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From Jingxue #%Z% to Philosophy and
from There, Whence?

SHIN Jeong-Keun

Abstract

Disciplinary classifications are subject to change because the purpose and method
of pursuing knowledge change with the passage of time. Through the history of
Western scholarship, philosophy has been regarded as the basis of all sciences,
or as the “Queen of Sciences.” Before its import, jingrue #2: (textual
scholarship or the study of the Confucian classics) had been regarded as the
most important type of scholarship in East Asia. Jingxue was one of the four
traditional categories used in bibliographic classification in China. Since the
initial encounter between the East and the West, jingxue has continued to exist,
but has surrendered its privileged status to philosophy. Philosophers in Korea are
confronted with the problematic condition of a lack of consensus on research
subjects and methodology. This is different from Western situations in which
philosophers have declared the demise of philosophy and cast doubts on the
identity of philosophy. In Korea, intellectuals speak most frequently about the
“crisis of philosophical research”
crisis of philosophy itself. This paper intends to examine why the crisis of
philosophical research has occurred and how to cope with it. The examination
begins with revisiting the scholars who had a keen interest in the issue and
explores some directions for philosophic inquiry in 21st century Korea.

or the “crisis of philosophy education,” not the

Keywords: jingxue (textual scholarship), philosophy, science, classification of
sciences, modernity

* SHIN Jeong-Keun: Professor, College of Confucian Studies, Director of the Institute of
Confucian Philosophy and Culture, Sungkyunkwan University (xhinjg@hanmail.net)

** This paper is a revised version of an earlier one presented at the Spring 2014 Academic
Forum organized by the Institute of Confucian Philosophy and Culture, Sungkyunkwan
University, under the title of “From Text Scholarship to Philosophy: The Trends of
Academic Research during the Early Modern Transitional Period in East Asia.”
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1. Introduction

It has been over a century since the study of “philosophy” began in
Korea. Yet, as academics begin to specialize in the philosophies of
different countries and various subjects, many Korean researchers tend not
to regard the academic achievements of others as “philosophy.” In other
words, even though there is a large body of Korean academics all studying
“philosophy,” there is no consensus among these scholars as to what
constitutes “philosophical study” and how to study philosophy per se. This
situation is, of course, different from what has transpired in the West (the
United States and continental Europe, especially) where Wittgenstein and
others have loudly and frequently proclaimed the death or demise of
philosophy in the Western intellectual tradition and cast doubt on the very
identity of philosophy. Korean philosophers appear to understand their
current situation as a “crisis of philosophical research” or a “crisis of
philosophy education” and do not speak about a “crisis of philosophy per
se.” This paper attempts to examine why this “crisis of philosophical
research” has occurred in Korea and provide some suggestions for
overcoming it. Let us first examine the trajectory of scholars who have
taken a profound interest in exploring this issue.

In 1999, Lee Cheol-seung took issue with the methodology of
philosophical research, as part of his efforts to address the initial question
of “How meaningful is Chinese traditional philosophy to contemporary
Koreans?” At the time, he attempted to probe some of the problems
underlying the study of Chinese traditional philosophy in Korea and
explore an alternative path to cope with them. He suggested that
researchers were faced with two problematic conditions: the lack of
problem awareness and methodological monotony. He stressed the
importance of both a scientific approach and creative thinking in regards
to finding alternative approaches to problem solving. In order to link the
intellectual problems of the time with the system of thought, he called
on scholars to develop a more accurate understanding of the real
conditions in which philosophic inquiry is conducted and suggested the
need for a dialectic union of both concretization and abstraction and
specificity and universality.l)

1) See Lee, “Oneulnal ‘jungguk jeontong cheolhak-eul yeunguhaneun’ hangukin-eui euimie
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In an interview with a newspaper more than a decade later, Lee
described his view of unsatisfactory current research trends for Eastern
philosophy in Korea and proposed a solution for the situation: ‘“Having
deep concerns about the pervasive uncritical adoption of ‘imported
philosophy’ and blind overdependence on ‘traditional philosophy,” I am
pondering on the possibility to establish ‘uwri philosophy’.”? For Lee,
establishing “uri philosophy” entailed in-depth thinking about Korean
problems in an era characterized by multi-faceted forms of conflict, such
as those between nations, classes, religions, East and West, tradition and
modernity, specificity and universality, etc. Two years later, in 2014, Lee
commemorated the creation of the Institute of wri philosophy by
organizing an academic forum on the theme of “How Should We Study
Uri Philosophy?: Beyond Imported Philosophy and Textual Scholarship.”3)

In a nutshell, Lee’s argument is that due to the lack of critical
consciousness and methodological sophistication the study of Eastern
philosophy in Korea has been, unfortunately, dominated by imported
philosophy and text scholarship. As a response, Lee has urged other
Korean academics to establish our own philosophy by seeking a dialectic
linkage between reality and thought.

From a glance at the forum’s proceedings, one can identify subtly
divergent standpoints regarding current research on Eastern philosophy in
Korea among both presenters (Gweon In-ho and Hong Weon-sik, in
particular) and discussants (Choi Yeong-jin and Lee Seung-hwan).
According to Gweon In-ho, “researches on Korean Confucianism show
the habitual problem of tautology as exemplified in the discussions on
the Four-Seven debate (originating from Yi Hwang and Yi Yi in the
second half of the Joseon period), on the conception of whether humans
and animals have the same nature, and Zhu Xi’s Neo-Confucian thought
(including the study of mind). It makes me wonder that even after seven
to eight decades, we have not been able to go beyond Takahashi Tooru’s
FitG= discussions on Korean Confucianism.” Meanwhile, Choi Yeong-jin

daehayeo,” 264-286.

2) “Uri” in wri philosophy literally means “our” in Korean. Uri philosophy can be
understood as a term that reflexes the effort to establish Korean own philosophical
tradition. Interview with Gyosu sinmun, November 7, 2012.

3) Held in commemoration of the establishment of the Institute for wri philosophy, the
Forum was jointly sponsored by the Daedong Philosophical Association and Chosun
University’s Humanities Research Institute and held in the Mock Courtroom on the
second floor of the College of Law Building at Chosun University, Gwangju, on May
24, 2014.
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claims in his comments on Gweon’s paper that the facts tell otherwise:
“Looking back, I remember that not a small number of research papers
on the Four-Seven debate give a critical look at the logical fitness from
an analytic philosophical perspective and excavate new issues. Also, as to
the Horak Debate (discourse over where human nature is different from
other creatures), some studies analyze its status in the politico-historical
context and attempt an ecological reinterpretation.”4)

In his remarks, Hong Weon-sik contended that Eastern philosophy in
Korea is faced with the absence of three elements: communication,
problem awareness, and proper perspectives and research methods. As a
remedy, he urged scholars to acknowledge and then move beyond what
he identified as the “pervasion of self-contented, self-believing research.”
In his comments on Hong’s paper, Lee Seung-hwan pointed out that
Hong’s formulation of the problem facing Korean philosophy was not
very different from what Lee Cheol-seung had described in 1999. If he
is right, it means that Eastern philosophy in Korea, despite some keen
reflections made on its direction, has made no real progress during the
past fifteen years. Borrowing the expression “the lost 10 years,” which is
widely used in the Korean political sphere, Lee suggested that some
might say, self-disparagingly, that Eastern philosophy in Korea “has lost
the past 15 years.” Yet Lee Seung-hwan himself would not fully agree
with the accuracy of a description of “the lost 15 years.” In his 2001
book, Noja-eseo Derrida-ggaji (From Laozi to Derrida), he contends that
Taoist research in Korea has produced “creative collective work” by
interpreting Taoist thought through the perspectives of the philosophy of
language, Husserl” phenomenology, and Heidegger’s existential thought,
which had never been attempted elsewhere in the world. He also argued
that “a series of novel researches anchored on the moral psychological
viewpoint have been made on Neo-Confucianism, and semiotic and
linguistic methods are applied to newly interpret the Confucian notions of
li-gi and the Four-Seven.”s)

To summarize, at least two competing views exist regarding the
current condition of Eastern philosophical research in Korea. Some
complain that without a keen sense of problem awareness and adequate
methodology, it only imitates foreign research outcomes and pours most

4) Gweon, “Hanguk cheolhak-ui hyeonhwang-gwa banseong mit hyanghu gwaje,” 1-2; Choi,
“Discussion Remarks,” 13.

5) Hong, “Dongyang cheolhak yeongu bangbeomnon-ui gungpip-gwa munjejeom, geurigo
mosaek,” 31-40; Lee, “Discussion Remarks,” 41-43.
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of its effort into little more than terminological (re)interpretations. Others
believe that the application of diverse new methodologies over the past
15 years have indeed broadened the research horizon in significant and
potentially dynamic ways.

How should we understand the large gap between these two
perspectives? First, we must admit that there is a lack of communication,
in the sense that we do not check research outcomes produced in Korea
as much as we do those made overseas. Second, we do not seem to
agree as to the genuine value of employing philosophy of language-based
approaches to Eastern philosophy. Third, despite some moves toward “uri
study” in other disciplines that are comparable to that of “uri
philosophy,” no compelling approach to “interdisciplinary science” or
“transdisciplinary science” has yet been made in the Korean academy.®)

This paper aims to investigate how “philosophy” came into beigin
with the classification of disciplines as well as some of the ramifications
of the clash between premodern and early modern philosophical studies.
Through this examination, it suggests that instead of being mere
declarations, wuri study and wri philosophy can in fact offer a
consensus-based approach and direction for the future of academic inquiry
in Korea.

2. Classification of Sciences and “Philosophy”

In “Taishigong zixu” KHAHJF (Autobiography of Sima Qian) in the
Shiji #i¢ (Records of the Grand Historian), Sima Tan ®I&# put
forward his view that while each of the Six Schools (yin-yang,
Confucianism, Mohism, the School of Names, Legalism, and Taoism) had
its own characteristics, they had one thing in common, namely, that they
upheld order.”) He explained their core traits from this point of view.
The fact that Sima compiled major summaries of the Six Schools lets us
presume the existence of book classification methods and classified

6) Jo Dong-il explored the path to “Our Intellectual Study” early on, as demonstrated in his
works, Inmun hangmun-ui samyeong and Uri hangmun-ui gil. Also, the Society for
Studying in the Korean Language led by Lee Gi-sang and Choi Bong-yeong has tried to
bridge the gap between Korean language and intellectual studies by producing a series of
books, including Urimal-ro hangmunhagi-ui samuchim, Urimal-ro hangmunhagi-ui gomaum,
Urimal-ro hangmunhagi-ui yongteurim, and Urimal-ro hangmunhagi-ui nalgaejit .

7) Sima, “Taishigong zixu”: “Z KM, KTF—8UfiHE, FiEmkE Kb, F 8 4, 7%
WA EH. IS 5K, FAAEH
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catalogs in premodern times, although it cannot be effectively confirmed.

Liu Xiang 2/ and Liu Xin’s 208k Qiliie £l (Seven Summaries)
is generally regarded as China’s earliest literature classification. While this
is true in the sense of a classification which covers a wide range of
subjects, as far as a single area is concerned, their work should not
actually be considered the first effort at classifying literature,® especially
as there are some interesting accounts in the military section in
“Yiwenzhi” #X# in the Hanshu #%. In the early Han period, Zhang
Liang kR and Han Xin #{5 made a summary of 182 Houses and
grouped them into 35 categories. On the order of Emperor Wu i#, the
military general Yang Fu #f% collected scattered records of military
tactics and compiled a classified catalog, although his was an incomplete
list. Furthermore, Emperor Cheng 7 commanded Ren Hong £ to
classify military writings into four groups.”) Demand for military strategies
and military books rose sharply during Emperor Wu’s reign due to
increased military activities, both internal and external.!®) For those
practical reasons, the earliest classified catalog dedicated to military books,
named Binglu J8%, emerged. It is noteworthy that the first Chinese
bibliographic classification targeted military books, not the Six Arts.

As we all know, Liu Xiang and Liu Xin’s Qiliie and its successor,
“Yiwenzhi” #3CE in the Hanshu, were classificatory works that were not
limited to military books but attempted to cover all available fields at that
time. In particular, the Qiliie was divided into seven sections: General
Summary, Summary on the Six Arts, Summary on Noncanonical Masters,
Summary on Poetry and Rhapsody, Summary on Military Writings,
Summary on Science and Numerics, and Summary on Practical Technology.

The General Summary describes the main points of the book itself,
meaning that there are actually six summaries. The six smmaries can be
roughly divided into two larger clusters as the Six Arts, Noncanonical
Masters, and Poetry and Rhapsody are grouped into arts and literature,
while Military Writings, Science and Numerics, and Practical Technology
concern governance and practical fields. The Lumyu i@st is listed in the
Six Arts, implying a special authority reserved for Confucius, though

8) Lee Seong-gyu views “Yiwenzhi” in the Hanshu, which inherited the tradition of Qiliie
compiled by Liu Xiang and his son, Liu Xin, as China’s earliest book classification, but
this view needs to be corrected. See Lee Seong-gyu, “Dongyang-ui hangmun chegye-wa
geu inyeom,” 12.

9) Ban, “Yiwenzhi”: “EL SRR EHMEFREE, UA/NHK, BIREM, EE="1TLK #aMH
M. GURs, HERGHERER, O35k, ROREM. BT, MEEmIEE R

10) Lai, Jungguk-ui gojeon mongnokhak, 30-31.
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Confucianism itself is filed under Noncanonical Masters, indicating that
its special authority was yet to be formed. Within this grouping scheme,
writings of thought and ideology in modern-day classification were placed
within either the “Six Arts” or “Various Masters” categories.

The Seven Summaries classification framework employed by
“Yiwenzhi” in the Hanshu did not last very long. Within a relatively
short period, the four-section scheme (classics, histories, masters, and
collections) in “Jingjizhi ##EX” in the Suishu P53, came to replace the
old system of classification. Although there were slight inconsistencies in
classification within sections depending on who was sorting the groups,
the four-section system enjoyed dominance as the bibliographic
classification framework until the release of Siku quanshu VU411 In
fact, the shift from the seven summaries to the four sections did not
represent a radical change in bibliographic classification. In both systems,
the groupings were further divided into multi-level subsections, when
necessary. Taking into account the whole features of each system, the
change from seven summaries to four sections would be best described
as a readjustment of classification units rather than a real change in the
system of disciplines.

In this context, it can be said that the classification of writings
belonging to thought and ideology in the contemporary sense shifted from
belonging to the Six Arts and Noncanonical Masters to belonging to the
category described as Classics and Masters. Likewise, in terms of the
study of each area, the study of the Six Arts and of Noncanonical
Masters became known as the study of the Classics and of Masters.

A far more radical change in disciplinary classification occurred with
the publication of Minguo congshu WB#EE. The Minguo congshu, a
collection of 1,126 books selected from over 100,000 produced during the
period of the Republic of China (1912-1949), came out in five parts
between 1989 and 1995. Part 1 was released in October 1989 with 100
writings in 258 categories; Part 2 released another 100 in 216 categories
in October 1990; Part 3 printed in December 1991 included 100 books
in 217 categories; Part 4 containing 100 of 232 categories was produced
in December 1992; and Part 5 released in December 1996 had 100 in
203 categories.!2)

11) Lee, “Dongyang-ui hangmun chegye-wa geu inyeom,” 12-15; Shin, “Sagojeonseo-neun
siljero ‘jeonseo-’ inga?,” 103-122.

12) Zhou Gucheng F#+¥, the main editor of the publication, stated in the Preface (1989)
that “The compilation and printing of Minguo congshu is intended, in plain terms, to
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The Minguo congshu classifies books into eleven subject fields,
using an entirely different scheme than had been employed in the
seven-summary and the four-section systems. The eleven subjects in the
Minguo congshu are as follows: 1: Philosophy and Religion; 2: Social
Sciences in General; 3: Politics, Law, and Military Affairs; 4: Economy;
5: Culture, Education, and Sports; 6: Language and Letters; 7: Literature;
8: Aesthetics and Arts; 9: History and Geography; 10: Science and
Technology; and 11: Others.

In fact, however, this grouping was not strictly adhered to. To
provide one example, both Liang Shuming’s R#MiE Dongxiwenhua ji qi
zhexue PSR and Zhongguo wenhua yaoyi were classified under
Philosophy and Religion, whereas Zhu Qianzhi’s kil Wenhua zhexue
XAk was filed under Culture, Education, and Sports. Books having
the same labels in their titles (like “philosophy” and/or “culture,” for
example) were frequently listed under different domains. Despite this
weakness, however, the collection adopted a classification scheme
resembling our modern-day disciplinary classifications. For that reason, it
can be claimed that China’s early modern knowledge or intellectual study
began with Minguo congshu.

In comparing the bibliographic classification of Minguo congshu with
those which had preceded it, we can see that the classification of works
on topics which concerned thought and ideology has shifted over time:
where they would have been considered first as belonging to the study
of the Six Arts and Noncanonical Masters and later to that of Classics
and Masters and then, finally to that of Philosophy and Religion, Culture
and Literature, and Aesthetics and Arts. This shift in classification is one
clear signal of the transition of the study of thought and ideology from
text scholarship to philosophy.

3. The Early Modern Period and the Conditions of “Studying Philosophy”

Philosophy as a discipline was not born from text scholarship through the
course of an internal progression, rather it was a sort of culture adopted
during China’s engagement and clashes with Western forces.!3) Philosophy,

preserve the historical materials, to protect the written records at the verge of
extinction, and to play a role in the construction of a modernized nation by achieving
a better understanding of the epoch.”

13) Regarding the adoption and translation of the term “philosophy” and the emergence of
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broadly constituted, a set of intellectual activities of diverse characteristics, on
which consensus was difficult to achieve within a linguistic community in a
general sense, or within a research community in a more narrow sense.

Let me give some specific examples of studies done under the name
of “philosophy.” The Qingdai xueshu gailun ERZHR  compiled
several streams of intellectual thought in the Qing Dynasty. Zhongguo
zhexueshi dagang L K4 examined Chinese philosophy using a
scientific approach from the position of textual criticism. Comparative
Studies of Chinese and Western Philosophical Thought compared Chinese
and Western philosophical thought. Dazhong zhexue KFEE: illustrated a
layman’s path to the study of Western philosophy. That was a notable
feature of “studying philosophy” that arose in the spatio-temporal
conjuncture of early modern China.

One is also compelled to ask how “philosophy” acquired such
complex characteristics during the early modern period of China. Four
factors were crucial in this process: the first being translation; the second
being instrumental thinking; the third, the sense of national identity and
zealous comparisons of China and West (East and West); and the fourth,
linkage between science and philosophy.

(1) Translation

Intellectuals in early modern China aspired to draw up a blueprint of the
future, but found that it was unable to do so under the premodern
intellectual framework. Under the circumstances, translation was undertaken
as a part of desperate efforts of future planning, not just for the introduction
of foreign books. For instance, Liang Qichao believed that translation was
essential for building a strong nation in the world. He saw that Europe,
Russia, and Japan had established themselves among the powerful nations of
the world in part by strengthening themselves through their translations of
Western learning.19 Due to limited foreign language skills, Japanese
translations of Western books received a great deal attention in China. Liang
Qichao described the fervor of translation as follows:

As soon as a new book was released in Japan, it was translated by several
translators, introducing and spreading new ideas like a bushfire. However, as

the “history of Chinese philosophy” in China, see Yang, “Jungguk cheolhaksa-ui
tansaeng: 20 segi junguk cheolhaksa tekseuteu seongnip-eul jungsim-euro.”
14) Wang, Jungguk beonyeok sasangsa, 43-44.
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the importing was done in Liang Qichao’s style, it was grossly
unsystematic, without exercising care in selecting texts for translation, and
without discriminating what was important and what was not and which
schools they belonged to. The basic attitude was the more, the better, which
was welcomed by society. Just as people in a long-lasting calamity will eat
anything they can find grassroots, tree bark, frozen magpies, rotten mice,
and what not, they were drooling over and devouring whatever was
available. They did not care if it was digestible, or if it would not make
them sick. In fact, there was, simply, no alternative source of food better in
hygiene and quality.!5)

If Liang Qichao’ remarks are any guide, it is not going too far to
say that the early modern period of China was an era of mostly
undiscerning translation. As a part of ushering in an era of translation,
guidelines for translation were proposed. In “Lun fanyi” Z&#:¥, three
essential factors were emphasized: careful selection of the text to be
translated, accumulation of standard examples of expressions, and the
training of excellent translators. He also claimed that the ideal translator
should be someone who has both advanced intellectual knowledge and
talent in linguistic articulation (fongxue tongwen JBZiE).16)

Unlike Liang Qichao, Yan Fu was well versed in the languages of
the two worlds. Starting with his translation of Tianyanlun KiFif (the
Theory of Evolution of Heaven, a Chinese rendition of Thomas Huxley’s
Evolution and Ethics) in 1895 (at the age of 43) and finalizing with the
last piece Zhongguo jiaoyu lunyi HE# Ews#% published in 1914 (when
he was 61 years old), he translated 11 books over an approximately
20-year period. Among them, his eight masterpieces covered a broad
array of fields, including philosophy, political sciences, economics,
sociology, law, and ethics.!7While translating Tianyanlun, Yan Fu
specified three criteria of good translation: faithfulness, communicability,
and elegance. Faithfulness referred to fidelity to the original text;
communicability meant that the meaning of the original text should be
well-transmitted and understandable; and elegance meant construction of
the translated text according to grammatical rules.!8)

Early modern China came to adopt the ideas of tianyan Ki#
(evolution of Nature) or jinhua A4t (evolution) largely through the
translated works of Liang Qichao and Yan Fu. Their translations did not

15) Liang, Qingdai xueshu gailun, ch. 29.

16) Liang, “Lun fanyi,” 44-50.

17) Wang, Jungguk beonyeok sasangsa, 65-50.
18) Yan, “Yi li yan,” 1321-1323.
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introduce new ideas from Western works alone; premodern Chinese texts
were also translated into early modern Chinese, imparting new meanings.
For example, the phrase “self-strengthening” (zigiang HEu%) was
reinterpreted in the context that the sage emulates the operation of
heaven and strengthens his character and moral spirit, and found support
in passages like the following from the VYijing %#%: “the operation
(movement) of heaven is steady and solid. The sage exerts himself on
his own will and never ceases t0.”19 At a time when social Darwinism
grew influential, ‘self-strengthening’ was reinterpreted as a rationale for a
being (or a nation’s) self-preservation efforts.20)

In early modern China, translation was regarded as a necessary, not
optional, undertaking. Translation of foreign writings involved a process
by which the self adopted an other and was transformed into a new self.
In addition, translation of works from their own past gave the nation a
chance to form an unfamiliar and perhaps more objective look at itself
from across the distances of time and space.

(2) Instrumental Thinking

Premodern China recognized itself as both an empire and the center of
the world. Because of this conception, premodern China did not represent
itself as fang Ji (area), which signified a finite space, but as tianxia K
T (all under heaven) or sihai PU#§ (all within four oceans). In other
words, without fixed external borders, an infinite expansion of this
empire was within the realm of the possible. In contrast, early modern
China had to see itself as a part of the larger world. This experience
did not just mean attaining a new understanding of human geographic
space; without proper adaption, China could have been driven to an
extremely precarious condition which may have even resulted in the
death of the nation and many of its people.

China experienced an unprecedented crisis of existence in the early
modern period. Existential crises typically involve multi-layered conditions.
In many of these crises, the conventional self proves unable to respond to
new developments and becomes powerless. Under such conditions, as the
self becomes estranged from its subject, it often loses the power to
reconstruct its own subjectivity, thereby becoming a powerless, meaningless

19) Yan, “Qian gua,” vol. 1: “Kirfg, HEALE.”
20) Yang, Yan Fu: Jungguk-ui geundaeseong-gwa seoyang sasang, 55-56.
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being. Though nominally alive, the self is for all intents and purposes
lifeless, barely continuing to exist and struggling for breath.

The preponderance of evidence suggests that early modern China
regarded the crisis of its existence mainly as a struggle for survival. That
could be a testimony to the gravity and perceived immanence of the risk
of extermination of the nation and the people, that for many, there was
little to no margin to think about and reflect on much of anything other
than what was necessary for survival. Evading total destruction was a
dire, but vital and very real task for early modern China and large
numbers of Chinese people.

At the national level, salvation of the state was often viewed as
tightly connected with the development of a stronger military force. One
way that this concern can be seen is through the government’s active
involvement in translation projects, of which roughly half were directly
related to military affairs. Although books on arithmetic, electrical
science, chemistry, and mathematics were also translated, they were
usually regarded as serving the purpose of producing a strong military.
Regarding thisimbalance, Liang Qichao protested that “even though the
Westerners’ strength lies in their military power, it is not the reason for
their strength.””21)

While the state was unable to grasp the essence of the West,
ordinary Chinese people had no choice but to confront the changed
circumstances and grope for survival. Finding itself incapable of fulfilling
the public function of distributing proper rights to its citizens, and with
its sustainability at stake, the state tried, perhaps perversely, to assign
more duties and obligations to individuals. While the government was
degenerating into a predatory institution, individuals were degraded into a
condition in which they would do nearly anything, no matter how
corrupt, simply for survival. Thus, existence in early modern China was,
characteristically, reduced to an instrument in the sense that other beings
were meaningful merely as the impacted the dimension of one’s own
survival. As Ling Qichao argued:

There was a fundamental reason why the advocates of the new leamning
failed in the late Qing period. They did not regard intellectual knowledge
as a goal, but as a tool -~ School was just another name for the civil
service examinations, and the new learning was an eight-legged essay of a
mutated form. Eight or nine out of ten students had impure motivations in
their studies. They studied for worldly success, and gave up after a while if

21) See Liang, “Lun fanyi.”
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it did not work out. Not just inferior students but excellent ones regarded
‘utility’ as the key principle, thinking that what they learned should always
be put to use.22)

Application is associated with essence, whether it is utility,
functionality, operationality, or practicality. Yet, with the tic with essence
severed, it became independent and moved around uncontrolled in early
modern China.

(3) Identity

To portray the picture with broad strokes: the early modern period in
China was both an era of translation and one in which the state
underwent a crisis of existence. Under these conditions, many people
found it difficult to define their identity within their internal tradition and
language, as they had heretofore done. Devoid of a clear understanding
of who they were, they felt themselves undefined, before settling upon a
possible solution, namely, looking at themselves through the lens of the
early modern West or Westerners. For many in early modern China,
identity was deeply comparative; in other words, one’s own identity was
best revealed through the glance of the other. Consequently, after the
Opium War and the Wusu Reform (wushu bianfa JR55E), most
attempts to examine Chinese identity took the form of “comparing China
and the West” in various areas, including culture, civilization, intellectual
thought, and philosophy.

Writing in 1895, Yan Fu explicated on zhong xi shi li gl
(situations in China and the West) by resorting to the usual format of
“comparing” the two. In his view, China emphasized the past and
overlooked the present, whereas the West stressed the present and tried
to overcome the past. The former attached importance to sangang —#i
(three bonds: emperor-official, father-son, and husband-wife), while the
latter viewed equality as the foremost value. Chinese people, he
continued, regarded kin (family) as the most important, but Westerners
admired sagacious individuals. Governance was based on filial piety in
China and on publicity in the West. His list goes on and on.23) This
type of list making was initially unique to Yan Fu, but was continued
by Chen Duxiu during the New Culture period and is still repeated

22) Liang, Qingdai xueshu gailun, ch. 29.
23) Yan, “Lun shibian zhi ji,” 1-5.
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frequently today.

Premodern Chinese people had a clear sense of identity without
having to reflect on their existence through the mirror of the other.
Entering the early modern period, however, the power to maintain and
prolong their premodern identity was lost. Identity could be subject to
post-examination, but could not be established as the norm for the future.
Hence, early modern China was forced to ask, with some anxiety, as
though in search of its identity, both “Who am I?” and “What am I
going to be?”

(4) Philosophy and Science

The difference between textual scholarship and philosophy lay primarily
in the method of verification. The former tried to prove the validity of
an argument based on authentic precedents, analogies, and examples (i.e.
by making appeals to tradition). The latter attempted to explain the
legitimacy of a claim via conceptual analysis, logical validity, and
scientific evidence (i.e. by making appeals to reason). For example, ren
{~ (benevolence) was a key virtue in defining humanity in premodern
textual scholarship. Why did ren represent humanity and why should
every human being have that virtue? Although Confucius made various
attempts to define “ren,” he did not pay special attention to the question
of why. Mencius clarified through a sort of experimental thinking that
“compassion” is the natural psychological state of human minds. Later,
drawing on the symptoms of paralysis as understood by Oriental
medicine, he explained that ren means interconnection and life.

Tan Sitong searched for traditional philosophical concepts suitable for
the ideas of science and democracy and reinterpreted them. One
traditional concepts he made particular note of was ren.24) Hence, he
wrote Renxue 1% in the effort to transform ren from a feudal to a
public ethic.25) Tan argued, among other things, that:

The first and foremost meaning of ren is interconnectivity. Ether, electricity,
and mental power all show how things are connected with one another.26)

24) On Kang Yuwei’s and Tan Sitong’s conceptions of benevolence, see Shin,
Saramdaum-iran mueot-inga?, 301-335.

25) Tan, “Renxue jieshuo,” 291.

26) Tan, “Renxue jieshuo,” 291: “—. {ZLLERM—28 LUK, &, O, BfHprhae 2.7
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The essence of interconnectivity is that all existences are equal.2”)

Unconstrained by the conventional discussion of ren as meaning love
of family or life in an abstract sense, Tan placed the concept in a new
context. He started by approaching ren within the relationship between
two sides. Then, he noted that the relationship had a bilateral connection.
He even used such elements as ether and electricity, which he learned
about through his study of Western science, to verify it based on
empirical concepts instead of abstract imagination. Thereby, he hoped, ren
could be reestablished as the foundation of civic ethics beyond the feudal
dimension. Speaking of interconnectivity, Tan wrote that it:

has four meanings. The first one is the connectivity between China and
foreign countries. My view on this is largely drawn from the Chungiv
(Spring and Autumn Annals). After difficult times and relatively stable
stages pass and a period of great peace arrives, both distant and
neighboring countries and both large and small countries are regarded as
one without distinction. The second is the interconnection between the
superior and the inferior, and the third is that between men and women, or
between the inside and the outside. My idea of this is based mostly on the
Yijing ... The fourth meaning is the interconnection between oneself and the
other, which is largely derived from Buddhist scriptures.28)

There is a particularly interesting point in Tan Sitong’s verification of his
concept. After verifying ren=tong=pingdeng (benevolence = interconnection =
equality), he derived from it a notion of equality between China-world,
superior-inferior, men-women, and self-other.?9) To show ren=tong, Tan
resorted to ether, a hypothesized material (since rejected) which was then
thought to be akin to a connective substance or medium between two
distant objects. He also used the example of electricity, by which he
attempted to verify the existence of ren in a materialistic method, which no
one before him had ever tried. What was most novel about Tan’s approach
was that he adopted the Western ideas of electricity and ether and used
them as the basis of interpersonal linkage.

This manner of thinking was an extension of evolutionary theories
which were sweeping through early modern China. At that time, many
Chinese people struggled desperately to understand the reasons for their

27) Tan, “Renxue jieshuo,” 291: “t. iz 5 & P4.”

28) “WAMYE. Pl PIELERR GEK), DUCTHHEIE NS 3. B, Baonshi, 250t
BCH). .. NIl ZIULRAHAL”

29) On this point, see Lee M., Damsadong: Sotong-gwa pyeongdeung-eul sayuhan sasangga.
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perceived inferiority and to locate the basis by which they might recover
their superiority in the future. These feelings can help explain the
vehement dominance of social Darwinism during that time. Social
Darwinism argues that the rules governing society and history can be
found among those used to explain natural phenomena. In some of its
most excessive applications, natural scientific rules are applied
indiscriminately to both nature and society (history). Considering how
Western ideas like that of ether and Social Darwinism were employed in
that era, it could be argued that early modern Chinese thought began to
diverge from textual scholarship as Chinese thinkers first began to
attempt to construct logical explanations for philosophy or to explain
philosophical views based on scientific knowledge.

4. From Jingxue to Philosophy and From There, Whence?

While the division of historical periods can be made in different fashions
and given differing names, we can safely refer to the current era as that
period of modernity which involves all the outcomes of the progression
of modernization. What is the most appropriate approach to studying
thought and ideology in modern times? If, in fact, all the tasks
confronted by early modern China have been resolved, completely
different ones should be taken up. In that case, modern Chinese thought
and ideology will have to take on a drastically different form from the
early modern counterpart. Conversely, if modern Chinese people still have
unfinished agendas fromthe early modern period in addition to new ones
for the modern period, some overlapping between the characteristics of
modern and early modern thought and ideology is inevitable.

(1) Li Zehou’s work

Let me first examine Li Zehou’s work and then discuss the direction of
modern thought and ideology. Instead of taking Lu Jiuyuan’s phrases
without alteration, Li Zehou distinguishes between the two approaches of
‘I annotate the Six Classics’ and ‘the Six Classics annotate me,” and uses
them as opposing frameworks forwriting. The former means that the
researcher interprets the content, form, system, and structure of
philosophical thought from a historical standpoint. In the latter, he/she
relies on the past history of philosophy and philosophers’ thoughts to
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explain his/her philosophical perspective.30) Taking up the latter approach,
Li Zehou has generated various new concepts such as “xiti zhongyong”
PugsR (Western learning as foundation but adapted to Chinese use),
“lishi bentilun” FE:ABEEm (historical ontology), and ‘Jidian” F&J#
(sedimentation), and has freely moved between Eastern and Western texts.
This corresponds to a modernization of Eastern philosophy.

After the 1949 socialist revolution, China was reborn as a new
country to such an extent that it is nearly impossible to evaluate it
within the same dimensions as before. Amid vigorous efforts to forge out
of economic backwardness ‘a wonderful nation without exploitation of a
class by another’ in the years following the establishment of the new
China, the velocity of social and cultural change inevitably become a
highly contentious issue. As Mao Zedong E##% and the Gang of Four
(sirenbang DYA%HY) asserted their will on the state and its people, modern
China underwent a series of fast-paced political experiments including the
creation of People’s Commune (1958), the Great Leap Forward
(1958-1960) and the Cultural Revolution (1966-1976). An excess of
revolutionary fervor gripped the society and paralyzed rationality. One
result of this upheaval was that many Chinese no longer behaved (or felt
themselves to be) ordinary men and women with warm hearts and
sympathetic feelings towards the suffering of their fellow human beings.
Armed with full-fledged passion and extreme idealism, they acted like
deities judging between good and evil. Li Zehou has contended that this
period was characterized by a fanatical society dominated by something
akin to religious morality and that these attitudes were the locus of
tragedy in modern Chinese history.

Li has argued that China in the late 20th century and the early 21st
century must shake off the grip of religious fervor to achieve a society
where individuals protect and speak up for their rights. To prevent the
suppression of private interests in the name of the public good and the
suffocation of individuals by order of the state, Li suggests that
individuals, society (state), and the values of private and public interests
must be rearranged based on the contract theory, instead of
communalism.

In a sense, Li Zehou is undertaking, based on the experiences of
modern Chinese history, the intellectual adventure of overturning many of
the prevailing values of Eastern philosophy. For this, some may well

30) See Li, Lun Kangde Heigeer zhexue; Li, Hakseol, 47.
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wonder whether he can still be regarded as an Eastern philosophe, and
from this alone, we can observe how different his interpretations of
Eastern philosophy are from others who have preceded him. This is,
definitely, a sure sign that he would “coin many new terms” while
practicing the principle of “the Six Classics annotate me”in his writing.

Let us take a quick look at what he has termed ‘the fourth period’
of Confucian development and a culture of joy. Confucian scholars in
Taiwan have traditionally divided Confucian history into three phases: the
primitive Confucianism of Confucius and Mencius, the Neo-Confucianism
of Zhu Xi and Wang Yangming, and the New Confucianism in the early
modern and modern periods. This division reflects the position of placing
the Confucian conception of human mind and nature at the center. By
recognizing the inherent nature of moral perfection and reining in
personal desires, one can be a moral being, i.e. one who attaches more
importance to the moral way over one’s greedy self-interest. In Li
Zehou’s view, such morality is a personal virtue which is attainable only
by those who are capable of it; hence, it is not suitable for modern
society.31) Offering an alternative view of Confucian development, he
treats Han Confucianism as a separate phase which emphasized a
correspondence between heaven and man and explained it with the
concepts of yin-yang, the five elements, and ki. Further, he tries to
engender a new brand of modern Confucianism which would reject the
precepts of both Song and Ming Neo-Confucianism.

Li’s formulation of ‘the culture of joy’ refers to what he sees as
the authentic Chinese cultural characteristic, as distinguished from the
Western culture of sin and the Japanese culture of shame. According to
this characterization, Chinese people pursue joy and pleasure in what they
engage in, whereas Westerners and Japanese are sensitive to guilt (sin)
and shame (humilation), respectively, and that these fundamental
differences in outlook or orientation have led to the development of
divergent cultural traits. One consequence has been that the Chinese tend
to regard wrongdoing and mistakes not as manifestations of fundamental
character flaws in the wrongdoer, but as examples of temporary
carelessness or negligence. Further, he writes, while Westerners long for
transcendence from reality and redemption in an other world, Chinese
people are far less likely to have a notion of otherworldly salvation,
preferring to seek fortune and happiness in this world.

31) Li, Hakseol, 9-46.
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Li Zehou attempts to discover Chinese cultural characteristics through
comparison with Japan and the West and Japan. In this, his approach
resembles the distinctions made by Liang Shuming between human cultures
based on how they deal with human desires. In his book, Dongxiwenhua ji
qi zhexue FVECWMILEE 1Li notes that Westerners emphasize the
satisfaction of desires, whereas Chinese stress their regulation, and Indians,
their suppression. Liang Shuming pays attention to the mental aspect of
culture and reinterprets traditional philosophical works in the modern
context. Meanwhile, Li Zehou’s thought is primarily based on materialism,
as he imparts importance to the material dimension of culture (such as
eating) and the acquisition and employment of adequate technology needed
for the production of materials. Where Liang Shuming retains old Chinese
philosophical concepts and tries modern interpretations of them, Li Zehou
borrows freely from Eastern and Western texts alike, inventing a number
of new appellations as part of his aim to present a future direction for
modern China.

Liang Shuming believes that philosophical concepts of the past can be
used both to explain Chinese culture in its entirety and to help build its
future. By contrast, Li Zehou does not use old concepts as they are and
prefers to alter them in substantial ways, claiming that modern society
stands on entirely different socioeconomic conditions from the past.
Needless to say, that he uses new labels does not mean that he entirely
denies their connection with old ones.

Li Zehou notes that although Western philosophy began with Plato’s
notion of noumenon, several highly significant modern thinkers (including
Marx, Husserl, and Heidegger) have exhibited a profound interest in
everyday life and language. Disillusioned with the belief that human beings
cognize transcendental and unchangeable a priori principles and represent
them in reality, much modern Western philosophy focuses on empirical
rules that people can agree on and relate to. Holding that philosophy must
encompass more than everyday life and language, Li calls for a
“philosophy of eating rice” (chifan zhexue VZE¥7%). For him, modern
philosophy is bound to develop in the wvein of political philosophy,
intending to solve the problem of eating. On this point, his thought is
fundamentally incompatible with the ‘Confucian school of mind and nature’
which is currently gaining influence among New Confucians in Taiwan.

How then can a philosophy of eating rice which begins with the
‘reality of eating’ be constructed? Even if the problem of eating is most
fundamental to human existence, it must not be approached solely based
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on the so-called ‘law of the jungle’ advocated by a now discredited
Social Darwinism.32) To find a solution, Li Zehou rejects ontological
essence, reason, the absolute, god, and a priori values, and turns to
history. He claims that the history of humankind is an evolutionary
process of attempting to resolve the problem of eating in a better way.
A particular historical period represents the accumulated body of
intellectual wealth, experiences, and outcomes of addressing the problem
of eating.

Li believes that as the intellectual wealth, experiences, and outcomes
are reflected in individual consciousness and transmitted to a future
generations, this process both forms the collective memory of society and
generates cultural characteristics. The cultural traits transmitted across
generations are what he calls sedimentation. His notion of sedimentation
is similar to British biologist Richard Dawkins’s concept of memes as
expressed in his 1976 book The Selfish Gene. For Dawkins, a meme is
the unit of transmission of nongenetic culture which, like the gene in
biology, is stored in an individual’s memory and copied onto another’s.
Memes thus can be said to have an evolutionary characteristic, just as
biological genes do.

For Li Zehou, sedimentation and history are the last bastion he can
resort to in order to secure, over his starting point of reality, the
publically shared zone or a public goodness to which people can consent.
But he is yet to explain his views of the consequence of sedimentation in
history or the mechanism of its composition. Sedimentation and history are,
apparently, never neutral to power and values, nor do they reflect simple,
linear, evolutionary processes. In this respect, he exposes a limitation that
while negating the a priori realm, he is overly optimistic about history.
How can anyone overlook that history has too often been a bloody river?
The misplaced optimism of his historical vision may be one reason why
he no longer plays the leading role in Chinese intellectual life which he
had occupied during the 1980s, and has recently done little more than
simply repeating ideas he had already expressed by 1990.

32) Korean novelist Jo Jung-rae portrays the “jungle” of modern China in Jungle malli.
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(2) Early Modern Philosophy and What’s Next?

If we assess Li Zehou’s work in view of the tasks faced by early modern
China, it can be roughly characterized as a relentless quest for Chinese
identity via translation work, instrumental thinking, and comparisons of
Eastern and Western philosophy. We could probably even say that Li was
baptized in an early modern philosophy. Li himself has admitted the
limitations of his work on several occasions, saying that China would
usher in an age of professionals where standard intellectual norms are
respected. In the Preface to the Lishi bentilun FES AR, he says:

I wrote this book as I felt like, without giving too much thought to logical
substantiation and citation. Some expressions even contain logical leaps. I
just intend to give, borrowing Kant’s term, subjective “doxa,” instead of
seeking “episteme,” i.e., scientific truths universally accepted by people. In
the book, I make statements which can only be regarded as personal points
of view.33)

In a sense, Li Zehou has not succeeded in fully linking Chinese
philosophy with science. This appears an undeniable limitation of his
thought. He has played a leading role as a great enlightenment figure,
but has not necessarily functioned as a systematic theorist. Nevertheless,
by consistently putting forth the agenda of religious and social morality,
he has raised the important modern questions of how to establish new
relationships between individuals and the state and between rights and
duties. It is in this where modern thought and ideology diverges most
sharply from that of the early modern period. Furthermore, Li’s work
differs from the recent move in Korea to study “uri philosophy,” for the
latter only insists upon the necessity of posing such questions. We must
now go beyond the rhetoric and begin to develop a discourse around
how to actually construct such a philosophy in and for our time.

Let us go back to the current situation in Korea discussed in the
introduction of this paper. Which of the two positions is the more valid?
Have scholars of the past few decades simply reiterated the same
arguments, or have they achieved something notable? Do the proponents
of either position present a proper way forward for the study of modern
thought and ideology in Korea? In my view, neither position appears to
posit an adequate agenda for establishing

3

uri philosophy” and ‘uri

33) Li, Yeoksa boncheron, 8-9. The quotations are from “Gimyo oseol” and “Musa
jeontong-eul malhada.”
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study.” They have to clarify, first of all, what the agenda pursued by
early modern thought and ideology was and second describe how its
modern counterpart is to differ from what it seeks to replace. After all,
linguistic analysis and semiotics are primarily concerned with the methods
of how to carry out an agenda, not its aims or direction.

In the philosophy and aesthetics of the East and Korea, ‘nature’ is
often regarded as the principle of establishing order, the legitimacy of
moral behavior, and the standard of aesthetic appreciation and creativity.
Premodern Koreans, grounded in little more than intuitive insight, held
that nature is valid and desirable and reiterated their claims over and
over. How shall we contemporary Koreans verify that nature is valid and
desirable and that it is the value and virtue for us to seek? If we are to
pick up where Li Zehou left off and attain a philosophical understanding
based on scientific truth, we must be able to provide an answer to this
pressing question.

5. Conclusion

Among researchers studying philosophy in Korea, many of us who are
pursuing “uri philosophy” or “uri study” have arrived at a similar
conclusion. The study of Western philosophy in Korea must move
beyond a purely imported philosophy, and the study of Eastern
philosophy must move beyond mere textual scholarship. Both should be
oriented toward “uri philosophy.” Unfortunately, just as the identity of
“philosophy” itself is often unclear nowadays, so too is that of “uri
philosophy.” As a consequence, too many scholars simply stop at
reassuring their commitment and determination to study “uri philosophy”
or reconfirm the vague direction which they believe it to be pointing.
Considering the current situation, Kim Sang-hwan’s proposition that
modern Korean philosophy may be established on the basis of the
“modern condition” has significant implications. As we all know, the
ancient study of ethics was based on “virtue ethics” or the maximalism
of Confucius, Mencius, and Aristotle, whilst the early modern study of
ethics was grounded in Kant’s “duty ethics.” Kim’s contention is that the
modern study of ethics should not be simply a revival of one of the two
or their mixture; we claimed that contemporary inquiry into ethics can be
revitalized only through careful acknowledgment of the modern condition,
namely, the fact that we are called to make a creative metamorphosis,

113
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called to answer the critical questions: “How should I change?” and
“What can 1 be?34

Modern ethics can create conditions of thought which directly
correspond to the contemporary era as well as those cultural spaces
where the premodern and the early modern intersect each other. By
attending to the actual conditions of contemporary Korean life, we can
suppose a community where virtue ethics enables emotional empathy and
a space where duty ethics trades interests. A sharp bifurcation of the two
conditions occurs between premodern and early modern times. Yet, in the
modern period, the conditions reveal complex features of differentiation
and intersection. A clear division is only possible in a textbook situation.

Let us take an example from ordinary experiences. Goduri is a
popular pastime in Korean festivities. One characteristic of the game is
that people can set rules adapted to the given situation whenever they
play it. In a festival period, family members and friends coming from
different places sit around and play it. Because they are often used to
different rules, they may disagree on certain things. When the
disagreement is resolved, the previously conflicting rules and conditions
add more fun and turn it into an even more exciting game. Likewise, |
think, the modern study of ethics should attempt to find a code which
both corresponds to the premodern and the early modern study of ethics
and which produces meaningful insight into the modern condition.35)

In this paper, we have reemphasized the necessity of going beyond
imported philosophy and textual scholarship in order to establish “uri
philosophy.” Whether we should pursue the study of the “Classics,” or
“philosophy,” or “thought” requires further discussion. Based on the
discussion, we must formulate a new mode of study which embraces
Eastern modern life on the horizon of enlightenment which has been
sought by Li Zehou. This cannot be done by repeating the values of
nature, mind, and human nature alone.

M Submitted: 2014.10.31 / Reviewed: 2014.12.15-31 / Confirmed for publication: 2015.01.01

34) Kim, “Bulhaenghan uisik-ui yullihak-eul neomeoseogi,” 8-13.
35) See Shin Jeong-Keun’s comments on Kim Sang-hwan’s paper (2014) cited in the
previous footnote.
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The Philosophy of Yi Hwang Z=3#g and World Peace

LEE Sang-ik

Abstract

This study begans with a comparison between two approaches to peace:
one suggested by Plato and the other by Thomas Hobbes. Believing that
humans are “animals of reason,” Plato suggested a moral approach of
using reason to control animal nature. In his view, peace would come as
a natural consequence of our overcoming animal nature through the
instrumental use of reason. In fact, however, there have not been very
many people of character capable of overcoming their animal nature.
Consequently, the world remained as chaotic as ever.

Hobbes argued that to have no desire is “to be dead.” He therefore
rejected the idea of a life led by controlling animal nature with reason.
Hobbes appointed desire as sovereign and described reason as the
capacity to calculate self-interest. Because he saw reason’s self-interested
calculation as essentially a series of calculated choices between the costs
of war and the price of peace, Hobbes believed that people will gladly
surrender some of their personal rights and enter into a social contract
(i.e. a contract of peace) based on the calculation that peace brought
greater benefits than war. Here, though, we find a trap: Self-interested
calculation is based on the premise that anything can be done as long as
it brings benefits to the perpetrator. It follows that any person or country
accustomed to such reasoning will unhesitatingly start a war if victory
can definitely be achieved at a low cost. This is why wars still erupt
across the world today.

It is here that we discover the significance of jigyeong il (piety)
and gyeomyang i (humility). Yi Hwang 2% (aka, Toegye iBiR)

* LEE Sang-ik: Associate Professor, Department of Ethics Education, Busan National
University of Education (dltkddlr200@hanmail.net)



30 Journal of Confucian Philosophy and Culture Vol. 23 / February 2015

emphasized piety based on suppressing human desire and cherishing natural
order; in the same way, piety rejects self-interest as a way of thinking,
whether it be precise calculation or narcissistic miscalculation. Peace based
on self-interested calculation is temporary and can be shattered at any time.
Therefore, if we take the view that self-interested thinking must be
overcome in order to attain genuine peace, the potential for this can be
found in piety. Humility, meanwhile, means considering the benefits of
others before one’s own, based on satisfaction with one’s own lot; in the
same vein, it overcomes the will to compete with hostility against others,
even if precise calculations lead to the conclusion that war would be a
more profitable choice. If we take the view that the will for hostile
competition itself must ultimately be overcome in order to attain real
peace, the virtue of humility offers one way of achieving this.

Keywords: Yi Hwang 2% (ak.a., Toegye iBiR), peace, war, i-gi hobar
ron PR H I (Theory of I-Gi Mutual Dynamism), jigyeong
R (piety), gyeomyang ##iE (humility)
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1. Two Approaches to Peace

While some philosophers have praised war, the majority have yearned for
peace. The paths to peace that they have suggested can be broadly divided
into two categories. The first, proposed by classical political philosophers
such as Socrates and Plato, is one of promoting correct or moral behavior
in order to nullify even the possibility of war. The second, suggested by
modern political philosophers such as Machiavelli and Hobbes, involves
inducing the choice of peace over war through rational calculation of the
respective advantages and disadvantages of each.

Let us begin by looking at Plato’s method. According to the
Athenian, the essence of politics is “healing the soul”) and among our
chief political tasks as political actors is “examin[ing] how we, as
citizens, can be as brilliant as possible.”?) Politics, then, is essentially
about making each citizen into an upright man of character. Plato’s ideal
man of character is closely connected to his theory that the soul is
tripartite, being a mixture of reason, spirit and desire.

Firstly, reason is “the wise, calculating part that provides foresight
for the soul as a whole,” and which “contains knowledge of what is
advantageous not just for each of the three parts but for the community
they constitute as a whole.” Reason therefore plays the role of a
“master,” controlling the other two parts of the soul. The virtue of
reason is wisdom.3)

Secondly, the spirited part of the soul plays the role of
supplementing reason. Someone whose spirit does not yield to pain or
pleasure and who obeys the commands of the logical part of the soul to
fight bravely is a “courageous man.”¥)

Thirdly, desire is the largest part of the soul and is characterized by
its insatiable hunger for wealth. In order to stop desire from wreaking
general chaos in life, Plato argued that it must be monitored and subdued
by reason and spirit. Someone whose desire is well governed by her or
his reason and spirit is someone capable of ‘“moderation.”s)

1) Plato, Gorgias, 464b.

2) Plato, Gorgias, 515c.

3) Plato, The Republic, 442c.
4) Plato, The Republic, 442b-c.
5) Plato, The Republic, 442a-d.
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As outlined above, Plato believed that reason must control spirit and
desire, that spirit had to help reason in its domination of desire, and that
desire had to be monitored by reason or spirit. Only then, in Plato’s
view, could “joy of the truest kind” be experienced.®) Plato also applied
his ideal ordering of the soul directly to the ideal ordering of the state.
He argued that if the military class and the productive class follow wise
orders from the ruling class, the private interests of each member of
society and the common good could be achieved simultaneously.

For some early modern thinkers, however, Plato’s assertion that
reason must govern desire was met with serious objections. Among the
first and most powerful objections was that of the Dutch humanist
Erasmus, who asserted that the loins were “the true source of life” and a
“sacred place” and questioned how “life can ever be called life if
pleasure is removed from it.”7?) These objections found perhaps their
clearest and most divergent expression in Hume’s statement that “reason
is, and ought only to be the slave of the passions.”®) It was on these
foundations that the English philosopher Thomas Hobbes built his own
political philosophy.

One of Hobbes’s key tenets was that “nature permits everything of
us.” In short, we, as humans, can do whatever we want to. Hobbes called
this our “natural rights.”” His idea of natural rights overturned the
traditional master-servant relationship between “reason and passion” (desire).
Most classical political philosophers, such as Aristotle, defined reason as
the master of the soul and dictated that desire must submit to the control
of reason. But Hobbes made desire the master, branding it “the origin of
all life force,” and regarded reason as no more than a calculating capacity
to effectively satisfy our desires.!9) He commented as follows:

A man who has no great Passion for any of these things (Power, Riches,
Knowledge, Honour); but is as men terme it indifferent; though he may be
so farre a good man, as to be free from giving offence; yet he cannot
possibly have either a great Fancy, or much Judgement. For the Thoughts,
are to the Desire, as Scouts, and Spies, to range abroad, and find the way
to the things Desired: All Stedinesse of the minds motion, and all

6) Plato, The Republic, 586e.

7) Erasmus, Moriae encomium, 34-36.

8) Hume, A Treatise of Human Nature, 415.

9) Hobbes, Leviathan, 189.

10) Anthony Arblaster maintains that defining desire as sovereignty is the general theory of

liberalism; he identifies Hobbes as a leading proponent of this idea (Arblaster, The Rise
and Decline of Western Liberalism, 28).
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quicknesse of the same, proceeding from thence. For as to have no Desire,
is to be Dead: so to have weak Passions, is Dulnesse.lD)

As the above quote illustrates, Hobbes took a positive view of human
desire and passion. Once these have been affirmed, they are followed by
reason and thoughts, which play roles of “scouts” and “spies.” Scouts
and spies do not generally set goals of their own, but are entities that
merely seek the means of achieving aims dictated to them by their
military commander, which in Hobbes’s analogy is desire. The above
quote neatly summarizes Hobbes’s view that desire is the supreme ruler
and reason is merely its tool.

As is widely known, Hobbes defined the “natural state” as a “state
of war,” claiming that human life was a process of competing for power,
wealth, and honor. He also argued that the natural state was therefore
inevitably bound to bring about chaos. In a situation of all-out war, the
fear and danger of possible death made it a certainty that people would
seek peace. Hobbes claimed that the role of reason at such times was to
search for “convenient Articles of peace.”12)

In Hobbes’s conception of reason, there were two especially
significant aspects: on the one hand, it increased desire in consideration
of future uncertainties and possible poverty; but on the other it also
induced people to yield (or transfer) their own rights in order to defend
themselves and peacefully coexist with others. Reason, for Hobbes, both
increases an individual’s desire for the sake of greater satisfaction, and
urges that same individual to give up some of their rights in order to
gain the satisfaction of guaranteed safety through peace. In this respect,
Hobbes’s assertion that “reason designs the rules of peace” was not a
claim that reason regulates desire but that it effectively sates it.

We have thus witnessed two prominent routes to peace found in
Western philosophy. In the following section we will examine how these
views compare with the route to peace proposed by the Korean
Confucian scholar Toegye Yi Hwang?

2. Confucian Tradition

Let us begin with an overview of Confucianism as an ideology of peace.
While Confucianism as a whole can be described as just such an ideology,

11) Hobbes, Leviathan, 139.
12) Hobbes, Leviathan, 188.



34 Journal of Confucian Philosophy and Culture Vol. 23 / February 2015

here we will note four particular aspects of it.

The first of these aspects is Confucius’s zhengminglun 1F47
(theory of rectification of names).!3) As one of the central ideas of the
Lunyu a5 (Analects), this theory holds that all names have their own
unique accompanying duty, and that each name must be brought into
conformity with its duty. This, of course, is based on the theory of yin
& and yang [% as found in the Yijing 5%% (Book of Changes), but ideal
human relationships in Confucianism are referred to as ganying EE (In
other words, things will go well when there is mutual influence between
yin and yang). In this respect, right name theory calls for each individual
to fulfill her or his particular duty, thereby creating harmonious
relationships, which in turn allow people to mutually influence each
other, improving the lives of all.

Confucius’s right name theory is symbolized by the phrase, “The
prince is prince, and the minister is minister; the father is father, and the
son is son.”!4) Here, “being” denotes faithfully fulfilling the unique roles
bestowed upon us by our names. The Daxue KZ2: (Great Learning)
contains the following passage: “King Wen T, as a sovereign, rested
in benevolence. As a minister, he rested in reverence. As a son, he
rested in filial piety. As a father, he rested in kindness. In
communication with his subjects, he rested in good faith.”15) Here,
benevolence on the part of a sovereign, reverence on the part of a
minister, kindness on the part of a father, filial piety on the part of a
son and good faith when interacting with others are all examples of
“unique duties,” corresponding to the various relational roles performed
by Emperor Wen. According to the Great Learning, those who properly
fulfill their unique duties “rest in the highest excellence (chi yu zhi shan
1LJAZ%).” The Great Learning equates “resting in the highest
excellence” with “making the whole kingdom peaceful and happy (ping
tianxia “F-RK'F).” From this point of view, Confucius’s Right Name
Theory is an ideology of peace, in the sense that the world will attain
peace if all people fulfill their unique duties.

The second notable aspect of Confucianism is Mencius’s doctrine of
the “Kingly Way” (wangdao Ti&). Mencius defines the Kingly Way as

13) Of course, the word “ming 4% (name)” here denotes not proper nouns but common
nouns in the sense of social roles, such as parent, child, employer or worker.

14) Lunyu 12.11: “BH FERE XX 71"

15) Daxue, ch. 3: “Fz= BEXE REERGUE BAE IR BAE IBRE RAT 1IBRE BA
bR BB IERE”
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“practicing benevolent rule through virtue” (yi de xing ren UAf47{) and
opposes it with “hegemony” (badao #ii&), which he defines as “feigning
benevolent rule while using force” (vi li jia ren LLJif42).16) The Kingly
Way, in other words, involves first ensuring that the people are able to
make a living, then enabling them to live in comfort and righteousness
by teaching them about human relationships (reniun Affy). Hegemony, by
contrast, is aimed at achieving rule by force and involves using any
means available to build a prosperous nation and powerful army in order
to subjugate neighboring states and eventually extend a rule of tyranny
across the world.

Mencius defends his advocacy of the Kingly Way by claiming that
“The benevolent have no enemy” (venzhe wu di (-3 M#E),!7) while
deriding hegemony as ‘“climbing a tree to catch a fish” (yuan mu qiu yu
AR £4).18) His basis for defending the Kingly Way with this claim is
twofold: firstly, a king that rules benevolently will come to be regarded
as a father not only by his own people but also by those of neighboring
states; secondly, such benevolent rule will engender love for the state
among its people, so that they will give everything they have to defend
it, even against better-armed invaders. Mencius’s criticism of hegemony,
meanwhile, is also based on two points: firstly, he maintains that seeking
power through force will create enemies among neighboring states,
making it impossible for one country to subjugate all others; secondly,
that seeking to create a prosperous nation and powerful army through
tyranny will lead, ultimately, to domestic resistance or collapse. In other
words, the politics of hegemony involves excessive exploitation of the
people to create national wealth and military power, leading in turn to
popular resistance, while revering fame and private gain for the sake of
creating a prosperous nation and powerful army produces clashes of
interest among the people, leading to the internal collapse of the state.
Mencius branded hegemony a “vicious cycle of violence” and sought to
create a peaceful world via the Kingly Way.

The third aspect of Confucianism to be noted with regard to peace
is the theory of the “zhonghe HF1” (equilibrium and harmony)” in the

3

16) Mengzi 2A3: “TTH L= #W WA KM BT TRMA BULTE CEUAL”

17) Mengzi 1AS: “HT$E ST EMLE Eil BOAR AME MR H05H ALHLIE
H S DI HDLIER F A DU A 2 BRI (SRS FET
FHRLIIEICR R SORRRER U8 TR USRI THETIAEZ RAESUTRC WCR) (%Al
FAlOI5E”

18) Mengzi 1AT: “HRIELFRETNE HBEkiy W% (0B ML LIEFTRREHTE
MERTTR St
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Zhongyong W& (Doctrine of the Mean). According to this text, “While
there are no stirrings of pleasure, anger, sorrow, or joy, the mind may
be said to be in the state of Equilibrium. When those feelings have been
stirred, and they act in their due degree, there ensues what may be
called the state of Harmony.”!9) The Doctrine of the Mean also
comments, “Let the states of equilibrium and harmony exist in perfection,
and a happy order will prevail throughout heaven and earth, and all
things will be nourished and flourish.”20) A happy order prevailing
throughout heaven and earth, and the nourishing and flourishing of all
things denotes the same thing as “resting in the highest excellence” as
mentioned in the Great Learning: both signify states of utter peace. The
Doctrine of the Mean, however, takes the view that this utter peace
begins with equilibrium and harmony in the heart of each individual.

The  Great Learning  describes the relationship  between
self-cultivation and ruling the people as being akin to the relationship
between roots and branches, with self-cultivation as the roots and ruling
the people as the tips of the branches. In the same vein, the Doctrine of
the Mean regards “‘external peace,” which is present when a happy order
prevails throughout heaven and earth and all things are nourished and
flourish, as beginning with the attainment of personal equilibrium—
namely, harmony in one’s own mind. This is indicated by the passage
that reads, “This Equilibrium is the great root from which grow all the
human actions in the world, and this Harmony is the universal path
which they all should pursue.”?!) The implication here is that internal
states of mind are closely related to the external outcome of peace.

The fourth notable aspect is Zhu Xi’s doctrine of renxin A
(human mind) and daoxin &> (moral mind). According to the Shujing
F& (Book of Documents), Shun %f, upon handing power to Yu & said,
“The human mind is solely dangerous, while the moral mind is solely
obscure. Therefore, always observe things closely, remain consistent and
grasp the mean.” Zhu Xi %4# explained this passage as follows:

The mind’s miraculous perception is one, but the difference between the
human mind and the moral mind is that the former originates in the body’s
personal feelings, while the latter is based on the rightness of nature and
heavenly order. This is because they perceive in different ways. The human
mind is dangerous and unstable, while the moral mind is subtle and does

19) Zhongyong, ch. 1: “HRITE K% o EmE e
20) Zhongyong, ch. 1: “SHAl RIE EWHE.
21) Zhongyong, ch. 1: “hthir K FZKAM M#F KT iEHEH.”
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not easily manifest itself. -+ If one takes the moral mind as one’s personal
master and ensures that the human mind always obeys its commands, the
dangerous human mind will lose its risky edge and the subtle moral mind
will manifest itself, so that all excess and inadequacy will automatically
disappear from one’s behavior. Yao, Shun and Yu were among the great
sages of the world; their successive appointments by each other as king
were highly important events for the world. When these greatest of sages
performed these most important of deeds, these were the only words of
caution with which they admonished each other. How, then, could there be
any other principle as important as this?22)

The term “human mind,” is conceived of as something that originates
in the body and refers to such phenomena as wanting to eat when
hungry, wanting to put on clothes when cold, and longing for the opposite
sex when filled with desire. Zhu Xi explained the human mind by linking
it to xingqi zhi si JWHEZA. (physical disposition of the self) or to remyu
zhi si N&KZA, (human desire of the self). Since the character si FA here
indicates “privacy,” the human mind involves each person “pursuing her or
his private desires.” The moral mind arises from the natural laws of ren
i li zhi {~Z7&% (benevolence, righteousness, ritual propriety and wisdom)
and refers to feelings such as commiseration, shame and dislike, modesty
and complaisance, and approval and disapproval. Zhu Xi explained the
moral mind by linking it to the “tianli zhi gong K¥LZ A" (fairness of
Heavenly Principle) or the “xingming zhi zheng Vi 1E” (rightness of
nature and heavenly mandate). In other words, the moral mind is that
which pursues rightness (zheng 1E) in order to ensure fairness (gong A)
among the members of society.

Zhu Xi explained the meaning of the doctrine of the human mind
and the moral mind in the Book of Documents by saying, ‘“Dominate the
human mind with the moral mind and make sure your behavior is neither
excessive nor inadequate.” If we avoid excess and inadequacy in everything
we say and do, he argued, peace will naturally follow; in this sense, the
doctrine of the human mind and the moral mind is itself oriented toward
peace. Zhu Xi also asserted that the domination of the human mind by its
moral counterpart was the most important principle behind the actions of
the world’s greatest sages. What he meant by this is that the doctrine of
the human mind and the moral mind is the true core of political

22) Zhongyong, “HEEAIF COZEEME —MOR MLURE OE O EE RILDHBAERE
AA BRI IE TRTLLRAE ST L sBEsmAY s ms e . . . LEs
WR—HZL MALCEEGE RifgEe MEE MEFoR Qe REER RERE RTZ
REW DRTAHE RT2RG DR TZRE TR TS MHEZZE TSN At
RIR R 2 3845 LU k.
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philosophy. Toegye’s Neo-Confucianism is a continuation of this doctrine:
this is why we are able to portray it as an ideology of peace.

3. I-gi sangbar ron ¥EEH % (Theory of I-Gi Mutual Dynamism)

As is well known, Toegye’s Theory of /-Gi Mutual Dynamism refers to
the “Four Sprouts” (sadan VUi, siduan in Chinese) as i dynamism (ibar ¥
4% lifa in Chinese) and the “Seven Feelings” (chiljeong LI, qiging in
Chinese) as gi dynamism (chibar &%, qifa in Chinese). While traditional
Confucianism referred to human emotions sometimes as the “Four
Sprouts” and sometimes as the “Seven Feelings” Toegye believed that the
Four Srouts and Seven Feelings were essentially different. His fellow
scholar Gi Dae-seung # At (aka Gobong Hlf) argued against
Toegye’s interpretation by asserting that the Four Sprouts and Seven
Feelings were originally the same emotions, and the two men’s
correspondence began the now-famous “sa chil nonjaeng VU-LEHF”
Four-Seven Debate). Toegye explained his Theory of [I-Gi Mutual
Dynamism to Gi Dae-seung as follows:

The distinction between the Four Sprouts (sadan [PUi;) and the Seven
Feelings (chiljeong Li1#) seems to lie in the difference between original
nature and physical nature. We have already divided nature into two parts: i
# and gi 4. Can this division really be impossible only when it comes to
emotion? What is the source of emotions such as commiseration, shame and
dislike, modesty and complaisance, and approval and disapproval? They
originate in the nature of benevolence, righteousness, propriety, knowledge.
What is the source of happiness, anger, sadness, enjoyment, love, hate and
greed? The mind is moved by contact between the body and external
objects; it is these objects that generate such sentiments. . . . The ancients
called avoiding analysis and attempting to lump issues together “‘swallowing
a jujube without chewing.” This is highly problematic. If you continue in
this way despite everything 1 have said above, you will confuse gi with
nature before you know it; this will lead you into the damaging trap of
mistaking human desire for natural order.23)

Toegye described the Four Sprouts as originating in original nature,
which he then further described as stemming from the nature of

23) Toegyejip, vol. 16, 20-23, “ZZHEmPUim-LEHE = ALz Bz A AR
TS SRR E‘?TU&EX\ﬁJ\ﬁZ ZME BATLIRS ST WIREEEERERE T
MR S F 2 R SRR AT MR TR b S S A
() KR BaR— &n/\uﬁzﬁﬁlﬁ% HFAD AT AR [ SR
NIRDAGGRTEZ i TSR ARIER I 5.
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benevolence, righteousness, propriety, knowledge. This means that the
Four Sprouts have their source in the innate moral character of humans,
and have nothing to do with physical desires. He also described the
Seven Feelings as originating in physical nature, claiming that this meant
they arose when the mind was stimulated by contact between the body
and external objects, and that such objects were therefore the cause of
the sentiments. For Toegye, it is “human instinct” that gives rise to
desire or aversion when we come into contact with external objects;
these desires are what he referred to collectively as the Seven Feelings.
In the quote above, Toegye contrasts original nature, i ¥ (/i in Chinese,
the Four Sprouts and natural order) with physical nature, gi % (¢i in
Chinese, the Seven Feelings and human desire) and it is upon this
contrast that he founds his doctrine of mutual dynamism.24) Toegye
further believed that human mind and moral mind correspond with the
Seven Feelings and Four Sprouts, respectively, commenting as follows:

You said the human mind is the Seven Feelings and the moral mind the
Four Sprouts, but if you look at Zhu Xi’s and Xu Dongyang’s explanations
in Zhu Xi’s preface to the Doctrine of the Mean, you’ll see that it can
only be the case that the human and moral minds are the Seven Feelings
and Four Sprouts, respectively.25)

In his preface to the Doctrine of the Mean, Zhu Xi held that the
human mind and the moral mind are distinguished in the same way as the
personal feelings of the body (xingqi zhi si TERZF.) are distinct from the
rightness of nature and heavenly order (xingming zhi zheng A< IE),
while Xu Dongyang held that “the human mind originates in gi: for
example, the desires of the ears, eyes, mouth and nose and the four limbs.

The moral mind originates in #: for example, the Four Sprouts:
commiseration, shame and dislike, modesty and complaisance, and approval
and disapproval.” As his reference to these two explanations make clear,
Toegye believed that the Four-Seven Debate and the doctrine of the human
mind and the moral mind were two versions of the same thing. Let us
now look again at Zhu Xi’s doctrine of the human mind and the moral

24) In Neo-Confucianism, “original nature (benrean zhi xing A$821%) and physical nature
(qizhi zhi xing % EztE)” are originally concepts that explain the universality and
particularity, or the completeness and incompleteness of humans or creation. But
Toegye understood “original nature and physical nature” to mean “moral nature and
physical instinct.” This is a characteristic of Toegye’s scholarship.

25) Toegyejip, vol. 37, 27, “EZFHC: “NLi-thE EO0RMS UhREFrAR TR S Rt S
Bl “HZ R A



40 Journal of Confucian Philosophy and Culture Vol. 23 / February 2015

mind in this light. In the Doctrine of the Mean, Zhu Xi writes:

The human mind and the moral mind exist in a disorderly mixture in every
one of us. Therefore, if we do not know how to control them, the human
mind becomes more dangerous and the moral mind more subtle, so that the
“fairness of natural order” is eventually unable to defeat personal feelings of
human desire. “Observing things closely” means watching the gap between
the human and moral minds and ensuring that they do not mix, while
“remaining consistent” means faithfully maintaining the correctness of one’s
true mind. If we remain devoted to this, without the slightest lapse, making
the moral mind our master at all times and ensuring that the human mind
follows its commands, the dangerous human mind becomes less threatening
and the subtle moral mind appears, leaving our behavior free from all
excesses and inadequacies.26)

The above quote first explains the conflicting aspects of the human
and moral minds, before explaining why effort is needed to observe
things closely and remain consistent. It then describes the effect of these
actions: the elimination of excessive and inadequate behavior. If we
replace the human mind and the moral mind in Zhu Xi’s explanation
with i ¥ and gi %, respectively, and “observing closely and remaining
consistent” with piety (gyeong #f), we have something which closely
resembles Toegye’s theory of mutual dynamism and thoughts on piety.
Toegye made the following comment:

I # is lofty to the extent where it has no match. It only commands
objects and takes no commands from them. Gi %, therefore, ought not to
defeat i. But once gi takes form, it becomes the material and the
instrument of #; frequently, then, it influences manifestation and reception.
When gi easily follows i, i is naturally manifested. Therefore, gi is not
weak but submissive. If gi defies i, i is obscured. Therefore, i is not weak
but the victim of inevitable circumstances. This can be illustrated with the
following metaphor: a king may be higher than all others, but if an unruly
subject takes office in the royal court, he will come into competition with
the king. This is a crime on the part of the subject; there is nothing the
king can do about it. Therefore, a gentleman must study hard in order not
to get carried away by his feelings, blocking material greed, enhancing
virtue and returning to the path of the great mean and extreme
righteousness.27)

26) Zhongyong, “"WREEAJF": “EFRRAII 2 ARG, RifadE &fe e i iRy
2 FMUBRAR AL KGR = At —RF AL IEMAED fediil b
T G HR B2 E MGG fEd% MEE MFsR BRerke ZR”

27) Toegyejip, vol. 13, 17-18, “ZEZEZFRME: “BEAJHMY WA GRY EEHR 2
SUABIE 2 1% ARRSURZ BT R WOUEMIER: R 2 RS SREIRERy B A B AR89 Y
JiEH SR R MRS AREEZ G5 3RS LbinEE AN REERE REZESRBE TR
AR EE ML AT SOE TR SRR ST e DR .
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After discussing i and gi, Toegye draws the conclusion that material
greed must be blocked and moral virtue enhanced. When Toegye speaks
of a battle between i and gi, he means the conflict between the natural
order and human greed, or between the moral mind and the human
mind. From this perspective, when our minds are aroused, it is important
to observe these signs to better ensure that natural order or the moral
mind is victorious. We will discuss this further in the next section of
this essay.

To summarize what we have discussed so far: Toegye tried to
divide the Four Sprouts and Seven Feelings into the respective
dynamisms of i and gi. In his system, i dynamism arises from pure
moral nature and is therefore desirable, while gi dynamism arises from
instinctive physical desire and is therefore dangerous. This is why Toegye
believed it necessary to keep gi dynamism under the control of i
dynamism, it is equivalent to eliminating all excess and inadequacy from
one’s behavior by mastering the human mind with the moral mind, or to
blocking human greed and preserving natural order. Ultimately, all of
these concepts are aimed at achieving peace. In this sense, Toegye’s
theory of mutual dynamism is an ideology of peace, which aims to
ensure that a happy order prevails throughout heaven and earth, and that
all things are nourished and flourish.

4. Jigyeong 7 (Piety) and Gyeomyang =% (Humility)

If Toegye’s mind-nature theory can be integrated with the theory of i-gi
mutual dynamism, his theory of practice can be integrated with jigyeong
¥l (piety) and gyeomyang #HiE (humility). We will now discuss the
meaning of Toegye’s theory of practice, focusing on piety and humility.
As we have seen above, Toegye’s writings on mutual dynamism
discuss the tussle for supremacy between i and gi. Here, piety is the
practical method used to ensure that i always wins over gi. Toegye often
called for the domination of the mind through piety. In other words, the
mind, which dominates the body, should in turn be dominated by piety.
“Dominating the mind with piety” means distinguishing (and choosing)
properly between natural order and human desire when the mind is
aroused, thereby attaining peace. Toegye made the following comment:
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The moment when human nature becomes emotion is the indication of a
unified mind and the core of all creation; this is the juncture at which
good and evil divide. A scholar must consistently remain pious and aware
of natural order and human desire.28)

For Toegye “the moment when nature becomes emotion” is the moment
when the outcome of the battle between i and gi is decided; the outcome of
this decision determines whether one is a “gentleman (jungzi H£¥)” or a
“petty individual (xiaoren /MN).” Toegye accorded piety its significance in
relation to this moment. It is piety that ensures victory for i in the battle
with gi by defending natural order and impeding human desire. But this is
not to say that piety is only demanded at the moment when nature becomes
emotion. Only if piety is habitually cultivated will it be capable of naturally
ensuring victory for i at the decisive moment. In this respect, effort to
cultivate piety is always needed, whether the mind is aroused or not, and in
times of both emergency and non-emergency. Toegye wrote:

In general, when it comes to study, piety must remain one’s main priority
regardless of whether anything is happening or not and whether one is
conscious or not. If one maintains piety whether in motion or still, the
mind itself will be clear, one’s true character will achieve deep purity when
thoughts have not yet arisen; and loyalty will shine brightly and drive out
material desire when thoughts have already arisen. --- If several events
occur at once, or if we try to respond in two directions at the same time,
how can we think amid all this complexity and respond in accordance with
our thoughts? But if control of the mind is established and becomes the
general principle behind everything, all indications reveal themselves. The
body quietly becomes aware of this and there is no omission of detail 2%

The above quote can be summarized as follows. First, effort is
required to maintain piety at all times. This enables the true character of
the mind to become clear and pure before arousal has taken place, and
allows loyalty to drive out material desire when arousal has occurred.
Second, working to maintain piety is a way of establishing domination of
the mind. Third, establishing domination of the mind allows one to
respond without undue complication even when several events occur at
once. This is known as “dealing with all events precisely” (beom eung

28) Toegyejip, vol. 7, 24, “BEELIE, SEoOGERERR": “PEERMEZEE T2 M S
TP SR IAE AR RORIEAR.”

29) Toegyejip, vol. 28, 17-18, “FE2A¥R “Kik NS A S MSEA i MEEMRE
TENFFAA IEHBREARDTR DR ASTRAE RHEE O IS YR - rig
HLBEZN BB~ ST MR RO % ST BRI A
ETEC S APERR DUReRR dhir iR,
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gok dang ZJEME) and means “achieving peace” or “having no excess
or inadequacy in one’s behavior.”

The effort to maintain piety is therefore concentrated on the mind.
Since the mind dominates the body in Toegye’s worldview, establishing
dominance over the mind will enable the body to deal with all events
precisely in practice. In which case, why is piety essential in establishing
dominance over the mind? Toegye makes the following case:

The reason of the mind is so vast that it cannot be imitated and so wide
that its boundaries lie out of sight. How, then, could it preserve nature
and establish substance in the absence of true and consistent piety?
Arousal of the mind is so insignificant that observing it is as difficult as
examining the end of a strand of hair and as dangerous as stepping into
a hole. How, then, could signs be made proper and master function in
the absence of true and consistent piety? In his learning, a gentleman
should study for self-cultivation by making piety the master of his mind
when arousal has not yet occurred, and conduct introspective study by
making piety the master of his mind when arousal has taken place. This
is why piety is all-important and penetrates substance and function when
it comes to study.30)

For Toegye, the mind is so unfathomably wide and its use is so
subtle and dangerous that it cannot properly mastered without piety.
Indeed, our minds touch on all matters in the world, and are subtle and
dangerous, capable of suddenly becoming nasty over the most trivial
things, even in the moments after feeling the most profound compassion.
In Neo-Confucianism, piety is often described by phrases such as zhuyi
wu di F—#H (concentrating on one thing), zhengqi yansu FER
(achieving symmetry and maintaining gravity), chang xingxing HVEIE
(being awakened at all times) and “shoulian W#HC (convergence). This
takes issue not with the dispersion of the mind but with the center
around which it converges. If we were attempt to address the dispersed
fields of the mind, there would be so many as to make examining them
one by one impossible. The aim is therefore that piety make the mind
converge into one place; it endeavors to reach even its outer extremities
by gaining control of this hub of convergence. This is why Toegye
commented that “piety is all-important and penetrates substance and
function when it comes to study.”

30) Toegye sokjip, vol. 8, 20, “KAMHR" “HL2 I FisAATTHUR MR RTHER 2
—2 LTI A B T T RSN I ST AU M AR
REEH BT RO T2 8 M OATZ IS LRI TR S0 DB B 5
TR F A2 TR UM ER 4 t.”
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If piety generally takes issue with the internal mind, humility concerns
external actions. Humility means always lowering oneself and showing
greater consideration to others when it comes to relationships. Toegye lived
a life consistent with humility and modest retreat and advised his friends
and students to show humility. The poem “Seokhac FH#” (Crayfish),
composed by Toegye at the age of 15, reads as follows:

You make your home by digging into the sand under a stone.

You move forwards; you move backwards. How many legs you have!
You spend your whole life in one palm-sized patch of stream,

Never even asking how big the river is.3D

This poem describes how a crayfish spends its whole life in a palm-sized
area of a stream without wanting for anything or feeling a lack of
freedom. The final line, “Never even asking how big the river is,” is a
particularly direct reference to the idea of being content with one’s lot.
The poem shows how Toegye, from a young age, sought a secluded life
of modesty and containment.

Though he spent a considerable part of his middle age working in
official positions, this was not Toegye’s ideal life. Eventually, at the age
of fifty, he returned to his hometown, found a place to live, and built a
home that he named Hanseoam %Ef##. In the poem, Toegye described
his feelings at the time as follows:

Having retired, I feel comfortable in my foolish station.

But my study has regressed, making me anxious in my old age.
Since my new home lies next to a stream,

I'll spend each day gazing at the flowing water and reflecting.32)

This poem clearly shows a new resolve in Toegye’s old age to live in
humble satisfaction with his own lot while absorbing himself in study.
The philosopher regarded humility as his own proper duty.

Toegye also advised humility on the part of his friends and students.
To Jeong Yu-il, for example, he said, “Dealing with life means always
taking one step further back than others and bowing your head once
more than others as your primary consideration.”33) Most important in
embodying humility is foregoing undue concern with worldly honor and
riches. To Nam Eon-gyeong, he said, “Be sure to begin by disregarding

31) Toegye sokjip, vol. 1, 1, “FM” “BHEFWAAR MTAVELML LI HIIRE AR &R
32) Toegyejip, vol. 1, 47, “IE”: “LiR4 By SHRERNT B bl BiiHAH.”
33) Toegyejip, vol. 24, 26, “FWETrh”: “PrlTiitt® RHFLURB A A8 B8
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obsession with profit and loss or glory and shame, in order to avoid
sullying the mind.”349) To Gi Dae-seung, Toegye described his feelings as
he lived a life of modesty as follows:

When 1 think about it, I had no talent that could have been of use to the
world. 1 soon fell ill and experienced many hardships before I had
reached middle age. Only in my old age did I at last try to find
satisfaction by gathering myself, addressing my inadequacies, reducing my
flaws and fulfilling my long-held wish. If I did every single thing
according to the old way in deciding my advance or retreat, without
looking in front or behind and without gauging my own ability, it would
be as if one of my legs was shorter than the other; in which case, how
could I escape the fear of stumbling and falling flat on my face? That’s
why, even though I know there is work to be done in the world by great
men, I find myself hesitating instead of ambitiously launching myself into
new responsibilities.35)

“Work to be done by great men” refers to the possibility of taking a
government post at the royal court and attempting to do good in the world
through public service. The use of the term “old way,” meanwhile, refers to
the perceived duty incumbent upon Confucian scholars to seek a civil service
position and play a part in governing the world properly. But Toegye
resigned from government and returned to his hometown. He gave two
reasons for his avoidance of official life. Firstly, he had no original talent
and therefore had to be mindful of his limits. Toegye claimed that he lacked
ability and tried to make up for his inadequacies through study. Secondly, the
political situation at the time was particularly unfavorable and Toegye keenly
felt the need for circumspection. In other words, the royal court was such a
hotbed of treachery that just being part of it brought the risk of falling
victim to an unjust purge and offered no possibility of implementing policies
in accordance with one’s convictions. Adverse circumstances thus also played
a part in Toegye’s choice of a modest life outside politics. More
fundamentally, however, this choice was the product of humility. Toegye
sought to forsake egotism and devote himself to study because he genuinely
believed he was inadequate.

To summarize: Toegye’s theory of practice can be reduced to
cultivation of the virtues of piety and humility, where piety equates to

34) Toegyejip, vol. 14, 2, “ZFki™: “H— e HHFEIENA KEHE —PE N FURNERL”

35) Toegyejip, vol. 17, 10, “Z&GHE": “BSEHE AZHA FELm pprblil L)\E aER
MRS JriiGRiiE ISR DR R HABHEIR AENR BRI R
WZIE TR SRR B UL SR ORGSR
B A
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“suppressing human greed and cherishing natural order” (e remyu cun
tianli AR 7 KF) and humility equates to “being content with one’s
lot” (an fen zhi zu ‘#453%1/2). Because Toegye held that conflict generally
has its origins in greed and egotism he sought to establish peace by
impeding greed through piety and forsake egotism through the cultivation
of humility.

5. The Significance of Toegye’s Work as an Ideology of Peace

In To Have or To Be?, the twentieth-century German philosopher Erich
Fromm defines competition and greed as products of the “having mode”
and cooperation and sharing as products of the “being mode.” He
describes each of these phenomena as follows:

The fundamental elements in the relation between individuals in the having
mode of existence are competition, antagonism, and fear. The antagonistic
element in the having relationship stems from its nature. If having is the
basis of my sense of identity because ‘I am what I have,” the wish to
have must lead to the desire to have much, to have more, to have most. In
other words, greed is the natural outcome of the having orientation.36)

In the being mode, private having (private property) has little affective
importance, because I do not need to own something in order to enjoy it,
or even in order to use it. In the being mode, more than one person—in
fact millions of people—can share in the enjoyment of the same object,
since none need—or want—to have it, as a condition of enjoying it. This
not only avoids strife; it creates one of the deepest forms of human
happiness: shared enjoyment. --- The experience of sharing makes and keeps
the relation between two individuals alive; it is the basis of all great
religious, political, and philosophical movements.37)

According to Fromm, those dominated by the having mode equate their
egos with what they have, which gives rise to competition and greed,
eventually leading to bloody conflict. By contrast, the mode of being
allows us to realize the joy of sharing, leading us on a path of
cooperation and coexistence. According to Fromm, the having mode and
the being mode both lie dormant within human nature. He writes that:

The truth is that both the having and the being modes of existence are

36) Fromm, To Have or To Be?, 112.
37) Fromm, To Have or To Be?, 114-115.
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potentialities of human nature, that our biological urge for survival tends to
further the having mode, but that selfishness and laziness are not the only
potentialities inherent in human beings. We human beings have an inherent
and deeply rooted desire to be; to express our faculties, to be active, to be
related to others, to escape the prison cell of selfishness.3%)

Fromm explains the having mode by linking it to a biological urge,
which can be taken to mean physical instinct. He also described the
“desire to be; to express our faculties, to be active, to be related to
others, to escape the prison cell of selfishness” as “the will to give, to
share, to sacrifice.” This will, he claims, stems from the moral nature of
humans. Fromm’s view, then, is that the having mode comes from
physical instinct and the being mode from moral nature. His intention in
developing this analysis, of course, was to break free from greed-based
competition and to enjoy the pleasure of sharing.

Perceptive readers will have already noticed the remarkable similarity
between Fromm’s having and being modes and Toegye’s gi and i
dynamisms, respectively. Fromm asserts that a life dominated by the
having mode is a life of greed, and that greed for possessions eventually
leads to brutal war. The being mode, on the other hand, lets us realize
the pleasure of sharing and leads along a path of cooperation and
coexistence. In this respect, Fromm said, “peace as a state of lasting
harmonious relations between nations is only possible when the having
structure is replaced by the being structure.”39)

A similar line of reasoning can be directly applied to Toegye’s
theory of i and gi dynamism. Zhu Xi claimed that the human mind
originated in the personal feelings of the body and the moral mind
originated in the rightness of nature and heavenly order, while Toegye
called the former dynamism of gi and the latter dynamism of i. For
Toegye, the human mind of gi dynamism pursues personal physical
desire, which eventually leads to conflict, while the moral mind of
dynamism, on the other hand, pursues fairness that allows coexistence
among human beings, leading to harmony and peace. This is why Zhu
Xi and Toegye were wary of the human mind of gi dynamism and
supportive of the moral mind of i dynamism.

This study began with a comparison between two approaches to
peace: that of Plato and that of Hobbes. The approaches of Fromm and
Toegye can be likened to that of Plato. Hobbes, however, believed all

38) Fromm, To Have or To Be?, 100.
39) Fromm, To Have or To Be?, 114.
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the approaches of classical philosophers such as Plato had failed in their
search for the truth and their pursuit of peace. Classical philosophers had
aimed to create a society full of virtue based on man’s highest
aspirations; Hobbes believed that this was the reason for their failure.
Hobbes took a more pragmatic approach, pursuing lower goals that
abandoned the idea of the perfectibility of man and took passion, rather
than reason, as his starting point.40)

According to Hobbes, living without desire was “to be Dead.” He
therefore rejected the classical ideal of a life led by controlling animal
nature with reason. Hobbes appointed desire as sovereign and branded
reason as the capacity for calculated self-interest. Hobbes explained that
people would gladly surrender some of their personal rights and enter
into a social contract (i.e. a contract of peace) based on the calculation
that peace brought greater benefits than war. Indeed, most peace today is
maintained in this way. Here, though, we find a trap: Self-interested
calculation is based on the premise that anything can be done as long as
it brings benefits to the perpetrator. It follows that any person or country
accustomed to such reasoning will unhesitatingly start a war if victory
can definitely be achieved at a low cost. Moreover, those with inadequate
capacities for calculation or deluded by narcissism will choose war as a
result of miscalculation. This is, perhaps, one of the fundamental reasons
why wars still erupt across the world today.

It is here that we discover the significance of piety and humility.
Toegye emphasized piety based on suppressing human desire and
cherishing natural order; in the same way, piety rejects self-interest as a
way of thinking, whether it be precise calculation or narcissistic
miscalculation. Peace based on self-interested calculation is temporary and
can be shattered at any time. Therefore, if we take the view that
self-interested thinking must be overcome in order to attain genuine
peace, the potential for this can be found in piety. Humility, meanwhile,
means considering the benefits of others before one’s own and is based
on satisfaction with one’s own lot; in the same vein, it seeks to
overcome the will to compete with hostility against others, even if
precise calculations lead to the conclusion that war would be a more
profitable choice. If we take the view that the will for hostile
competition itself must ultimately be overcome in order to attain real
peace, we find that cultivating humility offers one possible way of

40) Strauss and Cropsey, History of Political Philosophy, 370-371.
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achieving this aim.

The Han Dynasty Confucian scholar Dong Zhongshu left us with the
immortal line, “Ensure that justice is upheld, do not scheme in your own
interest, illuminate the true way and do not quibble over merit.” Zhu Xi
adopted this line for his Regulations of the White Deer Grotto Academy,
while Toegye in turn adopted the Regulations of the White Deer Grotto
Academy for his Ten Diagrams on Sage Learning. In sum, Toegye
rejected utilitarianism and chose a path of attaining peace through the
illumination of moral virtues. This was the same path followed by
Confucius with his Right Name Theory and Mencius with his doctrine of
the Kingly Way.
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The Paradox of Leaming to become a Sage:
Zhu Xi's 42 Reintegration of Sagehood and
Governing the World

MIN Byounghee

Abstract

This article explains how Zhu Xi attempted to reintegrate sagehood and
governing the world, one of the most serious political questions in the
Confucian tradition. Facing the gap between moral authority and actual
political power, Zhu Xi presented a new alternative for integrating
sagehood and ideal governance. This article explores his idea of sagehood
in connection to his new approach to governance. I pay particular
attention to the paradox of “learning to become a sage,” since Zhu Xi’s
teaching included a seemingly self-contradictory promise. For Zhu Xi,
every human being has the universal potential to become a sage and
anyone can be a sage through learning. However, Zhu Xi also held that
in physical and historical reality it is impossible for humans to become a
sage through learning. This contradiction shifts the focus of learning from
the result of learning to the process of learning. Zhu Xi emphasized
learning as a lifelong project and argued that individuals seeking
sagehood should engage in the processes of right learning throughout
their lives without interruption. According to him, the importance of
learning to become a sage lies in following a path of moral learning
rather than the possibility of realizing its ultimate goal. The most crucial
notions of Zhu Xi’s philosophical system are also described through the
metaphor of process. The investigation of things, the most fundamental
basis of his learning, has the same contradiction as learning to become a

* MIN Byounghee: Assistant Professor, Department of History Education, Hongik University
(bhmin2004(@naver.com)
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sage. With such a philosophical system, Zhu Xi also claimed that the
sagely governance prepared by Confucius was his learning per se. As a
result, he attempted to reintegrate sagehood and statecraft by presenting
the learning process as analogous to or identical with the governing
process. One consequence of this, I argue, is that Zhu Xi’s learning
process can also be seen as the process of governing the world in which
it is a group of people with a shared purpose, rather than a single sage,
who participate by committing to the lifelong project of learning to
become a sage.

Keywords: Zhu Xi, sagehood, governing the world, process, paradox of
learning to become a sage, reintegration of sagehood and
governing the world
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1. Sagehood as a Political Question

Tension between the ideal world ruled by sage-rulers and the real world
ruled by secular political power has always cast a long shadow on the
considerable history of the Confucian tradition.) In the ideal world order
the Confucian Classics envision, the rulers of all under heaven were also
sages. The Three Dynasties (sandai —AX) are often regarded as the
Golden Age in this tradition because of the perception that sagehood and
real political power were in unity at that time.2) However, since the
desirable unity of sagehood and political power quickly vanished from
the actual world and became entrenched in legend, Confucian scholars
have faced serious questions about the practical relationship between
Confucian sagehood and governing the world, namely: In the real world,
how can we reintegrate these two realms which were initially indivisible?
Should we redefine the relationship between sagehood and the secular
political power? If so, how? To answer these politically sensitive
questions, we must begin with the question of how to define sagehood.
Zhu Xi’s &% (1130-1200) learning is often referred to as “learning
to become a sage (shengxue HE%)” largely because his learning is based
on the assumption that every human being is born with the full potential
to become a sage through learning. Because Zhi Xi posits a universal
human potential for achieving sagehood, the tension between sagehood
and the real political power of governing the world became more
complicated in his learning: If everyone can become a sage through
learning, should those who pursue sagehood also be entitled to govern
the world? In other words, if someone were to achieve sagehood through
learning, should they by virtue of this fact become a political ruler too?
It should not be surprising that questions such as these would have been
very uncomfortable questions for a monarchical system where rulers were
decided by hereditary blood line rather than by claims of sagehood. The

SHE G

idea of “abdication to the worthiest” (shanrang 7#:%) rooted in the

1) Conceming the tension in the history of Confucian tradition, see Ching, “Neo-Confucian
Utopian Theories and Political Ethics”; and Bol, Neo-Confucianism in History.

2) Regardless of the historical reality of the three dynasties, Xia ¥, Shang #, and Zhou
J&l, Confucian tradition believed in and supported the idealized image of the Three
Dynasties in which the most desirable human state, one which integrated both morality
and power, was realized.
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Confucian Classics could lead to doubts about political legitimacy in the
real world where a ruling family monopolized political power and the
ruler was not necessarily a sage (and thus the worthiest to rule).3) Zhu
Xi’s task, in part, was to tackle these sensitive questions by redefining
sagehood and governance without abandoning the ideal that sages should
have actual political power to govern the real world. It is not a simple
enterprise to resolve such contradictions between the ideal and reality by
proposing a compelling and practical alternative. However, Zhu Xi
provided both a novel and persuasive solution to this potentially thorny
problem. I would argue that his approach has exerted a significant impact
not only on Chinese history but also on human history in general.4)

Recent studies on Zhu Xi’s views on political governance have
shown that his ideas regarding governing were quite novel.>) Zhu Xi
tried to build up a larger community and networks of literati as the basis
of social and political reform instead of relying only on the emperor or
government.9) He also believed that the improvement of society should
have its ground in moral cultivation rather than institutional reform.
However, the moral self-cultivation proposed in Zhu Xi’s learning is not
cast simply as a private and personal enterprise of an isolated self. For
Zhu Xi, self-cultivation should be pursued through participating in the
right learning process, which is also a social and political process.

This article attempts to explain Zhu Xi’s idea of sagehood in
connection with his new approach to governing the world. Zhu Xi’s idea
of sagehood is much more complicated and paradoxical than expected. I

3) With regard to the idea of the abdication to the worthiest and the tension between the
ideal and reality in Chinese history, see Allan, The Heir and the Sage: Dynastic Legend
in Early China.

4) Accounts of Zhu Xi‘s significance in the history of Chinese philosophy that emphasizes

his role as an architect of Neo-Confucianism often attenuates his important role in

presenting a new alternative to the way of governing the world. However, East Asian
societies since Zhu Xi have been seriously influenced by his novel approach to
governance, which is one significant reason why his philosophical system had been so
appealing to many literati. In fact, his philosophical system cannot be separated from his
idea of governance, and this article tries to explain the relationship between two realms.

Refer to Hymes and Schirokauer, Ordering the World: Approaches to State and Society

in Sung Dynasty China; and Bol, “Neo-Confucianism and Local Society, Twelfth to

Sixteenth Century: A Case Study,” “The ‘Localist Turn’ and ‘Local Identity’ in Later

Imperial China,” and Neo-Confucianism in History; and Min, “The Republic of the

Mind: Zhu Xi’s Learning (Xue) as a Sociopolitical Agenda and the Construction of

Literati Society.”

6) The studies of Tsuyuhiko Ichiiki, Min Byounghee, and Peter Bol (2010) present the
structure of the approach and offer several concrete examples.

5

~
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pay particular attention to the paradox of “learning to become a sage,” a
notion which has recently received detailed attention from several scholars
writing about Zhu Xi’s learning.”) Although “learning to become a sage”
is claimed as the primary purpose of Zhu Xi’s learning, a close
examination of Zhu Xi’s texts reveals that he asserted both that in
human history no one has ever become a sage through learning and that
no one will do so in the future either. How can we explain this paradox
of sagehood and learning? If it is impossible for anybody to become a
sage through learning, why should we make an effort to become a sage
through his learning? What does “learning to become a sage” really
mean? What can learning do for us? Why do we still have to learn? As
we shall see, the questions surrounding the paradox of “learning to
become a sage” are, in fact, closely related to Zhu Xi’s concern with
how to govern the world.

2. Zhu Xi’s Paradoxical Position on “Learning to become a sage”

The ultimate purpose of Zhu Xi’s learning is becoming a sage. “If one
pursues learning to its ultimate,” he writes, “then one can become a
sage. If one does not learn, then one cannot avoid remaining a simple
villager. Can one afford not to make an effort?”® Daoxue EZ: is
premised on the idea that all human beings can become a sage through
learning because they are endowed with /i P as their nature. However,
to our surprise, Zhu Xi also implies that thus far in human history, no
one has yet become a sage through learning. Furthermore, his logic
suggests that becoming a sage through learning will never happen either.
Zhu Xi’s commentary on the Analects separated Confucius’ learning
into two categories: Learning of /i ¥ and learning of concrete affairs
like “the names of the objects used in ceremonial and music and the
details of historical change.”® Zhu Xi claimed that Confucius did not
need to learn in order to understand /i and that he simply needed “to
use unity to connect all things (yi yi guan zhi —LIEZ).”’10) The

7) See Kakiuchi, “Shu Ki no keisho no shushakubunken no kenkyu josetsu™; Fujii, “Sodai
Dogaku ni okeru seijingkan”; and Makeham, Transmitters and Creators: Chinese
Commentators and Commentaries on the Analects.

8) This paragraph is Zhu Xi’s commentary on Lunyu jizhu 5:28, Zhuzi quanshu 6, 108: <2
ZEBRMTUUREAN FL2RAF GRS

9) Zhu Xi’s commentary on Lunyu jizhu 7:20 reveals the idea. Zhuzi quanshu 6, 126: “#
AP J HR, S RAB A A, IR R R R A DAL B .
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implication of this position is that Confucius must have been born with a
preexistent apprehension of /i and applied it to concrete affairs. Since the
final goal of learning in daoxue is to apprehend /i and those who realize
li are sages, within this view it follows that although Confucius would
have needed to learn practical knowledge such as details of rituals and
institutions, the sagehood he achieved was not through learning but by
virtue of inborn capability.

In his commentary on the famous account in the Analects of
Confucius’ six life stages, Zhu Xi describes a sage as one who “has an
innate knowledge and being at ease in realizing them in practice (sheng
zhi an xing *EF1%AT)” and argues that no one can become a sage
merely through efforts:

I maintained that the sage [Confucius] had an innate knowledge and was at
ease in realizing them in practice and everything came without gradual or
cumulative advancement. Despite this he never believed that he had already
reached this stage. In daily life Confucius alone was able to realize his
own advancement which other people could not reach. Accordingly it
appeared that he was gradually accumulating learning so that he described
himself that way. It was because he wanted students to follow his example
as their model for self-motivation and make efforts for learning. It was not
the case that he regarded himself as a sage but temporarily showed
modesty. All subsequent examples of modesty on Confucius’ part are
motivated by the same intention.!)

In the above passage, Zhu Xi claims that Confucius modestly
described himself as one who made progress through learning because he
wished to inspire others’ learning with his example, not because he felt
that it was accurate to explain his own experience of sagehood. Zhu Xi’s
claim that Confucius was born as a sage and he did not need to attain
sagehood through learning follows a view advanced previously by Cheng
Yi 28 (1033-1107). Cheng Yi also described Confucius as one who
was born with innate knowledge and explained Confucius’ claim to have
reached his stage through learning as designed to encourage later
generations to advance their own learning.!2) According to both Cheng

10) See the context of the idea, see Zhuzi yulei 45, Zhuzi quanshu 15, 1548: “f TE—H
H.oOE BMAWARAHEGHELRH, RREAUE, MAERELE MUz SNAH
PEHNARERES, A -UHZ, RIR-DEZ | AERZH SRy TE.”

11) Zhu Xi’s commentary on Lunyu jizhu 2:4, Zhuzi quanshu 6, 76: “BEEE NA:S2AT R
Bz, AHOREHHEC R, RIHRZR, WAREHETAA L. SRR a4, X
EUR R AR, P05 M ARG, RASHR RASHEECE, Bt

12) Zhu Xi’s commentary on Lunyu jizhu 2:4, Zhuzi quanshu 6, 75-76. Zhu Xi quoted
Cheng Yi’s explanation of why Confucius pretended to learn.
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and Zhu, although learning was effortless for Confucius, he never stopped
exhibiting the incremental and cumulative learning process, since he
wished to provide a role model for his students and encourage them to
make ceaseless efforts.13)

When scholars posed the question of why Confucius would pursue
learning if he was born with innate knowledge, Zhu Xi consistently
explained that Confucius “pretended” to learn for other people. Zhu Xi
thought that sages have an inborn ¢i % component which is undefiled
and inherently different from that of an ordinary human.!4) In his
conversation on the Analects with students, Zhu Xi made a clear
distinction between sages and those who engage in learning (xuezhe 5:3).

Question: “Exhausting one’s own utmost sincerity (zhong &), this is the
utmost sincerity of those who engage in leamning. Then do sages also
always make commitment to such utmost sincerity?” Answer: “Those who
engage in learning (xuezhe) are those who emulate sages but have not
reached sagehood yet. Sages are those whose learning reaches the utmost
stage. Whereas sages are only [the product of] their nature, those who
engage in learning (xuezhe) are [through] making efforts. If something is in
ones’ nature, it lasts long and does not change. If it is achieved through
making efforts, sometimes it could be lost and missed.” And he continues
quoting Master Cheng’s words: “Mencius was doing what Confucius did,
and exhaustively did that. But yet he had not been able to do just like the
sage was doing.” Yang Shi #iF (1053-1135) said, “Confucius is similar to
a Prefect, and Mencius is similar to an Inspector (fongpan quanzhou JB¥FIKE
JM).” This analogy is really good. One can conduct affairs as an Inspector,
but it is not as long-lasting as a Prefect.”’15)

Zhu Xi believed that even though Mencius was the crucial link in
the transmission of dao i, he did not reach the stage of Confucius.
Master Cheng, Yang Shi, and Zhu Xi all maintained that Mencius cannot
be considered as a sage. Therefore, judging from the gap between
ordinary scholars who were far behind Mencius in their learning and
born with more defiled ¢i, sagehood should be impossible to achieve. To
use John Makeham’s term, Zhu Xi took an “exclusivist” position
concerning sagehood.16)

13) Makeham, Transmitters and Creators, 217-219.

14) Makeham, Transmitters and Creators, 249.

15) Zhuzi quanshu 14, 724 (Zhuzi yulei 21): “f] Fozl& , HRBH2 8 BASGRILES.
Fl R R N RS | BARLEmMmER. HE—EaR, —mEhsam. MHaKR , SAa
A, MERLOR |, MOAWAMECR. B TR0 Pl 73 | s | AR, SILE
LRI | E P RUESIREN, HehEELr. BRI | i | HRAAR

16) Makeham, Transmitters and Creators, 214-220.
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Recently Kakiuchi Keiko P17 and John Makeham!8) analyzed
Zhu Xi’s view on learning, an issue which plays a very important role in
Zhu’s commentaries on the Analects. Both scholars concluded that Zhu Xi
did not believe that sagehood can be achieved through learning. For
example, Zhu Xi implied that even the best student of Confucius, Yan
Yuan ##)d, could not achieve sagehood even through diligent study.!9)
Although Zhu Xi thought highly of Yan Yuan, he felt that there was still
a huge gap between Confucius and Yan Yuan. In his commentaries on the
text which states that Yan Yuan did not turn his back on benevolence (ren
{Z) for three months, Zhu Xi quotes Yin Tun’s F¥& (1071-1141) remarks
that “there was a gap that separated Yan Yuan from the sage. As for the
sage, he completely abided by benevolence (ren) without any momentary
lapse.”20) In writings other than the commentaries on the Analects, Zhu Xi
constantly maintained the same view on sagehood.

Fujii Michiaki’s JF-mM study on the daoxue &% ideas of
sagehood among Song R (960-1279) thinkers also confirmed that daoxue
scholars such as Zhang Zai 5&#; (1020-1077), Cheng Yi, and Zhu Xi all
revealed paradoxical views on sagehood.2l) They all placed sagehood in
the realm of “nothing (wu ),” “no intention (wuyi MME),” and
“non-doing (wuwei f%5%).” This seems contradictory, since daoxue always
emphasized ‘real existence (you )’ and “doing (youwei HF)” in
contrast to the Buddhist and Daoist positions. Fujii interprets this
contradiction by arguing that among daoxue thinkers “wu” of sages’, in
fact, presented a strong longing for something constant, unchanging,
timeless, and eternal. However, he explains that putting sages in the
realms of the eternal and timeless also creates an insurmountable gap
between sages and ordinary people. Daoxue thinkers placed sagehood in
the unreachable realm and at the same time expected all of their students
to set sagehood as their final goal for learning. In the long run, this
contradictory demand required students to exert unceasing efforts for

17) Kakiuchi, Shu Ki monjin shiidan keisei no kenkyii, 28-49.

18) See Makeham, Transmitters and Creators.

19) See Zhu Xi’s commentary on Lunyujizhu 6:7. Zhuzi quanshu 6, 111.

20) Zhu Xi’s commentary on Lunyujizhu 6:7. Zhuzi quanshu 6, 111: “FRE EETREAN
FKiE—-MHHEE FEANUEREMETR.” Makeham quotes the similar passage: “Although
Confucius was completely selfless (wuwo #FX), Yan Yuan merely stopped using “self”
to suppress “other”; indeed he still entertained the relative distinction of self and other.
Confucius, however, was completely without either self or other” (Makeham,
Transmitters and Creators, 246).

21) Fujii, “Sodai Dogaku ni okeru seijingkan,” 36-49.
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learning throughout their lifetime even though such efforts were bound to
fail in accomplishing their purported goal.

Zhu Xi clearly claimed that the purpose of learning is to become a
sage. However, he simultaneously denied the possibility of being a sage
through learning with references to physical and historical realities. For
pedagogic and heuristic reasons, Confucius pretended to learn but he did
not become a sage through learning. What does this paradox of learning
to become a sage mean in the system of the daoxue philosophy and
what kind of political implication does it have in regard to the
relationship between sagehood and governing the world in the daoxue
agenda? Makeham argues that what legitimated Zhu Xi’s project of
learning to become a sage was “the pragmatic import of following a path
of moral learning rather than the possibility of realizing its ultimate
goal.’22) Zhu Xi himself explained this as follows: “These days the
important thing in learning is to see how the sages taught people to
make an effort.”23) In daoxue, encouraging people make a constant effort
is the goal of learning. In reality, the closest a person can arrive to
sagehood is being “always in process” of learning. This means that the
goal of learning to become a sage is not to enable people to actually
become sages but to teach people to emulate sagehood. If the goal of
learning is to make people learn, this sounds redundant and tautological.
However, it shifts the focus of learning and sagehood into a very
different direction as it relates to the accomplishment of sagehood. If the
significance of learning does not lie in its result but in its process, the
meaning of sagehood in the world has also changed. Sagehood, then, is
no longer a goal which one can realistically achieve, but an eternal and
changeless standard which everyone should make a ceaseless effort to
emulate for the duration of their life. Learning thus becomes an
all-encompassing and extensive enterprise. If nobody can actually acquire
sagehood in the world, the only way to transform the world into one
which possesses sagely governance is to make the learning process
similar to sagely governance. The shift of the focus of learning onto the
importance of its “process” is thus crucial to understanding Zhu Xi’s
philosophical system.

22) Makeham, Transmitters and Creators: Chinese Commentators and Commentaries on the
Analects, 250.
23) I re-quote from Makeham, ibid. which is originally the paragraph in Zhuzi yulei.
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3. Leaming to become a sage as an Ongoing Process

For Zhu Xi, the importance of learning lies in the process instead of the
result. Zhu Xi emphasized learning as an ongoing lifelong project. As
long as one is alive, one should be always engaged in the learning
process. Thus, what really matters is not whether one achieves sagehood
or not but whether one is in the process of learning or not. In other
words, what matters is whether or not they are engaged in the “right”
processes. Zhu Xi’s learning to become a sage is actually learning to be
“in the process of becoming a sage.” He argued that only his learning
could provide the right process for those who aspired to become a sage.
Zhu Xi consistently adopted images of process or processing in
order to describe the most crucial concepts in his philosophical system.
Furthermore, he resolved many conflicts and contradictions in his
philosophical system through defining something as a process in practice
instead of a fixed entity. Because human consciousness can be described
as something more akin to a flowing stream than to a fixed structure
and human cognition is generally treated as a collection of cognitive
“processes” rather than a set of components, it seems that thinking
everything in terms of process is a natural derivative of the idea system
which deals most seriously with human mind, perception, and cognition.
Adopting the image of process as a major metaphor is closely
related to another major idea in Zhu Xi’ learning system: the dynamism
of life. Zhu Xi’s system is full of images and notions of being alive,
living, generating, regenerating and producing. Such images and notions
are used for explanations of the core concepts in his philosophical system
such as the mind (xin »), li, the Supreme Ultimate (faiji XA%), and
benevolence (ren 1Z). In Zhu Xi’s thought, the mind is incessantly
generating and regenerating (shengsheng bu giong *£EAERE)29 The
Supreme Ultimate (faiji) is also generating and regenerating (shengsheng
A:42),25) and the Supreme Ultimate (faiji) is /i.20) Ren is the Principle of
generating and regenerating (shengsheng zhi li 42 3).27) For Zhu Xi,
the world never stops generating, producing, and nurturing life.

24) Zhu Xi ji 3, 1375: “Wen Zhang Jingfu [EERECR.” ORI SMuE6E HAETE MEZ 5.

25) Zhuzi quanshu 13: “Taiji tushu jie KARFERARE.”

26) Zhuzi yulei 1: “KhgI & — T

27) Zhu Xi ji 6, 3542-3544: “Renshuo 1~:#.” When Zhu Xi explained “Renshuo” in the
part in which he accounted for his own works (Lun zizhushu i#EiEE) in Zhuzi yulei,
he also expressed the same idea. “{=FHKHEYZ 00
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Everything is always in process. It is no wonder that many students were
puzzled by Zhu Xi’s remark that things which are withered and dead
(kugao #if) also have [i.28) The predominant image of /i in Zhu Xi is
alive, living and generating in a dynamic process. Therefore, many
questions were raised when Zhu Xi stated that the dead tree also has the
same /i. The major concepts of Zhu Xi’s philosophy can be defined as a
processes and he emphasized that the process should not be interrupted
for one moment. It is very plausible that Zhu Xi’s idea of learning to
become a sage can also be defined as a process of becoming a sage.
One function of this is that the learning process itself must be regarded
as meaningful and the process of learning ought not to be ceased for
one moment either.

It is also fair to say that for Zhu Xi, learning means employing the
correct processes which lead to becoming a sage, even though nobody ever
becomes a sage in their lifetime through these processes. However, it
follows from this that what can be shared by a society is not the result of
a sage’s moral decisions but things which emerge from the process of
being moral. The result of moral decisions could be expressed in the form
of institutions or moral judgments. Once good judgments or decisions have
been made, they can be observed by others in a more concrete form. In
Zhu Xi’s system, however, judgments and decisions cannot be imposed
from outside oneself. In this case, the way in which sharable norms can
be provided for society is by sharing the “process” of becoming a sage
rather than through sharing the result of the embodiment of sagehood. The
process of becoming a sage is learning. Now the crucial question for how
to provide sharable norms for society leads to the question of how we can
share the process of learning and produce some common ground in the
learning process. The answer to this question determines whether or not
Zhu Xi’s system can be sustained.

In Zhu Xi’s learning process, the “investigation of things” (gewu #%
¥)) provides the common ground upon which people can share objective
norms. The notion of the investigation of things can be viewed as
underpinning the whole system of Zhu Xi’s learning. Zhu Xi held that if
people cannot find any way to share the processes of their mind, society

28) Zhuzi yulei 4 (Zhuzi quanshu 14) shows many examples: “ff 8 R&RTHE , LA
HIL AFIRRIORE , A B HWORIT | ek, AAREA &M, AR
B WA INEE | RAT. Bl RME FAIE | MER TR Y. RiTH, =REEEA
W FAE & VRHERTRCEL Mk S VER IR SRR | AT kA
MFrA | BRI AL | RS, RBRELEOR | RIS | AR | SRR Tt <f) Rl
WEHLA. B AHY , B RAYERESE | NCR=RisE A6% , FaH”
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tends toward anarchy. In order to avoid total anarchy, Zhu Xi suggested
that we recognize that the /i in our minds and the /i in things in the
world are one and the same. The unity, however, cannot be reached at one
moment and endure for long because we continuously come into contact
with new things as long as we are alive. That is why the investigation of
things is more like the “method” of learning rather than the theoretical
explanation of the unity. It serves as the foundation for all the steps in
the Great Learning (Daxue K%) and eventually leads to bringing peace to
all under heaven. The “thorough penetration” (huoran guantong FAREIE)
which the investigation of things pursues has a paradoxical problem
congruent with that of sagehood. The ultimate goal of the investigation of
things, furthermore, of the entire enterprise of Zhu Xi’s learning, is to
reach the state of “thorough penetration (fuoran guantong).”29)

When one encounters a situation, one takes up the situation and examines
its /i to the very end. After while there are many [such /i that one has
examined thus], and spontaneously, one can “penetrate thoroughly.”30)

This idea of ‘thorough penetration’ is, admittedly, a confusing notion,
particularly since it seems to resemble the notion of “sudden
enlightenment (dunwu 1818)” in Chan Buddhism, which is precisely what
Zhu Xi argued against. However, Zhu Xi’s “thorough penetration” can be
achieved only after gradual accumulation (jixi 7##%).3) That makes the
idea of “thorough penetration” much more puzzling.

Today this one item is understood thoroughly and tomorrow that one item
is also understood thoroughly. When many [such items] have been
accumulated, then one can “penetrate thoroughly.”32)

To reach the ultimate state of penetration, one continuously investigates
the /i of many particular things. However, the /i that is pursued as the
ultimate goal of the thorough penetration is the one universal /i which all
the things in the universe share.33)

29) Concerning the discussion on the investigation of things and “thorough penetration,” see
Kim, The Natural Philosophy of Chu Hsi; Kim, ““Analogical Extension” (leitui) in Zhu
Xi’s Methodology of “Investigation of Things” (geww) and “Extension of Knowledge”
(zhizhi),” 41-58. 1 refer to them for the translation in this chapter.

30) Zhuzi quanshu 14, 603 (Zhuzi yulei 18): “HiE7i&—F  Weh—Fasafdts , M2 T, A
R

31) Zhuzi quanshu 14, 599 (Zhuzi yulei 18): “TEE %1%, HIRE®.”

32) Zhuzi quanshu 14, 598 (Zhuzi yulei 18): “4H&—1F, BH X1, BEKZ, REMAE
g



MIN Byounghee / The Paradox of Learning to become a Sage 65

Although the myriad /i are simply one /i, scholars still need to
proceed to understand all the thousand ends and hundred beginnings
inside the myriad /is.34)

It is true that for Zhu Xi, thorough penetration requires a moment
in which our understanding undergoes a sudden leap, a process which
bears at least a superficial similarity to the notion of sudden
enlightenment in Chan Buddhism. However, what Zhu Xi advocated was
enhancing the achievement of learning through cumulative, incremental
effort, a gradual process made up of many smaller realizations. In fact,
Zhu Xi explained the investigation of things with reference to
probabilities many times:

Now let us talk about it with ten cases. If one can understand seven or
eight cases then those two or three cases can be penetrated by means of
[their being of the same] kind.35)

[Suppose] Dao and /i of one thing has ten portions. If one only sees two
or three portions, then one has not seen exhaustively. One must keep
extending and must try to see [all] ten portions exhaustively. Only then can
it be the investigation of the thing. If one has seen [all] ten portions
exhaustively, only then on knows [that one can] stop.36)

This view of “thorough penetration,” the wultimate goal of the
investigation of things, reminds us of the paradox connected with learning to
become a sage examined earlier. Both the promise of being able to become
a sage and also reaching the state of thorough penetration empower those
who engage in the learning and legitimize the process of learning.
Furthermore, for Zhu Xi, the goal of the investigation of things in practice
is gradual accumulation (jixi). Therefore, our ability to find a way to share
norms is tied to the process rather than the result of learning.

For Zhu Xi, thorough penetration refers to the moment of the leap
from understanding particular principles of things to one universal
principle, but is also predicated on the accomplishment of perfect unity
between the /i in things and the /i in our mind. In Zhu Xi’s idea of the
relationship between external world and self, there does not exist a

33) Kim, The Natural Philosophy of Chu Hsi, 19-21.

34) Zhuzi quanshu 18, 3691 (Zhuzi yulei 117): “E¥uifilE—8 | S 0Bk @irh THH A& E.”

35) Zhuzi quanshu 14, 604 (Zhuzi yulei 18): “SUtHE2 , HHEEHE-L/\ M, AN =A@ ET@.”

36) Zhuzi quanshu 18, 475 (Zhuzi yulei 15): “—#yg+ome |, FRE="1 (AW, A
RS R, RN BERS&T HRAE”
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moment that human beings do not come into contact with the external
world. Since human beings cannot be separated from the external world,
we must begin anew the process of investigating and understanding a
particular thing whenever encountering a new thing, even after one has
already experienced the moment of “thorough penetration” in relation to
other particular things. Therefore, an instance of thorough penetration
cannot be the end of all the endeavors of apprehending /i. One should
start the process anew every time a new object is encountered. Thus the
learning based on the investigation of things becomes a never-ending
process and lifelong project, as the number of new things to investigate
or encounter always exceeds our prior experience.

The paradox of learning to become a sage leads to an emphasis on
the process of learning. As I have explained, Zhu Xi’s philosophical
system also supports the same conclusion. The crucial notions like the
mind, /i, the Supreme Ultimate, and benevolence in his system are all
explicated by images of processes. The investigation of things, the most
important theory of learning in his system, has at its core a paradox
similar to the one present in learning to become a sage. For Zhu Xi,
thorough penetration, the ultimate goal of the investigation of things,
cannot be achieved once and for all things as a consequence of learning
and must be renewed incessantly. Therefore the learning which is
fundamentally based on the investigation of things should be, like the
process of becoming a sage, a lifelong process without any moment in
which the task has been fully completed. Since the notion of sagehood
and learning are both closely related to governing the world in the
daoxue system, the idea that learning to become a sage is a lifelong
process which can never be wholly completed should change the way of
governing the world too. In the next section, I will explain how Zhu Xi
reintegrated sagehood and statecraft and how sagely governance was
presented within this paradoxical learning system.

4. Reintegration of Sagehood and Goveming the World Prepared by Confucius

Zhu Xi depicted the antiquity as an ideal world where sages were also
rulers, presenting his version of the lineage of dao i (the Way) in the
“Preface to the Doctrine of the Mean” as below:

Yao #, Shun %%, and Yu & were great sages among all under heaven,
and for them to pass on succession to [rulership of] the world was a major
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matter for all under heaven. As great sages performing a major undertaking
for all under heaven, on such momentous occasions their repeated
admonitions still consisted only of these few words. How then could
anything more to be added to this from among all the principles under
heaven? Subsequently sages upon sages succeeded one another: King Tang
%, King Wen 3 and King Wu # as rulers, Gao Yao %M, Yi Yin fH¥H,
Fu Yue {45k, the Duke of Zhou J&i, and Duke Shao # as ministers,
received and passed on the succession to dao. As for our master Confucius,
though he did not attain a position of authority, nevertheless his resuming
the learning of the past sages and imparting it to later scholars was a
contribution even more worthy than that of Yao and Shun. Still, in his own
time those who recognized him were only Yan Hui Zf[F] and Zeng Shen
#2: who grasped and passed on his essential meaning.37)

With the exception of Confucius, Zhu Xi’s list of sages who passed dao
includes only rulers and ministers. In antiquity, they received and passed
rulership and dao simultaneously. Sages governed the world and learning and
governance were integrated. Because the world was ruled by sage-rulers and
they implemented a perfect system, the institutions that the government
employed guaranteed good governance in antiquity. A reason why the world
deteriorated into an undesirable situation is difficult to discern in Zhu Xi’s
texts, but his narrative asserts that the perfect order maintained by the unity
of sagehood and political power eventually disappeared. In a world where
rulers were no longer sages, a new type of sage appeared. Zhu Xi pointed
out that Confucius was different from the other ancient rulers and ministers in
that he did not hold an influential governing position during his lifetime.
However, Zhu Xi claimed that Confucius’ contribution was “even more worthy
than that of Yao and Shun” because Confucius provided an alternative for
future scholars. Confucius did not hold the deserved position so that “he took
the way of the former kings, recited and passed them on to his disciples, to
proclaim them to later generations.” As Confucius was often regarded as an
uncrowned king (suwang ZT), Zhu Xi believed that he should have attained
the position of a ruler in the world as well. Zhu Xi argued that Confucius
should be regarded as a sage not only because he had moral superiority but
also because he prepared (or more properly, preserved) knowledge about the
proper way to govern the world for later scholars.

In the ‘“Personal Proposals for Schools and Official Recruitment”
(xuexiao gongju siyi R EEFA), his famous discussion on the reform

37) Zhuzi quanshu 6, 29-30: “Zhongong Zhangju xu "PEERF.” “RKIFEHR T ZREM. LA
RTEMHE , RFZRFH,  DRTZRE  ATRTZREMARZ LR, Tsdm , Ak RIR
TER ST LIRS, E R AR | BB s SO 2 SR EHEE T A | BEE LA
BeBg M HERT | RIBEAEHAL | AT AL BB | MO A S8k, IR |
ST H MR, W IR R
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of the educational and examination system, Zhu Xi portrayed literati (shi
1) of the Golden Ages as follows:

In antiquity the method of selecting officials from the schools began with
[school] in the villages and communities and reached up to [the Imperial
College] at the capital. Students were taught moral conduct and the [six]
arts, and those who were worthy and capable were promoted [to become
officials.] There was just one place where students were educated, just one
means by which they were made officials, and just one method by which
they were selected. Therefore, literati (shi) had a fixed purpose and suffered
no distractions. They made diligent efforts from moring to night and were
only concerned about failing in moral cultivation rather than possible failure
in attaining office or emoluments --- As a systematic process this could
help people to cultivate their minds and nourish their ¢i. Consequently
people were able to make progress toward the goal of virtuous conduct. It
was for this reason that the ancient system could develop human talents,
enrich culture, regulate society’s affairs, and bring about great peace. This
is not so, however, of the present system.38)

According to Zhu Xi’s view of the ideal system of antiquity,
education, selection of officials, and bureaucracy in the system should all
be selected from one source. He states that “there was just one place
where students were educated, just one means by which they were made
officials, and just one method by which they were selected.” There was
no other way to attain official positions. Everything was integrated into
one perfect system. Through their employment of systematic processes,
the ancient institutions could help people to cultivate their minds and
nourish their gi. Therefore, literati in antiquity would naturally participate
in governance; in fact, their participation was guaranteed in part by the
government’s very system and institutions.

Zhu Xi claimed that governance and learning had ceased to be
properly integrated during the dynasties between Confucius and the Cheng
brothers. Although government and learning had been united in antiquity,
he felt that government failed to provide learning in later times, and
claimed that no subsequent periods could equal the Three Dynasties,
which he saw as exceptional.3®) The exceptional standing of the Three

38) Zhu Xi ji, 6, 3632: “iiESRURIEL W | IR ARRIMIEA AL | Bz DAEATIES | UL B

e, BHUEZH MR | TUlE 28 AR | FrUURCe 2 Ry | R UL e B MahEe |
BRI, EARIEIEZ ANME | A B R E - HREHI . SUZURROEE ) | TR
TEAE 2 SRl 2 R AT LA AMTIIEIRS | PRSI U, 2 RRIEAR.”

Concerning the topic, Zhu Xi’s position is well expressed in the debate between Zhu
Xi and Chen Liang Bfi (1143-1194) with regard to the unique status of the Three
Dynasties and its difference from the later dynasties, see Tillman, Utilitarian
Confucianism: Ch’en Liang's Challenge to Chu Hsi, 203-206.

39
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Dynasties did not, however, prompt him to propose simply attempting to
recover its political institutions and structures. Unlike many daoxue
thinkers in the Song periods, Zhu Xi believed that such a recovery
would be impossible, stating that we cannot achieve good governance
simply by recovering the institutional formats of the Three Dynasties and
implementing them in the contemporary world. Even as he expressed his
admiration and showed great respect for ancient institutions and idealized
them, Zhu Xi basically disagreed with proposals made by other of his
daoxue contemporaries to “recover” them. He was not a part of the
institutional “returning to the antiquity” (figu 7E77) movement in the
Song period, for example. Instead, what Zhu Xi idealized in his portrayal
of the Three Dynasties was the way in which the society of the Three
Dynasties operated as an organic whole. He felt that the utopian
mechanism which antiquity exercised could not be explained simply by
the sum of its institutions. By bracketing the Three Dynasties as an
inimitable exception to the historical pattern, Zhu Xi liberated Confucian
tradition from history and created a new beginning. Furthermore, he
foreclosed the possibility of reintegrating sagehood and governing the
world as part of a method to recover ancient ideal institutions. Although
Zhu Xi never denied the institutional features and functions of
governments, he thought that the state was merely a part of the bigger
system. He did not believe that institutional approaches alone could
successfully reintegrate sagehood and governance.

Zhu Xi insisted that governance (zheng ) and learning (xue)
should be unified. While he held that no institution can guarantee good
governance by itself, he did not oppose the idea that sages should govern
the world, however. He believed that if Confucius had lived in the right
time, he should have been able to enact governance and teaching
together. Although Confucius did not achieve the way in his own life
time, Zhu Xi thought that later generations would be able to resume the
way through his teachings. Therefore, the way to reintegrate sagehood
and governing the world is the “learning” per se prepared by Confucius.
Since learning to become a sage is a lifelong process, governing the
world is achieved not through the implementation of institutions or
emergence of sage-rulers but through a process actively and voluntarily
participated in by those who commit to learning to become a sage as
their lifelong project.

5. Concluding Remarks: Governance in/as the Leaming Process
and Paths Untaken
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The problem of how sagehood and governing the world could be
reintegrated in a real society where political power was clearly separated
from sagehood remained a fundamental question for Zhu Xi. There were
some easy ways to evade this troublesome question: declaring the present
ruler to be a sage-king, enabling those who pursue sagehood to become
government officials and exercise power as a minister, or simply by
redefining “governing the world” as the practice of moral self-cultivation.

Although many have argued that Zhu Xi realized his political vision
through governance by a sagely emperor who cultivates his mind,40) I
would argue that in fact Zhu Xi does not recommend any of the
aforementioned ways to reintegrate sagehood and governing the world.
While it is true that Zhu Xi emphasized that rulers should participate in
the only “right learning” (meaning the daoxue learning), and the
self-cultivation of rulers did have enormous implications in governing the
world for him, he never relied exclusively on sagely emperors for the
enacting of sagely governance.4!) Although a minister-centered governance
(zaixiang zhengzhi SEMIEIE) in which a minister who attempts to
embody the daoxue vision in real politics and has power to check and
control the absolute power of the monarch is also often referred to as
the way to reintegrate sagehood and governing the world,4?) Zhu Xi’s
vision encompasses more than just minister-centered governance. Though
Zhu Xi argued that governing the world should be based on moral
self-cultivation, this does not mean that he advocated a naive moralist
vision which failed to present any actual means to govern the world in
the real society.43) This is, in fact, one of the many paths that Zhu Xi
did not take.

Rather, Zhu Xi adopted a brand new approach, one which sought to
integrate learning and governing the world into a unified process. In so
doing, those who participate in his learning could also participate in
governance. He designed his learning program as the way in which those
who pursue his learning channel their aspiration for political participation
into the public realm. Zhu Xi promoted an institutional basis for his

40) For the representative study of this type of perspective, see Yu, Zhu Xi de lishi shijie:
Songdai shidafu zhengzhi wenhua de yanjiu.

41) See Bol, “On the Problem of Contextualizing Ideas” for a refutation of perspectives
like those put forward by Yu Yingshi.

42) For an example of this perspective, see Wang, Sodai no kotei kenryoku to shitaifu seiji.

43) Min argued against this view.
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learning via such organizations as academies, community granaries, and
community compacts through which the learning process could be closely
related to both public social activity and the political realm.44) However,
the single most important feature of Zhu Xi’s learning process as the
way of governing the world was his effort to build powerful networks of
literati and to influence public opinion (gonglun AFw) through the
learning process.

This article examines Zhu Xi’s idea of sagehood by focusing on the
paradox of learning to become a sage. Zhu Xi’s teaching contained a
self-contradictory promise: on the one hand, he insisted that every human
being has the universal potential to become a sage through learning. On
the other, he admitted that in physical and historical reality it is
impossible for human being to become a sage through learning, since
sages have innate knowledge and their sagehood is an inborn trait
(Confucius, for example, was born as a sage). Although the sagehood of
Confucius was not achieved through learning, Zhu Xi claimed that
Confucius pretended to learn so that other people might emulate his
model. The effect of Zhu Xi’s resolution of this seeming contradiction is
a shift of the emphasis of learning from result to process. In other
words, Zhu Xi emphasized learning to be a sage as a lifelong project
that should be pursued even though it was impossible to achieve, since
the importance of learning to become a sage lies in following a path of
moral learning rather than the realizing its ultimate goal. Because learning
to become a sage is, in fact, learning to be always in the process of
being sage, the functional impact of having sagehood as the goal of his
learning is to bind its followers to remaining continually in its process.
Other crucial notions within Zhu Xi’s philosophical system (such as /i
and the Supreme Ultimate) are also described using the metaphor of
process. The investigation of things, the most fundamental basis of his
learning, embodied many of the same contradiction as learning to become
a sage. The ultimate goal of the investigation of things is perfect
penetration, which can never be achieved once and for all, but must be
renewed every moment and continually in relation to different things. As
with sagehood, what is emphasized most heavily is the learning process.
Zhu Xi also claimed that the sagely governance prepared by Confucius is

44) Concerning community compacts, see Ubelhér, “The Community Compact (Hsiang-yiieh)
of the Sung and Its Educational Significance.” In regard to academies, see Walton,
“The Institutional Context of Neo-Confucianism: Scholars, Schools, and Shu-yiian in
Sung-Yuan China”; Walton, Academies and Society in Southern Sung China.
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his learning per se. As a consequence, reintegrating sagehood and
governing the world is nothing other than making the learning process
coterminous with the governing process. Because it is functionally
impossible for any person to actually achieve sagehood through learning,
sagehood cannot be practiced as a result of the learning to become a
sage. For Zhu Xi, then, there is no other way to reveal sageliness than
by performing it in the process of making efforts to become a sage.
Because no single person, no matter he is an emperor or minister, can
be expected to govern the world as a sage, the world must be governed
not by a single individual who has already become a sage but a group
of people who have committed to the lifelong project of learning to
become a sage. In this way, the paradox of learning to become a sage
underpins Zhu Xi’s significant new idea for how the world ought to be
governed.

M Submitted: 2014.10.31 / Reviewed: 2014.12.10-26 / Confirmed for publication: 2014.12.27
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A Logical Mechanism of Justifying
the Sustainability of Social Networks in the
Neo-Confucian School of Cheng-Zhu 222

KIM Yon-jae

Abstract

This paper examines how a system of justice can be established in the
Neo-Confucian School of Cheng-Zhu #F24&%: from the perspective of
social networks. The keyword is the principle of sustainability, which
stems from the ecological concept of “sustainable development.” For
Neo-Confucianists, the world, which is represented as myriad things under
heaven and on earth, is a coherent whole with a certain origin and
unitary processes. This world-view is reflected in the sustainable
operations of its social structure. The process of justifying the
sustainability within this worldview can be approached from three
categories: tianli R¥E (Heavenly Principle), tiyong yiyuan #EH—Ji (one
source of substance and function), and liyi fenshu ¥—/4% (one Principle
and its multiple manifestations). One source of legitimacy in this system
is expressed under the concept of the ‘“Heavenly Principle.” In
Neo-Confucian thought, it provides the basis for justice in  human
relations. Its mode of changeability is expressed as “one source of
substance and function,” which provides an organic quality of
appropriateness to the human social relationships. As a result, the
structure in which relationships are sustained is sometimes expressed as
“one Principle and its multiple manifestations.” It provides a holistic
unity to the orientation of social networks. These three -categories
reciprocally support one another, but the first two are integrated into the

* KIM Yon-jae: Associate Professor, Department of Oriental Studies, Kongju National
University (yonjae333(@hanmail.net)
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third (liyi fenshu). In particular, the third works implicitly as the basis
for positing a unified total system, in the sense that the same principle is
seen as being comprehensively maintained in several complex individual
relationships. Here, the ecological concept of sustainability provides
several useful suggestions for explicating a logical mechanism of
justification within a Neo-Confucian system. The structure of sustainability
can be symbolized as a web of social networks, according to which
members in a community are suited to play their roles in each field and,
on this basis, bring forth their maximal productive activity. Such a model
preserves an open horizon of coexistence and cooperation for newly
emergent order within a series of integral relationships between person
and community, knowledge and practice, ideal and reality, etc. The
Neo-Confucian system, therefore, concentrates upon a principle of
“reality” rather than upon one of “entity.” Neo-Confucianists, while
diverse in their thought, tended to share a common way of thinking
within a social network. In a reality characterized by incessantly changing
processes, they constructed a sound system for a moral canon of justice
oriented toward self-realization (ziwo shixian B EHH). As a consequence,
the Neo-Confucian world-view has a logical, sustainable mechanism for
both moralizing justice and justicizing morality.

Keywords: sustainability, Heavenly Principle, one source of substance and
function, one Principle and its multiple manifestations, justice,
modes of change, structure of social networks
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1. An Awareness of the Neo-Confucian Issues and Its Arguing Point

One of the main concerns for our shared human future is how well the
global village can be integrated with natural environments. Our ability to
do so is closely associated with the existence of life, continuous growth,
balanced prosperity, a stable way of life, etc.In recent years, many
branches relating to this topic have converged under a single rubric,
namely, the idea of “sustainable development.”!) Although “sustainable
development” is closely associated with the issue of how economic
development can occur within the bounded constraints of ecological
environments or made compatible with natural conservation, its
implications touch upon all areas of human activities like natural science,
economics, sociology, philosophy, and so on.

The essay focuses upon exploring how a system of justice can be
established from the perspective of social networks in the Neo-Confucian
school of Cheng-Zhu F#&£:2 The key is the principle of sustainability
which stems from the ecological concept of “sustainable development.”
Sustainability, whether it is that of economic development or that of an
ecosystem’s opeartions, is an important key to setting up lasting relationships.
Our ecological environments themselves have self-control systems, in which
the input of elements cannot exceed the capacity of the whole to
accommodate these elements. These self-control systems continually adjust
(and are adjusted by) the conditions within which various organisms interact,
generally seeking to establish both balance in change and change in balance.
A similar understanding can be applied to human activities. Human activities
are basically constituted into a web of relations, a social network composed
of individuals and their surroundings, both natural and social.?) In seeking to

1) The term “sustainable development” has a particular history. In 1970s, a slogan of
“Only One Earth” was proposed in the UN Conference on the Human Environment.
Early in 1980s, the term of “eco-development” was suggested in the Environmental Plan
of UN. The term “sustainable development” derived from the 1987 UN report “Our
Common Future.” It seeks to explore the delicate relationship between the natural
environment and economic and social growth, and is specifically concerned with whether
the community pursues social growth which also seeks to protect and preserve the
natural environment. In 1992, the term was expanded to “environmentally sound and
sustainable development” in the Rio Conference on the Human Environment in Brazil,
though I will use the shorter formulation throughout this essay.

2) This topic provides a new way of thinking about the modernization of Neo-Confucianism.
There has been no established study on this topic to date.
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explain those social networks within which we conduct our lives within the
global village, therefore, such social variations can be expanded into a
sustainable regularity, and a mechanism of balance and change can be
converted into the principle of sustainability.

The principle of sustainability, though stemming from an ecological field,
can be understood as analogous to the organic structure of social networks
since it relates both to how individuals live their lives within a social
network and conversely how a social network continually supports individuals
and their lives.¥) Therefore, the principle of sustainability can be explored in
two dimensions: what it means to seek the value of a human life and how
to actualize that value. The two are neither mutually exclusive nor
independent but exist in the same line of continuity. As cultural beings with
beliefs and values, human beings live their lives in a complicated web of
populations, economics, energy, information, structures, etc., a fact which,
when considered, greatly widens  the belt of consensus. A conceptual
application of “sustainability” to human lives, thus, is particularly significant
because it orients us toward an open horizon of “globalization,”) which can
be expressed as a structural way of coexistence and cooperation in the world.
Throughout history, the solidity of human relationships have primarily
been based upon such a series of social, economic, political, and cultural
interactions. A community, as a specific crystallization of particular
human relationships, can be characterized as an integrated system in
which parts functionally adjust to the whole, and vice versa. The
Neo-Confucian community is not exceptional in this regard. For
Neo-Confucianists, how such an integrated system could be maintained in
a community was a kind of barometer for its efficiency and soundness.
This view is basically inspired by an emphasis on achieving the
self-realization that a variety of human activities are secured in other
lives and an awareness that all members of the community can cultivate
their own unique selves, each capable of orienting itself toward the
utopian community called datong K[F] (great harmony).

During the Song & dynasty, especially in the course of the eleventh
and twelfth centuries, Neo-Confucianists experienced one of the greatest
transformations in history. It was a kind of turn within Post-Confucianism
(or what is called Neo-Confucianism) and was driven by their laudable

3) De Bary, “Individualism and Humanitarianism in Late Ming Thought,” 145-150.

4) Yang, “Some Characteristics of Chinese Bureaucratic Behavior,” 134-164.

5) The term is referred to as an expression of a harmonious unity of globalization and
locality, which reflects an ideal oriented toward a larger and higher community.
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desire to restore classical Confucianism. These thinkers shared a belief in
the possibility of developing an integrated system which would be
capable of filling up the large disjunction that had been made between
social, political and economical practices on the one hand and cultural
identities on the other.6) Their system entailed maintaining a hierarchical
class structure consisting of the ruling and the ruled, and they
consequently emphasized those moral commitments which they believed to
be necessary for the functioning of a traditionally hierarchical social
network. In doing so, they incessantly sought to institutionalize the moral
canon of classical Confucianism on the highest level of universal
ultimacy (gongji %f%), which is characteristic of identity, coherence,
consistency, interconnectedness, continuity, harmony, wholeness, etc.”)

With regard to the establishment of Neo-Confucianism, we can raise
a few questions: Why should Neo-Confucianists seek new values for their
lives? Are there any values which might make their lives happier, and if
so, how do they define them for the purpose of reconstructing
Confucianism? How might these values enable them to achieve a higher
quality of living? How might they constitute a Neo-Confucian system of
orthodoxy? These questions are closely associated with thoughtful
approaches towards comprehending a Neo-Confucian ideal of social
networks and justifying their sustainability.

Against the grave challenge of Buddhism and Taoism, Neo-Confucianists
faced the challenging of developing a new world-view capable of overcoming
the discrepancy between the ideal and the real. They constructed a foundation
upon which was laid the axiological scheme of daoxue 1&%: (Learning of the
Way).8) From a cosmological perspective, they posited the existence of virtues
shared in common between “tiandao }iH” (heavenly way) and “rendao NiE”
(humane way), and claimed that these virtues also dwell in the inner essence
of human existence, that is, that they are fundamental to human nature.
According to their view, human value is legitimated through a holistic
integration of the heavenly and the humane way. This integration is a
universal ideal referred to by the expression “fianren heyi AN&—" (unity of
heaven and man) and is posited as the final stage of self-realization, namely,
the ultimate goal of “neisheng waiwang WEE4LE” (inner sagehood and outer
kingship). In concretizing daoxue &%, thus, there is no sharp distinction

6) Smith, et al., Sung Dynasty Uses of the I Ching, 3-5.
7) Kim, The Yijing Theories and Moralistic Metaphysics of Neo-Confucian Schools of Lixue
and Xinxue in Song-Ming Dynasties, 2-3.

8) De Bary, Neo-Confucian Orthodoxy and the Learning of the Mind-and-Heart, 1-17.
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between human existence and its value, between subject and object, between
human beings and their environmental conditions, or even between
transcendence and immanence, which, until now, has usually been regarded as
one of the chief characteristics of East Asian thought and culture.
Neo-Confucianists also attached great importance to the world’s
ecological unity. They recognized the world as participating in the
biological processes of production and transformation, and inquire into the
original source of all things and the constitution of nature in an
ever-changing world. The world of all creation, which is representative of
myriad things under heaven and on earth, is a coherent whole with a
certain origin and unitary processes. An unfolding process of production
and transformation is reflected in the operation of a hierarchical structure
to make the Confucian orthodoxy of daotong I&%i (succession of the
Way), and is applied to a just and great cause for social networks. And
furthermore it is comprehensively categorized into an ideal of unity
within which mutually sustaining relationships between the self and the
others and the self and the government are maintained and extended in a
certain way.?) The world-view of the Cheng-Zhu school exhibits a
particularly strong tendency towards the idealization and quest for such
an identical unity. Crucial to an understanding of this worldview is
“tianli K3 (the Heavenly Principle) or “/i ¥” (Principle). For adherents
of this school, the Heavenly Principle represented a moral cause of
justice which is primarily oriented toward an ideal of sagehood as it was
manifest in antiquity. Neo-Confucianists thought that the principle was
fully manifest in the antiquity of the Zhou J& dynasty but was no longer
recognizable in their contemporary community. Since their goals was to
realize a perfect community of integrated order which resembled the one
they identified in “the Rituals of the Zhou (zhouli Fi#8),” they placed
new ideological weight on certain aspects of the thought of Confucius,
Mencius, and the sages, and advanced a particular method for
transforming the self through learning, and furthermore for transforming
government into an effective instrument for serving the common interest.
This capacity for transformation can be expressed through the notion of
tiyong yiyuan #8F—Jf (one source of substance and function). As a
result, Neo-Confucianists sought to establish a common, sustainable
structure for all networks, social and otherwise, namely that liyi fenshu
H—4Mk (the Principle is one and its manifestations are many). For these

9) De Bary, Learning for One’s Self: Essays on the Individual in Neo-Confucian Thought, 71-97.
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thinkers, all things, including human beings, have the same unity of
principle, even while enjoying particular (and differing) roles in individual
relationships. Such a unity is conceptualized as the Supreme Ultimate
(taiji XA%) and was believed to employ incessant processes of balancing
between yin & and yang [z, movement (dong #jj) and stillness (jing #%),
etc., which are recognized as the sources of heaven and earth and the
fundamentals of the myriad things. It is comprehensively elevated to an
organic cosmos ultimately to provide the full endowment of innate
coherence for the world.!0 From the perspective of such a universal
unity, human community can support social value and its realization,
especially as it relates to moral obligations, like one’s rights and duties.
In this respect, it is possible to say that the concept of sustainability has
all manner of implications when one considers a logical mechanism for
justifying systems of Neo-Confucianist thought.

2. Tianli R¥# as an Ideal of Justice

One of the most crucial concepts for an understanding of the
Neo-Confucian system of integrity is that of the “Heavenly Principle.”
This idea, first presented by Cheng Hao Fiill, is used to prescribe a
kind of original and creative order in the heavenly body and thereby to
probe into the natures and grounds of myriad things in the world. The
notion is not only representative of a turn from cosmology to ontology,
as scholars like John Henderson have pointed out,!!) it also provides an
ideal of justice for a social network which comprises a whole and
healthy community.

To begin with, Cheng Hao draws attention to the word “sheng 4"
(generation), which has a clear biological flavor. Sheng is the natural law
which creates and transforms all things under heaven and on earth.
Cheng writes:

“To generate over and over again, which is called Changes.” This is the ground
that heaven is the Way. Heaven simply regards generation as the Way. What
succeeds to the principle of generation is goodness. Goodness has the
implication of origin. “Origin is the head of goodness.” Myriad things have all
the significance of spring, which is that “what succeeds to it is goodness.”12)

10) In general, a belief in unity was pervaded over the Neo-Confucian society. Bol,
Neo-Confucianism in History, 194-217.
11) Henderson, The Development and Decline of Chinese Cosmology, 119-136.
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For Cheng Hao, all changes in the world can be characterized as
the Heaven Way. In the world, the processes of “generation” are referred
to as a natural course (ziran H#R), which can be envisioned as
functioning like a circle of life. It has the quality character of producing
itself in the sense of having a primordial beginning or source, from
which things start to grow up. In the sense of the succession or
continuity of organismic process that all things spontaneously unify one
another in self-generating lives,!3) therefore, it is characterized by a virtue
of “goodness” and is conceptualized into the law of Nature without any
intention or consciousness,!4) Cheng Hao refers to this as “shengli AFE”
(principle of generation) or “chunyi =" (generating function of spring).
Cheng Hao asserts that there must exist a creative way of naturally
producing all things, and prescribes it as the ecological law which
justifies the existence of all things and especially supports the legitimacy
of human beings. His position provides a basis for conceptualizing the
Heavenly Principle.

Where can we find the deductive ground of the Heavenly Principle?
Cheng Yi F2£EH answers the question by precisely analyzing the Heavenly
Principle into an abstract stratum. He combines a term of the Way with
an attribute of heaven, one which has the characteristic of the being
strong and vigorous, in maintaining a process of its own creation. The
Heavenly Way implies that all things proceed strongly and ceaselessly in
their own way. Cheng Yi writes:

Now, there is a series of processes of creating in spring and growing in
summer. These all are what results from the generation of the Way, and
then there is a process of creation and growth. It is not true that the Way
is such that the vital force, firstly, already generated and then there is a
process of creation and growth. The Way generates myriad things again and
again as naturally as it is in itself and is ceaseless.!5)

The paragraph can best be understood within the context of Cheng Hao’s

12) “Er xiansheng yu shang —Je/EiE— k> ErCheng yishu 2:a: “AA2E5), RRZFTLIAHE
W RARUAEZE, SIEmaiRst. S04 —foRel, tEscRk, BUEEER  E2

13) Tu, Confucian Thought: Selfhood as Creative Transformation, 37-41.

14) In this sense, he says, “I deal with things by themselves, not by myself, and so it is
non-myself. - The Heavenly Way is like this. How can we go against it?”
(“Mingdao xiansheng yuyi WliEseA:5E—" ErCheng yishu 11: “CIsH, AU ,
Wk, - RIS, SRR )

15) “Yichuan xiansheng yuyi f#)I1%/EsE—, ErCheng yishu 15: “4SRELERT—F. HAHE
28 BARER  READERAE AR AR EA R, BRI BRELEARE
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notion of “generation.” He regards the Way as a universal network which
contains the regularity of creation and transformation, according to which
all things undergo a process of birth and growth in and by itself, a
process that they undertake in themselves in a fashion which is as
natural to itself as the Way is to itself. Most importantly, it can be
understood as a process of completion that myriad things have their own
respective ways, and that each of this different ways are provided for
within the larger law of Nature. For example, in Cheng Yi’s view, the
Way works as a law of networks by which all things maintain or
continue their existences via continual processes of creation and
transformation. In explaining the circular process of == fugua 1%
(Restoration hexagram),16) he applies a law of “shengsheng zhi li A4 H”
(the principle of generating over and over again) to the heavenly rule of
creating and transforming all things. From this, he proposes the deductive
inference that “a thing attains at the extremity of changing and then
necessarily returns to the beginning. The principle is necessary to be like
this.”17) The principle reflects interchangable, ongoing processes, like
flourishing and decline or the going out and coming in of yin and yang.
It entails things generating as naturally as it [the Way] is, and is
compared to the phenomenal progress of the year, that is, a just and
naturally ordained cycle of birth, growth, exhaustion, and rebirth under
heaven and on earth. Therefore, the Heavenly Principle provides an ideal
of justice for the observed reality that all things create and transform
themselves in their own ways.

Furthermore, Zhu Xi is of the opinion that, in the more advanced
level of “generation,” there is a constitutive way of the original substance
and its liuxing VAT (stream). He uses the relationship of faiji i
(Supreme Ultimate) and yin-yang to explain one mode of the Heavenly
Way:18)

16) In the Fu hexagram, yang returns below five yin lines, which it will gradually
supplant. According to the Commentary of Xugua /5#M#, when yang is stripped to the
extreme above, it returns to be born below. This is how Fu hexagram follows Bo Gua
#Eh (Deterioration hexagram). It is a process of deceasing yin and increasing yang
according to a balancing principle of yin and yang, from &= gugua #i#h (Temptation
hexagram) through dungua W%  (Retreatment hexagram), S= fougua 75
(Stagnation hexagram), guangua #i# (Contemplation hexagram), E= bogua HIEh
(Deterioration hexagram), EE hkungua #h# (Reception hexagram), to EE fugua
(Restoration hexagram).

17) “Yichuan xiansheng yuyi,” ErCheng yishu 15: “Pphgosir , SHLEEZELHE.”
18) Yu, “The Great Ultimate and Heaven in Chu Hsi’s Philosophy,” 79-115.
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The original substance of the Way cannot be seen. To observe it, one can
see the substance of non-substance. For example, yin-yang and wuxing Ti4T
(Five Elements) are the substances of Supreme Ultimate.!9)

Substance, as a quality of the Way, has two aspects. One of these
aspects is original like the Supreme Ultimate, while the other aspect is
unfolded like yin-yang and the Five Elements. The former, as the original
substance, makes its individual way through the manifestation of the
latter as the secondary substance. In particular, the relationship between
the invisible original substance and its individual way constitutes the
principle of generation that gives existence to all things. Zhu Xi
describes the relationship as follows:

Therefore, the ultimacy of the substance of the Way is called the Supreme
Ultimate, and the stream of the Supreme Ultimate is called the Way.
Although they have two names, their origin does not have two substances.20)

The Heavenly Way is described as a stream of yin and yang or
movement and stillness. The most ultimate substance of the Heavenly
Way is called the Supreme Ultimate and its individual manifestations are
expressed as a stream. Zhu Xi writes, “That the Supreme Ultimate has
movement and stillness is the stream of the heavenly mandate and is
so-called one yin and one yang are called the Way.”2l) The Supreme
Ultimate, as the original substance, is also a creative principle, naturally
producing all things, and its “stream,” which has the quality of the
heavenly mandate, is the law of justifying the existence of all things.
And so the Supreme Ultimate is the principle of yin and yang, and its
stream is revealed in the heavenly mandate.22)

For Zhu Xi, all things under the heaven and on earth should be
considered to be expressions of the Supreme Ultimate in the sense of
their ultimate origin, and as yin-yang and the Five Elements in the sense
of their unfolding type. While the Supreme Ultimate, yin-yang, and the
Five Elements are all different aspects of the original substance, Zhi Xi

19) Zhuzi yulei 36: “TEZ AR BEAT R | BRI R B8 | ka0 AT RO 3.

20) “Da luzijing Zpe1HF,” Zhu Xi ji 36: “WERERSZ AR M | FEARZ FATHIREZ 18
B AN

21) Zhu, Taiji tushuo jie: “IAez HEIEF , RRMZHATH , Frad—Fe—Fhz e

22) Concerning the philosophical methodology of Cheng-zhu school, refer to Kim, 7he
Yijing Theories and Moralistic Metaphysics of Neo-Confucian Schools of Lixue and
Xinxue in Song-Ming Dynasties, 124-135.
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claims that they do not just share the simple genetic relationship of
production or creation like physically timely order. He emphasizes a
reality of originality, creativity and transformation, and conceptualized it
into a metaphysical rule through his notion of the original substance and
its unfolding stream.

For the Neo-Confucian school of Cheng-Zhu, thus, the Heavenly
Principle is the law by which all existing things in the real world
operate. We can even say that it provides the foundational idea of justice
necessary to make a sustainable ruling system in the Neo-Confucian
world-view.

3. Tiyong yiyuan #8F—J5 as a Holistic Mode of Change

Cheng Yi generalizes the idea of the Heavenly Principle into a mode of
change. The mode of change is none other than the famous proposition
that “tiyong yiyuan xianwei wujian HEH—IE, FHER” (substance and
function are of one source, and there is no difference between the
manifest and the hidden). The proposition that “one source of substance
and function are of one source” is a kind of deductive rule drawn from
a holistic understanding of the world, and thus provides a ground for
prescribing the unitary nature of all existences in a network of reality.
Cheng Yi concretizes this proposition into more applied relationships, as
when he writes:

The most manifest is no other than the affair, and the most hidden is no
other than the Principle. Therefore, the Principle and the affair are identical,
and the manifest and the hidden are of one source.23)

According to Cheng’s deductive logic, all things possess the doubled
aspect of both /i #! (Principle) and shi ZF (affair). The Principle is the
ground of all existence, while the affair is their specific type, that is, the
exterior form assumed by the general principle. It is the relationship
between the two, between the general and the specific, which constitutes
the living reality of existence. Cheng Yi further writes:

“They are calm and unmoved, and respond and finally penetrate as a
whole.” This implies that one already differentiates the affair from the

23) “Yichuan xiansheng yushiyi,” ErCheng yishu 25: “fft)I|5e/E5E+—, ERHFTNEH, S5
e, TSR R
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Principle. If one mentions the Way, myriad Principles are already equipped
in it, and so one does not discuss the distinction of the responded (gan /&)
and the unresponded (weigan #AJ&) anymore.24)

A single affair is characteristic of the creation and transformation of
all things, and as the general principle takes its operation within it, there
is no distinction or separation as there is in the dichotomy of the
responded and the unresponded. The principle and the affair, therefore,
have such a unitary relationship that they are distinct but inseparable, like
a pairing of “ben A&” (the main) and “mo K’ (the subsidiary). From
such a relationship, he draws a significant conclusion:

It doesn’t need to be necessary that Changes are the affair. If one, in
doing an affair, does the Heavenly Principle to the fullest, it is none other
than Changes.25)

Here, the affair, which is characterized as the content of human
activities, participates in the larger general category of human nature. The
specific activity can be thought as an ontological type of which exists in
accordance with the Heavenly Principle, in that the Heavenly Principle is
concretized or manifest in all things, including human nature. Thus, since
it is the case that the Heavenly Principle is prevalent in the existences of
all things in the world, the unity of the Principle and the affair
necessarily exist in human activities. This is the key foundation necessary
for establishing “/ibenlun ¥AER” (Doctrine of Principle as the substance),
which the Neo-Confucian school of Cheng-Zhu advocates as the great
Golden Rule.

How then does Zhu Xi explain the deductive relationship of the
Principle and the affair? Commencing with Cheng Yi’s standpoint of
“yiyuan —JR&” (one source) and “wujian [ (no difference), Zhu Xi
analyzes how and on what ground the Supreme Ultimate reveals itself.
He contends that while the Supreme Ultimate reveals itself as the
Principle prevalent in the unfolding course such that one yin and one
yang or one movement and one stillness wholly correspond to each other,
it itself is not yin and yang or movement and stillness. This has a
purpose of mentioning a relationship of the substance and its stream
through the paired terms “substance-function” or “xingershang zhi dao %

24) “Yichuan xiansheng yuyi,” Ercheng yishu 15: “FSAAE), BKiZEE, OS5 A0 LH, FH
I8, RIS A, EARRELRR
25) “Er xiansheng yu shang,” ErCheng yishu 2:a: “FEi4 5 ot —{l%E, QIEFAM, E25H.
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M L2i&” (the way above the physical realm) and “xingerxia zhi qi JEIf
T4 (things with physical shapes). From the standpoint of “fiyong #
A” (substance and function), the Supreme Ultimate is the ultimate
principle of making no distinction between movement and stillness,
whereas, from the standpoint of “xianwei 28" (the manifest and the
hidden), it is the unfolded affair of making a distinction between
movement and stillness.20) Therefore, the relationship between the general
principle and the specific affair has a kind of organic type in the
relationship of “one source” or “no difference.” Furthermore, he explains
the character of such a type comprehensively:

It is right that the Supreme Ultimate includes movement and stillness
(according to the comment, it is called the original substance). It is right
that the Supreme Ultimate has movement and stillness (according to the
comment, it is called stream). However, if the Supreme Ultimate is said to
be movement and stillness, then, it makes no distinction of what is above
shapes and what is within shapes. In that case, the phrase that “there is the
Supreme Ultimate in Changes” is not necessary.2?)

The Supreme Ultimate itself is characteristic of the principle of
movement and stillness, not the specific instance of movement and
stillness, and the specific instance wholly rests on the principle. The
Supreme Ultimate itself cannot be moving or still, but encompasses the
Principle which makes its own way of being wholly moving and still.
Zhu Xi refers to a “stream” of the Heavenly Way as the characteristic
method by which the Supreme Ultimate reveals its own substance. The
Supreme Ultimate, as the original substance, can make its own revelation
of stream. Thus, the view of the original substance of Supreme Ultimate
and its stream are conceptualized into the organic mode of the one
source of substance and function and no difference of the manifest and
the hidden.

Furthermore, Zhu Xi explains the significance of such a unity by
exploring the relationship between the Principle and the vital force. The
Principle and the vital force are different, in that one is “xingershang %
M (metaphysical) and the other “xingerxia 1 R (physical); but, Zhu
Xi claims they are not temporally ordered in terms of their production:

26) Chan, Chu Hsi: New Studies, 222-234.
27) “Da Yangzizhi 45T H,” Zhu Xi ji 45 “HrEKWEGEHFUTED DA S ), sKE
FFRAIR(BVE © WRATII S 1), &R ARME 2R, QPRI L FEAS, Sa AN SIVE 5.
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It is possible to say that the Principle and the vital force originally have
no distinction of before and after. But, from an inference, it seems that the
Principle is before and the vital force is after.28)

While simple inference seems to suggest that the Principle is prior to the
vital force, Zhu Xi insists that from the standpoint of a unity of original
substance, no simple distinction in terms of production time can be made
between them. He says in a metaphorical way:

The Supreme Ultimate is the Principle, and movement and stillness are the vital
forces. The vital force is on going, and so is the Principle, too. Both of them
are dependent on each other and are never divided respectively. The Supreme
Ultimate is like a man, and movement and stillness are like a horse.2%)

This paragraph means that, for Zhu Xi, the Principle and the vital force
have a relationship of undividable necessity. The Principle and the vital
force are necessarily mentioned together and exist in a relationship of
reciprocity, with the Principle, as the original substance of Supreme
Ultimate, revealing itself in an unfolding way through the manifestations
of the vital force. In their relationship, it is important to note Zhu Xi’s
insistence that the vital force manifests itself only according to the
Principle. For this reason, Zhu says,

It is possible to say that this originally has no distinction of before and
after. However, if we infer from their belonging, it should be said that
there is this Principle firstly. Nevertheless, the Principle is not something
different, but something which exists in this vital force. If this vital force
did not existent, then this Principle would not have a dependent place.30)

While it is possible to say that the Principle is prior to the vital force,
they both are wholly necessary to each other and depend on each other
for their existence, or as Zhu Xi claims, “In the world, there is no vital
force without the Principle, and there also is no Principle without the
vital force.”31) This is because the relationship of the two is based upon
an organic relationship of the original substance of Supreme Ultimate and
its unfolding way. Both have their origin in each other: the Principle

28) Zhuzi yulei 1: “PRBURAMSEHE L . O L2y, AnERAESE, SUERAIL

29) Zhuzi yulei 94: “Kiw, ¥ B, S, SUTRIEIMT, “HEHKTTAE AHMEE. A,
BIEFREES.”

30) Zhuzi yulei 1: “MAMSEEZ A E. SROEHEHATRE, QIZEREARIE AR MR, UfE
PR MR, RIS

31) Zhuzi yulei 1: “RTFARAMILLE, IFARA MR HL
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serves as the ground of the vital force, and, as for the unfolding way,
the vital force serves as the revelation of the Principle. As the original
substance of Supreme Ultimate, the Principle must serve as the prior
ground of the vital force, meaning that in one sense the vital force falls
into a subsidiary function subordinate to the Principle. But Zhu’s main
interest is showing how their mutual dependence establishes fundamental
principles, as he concludes: “If there is this principle, there should be
this vital force. But the Principle is fundamental.”32) From this we see
that his larger aim is applying the view of the original substance of the
Supreme Ultimate and its unfolding way to the essential and unitary
relationship of the principle and the vital force.33)

Consequently, the Neo-Confucian idea of “one source of substance
and function” has all kinds of implications which flow from the way it
understands the reality of the world: implications which touch on the
unification of community as well as the particularity of its members and
the ideal shape of their relationships. The Cheng-Zhu School positively
accepts holistic modes of changeability in order to justify the necessity of
an absolute canon in the organized unity of the Neo-Confucian system.

4. Liyi fenshu ¥—43% as a Sustainable Structure of Network

Using the doctrine of liyi fenshu ¥—43% (one Principle and its multiple
manifestations) to construct a theory of unity of identity and difference,
Cheng Yi gives an explanation for self-evident facts about the world. For
him, everything is composed of the two vital forces of yin and yang and
the existence of things requires a continual balancing of the forces. In
Cheng’s worldview, opposite phenomena, like male and female, are
naturally drawn together into one unity. Therefore, all the things of the
world naturally form types with each other according to their
apportionment of yin and yang. Such types are not merely a means for
classifying things by groups. More fundamentally, they manifest the
orderliness that naturally occurs within the network of heaven and earth.
For Cheng, this orderliness is characteristic of the harmonious unity of
differences. In their concrete manifestations, things may have multiple
distinctions and perform many different roles, but the Principle remains

32) Zhuzi yulei 1: “FRIFRZR, HHEREA
33) Lokuang, “Chu Hsi’s Theory of Metaphysical Structure,” 58-78.
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unitary in that their differences are subtle and related within a unifying
system. This unified system constitutes a kind of network under heaven
and on earth, in human relations, and among all living things.

Cheng Yi argues that the true functioning of society is similar to
the functioning of yin and yang. Indeed, he viewed the sage’s actions as
identical to such physical processes as natural cycles of growth and
decline. He felt that human beings should have imperatives to act
according to the Principle that the physical world is structured in a
natural hierarchy. For him, this principle also explains the basis of social
solidity and the efficiency of its organic system. For Cheng Yi, how
human relationships are going on for a community of higher class
implicitly includes a way to accomplish the harmonious unification and
distinctive difference of all things in a universal network. Concerning the

understanding of Tuan-zhuan %39 of == kuigua WH (Opposition
hexagram), he says:

Extend the sameness in the Principle of things to illuminate the timely use
of Kui. This is the way the sage unites differences. It is commonly known
how sameness is the same. A sage, however, illuminates the fundamental
sameness in the Principle of things. Thereby he can take the world as
being the same, and harmonize and unite the myriad types.35)

This shows how to understand the world from the implied meaning of
Kui Gua. The world is a dynamic system in which we can observe great
diversity in unity and great unity in diversity. Therefore, he says:

Living things have myriad differences that set them apart. But in attaining
the harmony of heaven and earth and in receiving the vital forces of yin and
yang, they form corresponding types. Therefore, though the vast of the world
and groups of things are differently set apart, a sage can unite them.36)

Here Cheng Yi claims that while things appear to be disparate and
unconnected by virtue of their differences, these differences are actually
fundamentally connected and united by type. Distinctions between things
are both real and fundamentally ordered by type; in other words, the

34) “Heaven and earth are set apart but their affairs are the same. Male and female are
set apart, but their aspirations comprehend each other’s. The myriad things are set
apart, but their affairs are ordered by types. The timely uses of Kui are great indeed!”

35) Zhouyi chengzhi zhuan 2: “{E¥pRiz 7, VIIBSZIGH, JYBENGBECEW. RFZ RBEE, i
5. BB A, BTLREIRIR R A&

36) Zhouyi chengzhi zhuan 2: “/:WyEfk, W, SRR, TERaRG R, RN, YaEsim
HURRE, MORTZK, B2, BT, THEARRERLZ.”
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sage is able to perceive differences which really (and naturally) exist
between high and low, father and son, ruler and minister, etc. Here, the
Principle is regarded as an authentic type for prescribing the particular
nature of all things. He would later apply it, in particular, to the moral
standard of human nature which manifests itself as the inherent
consciousness of goodness. Thus, he can present the significance of
humanity as being that it manifests “human nature in Principle.” It
imputes such value to morality that a human being can elevate his good
nature to the fullest according to the orientation of his own life. Such an
orientation, Cheng Yi, insists can only result from recognition of
commonality shared between the Heavenly Way and the humane way.
The sage’s human nature (which is shared and united with the nature of
heaven) provides the basis for making a community sustainable.

On the other hand, in Cheng Yi’s system, a Principle’s
conceptualization is used not just to explain the existence of things in
the world of reality, but also to explain how moral actions are natural
and obvious. For an example, he endeavors to show how the whole of
the principle can be seen within the particular principle of filial piety.
The principle of filial piety is representative of the structured, hierarchical
system of the ideal Neo-Confucian community and was theorized as
operating equally on two levels. It is both one and many: it orders the
whole in the sense of offering some unitary control over the country,
while it also arranges the specific particulars in the case of the myriad
individual parent-child relationships. He explains how social networks are
constantly sustained through the relationship of whole to parts. Since the
Principle is present everywhere and is complete in every instance, and
the relationship of all things makes up one body with heaven and earth,
he concludes that there is no separate repository where the Principle
could reside apart from in all things. The whole of the Principle then is
fully present, available and complete in anything and everything. It is
possible to say that the nature of all living things, including human
nature, is identical with the nature of heaven and earth. In this respect,
the inner character of human beings is provided with a real and
unshakable basis. It, by its nature, justifies their actions, and this
justification is based upon the reality of heaven and earth.

From an organic perspective, we can infer a generalization of ethical
morality as follows: if we realize the Heavenly Principle exists and is
manifest in such a relationship as that enjoyed between the ruler and the
ruled or a father and his son, we also can realize morality’s basis in
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human nature in our ordinary lives. And if we recognize morality’s basis
in human nature, we can understand the orientation of the Heavenly
Mandate to ultimately attain sagehood, that is, the ultimate achievement
of self-realization in a Confucian community.

According to the generalization, the principle of the ruler and the
ruled or father and son, which is equivalent to the Heavenly Principle,
reveals itself in the human nature through the specific instance of the ruler
and the ruled or father and son. That is why the Principle is the “main”
and the affair is the “subsidiary.” In the implied meaning of giangua ¥z
(heaven hexagram), the Principle, which is revealed in the hexagram of
heaven, has the nature of being strong, ceaseless and everlasting, and
heaven, the ruler, and fathers all regard such a nature as their principle. In
such a way, a justification of hierarchical order can be made in any
Confucian community. The Principle, the substance of the particular
instances of moral life, is unchangeable in an organic unity, regardless of
where the particular conditions take place within a human’s life cycle. This
is the ideological significance of ethical morality drawn from the organic
unity of the Principle and the particular instance, and its logical foundation
is the holistic mode of “one source” or “no difference.”

Furthermore, Zhu Xi combines the Supreme Ultimate and its
unfolding way, which is characterized by “fiyong yiyuan #8H—IF" (one
source of substance and function), with his conception of human nature.
In particular, he claims that there is a law in such a combination, and
calls it the law that “liyi fenshu ¥2—435£” (the Principle is one but its
manifestations are multiple). “/iyi ¥2—" (the Principle is one) refers to
his belief that the Supreme Ultimate, as the Principle of one yin and one
yang or one movement and one stillness, is universally inherent in all
things. And “fenshu 4358” (its manifestations are multiple) makes
reference to his belief that this one Principle streams within the inherent
nature of all things (including human beings). It implies that human
nature accords with the principle of the Supreme Ultimate. It is through
the view of the original substance of the Supreme Ultimate that he
establishes an organic network built upon the notion that “Principle is
one and its manifestations are many,” and thereby attempts to explain the
contents of morality or the ground in which human beings have their
moral nature. He writes:

This, in the unification of myriad things, reveals itself as one Supreme
Ultimate to be one unity. All that are from the main to the subsidiary are
really one Principle, but multiple things differentiate it into their original
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substances. Therefore, myriad things all have one Supreme Ultimate
respectively, and there is nothing small or large that has no certain kind of
differentiation respectively.37)

The paragraph explains his view of the law of all existences in
accordance with the identification and differentiation of the Supreme
Ultimate. All things have the same original substance in their individual
natures, and any distinctions and differences between them are also
conferred by one Supreme Ultimate in a way that constitutes their own
unique natures. More importantly, he extends this idea to explain the
nature of all things and their significance:

In terms of unification, myriad things all embody one Supreme Ultimate as
a whole, while, in terms of division, each thing has one Supreme Ultimate
respectively. What is called that there is nothing that has no nature in the
world and there is no nature that does not exist can, here more apparently,
reveal the entire whole.38)

As the principle of the heavenly mandate and the nature of all things,
the Supreme Ultimate plays the vital role of original substance in the
existence of all things. All things are constituted through the combination
of the Principle and the vital force. As the original substance of Supreme
Ultimate makes its unfolding way of stream, the Principle reveals itself
as the unfolding way of the vital force. This structure is conceptualized
into a network of “one Principle but its multiple manifestations.” From
this conceptualization he makes implicative descriptions as follows:

Everything has the Principle, which is always the same and one Principle.39)

Every man has one Supreme Ultimate, and everything has one Supreme
Ultimate.40)

All real things in heaven and earth are existentially based upon the
Principle of the Supreme Ultimate and its manner of unfolding. All the natures
of things are a kind of fractal in which the original substance of Supreme
Ultimate plays a vital role in the Principle of the Mandate and natures.

37) “Lixingming PtEdn,” Tongshu jie: “REEWINFL, R AMf—W. BAMZR, WML,
Ty 2 LLRHE. M h & — K0, TiANKZY, S —EZ 5l

38) Zhu, Taiji tushuo jie: “HEME L, BYGHE KM, MiiEZ, —W&E Kt FiEERT
SRKESN 2, TOTEMAERS, ABCUATRAR 422

39) Zhuzi yulei 94: “YMEHH, e HH.>

40) Zhuzi yulei 94: “NNA KMk, Y —Khi”
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What significance does the Principle of the Mandate and natures
have in relation to human nature? For Zhu Xi, the Supreme Ultimate, as
the Principle of the Mandate and natures, reveals itself in human beings
through the five wvirtues of benevolence, righteousness, courtesy,
knowledge and sincerity. Thus, his understanding of human nature is
fundamentally based such a universal network as an unfolding process of
generation. The key point here is in the effort to explicate what human
nature is and its grounding in moral value, which is characteristic of
“one Principle and its multiple manifestations.” The effort to do so is
what enables Confucianism to construct the ideal of a sustainable network
represented by the holistic unity in which the humane and Heavenly Way
are identical.

Given the premise that human nature is based upon the constitutive
way of the Principle of Supreme Ultimate, Zhu understands Mengzi’s
claim that “human nature is good” as being founded upon its ontological
similarity with the Heavenly Way. Zhu Xi writes,

“What succeeds to it is goodness, what it is constituted into is nature.”
This Principle, when being between the heaven and the earth, is goodness
itself, and there is nothing that is not good. Things are born, and then their
names are called natures. There is only this Principle. It in the heaven is
called the Mandate, and it in a human being is called the nature.4!)

The key point in the passage above is that it posits a relationship between
the Principle and the natures of all things: identification and differentiation.
The principle of one yin and one yang in total correspondence cannot be
regarded as the natures of all things, but as the heavenly mandate or the
Heavenly Principle, and, on the other hand, the natures with which things
and human beings are endowed have an ontological network with the
Principle. So, things and human beings are good in the sense that their
natures are endowed upon them by the Heavenly Principle, and there is no
axiological distinction of good and evil in their natures.42)

41) Zhuzi yulei 5: “#g2 %%, Mtk SEBESMMER, H2% BERE #F AWER b
BENE FURER, fERRIE G, FEARIEE

42) Apart from arguments in the Mengzi #F and Zhongyong i, Zhu Xi %% mentions
the issue of human nature on the ground of the Heavenly Way. He emphasizes that
Mengzi’s doctrine of the goodness of human nature should be based upon the
ontological relationship of the natures and the Heavenly Way. In his view, what
Mengzi calls the goodness of human nature is only the fact that human beings have
already been endowed with their natures. And so he argues that human natures depend
upon explicating such a primordial relationship. Human nature is not good until a
human being obtains such an original nature that is in accordance with the Heavenly
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For Zhu Xi, then, all existences coexist in a unified network, one
that is united by the identity of “/iyi #£—" (the Principle is one) and the
difference of “fenshu 433k (its manifestations are multiple). Because the
Heavenly Way is the ground which constitutes human nature, a human
being has the original character of goodness, and thereby human nature,
that which makes up the essential quality of a human being, is
constituted into a higher quality of personality. It is possible to say that
the original nature of a human being, thus, is a reality of network that is
based upon the original substance of the Heavenly Way and, at the same
time, determines the particular existence of a human being.43)

Furthermore, Zhu Xi analyzes “the nature of original substance,”
“the nature of physical quality” and their relationship as part of his
reconstruction of the Mencian doctrine of human nature. He says:

The physical quality is what yin-yang and Five Elements make up, and the
nature is the entire substance of Supreme Ultimate. But when one mentions
the nature of physical quality, there is the entire substance in the physical
quality, but there is no independent nature separated from the physical
quality.44)

The relationship of the Supreme Ultimate, yin-yang and Five Elements is
expressed as that of “the original substance” and “the physical quality” in
human nature. The principle of the Supreme Ultimate as a whole takes
part in the original substance in a human being, but, on the other hand,
the original substance exists in a physical form. For Zhu Xi, neither the
principle nor the vital force can be absent from human nature. Therefore,
the nature of original substance is included in that of physical quality,
and, it is in this vein that he writes: “The nature is the entire substance
of Supreme Ultimate.” According to the rule of “one Principle and its
multiple manifestations,” there is a unity of distinction but no
differentiation between the original substance and the specific physical
qualities manifest in human nature. This is because, Zhu Xi thinks, the
nature of original substance is equivalent to “one Principle” and the

Way. Only through this manner of thinking are Mengzi’s claims that “the Heavenly
Mandate is called the nature” in the Zhongyong and that “human nature is good”
comprehensible. One consequence of this is that while Mengzi’s view that “human
nature is good” is basically a kind of value judgment, Zhu Xi makes an existential or
ontological argument prior to such a value judgment.

43) Hsu, “A Comparative Study of Chu His and the Ch’eng Brothers,” 43-57.

44) “Da Yanshiheng 27, Zhuxi ji 61: “FEZRBZIATHR, THEUAMRZ 1. (Hik H
T, RIb B E 2 T H, AR — .
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nature of physical qualities to “its multiple manifestations.” For this
reason, he argues that the nature of original substance, being more
fundamental in a human being, is not influenced by any factor of
physical quality. The nature of the heavenly mandate, as the original
substance of human nature, is combined with the physical form to make
up and sustain a unity of human nature. He admits that while such a
combined nature cannot be the same as the nature of the original
substance, he continues to assert that the combination does not lose a
kind of fractal nature, that is, the essential character of its own original
substance. He asserts that “human nature is the Principle,” in the sense
that human nature is in accordance with a sustainable system of original
substance and its unfolding way, independent of the nature of its physical
qualities.45)

Consequently, for Neo-Confucianists, human nature can be traced to
the ultimate ground of the original substance of the Heavenly Way. It is
ontologically based upon the principle of Supreme Ultimate, and thereby
comes to have the quality of goodness by virtue of the fact that human
beings share a portion of that principle. A network of sustainability can
be applied to “one Principle and its multiple manifestations” and, thus,
extends it to the theory of human nature. In this respect, it can be said
that human existence is conceived of as taking place within a sustainable
structure of “one principle but its many manifestations.”

5. Neo-Confucian Problems Awaiting Solution

For Neo-Confucianists, the world of all creation, represented as myriad
things under heaven and on earth, is a coherent whole with an origin
and unitary processes. This world-view is reflected in the operation of its
sustainable social structures. The process of justifying sustainability can
be approached from three categories: “The Heavenly Principle,” “one
source of substance and function” and “one Principle and its multiple
manifestations.” The underlying idea which is used to legitimize the
system itself is expressed as “the Heavenly Principle,” which provides a
kind of justice to human relations. Its mode of changeability is explained

through the idea of “one source of substance and function,” which

45) Concerning Zhu Xi’s human nature, refer to Cheng, New Dimensions of Confucian and
Neo-Confucian Philosophy, 375-395.
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provides an organic quality of appropriateness to the relationships of
human lives and society. As a result, its structure for sustaining the
relationships between differing types of beings is expressed as “one
principle but its many manifestations.” The idea provides a holistic unity
for orientation within social networks. These three points are reciprocally
supportive, but the first two are integrated into the third. In particularly,
this final category provides a theoretical unity for the entire system in
that it proposes that a certain principle is comprehensively maintained in
myriad complex individual relationships. Here, the concept of sustainability
is full of suggestions in a logical mechanism of justifying a Neo-Confucian
system. The structure of sustainability is closely associated with a web of
social network. According to a web of social network, members in a
community are inherently suited to play the roles assigned to them within
each field and, on this basis, are able to bring forth their maximum
possible production.

From the perspective of the integrated Neo-Confucian system, it
seems to me that human existence and human value are in the same line
for an open horizon of sustainability. By examining the scholarly
tradition of the Cheng brothers and Zhu Xi, we find that a system of
Neo-Confucian world-view has a basis of universality and identity called
the Heavenly Principle for a reality of life. This Neo-Confucian system
can be characterized as a sustainable network of “one Principle and its
multiple manifestations,” on the one hand, and its mode of “one source
of substance and function,” on the other. It reflects the open horizon of
coexistence and cooperation for newly emergent orderliness in a series of
integral relationship between person and community, knowledge and
practice, ideal and reality, etc.

In this system, moral value and its realization are considered
compatible with a system of social solidity. What is sometimes called
“social justice” is done on a horizon of unifying the two, which is
oriented toward the Golden Rule of Confucianism, namely, achieving a
unification between the Heavenly Way and the humane way. In this
respect, the Neo-Confucian world-view also contains an idealized web of
social networks. According to this idealization, each member of the
community is suited and equipped to play their assigned roles and, if
properly placed and arranged, are capable of bringing forth their maximal
production. In this sense, The Neo-Confucian integral system focuses
upon a principle of “reality” rather than upon that of “entity.”6) It
provides a logical mechanism of sustainability for both moralizing justice
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(IEZEMiEELL) and justicizing morality GEMEMIIESLL).

To reconstruct an integrated society and prescribe rules for its
political  practices, Neo-Confucianists emphasized constant, inevitable
historical change. It clings to a tradition of daotong 1&%: (succession of
the Way) in the sense of a continuity between past and present practices.
Neo-Confucian commentaries are full of suggestions that literati should be
given frequent opportunities to advance into positions of real political
power and stimulate an increasingly vigorous economy. They portrayed
their real community as filled with ambitious and greedy men making an
unending series of wrong decisions. To solve this problem, they argued
that one must choose righteousness over personal benefit, and further
claimed that this path leads to sagehood, that is, the ultimate stage of
the superior man. For Neo-Confucianists, righteous behavior essentially
means acting without selfishness, since selfishness is characterized by the
absence of self-consciousness and is considered an inappropriate state of
mind. As a result, Neo-Confucianists demanded a severe and constant
vigilance of self. What is called morality is based upon the vigilant way
of life required to sustain their ideal social network.

Finally and most significantly, the Neo-Confucian system of
sustainability greatly helps us understand some general traits of East
Asian identity. From the Han dynasty through the Song and Ming
dynasties and even into the present, a Neo-Confucian ideal of
sustainability has pervaded East Asian thought and culture. It had a
particularly significant status in the academic circle called Songxue HRZ:
(School of the Song dynasty), which was enormously influential on the
thought and culture of its time and place. While they disagreed about
some particulars, in the larger picture Neo-Confucianists shared a fairly
common way of thinking about social networks. In a world they saw as
being marked by incessantly changing processes, they continued to
articulate a shared vision for the reestablishment of a sustainable social
network oriented toward self-realization.

46) Kim, “The Idea of Sustainability and New Horizon of Korean Society: Focused upon
the Reality of Change-penetrating Process,” 211-244.
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A Scheme of Sustainability in Neo-Confucianism

Category Conception Horizon

: tianli R¥E o

idea (Heavenly Principle) Justice

tiyong yiyuan B4 —H
mode (one source of substance and function) change
liyi fenshu FE—45yFF

structure (one Principle and its multiple manifestations) network

- - tianren heyi RNE— L
orientation (unity of heaven and man) sustainability
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From a Prohibition of Talk about Otherworldly
Elements to Harangues about
Heavenly Morality in Confucianism
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Abstract

True to his motto, “Don’t pretend to know what you don’t know,”
Kongzi was reasonably aloof from talking about anything outside the
empirical world. One consequence of his reticence has been that
Confucianism has avoided becoming a religion and has preserved a clear
demarcation between what is known in Kantian philosophy as the
empirical realm and the transcendent realm. Since Zisi +/& and Mengzi,
two of his followers made efforts to build a Confucianism with an
emphasis on kinship, later generations of Confucians have sought to
establish transcendent foundations for human morality in notions of
heavenly morality and obligation, thereby transgressing Kongzi’s strict
demarcation between the empirical realm and transcendent realm, as well
as spoiling the rationalism of the original Confucianism. A modern
Confucianism which is able to dialogue with the world could be
established through the removal of the later Confucian dogmatism and a
restoration of Kongzi’s Confucianism.

Keywords: Kongzi, Confucianism, empirical, transcendent, knowledge

* CHEN Yan: Professor, Vice President, Director of the Center for Literary Theory and
Aesthetics, Shandong University (E-mail: cy@sdu.edu.cn)

** MENG Qinglei: Associate Professor, School of Literature, Hebei Normal University
(E-mail: 249825534(@qq.com)



106 Journal of Confucian Philosophy and Culture Vol. 23 / February 2015

The so-called “guai li luan shen 1ZJJEL#F” (fantastical entities, feats of
strength, disorder, and supernatural beings) in the Analects generally refer
to those preposterous things that cannot be verified by empirical
observation. Kongzi fLF never talked about these kinds of things
actively, and tended to sidestep or interpret them with logic according to
experiential facts whenever asked about them. These situations are also
recorded in other early texts besides the Analects. For instance:

Duke Ai %7 asked Kongzi: “T heard that Kui %% has only one foot. Is
that right?” Kongzi said: “Kui is a person, and why is he characterized as
having only one foot? Actually he has nothing different, but knows music
well. So Yao says that Kui is competent by himself, and gives him the
position of attuning music. So we say that having one person such as Kui
is enough, not that Kui has one foot.”!)

Giving rational interpretations to old myths and legends is one of the
characteristics of Kongzi’s teaching. In this way, Kongzi can be said not
to give credence to “fantastical entities, feats of strength, disorder, and
supernatural beings.”?) This sentence is frequently cited as the basis of
Kongzi’s exclusion of mysticism and preference for rationality. If we
analyze the interpretation of this sentence throughout Confucian history
from an epistemological viewpoint, what can we get from it?

The term “ru f#” (scholar-related) is widely understood to refer to a
kind of profession before it became a kind of theory or school: “Some
scholars in modern times assert that the predecessors of Confucians were
always spiritualists, historians, prayers, and augurs. During in the period
of Spring and Autumn of social upheaval, Confucians lost their original
positions, and began to make a living as ‘helping about the rituals’
(xiangli #H#8) for their familiarity of rituals.”3) It is worth noting that the
tasks of the “spiritualists, historians, prayers, and augurs” that they
replaced were very closely related to those fantastical entities, feats of
strength, disorder, and supernatural beings which Kongzi had dismissed,
so why would these Confucians be silent when it came to their

1) Han Feizi, 33.2.
2) Lunyu, 7:21.
3) Hu, Zhongguo dabaike quanshu: Zhexue, 73.
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relationship with these preposterous phenomena? It is largely because in
the great historical change during the Yin and Zhou dynasties, the rulers
in early Zhou transformed many of the religious tendencies which
characterized the Yin dynasty, during which people respected and “served
the gods, with the ghosts going before rituals, and penalties before
rewards.” Instead, they changed religious rituals into secular rites with
carefully formed procedures, and proscribed ethical duties, such as
showing respect for parents and the honorable, so that it could be said
of them that “Zhou people respected rituals and execution, serving ghosts
and gods while keeping away from them.”S) Kongzi asserted that ‘“The
Zhou dynasty learned a lot from the cultural heritage of the Xia and
Shang dynasties and 1 worship the Zhou dynasty because of its
prosperous  cultural —achievements,®)” which demonstrates his own
adherence to this humanistic spirit. Not only did the titles and positions
alter during the transition from spiritualists, historians, prayers, and augurs
in ancient times to Confucians as xiangli in the pre-Qin period, but so
did the concepts and beliefs surrounding the observance of these rituals.
These changes were most reflected in the sacrifice rites. Although
sacrifice was originally directed towards the ghosts and gods, the
Analects records that “When one is giving offerings, it seemed that the
gods are present. Kongzi says: I do not give offerings myself, 1 feel that
the sacrifice rite is not implemented at all.””) The emphasis here is not
laid on the objects of sacrifice, but on the living people who perform the
sacrifice as subjects. People today pay respect to the predecessors at their
tombs on the gingming %P day (tomb-sweeping day) not because they
are gods, but as a way of expressing their sadness and cherishing the
memory of their ancestors. Does this mean that we should regard
Kongzi as an atheist then? It is unclear. On the one hand, he refuses to
acknowledge the spirits, while at the same time, he does not deny the
possibility of their existence. The word “seem” leaves great space for
imagination. In the Doctrine of the Mean, Kongzi is quoted as saying:
“The virtue of the ghosts and gods is great. It cannot be seen when
looked at, cannot be heard when listened to, but it is felt without leaving
anything out. Everyone on earth wears splendid attire to sacrifice and it
seemd that the ghosts and gods are above their heads and with them.”$)

4) Liji, ch. 32.
5) Liji, ch. 32.
6) Lunyu, 3.14
7) Lunyu, 3.14
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Note still the persistence and effect of the work “like” here, in regards
to ghosts and gods as the objects that cannot be described.

This kind of equivocal expression can be seen everywhere in the
Analects. For instance, “Jilu Z=#% asked about serving the ghosts and gods,
Kongzi said: How can you serve the ghosts before serving people?” Jilu
asked again: ‘How about death?” Kongzi replied: ‘How can you know death
before knowing life?””) Kongzi neither answered the question about whether
the ghosts and gods exist, nor replied to the question whether people have
spirits after death. He kept silent to these questions about fantastical entities,
feats of strength, disorder, and spiritual beings without referring to them face
to face. In this light, when Fanchi #t12 asked about wisdom, Kongzi said:
“Civilizing the common people and respecting the ghosts and gods while
keeping away from them is the so-called wisdom.”!0) As the first teacher in
Chinese history, Kongzi was very careful and discreet with his study,
advising others that wisdom consists of “Admitting] what one really
understands and what one does not know.” 1DThe implication is that
therefore there’s no need to discuss such things as the ghosts and gods which
humans cannot truly understand.

In addition to fantastical entities, feats of strength, disorder, and
spiritual beings, Kongzi seldom talked about tian X (heaven), dao 18
(Way), xing ¥ (human nature), and ming v (fate or mandate). Despite
his use of the term in phrases like “how can Hengtui fE{# deal with me
if heaven endows virtue in me,”12) and “how can the Kuang [£ people
deal with me if heaven does not lose its elegance,”!3) his use of the
rhetorical question “could I deceive heaven?”14), and his claims that
“what I negate is also what heaven negates”5) and “it is only the
heaven that is so great and lofty,”1®) when taken on balance these
sentimental words alone cannot confirm the existence or personality of
heaven in Kongzi’s thought. In the passages just cited, Kongzi’s
references to heaven are little more than usages of a kind of common
expression or widespread belief that provides rhetorical power to his

8) Zhongyong, ch. 16.
9) Lunyu, 11.12.
10) Lunyu, 6.22.
11) Lunyu, 2.17.
12) Lunyu, 7.23.
13) Lunyu, 9.5.
14) Lunyu, 9.12.
15) Lunyu, 6.28.
16) Lunyu, 8.19.
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claims in a shorthand way. Kongzi himself does not appear to deem the
expression or belief as universal knowledge that can be propagated and
popularized. So Kongzi says: “Do not impute the faults to heaven or to
others. Study downward and achieve upward. It is only heaven that
knows me.”17) For Kongzi, belief has only personal validity and cannot
be taught to others. This is why he remarks to Zigong that “I want to
say nothing.” When Zigong worries about this, he says: “What does
heaven say? The four seasons just turn around, and myriad things just
grow.”18) For Kongzi, heaven is no more than an invisible belief and
discipline that cannot be described or formed, not a god of personality
that can intervene in people’s lives in any real way. Thus Zigong claims:
“Master’s articles can be heard, but his words about xing Pt and tiandao
Ki& cannot be heard.”!9) Education can be used only to teach people
knowledge, but it cannot force beliefs which cannot be confirmed upon
the educated, otherwise it would turn out to be a sermon.

Though Kongzi does speak about dao, he never makes it
mysterious, but always refers to ordinary experience, as in the following
phrases: “An bachelor [a member of a particular social class in ancient
China located between senior officials and the common people] who
makes his mind on dao while feeling ashamed about his poor clothes
and food is not worthy of discourse™0); “since my dao is making no
headway, I shall get upon a raft and float out to seaD); “if I heard dao
in the morning, I would rather die this evening.”22) Dao here refers to
the standard or norm of being a person able to “serve the father at
home and serve the king at court,”?3) so it is the norm of people instead
of heaven. In the 13th chapter of The Doctrine of the Mean, Kongzi is
quoted as saying “Dao is never far from people. If people following dao
keep away from others, they could not do dao.” 24Zengzi’s T
interpretation was that “Master’s dao is nothing but zhong and shu.”25)
For Kongzi, we can only practice the dao of everyday ethics in an
experiential domain, the transcendent “Tiandao” cannot and should not be

17) Lunyu, 14.35.

18) Lunyu, 17.19.

19) Lunyu, 5.13.

20) Lunyu, 4.9.

21) Lunyu, 5.7.

22) Lunyu, 4.8.

23) Lunyu, 17.9.

24) Zhongyong, ch. 13.
25) Lunyu, 4.15.
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talked about.

Holding to this principle, Kongzi never sits in judgment on human
nature. He never claims directly that it is good or bad, saying only that
“Human nature is similar, but conventions are far different.”26) In the
Analects, Kongzi mentions ming v five times, stating that “one cannot
be an exemplary person without knowing ming,”27) asserting that “I know
tianming KAy at 50,7 28)noting that “it is ming that he dies for the
disease,”?9 and that “it is ming that dao goes and stops.”30) Generally
speaking, the first ming means shiming {#fy (mandate), while the other
usages of the word refer to an emotion of fatalism that relates only to
personal belief. This is especially clear in “Ji’shi (ZE[X)”: “The exemplary
people have three fears: tianming, great people, and the sage’s words” 31
Whether or not one is afraid of fianming becomes a line of demarcation
between exemplary and petty men. However, one has the right to choose
whether to become an exemplary person or not. There is no inevitable
command to supplant personal choice. In the last analysis, Kongzi’s
interpretation of ming related only to belief rather than knowledge, just
as it is in regards to his understanding of fian K, dao i#, and xing V.

The most difficult and important concept in Kongzi’s thoughts is that of
ren 1~ which is not at all mysterious. For Kongzi’s successors, “Ren refers to
loving people™2) and “filial piety and brotherly giving-in is the root of ren.”33)
In antiquity, the son’s love for his father was called filial piety (xiao #), and
a younger brother’s love for his elder brother was called brotherly giving-in (di
). Ren can be interpreted as nothing more than the ethical relations founded
on the proper affinity between parents and their offspring, without any religious
emotion or metaphysical meaning. Kongzi’s thoughts and words are generally
plain and warm-hearted, instead of mysterious and speculative. He makes an
effort to construct an ethics permeated with personal experience instead of
theology or metaphysics.

In sum, Kongzi’s ideas for pursuing knowledge could be generalized
like this: “Four behaviors are refused by Kongzi: not foregoing conclusions,

26) Lunyu, 17.2.
27) Lunyu, 20.3.
28) Lunyu, 2.4.

29) Lunyu, 6.10.
30) Lunyu, 14.16.
31) Lunyu, 16:8.
32) Mengzi, 4A2.
33) Lunyu, 1.2.2.
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no arbitrary necessities, no obstinacy, and not sticking to one’s own ideas”
34). These behaviors reflect both a viewpoint about experiential reality and a
proper attitude to the world of beliefs. For Kongzi, our understanding of
experiential reality should be based on facts without false presumptions or
indiscreet judgments, while our attitude to the world of beliefs should be
one of respect for others’ choices, not a desire to bend the world to accord
with our own will. Kongzi’s plain words contain a standard for knowledge,
the freedom of belief, and many precious resources which are still of great
use in our contemporary age. However, the situation of Confucian thought
changed a great deal after Kongzi.

According to xianxue #5:, the 50th chapter of the Hanfeizi: “Ever since
Kongzi died, there has been Confucians of Zizhang ¥k, Zisi F/&, Yan shi
BHEC, Mengzi, Qidiao shi I, Zhongliang shi ffRIK, Sun shi fAIK,
Lezheng shi #IEIR.” 35Although Xunzi #HF counts Mengzi and Zisi
together, regarding them as sequentially derived from the same origin , the
point is clear, namely that Confucian thought devolved into competing
schools and interpretations. From this it is clear to see that some men
follow the model of the ancient kings in a fragmentary way, but fail to
understand its guiding principles. Still their abilities are manifold, their
memory great, and their experience and knowledge both varied and broad.
They have initiated a theory for which they claim great antiquity, calling it
the Five Processes theory. Peculiar and unreasonable in the extreme, it lacks
proper logical categories. Mysterious and enigmatic, it lacks a satisfactory
theoretical basis. Esoteric and laconic in its statements, it lacks adequate
explanations. To give their propositions a cloak of respectability and to win
respect and veneration for them, they claim that these words represent the
genuine thought of Kongzi, the great gentleman of the past. Zisi provided
the tune for them, and Mengzi harmonized it. Some indecisive, deluded ru
f& of today enthusiastically welcome these notions, unaware that they are
false. They pass on what they have received, believing that, on account of
these theories, Kongzi and Ziyou Ti# will be highly esteemed by later
generations. It is Zisi and Mengzi that are to be blamed for this situation.36)

34) Lunyu, 9.4.
35) Han Feizi, ch. 50.
36) Xunzi, 3.6.
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That is the origin of “the school of Zisi and Mengzi”. As a Confucian,
Xunzi’s words should be respected as trustworthy. However, it is a pity that
all 23 chapters of Zisizi ¥+ mentioned in the Record of Literature and
Arts in the Hanshu 3 have been lost since the Tang dynasty, since this
loss radically damages our efforts to better understand Kongzi.

Sima Qian ®|F5iE points out in the “Gentlefolk of Kongzi” chapter
in the Shiji SFC that “Zisi composed the Doctrine of the Mean.”37)
Zheng Xuan ¥¥% in the Han dynasty, Lu Deming PR, Kong Yingda
fLFHIZ in the Tang dynasty, and Cheng Hao #£58, Cheng Yi F2EH, Zhu
Xi %# in the Song dynasty all held that the Doctrine of the Mean was
composed by Zisi, and that from it Zisi’s thoughts can be determined
and explored. In contrast to Kongzi’s avoiding “xing and tiandao”, the
Doctrine of the Mean begins with the notion that “the mandate of tian is
called xing, going according to xing is called dao, and cultivating dao is
called education.”38) In this way, at attempt is made to base Confucian
ethical education on xing and tiandao. The 12th chapter of the Doctrine
of the Mean says: “Exemplary people’s proper path starts from husband
and wife, and culminates with perception of heaven and earth. ---. It is
through cheng (sincerity) that can make the most of one’s nature, then
the nature of myriad things, and then one can take part in transforming
and nourishing heaven and earth and correspond with it.” 39The 24th
chapter says:

It is the characteristic of the utmost sincerity to be able to foreknow. When
a state and family is about to flourish, there are sure to be happy omens.
When it is about to perish, there are sure to be unlucky omens. Such
events are seen in the milfoil and tortoise, and affect the movements of the
four limbs. When calamity and happiness is about to come, the good shall
certainly be foreknown by him, and the evil also. Therefore the person
possessed of the most complete sincerity is like a spirit.40)

The 29th chapter says: “So exemplary people’s proper path roots in
him, and identifies itself in the mass; it can be investigated from the
ancient kings, can construct the world between heaven and earth without
violation, and can be inquired by spirits and ghosts without doubt. That
is the so-called knowing the heaven.”#!) The 32nd chapter says: “It is

37) Shiji 47.17.

38) Zhongyong, ch. 1.
39) Zhongyong, ch. 12.
40) Zhongyong, ch. 22.
41) Zhongyong, ch. 29.
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only the utmost sincerity that can set the basis and regulate the great
path on the earth under heaven. It can also know the transforming and
nourishing of earth and heaven. What should we rely on? Only ren can
be our reliance. How earnest one’s benevolence (ren) was! How deep
and still the abyss is! How vast and mighty the heaven is!”42) The 31st
chapter says: “Therefore his fame overspreads the Middle Kingdom, and
extends to all barbarous tribes. Wherever ships and carriages reach;
wherever the strength of man penetrates; wherever the heavens
overshadow and the earth sustains; wherever the sun and moon shine;
wherever frosts and dews fall: all who have blood and breath unfeignedly
honor and love him. Hence it is said that he is the equal of heaven.”3)
In this light, all the extraordinary things, feats of strength, disorder,
spiritual beings, and tian, dao, xing, ming become the theoretical
foundation upon which Zisi elaborates Confucian ethics, thus leading to
his claim that virtue (Ren) is “the equal of heaven”.

In 1993 some important texts dealing with Confucian thought were
excavated in Guodian )5, Hubei province. These texts included Zi Yi
K, wuxing FAT, Zun de yi HiEF, Xing zi ming chu YEBrH, and
Liu de 75f8. Most scholars hold these texts as rooted in Zisi’s thought.
Actually, the content of these texts have a number of connections with
the Doctrine of the Mean. For instance, “Xing derives from ming, and
ming comes from fian” in Xing zi ming chu is not unlike the similar
claim in The Doctrine of the Mean that “the mandate of tian is called
xing, going according to xing is called dao, and cultivating dao is called
education.” in the Ist chapter of the Doctrine of the Mean, and the style
of Zun de yi is also similar to that of the Doctrine of the Mean. This
seems to further verify the thoughts of Zisi.

Zisi is a direct descendent of Kongzi (his grandson), and his later
years belonged to the Warring States Period. Mengzi, who learned from
a disciple of Zisi, lived in the middle of Warring States Period. Gu
Yanwu i H has compared the difference between the “Spring and
Autumn Period” and the “Warring States Period”: “Rituals and trust were
still respected in the Spring and Autumn Period while they are not
mentioned in the seven states. Funerals and other affairs like fortune and
misfortune were informed to each other in Spring and Autumn, but they
are not heard any more in Warring States Period. States do not have

42) Zhongyong, ch. 32.
43) Zhongyong, ch. 31.
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fixed associations, and scholars do not have definite masters. These
transformations took place for 133 years.” 44) The merging of states, the
intensification of punitive expeditions, and the annexation of the central
plains to minorities all led to breaking the kin and clan networks which
had previously existed and weakening the familial bonds which had been
so important for social cohesion. In this situation, founding social ethics
on consanguineous relationship seems to be out of date. Consequently,
Mengzi searched for a deeper foundation for Confucian theories after
Zisi, finding it ultimately in a conception of human nature which was
initially absent in Kongzi’s teachings.

If it is still too broad to say that “the mandate of tian is called
xing, going according to xing is called dao” in the Doctrine of the
Mean, Mengzi further proposes that “Xing is originally good”. How does
Mengzi prove that human being’s xing is good? First he uses the
metaphor as the method:

Gaozi ¥ says: “Xing is like rushing water, rushing to east when
breached at the east, and to west when breached at the west.” Mengzi says:
“Water indeed does not differentiate between east and west. Does it
differentiate between up and down? Human’s Xing is good, just like water
goes down. There is no one that is not good, just like there is no water
that does not go down.”3)

The second method he uses is illustration:

Anyone has a heart that cannot bear others’ misery, in that when any
person has a sense of fright and sympathy when he sees a child falling
into a well. That is neither for associating with the child’s parents, nor for
obtaining reputation among neighbors and friends, nor for disliking the
child’s cry.46)

Mengzi’s concept of xing has had a profound influence on subsequent
Confucian thought. However, speaking epistemologically, metaphor can
only explain something, not prove it; and illustration can only indicate
probable knowledge, not necessary truths. For example, Mengzi can use
the example that “there is no water that does not go down” to explain
that “there is no one that is not good”, while Xunzi can also use a
similar metaphor to explain “there is no one that is not bad”; Mengzi

44) Gu, Rizhilu, 13.1.
45) Mengzi, 6Al.
46) Mengzi, 2Al.
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can use the instance that “a person sees a child dropping in a well” to
infer that “human’s xing is good”, and Xunzi can also use an opposite
instance to demonstrate that “human’s xing is bad.” Actually, it is not
uncommon that we see two children fighting for a toy. Can we prove
that human’s xing is bad from that instance?

Mengzi uses this far-fetched method to strive to prove that “human
nature (xing) is good” in order to found the moral standard set by
Kongzi upon the basis of human nature. He continues from the example
of “a child falling into a well” to the four virtues of benevolence,
righteousness, ritual propriety, and wisdom. They are founded on the four
ends, he claims, which refer to the sense of sympathy, the sense of
shame, the sense of reverence, and the sense of right and wrong. 47)For
Mengzi, the four ends are founded on a human being’s good nature, as
determined by tian and ming:

He who has exhausted all his mental constitution knows his nature.
Knowing his nature, he knows heaven. To preserve one’s mental
constitution, and nourish one’s nature, is the way to serve heaven. When
neither a premature death nor long life causes a man any
double-mindedness, but he waits in the cultivation of his personal character
for whatever issue; this is the way in which he establishes his
heaven-ordained being.43)

In this way, the concepts tian, dao, xing and ming, all of which
had been evaded by Kongzi, become hot topics for Mengzi; Kongzi’s
experiential ethics seem to find a transcendental basis in Mengzi’s
thought. If we review Xunzi’s criticism of Mengzi, a more in-depth
understanding can be obtained about the sentences that “peculiar and
unreasonable in the extreme, it lacks proper logical categories; mysterious
and enigmatic, it lacks a satisfactory theoretical basis; esoteric and
laconic in its statements, it lacks adequate explanations.” However, these
mysterious remarks that can neither be proved nor falsified were
developed even further by Confucians in the Han Dynasty.

As a representative of Confucian thought in the Han Dynasty, Dong
Zhongshu Eff#F tries to bring Confucian ethics founded on family
consanguinity into a cosmic mode of “correspondence of heaven and
man.” He does this in order to adapt to his contemporaneous political
situation of “big unification”. Dong proposes that “the great root of dao

47) Mengzi, 6Al.
48) Mengzi, TAl.
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comes from tian. Tian does not change, and neither does dao.”9 For
Dong, tian not only has permanent existence, but is also a master that
has personality. Taking it even further, he claims that tian is not only a
natural dominator, but also the root of ethics.

The command of tian is called destiny that cannot run without the saint;
modesty is called xing that cannot attain an achievement without education;
human want is called emotion that cannot be restricted without institutions.
So the king is cautious in carrying tian’s mandate in conformance of
destination, and deals with education to cultivate people’s nature; he
appropriates institutions and laws, discriminates the order of up and down
to control human’s want; if the three are done, the great root is set.50)

Elsewhere, Dong would claim that “Only the son of heaven gets his
destination from fian, and people under heaven get their destination from
the son of heaven.”S!) In this way, both the validity and immutability of
ethics could find their roots in fign. Further, Dong Zhongshu brings
yin-yang and Five Elements theory into the logical relation of heaven and
human, and asserts both that “heaven and man have yin-yang” and that
“master and minister, father and son, husband and wife all take the path
of Yin-Yang’52) At the same time, Dong matches the five elements of
Metal, Wood, Water, Fire and Earth with the five general virtues of
Humaneness, Righteousness, Ritual Propriety, Wisdom and Trust, and
with the spatial orientations of east, west, north, south and center. Since
Earth is in the center, it embodies the sovereign position of imperial
power during a period of “Big Unification.”

If Dong Zhongshu’s cosmic mode of “correspondence between
heaven and man” still seems a little coarse, the moral metaphysics that
Neo-Confucians endeavored to build is much more elegant. The founder
of Neo-Confucianism, Zhou Dunyi JZ(EH, wrote a book tiled Taiji tu
shuo XIREER in order to build a theoretical mode of “harmony between
heaven and man” which would fuse nature and morality together:

The Non-ultimate is also the Great Ultimate. When the Great Ultimate is
brought into action, yang is derived. When the activity reaches its climax, it
becomes inactive. And yin is thus derived. When the inactivity reaches its
climax, the activity returns. The activity and inactivity alternate and

49) Ban, Hanshu, 56.26.
50) Ban, Hanshu, 56.26.
51) Dong, Chungiu fanlu, ch. 11.
52) Dong, Chungiu fanlu, ch. 57.
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constitute the root of each other. By the distinction between yin and yang,
the Two Modes (heaven and earth) are thus established. And by the change
of yang and the coordination of yin, water, fire, wood, metal and earth are
generated. With the proper arrangement of the emanative material elements,
then four seasons come to run. The Five Elements integrate into yin and
yvang. The yin and yang integrate into the Great Ultimate. And the Great
Ultimate is originally the Non-ultimate. When the Five Elements are
generated, each of them gains its specific nature. The reality of the
Non-ultimate and the essence of the Two and the Five mysteriously
combine and coagulate. Due to the dao of gian %z, the male come into
being; due to that of kun 3%, the female come into being. The interaction
between the two emanative material forces (yin and yang) transforms and
produces myriad things, and the myriad things produce and reproduce,
resulting in endless changes and transformations. It is man alone who gets
the highest excellence in this transformation; therefore he is the most
intelligent among creatures. Now that his physical body is already formed,
his spirit begins to be conscious. In response to the action of the Five
Elements in their natures, the good and the evil are distinguished, and the
ten thousand affairs of human society take place. The sages settle these
affairs by the doctrines of the mean, justice, benevolence, and righteousness
and lay emphasis on tranquility. In this way they establish the very
standard for human being. Therefore, the sages’ character is identical with
that of heaven and earth; their brilliance is identical with that of the sun
and the moon; their scheduled actions are identical with those of the four
seasons; and their fortunes are identical with those of the spiritual beings.53)

The cosmic mode of complementation of yin and yang, together
with the prevalence of Five Elements, unifies the natural thing-in-itself
and the ethical spirit together in the form of self-generating, self-negating,
self-developing, self-externalizing and self-returning. Cheng Yi generalizes
it simply: “It is ming in heaven, /i 3 in righteousness, Nature in the
human, Heart in human’s body, all of which are actually one thing.54)

Zhu Xi inherited the thoughts of Cheng Yi and Cheng Hao and
formed a large systematic philosophy by assimilating a number of other
schools of thought, including Buddhism and Daoism. First, Zhu
maintained that the essence of the world is /i, or dao, taiji Ki&. For
Zhu, [i is the metaphysics that goes ahead of natural and social
phenomenon, and it is prior to gi %K. This priority is not that of
chronological order, but that of logical order: the myriad things have
their /i that cannot exist independent of gi. “Li never separates itself
from gi. However, /i is metaphysical and gi is physical. In respect of the
distinction between ‘beyond the forms’ and ‘below the forms’,(‘beyond

53) Zhou Dunyi ji, 3-11.
54) ErCheng yishu ch. 18.
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the forms’ means ‘being metaphysical’ and ‘below the forms’ means
‘being physical’) how could we suppose that there is no distinction of
priority and posterity between them?”55)

Zhu also considered /i to be both a natural and an ethical principle.
“Myriad things all have /i that comes from the same root, but its uses are
different in that its different positions.”5®) No matter whether it is natural
phenomenon or social principle, it partakes the cosmic thing-in-itself in the
form of “one Principle and its multiple manifestation” (i yi fen shu ¥—7%
#). Finally, through the process of editing the Four Books he valued the
thought of “obtaining knowledge lies in the investigation of things, for
knowledge comes when things are investigated” in the Great Learning. Zhu
Xi also maintained that people can realize transcendental knowledge
through experiential phenomena, and that they are capable of finally
understanding the mystery of /i. Zhu Xi says:

By obtaining knowledge lying in the investigation of things, we mean that
investigating things to inquire its /i thoroughly if we want to obtain our
knowledge. Everyone’s heart has the ability of obtaining knowledge, and
everything under heaven has its /i. As /i has not been inquired thoroughly
that knowledge has not been obtained. So in the Great Learning, learning
man should keep in investigating myriad things under heaven through /i that
is already known till its utmost. People commit themselves to the
investigation for a long time until everything is suddenly seen in a clear
light, thus both the outside and inside, and the concentrate and roughage of
things could be reached, and entire knowledge of our hearts could be
completely obtained. That is investigation of things, and the thoroughly
obtained knowledge.57)

As opposed to the path followed by Cheng Zhu lixue FERIEZ: in
which ethical principles are sought in outside cosmic thing-in-itself
through the method of investigating things and obtaining knowledge, Lu
Wang xinxue [T proposes that cosmic spirits should be appreciated
through the heart’s internal nature. The Four Sentence of Wang
Yangming FF5H] reads: “It is no good or bad of the root of heart,
while the good and bad comes into being with the tendency of will.
Knowing what is good and bad is called intuition, and doing the good
while dispelling the bad is called investigation of things.”58) In Wang
Yangming’s view, intuition in the heart is the standard of judging good

55) Zhuzi yulei. 1, 2.

56) Zhuzi yulei. 18, 398.

57) Zhuzi quanshu 6, 526.

58) Wang Yangming quanji, 117.
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and bad, and that of #ianli; under the domination of fianli and intuition,
people’s behavior of doing good and dispelling bad comprises the
investigation of things. Departing from the subjective idealistic path,
Wang Yangming even derives the conclusion of “nothing exists outside
the heart” and “no /i exists outside the heart,” claiming that: “The heart
is the dominator of body. It is the reason why eyes can see, why ears
can hear, and why mouth and four limbs can say and move. -+ Every
sensation comes from the heart.”’59). Elsewhere, he writes: “It is the heart
that makes heaven and earth to find their position, and myriad things get
nurtured. There is nothing outside our heart” 60). For Wang, the heart is
not only the supreme dominator, but also provides the universal principle
for social ethics.

In general, from “the school of Zisi-Mengzi” in the period of
warring  states, through Confucianist thought in the Han dynasty
represented by Dong Zhongshu and into the Neo-Confucianism which
flourished during the Song and the Ming dynasties, Confucians continued
making efforts to develop their metaphysical thinking in order to find a
basis for a cosmic ontology or Heart-Nature thing-in-itself within an
ethical system originally founded on patriarchal kinship. Their efforts
have been largely conducted outside of the tradition of “Kongzi not
talking about extraordinary things, feats of strength, disorder, and spiritual
beings” and “Kongzi seldom talking about fian, dao, xing and ming.”
Instead, metaphysical category of li, gi, tian, dao, xin, xing, ming, the
spirit, intuition, intuitive ability, wwji, and taiji have become the hot
topics that people fall over themselves in thinking about and speculating
on. People today often highly value novelty, changes of direction in
thought, no matter how well founded. Some says that this tendency fits
into the social needs of the day, and some hold that it achieves the high
level of rational speculation. However, whether a thought seems to fit the
present situation is one thing, and whether it accords with a theoretical
standard or stands the examination of time is another thing. The danger
of believing that the Neo-Confucianism of the Song and Ming dynasties
represents the climax of Chinese philosophical thinking leads to the
arrogation of rationality, and it is important that this belief, and the
tenets of Neo-Confucianism more generally, be subjected to an
investigation under the platform of “critical philosophy.”

59) Wang Yangming quanji, 119.
60) Wang Yangming quanji, 239.
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The so-called “critical philosophy” is a special appellation of Kantian
philosophy. In contrast to Confucian theory, which starts from ethical
experience, Western philosophy first pays attention to “primordium,”
attempting to inquire into the nature of what substance, being, or forces
integrate the complicated objective world. Philosophers in ancient Greece
proposed various views on the central question: Thales asserted that the
world originated in Water; Anaximenes thought that it was Air;
Heraclitus held that it was Fire; Empedocles credited the Four Elements
of water, fire, earth, and air; Anaxagoras saw the origin in Seed,
Leucippus and Democritus founded substance upon what they called
Atom, Pythagoras made a case for Number; Parmenides and Zeno saw
the origin as Existence; and Socrates and Plato made a case for Logos.
Faced with a situation in which these several views argued with and
criticized each other without conclusion or consensus, the 18th century
philosopher Immanuel Kant suggested that instead of criticizing others’
thoughts, we should first criticize ourselves, reflecting on human
rationality to see whether it is even capable of satisfactorily resolving the
metaphysical question of the world’s origin. This inquiry into our
epistemological ability and the limit of human rationality is what is often
referred to as Kantian “critical philosophy.”

How does human knowledge come into being? Kant says:
“Understanding cannot intuit, and sensibility cannot think. Only when the
two combines, knowledge can come into being.”’0!) In Kant’s opinion,
human arrive at knowledge only by first obtaining experiential material in
time and space, and then bring that experienced data into logical
categories through their capacity for understanding. However, as objects
like cosmic originality and the primordium of myriad things do not exist
in time and space, they cannot be experienced by our sensibility, we
cannot be properly said to be capable of obtaining any knowledge about
them. “Because the principles it uses transcend the limit of experience,
and are not examined by experience, this argumentation that has lost its
battlefield is called metaphysics.”62) In this light, in Kant’s view, because
they remain firmly impervious to experience, ancient people’s viewpoints
about ontology are nothing but dogmatism. That is, asserting emphatically

61) Kant, Critique of Pure Reason, 73.
62) Kant, Critique of Pure Reason, 3.
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that the originality of the world is Water, Fire, Earth, Air, Seed, Logos,
Existence, etc. is only the result of self-important human rationality.

If we judge by Kant’s theory, the cosmic ontology that Zisi and
Mengzi make efforts in building is no more than metaphysics, and taking
the cosmic originality as i, qi, dao, xin, wuji, or taiji is the so-called
dogmatism. Some may say that Neo-Confucianism does not always
exclude sensory experience; for example, Zhu Xi emphasizes “liyi fenshu”
(one Principle and its multiple manifestations) and “investigating things to
obtain knowledge.” Indeed, Zhu Xi has used the metaphor of “the moon
cutting its image in myriad rivers” in Chan Buddhism to illustrate the
principle of “liyi fenshu”, and maintains that people could arrive at
transcendental /i by traveling through experiential phenomenon. Though
we may acknowledge the beauty or even cleverness of this metaphor, it
remains the case that metaphors can but explain, not prove a claim, just
like we cannot prove “every human is good” by resorting to the
argument that “water must go down.” Likewise, “Liyi fenshu” is physical
phenomenon, while “Liyi fenshu” tries to explain physical phenomenon in
metaphysical Tianli. Zhu Xi asserts:

Heaven is up, and earth is down. Between heaven and earth there are
myriad things like sun and moon, mountains and rivers, human beings and
animals, etc. They are all concrete and material stuff, in which principles
exist separately, and that is the metaphysical dao. The so-called
investigating thing refers to inquire the metaphysical principle to the utmost
through the material stuffs.”63)

Here Zhu Xi makes it explicitly clear that experiential physical
phenomenon is only significant as a means to understand a deeper
reality, as a point of access into the transcendental world, so that his
theory, though more elegant, does not differ in its essence from that put
forward by Dong Zhongshu. Kant points out even more soberly: “Every
separate experience is only part of the whole experiential area; while the
absolute whole of all the possible experience is not one experience.”04)
The implication of Kant’s assertion is that we cannot hope to obtain the
principle of tianli through investigating things in experiential phenomenon,
nor can we obtain the principles of human ethics merely from a
thorough investigation of natural phenomenon. That is why Wang
Yangming fails in obtaining /i from the investigation of bamboo. In the

63) Zhuzi yulei 62, 1496.
64) Kant, Prolegomena to Any Future Metaphysics, 104.
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last analysis, it is because that Neo-Confucians wants to find infinite
transcendental basis for a limited experiential value system that they
endeavor to link physics and metaphysics by founding the latter on the
basis of the former.

Influenced by Kantian “critical philosophy,” “analytical philosophy”
has become the mainstream of western philosophy. As a western

EEINNT3

philosophical trend characterized by the careful, sustained analysis of
language, “‘analytical philosophy” first treats philosophical propositions
with linguistic analysis in order to exclude metaphysics through
eliminating pseudo-propositions. For instance, the Logical Empiricism
School follows the Kantian viewpoint of dividing valid propositions into
analytical and synthetic propositions, emphasizing that all synthetic
judgments are based on experience. In such a system, judgments have
epistemological meaning only when they fit the principles of verifiability,
testability, and accountability; because metaphysical propositions are
neither analytical nor synthetic, and can neither be proved nor falsified,
they are essentially reduced to being pseudo-propositions of nonsense. In
this light, the pseudo-propositions disposed of in such fashion include not
only the various proposals made by ancient Greek philosophers briefly
detailed earlier, but also the notions of tian, dao, xing and ming
proposed by ancient Chinese scholars and from which Confucian ethics
come from. This is also why they cannot persuade each other, just like
Mengzi cannot convince Xunzi of his “doctrine of good human nature.”
If pseudo-propositions develop as they please and can neither be
categorically proven or refuted, people may propose more omnifarious
views, while no reliable conclusion can be reached.

Influenced by analytical philosophy, some Western philosophers began
to change their interests from the exterior physical and interior
psychological world to language itself. For some structuralist philosophers,
each symbol has two parts, the signans and the designatum. The former
refers to the symbol’s discernable form, which the latter refers to the
precise meanings of the symbol’s content. However, for the ancient creator
of dogmatism, the signans must be regarded as is sliding, and the
designatum as functionally empty. For example, Thales’s idea of ‘Water’ is
absolutely not H20 in physical meaning; Zhang Zai’s gi is not hydrogen,
nitrogen or oxygen. In regards to logos, faiyi, wuji and faiji, all are
nameless, unutterable signans. In the same token, no matter whether what is
pointed to is Originality, Existence, the Thing-in-itself, tiandao, or xin, xing,
ming, li, it is still empty designatum. Using a nameless and unutterable
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signans to refer to an empty designatum is tantamount to tautology of
nonsense. Who can know how “wuwji and taiji” occur? Who can know what
“the mandate of fian is called xing” means?

In the 20th century, phenomenology complemented this linguistic
turn. Viewed from the standpoint of the German philosopher Edmund
Husserl, since we cannot obtain any valid knowledge about world
ontology, phenomenon is the last resort on which knowledge can be
founded. For Husserl, no matter whether we speak of an objective
ontology or a subjective idea, it cannot constitute pure knowledge outside
of phenomena, and should be suspended in brackets, a process which is
often referred to as “the phenomenological reduction.” This method looks
a lot like Kongzi’s “leaving the question open.” Of course, Kongzi
neither knew the method of the phenomenological or the eidetic
reduction. He does not talk about extraordinary things, feats of strength,
disorder, spiritual beings and tian, dao, xing, ming, in that he just leaves
the question open and politely keeps speculation at arm’s length when
faced with those irreducible preposterous objects. His is a sober attitude
of study that agrees with the most precise methods of inquiry.

As a student of Husserl’s, Martin Heidegger takes Dasein instead of
abstract existence as the concrete beings that can only be phenomenon. (I
can’t understand what this sentence is trying to say at all. Please explain
this sentence in Chinese.) While ancient philosophers tried to ordain
existence with concrete beings, (Confused again. Explain it in Chinese.)
and posed the wrong metaphysical question (namely, “What is
existence?”’), thus incurring all sorts of strange statements such as
ascribing the origin of world to Water, Fire, Air, etc. Avoiding this trap,
Heidegger insists that existence is not only not any concrete being, but
also that it is not the genus nature of all beings, claiming: “If beings are
differentiated and connected by species, then being is not the definition
of the highest-level of beings: being is not species. The universality of
being transcends that of any species.”65) Thus, being is not only not
grounded in a recognizable physical substance like water, fire, or air, but
also not rooted in logos, Taiyi, or Absolute Spirit. Being is not an object
for us to recognize, nor can it be deduced from those objects. In this
way, Heidegger definitely cuts off the path that traditional ontology had
formerly pursued, holding the former as ‘“ontology without root.”
Following this standard, both western philosophers’ inquiry for cosmic

65) Heidegger, Coming Back to the Foundation of Metaphysics, 2.
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origin and ancient Chinese’s quest for moral origin are included in
“ontology without root.” Obviously, the key here is not the difference
between eastern and western world, but that of ancient and modern time.

In a word, from the criticism to old metaphysics, to the abandoning
of dogmatism, from the analysis of pseudo-proposition to the clearance of
“ontology without root,” modern western philosophy brings traditional
metaphysics into epistemology. It does not aim to depreciate ancient
philosophers’ contribution, but to evade following a historical route which
leads to ruin. This important work has not yet been accomplished by
Chinese philosophers, however. Thus, instead of effectively ordering and
analyzing the accomplishments of ancient thinkers, we only perform some
superficial judgments, like singing their praises; facing academia abroad,
we always complain about the lack of dialogue without noticing that we
have not found the premise and terminology of the discourse.

In the 20th century, Modern New Confucianism has come after traditional
Confucianism. Arguably, the new form is supposed to be founded on a
newly theorized basis, actualizing the modern transformation of Confucian
study. However, Modern New Confucianism has neither reviewed the
historical reason that Confucian ethics came about within the context of
globalization, nor self-criticized the theoretical problems in Confucian
development under the premise of epistemology. It simply treats
Confucian cultural heritage with an attitude of “continuation of living
wisdom,” attempting to carry on Confucian theoretical construction in a
enhancing rather than a critical or interrogative spirit.

This approach brings up a number of questions. First, instead of
beginning to investigate the social historical conditions under which
Confucian ethics formed with Kongzi, they begin with the school of Zisi
and Mengzi and further ontologize Confucianism. Xiong Shili f&17)
clearly points out in the beginning of his Xin weisshilun HiEbism: “The
theory is created today to make those who want to inquire into
metaphysics appreciate that the ontology of myriad things neither stays
away from human heart, nor comes from epistemology, but is only
proved by corresponding demonstration.”06) Later in that text, he

66) Xiong Shili ji, 81.
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wonders: “Some may ask: Does not the study of Kongzi teach people to
commit themselves to matters of fact instead of talking about conscience
or ontological humanity, as seen in The Analects? Says: The records of
disciples asking about human nature have been a lot in The Analects,
and why not look at those? Kongzi has lived for more than 70 years,
with up to 3000 students, in which 72 know Six Classical Arts and the
utmost dao. As can be seen, his discourses about studies are quite
complex, while the Analects is only a pamphlet, and there is no doubt
that the records on it are limited. However, the topics about human
nature occupy large spaces of the book. It is because Kongzi commits
himself to seeking human nature that his disciples straightforwardly ask
about it. Similar to Kongzi’s talking about human nature, later
Confucians such as Wang Yangming applies themselves to carrying out
in good intuitive terms. As is known to all, the intuitive conscience is
also ontological heart-mind.”67) That Kongzi commits himself to human
nature is one thing, while “never talking about human nature” is another.
In the passage just cited, it is clear that Xiong Shili confuses the two.
His New Cittamatra is not so much development of Kongzi studies as a
continuation of Wang Yangming’s study of heart. Another Modern New
Confucian, Xu Fuguan %%, simply passes over Kongzi to treat
directly with Mengzi, claiming that:

Mengzi’s doctrine of human good nature is world-shaking great discovery of
human beings, within which everyone is a cosmos, a universality, or
eternality. One’s destiny can be seen, mastered, and resolved through one’s
nature and heart-mind. Just from self-consciousness of nature and
heart-mind, everyone can obtain satisfactory and self-sufficient settlement
without seeking outside.68)

Regrettably, this “world-shaking great discovery” lacks a reliable
theoretical basis and cannot resolve people’s destiny as easily as Xu
Fuguan supposes.

Although Modern New Confucians differ from traditional Confucians in that
they have some knowledge about western philosophy, they tend to either dabble
in it but ultimately dismiss it as overemphasizing physical science instead of
metaphysics or keep the standpoint of Chinese studies while making use of and
misinterpreting western studies. Xiong Shili asserts: “Western philosophy and
science lack wonderful meaning and values for study.”69) Fang Dongmei J7#3

67) Xiong Shili ji, 174.
68) Xu Fuguan ji, 281.
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even goes far as to acknowledge that:

The development of western philosophy in modern times follows the route
of logical science, and aims at realizing subjective and objective world,
emphasizing epistemology. If Chinese philosophy is to be understood in this
way, only penalty term school (represented by Hui Shi Zjii and Gong
Sunlong A#4#i€) and Moist (revisionist school of Moism) in the warring
states period can be studied, which declined after the Qin dynasty. I do not
take the path of logical science here.70)

Too often, these thinkers do not realize that modern Western
philosophy diversion into epistemology is made to avoid repeating the
failures of ancient ontology. This attempt to conceal the “difference of
ancient and modern” under the guise of “discrimination of eastern and
Western” is rather pervasive among Modern New Confucians. Zhang
Junmai asserts: “There is a big question about the distinction between
Chinese and Western philosophy. The question includes three points: First,
the human world is emphasized in the east, while the physical world is
highlighted in the West; second, values of good or bad is focused on in
the East, while it is held secondary in the West; morality is hung on
knowledge is the east, while the opposite is in the West.”7D The popular
comparison of Eastern and Western philosophy is obviously shallow.

Among the Modern New Confucians, Mou Zongsan ZI5= is
perhaps most famous for his attainments in western philosophy. He not
only translated the Three Critiques of Kant, but also committed himself
to well digesting and completely understanding both Eastern and Western
philosophy. Unfortunately, by departing from the standpoint of
constructing Confucian ontology, Mou Zongsan fails to understand Kant’s
creation of the Critique of Pure Reason; instead, he transforms the
Critique of Practical Reason in a way that is not as successful as he
would have liked it to be. In order to prove his viewpoint, he utilizes
Kant’s differentiation between phenomenon and the thing-in-itself (4 E#%).
For Kant, people can only understand phenomena in time and space, but
have no access to the thing-in-itself, which while it may exist behind or
beneath the phenomenon is ultimately unavailble to us and thus
something that we cannot comment upon. But Mou Zongsan refused to
take the thing-in-itself as a fact, negating the unknowability of the

69) Xiao, Wenxue jianwang lu, 111.
70) Fang Dongmei ji, 46.
71) Zhang Junmai ji, 406.
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Kantian thing-in-itself, furthermore, he insisted that thing-in-itself is the
root of human value, and is a moral or ethical entity which could be
recognized through sensible intuition. In this way, he hands the
metaphysics that Kant declines to construct in epistemology over to
“theory of gongfu Ih7” in traditional Confucianism, that is, the process
of comprehending moral ontology through sensible intuition. While’s
Kant’s epistemology is based on the premise of perception that is shared
by human beings and is pervasive, the conclusions Mou draws from
sensible intuition are inherited from Wang Yangming and are similarly
improvable. As is known to us, Wang Yangming suggested that one
could achieve the clarity of heart-mind and human nature through the
gongfu of determination, dhyana, and chastening in affairs, and posited
that reaching the realm of “Gongfit appears together with realization of
the root, merging objects and self, inside and outside thoroughly”’72). This
notion of gongfi saturated with meditation is tinted with religious
mystery, and thus totally unrelated to the philosophical premise of
modern epistemology. Since everyone has his/her own gongfi, if your
gongfu cannot reach my realm, then your gongfi is not good enough,
while the validity of my gongfu cannot get your recognition. Thus,
although this attempt to pass through ontology while avoiding strict
epistemology looks pragmatic and succinct, it gets nowhere theoretically,
leading to the failure of fideism.

Finally, since Modern New Confucians attempt to found their ethical
theories on a philosophical metaphysics that transcends time and space,
they tend to deem Confucian ethics as possessing the universal value.
Mou Zongsan asserts:

The study of Confucianism has developed thousands of years from ancient
time to today, and it represents the constant dao. The Chinese always talk
about the constant dao that has two meanings: one is the constancy that is
passing through; the other is universality that is fit for everyone, or that is
extensive and universal for all human beings.”3)

Everyone lives in given cultural circumstance, inheriting value ideas
from our ancestors. Thus, we tend to believe that this idea of value is
absolutely right and reasonable. For Chinese living under the circumstance of
Confucian ethical culture, the relationships of “love with distinctions” between
and among monarch and minister, father and son, brothers, and husband and

72) Wang Yangming quanji, 117.
73) Mou, “Cong rujia de dangqgian shiming shuo zhongguo wenhua de xiandai yiyi,” 154.
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wife constitute the constant dao. For westerners living under the cultural
circumstances of Christianity, human life is seen as given by God, and
because all are equal before God, there should be no personal distinction
between monarch and minister, father and son, brothers and sisters, or
husband and wife, and thus there exists no disposition of constant dao. For
an Indian living under the cultural circumstances of Brahmanism, one’s life is
given by parents while one’s soul is obtained through Retribution and
Samsara, thus still no disposition of constant dao exists.

In history, we have seen thinkers in many countries try to ontologize
the ethical standard they have inherited or wish to promote in order to
intensify ideology’s influence. Chinese thinkers claim that “heaven does not
change, and dao is also unchanging”; Westerners posit the existence of
“innate human rights.” But the fact is that nothing stays still in the world:
heaven is changing and dao is changing too; rather, we might say that
human dao is generated, not discovered, and that human rights are not innate,
but obtained through struggle! Thus, in the historical context of globalization,
any effort to ontologize the ethical system of a certain nation and impose it
on other nations is detrimental or even dangerous. Therefore, we would rather
seek to determine the social and historical basis of existence of different
ideologies than dogmatize the ethical values that we hold onto like the fabled
frog in the well. According to historical materialism, the ethical system of a
nation neither drops from the sky nor is inherent in people’s heads; rather, it
is constructed under certain historical situations. It is for this reason that the
ethical system of the Chinese differs from that of Westerners or Indians.
Also, it is for this reason that the differing ethical systems of various nations
have generally followed a pattern of gradual convergance in the historical
context of globalization.

In general, the authors of this article do not dispute that various stages
of Confucian theory, including ancient Confucianism, Han Confucianism and
Neo-Confucianism, have exerted important influence and even had positive
effects on society. However, in our contemporary global context, if we want
to make the development of Confucianism a steady accumulation of
“knowledge” instead of widely disputed “opinions,” if we actually want
Confucianism to participate in international discourse instead of “speaking” on
its own, and if we really want Confucianism to influence human beings
instead of initiating cultural “conflict,” we should settle down and reflect on
Confucianism from a modern epistemological perspective.
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An Analysis of the “Interaction between
Heaven and Man” in Cheng Hao and
Cheng Yi's Neo-Confucianism

PENG Yaoguang

Abstract

Tianren ganying RNEME (the interaction between Heaven and man) is
an important notion in traditional Chinese culture. Along with the
flowering of Neo-Confucianism during the Song dynasty, the traditional
notion of the “interaction between Heaven and man” also developed new
aspects during this period. Cheng Hao and Cheng Yi, key founders of
Neo-Confucianism, both held that the /i # (Principle) or tianli R
(Heavenly Principle) is the ultimate basis of the “Interaction between
Heaven and man.” They also emphasized the interaction between original
mind and all things when they explained the generating principle, which
greatly reduced the dominant status of the mysterious “Heaven.” As a
result, the theory of the “Interaction between Heaven and man” within
their thought was converted to an emphasis on the immanence or the
innermost being of the subject, which they referred to as “original mind.”
One long-term consequence of their interpretation is that the traditional
notion of “consistence between virtue and happiness” has been fitted with
a more profound theoretical basis and stronger support. In this regard, it
can be said that the Neo-Confucianism was not a simple system confined
to the righteousness and virtue, since it also paid attention to utilitarian
values and practices. What Neo-Confucianism advocates is the highest
good which can create more happiness.

Keywords: Cheng Hao, Cheng Yi, Neo—Confucianism, interaction between
heaven and man, consistence between virtue and happiness,
the highest good
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Wang Fuzi's Understanding of the Great Leamning:
In Comparison to Zhu Xi's Understanding

IM Ok-kyun

Abstract

This paper examines Wang Fuzi’s Tz understanding of the Daxue K
. (Great Learning). Wang interpreted the concept ba tiaomu J\f&H
(eight steps of moral cultivation) in the Daxue as liyi fenshu IE—/41%k
(one Principle and its multiple manifestations). The Daxue begins with
the phrase: “The way of the Daxue is to brighten the luminous virtue.”
Wang Fuzi held that the luminous virtue belongs to xin > (mind), not
xing % (human nature), because xing has no ability to brighten
something.

Wang Fuzi argued that there are two sorts of knowledge: knowledge of
objects and knowledge of good and evil. Wang held that Zhu Xi’s K&
teachings about knowledge are the latter, and further argued that knowledge
and conduct are inseparable since knowledge requires conduct and conduct
requires knowledge.

Wang maintained that when xin is filled with i #E, yi & comes from
it. This can be achieved through inner self-cultivation. Based on his
understanding of xin and xing, Wang attempted to argue the following: In
some cases yi is #i #% and xin is yong . In some cases yi is yong and xin
is #i. Sometimes yi is internal and xin is external. Sometimes yi is external
and xin is internal. Wang Fuzi also criticised Zhu Xi for misunderstanding
xin and insisted that xin in the phrase zhengxin IEA> refers to zhi &E.

In Fast Asian traditions, the state was often compared to the family.
The emperor of the state was also compared to the father in the family.
Wang Fuzi held they were different, but the principle of regulating them is
the same. Therefore, the contents of education should be the same both in
the state and in the family. To that end, Wang argued that the Daxue was a
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book on education, not on politics. In short, this paper argues that Wang
Fuzi's understanding of the Daxue was based primarily on the principle /iyi
fenshu ¥B—/)k.

Keywords: ba tiaomu )\f%H (eight steps of moral cultivation), liyi fenshu
HE—/%k (one Principle and its multiple manifestations),
mingde W (luminous virtue), chengyi i (sincerity),
knowledge and practice, the family and the state.
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Confucianism, Intellectuals, and the State:
Reconstructing Confucianism as a Critical Discourse

CHO KeongRan

Abstract

This paper examines how Chinese intellectuals and the Chinese
government utilized Confucianism when China began to open its markets
in 1980s. For many Chinese politicians, Kongzi and Confucianism are
key symbols which can greatly impact the perceptions of Chinese people
in regards to their policies and actions, both positively and negatively. In
this regard, Kongzi cannot be overlooked when examining Chinese
policies which are concerned Confucian traditions. While Confucianism
was widely dismissed when Socialist systems prevailed, it has risen to
become a key ideology in Chinese political life following the economic
reforms which began in the 1980s. This trend shows that the revival of
Confucianism has not been a natural, spontancous historical consequence,
but an intentional discovery by the Chinese government. This paper
argues that the revival of Confucianism is a cooperative creation between
the state, intellectuals, and the media with the common goal of recreating
a Chinese cultural empire. This paper refers to the Confucianism which
has been created by the three parties as “Confucianism as a compound of
power and knowledge,” and uses the term “Confucianism as a critical
discourse” as its counterpart. This paper also attempts to disseminate
Confucianism as a critical discourse with an emphasis on the traditional
role of shi 4 (literati) who tried to internalize moral awareness and
universal order.

Keywords: Chinese cultural empire, revival of Confucianism,
Confucianism as a compound of power and knowledge,
Confucianism as a critical discourse, intellectuals
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K, BTSRRI S B E e S BORR 1158 ) BRI, T8 AR
FHP LR ESIIRAR, BB HIERBIR,, ERTMEE, A
S A T S R AR B 1 B B U A 0 B AR R A, TS 45 2 (Joseph
Henry-Marie de  Prémare,  1666-1736) % 82 % (Jean-Francois ~ Foucquet,
1665-1741)75 2 FEIR B A 3 X AL AR AT U6 B 75 VAT 16 R B 1R e, (AR
PR B Pl A A R PRI AR (O PR Bl 2, 18)

IR IR b i B VR EE B R BAE AR TP INETR, 248 LR(ED)
Hh R R KRR BRI CE S EAE NS B — R e SE BB AL, ER T

16) “Coelum in producendo homine, post quam illi aerem seu materiam sensibilem indidit ad
formandum corpus, tum eidem rationem ad perficiendam naturam infundit; haec ratio,
quatenus in Coelo residet, dicitur principium primum seu magnum, communicatiuum,
directivum, perfectivum. Quatenus autem in homine existit, dicitur pietas, aequitas,
honestas, prudentia, seu intelligentia congenita. Hujus rationis infusio & receptio est instar
legis ac praecepti a Coelo impositi. Idcirco dicitur: natura est Coeli lex; (scilicet in actu
primo.) [---]7, 2:HNoél, Sinensis imperii libri classici sex, 41 ; JLEZBHENRIREIEE
PR B 5 F TR I — R a5 © B RZAEN |, BB HUUSOY | it B PUR
P ERBITFRA | AEANRCFEE | HERAS | iR ar b —f , FTEGR | R
ZAHME, L RERBAE B | (RIE IERER R E) | S5H,

17) 355 5 74 F “Tetrabiblion” (5 B FEBIBAAIQNIATPIKQN" —Fil{E A« U Z [iE 4 | 7E3L

D’Arelli, Matteo Ricci Lettere (1580-1609), 184, 192n, 315n, 337n, 349, 364n, 518n,

18) 2 Mungello, “The First Complete Translation of the Confucian Four Books in the
West,” 525-526 ; EHEZ TERTIRGME R TR HBIRESC | A A |
DA R4 1 P R o SR B B | M A EARIRRES | TR At A RERE
. , (EHENRR G5B EH) , 4198, ; Fernando BortonefE g Hififr /7%
WIRERI R SIIRARIR | SO B S b BB SR B A B | 7 W Bortone, I

Gesuiti alla corte di Pechino, 139,
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HEm, PGS SRR, P R — M AR EARAE B AR, o,
CHORA, WA H R, IERHAN. YRR A A
TERZHPZIRIER T M, TRENGRIEFT S B RN, BRELZ S LA
AR R AR, TR - AR E () Ratio— 7, HAZZ TR A\ B
AARAR P B I —FE R EhRR ARE 7, KEEERERE IR N HERE SRR A
HIRZNCERAR A1), Gg Bl H R AR v AR A 22 B,

It4h,  Fprincipium  primumyRRI<55— B —FaZ07E (<R R4
(Summa theologiae, la, Q4, a.1)FEHgH« EiF &% — i —RA > ;
AL R (FrRAE, M R, MMEA)ERE Mlex  coeli(*
RIVEE”) 5 DLR AT IR SRR B AR A S — HEE) ) 2 o is AR il e st
B, AR R, TR TR P SR G i BRI

(M9) BLIEAI P Bz R

PR gl 2], BYeZiE, BN R — B B AR A
Y RIVEE Sy, RRIEAFRKIFSAME, FHERer oh
AEAGIRHET IR (rh e BN — & #R 2 H “coelum” e a1 5 .«
R, T “coelum’™ &R £ P4 J7 o 4 S rh AR 35 3 DA S AR HE HR AR 6 338 G
A, NARREEIE —Hre 2R SR 5 R AR R, S e LT A
BB FCH AR R, 200 BRY S R B2 O IR 25 T A
BIEE,

BB (HBIBUATEME SR —E2D R i s B 28—l IE U R
1 Y BT OGEAR, RZEERBUIRERER LM, SRECERIIR
LR BA BN ER Sy R R T I RE2D), A TN R
FRE, R PRAE HL R S r Al AR s v (B 2 R 35 [ s 2 B 5% Y e — LA
(Deus), fEEFEEABRZKR  fEflmE B2, FrilF Earthr—a)wg, b
PR 7% Aysupremus - Imperator(fe if7 ), (HEAE I
J) REAE GRS (PR BRI —E, EEEILORE R
IR B ARG 7T U (0 T RDRE23), 0 AR H R f < b R

19) £ HKasper, Lexikon fiirTheologie und Kirche, 842,

20) W2 R E< -G AC s IR & L BRSNS R — LR IRRE 2> | 26-31,

21) [EIEMTE B (Martino  Martini, 1614-1661)JFA5E | BEEEA 1659EHEMM, 2151k
SRR BRBE R E BB i L | MR 2R BYL PG, BRBETEE B ATh B 20l
SLHRSREr e bR I Z 44 B (Indcio da Costa, 1603-1666)2:3 th 68 FIRZ IR, 16624F
AL E R T 48 AR BT R BV IO T SR, IR BRI S AR 1 R A
BUATEEEERY T REYREA | WA1667. 16694514 7E B M A2 SR ez 4 EN,

22) AR R R RS ZIA | BB A A PG S HERR B T RS, A A R AR ¢
JENRSC 5 BRSO F A T M | AR R TR OE I, BT
BT HERENE S B N E O NBHRRIE SR, A T e Ese g, E , min
D) == 1)L i 0 e 2 0 O 1= B Sl S o 30 = A R Gt N2
A0 I A i — e g o] DU R B I A,
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Deus, 24 54h, #hGaE st I AR EBCRE) @I |, RS E 2
PR BUTIAE H B AR TR AR T N RS I IIREF, DLHEEREIR R
FIFLF, EINERE A AR e, R AR A B AR
“TE”HIELE LA S iR (“‘Neoterici  Interpretes”, FRHEF, HRffk& A
IRFH R 2 %% “atheo-politicus” PG ISERREEME, BN S W RSl FLE
A€ 2 F“HE7F(“obscurassent ac foede contaminassent”), ELEUK(E K EE
%, HRiRE LGB R AAIEE A, AR (RFER —FHE_E, MK
i By i B 40 20 AT B [ i A BRAB SR K ) 7y, W S RAR B S 55
OBy TR AR AR E At A B, R RS HAE, JUHR
(HE) PREEREIGEE CHBIRL, AR FARBREM,  (PEETEK
L) R B 2R3 B B BOR ) HEr e, P F R IR 23 B A
fi. JEAVEAS B, FH Rn A 22 A U DRI R A AR B R
A 2 g M AAR”, TR s Rase 2R, DLELEE ib B e b2k
BN IR) 5 LAPETT NI BB I et h B 15 0, B
PG Ay AT ERIBUR . FB A B 4y 3 B (“monarchia”) i AR 2& HIl /218 —
“B FHEERIA4E N (“monarchiae  sinicae conditor”) ; F“Lex naturae”(H 24
PRI RRIGTE 7t At an ok atiAR B Bty s, RN E S bR, K
2, EEARREN AR BB B MEER, e IR
HOL BB DL SR B SR S B R, A HH VG T A e 1 B R R S e
i, (PRI AR R I 5 RTRR R R S A =5
(e b RRI PG J7 ¥ Deus, FRERAREERY], BAMMIE R Be 4 R LR
TS Fh P B LSRR, HRE e — BB S Tk
A7 Je % (Gottfried Wilhelm Leibniz, 1646-1716)4 Bt B« [ AR #HE ) 2%, 29)
BOFVE (FHEREANE) —FMTF S TR AR e
P OSBRI P AR SR, i BT DA R DA T
eI EREA, WA B BIR B R I e 2 R, TR AR 2

23) it BB B B R [ i B SR R AL ) — IO TR | o) 0 40l Ao 2
% ABFEATWRETEE, b RN AR, AR UL = R
FREFERFIET | R R B A S HR R e i AR AR R B S LU AN RAE
FREE R RE IS4 e B L ERORE R — 2, BT DU R AR AR N
SRRSO — S IEAT FIET, B L1667, 16694 T H AR I BIBLAIE 2R ) &
RS BT S AL 1) — T AR R B | JCHR e RERT A2 L S ) il
R 2 B EIRESCORE— B, BIEE RIS | BREREESUBIR TR 2 AR TR LA
F )\ B A A BUSCA EENGRSC, 3 E LRI e 3 R AR e LADERE | 16874F
MBI 2 2 A B AR R B £ R AL T | At RS AR R s (s S
SGEAT T MATEE,

24) “Hic locus illustris est ad probandum ex Confucii sententia unum esse primum
principium; nam cum dixisset esse duo sacrificia, caeli et terrae, non dixit, ad
serviendum caelo et terrae, nec ad serviendum coeli et terrae distinctis numinibus, sed
ad serviendum superno seu supremo Imperatori qui est Deus [:--],” Prospero Intorcetta
et al., Confucius Sinarum Philosophus, 59.

25) 230, << RPELRIRE — —SA Je RENR T R> | 280-284
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FRIE LR AE RIS M RV E AR, TS B RS T R Al LA
BN SV 3 P 3 o B SO A Al S, AT 38 — Y S b Fam AN,
e, RO AERERIIE BE HH B PR S (B R, BUDR IS, 18
E AL T SRR R R T OGRS, R AR R (R BN LA
T8, 72607 AR SRR A B MERE IR R AR 2y R i v A T v [ 484
SALLAL bt da Feami)— 8 E 2R, WA St —(E i ke
H e8] [ R o (RS A AR ARG MR TR, e e B i A A S Ak
F[H] (123457 (Utinam utrisque lapis angularis fiat CHRISTUS!),
IERFERERRIE &, W7 RO E e RG] R g
b, WSR2 TR SR, DRI 2R B R TR A
W IR S E I, BIANE R IR b, T I RESR B R i B
() B IR A B A7 RIS — B E I, o B B LT S Fr caelum—
20, AR A H AR R R AR R IR, fEREE B — R R ER
B INERENEEME, WEFEAcoeli Dominum seu XamtiCRAIEN),
WA i Deus 3%, [FIRFfh 2 A EIEG] S KRR, TR PBIA
B EREOERESSE i b0 al, ERRE (PR R =Rk, RIS
B R SE IR R R B R BN, BEBRZ S AR, R B DL
(IR R ERZAE MR, SERATS. “MEarA R, W RIEZ KIFEH 7R
RO REERy © BRI RASE R R, B, e dR S A M an o 1EAf
AT IR R 5 — TR, 280)A SR, RS R R RO E Ryt ] &
VIRGRGEH M E R Sy ERREARE A (hH) B, M
B B TR A R, R i E @R 5]
Al (TR E R B RR B RE R R ERA A 5 B, EEH SR
M AEUERRN29), FUER BRI T E IR, e HOE TR
PRUERFEL BEAL, FERNREC EAER, FAJCNORE, AfERF) iR BRI
Alsa E CARZIR PG, AZH IR ERIER0 | BlREHOMEE L2
IRy, byt SR SRV % A DR B A 22 v PEAT I N 1 B OISR 15
b2 RISEE, ABRERE R ASHEAG T B B Ayar £, 3D gL
B, <R Ry R AT BRI LR o [ ERE IR A S i IR T2

26) Noél, “Praefatio ad lectorem,” in Sinensis imperii libri classici sex, p. a3 v.

27) HEHEPE T R BCERIEE | Caclumli i B2 LMY EAPBL AR MBI T S, 7ESRAL
AR | < RMAR A JE(FH(“Theologisch gilt der Himmel im AT als Wohnort
Jahwes”) , {H2 B SREONEINZ | AT R WA BT AL | T2 2
HIZIEY) - Mg T 8% |, s E NRKREE LRKAE | WSS E R,
£ W Kasper, Lexikon fiir Theologie und Kirche, 115-122.

28) Noél, Sinensis imperii libri classici sex, 42.

29) RIEFESCA T B AT A RTIAR 57 | #IGESC 2 WNOEL,  Sinensis imperii  libri
classici sex, 43,

30) Noél, Sinensis imperii libri classici sex, 50.

31) MERAERSCA s R AR T, #IGE 2 [ANoEl, Sinensis imperii  libri

classici sex, 53,
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ok, HE EEL) B GHEEERD . @IELD M@ RE) dArEd
BT RS KA TR A R ER AN,

HE L, 7SS SRR R R DA EEEN (PR
) — T 2y AT B AR A TR B R

7 B P v AR AR L 7 3 — S B A EOM I B AR 1 AR R NRR
Ay HEEYRAIFEH(prima  origo)#l2R H K@  coelo)ai i« L
1B E R FEAMSEE (seu coeli Dominus ac Rector), #HIE—BAtARL
HATA E RIS, Rk, REGE R LW 2T S 55— R F (prima
Causa), 1E/E'BEZ2H T (producit) NJEICEL 7 N IERERHIMEAE, WA NRE
BOH FRIEHA LREZ A [+ EFBIFIES, A5 DeusHrif
rrseEiE— B, R EE S LA, BRAME, AMran T
B ERAEAR, % B LRGBS . 5 B s T A ERCEE
Ao NI ER, s, MRfr, SOFRERGE ERINE R, EX
T NP FRAT RN RIS A TR AR BN, B TE, BIRE
B uREE A, RO, FREANMRG ; EREAK,
NI B, BlAERmfR, BibF. S, BE Mg CEN
WA AR, HERIE R S BRAS S A pri B s — VB (B
£ RG-SR, 2 32

AT B IRBTA R R R FME . JUH AR AR — [T 1SR4 0l

HAERF RS R 2 A e B GEED) e BRI IR, HURAE

ONES) S, AR EENE H O SR B ER + & T OREEREA
FOYERENE, Qe Rl S, DRI R4S T 2 1 ] 5%

AT IR AR B A A DR A B AR/ 33), M e A PR 4%
era e MR IER SRR RS 2Ry, (BT IR (P
FALT) AR, A A AE SRSE IR, O v B A Y
W, FEREDUE LS AR S AR, AR D U e 2 R A
NEIRSZ H BB AR S, VRHAFR(Christian  Wolff) IE /& = A i )

ONAE) R AN Deus Bl REHEM),  JUH AR A h B\ AR
B ERMERIRKEE, FelatiilREL40 BB a2 6
#5) (Oratio de Sinarum philosophia practica, 1721), #&fLTELHRfRAEER D
A, SR [N << A A A S 5 I FE R RO RO DA SR B SR 3, 15 B
S ERME DL S AR 05 25 R ) B U S IS SEAR B, e

32) SEEEEY (PEE) —F, 2EENoEl, Philosophia sinica, 23-24,

33) {HEEHTE57Georg Bernhard Bilfinger Dl Sz fEE T BLEESE | E A0 FHTEE S Gottlieb
Bernhard Bayer#]) i VAT SAL 84S R, 2R Lilhmann, “Die Ubersetzungen
der, VierBiicher* durch die Jesuiten ins Lateinische: Couplet und Noel. Ubertragungen
in andere westliche Sprachen,” 39,

34) TREFR Y IH S AT 2B TR E B T BRI | R R R =R
CPEITERSRFLT) | MBS LY HIEE £ DA AR A BB, FERAS00 : |
SRIBE RIRE— — AR IE S BLRE ) | 286-288E, SEEIEN © f i BER R
B P Y —F | SRIME e AR, QRIS | (R E
BABERS BT R SR E SR Deus A AR,
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SRIE o S LR S 1 TR R HH 1 DA e S 45, (AR R I8 R T
A B TR RSO T BN A TE R b Y R IR R T S F
fr, BAESEHEVEREB G R F G & T, BT NE LT
ACHE HI AR B A HREAS o — ELRE IR AL 1 A B 5 22 £ (Sinensis
Princeps  Philosophiae)y— Tt SR ERAR B I A LLRRAE, BbAL,  @FfiRer L
BESR WREL—. H0EEERE LA {E(Jean Baptiste du Halde,
1674-173) 8 H L (FHERTEI 4 E) (Description  géographique,  historique,
chronologique et physique de L’empire de La Chine et de la Tartarie
chinoise, 1735)— & B A A E AN BSOS AE I, RSl
TR ONED) SR, RIRFIENTE RS NAERME, S PHT

(&) —HHRNHRECE, BEREM AL T, &Rk
SR IRAERE SO 5 PR A AR A MES B R, 30)

FHRR MK ERG GNP, B 7 RN RO R
WEREAI FUR SRR AR A, i G4« (OREBhrh Bl AR TP ACE:,
7 U R P A ANV R A T IR I A ANV 2 SR A 1 AR
PR R RER KR RS — O O AR A TR, <R A< R
HRCMEIERRI IR AR O, R AR 2 LR R
TSI, AFEAFAE A FIRRIETI 37, 38 vl # A IR A h A
BEL RS A (R R AR, B Y RRIESE) i ER 8
B 5 (25— T71H, BT & MaECh 2 R S h BB i BE
TEREAR, Ak BN SRR E 24 BUA 5 18 (mos) 19— 8873, {BABHY
AP AR DL AT PG AR BSOS AR ESS), 5 rha
HIDLRIEHUE AR O, BATIHE A% O RRERE, fEmRA e al
BELEVUTTHORTAR ARSI H SRR R AR DL S A sl e R i s S i AT 1
AL, REOh IR B A e A B A R A, SRR T
Akl i BB A BB A FIRHERRE,  DUAGE — R e AT
AT 2 HEEBEAT 2. TR RRETE B BUR Je AR, DOSTEE U T & B ek g i

35) 5| HTheodore Foss4da i B i I /SRR S B RS ESET | 2 RMungello, “The
First Complete Translation of the Confucian Four Books in the West”, 540-541,

36) RITITECESGEA RIS | BRHE s OISR RRABMI AR E R RS BETE R
I8 LU T 2 bR SRS I |, A RS SR BB - 1A B RE AT T T Y v A
SR, R R A PR R IR T 3, RER R R E R I I R Ty — =
VEAH P SCIEER R AR - <L HAE T FROE F(Doctoris Memcii  liber) , fth b { F
e SRR T e e HE S R I A7 | el R A TP 5 AR B
BB AR A T M N DA R385 Noél, “Praefatio ad lectorem,” in Sinensis
imperii libri classici sex, p. a2 1.

37) BRI S | OREEASEERIEN | RIS AR B, TR
FEAS AR BB AR, 2 HNogl, Philosophia Sinica, 146-149,

38) TECH BT RFALTY—HCHRY BT | BB EITE EE o 55
SFLIPEE R AR HMEMI(EX textu ipso liquet, quod ritus et officia Sinensium erga
defunctos, a prima Priscorum institutione, fuerint mere civilia), A& ZES k& {EHE 1T
T B T R,
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MBI RS (A R Y R T R 1R R R B s B P i [

LR E,

1]

. Hhivh

SIS R R AR L 2R A, M AR T E A
B SCAC N TR P e AR R, TR R e E i s s B S ek R vk
TCR MR ENL, MRS E T H SRR RO R, AE
RN R FFAME 2 R MFINE, BE B AR R IR ik
JIRE R R RN AR B S R RWE I B, B sk e Rz
i, BUNTRAIIEE . BEHER (Niccold Longobardo, 1565-1655)25 & Hij
A AR LR IR T AR R O R e A R R T T s, H AR e
TAEE SRS N EHE —MES I NIRIEAT NS ERE e, RS RifE
PR PERE S R, AT H S R A e RN R R S 3 A,

ISk S AL TE U A7 S A Rp 7T 0 B 1R 5 B B PR DL S
ORI G, AR R DY REA BT LLRE B R RN RS AR K
JEE AR U AR P 5 B R TS SCARE A S HE AT SRR RARAM Y B 1
FTAE, AR AM PR AR SR K SCARTE B B R A L I AR R A N
A, MESEE R B AEMER 77 TH] [ 2R 2 BB SR IR AR A A R R . ST
HFIE, TREDREEEA R 5 59— T IR R AR E R A TR Rk &+
H Sy el s v R E SR, DR AR A BE SR A 1P U7 1 3 VA AR (B
HISCATER I CAHRRERR ", A B 75 SO 7 S i B ks SR SO 21 5 &
SCAESE R ), E B E R TE T B EATEE S (S B R 2 AT B
B LRAR AP LKL T 22 AR 22 AR B 2 b O R ST RE N, 2Rl B
FEA5 E2 A ) B e A A XU At AP BT 7R B AR B AR, (B R I 2R HE 11
HRfikerase s, A o 25 B ARk s S U0 1R IS L RSB R IS4k
“[E 2 HfR, MReSEE AEE R R (SRR I\ BN R S S IR
RSN R E R B N AR, AR 1S AC MR I TE 7 AR £ 2
PLAME B P R = —— I8 RUANRE A 78 07 tH 5 A R & Bt 5T 1) &% A 4
X, KREEBEH, DRSO 5] SO —2R 5 A N R
B, dnfel LBy, M IRFIRIERERAT, WAL G A BRI AT A R
B B E M [ I e AR s 2fe R % e A e — IR B2 H I 1 SR BRAR
B, A A TS 5 BAR S A AT SR A P AR 1 A B SR AT 1 48 T
2B S, 18ORAE MR BT,
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A Masterpiece of Confucian Lafin Translation in the 18th Century:
Frangois Noél S.l. and His Sinensis Imperii Libri Classici Sex

LUO Ying

Abstract

The spreading of Confucian Four Books abroad is among the most
important topics in cross-cultural studies of the transmission of
Confucianism to the West. Based on the historical background of the
“Rite Controversy,” this paper explores the legacy of Sinensis imperii
libri classici sex, a text translated by the Belgian Jesuit Frangois Noél
(1651-1729) in 1711. This paper focuses on Noé€l’s Latin translation of
the Zhongyong "# (Doctrine of the Mean) comparing it with other
Latin translations of the Zhongyong published earlier by other Jesuits of
different generations. This article provides a broad summary of both the
Jesuit missionaries who came to China from the 16" to 18" century
and their approaches to translation and interpretation of Confucian works
and a closer investigation and discussion of No€l’s translation and his
motives.

Keywords: Jesuits, Rite Controversy, Sinensis imperii libri classici sex,
Zhongyong, Confucianism, cross-cultural translation
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—. HRABERABNE M SRR TR SR

EEFLE (P AR BB fLBCBEALE)VES . S R R BRS TSI, vk

TR FHMEA BT 45 N BRI SRS B, 1 b 2003 4E 1 B 5
GEAEARFLEBIEN IR —CRR01NEF BN R LI TR (¢

B i 205 ik 15(2001-2010)) —HFHE,  HH EBIAHR S5 E B0 R FLEIAFALE
WASPEAE, DIEHERE AT 70 L2007 EETF Gl scih
UK - BN FLE T s/ DB, SEREHE SR EA RR C aE
WIBEE, 84 A1E1R R LasiyofE 19934 [ 2 B ffy B S nn AR 70 2 ¢
PR L e R 3 N2 E R s —hs, D HARRIRE
SR B2 S — A AU E A PRI B RS IR T sl B s og, HIRB)RERR, EP
JeFLEAE . SOCRTIERANT R, AR e B B K,

ENJEFLEAE BN JE SCER RIS T TR 25 S5, el e — KB
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A Study of Tjhie Tjay Ing's Views of
Confucian Religion in Indonesia

TEE Boon Chuan

Abstract

This paper attempts to analyze how Tjhie Tjay Ing, an encyclopedic
spiritual master of the Confucian religion in Indonesia, understood the
Confucian tradition. This paper argues that Tjhie’s view of Confucian
religion is not as sophisticated and systematic as he endeavors to show
through his presentation of the doctrinal eight creeds of confucian rligion in
his Fundamental Textbooks of Confucian Religion (2006). This is because
his creeds are an unsuccessful imitation of the six creeds of Islamic
religion. Furthermore, his book reveals an essential misunderstanding of the
Confucian ritual systems.

Keywords: Indonesia, Confucian religion, Agama Khonghucu, Tjhie Tjay
Ing, eight creed of Confucian religion, ritual system.
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Regulations of the 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 the Academy of East Asian Studies (AEAS, hereafter) at
Sungkyunkwan University.

2. (Objective) ICPC primarily conducts research mainly in the field of
Confucian thought. It also covers general Confucian culture, as well as
its development and modernization, in an attempt to guide fundamental
principles for humanity in a rapidly developing society.

II. Organization

3. (Constitution) ICPC is constituted of the following: 1) the director, 2)
the management committee, and 3) an editorial board.
4. (Director)
1) The director must be a full-time professor of Sungkyunkwan University,
with a specialization that conforms to the objective outlined in article I
of this document. 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 director’s
various tasks.
2) Assistant director(s) must be a research member of ICPC, 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 the office must hold a position equivalent to or greater
than that of a research professor. The head must be nominated by
the director of ICPC, approved by the management committee, and
appointed by the director of AEAS.
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[II. Management Committee

7. (Constitution)

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

2) The management committee shall be no larger than 10 persons. The
director will serve as the head of the management committee.

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

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

1) Establishing basic plans for management and research.

2) Declaring and eliminating various rules and regulation.

3) Settling the budget and accounts.

4) Other relevant management

9. (Call for Meeting)

1) The director must call for any meetings of the management committee.

2) Meetings are valid only when more than half of all members are
present. In order to seftle an agenda, more than half of all members
present at a meeting must agree to any decision or action.

IV. Editorial Board

10. (Constitution)

1) ICPC includes an editorial board which discusses and makes
decisions regarding ICPC publications.

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

3) Each editorial board must be appointed by the director. The basic
term is 2 years.

4) Each year, the editorial board will publish the 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 meeting

must agree in order to settle an agenda.

* The above regulations take effect from March 1st, 2000.
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The Code of Management for the Editorial Board of
the Journal of Confucian Philosophy and Culture

I. General Regulations

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

II. Organization of Editorial Board
3. (Constitution)

The editorial board is comprised of editorial advisors, editorial
councils, the chief manager (the director), the editor-in-chief, the head
of the editing team, and other editing team members.

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

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

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

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

8. (Head of Editing Team, Editing Team)
The head of the editing team and the editing team’s other members
are appointed by the director of ICPC. The head of the editing team
is responsible for general issues concerning editing, and the assistant
head is responsible for assisting with related editorial matters.

N

(o)

<
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[II. Publication of JCPC
9. (Numbers and Dates of Publication)
JCPC is published twice in a year: on August 31 and February 28.
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 articles written in either Chinese or English.

2) Academic articles includes: title, abstract, keywords, contents,
bibliography, an 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, and material other than academic articles
may be included according to the decision of the editorial board.

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

The subject of article includes

1) Confucian thought and culture in Korea and abroad.

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

3) Critical reviews on academic trends, mainly in the 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 article 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 permitted for material other than academic
articles and reviews are to be determined by the editorial board.

15. (Submission Guidelines)

1) A general call for papers is always extended, but only articles
submitted at least 3 months prior to the publication date are subjected
to the review process for a specific issue.

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

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

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

5) E-mail address(es) and phone number(es) nust be provided for all
authors.

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 published
articles belongs 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, the editorial board will select 3
reviewers and commission them to evaluate the article. At least
two of the reviewers must agree in order for the article to be
published.

2) In principle, the board of reviewers must maintain a just and fair
attitude, and should not review articles written by scholars with
whom they are personally affiliated.

3) For the sake of fairness, the review process will remain anonymous.

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 groups: publishable and
not publishable.

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

20. (Feedback time)
Reviewers must submit their feedback on each article to the editorial
board within two week from it being assigned to them.

21. (Reporting Back the Result)

The editorial board must report back to the author(s) as soon as the

results of the reviewing process have been received.

VI. Revision of Regulations
22. (Principle)
This code of management is subject to change when 2/3 of the
editorial board agrees, provided that more than half of the editorial
board’s members are present at the time of voting.
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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 regulations take effect from December 20th, 2006.
3) The editorial board will determine and deal with all other details
concerning the above regulations.
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The 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 the 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 provide a framework for systematic
investigation, management, and resolution if an unjust actions occur. At the
same time, it is geared toward protecting the creativity of academic
research and strengthening an ethical spirit within academia.

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

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

2) All research outcomes that are mainly based on faked or fraudulent
research or upon already published work without providing any
new insight are regarded as forged.

3) Any close imitation of another author’s ideas and arguments
without giving explicit and objective credit to that author is
regarded as plagiarism.

4) Submission of one’s own work that has already been 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) Authors must take full responsibility for their presented articles.

7) Co-authors must make it clear which parts of the essay each
author has contributed to, and take responsibility for those parts of
the essay.

4. (Ethical Code for the Editorial Board)

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

2) Editorial board members must participate in editorial meetings and
assume responsibility for receiving articles, sthe election of
reviewers, and the selection of articles for publication,
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3) Editorial board members must be silent about any personal
information of all authors submitting articles. Otherwise, it will be
regarded as a misuse of their rights.

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

5) If any doubt or questions concerning ethical matters arise, the
editorial board must immediately call for an investigation by the
ethics committee.

5. (Ethical Code for the Reviewing Committee)

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

2) Reviewers must follow the established regulations for providing an
objective and fair review of the submitted article, and provide their
honest feedback to the editorial board. If a reviewer feels that they
cannot review an article assigned to them for an objective reason,
they must promptly notify the editorial board.

3) Reviewers must rely on academic standards and their own
conscience in reviewing submitted articles. Reviewers cannot reject
an article based on their own personal standpoints without
sufficient basis, and cannot conclude the review without
scrupulously reading the whole article.

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

[I. Establishment and Management of Ethics Committee
6. (Ethics Enforcement)

This regulation is established according to the general regulation, and

is already in effect. The director will decide on establishing specific

rules to applying these regulations.
7. (Constitution of Ethics Committee)

The Ethics Committee is constituted of the director of Ethics

Committee, the editor-in-chief, and up to five members of the

editorial board. The director of ICPC is also the director of the

Ethics Committee

8. (Function of Ethics Committee)

1) Upon a suspected violation of the ethical code, the ethics committee
will proceed to conduct an investigation and issue a decision,
notifying the accused of the opinion of the committee. It will also
report the issue to the editorial board.
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2) When investigating the violation, the 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 act of
violation. Even if the report turns out to be false, the ethics
committee can continue an investigation if other evidence is
discovered.

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

10. (Investigation and Decision)

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

2) All articles under investigation will be postponed for publication
until the investigation has been completed and a report issued to
the editorial board. Investigations are to be completed before the
next term for publication.

11. (Chance of Defense)

The accused has right to defend their article. Their defense can be

made before the general members of the editorial board, if the

accused wishes to do so.
12. (Forms of Penalty)

Penalties which the ethics committee can impose include warnings,

submission restrictions, and expulsion from  membership. Already

published articles can be deferred or pulled out completely. Sponsored
articles, when used unfairly or warned by the sponsor, may also be
subject to penalty.

13. (Revision of Regulations)
Any revisions made to this regulations must follow ICPC’s revision
principles.

14. (Others)
Regulations not written in the above will follow customary practices.

* Other Regulations
This regulation is established according to the article 21 of ICPC.
It is agreed by the editorial board (Oct. 20th, 2007), and is in force
since Jan. 1st, 2008.
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2.

II.

L.
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Submission Requirements for Contributors

Submission

. Manuscripts should be done in docx file and are to be submitted as an

email attachment to jicpc@skku.edu.

Type in “Author’s Contact Information” on top of the title of your

manuscript, which includes your academic title, affiliation, e-mail

address, telephone number(s), and mailing address.

. On the first page of the body text, make an abstract of about 300
words (including 5 key words or more)

. Unless specially invited, a length of each manuscript (including
footnotes) should not exceed 10,000 words. (font: Times New Roman,
font size: 12 pt., line space: double).

Style Guidelines
In general, we follow the editorial guidelines established in the 16"
edition of the Chicago Manual of Style. Please consult the online
information of it at www.chicagomanualofstyle.org.

. The citation style required by the Journal is short references in footnotes
and complete citation data in the REFERENCES section. Short
references contain only the author’s last name, title of work (shortened
if necessary), and page number(s) as in the following example:
(Fingarette, Confucius, 15-16).

. Imagine that the readers of your article have little understanding of
Asian philosophical and cultural background. Provide explanations for
technical terms as well as any words or concepts which are essential to
a clear understanding of your article.

4. When romanizing Chinese terms, use pinyin or Wade-Giles systems.

4. 1. Terms in Korean should be romanized according to the romanization
system established in 2000 by the Korean government. For Japanese
terms, follow the Hepburn romanization system.

5. When historic figure(s) and state(s) are first mentioned, provide their

dates in parenthesis as follows: Zhu Xi %4& (1130-1200), Han #
(206 b.c.e-220 c.e.).

6. When you quote a passage in pre-modern Chinese texts, put the English

translation in the body and the original Chinese text in the footnote.

* For a more detailed submission guideline, please contact at jicpc@skku.edu
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