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Creation, Transformation, and Transcendence

SHIN Jeong-Keun

Abstract

In order to understand a cultural tradition, it is essential to examine the culture’s
basic views on important philosophical concepts, including their views of
creation, movement, and transformation. This paper examines the characteristics
of the socio-cultural traditions of East Asia by exploring some key concepts
including creation, transformation, and transcendence. The same concepts tend to
convey diverse meanings based on different contexts. Creation, for instance, can
be used in terms of making goods and cultural activities, rather than in terms of
cosmogony. This is because East Asian traditions do not assume an external
cause or divine entity in the process of creation and movement. Instead, East
Asians tend to think that things are self-generative as the term ziran H44 (being
so spontaneously) suggests. Within this tradition, humans have a unique status, in
no small part because they are not regarded as beings created by God but as one
of three fundamental agents operating in the universe. This unique cultural
tradition of East Asia requires humans to interact with others and transform
themselves so that they can realize all entities share the same origins. In this
regard, constant transformation is idealized one of the essential human
characteristics in East Asian thought.

Keywords: creation, harmony, transformation, transcendence, ziran

* 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 supplemented version of the one that was presented at the “Science and
Invention” symposium, organized by the Transdisciplinary Research Group at the Korean
Institute for Advanced Study on June 26, 2014.
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1. Setting up the Problem

Today we live in fast-paced times, with new products being unveiled every day.
It was not long ago that computers were combined with communication
networks, thus bringing the Internet into wide use. But now the Internet of
Things is already emerging as a future trend in the industry.

How does Chinese philosophy account for the origin and emergence of
new things? As is widely known, East Asian cultures lack belief in a
monotheistic deity that created the universe ex nihilo. Instead, various
elements and forces intermingle, contact and collide with one another to
assume the shape of one thing or another. This in short is formation
(xingcheng JZ5k), the taking on of form. The process occurs entirely on its
own, without the need for any external cause. This in short is nature, the
“Being so spontaneously” (ziran H#X), what becomes so spontaneously, or
of its own accord.

Of course, when examining Chinese philosophical texts, we sometimes
come across passages that seem to presuppose or hint at the existence of a
divine being that controls the processes of nature. For instance, the
“Dazhongshi” k2zfifi chapter in the Zhunagzi #:7 makes reference to a
Transformer (zaohua zhe i#fk#) or Maker of Things (zaowu zhe i&E##).1
This might immediately suggest the idea of a Creator God (zaowu zhu
EYE). However, “Transformer” and “Maker of Things” in these passages
do not refer to a divine being that creates the universe and presides over the
formation of things. They merely personify the state of affairs in which
things constantly and spontaneously transform into other things due to the
confluence of various conditions.

The aim of this paper is to examine how Chinese philosophy accounts
for generation and formation in a world without a Creator God. For this
purpose, the paper will first take up the concept of creation to explain how
the universe is generated, then the concept of transformation and motion to
explain how the world operates, and lastly the concept of tracing/extending
beyond to explain how human beings grow and change.

2. Creation

We now use the word “creation” (chuangzao £li&) in diverse fields such as
ontology, art, culture and even the economy, as indicated by the term “creative
economy.” We also attach importance to creativity by emphasizing the need for
“originality” and “‘education in creativity.” In the Korean language these terms all
use the Chinese character chuang £J. Unlike their meanings in ordinary
language, however, the signification of ‘“creation” and ‘“creativity” as
philosophical terms of art is not so self-evident.

1 Zhuangzi, “Dazhongshi” Kigfifi: “F&#&, AT Rt hEEY, a7, Bk
7%, JHERTH, ABER”
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Ancient Chinese and Greek peoples did not have words corresponding
to “creation” and “Creator God.” The ancient Greeks used the word poiein
(“to make™) only in regard to poets (linguistic or musical creators), and did
not apply the word to other artists like painters and sculptors. This is
because while paintings and sculptures were believed to have been made in
in accordance with rules, poems were thought to be new works that were
not bound by rules. Like the Greeks, the Romans sometimes set poetry apart
from other arts, but they also considered all forms of art to be the products
of imagination and inspiration. In Medieval Christian Europe the concept of
creation went through a fundamental shift in meaning. Creation out of
nothing (creatio ex nihilo) referred strictly to an act of God, and could not
bear any relation to human activity. Thus Cassiodorus, the sixth century
Roman statesman and Christian monk, said, “There is a difference between
things made and created, for we cannot create, but we can make.”2

Corresponding to the Greek word poiein, the ancient Chinese had the word
zuo fE. Kongzi had once said that he did not zuo f£, but only gave
interpretations (shu i£).3 These are not humble words meant to show
Kongzi”’s modesty. The Liji #&iC (Book of Rites) says, “Those who zuo are
called sages,” and the Zhouli &#§ (Rites of Zhou) says, “The tasks of all the
artisans were zuo-ed by the sages.” As can be seen in these passages, zuo is not
done by ordinary persons but by extraordinary ones like the sage kings of old.4
Thus Wang Chong E7 (27-c. 97) in his work Lunheng ##f (Balanced
Discussions) distinguishes between the respective subjects of zuo £ and shu
& as follows: “The sages zuo, and worthy persons shu.”5

In oracle bone scripts, zuo 1£ is a character that combines zuo “E,
which depicts a fence or wall being put up, and ren 1 , which represents a
person putting up the fence or wall. So, in terms of its etymology, the word
zuo fE derives from putting up a fence or a small wall, and comes to mean
“first,” “to arise,” “to move,” “to raise,” “to make,” and so on.8

Wang Chong explained that zuo is “to make a fresh start and do
something new, something that did not exist initially in former times. For
instance, Cang Jie invented writing and Xi Zhong invented the chariot. In
the Book of Changes it is said that Fu Xi zuo-ed the Eight Trigrams. This is
because the Eight Trigrams did not exist until Fu Xi made them, and that is
why it is said that he zuo-ed them.”” Based on Wang Chong”s exegesis,
Kong Yingda fL#E (574-648) defined the word zuo in the sentence “in
the past the sages zuo-ed the Changes”—found in the “Shuogua zhuan”
FREME chapter of the Zhouyi % (Book of Changes)— as meaning “to

2 See Tatarkiewicz, A History of Six Ideas: An Essay in Aesthetics, translated by Son Hyoju,

297-321.

Lunyu 7.1: “FEl: BAE, B, @lRges.”

4 Liji, “Yueji” #ag: “WEREEE, WE TR, PAW. JEA, SRS R, gzt HEM
o, HIEESCE, WA, THE LTS, R, Mol BOmBg S HREE. M U e
BAFEZHE, REZGHY. WEE, BIEZiE.” Zhouli, “Kaogongji” # Tit: “HILZH,
EEAZAEWR.”

5 Wang Chong, Lunheng, “Duizuo” %k “38 AfE, B&ik.”

6 Shirakawa Shizuka )1I##, Jito 4%, 344.

7 Wang Chong, Lunheng, “Duizuo” ${f: “ifh 05, witaRe, HaEESE, R EFERE. 5
FRBAE )\, AIRRG/NEN, RFEZ, MEMED

w
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make for the first time” (chuangzao £1i%).8 Therefore, it can be said that
the ancient Chinese understood zuo or chuangzao as having particular
reference to one of the sages making something that had not existed
previously for the first time.

In particular, zuo and chuangzao apply well to Wang Chong’s
examples of Cang Jie writing characters, Xi Zhong making chariots, and Fu
Xi drawing the Eight Trigrams for the first time.® Furthermore, zuo and
chuangzao can be used in the sense of producing a particular political
situation or atmosphere,10 as well as in reference to the composition of
literary works.11

The question still remains, however, as to whether the sages depend on
something to create, or whether they create out of nothing. According to the
“Xici zhuan” #g## chapter in the Zhouyi, sages like Fu Xi looked up and
observed the forms in the sky, looked down and observed the regularities on
earth, and observed the patterned appearances of animals to come up with
their inventions.12 So the sages observed the sky, the earth, and animals,
and read off the forms, regularities and patterns found in them. In other
words, the sky, the earth and animals were as texts wherein the sages could
peruse their messages. The sages then, would not have been thought to have
created ex nihilo, but from the forms, regularities and patterns that they
themselves had read in the book of nature.

To take stock of our discussion thus far, zuo or chuangzao can be said
to involve the discovery of rules and models by the sages, who work in
accord with these rules and models to make something that did not formerly
exist for the first time. Therefore, going by the ancient Greek method of
classification, zuo and chuangzao are closer to “making” than to “creation.”
They take on a wide variety of meanings, such as clarifying values, devising
institutions, inventing devices, fostering a particular kind of atmosphere, etc.
It can be seen, however, that zuo and chuangzao are not used in the context
of a cosmogony that explains the creation of the universe, nor are the terms
used in relation to the radical social changes that inaugurate entirely new
eras in history.13

How did the ancient Chinese explain the generation and the formation
of the universe? Nowadays we use either of two locutions, “the creation of

8 Kong Yingda, Zhouyi zhengyi Ji 5 IE, “Juanshou” . “FLEEH, AlGZAHE.”

9 Songshu A, “Lizhi” #& 5: “ETZE, HOEMH)HIMRH, BEREHEG.”

10 Sanguozhi =[:&, “Weizhi” &, “Cao Mao zhuan” S8 <iE A& XEL, £ MR
B R R R, R, R

11 Houhanshu %, “Ying Shao zhuan™ JEARE: “HLRAMEH —+F, - FoAOK, ER A
B A2, SCEIGIR, e Hotk, EHRAlG.”

12 Zhouyi, “Xici zhuan xia” BEHE T “HHEGHRZERTE, MR SAR, MBERE,
BRI SCBh 2 B, EEGE B, IEIGEY, TARIAME\H, CLBMHEIZ AR, DOEEY 2. Of
course, this passage does not specifically explain how the sage”s observations (guan #)
are made. Guan # is thought to involve observation through the senses and recombination
via the use of imagination. The Book of Changes generally takes sages to be exceptional
beings that are different from ordinary people. It is perhaps for this reason—because the
observational powers of sages apply only to sages—that there was no discussion of the
possibility that these powers might be generalized.

13 Li Dazhao Z=k$ (1890-1927) in his “Jin yu gu” 48l relates creation to history (i.e.
new historical eras) in this way: “Humans create history. The antiquity was created by the
ancients, and the modern age was created by the moderns.” It is interesting that Li does not
take the creation of history to be a divine act, but to be the result of human action.
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heaven and earth” (tiandi chuangzao Kihfili&) and “the opening up of
heaven and earth” (tiandi kaipi KXHiFiEd). However, according to the
ancient way of thinking about these matters, the generation of the universe
would have been explained not in terms of “creation” chuangzao £li% but
in terms of “opening up” kaipi BR. Originally the term “opening up” was
used in the sense of cultivating or reclaiming land.14 But even as early as
the Han Dynasty period, when new apocryphal texts (weishu #:&) were
being produced in response to the authoritative classics (jingshu #), the
term kaipi was conjoined to tiandi to form the expression tiandi kaipi. At
this time tiandi kaipi meant both “opening up (launching) a new world” and
“creating the universe.”

In relation to cosmogony, the concept of tiandi kaipi came to be fused
with the Chinese creation myth of Pan Gu #1. It was during the Three
Kingdoms period that the myth of Pan Gu acquired its shape as a coherent
story which attempts to explain the origin of the universe. As can be seen in
Xu Zheng’s #:#% San wu liji =T 4 (Historical Records of the Three
Sovereigns and Five Emperors), Pan Gu is unlike the transcendental deity in
the Book of Genesis who creates the world through commands.1®

According to the Pan Gu creation myth, the world is shaped like an egg,
and evolves from the heaven and earth enveloped within the egg. So the
world does not arise ex nihilo. Though the world begins from some pre-
existent being, the account does not explain how the pre-existent being
comes to be in the first place. And because the account presupposes that
something already exists, it cannot involve creation out of nothing. As for
Pan Gu, he resides within the cosmic egg and does not stand outside of it.
The various parts of his body transform into mountains, rivers, trees, grasses,
etc. As the transformation takes place, heaven and earth unfold into all the
multifarious things having their own forms. This shows the “opening up of
heaven and earth” tiandi kaipi in its entirety.

Here it can be seen that the enfolded heaven and earth were thought to
already contain all the latent forms and possible states of the heaven and
earth that would later unfold. And the opening up of heaven and earth was
attributed to Pan Gu’s growth and transformation, not to the will or
intervention of any external agency.

3. Transformation and Motion

Pan Gu’s opening up of the world also indicated how the world would operate
thereafter. “Opening up” was considered to be the process whereby heaven and
earth, with their mutually distinct features (i.e. functions), unfold from their
initial state of enclosure, without the intervention of any external agency, like
God. Even after the conclusion of this process, the world was believed to carry

14 Guoyu BHZE, “Yueyu” #iiE T:<HYFBAR, A e, RER

15 Xu Zheng, San wu liji: “RHZE@E IS 7, M5 AR BATH, RJTRE, FEANK, Bk
M S ER, —HAE, MR, B REE—L, HE—L, S EK L, wE )\
T2, R, MR, s, #E =5 T S T=, /TH, &7t &Th,
HOR 2L L
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on via the cyclical alternation of contrary features, without any external
intervention. This process of alternation is well described in the Zhouyi, which
says, “The alternating succession of Yin and Yang is the way of the world. To
continue this way is goodness (positivity), and to complete this way is the nature
(tendency) of things.”16

Yin and Yang with their mutually contrary features were thought to
take turns to exercise dominion. In particular, Yang is dominant in spring
and summer, and Yin is dominant in autumn and winter. Yin does not
become extinct when Yang is dominant. When Yang dominates, Yin lies
dormant, and once the season of change is past, the exactly opposite
phenomenon appears. When this alternation between Yin and Yang occurs
in due season and degree, then the positive work of vitalizing the world
continues, and individual things go through the process of birth, growth,
decay and death according to their inherent tendencies. As the way of
alternation between Yin and Yang proceeds continuously in due measures,
heaven and earth constantly bring life into existence.1’

In attempting to illustrate this continuous production of life, the
Laozi -7 employs the image of the bellows, and the Zhuangzi ¥ uses
that of the furnace. In both instances, the emphasis is not placed on whoever
might be working the bellows or the furnace, but on the fact that when the
bellows or the furnace are set in motion there is a constant outpouring of
things. At the same time, these texts take the alternation of contrary features
to constitute the process of transformation.18

Transformation, usually described as the alternation of Yin and Yang,
would have been seen as the most comprehensive way of referring to all the
life processes that occur between heaven and earth. In keeping with this
idea, many polar terms were used to designate the activities that arise in all
the domains and at each hierarchical level of existence, including nature,
society, humanity, the seasons, emotions, the diverse properties of things.
These terms include the pairs “day” and “night” (zhou 2, ye %), “the past”
and “the present” (gu 1, jin %), “nature” and “emotions” (xing 4 qing
%), “sadness” and “joy” (ai =, le %), “hard” and “soft” (gang Fl, rou %),
“high” and “low” (gao #, di fiX), “difficult” and “easy” (nan %, yi %),
“strong” and “weak” (giang 5, ruo 53), “exhaling” and “inhaling” (hu I¥,
xi M%), “going” and “coming” (wang 1, lai 2k), “opening” and “closing”
(kai B, bi Bf), and so on, too many to enumerate one by one.1® There is
also a corresponding lack of emphasis on objective standards (or measures)
which combine the opposite terms in a pair into a scale with absolute, fixed
end points; like height, which combines high and low, or strength, which
combines strong and weak, and so forth. In other words, high and low are
not measured according to some absolute standard, but instead are measured
according to the relative difference (i.e. the distance) between them. Thus
there is no such thing as absolute height, and things are measured according
to differences in their relative positions, so that something low can be high

16 Zhouyi, “Xici zhuan” ¥EHE b “—fa—F2 ifil. #2 &l Rz arEd.”

17 Zhouyi, “Xici zhuan” BEHE T Rtz KAEEILE?; “Xici zhuan” BEHE T “RHLAEAR, &
WAL, S LoRERS, B

18 Zhuangzi, “Dazongshi” K5zHf: “4— IR RS, UG R RGR, ETEmAT a1

19 Jullien explains transformation in terms of the process of alternation. See Jullien, Procés ou
Création, 35-43.
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in comparison with something else that is even lower, and something high
can be low in comparison with something else that is even higher.

In the late Joseon Dynasty period, Choe Han-gi 4 ##%% in his Gihak
&2 (Philosophy of Qi) sought to capture the numerous and varied
transformational processes that occur in the world through the unified
concept of “motion” yunhua i#{t or ‘“activity and motion” huodong
yunhua i5@hiE{L. While this unified concept made reference to
transformation on the global scale, Choe also differentiated it into various
domains and hierarchical levels covering the self, the family, the state, and
heaven and earth.20

When these workings of transformation arise in due measures—
according to the middle way (zhongdao *'i&) or the mean (zhongyong
HH & )—this constitutes the realization of goodness (shan ) and nature
(xing 1%). Thus transformation (zaohua i%fk, johwa in Korean) is
perpetuated through harmony (tiaohua #4#1, johwa in Korean). However,
in nature, society and history, there are events like droughts, floods,
agitation, frustration, lean years, invasions, defeats, etc. that jeopardize the
realization of goodness and the natures of things. For this reason, the
workings of transformation also require the self-regulative ability to
maintain dynamic equilibrium within some permitted range of parameters.

There is a passage in the Zhuangzi, however, that raises a question
regarding the mechanism that maintains dynamic equilibrium in
transformation. Ji Zhen claimed that nothing is in charge of maintaining
dynamic equilibrium (mowei 3%5), while Jiezi had claimed that there is
something in charge of it (huoshi =5#). For his part, Zhuangzi asserted that
the name “Way” is borrowed for some temporary purpose and does not refer
to anything real, and that both mo wei and huo shi apply only to small
corners of the world.2! Here one should take care to note Zhuangzi’s
peculiar use of personification. In classical Chinese, for instance, ren {-
can mean either the virtue of ren or the person who is ren. Zhuangzi exploits
this distinctive feature of the language to personify many concepts like
Knowledge (zhi #%1) in “Zhi bei you” %niki# and Shapeless (xiangwang
% [¥). Consequently, when Zhuangzi personifies transformation it should
not be read as referring to a personal being like a creator god (zaohuaweng
&1k %), but as an abstract noun personified.

However, debate on the nature of the mechanism for dynamic
equilibrium continued long after Zhuangzi. The being/nonbeing (you wu
1 %) debate during the Wei and Jin period, and the principle/material force
(li gi #%) debate during the Song and Ming period both addressed the
question raised by the earlier debate. For instance, in regard to the statement
“the alternating succession of Yin and Yang is called the Way” (yi yin yi
yang zhi wei dao —[z—[F52#8iE) in the Zhouyi, Cheng Yi and Zhu Xi
opposed the reading that took the alternating succession of Yin and Yang to
be continuous with the Way. Instead, they proposed a reading that took the
Way to be the cause (i.e. regulative agency) of the alternating succession of

20 Shin Jeong-geun, Saramdaum-iran mueosinga?, 301-316.
21 Zhuangzi, “Zeyang” R “FEZ SR, ST ... W2 R, PHRIMAT. SAESER, 7F
Wi, KSR KIT??
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Yin and Yang. The heated debate that took place during the Song and Ming
period in China and the Joseon Dynasty period in Korea regarding the
relationship between principle and material force (li gi #4{), human nature
and feelings (xing qing f%1%), and unmanifested and manifested states
(weifa yifa £¥2%) ultimately relates to the question of how to
understand the nature of the mechanism which produces dynamic
equilibrium. This debate can also be viewed as a discussion about whether
dynamic equilibrium is maintained in a uniform way across nature, society,
history and humanity (i.e. human psychology and desires), or whether it
arises in differentiated ways across these domains. Above all, by seeking to
establish the primacy of principle over material force, Zhu Xi launched a
tug-of-war between transcendence and immanence that stirred countless
debates in later years.

Despite the intense debate on how principle and material force and
human nature and feelings are related, philosophers in China and Korea—
with the exception of the likes of Shang Yang i#t and Han Fei #3iE—
tended to define the transformation that arises from the alternation of
contrary features, and the constant regeneration due to the continuance of
this transformation, as a kind of dynamic equilibrium with self-restorative
powers. This can be seen, for instance, in Zhuangzi’s notion of ziran H#%&
and Seo Gyeong-deok’s #x%if#% concept of jizier 4% #. These terms refer
to the process of transformation that arises through spontaneous internal
movements, without any external intervention and influence. Here ziran
means “being so of its own accord,” and jizier means “the springs and
triggers [of motion] being so all on their own.”

In order to become clear on the nature and significance of creation and
opening up, transformation and motion, we need to determine the position
of human beings relative to these processes. Given that dynamic
equilibrium was believed to be maintained via the mechanism of jizier, what
attributes would it have been possible for humans to have? If humankind is
taken to be one resultant state among others in the process of transformation,
then our lives and deaths, morality and values cannot be viewed as having
any special standing. On the other hand, if humans are not confined to the
tracks left by the process of transformation, then we humans bear some sort
of responsibility for participating in the transformations and motions of the
universe even as we reside in their midst. Although Kongzi and Zhuangzi
share the same stance on the dynamic equilibrium of jizier and ziran, they
stand on different sides of the boundary between responsibility (zeren #1T)
and free rein (fangren jg{F). In short, it on this point where the two most
clearly part ways.22

In the Liji there is the doctrine that the Son of Heaven (i.e. the
representative of human beings) “forms a triad with heaven and earth” or,
alternatively, “participates in the work of heaven and earth” (yu tiandi
san[can] HiRIHi£). “Thus his virtue matches with heaven and earth to
provide benefit to all things, and his radiance is equal to the sun and the

22 Even within what is called the Confucian school, there are some differences in this regard. For
this, see Shin Jeong-geun “Dodeok-jeok wanseong-e ireuneun ne gaji-ui gil — chuwol (/e
it)-ron jeonglip-eul wihan siron,” Dongyang cheolhak yeongu 37 (2012).
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moon, illuminating all within the Four Seas and leaving nothing out
however small it may be.”23 A similar statement is made in the Zhouyi:
“The great man combines his virtue with heaven and earth, his radiance
with the sun and the moon, his orderliness with the four seasons, and his
fortune with the ghosts and spirits.”24

Both the Liji and the Zhouyi take humans (the Son of Heaven, the great
man) to be special beings. Humans are shaped by the process of
transformation, and at the same time, they take on the role of joint operators
participating in the process of transformation alongside heaven and earth,
the sun and the moon, the four seasons, and ghosts and spirits. This provides
a further criterion for splitting up Kongzi and Zhuangzi. According to
Zhuangzi, humans too are shaped by the process of transformation, and in
this respect they are not distinguishable from other things. However,
according to Kongzi, when the transformations of heaven and earth due to
the activity of yin and yang temporarily fail to maintain their balance, while
it is true that the balance will eventually be restored by ziran or jizier,
humans for their part should seek to offset the damages inflicted by that loss
of balance.

4. Transcendence

The idea of “forming a triad (or participating in the work of) heaven and earth”
gives rise to the Chinese doctrine of Three Powers (sancai =). Heaven, earth,
and humans are the three axes that support and sustain the order of the universe.
The doctrine of Three Powers imparts to human beings a sense of responsibility
for maintaining due measure in the transformations that occur in the world. This
sense of responsibility has to do with the awareness that humans, as joint
operators alongside heaven and earth, are contributors in shared governance or
joint governance.2®> This is true participatory governance (canzheng i),
involving the management of heaven and earth in accordance with due measure.
In other words, humans are fundamentally beings that have both the ability and
the responsibility to participate in governance, though according to their differing
roles and social functions there must of course be some differences among
persons in the scope and the depth of their responsibility and their participation in
governance.

In order for humans—as responsible beings tasked with participatory
governance—to maintain due measure in the transformations that occur in
the world, the doctrine of Three Powers holds that they must also maintain
due measure in themselves. In the Liji this “due measure” is defined in
terms of “the mean” (zhongyong /&) and “equilibrium and harmony”
(zhonghe 1 #iT). These are like the two sides of a coin. While “equilibrium
and harmony” refers to due measure in human nature and feelings, “the

23 Liji, “Jingjie” #&f#: RT3, HURILZ, SUERCORMY, FRAFEY), SE G0, B0
AN

24 Zhouyi: “KARANFH, HAMEIME, BEH DAY, EURSH7, BRMEILEX. BRIMR
P, BRMABRK. REMBE, WMRHRAT? Gk R

25 See Shin Jeong-geun, “Yugyo jisigin-ui “sahoe” gaeseon-ui uiui”: seonjinsidae-eseo songdae-
kkaji yugyo jisigin-eul jungsim-euro,” Dongyang cheolhak yeongu 26 (2001).
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mean” refers to due measure in human conduct, and these two are thought
of as being interconnected. When human beings maintain due measure in
these ways, then “heaven and earth will find their proper places and all
things will be nourished thereby.”26 To borrow the terms used in the Zhouyi,
this is to fulfil goodness (shan ) and the nature of things (xing #4£).

As responsible beings tasked with participatory governance, even up to
the time of Kongzi and Mengzi people could not avoid discrimination with
respect to their social and intellectual standing. Kongzi himself had
distinguished the tasks of creating (zuo {E) and interpreting (shu &),
assigning them respectively to sages and worthies (i.e. non-sages). Mengzi
did not admit the transcendence of sages to the extent that Kongzi had, yet
he laid even greater emphasis on the need to distinguish between those who
labor with their minds (laoxinzhe %5.>%#) and those who labor with their
bodies (laolizhe #571%#), and between those who awaken first (xianjue
425 and those who awaken later (houjue %%%#).27 According to the
general classification of human beings acceped by Kongzi, Mengzi, and
Confucianism on the whole, these moral and social distinctions amount to
the distinction between noble persons (junzi &) and petty people
(xiaoren /~A).

Let us now endeavor to characterize the life of a person as a
responsible being tasked with participatory governance. When Kongzi and
Mengzi drew distinctions among classes of people, they based it on an
asymmetric relationship between noble persons and petty people, the former
serving to edify the latter, and the latter imitating the former. By the Song
Dynasty period, however, this asymmetric relationship gradually transitions
into a symmetric relationship. In this context it is necessary to examine
Zhou Dunyi’s i thoughts on the matter.

First, Zhou employed a developmental stage theory to explain the
improvement of a person in matters of responsibility and participatory
governance. As he put it, “The gentleman longs to be a worthy person, the
worthy person longs to be a sage, and the sage longs to be Heaven.”28
Second, in order for the stage-by-stage development of a person to be
possible, the stepping stones of progress must be laid. Thus Zhou Dunyi
proposed that it is possible for a person to become a sage through acquired
learning (shengren ke xue lun ZE AT £%3). “Learning” here refers not to
the accumulation of knowledge about a body of facts, but to a
transformative knowledge that enables one to break through one’s
limitations and ascend to a higher stage.

Third, in order for improvement and progress to be possible, humans
must be regarded as changeable beings. Song Dynasty Neo-Confucian
thinkers advanced this idea in their doctrine on changing one’s material
constitution (gizhi bianhua lun % & %{k5#). Given that humans are caught
up in the transformations of the world around them, this doctrine seems like
the natural conclusion to draw. But while changing one’s material

26 Liji, “Zhongyong” i “hih#, R FZ KA, Md#, RFZEES. Brbhf, RS,
HYER.”

27 Mengzi SAT7: “RZAESLRMW, oemE%Hm, HaREeRdt. TRRZ RS, THLnE
BT RA, AF PR

28 Zhou Dunyi, Tongshu i, “Zhixue” &5 “L#7FH, BHE, BHR
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constitution involves the process of transformation, it also includes other
bases of change. Transformation that occurs through the alternation of
contrary features has its focus on the maintenance of life. But changing
one’s material constitution is not confined to the maintenance of life, and is
also capable of pointing to moral growth, since it also refers to life
advancing in a given direction.

Zhuangzi accommodated the first two points mentioned above, but
could not accept the third. In his view, humans are part of the natural
process of creation and transformation, and human life from birth to death
also proceeds according to the natural sequence, thus making it pointless or
perverse for feelings of joy and sorrow to intervene.29

Now, in order for us humans as changeable beings to improve
individual persons and society through responsible participation in
governance, we need to have a new outlook. Where does this new outlook
come from? To answer this question, let us consider the saying “keeping
warm the old so as to apprehend the new” (wen gu er zhi xin & # i &13r) in
the Lunyu &@&E. The process of keeping warm (wen jft) is essential for the
old to change into the new. Here apprehension (zhi %) refers to discovery
that consists in perceiving the result of keeping warm, or wen. Wen is
basically keeping warm something that has the capacity to hatch life, much
like how a hen incubates eggs. When heat is conveyed by this process,
fissures appear in the organization and structure of the old. As these fissures
become more well-defined, creases and furrows are made. These creases
and furrows loosen up the old so that it becomes amenable to editorial
revisions. In other words, the heat severs the binding and the fabric of
existing components to make something new that was not present in the old.

In producing something new that was not present in the old, the
process of keeping warm spontaneously gives rise to entirely new and
irreducible higher-level (structural) properties or patterns from lower-level
(component) properties or patterns that lacked them. That is, these novel
structural properties are emergent properties. The process of keeping warm,
or wen, which gives rise to emergent properties, might in some sense be the
same as yinyun (& &E/44%), the process whereby heaven and earth
interpenetrate and merge into one another. It is by keeping warm that we
advance from the old to the new, and are also able to apprehend this
advance. “Keeping warm the old so as to apprehend the new” is not a one-
off process or activity. As we apprehend our advance from the old to the
new by means of keeping warm, we eventually reach the point where the
new in its turn becomes the old, and this is when we must repeat the entire
process over again. This repetition is what the Daxue X% (Great Learning)
chapter in the Liji refers to as “daily renewal,”30 and what Liang Qichao
describes as “fighting against the me of yesterday with the me of today”
(B4 H 2 3 ELE H 2 388%).31 In short, it is self-revolution.

29 Zhuangzi, “Dazhongshi” KZEff: “#ifi A, TAOERZ. [FHRIE: @i KEm#, &
VLT Rttt iy, B IE, BN, HRRTE, AERR. BEZEAYS, Lok
M. El: BT K& SOK LA T Rt 7 E: oz P2 [FEIE: 2, T
e BRI T 2 MRS, TEERR., REM T 248 CUR%H, THEERS R, 2RI
T Z L R, DA RS, TR, SEEM BREE, R, K, IR 2RI,
TEREAREANW, Bbl P R

30 Liji, “Daxue” K& B2 B4 mjHF, HEH, XH#H.”

31 For the context of this saying, see Gong Maohong, “Yi jinri zhi wo yu zuori zhi wo zhan.”
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| propose to comprehend the above-mentioned properties of human
beings under the Korean term chuwol. It is meant to be a double entendre
which can be written in Chinese as either zhuiyue &t or tuiyue 8. As |
have explained elsewhere, “[A]s humans trace (retread) [zhui i&] the tracks
established by the edification of the sages and the corroboration of history,
they can also pass beyond [yue j#&] the earlier tracks. Moreover, they can
extend [tui f] the previously reached horizon over and over again through
constant self-transformation, thus moving beyond [yue j#] the lower stage
to a higher stage.”32 In this regard, the terms  “zhuiyue” & or “tuiyue”
Bk can be understood as two facets of transcendence.

To recapitulate, the two kinds of chuwol, &% and ik, are based on
the continuous preservation of life insofar as they involve the process of
transformation. However, they also comprise the process of rejuvenation
that consists in advancing and expanding further beyond the earlier stages
while maintaining continuity with them. This chuwol (“transcendence” or
“tracing/extending beyond”) adds responsibility and participatory governance
to the process of transformation, operating through continuity and weak
negation to enable self-revolution in the form of growth and rebirth.

Is there any textual evidence for interpreting creation and opening up,
transformation and movement as the process of tracing/extending beyond?
As evidence, let us take a look at the notion of “being good at extending”
(shan tui ) in the Mengzi.33 Being good at extending is to keep on
expanding by pushing out the boundaries of the self. To use the sort of
horticultural analogy that Mengzi preferred in reasoning, just as the growth
rings of a tree keep increasing, and a sapling grows into a large tree, so do
humans keep pushing out the boundaries of their selves so that their
broadness of mind can encompass others.

To be more specific, given the limits of their experience, humans
cannot help but start by focusing on themselves and their immediate
surroundings. However, they are also capable of broadening their concerns
outward from their families to strangers, from their own nations to the entire
world, and from humankind to all other living creatures,34 which is what it
means to be good at extending. This is the decisive basis supporting the
chuwol theory.

We have now reached the point where we must confront Mengzi with
the following subversive question. Being good at extending is the process
that enables humans to surpass their limitations while remaining within the
bounds of their age. But what must humans do to surpass the bounds of
their age? The clue to the answer can be found in the kind of knowing that
Mengzi denied, the knowing that bores its way through old paths into new
ones. Mengzi distinguished between two kinds of knowing. One is the kind
of knowing that the sage king Yu used to guide the waters in preventing

32 Shin, “Dodeok-jeok wanseong-e ireuneun ne gaji-ui gil — chuwol it/ #jk)-ron jeonglip-
eul wihan siron,” 7-8.

33 Mengzi 1A7: “€H%, UEANZE. 4EY), URANZY. RTTERYE. &5 HTHEE £T
o, DTSR, S8, Eglme. sokRE CURIYHE, AHERUELURZET. HZ AFTEL
KN, M5, FHELTRmaR.”

34 Mengzi 7TAA5S: “HFF: BFAME, B2mbi. BRRE, C2mb BEEnCR, SR
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flood. This kind of knowing finds its way by simply following the tracks
that have been made earlier, and does not make a fuss or seek to depart from
them when encountering obstacles. The other kind of knowing keeps on
boring its way through the earlier tracks.

Knowing that seeks out former tracks (giu gu ki) can never be the
same as knowing that bores its way through the tracks. Viewed in terms of
its consequences, knowing that seeks out former tracks does not raise any
anomalies or inexplicable problems for the existing system of knowledge.
(In Kuhnian terms this corresponds to “normal science.”) By contrast,
knowing that bores its way through delights in poking holes in the existing
system. These holes introduce currents that are reversible in the sense that
what is inside flows outside and what is outside flows inside. As a result,
cracks begin to appear in the stable and unified hegemony of the existing
body of knowledge. Boring through enlarges these cracks into creases and
grooves and furrows by pursuing logical implications to the limit, thus
bringing the existing system of knowledge into question. Because it raises
problems, boring through represents the spirit of danger and rebellion.35

Thus Mengzi believed that the kind of knowing that bores its way
through must be stopped. However, as we have seen in our earlier
discussion on “keeping warm the old so as to apprehend the new,” if
humans do not express the spirit of knowing that bores its way through,
there can be no revolution that renews the old and foments the transition to
a new age.38 If there had been no attempts at boring through in this way we
might expect East Asian society to have remained stagnant and not to have
undergone any fundamental changes. However, once we are cognizant of
the fact that the history of Chinese philosophy is a series of challenges
issued by the kind of knowing that bores its way through and responses to
this kind of knowing, we can expect much from the diversity contained in
this history.

5. Conclusion

East Asian cultures are distinctive in accounting for the generation and
formation of the world without resorting to some divine being.
Consequently, humans occupy a unique position in these world views.
Heaven and earth are the locus where diverse forces and factors are set in
motion. Along with the passage of time, heaven and earth make the seasons
change in orderly sequence, and cause all things to cycle through generation,
growth, maturation, and preservation. Though heaven and earth play vital
roles in the generation and formation of things, they are not perfect. Heaven
sends down timely rain, but it can also cause drought by not sending down

35 Mengzi 4B26: “#iFH: R HEMEM, RIMmER, ¥er URIRA. FrEiegs, RN
BE, AHHATKE, UMERE R, B2ATKE, TR S, B, M7 eSS, [
BARRSR. Rz, BfRzmts, mRIH, TRCHZE, MRS

36 It may be worth comparing the notion of “observing forms” (guanxiang #i%) in the
Zhouyi with Sikong Tu”s #]=s[& “passing beyond the realm of forms” (chao yu xiangwai
iEBLLZ AL (for short, “passing beyond forms” [chao xiang %) in his Ershisi Shipin =+
BT
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any. Earth makes the grain grow in due season, but if the conditions are not
right the grain can wither and die. Thus human activity has to substitute for
the work that heaven and earth cannot do completely. Humans make
reservoirs to prepare for the absence of rain from heaven and use fertilizers
to counteract the increasing barrenness of earth. Thus the proper place of
human beings is not among the creatures made by some creator god; instead
they work with heaven and earth in maintaining and guiding the course of
the world. For this reason, the East Asian worldview groups heaven, earth
and humans together as the Three Powers (sancai — 7). This means that
they are the three axes that maintain the order of the universe.

Humans are one of the principal agents that maintain the universe, but
they are not divine entities. They supplement the shortcomings of heaven
and earth, but they are also subject to heaven and earth’s limitations. In
order to make up for these limitations, humans have to rely on learning and
commitment. Learning is the process by which one acquires things that
were lacking in oneself, and commitment is the strength by which one
sustains the aspirations that subside over time. When humans persist in
learning and uphold their commitment with steadfast resolve, they can
complement heaven and earth, and earnestly fulfill the role of maintaining
order in a godless universe. However, if humans neither learn nor commit
themselves, the world is at risk of falling into an uncontrollable chaos. That
is to say, the order of the world degenerates into the law of the jungle where
the strong prey upon the weak. Then there could be those who pose as
saviors of the world by appealing to some quasi-divine authority like the
Mandate of Heaven, the future Buddha Maitreya, or some sort of Messiah.
Nevertheless, the task of carrying out the revolution and inaugurating a new
age in history remains a heavy burden and responsibility that we humans
must bear.

Il Submitted: 2015.05.15 / Reviewed: 2015.05.18-2015.06.02 / Confirmed for publication: 2015.06.03
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A Comparative Study on the Quest for
Individuality in Confucianism and Dewey

KIM Heisook

Abstract

This paper explores the issue of individuals in Confucian tradition from a
comparative perspective, by viewing it alongside of American Pragmatism, as
expressed by the philosopher John Dewey. Dewey devoted much effort to
describing people as necessarily social beings without losing track of their status
as unique and independent individuals capable of forming the basis of a
democratic society. It is striking to note the converging points in the two remote
strains of thought on the relationship between an individual and a society. By
taking a comparative perspective, my aim is to describe the points where the two
diverge in their views on the relation between individuals and society, and to
examine how their notion of the individual can lead all the way to an
uncompromising insistence upon democracy in the case of Dewey, but fail to
envision democracy, and even still impeded efforts to bring it about in a full-
blown sense in the other. Confucianism, | argue, suffers from inner conflicts that
pose a particularly important contemporary dilemma, and has to meet a
challenge of making itself compatible with democratic ideals of equality and
individual freedom. Dewey’s thoughts on the relation between the individual and
the society could help us reinterpret Confucian ideas of individuals.

Keywords: Individuals, society, Confucianism, American pragmatism, Dewey
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1. Introduction

When one considers Confucian values in the modern context,! the most baffling
question to consider is whether or not they can get along with the ideals of
democracy, equality and freedom. This question seems pressing not only in the
context of the recent effort to recast Confucianism as a living force in the
contemporary world (including the East and the West), but also in the context of
the actual political quest for democracy in the Far Eastern countries where, in
many cases, Confucianism is still a living cultural reality. If democracy is the
destination every contemporary political system aspires to reach, efforts to
measure and evaluate Confucianism it is not merely an intellectual quest for Far-
easterners, but an existential quest to live in a better world by establishing
modern ideals in such a way that they do not conflict with or are not dragged on
by the premodern tradition. But it seems that we have to go long way until we
make Confucian democracy a reality, notwithstanding recent strong optimism
concerning the remaking of Confucianism put forward by the “Confucian project”
of Tu Wei-ming.

My concern in this essay is to explore the possibility of Confucianism
coming to terms with democracy in view of the existence of individual as a
socio-political unit. Before hailing Confucian humanism and communalism, 1
think we must take note of the fact that, however fully they are compatible with
democratic ideals, and however humanistic they are in essence, Confucian ideals
have never afforded a democratic society in the East even in its least form. And
we must also think about the reason why that has been the case, and about the
possibility of some internal elements or logic of Confucianism being responsible
for that unfolding of history. | argue that there is irrevocable conflict among
Confucian values, especially ren{= (i.e., jen in Wade-Giles, benevolence, or
humanity) and li # (propriety, or rules of conduct), and that ren and li function
in a conflicting way that keeps individuals from full self-realization as social
subjects and from growing into citizens in a democratic society.

I will also consider the issue of individual in Confucianism from a
comparative perspective, as contrasted with American Pragmatism,
expressed especially in the though of John Dewey. Dewey devoted much
effort in depicting the individual as necessarily a social being without losing
his emphasis on unique and independent individuals as the basis of
democratic society. It is striking to note the converging points in the two
remote strains of thought on the relationship between an individual and a
society.2 But in addition to the intellectual amazement, the comparison

1 As there is no unified system of Confucian values or Confucianism as such, | use
“Confucian values” or “Confucianism” in a broad sense including the thoughts of not only
Confucius and Mencius, but also of various Confucian and neo-Confucian schools. The
multiple veins of thought developed on the basis of pretty much unified Confucian
problematics made the sense narrow enough to represent them as a philosophical unity as
German ldealism or Continental Rationalism in the western tradition.

2 In fact, it is even more intriguing to note some aspects with respect to which the two quite
remote intellectual traditions come closer than one can imagine on the surface level. | think
that an interesting comparison can be made with respect to the concept of truth, the relation
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serves its own purpose. By taking a comparative perspective, my aim is to
see the point where the two diverge from their similarly held views on the
relation between individuals and society, and to examine how similar views
on the individual can make all the way to the uncompromising insistence
upon democracy in the one, but fail to envision and even still hamper the
development of democracy in a full-blown sense in the other. That way, we
may have better understanding of both.

2. Individuation: Christian and Confucian Models

It is often believed that individualism and the highly-developed consciousness of
individual rights in the West owe much to the idea that all men are equal before
God. The conception of God-given rights or natural rights has provided a cause
for people to fight for both liberty (from church and the nobility) and democracy.
Dewey, though not an advocate of individualism based on natural rights, is one
of those who acknowledged the importance of these ideas in the formation of
western culture, as we find him saying:

Cicero had maintained that every man had its principles innate within him....The
Roman law itself was most often used in the interest of absolutism, but the idea of a
natural law, and so of a natural right more fundamental than any human dictate,
proved a powerful instrument in the struggle for personal rights and equality. “All
men naturally were born free,” wrote Milton. “To understand political power right,”
wrote Locke, ‘and derive it from its original, we must consider what state all men are
naturally in, and that is a state of perfect freedom to order their actions and dispose of
their possessions and persons, as they think fit, within the bounds of the law of nature;
without asking leave or depending on the will of any other man....These doctrines
found elgquent portrayal in Rousseau, and appear in the Declaration of Independence
of 1776.

We may find passages in similar spirit in Confucian texts: “The
commander of three armies may be taken away, but the will of even a
common man may not be taken away from him,”# “Therefore all things of
the same kind are similar to one another---. The sage and | are the same in
kind,”® “From the fact that we possess the principles of humanity,
righteousness, propriety, and wisdom, we know that others also possess
them. Of the thousands and tens of thousands of human beings and of all
things, there is none independent of these moral principles.”® “The innate

between knowledge and action (or the primacy of action), anti-representationalism,
contextualism, naturalism and so on.

3 Dewey, Ethics, 143. Hereafter I follow the general convention of referring to Dewey”’s work
as in “MW 5: 143” where MW stands for The Middle Works, numbers for a volume and a
page. Also EW for The Early Works, and LW for The Later Works.

4 Analects 9.25: “=# w#fHth VLR An#ELb.” For translation, Wing-chit Chan, A Source
Book in Chinese Philosophy, 36.

5 Mencius 6A.7: “JLEE#E BRI B BLFR[FEEE . For translation, Chan, A Source Book,
55. cf. 6A.6, 4B.28, 32.

6 Zhu Xi, “The Nature of Man and Things,” sec. 46: “H X H 2= HME ([FafHb Ay
FTAEN —VUIEY fAZIEEE.” For Translation, Chan, A Source Book, 617. Concerning
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knowledge of my mind is the same as the Principle of Nature....And it is
possessed by all men.”” Why couldn’t all these avid claims to equality in
rational ability and human dignity have led to the struggle for procuring
individual rights? How does a similar view of the natural endowment of
reason and will in human beings have given rise to the concept of natural
rights in one culture, and that of natural duty in the other? | use the term
'natural duty’, as it counts as the natural duty of human beings in
Confucianism to submit themselves to the dictate of the principles of
humanity as the Way of Heaven or Nature (tianli X#2), or as the Way of
Tao (daoli 1&#). It is of course a moot point whether only Confucianism is
responsible for the historical development in the Far East. But, considering
the fact that, from the very early stage of its civilization, Confucianism has
contributed much to the formation of political ideals and bureaucracy and to
the content of education and morals in the East no matter the dominant
religion of a given period, the above questions are worth considering.

One clue for approaching the questions may be found in the
comparison between Christian and Confucian models regarding personal
individuation made by R. C. Neville. Neville notes that Christian
individuation is made through a contractual relation with God while
Confucian individuation occurs through harmonized social, psychological,
and physical structures.® In Christian contractual model, he further notes,
there is a double relation of individual to society because of society’s having
an ontological ground, other than moral and ritual ground, in God or in a
primordial community of people (in the case of secular culture). Thus, while
one has social roles and responsibilities, one also has a covenantal
responsibility to the founding being. The neglect of the former brings about
shame, but that of the latter guilt its effect turning one against oneself. In the
ontological dimension, one’s identity stands against their social relations. As
Neville puts it, “one’s personal identity in the dialectical depths of guilt is
defined in the alienation of endless doubling of the depths of self” (Neville,
131). Here, “the unit of identity is the self, the autos” (Neville, 132). All that
matters is one's relation to oneself in face of “the demands of the contract”
with God. Following Neville, we may say that the ontological dimension in
the western Christian model of individuation made it possible for one to
stand against the world, insomuch that the world was conceived as existing
in violation of the ideas of equality and of covenantal individuality.

On the other hand, Confucian individuation is made possible through
carrying out socio-moral obligations and perfecting shared social codes.
Self-cultivation and personal development cannot be pursued without
growing sensitivity to and an appreciation of the network of human
relations and one’s roles within that network. As personal identity cannot be
separated from identifying the structural relations in one's own society and

the Neo-Confucian discussion of li yi fen shu #—4r%, which means, “The Principle is one,
but its manifestations are many,” and Chu His’s analogical exposition of egalitarian
perspective, see Donald J. Munro, “The Family Network, the Stream of Water, and the Plant:
Picturing Persons in Sung Confucianism,” in Individualism and Holism, 259-291.

7 Wang Yangming, “Instructions for Practical Living,” sec. 155: “F.0o2 A1 EIFTEREEHE 1
H1Z1E 0. tr, Chan, A Source Book, 683.

8 Neville, Behind the Masks of God, ch. 8.
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mastering its rules of conduct relative to one's place in it, an
acknowledgement of the equality of all humans and the absolute dignity of
persons will necessarily leads to the acknowledgement of an equal
obligation among individuals to respect the social morality which regulates
the community’s structural relations by prescribing relative moral
obligations depending on social roles. (Even the king was not an exception.)
It seems, at this point, that the motivations for the pursuits of personal rights
in the Christian model and of moral obligation in the Confucian model are
the same, i.e. self-fulfillment, whereas the effects and the consequences are
radically different, being the development of an individualistic contractual
politics in one case and the development of a holistic and familial moral
politics in the other.

However, moral obligation in the Confucian model is taken not merely
as a social duty, but as a natural one, since one’s moral and ritual
performance follow the dictate of Heaven or Nature and thus go beyond the
realm of mere social significance. Nor are one’s duties simply confined to a
social and historical context. It is true that fulfilling moral obligations in
Confucian context is characteristically of a social nature and also there are
elements that make morality a matter of “adjustment to the world,”® as
Weber put it.

But it is also true that there is a fundamental moment in which
individuals spontaneously connect themselves to ren as a universal principle
or the Mandate of Heaven or the Principle of Nature.19 The moment is not
as much social as metaphysical since it relates one to the very condition of
one's own being as a human and thereby to one’s very own self. Mencius
epitomized this moment in following terms: “He who exerts his mind to the
utmost knows his nature (xing f4). He who knows his nature knows Heaven.
To preserve one's mind and to nourish one's nature is the way to serve
Heaven.”11 Confucius (a.k.a., Kongzi L7, 551-479 BCE) also wrote, “To
master oneself and return to propriety is humanity. If a man (the ruler) can
for one day master himself and return to propriety, all under heaven will
return to humanity. To practice humanity depends on oneself.”12 To
perform one’s moral duty is not, according to these positions, just to play
one’s social role and obligation, but to be in harmony with all things in the
universe under ren or the principle of Heaven. It is, in other words, to
follow one's own nature and thereby Heaven, as was intimated by this
saying in the Doctrine of the Mean: “What Heaven (tian) imparts to man is
called human nature. To follow our nature is called the Way (dao).
Cultivating Way is called education.”13

The metaphysical moment becomes especially important in the Neo-
Confucian context where the pursuit of ren commits one to an ontological

9 Weber, The Religion of China, 235.

10 1 would like to use the expression “spontaneously” with some reservation, as the nature of
spontaneity in the Confucian context must further be explored in relation to the way an
individual relates to the Mandate of Heaven.

11 Mencius 7TAL: “FH0# SR M AERR £330 FHME FrRlgRE,” tr. Chan,
A Source Book, 78.

12 Analects 12.1: “w BRI —HRCEN RTHILCE RS Ml AT, tr. Chan,
A Source Book, 38.

13 Doctrine of the Mean, 1: “Karzftt FH2HiE {22 582" tr. Chan, A Source Book, 98.
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level going far beyond social dimension. In the Neo-Confucian tradition, to
become a man of ren (a sage or a man of perfect virtue) is to become one
body with all things in the universe. Ren is the mind of Heaven and Earth to
produce things. As humans also received this mind as their minds, ren is
also those human’s mind. Ren, as the principle of producing myriad things,
was thought to produce seasonal properties (origination, flourishing,
advantages, and firmness) in Heaven and Earth, and more qualities, such as
the principle of love, in humans. Thus, by perfecting moral virtues, one does
not merely achieve social fit, but more importantly a person achieves unity
with all humans and other things. In this spirit, Zhu Xi Zk# (1130-1200)
interprets Confucius’s advice to “master oneself and return to propriety”
(keji fuli 72 ci#8#) as suggesting that “if we can overcome and eliminate
selfishness and return to the Principle of Nature, (tianli, Principle of
Heaven), then the substance of this mind (that is, ren) will be present
everywhere and its function will always be operative.”14 Wang Yang-ming
also claimed that we, being based on innate knowledge, could share with all
a universal sense of of right and wrong. Partaking in this innate moral
consciousness, we become one with myriad things in the universe.1> In this
metaphysical moment, all that matters is one's relation to Heaven or the
Way or the Principle (li).

If, following Wang, we interpret Heaven or the Way or li # to be
related in some way to Mind (xin .(»), the metaphysical moment constitutes
the moment one turns to one's self. Contemporary scholars on Confucianism
make the best use of this metaphysical moment to establish a strong self-
transforming Confucian subjectl® not to be diffused in the network of
human relationships. It is the moral subject who spontaneously carries out
his or her moral duties to be one body with others, but with his or her eyes
always looking into his or her own self for growth. It is the self-reflective
and sincere moral subject standing in contrast to those who “act without
understanding and do so habitually without examination.”1”

Because of the metaphysical aspect mentioned above, the contrast
between the Christian and the Confucian models of individuation acquires a
more complex layer than was first deemed. It even provides a moment in
which individuals stand against society in the Confucian context. When
one’s society goes awry by running counter to Confucian ideals, one could
fight for one’s right to be a moral being, and for dignity. This struggle
would not be to establish the right to own what belongs to one, but a fight
for the very condition of one’s existence as (or to become) a moral being. If
a king and his subjects or the general social surroundings are not in
accordance with what is taken to be the Way of Heaven, then a Confucian
who felt “righteous anger” (yifen #{#) must fight for his own cause
because the social setting stands in the way of his self-fulfillment, which is

14 Zhu Xi, “A Treatises on Ren”: “Wiz @ FARESAKER WOWET K27
JE . tr. Chan, A Source Book, 594.

15 Wang Yangming, Chuanxilu, sec. 179: “thz F-FH55 5 K RIREAZAE. i LR Ib B R —38.

16 Tu Weiming emphasizes the two aspects of a Confucian self, that is, the self as a center of
relationships, and the self as a dynamic process of spiritual development. See Tu,
Confucian Thought, 113-130, and Journal of Chinese Philosophy 6: 239-246.

17 Mencius 7TA5: “Ir2MiA#ER ERWAERE,” tr. Chan, A Source Book, 79.
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reached only by performing the Way of Heaven. The fight may take the
passive form of retreating from society, but often takes a more active form
of writing letters to the king and even risking one's life. Confucians in such
positions have sometimes committed suicide from shame and anger, or as
an expression of protest. Now a lingering question comes to the front, that is,
how can these incompatible conceptions of the self, the self as being
dependent on relations and the self as transcending the limits of relations be
invoked in one philosophical system? How are we to understand the
conflicting aspects of a Confucian self? It is with respect to this question
that the comparison with Dewey becomes illuminating.

3. Dewey and the Social Individual

Dewey comes very close to the Confucian conception of self, when he claims
that the identities and the fulfillments of individuals come from communal
participations:18 “Men are not isolated non-social atoms, but are men only when
in intrinsic relations to men” (EW 1: 231). “Individuality is not originally given
but is created under the influences of associated life” (MW 12: 193). “Assured
and integrated individuality is the product of definite social relationships and
publicly acknowledged functions” (LW 5: 66-67).

Dewey’s conception of social self is in radical opposition to Lockean
and Hobbesian conceptions of the individual as a self-enclosed unit in
which political and economic institutions such as democratic government,
general suffrage, and private property have traditionally found justification.
Even the philosophical theories of knowledge and psychology have
traditionally appealed to the self, or ego, in the form of self-consciousness,
the access to which is denied to others. In opposition to this tradition of
individualism, Dewey claims that customs and institutions, as well as tools,
materials, and techniques, are all grounded in both associated actions, like
learning and communication, as well as their association with the past
(tradition).1® For Dewey, desires, wants, and intentions also are not
naturally or organically formed on an individual level, but operate as
functions of an associated life. Even knowledge is functions of association
and communication:

It [knowledge] depends upon tradition, upon tools and methods socially transmitted,
developed and sanctioned. Faculties of effectual observation, reflection and desire
are habits acquired under the influence of the culture and institutions of society, not
ready-made inherent powers (LW 2: 334).

Thus, for Dewey, existing customs and institutions are to find their
ultimate justification not in the individual but in the community.20 The

18 For a more detailed discussion of Dewey”s individualism in the more general context of
social philosophy, see Campbell, Understanding John Dewey, ch. 5.

19 Cf. “The Public and Its Problems,” LW 2: 235-372, especially ch. 3.

20 Dewey uses “community” as meaning a special society “in which the ever-expanding and
intricately ramifying consequences of associated activities shall be known in the full sense
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concept of self as creation of associated life is part of Dewey’s general
claim that “nothing in the universe, not even physical things, exists apart
from some form of association; there is nothing from the atom to man
which is not involved in conjoint action.” “Apart from the ties,” he says,
“which bind him to others, he is nothing” (LW 7: 323). Even an individual
in total isolation, like Robinson Crusoe, is in associated life, as prior social
connections and associations still persist in his memories, expectations,
imaginations, and emotions. Furthermore, he must think in the language he
shares with others in the past and the present. Humans need community and
relatedness to become human and develop their individuality: “To learn to
be human is to develop through the give-and-take of communication an
effective sense of being an individually distinctive member of a community
(LW 2: 332).

For all of his rigorous claims on the essential sociality of the individual,
Dewey was also a strong believer in the uniqueness, irreplaceable value,
and distinctiveness of the individual, claiming: “Life still centers in
individuals, and always will” (LW 11: 388). As a center of associated life,
an individual’s thoughts and beliefs are spontaneous functions of the
community life he or she shares with others. Dewey also believed that
unless consensus is generated from the spontaneous participation of
individuals and there is a vital interplay between an individual and
community, there is only benumbing conformism everywhere. Thus the
value of individuals involves their ability to form new conceptions of things
“differing from that authorized by current belief” (MW 9: 305). The
importance of individuality lies in the fact that new ideas, experimental
creation, and directing change in a society only come from individual
minds. Individuality thus involvies the intenal and intellectual workings of
mind such as “feeling things, thinking things, and doing things, something
which goes into, colors and dyes everything which a person has to do with”
(MW 15: 171).

For Dewey, the key to the reconciliation of individuality and
communal ideals?! is the idea that individuality is in its essence intellectual,
i.e., it has to do with “thinking for one’s self” (MW 5: 175). While Dewey
thinks that the principle of individuality is “having a place and work in the
world that no one else can quite do” (MW 15: 171) and that one can develop
individuality only in social groups (MW 5: 176), Dewey’s individual is not
merely a role-player, nor a mere conformist. For Dewey, the individual is
someone who is able to make thoughtful considerations, and is made (not
given as ready-made) from constant dynamic processes and social
interactions. This person may sometimes run into conflict with authority and

of that word, so that an organized, articulate Public comes into being” (LW 2: 350).

21 Within his conception of individual, Dewey claims that neither “social” nor “individual”
has any fixed meaning. “Individual” is “a blanket term for the immense variety of specific
reactions, habits, dispositions and powers of human nature that are evolved, and confirmed
under the influences of associated life” (MW 12: 194). “Society” also “covers all the ways
in which be associating together men share their experiences, and build up common
interests and aims” (MW 12: 194). The dichotomy between society and the individual is
thus unreal, and empty. In fact, what exists is only the conflict, if any, between some
individuals and some arrangements in social life, between groups and classes of individuals,
between nations and races, and so on, but not between society and the individual.
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with established views. In fact, it is through this conflict that the growth of
individuality takes place. Thus, in an ideal community, “the more you have
of real social unity, the more diversity, the more division of labor, and the
more differentiation of operations there is” (MW 15:176). Dewey’s
individual is in full control of his or herself in the sense that he or she makes
critical judgements about what is happening in their surroundings and
considers his or her own action with respect to social changes, though with
keen awareness of the fact that all one’s habits, dispositions, and powers are
under the influences of associated life (MW 12: 194) and that even one's
self-knowledge is made possible only through the social medium (MW 5;
388). The intellectual aspect of individuality provides the basis on which
diversity in a community is made possible as well as the concept of
individual as a center of associated life.

As in Confucianism, the internal and intellectual aspect of individuality
in Dewey also serves a moral purpose. In Dewey’s thought, self-fulfillment
is made possible through the performance of unique social roles and actions
based on good judgments predicated upon the needs and possibilities of
various situations, whether or not these judgments conform with established
values. To very act of considering current matters, consequences, apt
choices, and the direction of changes to be made in one’s decision making is
already a moral commitment. But morality is not merely of a social nature,
as the evolution of life tends toward the struggle for a moral existence. Just
as the self-fulfillment of a Confucian self necessarily leads to the Way of
Heaven or Nature, so too does Dewey’'s individual participate in the
process (way) of nature (while the Confucian Heaven or Nature may not be
the same as Dewey’s nature, they need not be radically different.) For
Dewey, the emergence of a moral existence in nature seems unavoidable as
higher forms of life emerge:

With the dawn of higher forms of life, cooperation and sympathy prove stronger
forces for progress than ruthless competition. The ‘struggle’ for any existence that has
a claim to moral recognition must be a struggle for more than physical existence or
survival of force. It must be a struggle for a moral existence, an existence of rational
and social beings on terms of mutual sympathy and service as well as of full
individuality. (MW 5: 477-78)

Now, with this striking parallel of thought, we may ask, can the
Confucian context accommodate democratic ideals of equality and freedom
with as much ease as Dewey? If not, why not?

4. Confucian Self: a Net of Graded Relations

To cultivate effectively operative good judgment or taste for intellectual, esthetic,
or moral values is, according to Dewey, “the supreme task set to human beings
by the incidents of experience” (LW 4: 209). What matters for an individual and
in education is the power of thought, the ability to consider matters deliberately,
to inquire, to test, and to make judgements about available evidence. Even
though this emphasis on intelligence ultimately has the moral purpose of
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enhancing the social good by letting one choose the best possible course of
action in a society, it contrasts with the Confucian emphasis on self-examination
against the mirror of universal moral ideals as ramified in li and the conducts of
sage-like people: Mencius says, “There is no greater joy than to examine oneself
and be sincere.”22

While Confucius says that “[t]here are those who act without knowing
[what is right]”, and he is not one of them, he prefers knowing what is right
and wrong by innate knowledge to making empirical inquiries and
deliberations based on evidence: “To hear much and select what is good and
follow it, to see much and remember it, is the second type of knowledge.”23
In fact, even the knowledge and the intellectual ability of discerning what is
“upright” (zhi E) and what is “crooked” (wang #£)24 is not valued, unless
it makes the crooked upright, i.e., unless knowledge becomes practical.2®
Practicing moral conducts actively using one's own body as in performing li
has primacy over critical intellectual knowledge. The reason why
intellectual ability and critical thinking were not much emphasized is that
Confucian inquiry is not as open-ended as it is in Dewey’s thought. A
Confucian man and woman know where their ultimate destination is, and, in
many occasions, believe that they can get there either by following the paths
of sage-like people or the ways of li that prescribe the ways of conduct
proper to one’s role in a family and a society.

Thus, in Confucian texts, we do not find much worry about the
problems of decision-making, the freedom of the will, and moral scepticism
on moral ideals. What is more important is the problem of identifying the
good and the bad in other people whereby one knows what to adopt as a
model from them and what to correct in oneself, if one has the same bad
qualities as one finds in them.28 For the purpose of self-correction, or
edification, one needs self-examination. Identifying the good and the bad in
Confucian context is often made easy by Confucian ritualism, as it lays out
highly concrete and objective rules of conduct that would manifest the good
moral qualities. A Confucian man is not as much worried about decision-
making as he is in turning inward to examine whether or not he is not
following Confucian values and the rules of propriety: “Tseng-Tzu [i.e.
Zengzi] said, ‘Every day I examine myself on three points: whether in
counseling others | have not been loyal; whether in intercourse with my
friends | have not been faithful; and whether | have not repeated again and
again and practiced the instructions of my teacher’.”27 Confucian self-
examination sometimes becomes so rigorous that it falls into excessive self-
blaming and a kind of constant self-censorship by the rules of propriety (li).

However, as Tu Wei-Ming observed, the quest for self-realization or
ultimate values to a Confucian self may not be consummated in a social

22 Mencius 7TA.4: “Jx Sifiak 445 K5,” tr. Chan, A Source Book, 79.

23 Analects 7.27: “Z [ #SHEE MM 2R &z k. tr. Chan, A Source Book, 32-
33. Also 16:9.

24 cf. Analects 12.23. J. Legge translation of the terms. Cf. Legge, Confucius, 261.

25 cf. Analects 7.27. Also see 1.6: “When they have energy to spare after the performance of
moral duties, they should use it to study literature and the arts,” tr. Chan, A Source Book, 20.

26 cf. Analects 4.17, 5.26, 7.21.

27 Analects 1.4: “®&vF HH=8HEH RBAENAET BPAZNAET FA4E T, tr. Chan,
A Source Book, 20.
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context of performing rituals, but has profound psychological and religious
implications. He writes:

A distinctive feature of Confucian ritualization is an ever-deepening and broadening
awareness of the presence of the other in one's self-cultivation. This is perhaps the
single most important reason that the Confucian idea of the self as a center of
relationships is an open system. It is only throuah the continuous opening up of the
self to others that the self can maintain a wholesome personal identity.28

Psycho-religious implications notwithstanding, the self-cultivation,
self-realization, or self-transformation of a Confucian self, in principle,
cannot take place outside of a socio-political context. The same is true even
in a Neo-Confucian tradition that adds metaphysical and transcendental
layers to the ancient Confucianism. Mere transcendental reflection or
meditation will not complete the project of self-cultivation, even if the
ultimate aim is to transcend the narrow bound and interest of the self to be
one with the universe. Before achieving the Great Unity, the self, like the
Hegelian spirit, must traverse “the matrices of human converse”2? by being
engaged in the rigorous action and discipline of mind and body, and the
constant learning/practicing rules of propriety in everyday lives.

The fact that the matrices a Confucian self must traverse is not a plain,
but a faulted field of hierarchical or graded human relations is what makes
the Confucian project of self-cultivation a difficult case in regards to
democratic ideals, and even brings it to a somewhat sharp dilemma. It is
also where Dewey’s ideas of individual sharply diverge from the ideas of
his Confucian counterparts. On a political, and an economic level, if not
necessarily on a philosophical level, modern democratic societies take the
individual as a basic unit. Whoever the individual is, and whatever relation
this person enjoys with other people, the individual person has, provided
they have satisfied a certain minimum condition like being over a certain
age, inalienable political and economic rights as well as duties. Individuals
are the final locus points where rights and duties take their residence, if not
their origins and intents, as Dewey put it.

By contrast, a Confucian individual outside of the relations that are
regulated by the ideas of “three bonds” (sangang =#d)30 and five moral
formula of basic human relationships (wulun Fiffr) 31 finds little
significance to his or her existence and has little means to achieve self-

28 Tu, Confucian Thought, 114. Tu, in various places, focuses on this aspect of Confucianism,
especially when he interprets Confucianism in Mencian and Yang-mingian spirits.

29 Tu, Confucian Thought, 83.

30 They are the human relations that were taken to constitute the basic net of society, i.e., the
relations of father and son, ruler and minister, husband and wife. We don”t find the concept
of San-kang in neither Confucius nor Mencius. It is conceived that it appeared in the Han
dynasty. cf. Whang, Yongu Nonchong 83.2: 93.

31 It is considered to have an origin in Mencius 3A:4. It formulates rules or concepts that govern
basic human relationships; between father and son, there should be affection [qgin #i];
between ruler and minister, there should be righteousness [yi #%]; between husband and
wife, there should be attention to their separate functions [bie 1], between old and young,
there should be a proper orde r[xu /]; and between friends, there should be faithfulness
[xin 1]. Translation from Chan, A Source Book, 69-70.
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realization. A woman, for instance, must be in a marital state, even as a
widow, before she makes any claim to rights and duties, and devotes herself
to the task of self-cultivation. One must be in a familial or highly specified
kind of relations of acquaintanceship without which one does not know
what kind of rights or duty one has. The concept of rights or duty would
become vague and empty if sought to be applied to a lone individual. Very
often, rights and duties are shared by a group like a family clan, or by a
group in the same hierarchical order, and awards or punishments also befall
a group as a unit. In a Confucian society, family members sometimes take
punishments in other members’ stead.32 Rights and duties, however, are not
shared evenly by the members in a group. They are graded upon the
ordering of the members in terms of age, sex, and the degree of
consanguinity.

The reason why the vehement claims on equality in the ability to
perform ren as the general principle of humanity run into conflicts with
democratic ideals in the actual context of Confucian culture is that the concept
of ren has never been formulated apart from more particularized concepts of li
and yi (righteousness). 33 Despite the difficult problem of accurately
translating Confucian concepts into English, ren, which has been variously
rendered as “benevolence, charity, humanity, love, human-heartedness, and
goodness,”34 can be taken to be the highest moral value that the realization
of other values like filial piety, loyalty, wisdom, etc., ultimately purports to
manifest. While it is most conspicuous in Confucius that ren is
characterized in terms of propriety, Mencius also maintains that the sincerity,
righteousness, and impartial love as whatwhich constitutes the core of ren
are to be manifested in propriety. In Zhu Xi, ren, as the principle of love to
produce moral qualities in men, includes li. And li becomes the principle of
Heaven, as ren is the character of the mind of Heaven and Earth to produce
things. Apart from li as the externalization of ren, we do not know the
conditions or rules under which the concept of ren is applied. We only have
the fragmentary examples of it evoked by Confucian thinkers evoked.

Ren, as providing the general idea of strongly a humanitarian moral
value, is not necessarily confined to the social context of time-bound
customs and mores. But li, as a concept of social relations, focuses on ritual
rules concerning the ceremonies of coming of age, marriage, funeral and
ancestral worship (guanhun sangji JE45#4%). It also includes rules
regulating everyday conduct toward people related to me such as parent,
elder, superior, inferior, ruler, in-laws, friend, guest, and so on as well as
ordinary actions like walking, eating, speaking, greeting, and clothing. In
Korea, li was highly politicized to develop into the law of li that prescribed
human conduct in nearly every situation to an almost unprecedented degree.

32 In the Joseon Dynasty, the head of a family (father, husband, or first son) was punished
when a woman in the family violated laws, like by going outside to meet men outside of
family relations the extent of which was fixed by the law. And sometimes a son took
punishment in his father”’s stead, and vice versa.

33 For the discussion of ren and its relation to other concepts, see Tu, Philosophy East and
West 18: 29-39, Philosophy East and West 31: 45-54, and Cua, Understanding the Chinese
Mind, 209-235.

34 Tu, Philosophy East and West 18: 31.
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The establishment of lixue #8%% in the early 17th century was not a mere
contingency.

Obvious as it may be that the intent of following li was to pursue, by
means of rituals and ideal human relationships, the way to the perfection of
humanity and thereby to participate in the order of universe that li underlies,
its excessive codification (not necessarily from exclusive political intentions)
resulted, at least in part, in the suffocation of individual freedom and
autonomy. If li were absolute, not spatio-temporally bound, truth, as it
apparently intended to be, then the whole procedure of following li would
be a quite efficient way of pursuing a moral life since it would spare
individuals the painstaking procedure of decision-making. But li is
susceptible to change in accordance with changes in the needs and the
conditions of a society. Confucius cites the philosopher Yu’s saying that to
practice li is to establish harmony,3> but seems to appeal to a more
fundamental principle to determine what to follow when he says,

The linen cap is prescribed by the rules of ceremony (li) but nowadays a silk one is
worn. It is economical and | follow the common practice. Bowing below the hall is
prescribed by the rules of ceremony, but nowadays people bow after ascending the
hall. This is arroaant, and | follow the practice of bowing below the hall though that
is opposed to the common practice.36

Zhu Xi, in his annotation of the above phrase, cites Chengzi’s saying
that a superior man is right in following the common practice if it is not
detrimental to righteousness (yi), and not right if it is.3” However, unless
we know that righteousness is determined independently of propriety, and
unless we appeal to naive moral intuitionism, it seems gratuitous to appeal
to righteousness as a criterion to determine which li to follow. Flexibility of
the rules of propriety may contribute to preventing Confucianism from
falling prey to outmoded ritualism on the one hand, but makes the status of
li in Confucianism precarious and arbitrary on the other. What is worse is
that it accordingly makes the concept of ren problematic, because ren is so
heavily dependent upon li and yi as to be reciprocally defined in many
occasions. In order for Confucianism to be more than a collection of moral
customs and norms that can be adjusted upon varying human situations and
thus more than a mere situational ethics with absurd metaphysical
justifications, there must be some objective principle of ren as the principle
of morality or humanity by which to determine the right li and even further
to generate new li viable in the modern context.38 Without it, Confucianism
would very likely be trivialized as a system of trite old sayings not fit for
the modern world.

35 Analects 1.12: “jig 2 f #17#,” tr. Chan, A Source Book, 21.

36 Analects 9.3: “R% it SWAL & LR FTid SFTLE R dBER HHET,” tr
Chan, A Source Book, 35.

37 Analects/The Doctrine of the Mean, annotated by Zhu Xi, tr. Han, 192-193: “f&£7EH ET &
H F MERRE T ERE WA

38 The “ritual disputes” in the 17th century Joseon dramatically shows how far the
interpretation of li can quickly become arbitrary and contigent upon the whims and
interests of the people involved in the absence of determining criteria.
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What propriety aims to establish is the distinctions of names (mingfen £43)
and (political or non-political) orders in a society. The ruler must behave as a
ruler, the subject as a subject, the hushand as a hushand, the wife as a wife,
the father as a father,3° and so on. It purports to determine how close or
remote a relationship is, to make clear what is doubtful, to judge between
sameness and difference, and to discriminate between right and wrong by
laying out different rules and ways of conduct corresponding to fine
distinctions in names and social orders. Underlying this is the conception
that everything essentially has its own place and function, and that it is i
which finds and fixes them. Without distinctions and grades in men and
their (linguistic and non-linguistic) behavior, it is assumed, a society would
become chaotic. Propriety must be practiced out of sincerity and whole-
heartedness. One must internalize it so that even one’s feeling and emotion
be in complete agreement with it and thus one’s practicing li comes about
with as much ease as to appear natural.2 Accordingly, not only one’s
bodily movement, but one’s feeling and emotion also are formed in direct
proportion to those fine distinctions and grades. In contrast, ren as love or
benevolence aims to transcend those distinctions and discriminations to be
united with the way of Heaven. A man of ren is an idealized whole person
who is in constant communal experience, and can be fully grown into a free
and independent (but not isolated) democratic citizen with egalitarian
awareness. Thus, a man of ren is put under constant stress in one’s pursuit
of self-realization, as the only way to achieve self-realization is to traverse
the network of human relationships, relationships which are graded,
sometimes hierarchically, according to kinship, friendship, and
acquaintanceship under the name of li. For instance, one cannot be upright,
according to Confucius, if one bears witness against one’s father who
committed misconduct, as one is in special relation of xiao 2 (filial piety)
with one’s parent.#l But one could not be upright either, if one does not
bear witness against the other’s father who committed misconduct.

The concept of li, insofar as it is grounded in the gradation and the
different treatment of people according to age, sex, the closeness of
relationships and the degree of affection, is structured in such a way that
hampers the achievement of ren as a concept of impartiality. Conflicts seem
unavoidable, particularly when the two concepts are taken separately. On
the other hand, since li is considered as regulating all the areas of human
activity, private as well as public, in a Confucian culture, there is no way to
circumvent li to achieve ren . Once ren is characterized exclusively in terms
of li, however, conflicts would be avoided, though at the price of the
trivialization of Confucianism | mentioned above. It is unlikely that this
dilemma can easily be dissolved, not, at least, until there is a creative

39 cf. Analects 12.11, tr. Chan, A Source Book, 39.

40 It is the state of mind Confucius achieved at the age of seventy. Confucius said, “At seventy
I could follow my heart”s desire without transgressing moral principles” (Analects 2.4, tr.
Chan, A Source Book, 22).

41 Cf. Analects 13.18, which reads: “The Duke of She told Confucius, ‘In my country there is
an upright man named Kung. When his father stole a sheep, he bore witness against him.”
Confucius said, ‘The upright men in my community are different from this. The father
conceals the misconduct of the son and the son conceals the misconduct of the father.
Uprightness is to be found in this’.”(tr. Chan, A Source Book, 41).
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reconstruction of the concept of ren as the highest principle of morality.

I have examined the Confucian conception of self as a social being in
comparison with Dewey’s notion of individualism. By considering them in
the light of each other, we can better understand both. The concept of
Confucian self can be made clearer in Deweyan terms, while the
philosophical import of Dewey’s concepts can acquire deeper shades when
balanced against Confucian terms. But, as | have argued, Confucian thought
suffers from inner conflicts which bring about a dilemma and has yet to
meet the challenge of making itself compatible with democratic ideals of
equality and individual freedom. The ethico-religious aspects of Confucian
self-cultivation and self-realization necessarily involve socio-political
implications due to the fact that Confucian self-realization needs socio-
political context. When Confucianism is considered in the modern socio-
political context, the process of self-realization of a Confucian self must
therefore be different from that which was employed in a more traditional
society. This involves the reconstruction of li and ren, as the modes of
human relationships have changed, and the traditional patriarchal family is
no longer considered as a basic unit of a society or a model on which a
democratic society can be based. One may advocate, on an ethico-religious
level, for the significance of Confucianism in the modern world by
championing a set of familial and communal values based on Confucian
humanism. But it is not quite certain that even that much significance could
be procured, as the private (morals and religions) and the public cannot, in
general, be clearly demarcated. Not, at least, until a rational reconstruction
of Confucianism has been made.

Il Submitted: 2015.06.12 / Reviewed: 2015.06.15-2015.06.23 / Confirmed for publication: 2015.06.24
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The Metaphor of the Body and Symbolization
of Communication in Wang Yangming

KIM Seseoria

Abstract

This paper offers a new way of reading Wang Yangming’s T[5H] (1472-1528)
theory by reinterpreting Wang Yangming’s body as a metaphor. It intends to
interpret Wang Yangming’s model of an ideal body as a symbolization of
communication and not in the context of a feudalistic project. This thesis
attempts to read the symbolization of communication through Wang’s conception
of “one body consciousness.”’It also elaborates liangzhi K% as a necessary
attractor of the metaphor and interprets this as a signification of “resemblance.”

This paper is based upon the philosophy of difference. To guarantee
communication between people as well as communication between human
beings and nature, careful analysis and critical consideration regarding
unicity, sameness, and oneness must be involved. Under such circumstances,
the philosophy of difference provides particularly valuable insights. Theory
that only highlights one body as a symbol for oneness/sameness falls into
the danger of emphasizing limited and hierarchical elements. Therefore, this
thesis acknowledges differences within universality, and attempts to find the
philosophy of differences within Wang’s theory.

This paper discusses how Yangming theorizes the relationship between
the body and the mind. Then it explains liangzhi, which is an important
attractor in Yangming’s theorization of the body as a metaphor, at the level
of “similarity,” and redefines Wang’s conception of one body as a metaphor.
In the end, it offers a reading of liangzhi as a symbolization of
communication.

Keywords: Wang Yangming, liangzhi, metaphor, symbolization, symbol of the
body, communication

* KIM Seseoria: Lecturer, Department of Philosophy, Ewha Womans University
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1. Introduction

This paper aims to investigate how Wang Yangming’s B350 (1472-1528)
philosophy posits the model of an ideal body by metaphorizing the body as the
world, and interprets this in terms of symbolic communication, not in the context
of a feudalistic project. Until now, this metaphor has been primarily understood
and used as a literary concept, but it has the theoretical potential to clarify and
develop some notions which remain unclear in the field of Asian philosophy. In
other words, the reason why this thesis focuses on the concept of the metaphor,
which has typically been excluded from the field of philosophy (due to its lack of
a logical basis), is because the metaphor as a structure of “as” provides an
opportunity to reinterpret and reconstruct Wang Yangming’s philosophy,
particularly in relation to his notion of existence. Through it’s employment of
“as,” metaphor becomes a place where sameness and difference simultaneously
coexist and conflict, and thus metaphors always generate differences in meaning,
breaking familiar concepts and creating new horizons between words and objects.

With such issues in mind, this thesis provides a critical account of the
“one body- consciousness”of Wang Yangming’s liangzhi and in the process
attempts to bring to the fore the problematic of communication as the
symbolic. In metaphorizing the body as the world, the thesis proposes
liangzhi as a necessary attractor of metaphor and interprets this as a
signification of “resemblance.”? In order for A to be a metaphor for B or
vice versa, a “resemblance” between the two terms needs to be presupposed,
but this “resemblance” inevitably presupposes difference as well: two terms
yoked by metaphor must be understood as somewhat divergant rather than
exactly imitative. Thus, resemblance can be a way of generating difference
in the place of a conformity which implicitly prioritizes sameness and
represses differences (or one can say that the universal is always
accompanied by the particular).

This paper grounds itself on the idea that nature is one as Wang
Yangming's suggests, but it does interpret this oneness not in a naturalistic
sense but as an image: one body as a symbolic image. This is an attempt to
understand the body in an open way, not as something that is closed and
isolated. | think that through this infinitely extending meaning of the body,
it is possible to develop grounds for the de/construction of borders within
ourselves. So though turning to the symbolic meaning of One in Wang
Yangming’s philosophical account of the body, this thesis fundamentally
bases itself upon the philosophy of difference. To guarantee communication
between human beings and nature, as well as communication between
people, careful analysis and critical consideration regarding unicity,
sameness, and identity must be involved and the philosophy of difference
becomes an important basis in this circumstance. If we only highlight one

1 An attractor is a set towards which a dynamical system evolves over time. This is also used
to denote a topological dynamical system in which an object does not pass the same points
twice. | take it to express liangzhi’s signification. Liangzhi implies infinite dissemination of
meanings in a definite boundary or space (particularity within universality or universality
within particularity).
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body as a symbol for the oneness/sameness or physical unicity, we fall into
the trap of emphasizing limited and hierarchical elements. In order for true
communication to occur, we need to consider differences in being and at the
same time acknowledge universalism to prevent it from elapsing into
relativism.

To effectively develop these points, this thesis will first observe the
characteristics in Wang Yangming's philosophy regarding the relationship
between body and mind, while contemplating the way Wang Yangming
metaphorizes the body. Then it will explain liangzhi, which is an important
attractor in Wang Yangming’s study of the metaphor of body, at the level of
“similarity” and within the same contextual approach the one body concept
of holism of nature at the level of the body’s image and consequently
prepare grounds for interpreting it as a symbolization of communication.

2. Metaphorizing the Body

In Confucian philosophy, the exemplary person is one who ethically cultivates
her own body and experiences oneness with the world by metaphorizing herself
as the world. “Xiujizhiren” &5 A\ (cultivating oneself and ruling others),
“neisheng waiwang” W2 4T (inner sageliness and outer kingliness) and
“xiushen gijia zhiguo pingtianxia” &&%KIRE KT (When one’s personal
life is cultivated, one’s family will be regulated and then one’s state will be well
governed; and when all the states are well governed, there will be peace and
harmony throughout the world) show typical processes of forming a desirable
body. In Confucian philosophy, the body is not simply an isolated being in the
world but its existence continuously establishes relations with the world.2 The
world cannot be an object but is connected to the body, and the body is understood
as something that is always open to and in constant relation with the world. The
same applies to Wang Yangming’s theory of holism of nature, where the body of
the human and the body of the universe and nature are connected as one.

Master Wang said: The great man regards Heaven, Earth, and the myriad things as
one body. He regards the world as one family and the country as one person. As to
those who make a cleavage between objects and distinguish between the self and
others, they are small men. That the great man can regard Heaven, Earth, and the
myriad things as one body is not because he deliberately wants to do so, but because
it is natural to the humane nature of his mind that he do so.3

While recognizing the world as one body, Wang Yangming symbolized
the model or ideal body as one which experiences oneness with the world

2 Kim, “Yuogacheolhak-ui mom-eunyu pangsik eul tonghan yeosung yihae,” 148-152. Here
Kim asks if female body can be a desirable and ethically complete body in the sense of body
as metaphor while discussing the neo-Confucian way of metaphozing human body. Kim also
discusses how to understand the meaning of female body in the neo-Confucian conception of
desire, according to which the way of forming desirable body is to eliminate desire.

3 Wang Yangming quanji FE;m44, “Daxuewen” K2, ch. 26: “K A% CARME Y —8Y
FHEHRR TR B — NS RAZBE R S R — R, dEmzt, o2 oA
&, FLELR ML R — 0.
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through the metaphor of body. However, for Wang Yangming the driving
force behind the relationship between the body and world was nothing other
than the way the body represents the center of the world; it is not given
from the outside of the body but immanent within the relationship. For this
reason, he saw the world as a spot that completes our bodies but the
momentum of completing the body lies not in the world itself but in us.4
Accordingly, Wang Yangming insisted that the process of metaphorizing the
body as the world does not allow for one-sided regulation or control from
outside. There is no need for causa prima, any principles that unify the
whole or the intervention of the third instance. This relationship was thus
understood as something that could be established only through the mind of
the subject. In a similar fashion, Wang Yangming also emphasized that what
is decisive in metaphorizing the body is the subject’s mind, but he did not
address the mind and body in a hierarchical order or understand them as
independent of each other. Rather, he understood the mind as something that
is closely related to the body: in the process of metaphorizing the body as
the world, the subject’s mind is discussed as something important and the
mind is also explained as something that is connected to the world. For
Wang Yangming, the mind does not exist independently of the body, and the
body also does not exist separately from the mind. Within this integrated
mutual relationship, the body and the mind actively interact with each other.
Wang Yangming’s conception that where there is no mind there iS no body
and where there is no body there is no mind clearly demonstrates the
intimate relationship enjoyed between the body and mind in his thought (in
spite of the argument’s circularity).®

The Teacher said, "Before you look at these flowers, they and your mind are in the
state of silent vacancy. As you come to look at them, their colors at once show up
clearly. From this you can know that these flowers are not external to your mind."®

In this scenario, the viewer’s eyes and themself are what are watching
the flower, and their eyes are clearly part of their body. In this sense the
unity of the world and the self seems to be realized through the body.
However, it is not the case that all these activities happen regardless of the
mind, as Wang Yangming clearly taught that the function of the mind is part
of this relationship.”

These activities of seeing, listening, speaking, and moving are all of your mind.
The sight of your mind emanates through the channel of the eyes, the hearing of
your mind through the channel of the ears, the speech of your mind through the
channel of the mouth, and the movement of your mind through the channel of
your four limbs. If there were no mind, there would be no ears, eyes, mouth, or
nose. What is called your mind is not merely that lump of blood and flesh. If it

4 Kim, “Yangmyunghakesoe-ui mom damlon gha gegeot-ui hyundaijeok uimi,” 8.

5 Chuanxilu 83 $%, Part 1, 32: “.osMEd), OAMESE”

6 Chuanxilu, Part 3, 275: “#RAK G ULTERE, BETEBULO RS RACH LTERE, RIBCTERE (O — Ry
B Rk SERIAEASTEAR 0041,

7 Jung, “Hyunsanghakjeok yunlihak junglipeul wihan Yangmingcheolhakjeok shiron”, 131-
153.
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were so, why is it that the dead man, whose lump of blood and flesh is still present,
cannot see, listen, speak, or move? What is called your mind is that which makes
seeing, listening, speaking, and moving possible.8

Here Wang Yangming explained that an act of mind is possible through
the activity of the body that sees, speaks, and acts, and that the intentionality
of the body comes into existence on the basis of the intentionality of the
mind. For Wang Yangming, the body is connected to the mind; both
functioning concurrently as a subject in the sense that they continuously
generate and accommodate meanings in their interaction with the world.
The body is always open to the world and the world is formed through the
mind-body unity. The mind-body represents a singularity and is at the same
time open to the world.

As explained above, for Wang the body itself is not an isolated being
and serves to produce meanings through which the subject appears. That is,
the subject comes into existence through the interactions of the mind and
the body as well as from the ensemble of its relations in the world. In this
sense, Wang Yangming’s notion of the body is not a simple object but the
mind-body subject, and this mind-body subject is conscious of unity with
the world and serves as a starting point for actualizing the unity. In other
words, for Wang Yangming, the body and the mind are not separate from
each other, but are the basis for the formation of a totalistic relationship
which is also the mechanism of metaphorizing the world. The unity of the
mind/body is completed through coexistence with an awareness of the
infinite possibility of the other.

3. Liangzhi: The Signification of “Similarity”

When metaphorizing the body as the world, “difference” and “similarity”” coexist
between the body and world.® For this reason, the metaphor is based upon
finding “similarity” despite the fact that there are differences and contradictions
between the two. According to Aristotle, a metaphor is “the application of an
alien name by transference either from genus to species, or from species to genus,
or from species to species, or by analogy”.10 When metaphorizing A as B,
therefore, there must be some “similarity” posited between A and B. Without it,
the metaphor does not exist. However, similarity (rather than identity or
sameness) implies that two things in comparison are different as well. When a
word or symbol or name, displaced from the original referent or meaning,
accommodates or receives a new meaning, we call this a metaphor. In this sense,
we can account for both universality and difference through the concept of
metaphor.11

When we refer to a young girl with a small body as a sparrow by
saying “Sun-Hee is a sparrow,” it is apparently that this is not literally true.

8 Chuanxilu, Part 1, 122.

9 Jung, Sangjing, Eunyu grigo yiyagi, 72; Richards, The Philosophy of Rhetoric, 107-115.
10 Aristotle, (La) Poetique, 441.

11 Chung, Sangjing, Eunyu grigo yiyagi, 72.
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Sun-Hee does not share a species with a feathered bird. However, this
description can still be said in some sense to be correct insofar that it
successfully posits a resemblance between girl and bird; in this case its
signiying that Sun-Hee speaks in a small but beautiful voice and is slight of
stature. In this way, “similarity” can be seen as a base that makes a
metaphor possible. However, what really makes a metaphor possible is not
“similarity” but “displacement/difference.” The real function of a metaphor
lies in creating a new meaning by displacing and substituting. If one only
recalled just “sameness” or the plain function of substituting one word to
another from “metaphor,” that would miss an important point in the
working of a metaphor.

In order to grasp the core ability of metaphor from this perspective, it
is necessary to distinguish “similarity” from ‘“sameness.” Sameness
presupposes simple changes of positions or one-to-one correspondence
between two terms, which is not able to produce the displacement of
meaning, the real force of metaphor. So, similarity’s immanence in the use
of metaphor should be understood not in terms of ‘sameness’ but in terms of
“resemblance.” If metaphor is reduced to “sameness,” it loses sight of
differences in every being. Every human being is different. Resemblance
distinguishes itself from sameness in that it always reflects differences in
being. Let us look at the previous example of “Sun-Hee is a sparrow,” again.
Here, the meaning of “Sun-Hee” drifts away from the context of everyday
human life to another one, i.e. the world of birds. This metaphoric transition
opens up a space in which a new meaning appears to explain Sun-Hee’s
identity. The combination of Sun-Hee and sparrow creates a hew meaning,
which reveals that there is a third area which does not particularly belong to
both of them, but subsumes them.

From this context let us return to Wang Yangming’s theory of the unity
of everything. Wang Yangming uses liangzhi as an attractor of the metaphor
and explains it in terms of “resemblance.” In Wang Yangming’s theory of
the unity of everything, a human becomes a metaphor by displacing oneself
from the human world to a different domain of grass, tree, roof tile, and
rock, and in this process liangzhi works as an attractor of the metaphor.
Wang Yangming shows how things from totally different domains become
unified and interact with each other in the process by which the body is
metaphorized as the world.

The Teacher said, “The innate knowledge of man is the same as that of plants and
trees, tiles and stones. Without the innate knowledge inherent in man, there cannot be
plants and trees, tiles and stones. This is not true of them only. Even Heaven and
Earth cannot exist without the innate knowledge that is inherent in man. For at
bottom Heaven, Earth, the myriad things, and man form one body. The point at
which this unity is manifested in its most refined and excellent form is the clear
intelligence of the human mind. Wind, rain, dew, thunder, sun and moon, stars,
animals and plants, mountains and rivers, earth and stones are essentially of one body
with man. It is for this reason that such things as the grains and animals can nourish
man and that such thinas as medicine and minerals can heal diseases. Since they
share the same material force, they enter into one another.”12

12 Chuanxilu, Part3, 274: “SafEEl: AHIRAL, BURSEARTAMRM. HHATLABAR A, &~
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For Wang Yangming, liangzhi represents a universality that is inherent

in all things and provides a basis for unifying the body and the world.

I said, “The human mind and things form the same body. In the case of one's body,
blood and the vital force in fact circulate through it and therefore we can say they form
the same body. In the case of men, their bodies are different and differ even more from
those of animals and plants. How can they be said to form the same body?”

The Teacher said, “Just look at the matter from the point of view of the subtle
incipient activating force of their mutual influence and response. Not only animals
and plants, but heaven and earth also, form the same body with me. Spiritual
beings also form the same body with me.”13

Here not just unity but also particularity and difference, which cannot
be lumped together as one, are also taken into account. Wang Yangming’s
conception of “attractor of metaphor” posits liangzhi as universality, it does
not, however, simply stop at emphasizing the sameness but tries to reveal
differences in being. In this way he shows how metaphors can serve to
create new things by revealing differences latent in universality: universality

is the precondition of the emergence of the particular.

“How does man become mind?” “Clear intelligence and clear intelligence alone.”
“We know, then, in all that fills heaven and earth there is but this clear intelligence.
It is only because of their physical forms and bodies that men are separated. My
clear intelligence is the master of heaven and earth and spiritual beings. If heaven
is deprived of my clear intelligence, who is going to look into its height? If earth is
deprived of my clear intelligence, who is going to look into its depth? If spiritual
beings are deprived of my clear intelligence, who is going to distinguish their good
and evil fortune or the calamities and blessings that they will bring? Separated
from my clear intelligence, there will be no heaven, earth, spiritual beings, or
myriad things, and separated from these, there will not be my clear intelligence.
Thus they are all permeated with one material force. How can they be separated?”
| asked further, “Heaven, earth, spiritual beings, and the myriad things have
existed from great antiquity. Why should it be that if my clear intelligence is gone,
they will all cease to exist?” “Consider the dead man. His spirit has drifted away
and dispersed. Where are his heaven and earth and myriad things?”14

This innate knowledge of the good is what Mencius meant when he said, “The
sense of right and wrong is common to all men.” The sense of right and wrong
requires no deliberation to know, nor does it depend on learning to function. This

TTUAR AR FUFT 22 S MR FUA R 4%, R R, IR A AT Ry R M 52 -ee e RN 7 H T A2

IREEREA LN LA BN — 7.

13 Chuanxilu, Part3, 336: [, ALEdy)EIR, w5 52 M HIm iy, T LhE < R, A& 5 A
BT mEAEAE L, MRHCFRE? e, RRERE & ER, SEEREA, #RMH

B FIREE, St SR Y.
14 Chuanxilu, Part3, 336: “EIASCELERM 02 BE PO — (B, [ Rt i,
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is why it is called innate knowledge. It is my nature endowed by Heaven, the
original substance of my mind, naturally intelligent, shining, clear, and
understanding.13

Wang Yangming’s liangzhi aims to constitute the mechanism which
encompasses both folding, where resemblance subsumes individual being,
and unfolding, where particularity takes priority over universality. In other
words, one of his theoretical objectives is to secure both universality and
diversity at the same time. Although liangzhi involves universality it does
not reduce itself to “sameness,” which allows us to go beyond the
boundaries between human, heaven and earth, spirit, animals, plants, and
inanimate objects in Wang Yingming’s thought. Liangzhi’s epistemological
strategy of metaphor exerts an ontological force.

4. Seeking Communication from the Impossibility of Communication:
“One Body” and “One Body Image”16

Communication is possible when one recoanizes and embraces differences in
one’s consideration and hospitality towards others. 17 It is consequently
extraordinarily difficult (if not altogether impossible) to locate the possibility of
communication in the subjection of each individual into one substantiated entity.
In this sense, the work of interpreting the meaning of symbolic communication
in Wang Yangming’s unity of everything is necessary when trying to make sense
of Wang Yangming’s metaphorization of body. In fact, the conception of “one
body consciousness”prevents one from addressing the problems of individual
rights or of being a self-regulating human, and thus from understanding the real
meaning of communication or solidarity. How to interpret “one body
consciousness,” therefore, constitutes an important point in understanding Wang
Yangming’s conception of symbolic communication.

As discussed previously, Wang Yangming’s conception of the unity of
everything is derived from the process of metaphorizing the body as the
world. That is to say, it is grounded in the idea that the world is a kind of
unified body, which is derived from his metaphorical construction of the
world as one body. Wang Yangming understood different beings, different
species such as birds and animals, trees and life force to be all part of one
body. So as to tie or integrate them into one body, Wang Yangming relied
upon the principle that the human and its body, plants, inanimate objects all
flow through one energy. He argued that because all objects are connected

15 Wang, Wang Yangming quanji, “Daxuewen”, ch. 26: “RA# & FHig2Ez o0, NEFZH
oo BT RATZANE, B AR, BIRE N R 1.

16 In this thesis, the ‘one body ‘image’ borrow from Shilder’s concept that the body image is
not “fixed by nature or confined to the anatomical ‘container,” the skin, and its borders,
edges, and contours are ‘osmotic.”” The body image as a new terminology mediates the
polarization of mind/body, subject/object, as a result of the work of neurologists,
psychologists, and psychoanalysts. Grosz, Volatile Bodies: Toward a Corporeal Feminism,
61-85.

17 Agamben, Means without End: Notes on Politics, 106.
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through yigi —4 (one qi), all of them can be regarded as one body: the
world as the function of energy. It is through their mutual relationship to qi
that Wang Yangming thought inanimate objects and plants as being capable
of feeding or fostering human life or even curing human diseases.® His
assumption that all beings are made from one energy thus allows us to
understand one’s experience of the other.

The Teacher said, “The innate knowledge of man is the same as that of plants and
trees, tiles and stones. Without the innate knowledge inherent in man, there cannot be
plants and trees, tiles and stones. This is not true of them only. Even Heaven and
Earth cannot exist without the innate knowledge that is inherent in man. For at
bottom Heaven, Earth, the myriad things, and man form one body. The point at
which this unity is manifested in its most refined and excellent form is the clear
intelligence of the human mind. Wind, rain, dew, thunder, sun and moon, stars,
animals and plants, mountains and rivers, earth and stones are essentially of one body
with man. It is for this reason that such things as the grains and animals can nourish
man and that such thinas as medicine and minerals can heal diseases. Since they
share the same material force, they enter into one another.”19

To recognize all different, diverse beings and objects as one body, there
must be an attractor for the metaphor that links my body and objects as part
of the body. For Wang Yangming, this attractor was liangzhi, such that all
objects were seen as capable of interacting and connecting with each other
through its mediation. Based upon this supposition, Wang Yangming
insisted that one can share feelings such as happiness, pain, sadness, etc.,
with other beings in different species or different forms of being.

Man is the mind of the universe. At bottom Heaven and Earth and all things are
my body. Is there any suffering or bitterness of the great masses that is not disease
or pain in my own body?

Those who are not aware of the disease and pain in their own body are people
without the sense of right and wrong.20

One crucial step in approaching and understanding other beings is to
share in their bodily experiences. Apparently, my body is not the same as
(identical with) others’bodies, and it is physically impossible to directly
share another body’s experience. If one could directly experience what the
other is experiencing, that would mean that they are the same body. Wang
Yangming dealt with this problem by employing the notion of “sensitivity
[sharing and interacting],” which comes from liangzhi. For him, people
become truly ethical subjects when they have the sense of telling right from
wrong (shifei zhi xin &3k .»). He also felt that it was important to interact
with others and to share others’pain.

18 Kim, Wang Yangming-ui Saenmyung cheolhak, 236.

19 Chuanxilu, Part3, 274: “AmRH, MR, K. . AORA: 5, K. ABANR
A, AAPAREL, KL T AR. SR K T AR, Ry HUEAMRA, IR RBR.
A ER . EYEL AR JR R A 2 REEEAR N A B RN —#,
BEBMBEETURN, Ea2Emmeme, RRBFL—&, WhEmaH.”

20 Chuanxilu, Part2, 179: “Rk A%, Kbz, RELEWALE—#E M. LR WS, AR
MY E S T2 ARES 25, SRz ogd.”
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Wang Yangming’s one-body consciousness grasps humans and nature
as one; within his conception they complement each other in an organic
relationship. He also thought that it is possible to form a strategy for happy
and friendly communication from this mutually integrated relationship
between beings.21 Stressing that the community is one, and imagining the
community of love and end of conflict will help people to constitute
harmonious communication within the community. Contrary to the original
intention, however, the pursuit of communication through the one-body
consciousness may produce adverse effects. For instance, it always risks a
totalitarian communication whereby all differences are repressed. However,
it should be noted that Wang Yangming’s ideal of communication is not
achieved through integration into the sameness of the world, but by
accepting differences within it.

Thus if we interpret Wang Yangming’s oneness (Unity=one body)’as
“one body” and derive the unity of the one and the other or appersonization
from it, we in fact move further away from the problematic of
communication intrinsic to Wang Yangming’s theory of the unity of
everything. Associating yiti —#% with “one body” and emphasizing
“sameness” would lead one to confuse the subject and the other; it tends to
erase differences in beings, and thus makes it difficult to discover the real
meaning of communication. Communication implies not only “closeness”
and “intimacy,” but also the irreducible sphere of the “in-between.”22 We
need to consider and respect “space” and ‘“otherness” to avoid the
subordination of others to the one, and thus to properly address the
singularity of beings. Then the communicative orientation for the one
represents only the impossibility of communication.

It is difficult to resolve the matter of communication with what one-
body consciousness implies, that is, with oneness and sameness;
generalization and unification are not sufficient to account for differences
and variations among/within beings. What is required the development of a
theoretical framework to consider not only similarity, harmony and
communication but also these irreducible differences in being. Wang
Yangming’s conception of symbolic communication is one such theoretical
device to deal with this, one that is designed to accept universality and
differences and one which does so not to relativize differences but to
maintain relations with others. If we translate the unity of everything into
the sameness of everything, we eliminate the possibility of real
communication; there will only be the reproduction of existing and
dominant meanings. New meanings and their articulation derive from the
relations between heterogeneous things and beings, and the function of
metaphor is to intervene and create commonalities, not identical oneness.

21 Kim, Wang Yangming-ui Saenmyung cheolhak, 180.

22 Grosz, Architecture from the Outside, Massachusetts Institution of Technology, 92-93. The
in-Between has been a privileged concept for only a short time, for only in the last century
or less has it been understood as a space or a positivity at all, as something more than a
mere residue or inevitable consequence of other interactions. The space in between things
is the space in which things are undone, the space to the side and around, which is the space
of subversion and fraying, the edges of any identity’s limits.
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The body image can shrink or expand; it can give parts to the outside world and
can take other parts into itself. When we take a stick in our hands and touch an
object with the end of it, we feel a sensation at the end of the stick. The stick has,
in fact, become part of the body-image. In order to get the full sensation at the end
of the stick must be in a more or less rigid connection with the body. It then
becomes part of the bony system of the body, and we may suppose that the rigidity
of the bony system is an important part in every body—image.23

According to Shilder, the meaning of the body (as a symbol or image)
is not confined to the physical or anatomical sense of the human body. The
body is not the boundary of the self. Besides, the body-image functions in
unison by moving in the direction of increasing the subdivision and division
from an amorphous state. The body-image distinguishes the body from
other things. That is, it distinguishes between the subject and the object,
between active and passive relationships, between the internal organs or the
outer skin. The body-image does not put its focus on integrating the various
parts into one body. Wang Yangming’s body as image emphasizes flexibility
and infinite differences; the defining moments of the body keep creating
new boundaries and formulations in the totalizing process of the body as
image. Based upon this perspective, let me explain in detail how we can
interpret Wang Yangming’s theory of the unity of everything in nature in
terms of the body-image.

Therefore when he sees a child about to fall into a well, he cannot help a feeling of
alarm and commiseration. This shows that his humanity forms one body with the
child. It may be objected that the child belongs to the same species. Again, when
he observes the pitiful cries and frightened appearance of birds and animals about
to be slaughtered, he cannot help feeling an “inability to bear” their suffering. This
shows that his humanity forms one body with birds and animals. It may be
objected that birds and animals are sentient beings as he is. But when he sees
plants broken and destroved. he cannot help a feeling of pity. This shows that his
humanity forms one body with plants.24

Wang Yangming believes that human beings share and communicate
feelings with others, whether they be humans or not, because they are
connected with one another. However, this universality does not prevent the
existence and emergence of differences. Despite the fact that these are
interconnected through one energy, it is simply not possible for them to be
classified as identical. For Wang Yangming, there is no universality without
difference.25 So, borders among beings are not to be neglected as borders
create universality, which in turn prepares other instances of differences or
border s. Thus Wang Yangming mentions:

23 Shilder, The Image and Appearance of the Human Body: Studies in the Constructive
Energies of the Psyche, 202.

24 Wang, Wang Yangming quanji 581 4:4E, ch. 26. “Daxuewen”: “j&# 7 iH 72 NI 2FH
WGHEE 20, BRI BT R — 8t 70 R . B R BR L S g il i A 1 2
2, RIAT B ERT R R, RERRA A SEE . RROR TS L 05 R
ZBURORT Ry — R, B AR . A B DA B 0. R A BT
P i AL

25 Kim, Wang Yangming-ui Saenmyung cheolhak, 175.
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The Teacher said, “It is because of principles that there necessarily is relative
importance. Take for example the body, which is one. If we use the hands and the
feet to protect the head, does that mean that we especially treat them as less
important? Because of their principles this is what should be done. We love both
plants and animals, and yet we can tolerate feeding animals with plants. We love
both animals and men, and vet we can tolerate butchering animals to feed our
parents, provide for religious sacrifices, and entertain guests.”26

According to Wang Yangming’s principle of intimacy (qingin #U#),
human beings, animals, plants, lifeless beings and the world understand the
body in the way they admit and respect irreducible differences. He admits
that signification inevitably defines beings, however it also generates
differences in them. So, love for all things is not just love (ren 1) between
people. Love takes different forms depending on its objects and the
relationship which between beings: as for example, in the different
manifestations referred to as ceyin zhi xin k&2 > (sympathy), buren zhi
xin Az (Heart of compassion and conscience), minxu zhi xin
¥ ¢ (Heart to help poor people), and guxi zhi xin gt 0> (Heart of
regret). So, the unity of everything in Wang Yangming blurs border lines
between myself and others, life and lifeless beings, animals and plants, etc.,
but it does not nullify them. It approaches beings as they are through the
symbolic communication of one-body, which is flexible, dynamic, and
inclusive of the relationship between one body and another body.

5. Conclusion

According to Wang Yangming’s philosophy, the Sage represents an ideal being;
not a real entity but an ideal or symbol for a being that is able to communicate
with everything by metaphorizing herself as the world. Wang Yangming’s theory
of the unity of everything likewise functions as a practical symbol for mediating
communication between beings, particularly between human beings and others.
Metaphor has the potential of narrating and describing things from a new
perspective by associating signifiers with the signifier and signified. That is, it
works on double referents, and creates the divergence of meaning.

Regarding this double referent, Paul Ricoeur has argued that in order to
be a creative metaphor, a metaphor’s primary referent goes beyond the first
order of signification towards the second order of signification.2” According
to Ricoeur, a proper understanding of metaphorical symbolization should not
stop at the primary, literal interpretation of meaning.28 The real meaning of
metaphor consists in its secondary signification and interpretation. Wang
Yangming’s entire work is fundamentally based upon this symbolic
communication. The metaphor of the body as the world does not literally
reflect the world, but denotes the necessity of communication between beings

26 Chuanxilu, Part3, 276: “Jef: EItZIE IR (9 A B, thins 2 —#4, T 2REA, SREEE
T, HEMEAuL. SEIEEARREN, LRREEEHR, OXNIE NEERAZEN, ¥
BEAI LAY, MR, LNBR

27 Jung, Sangjing, Eunyu grigo yiyagi, 110.

28 On this point see Ricoeur. Le conflit des interpretations, 40-42.
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through which new forms of being can emerge. The linguistic, practical
elements of Wang Yangming’s theory are such that his symbolic strategy (the
production of subjectification through symbolic communication) is capable of
creating an ontological power which not only universalizes being through its
notion of “one body” but opens up the emergence of other beings in the
incessant processes of metaphorizing.

In terms of question of communication, symbolizing the world as one
body can be interpreted in two completely different ways. First, it can be
read as stressing oneness as totality and prioritizing the whole over parts by
encouraging hierarchy and discrimination. Some negative interpretations of
Wang Yangming’s philosophy have relied on such an interpretation,
branding his thought as connoting a “complete orientation towards the
whole”or as implying “total subjection to the whole.”?® According to this
line of interpretation, Wang Yangming’s theory is just a dominant ideology
which serves to hide and justify inequality and structural contradictions in
medieval society; and as such it does not allow for the possibility of any
legitimate communication.

Those with inferior ability were contented with their positions as farmers, artisans,
or merchants, all diligent in their various occupations, so as mutually to sustain
and support the life of one another without any desire for exalted position or strife
for external things. Those with special ability like Kao, K'uei, Chi, and Hsieh,
came forward and served with their ability, treating their work as their own family
concern, some attending to the provision of clothing and food, some arranging for
mutual help, and some providing utensils, planning and working together in order
to fulfill their desires of serving their parents above and supporting their wives and
children below.™

This can be taken to imply that one should follow and obey what one is
supposed to do as parts of the one body. That is, one can only appreciate
coercion and subordination from this. In fact, the stress this passage places
on obedience and harmony can easily be taken advantage of to hide
inequality and maintain dominance. In other words, it is not difficult to read
this passage a belonging to a clear discourse of domination.

However, it is possible to try a different kind of interpretation. In such
a reading, Wang Yangming’s philosophy can be utilized to understand
concrete, different situations, as well as the particularity and concreteness of
individual beings. What is crucial here is that despite its conservative
aspects, Yangming’s theory has the potential of communicability, or
contains within itself a theory of symbolic communication. As explained
above, translating the unity of everything as a metaphor allows us to read
into the theory of communication; the metaphorical unity of the body need
not subordinate the many to the one, but can both allow for the existence of
difference, and stress the importance of communication to form a unity,

29 Kim, “Jungsejeok giwhekeuroseo-ui Nayeopang-ui cheolhaksasang,” 197.

30 Chuanxilu, Part2, 142: “HAE2 T#, WZHE. T, &, By, S8, DUREME,
MEH TR RS0, KA, I8, 8, B, 2, Umm&aae. F—xX2%, 5
IR, BOEHA MR, SIS, EEA N, USREIMFNE 2B, MR LRE s Sa
T S .
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whether that unity is achieved through solidarity, sympathy or love.
Similarly, Wang Yangming’s notion of liangzhi can be seen not as sameness,
but as resemblance, which is open to difference. This philosophical strategy
does not simply express what is given a priori in Yangming, but on how we
can maximize the potential attributes of his thought. So, we can then take
advantage of what remains ambiguous in it.

In my attempt to comprehend liangzhi as the principle of difference
within universality, the dichotomy of activity/passivity, subject/other is no
longer valid. In the metaphor of one-body, which regards the emergence of
a moral subject as the consequence of interactions (sharing and
communication) between a subject and other beings, individuals still exist,
but not in the subject-object relationship as it is commonly conceived.
According to Wang Yangming, inter-subjectivity between people also
applies to the relationship between human and animals, plants, and lifeless
objects. So, it is possible to interpret the unity of everything not as a simple
reflection of reality, but as symbol for communication through Wang
Yangming’s body metaphor.

However, it should be also noted that Wang Yangming’s idea of
communication does not take into consideration the dimension of gender.
So one may wonder if it is really possible to constitute a philosophy of
difference and communication from Wang Yangming’s philosophy. But it is
also true that Wang Yangming’s theory of the unity of everything contains
intimacy, sharing and giving/receiving between different beings. It starts by
asking “Can you feel or share others’pains?”’and “Do they have rights, too?”,
and moves on to the question of “Can they feel pain?”®*" Here “they”is not
confined to human beings. So it stresses the relationship between men and
lifeless objects, and does not privilege the rationality of human beings.
Although it may not explicitly embrace any sexual difference, the fact that it
accepts various types of being paves the way for thinking that
accommodating sexual difference is possible.

Il Submitted: 2015.05.20 / Reviewed: 2015.05.21-2015.06.01 / Confirmed for publication: 2015.06.02

31 Singer, Dongmulhaebang (Animal Liberation), trans. Kim, 43-47.



KIM Seseoria / The Metaphor of Body and Symbolization of Communication in Wang Yang-Ming's Philosophy 49

REFERENCES

Primary Sources

Chuanxilu f#3%&#% (Instructions for Practical Living), Part 1, 2, 3.

Daxue K& (Great Learning).

Wang, Yangming EF%HH. 1992. Wang Yangming quanji 5844 (Complete
Works of Wang Yangming). Shanghai: Shanghai guji chubanshe.

Secondary Sources

Agamben, Giorgio. 2009. Mokjeok eomneun sudan (Means without End: Notes on
Politics). Translated by Kim Sang-un and Yang Chang-ryeol. Seoul: Nanjang.
Originally published as Mittel ohne Zweck: Noten zur Politik (Zirich-Berlin:
Diaphanes, 1996).

Aristotles. 2010. Sihak (Poetics). Translated by Kim Han-sik. Seoul: Penguin Classic
Korea.

Chan, Wing-tsit. 1963. Instructions for Practical Living and Other Neo-Confucian
Writings by Wang Yangming. New York: Columbia University Press.

. 1983. Wang Yangming Zhuanxilu xiangzhu jiping =5 "8 3%
$ER¥AE4ERT. Taibei: Taiwan xuesheng shuju.

Grosz, Elizabeth. 1994. \olatile Bodies: Toward a Corporeal Feminism.
Bloomington: Indiana University Press.

. 2001. Architecture from the Outside: Essays on Virtual and Real
Space. Cambridge: Massachusetts Institution of Technology.

Jung, Gi-Chol. 2002. Sangjing, eunyu geurigo iyagi (Symbolization, Metaphor, and
Story). Seoul: Munye Chulpansa.

Jung, In-Jae. 2004. “Hyeonsanghakjeok yullihak seongnip-eul wihan yangmyeong
cheolhakjeok siron” (A Philosophical Survey on Yangming Study for the
Formation of Phenomenological Ethic). Cheohak-gwa hyeonsanghak yeongu
(Research in Philosophy and Phenomenology) 22: 135-157.

Kim, Se-Jung. 2006. Wang Yangmyeong-ui saengmyeong cheolhak (Wang
Yangming’s Biological Philosophy). Seoul: Cheonggye Chulpansa.

Kim, Seseoria. 2000. “Yuga cheolhak-ui ‘mom eunyu’ bangsik-eul tonghae bon
yeoseong yihae” (The Understanding on Woman through the Way of Metaphor
of Body in Confucian Philosophy). In Yeoseong-ui mom-e gwanhan
cheolhakjeok seongchal (Philosophical Inquiry on Woman’s Body). Seoul:
Cheolhak-gwa Hyeonsilsa.

2003. “Yangmeonghak-eseoui mom damnon-gwa geugeot-ui
hyeondaejeok uimi” (Body Discourse in Yangming Studies and Its Contemporary
Meanings). Yangmyeonghak (Yangming Studies) 10 (August): 9-40.

Kim, Sung-tae. 1996. “Jungsejeok gihoek-euroseoui Na Yeobang-ui cheolhak sasang”
(Lo Ju-Fang’s Philosophical Thoughts as Medieval Design). Paper presented at
the Korea Philosopher United Symposium.

Richards, Ivor Amstrong. 1964. Susahak-ui cheolhak. Translated by Park \Woosu.
Seoul: Korea University Press. Originally published as The Philosophy of
Rhetoric (London: Oxford University Press, 1965).



50 Journal of Confucian Philosophy and Culture Vol. 24 / August 2015

Ricoeur, Paul. 2012. Haeseok-ui galdeung. Translated by Yang Myung-su. Seoul:
Hangilsa. Originally published as Le conflit des interprétations (Paris: Editions
du Seuil, 1969).

Shilder, Paul. 1978. The Image and Appearance of the Human Body: Studies in the
Constructive Energies of the Psyche. New York: International University Press.

Singer, Peter. 1999. Dongmul haebang (Animal Liberation). Translated by Kim

Sung-Han. Seoul: Ingan Sarang.



KIM Seseoria / The Metaphor of Body and Symbolization of Communication in Wang Yang-Ming's Philosophy 51

T 5 B B2 4 B BELGR Mo SR O R A

& & A o

I

st B REEE R — AT TR, A DAPRAR R SR (CBEN) R IR RS I S b,
ARG B RAENE( AR R TR TR WS 2. Ak, ASHE
Sy RaEEng A A AR, ARG SR O - R AE Az
51— LL DM EE IR 5] T (attractor), HEE A A U(similarity) i FEAFH -

BEAh, AT B — B — R R R —RTE A0, A RIS
s a1k 3 TINEE i AR DN L - 7E 7 i1 A A0 = ¥ -V O
A2 BRI R EE, A ZEE REE A M ) — R AR
ISR AT I B 5 A B A B B, A& DA B T A ) AR
PR PR, (R BT RT3 A PR IR (1 S 8 00 2 9 R L — AL
BF B

AT T 5 =B BOR IR LR N2

S, AU SRR T, R S A R R S
B PR ] 128 0 (140 5 P S R 1

B B SRR T, Ry E E A SR,
ARSCAE ALY B4 J T A AR R R

F=, WHAMERKEEEVIANED RS, Rl Hp
REZ 3R 2 1) R VR ) — L8 AR

BsERE - EFRL RN, FEM REL SRER, HiE



52

Journal of Confucian Philosophy and Culture Vol. 24 / August 2015



Zhuangzi 3=+ on Qi 4

KIM Doil

Abstract

The ultimate aim of this paper is to show that qgi 4 (vital energy) is crucial in
Zhuangzi’s 7 understanding of the dao i& (Way) because it is one of the
central concepts that explain the highest epistemic stage of a perfect person
(zhiren 2 \) who successfully embodies the dao. In addition, this paper aims to
show that gi is also central to Zhuangzi’s ethical thought, since it is the term that
explains how one is capable of acting in accordance with the dao. To do this in
an interesting way, this paper casts serious doubt on the validity of some recent
interpretations of Zhuangzi. Special skepticism is directed towards work
produced by certain scholars in the English-speaking world, such as Chad
Hansen, P. J. Ivanhoe, and David B. Wong. This paper argues that these
interpretations fail to get the gist of Zhuangzi’s thought, and that a major
reason for the failure is that they do not give enough attention to the fact that qi,
the concept that Zhuangzi then employed in understanding the deepest layer of
human-constitution is a concept that we now have difficulty in grasping. This
paper argues that this concept is located at the core of Zhuangzi’s
understanding of the motivational force of a perfect person as well as the unity
of Heaven and humans.

Keywords: Zhuangzi, gi, dao
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1. Introduction

I will cast serious doubt on some recent interpretations of Zhuangzi H+ (c. 369
BCE-C. 286 BCE). My doubt will be directed towards scholars in the English-
speaking world, such as Chad Hansen, P. J. Ivanhoe, and David B. Wong. | will
argue that their interpretations fail to get the gist of Zhungzi’s thought, and that a
major reason for the failure is that they do not give enough attention to the fact
that the concept that Zhuangzi then employed in understanding the deepest layer
of human-constitution is a kind of concept that we now have difficulty in
grasping. The concept to be brought to a focus is gi 4 (vital energy). | will
argue that this concept is located at the core of Zhuangzi’s understanding of the
motivational force of a perfect person as well as his idea of the unity of Heaven
and humans. In this line of thinking, 1 will also argue that these recent Western
commentators’ failure to attend to the importance of Qi has also lead to
misunderstanding of the story of Cook Ding in the Zhuangzi. While these
scholars have understood Zhuangzi as intending to provide examples of various
kinds of skillfulness through the story, 1 will argue instead that he just wants to
show how one can approach the deepest layer of human-constitution, namely the
level of gi, which enables one to be connected directly to the outer world.

On the basis of the above critical review of the recent works on Zhuangzi,
I will ultimately attempt to show that an accurate understanding of qi is
crucial for us to properly grasp another vitally significant concept in
Zhuangzi’s thought, namely dao & (Way), particularly since it is the term
that explains what the highest epistemic stage of a perfect person is like. Also,
I will argue that gi is central to Zhuangzi’s ethical thought, since it is the term
that explains how one is capable of acting in accordance with the dao.

2. A Tension Between Two Meanings of Dao

Liu Xiaogan points out that the term dao is used in different senses throughout
the inner chapters of the Zhuangzi. More particularly, according to Liu, the dao
in the “Dazongshi” chapter refers to the metaphysical absolute or the
cosmological origin that “gave birth to heaven and earth.” On the other hand,
the same term in the “Qiwulun” chapter has to do with the highest epistemic
stage that is attainable by a perfect person (zhiren % A).2 Given this observation,
Liu worries that if these different meanings are not clearly discerned, confusion
between the two may arise and lead to the misunderstanding that the subjective
mental stage of a person gives birth to heaven and earth.3 This concern seems to
go too far. For any careful reader would not misunderstand the Zhuangzi in that
way, because there is no other textual evidence that shows that Zhuangzi is such

1 Watson, The Complete Works of Chuang Tzu, 81. Also see Graham, Chuang-Tzu: The Inner
Chapters, 86. For English translations of the Zhuangzi in this paper, | will use Watson’s or
Graham’s translations with some amendments.

2 Liu, Zhuangzi zhexue ji gi yanbian, 104

3 Liu, Zhuangzi zhexue ji gi yanbian, 117.
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a radical idealist who believes that the highest level of our mental state lays the
foundation for the actual things and beings over the world.# Still, it is important
to note that the following concern may legitimately arise: It is not entirely clear
how the two meanings of dao are interconnected within Zhuangzi’s thought. So,
indeed, there is a tension between the two meanings of the term.

The tension might be relieved partly by adopting an appropriate
translation of the term. In fact, many parts of the “Dazongshi” chapter are
devoted to an explanation of the same topic of the “Qiwulun” chapter. In
both chapters, the term dao can be translated as “the way the world really is”
without any trouble.> The adoption of this translation enables readers to
loosen the tension in question in the following sense: A perfect person can
accomplish the highest stage of wisdom by acting according to the way the
world really is, in that such wisdom is nothing but one’s practical ability of
responding harmouneously to one’s surroundings. In this regard, the term
dao can be associated with the idea of the best way of living in accordance
with the way the world really is. Moreover, the dao in the “Qiwulun”
chapter is not only used to describe the highest stage of wisdom, but it is
also related to the issue of how one can reach such a stage. This issue is
practical and ethical. Zhuangzi in the chapter makes strenuous efforts to
argue against competing ethical theories proposed by his contemporaries,
such as Confucians and Mohists. In doing so, Zhuangzi in fact deals with
the question of how one should act. As well known, his answer for that
question is that one should act in accordance with the dao. In addition,
various aspects of the way the world really is might include principles that
things and beings in one’s surroundings follow in order to be just what they
are like. And such principles may include the way the world was initially
originated.6 The claim can be made then that the two different meanings of
dao are interrelated in the sense that one can reach the highest level of
wisdom by leading one’s life in accordance with the way the world really is,
namely the dao.

The above solution for the tension is merely a conjecture, at least, at
this point. In other words, adopting “the way the world really is” as a
translation for dao enables us merely to guess at a seemingly plausible
connection between the different meanings of the term. However, | will
show that this guess is not very far from Zhuangzi’s thought precisely by
revealing the function of the concept of qi in his thought.

4 In fact, Liu’s understanding of the two conflicting meanings of dao in the Zhuangzi reflects a
long-term controversy over the term especially among Chinese scholars. Zhang Dainian
understands dao mainly as the metaphysical absolute, whereas Mou Zhongsan focuses more
on the aspect of dao as the highest wisdom of a perfect man. Liu seems to attempt to
reconcile these two different positions. Note also that the scholars in the English-speaking
world, which I will discuss in the following section, tend to understand dao in line with the
latter position. In addition, Vincent Shen understands the relation of an epistemological
subject to the absolute reality in terms of a “hermeneutic circle” in order to reconcile the two
meanings of dao. See Shen, Anthology of Vincent Shen, 410.

I borrow this translation from Ivanhoe. See Ivanhoe, “Was Zhuangzi a Relativist?,” 197.

At this point, it is worthy of mentioning what Herrlee Creel observes: “[Dao] at first meant
‘road’ or ‘path’. From this it developed the sense of a method, and of a course of conduct ...
And the Confucian [dao] was also an entity, since an individual or a state might ‘possess the
[dao] or ‘lack the [dao].” But this Confucian [dao] was still only a principle; it was never
regarded as a substance, like the [dao] of the [Daoists].” See Creel, What is Taoism?, 2.

o ol
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3. Reviews on Some Recent Interpretations of Zhuangzi

Chad Hansen attends to the tension that Liu observes. His solution is to make the
text consistent by denying the understanding of the concept of dao as a
metaphysical object. However, he does not offer a consistent interpretation of the
“Dazonashi” chapter, and he just pays attention to the “Qiwulun” chapter in his
paper.” This makes his position less convincing, since many of the controversial
passages in which the term seems to refer to a metaphysical object occur in
“Dazongshi” chapter.

Hansen’s own idea is twofold. First, he argues that the term dao in the
Zhuangzi only refers to a linguistic convention, on the basis of which people
in a linguistic group share one and the same framework for understanding
the world and guiding action. Second, he argues that Zhuangzi equally
appreciates many different perspectives or ways of understanding the world
and guiding action in the sense that none of them can be regarded as
superior to the others without begging the question. Hansen thus claims that
Zhuangzi’s dao “is a linguistic rather than metaphysical object (roughly
equivalent to prescriptive discourse) and ... his doctrine is relativist rather
than absolutist; that is, according to [Zhuangzi] there are many [daos].”®

According to Hansen, Zhuangzi understands the competition between
many different schools in early China, such as Confucianism and Mohism,
as debates between different linguistic schemes. Building on this
understanding, Hansen claims that Zhuangzi takes a relativist stance that
each school can be equally right from its own perspective. Hansen also
understands Cook Ding in the “Yangshengzhu” chapter as “someone who has
perfected a particular [dao] until it has become spontaneous or second nature”
rather than someone who is “in the harmony with the [dao]”.9 In this line of
thinking, Hansen seems to take it that each of many different skillful
individuals described in the text, especially in the “Dasheng” Chapter, should
be understood as someone who has achieved a distinctive kind of perfection,
each of which should be considered to be having its own value.

Note that in fact, Hansen takes a further step than simply rejecting a
metaphysical interpretation of dao. He also denies its status as the only
highest stage of wisdom, according to which a particular way of living can
be regarded as superior to any others. Even if we might agree with Hansen
that there is no such a concept like absolute reality in the Zhuangzi, it does
not follow that we also have to agree that there is no valid ground for any
ethical position. For this reason, Hansen needs another argument to make
this further step. This is the point where Philip J. Ivanhoe’s criticism on
Hansen becomes relevant.

Ivanhoe claims that Zhuangzi uses “the Heavenly point of view” in
which any claims of ethical positions shrink into insignificance not, as
Hansen claims, for the purpose of recommending the strong relativistic
position that no ethical stance can be better than another since each position
is right from its own perspective, but for a therapeutic purpose that is

7 Hansen, “A Tao of Tao in Chuang-tzu.”
8 Hansen, “A Tao of Tao in Chuang-tzu,” 24.
9 Hansen, “A Tao of Tao in Chuang-tzu,” 51.
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merely “designed to curb our terrible tendency toward self-
aggrandizement.”10 According to this view, even if Zhuangzi thinks that a
particular way of living becomes superior to others, he still puts emphasis
on “the human point of view.” Ivanhoe claims, “We are not to abandon our
individual roles but we must play them in light of an understanding of the
greater natural pattern.” In making this claim, Ivanhoe seems to attempt to
reconcile two different ideas: On the one hand, he argues against Hansen
that there is a valid basis for a better way of living in Zhuangzi’s thought,
namely, leading a life in accordance with, not just without conflict with,
“the greater natural pattern;” on the other hand, Ivanhoe attempts to make
room for another claim that each individual can meaningfully pursue her
own differing project throughout her life. In this line of thinking, Ivanhoe
understands the stories of skillful individuals, including Cook Ding, as
describing many different ways of pursuing different life-projects that are
still in attunement with “the greater natural pattern”, viz. the dao.

Ivanhoe’s attempt at reconciling these conflicting ideas certainly
sounds interesting. But | doubt if it belongs to Zhuangzi’s thought. lvanhoe
quotes the opening passage of the “Dazongshi” chapter to make the case for
his argument in favor of the distinction between the Heavenly point of view
and the human point of view.ll Insofar as the passage is concerned,
Zhuangzi gives the impression that he favors such a distinction. Also, as
Ivanhoe points out, it seems true to say that Zhuangzi makes use of the
distinction in many other places.

However, we have to pay attention to the first phrase in the next
passage of lvanhoe’s quotation. Burton Watson and A.C. Graham both
translate it as follows: “However, there is a difficulty (you huan % i&).”12
But, you huan actually has a stronger sense than that given by this English
rendering, and, therefore, the sentence should be translated as follows:
“However, this still has some problem.”13 Thus understood, the sentence is
intended to mean that the idea described in the previous passage has a
defect; that is, the distinction between Heaven and humans is problematic
from the perspective of a perfect man. In what follows after this sentence,
Zhuangzi devotes himself to explaining a perfect person’s point of view that
overcomes the very defect caused by the distinction between the Heavenly
point of view and the human point of view. It follows then that Zhuangzi’s
position is much stronger than Ivanhoe’s interpretation to the effect that
Zhuangzi recommends that one should reach the highest stage of wisdom
for a better way of living, rather than that one should pursue one’s own
differing life-time-project on condition that it does not conflict with “the
greater natural pattern.” This is illuminated by the concluding remark of the
related passages that follow the aforementioned quotation by lvanhoe: “In
being one, he was acting as a companion of Heaven. In not being one, he
was acting as a companion of man. When man and Heaven do not defeat
each other, then we may be said to have the True Man.”14 Here, Zhuangzi
clearly says that a perfect person does not get stuck with the distinction.

10 Ivanhoe, “Was Zhuangzi a Relativist?,” 200.

11 Ivanhoe, “Was Zhuangzi a Relativist?,” 201.

12 Watson, The Complete Works of Chuang Tzu, 77; Graham, Chuang-Tzu: The Inner Chapters, 84.
13 See Chen, Zhuangzi jin zhu jin yi, 180.

14 Watson, The Complete Works of Chuang Tzu, 80.
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If the above criticism of Ivanhoe is reasonable, the story of Cook Ding
cannot be used to make the case for the claim that everyone has her own
differing project to be achieved. lvanhoe should not support his position by
the appeal to the other stories of skillful individuals that belong to other
chapters outside the inner chapters. For given that only the inner chapters
are widely regarded as written by the historical figure called Zhuangzi,
passages in the other chapters should not be treated as decisive evidence for
a certain interpretation of Zhuangzi, particularly in those cases where the
interpretation conflicts with another interpretation that is mainly constructed
within the context of the inner chapters. | will present such an interpretation
below. Then, I will be able to show that the focal point of the story of Cook
Ding lies in a completely different place.

Here is another question for Ivanhoe: Suppose that as Ivanhoe argues,
Zhuangzi made use of the Heavenly point of view for a therapeutic purpose.
Then, how would such a therapy be possible in practice? Even if | make the
case for a stronger claim that Zhuangzi in fact recommends the highest
stage of wisdom that makes us unified with the whole world, | will show in
the following section that Zhuangzi makes it clear how such a mystical
stage can be reached in practice.

David B. Wong understands the debate between Hansen and Ivanhoe
as a dilemma between the skeptic reading of the Zhuangzi and the
objectivist reading of it; that is, he basically accepts each of the two
readings as having its own advantage in interpreting different aspects of
Zhuangzi, and he takes them to be in such a relationship that the two can be
reconciled by dint of a dialectic reading.1® Wong’s reading is something
like the followings: One can make the most appropriate judgment in a
particular situation, and one can accordingly take the most suitable action
for that particular moment. In this sense, we can talk about objectivity in
which a certain way is taken to be better than other options available for a
certain moment. On the other hand, one must realize that a judgment or an
action can be regarded as appropriate merely from a particular perspective
that is valid only for a particular moment; thus one must be more flexible in
adopting new perspectives according to changing situations. This is the way
of opening up opportunities for one to “reveal something genuine [one has]
not experienced before”. 16 In this respect, Wong claims, “Skeptical
questioning of our current perspectives opens us to new perspectives, and in
adopting these new perspectives we can make genuine discoveries.”1?
Wong’s interpretation can sound like an objectivist reading in the sense that
it acknowledges the validity of one’s favoring a certain perspective in a
particular situation; yet, it can also sound like a skeptical reading in the
sense that it does not allow a certain perspective to enjoy lasting validity to

15 Wong, “Zhuangzi and the Obsession With Being Right.”

16 Wong, “Zhuangzi and the Obsession With Being Right,” 98.

17 Wong “Zhuangzi and the Obsession With Being Right,” 99. Interestingly, Wong’s argument
bears resemblance to an argument in the debates of practical reasoning in the context of
contemporary Western philosophy. Some scholars like Elijah Millgram attempts to avoid
circularity and infinite regress of Humean internalism by reconsidering the concept of
pleasure in such a way that one’s taking a pleasure in a certain thing is the indication of
one’s getting a new end that is not based on one’s existing motivational set. See Millgram,
“Pleasure in Practical Reasoning.”
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the extent that it blocks “what else is there for [one] to experience.”18
Wong takes this reading to be dialectic and considers it to be closer to
Zhuangzi’s original thought.

Accordingly, Wong’s interpretation of the story of Cook Ding differs
from a reading shared by many other commentators.1® According to the
widely accepted view, Cook Ding demonstrates a kind of skill-knowledge,
namely ‘knowing-how’, rather than ‘knowing-that’, in that the cook’s skill
of cutting the ox is the demonstration of effortlessness; and such a skill can
be obtained through a long-term self-training and the process of habituation;
and this knowledge can neither be transmissible by means of language nor
be fully conceptualized. This understanding seems to fit very well into the
understanding of the attunement with the dao as knowing how to lead one’s
life in accordance with the way the world really is. In this sense, skill-
knowledge is taken to be a primary mode of access to the world, which
offers the most complete and direct knowledge of it. Moreover, this seems
to make the case for the claim that the term dao does not refer to a
metaphysical object in the sense that the knowledge of a metaphysical
object should be a sort of ‘knowing-that’ rather than ‘knowing-how’.
Furthermore, this seems to make sense of other stories of skillful individuals
throughout the text. In the case of Hansen, he even claims that ‘knowing-
how’ is the only form of knowledge in early China on the basis of his
analysis of the term zhi 1. According to his analysis, the usage of the term
shows that there is no demonstration of propositional knowledge, viz.
‘knowing-that’, in early China.20

Wong challenges this widely appreciated understanding. He
understands skill-knowledge not as something inherently different from
‘knowing-that,” but as a sort of habituation in applying concepts without
being conscious of doing thus. For instance, a good musician is someone
who applies concepts of instrument and score without awareness of doing
so, when she is totally absorbed in playing an instrument; however, if she
comes to confront difficult parts of the performance, she would immediately
deploy those concepts consciously. In this line of thinking, Wong claims
that when the cook encounters the complex part of the ox and slows down
in order to be cautious in cutting it up, he should be focusing on the salient
feature of the ox by applying some relevant concepts. Thus, according to
Wong, the slowing-down of Cook Ding is comparable to the moment in
which “concepts are ... moving towards the center of awareness from a
place on the periphery.”

However, the above interpretation does not fit into Zhuangzi’s thought
for the same reason as mentioned in the case of Ivanhoe’s. The story has
noting to do with skill-knowledge at the outset. For the same reason, the
aforementioned widely accepted understanding of Cook Ding, as well as
Wong’s understanding, is to be rejected. Wong succeeds in catching where
the focal point of the story lies. However, the slowing-down of the cook has

18 Wong, “Zhuangzi and the Obsession With Being Right,” 98.

19 For instance, Graham, Reason and Spontaneity, 186; Ivanhoe, “Zhuangzi on Skepticism,
Skill, and the Ineffable Dao;” Hansen, Language and Logic in Ancient China, 64-65;
Yearley, “Zhuangzi’s Understanding of Skillfulness and the Ultimate Spiritual State.”

20 See Hansen, “Linguistic Skepticism in the Lao Tzu.”
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nothing to do with the process of deploying concepts. | will present my
interpretation of the story in the below; I will understand the slowing-down
as related to gaining access to the deepest layer of human constitution,
namely the level of qi.

4. Zhuangzi’s Rejection of Xin »

To make an exact diagnosis of the shortcomings of the interpretations that were
discussed in the previous section, suffice it to say that they miss the point that
Zhuangzi considers the dissolution of the concept of self as a result of one’s
reaching the highest stage of wisdom. This is dramatically described in the
following sentence from the “the fasting of the mind” section in the “Renjianshi”
chapter: “Before | heard this [the teaching of the fasting of the mind], | was
certain that | was Hui. But | have heard it, there is no more Hui.”21

Such a phenomenon of deconstruction of the self is closely related to
the elimination of hao and wu (pleasure and pain, which may be construed
broadly to the extent that these include phenomenological feelings as well
as cognitive processes), which are considered by Zhuangzi the most
fundamental reactions towards the outer world. This idea is shown in the
following conversation between Yan Hui and Confucius in the “Dazongshi”
chapter:

“I let organs and members drop away, dismiss eyesight and hearing, part from the
body and expel knowledge, and go along with the universal thoroughfare. This is
what | mean by just sit and forget™”.

“If you go along with it, you have no [likes (hao)]; if you let yourself transform, you
have no more [constancy]! --+*22

Zhuangzi even thinks that the final result of the extinction of hao and
wu is the extinguishment of the desire for life and the aversion to death:
“The True Man of ancient times knew nothing of loving life, knew nothing
of hating death”.23

More importantly, Zhuangzi takes it that the dissolution of the self and
the extinction of the fundamental ways of responding to one’s surroundings,
namely hao and wu, can be achieved by nullifying the function of xin (:(»,
heart/mind). In this respect, Zhuangzi writes, “This is what | call not using
the mind to repel the [dao], not using man to help out Heaven. This is what
| call the True Man.”24

At this point, it is important to give attention to the usages of the terms
hao, wu and xin in other early Chinese texts, such as the Mencius and the
Xunzi. Zhuangzi’s contemporary thinkers tended to think of the human body
and its parts in terms of two aspects: their capacities and their corresponding

21 Watson, The Complete Works of Chuang Tzu, 58.

22 Graham, Chuang-Tzu: The Inner Chapters, 92; Also see Watson, The Complete Works of
Chuang Tzu, 90-91.

23 Watson, The Complete Works of Chuang Tzu, 78.

24 Watson, The Complete Works of Chuang Tzu, 78.
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tendencies.2> For example, eyes have the capacity of vision, and, at the
same time, such a capacity is accompanied by a certain tendency, such as
wanting to see colors (hao se ##{1).26 Such tendencies are referred to
either by the terms yu 4k (desire), hao %F (liking), and ai % (loving) or
in the opposite cases by terms like wu & (aversion).

The term xin is understood as referring to the heart as an organ as well
as the function of the mind which covers human cognitive and affective
activities. It is crucial to note that xin is also understood in terms of its
capacities and its corresponding tendencies. For instance, xin has capacities,
such as deliberating over problems (I &), focusing on mental items in
one’s own mind (si ), and setting its own directions so as to “guide one’s
life and shape one’s [personality] as a whole”(zhi £).2”7 Moreover, one’s
forming a judgment of shifei &3k (right and wrong) is considered one of
the capacities of xin. In this respect, Mencius’s shifei zhi xin ZJE2 s (the
starting-point of wisdom that is grounded in the heart/mind) can be
understood properly. In addition, xin has its own tendencies. Xunzi thinks
that the initial tendencies of xin are determined mainly in line with self-
interested desires.28 In contrast, Mencius takes it that xin in itself has
morally-imposed tendencies, such as wanting to help another person in fatal
danger, namely ceyin zhi xin #I&z.» (the starting-point for the
development of benevolence, which is grounded in the heart/mind). Most
importantly, early Chinese thinkers, not to mention Mencius and Xunzi,
take self-cultivation to be a matter of one’s cultivating xin (yang xin Z#.0»).
In particular, they consider the problem of how to deal with the tendencies
of xin as the pivotal point of self-cultivation. Mencius thinks that one’s
becoming a moral person can be achieved through the proper development
of particular tendencies of xin, while Xunzi objects that it can be
accomplished only by means of one’s transforming initial tendencies of xin.

This intellectual background partially explains why Zhuangzi suggests
us to nullify the function of xin to eliminate hao and wu. Zhuangzi criticizes
his contemporaries, especially the Confucian thinkers.29 In the “Qiwulun”
chapter, Zhuangzi takes a skeptical view of the distinction of shi and fei;
that is, he criticizes that any judgment of right and wrong cannot be decisive
or conclusive. This criticism is surely directed towards the claim that one
must rely on the xin’s capacity of making judgments of shi and fei. Also,
this is aimed to attack on one’s relying on hao and wu as the tendencies of
xin. For, as Hansen put it, such affective attitudes are closely associated

25 See Shun, “The Person in Confucian Thought,” 185.
26 For example: “4 Az, HWLAR, ErlAEE. Ruf bl WIS H, oA BOREEE, H
W A, AArE2mi & Li Disheng, Xunzi jishi, 541. “35 5k HiFft, B4F%, DUFUR, O4F

Xunzi jishi, 544.

27 See Shun, “The Person in Confucian Thought,” 185-186.

28 See the second quotation in Note 26.

29 It is likely that Zhuangzi knows Mencius. This possibility will indirectly be shown, in
the below, through the contrast between Mencius and Zhuangzi in understanding of gi.
Their differing underestandings of qi seems to show that each of them presents his own
thought by arguing against the other. Xunzi may be influenced by Zhuangzi. Thus it can
be assumed that Zhuangzi and Xunzi share usages of many terms. As for the relationship
between Zhuangzi and Xunzi, see Stalnaker, “Aspects of Xunzi’s Engagement with
Early Daoism,” 2003.
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with the distinction of shi and fei.30 In other words, the criticism of the
distinction of shi and fei goes together with the criticism on the malfunction
of corresponding affective attitudes, such as hao, wu, yu, and ai. In this
regards, the following passage from the “Qiwulun” chapter can be more
properly understood: “Because right (shi) and wrong (fei) appeared, the
Way was injured, and because the Way was injured, love (ai) became
complete”.31 Here the skeptical view is concerned with the distinction
between shi and fei and the corresponding affective attitude (ai) at the same
time. To conclude, Zhuangzi opposes to the reliance on the malfunction of
xin. It is in this sense that he says, “This is what | call not using the mind to
repel the [dao], -+ This is what I call the True Man.”

With the above discussion in mind, I question Wong’s interpretation in
the previous section. The claim can reasonably be made that Wong’s
dialectic reading of Hansen and Ivanhoe in fact gets stuck with the level of
xin from Zhuangzi’s own point of view. | wonder how Wong can reconcile
his claim that Zhuangzi at least appreciates the validity of a certain
judgment in a particular situation with the fact that Zhuangzi rejects the
malfunction of xin and, accordingly, recommends the dissolution of the self,
not to mention the extinction of affective attitudes. | do not see that
Zhuangzi acknowledges some temporal, though valid, roles of concepts and
affective attitudes.

In addition, | question Wong’s explanation of Cook Ding. Even if we
might agree with him that the form of knowledge in the Zhuangzi does not
necessarily belong to “knowing-how,” and it includes “knowing-that” or the
application of concepts, Zhuangzi would take such forms of knowledge to
be malfunction of xin and simply reject them. Zhuangzi recommends us to
go beyond the level of xin.

5. Zhuangzi on Qi

The problem is, then, how Zhuangzi understands human agency. More
particuarly, it is questionable how a person can act after having nullified the
function of the mind. On Zhuangzi’s view, it seems impossible to explain how a
person is motivated and correspondingly takes an action, given the rejection of
the fundamental reactions towards surroundings at the level of the mind and the
dissolution of the self. To answer the question, it is required to pay attention to
the following passage from the “the fasting of the mind” section:

[Yan Hui said,] “May | ask what the fasting of the mind is?”

Confucius said, “Make your will one! Don’t listen with your ear, listen with your xin.
No, don’t listen with your xin, but listen with your gi. -+ As for qi, it is by dint of
emptying [xin] that it waits to be roused by other things. Only the Dao accumulates
in emptiness [of xin]. Emptying [xin] is the fasting of the mind.”

This translation is the result of some major amendment to Watson’s
and Graham’s. The amendment is mainly aimed to clarify the ambiguous

30 Hansen, “ATao of Tao in Chuang-tzu,” 36.
31 Watson, The Complete Works of Chuang Tzu, 41.
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usage of xu & (emptiness or emptying). According to their translations, xu
refers to the characteristic of gi. But, in the above translation, xu is related
to how one should handle and train one’s xin. This interpretation is not
uncontroversial; yet, there are reasons in favor of the above translation: First,
though there is no occurrence of the combination of xu and xin, namely xu
xin (emptying the heart/mind), in the inner chapters of the Zhuangzi, xu has
been traditionally understood as having to do with xin.32 Second, Zhuangzi
introduces a story in the “Yingdiwang” chapter in which Liezi’s master
Huzi demonstrates the stage of the dissolution of the self wherein Huzi
claims that it can be accomplished by dint of xu. In the next section of the
chapter, Zhuangzi gives an explanation of xu in terms of how to handle
one’s own xin: “Be empty [xu], that is all. The Perfect Man uses his mind
(xin) like a mirror-going after nothing, welcoming nothing, responding but
not storing.”33

Third, 1 understand the sentence, “Only the Dao accumulates in
emptiness,” as meaning that xin can reflect the dao only when it is empty-
that is, when it is void of any judgments of shi and fei and any affective
attitudes such as hao and wu. For this seems to share a similar idea of the
“Neiye” chapter in the Guanzi %1, even though there are surely major
differences between the Zhuangzi and the “Neiye” chapter. In the “Neiye”
chapter, xin is described as a proper place for the dao to abide in: “The dao

- abides within xin.”34 The following expression also occurs in that
chapter: “The [dao] has no fixed position; it abides within the excellent
[xin]. When [xin] is tranquil (jing #¥) and [qi] is regular, the [dao] can
thereby be halted.”3> The idea here is that xin can absorb the dao through a
proper training in handling xin, namely the tranquility of xin.3¢ The term
jing does not occur once in the inner chapters of the Zhuangzi, while the
term xu does not occur in the “Neiye” chapter. But the claim can reasonably
be made that the two texts seem to share the idea that xin can be related to
the dao by dint of one’s training, viz. either xu or jing. This might be
indirect evidence that supports the above translation.

Fourth, there is a passage in the Xunzi, in which xu is clearly connected
to xin. “What does one use to understand the [dao]? I say it is [xin]. What
does [xin] use to understand? | say it is emptiness (xu), unity (yi —), and
tranquility(jing #%)”.37 As Aaron Stalnaker argues, this passage seems to
show the fact that Xunzi is heavily influenced by the Zhuangzi as well as
the “Neiye” chapter, in that Xunzi clearly takes xin to be connected to the
dao by means of xu and jing.3® To sum up: For the above direct and
indirect reasons, | can reasonably translate xu in connection with xin, rather
than in connection with qi.

In the previously cited passage from the Zhuangzi, Zhuangzi suggests
that one should concentrate on the level of qi, rather than the level of xin;

32 See Wang, Zhuangzi jiao quan, 131; Chen, Zhuangzi jin zhu jin yi, 167.

33 Wiatson, The Complete Works of Chuang Tzu, 97.

34 See Chen, Guanzi si pian quan shi, 93. As for the translation hereafter, | also consult
Harold D. Roth’s. See Roth, Original Tao: Inward Training.

35 Roth, Original Tao: Inward Training, 55.

36 | intentionally use the word “absorb,” instead “reflect.” I will explain the reason later.

37 Knoblock, Xunzi: A Translation and Study of the Complete Work. Chapter 21, section 5d.

38 See Stalnaker, “Aspects of Xunzi’s Engagement with Early Daoism.”
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such concentration can be carried out by emptying xin, namely using xin
like a mirror. In other words, xin can reflect things and beings in one’s
surroundings undisguisedly, as they are, only when one is free from the
disturbance of any subjective judgments, affective reactions, and even the
concept of oneself; only then one can gain access to the level of gi, and
finally let gi respond freely.

At this point, it is worth considering the use of the term qi in other
early Chinese texts. The term in the Guoyu ;% refers to something that
exists everywhere between Heaven and Earth, and the lack of its balance is
regarded as causing disorders of nature such as earthquakes.39 In the
Zuozhuan 7:f#, six kinds of qi (liugi 7~%&) are mentioned in order to
explain the interconnection between Heaven and humans; those are taken to
be generating five tastes, five colors, five sounds in humans; and one’s
losing the balance among the six is regarded as an explanation of one’s
sickness.40 It can be said then that gi is the kind of stuff that connects
humans with the outer world and fills the human body and, therefore, is that
which generates various senses.

My interpretation is that in the passage at issue, Zhuangzi looks at the
connection between humans and the whole world through the medium of qi
and the fact that qi in itself is responsible for the generation of movement in
the natural and human realms. In this sense, the general translation of qi, viz.
vital energies, fits well into the context of the Zhuangzi. Then, it can be
further argued that the reason why Zhuangzi suggests us to concentrate on
the level of qi is that in i, he sees the deepest source of human action,
which is directly connected to the source of movement in the outer world. In
other words, Zhuangzi thinks that one can be in harmony with the way the
world really is through qi.

Now | want to suggest further implications of the above passage by
comparing it, first, with the Mencius, and, second, with the “Neiye” chapter.
David S. Nivison points out that the above passage is parallel to the yang
haoran zhi gi #¥#54k2 & section (2A2) in the Mencius.41 Mencius there
understands Gaozi’s position as follows: “To obtain righteousness (yi %)
from ethical doctrines, impose it on xin, and then let it guide Qi.”42
Mencius, then, approves of only the part of Gaozi’s position that one must
let xin guide qi. If Nivison’s understanding of the parallel is acceptable,
Zhuangzi’s point should be that Mencius falsely takes the function of xin to
be superior to qgi.

On the other hand, Mencius thinks that humans are born with some
morally-imposed qi, viz. flood-like vital energies (haoran zhi qi), in the
sense that some kinds of qi in themselves have a certain direction to make
one who has such gi behave morally. Mencius seems to think that the
cultivation of xin is accompanied by the cultivation of haoran zhi gi.43 Still,

39 Guoyu (Si Bu Bei Yao) vol. 1, 10a. See Huang, Meng xue si xiang shi lun, 33. Also see
Shun, Mencius and Early Chinese Thought, 67-68.

40 Yang, Chun giu Zuo zhuan zhu, 1457; Also see Huang, Meng xue si xiang shi lun, 136.

41 Nivison, “Philosophical Voluntarism in Fourth-Century China.”

42 As for this understanding, see Shun, Mencius and Early Chinese Thought, 119. Note that
this understanding is not uncontroversial.

43 Shun presents a careful interpretation of this relationship between xin and gi. See Shun,
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Mencius consistently makes it clear that xin guides gi. For he emphasizes
that the cultivation of haoran zhi gi should be guided by zhi & (the
direction of xin), namely, one of the capacities of xin. Again, this idea is
objected by Zhuangzi.

Furthermore, Mencius says that the result of the cultivation of hao ran
zhi qi is that the qi fills the space between Heaven and Earth. As Kwong-loi
Shun puts it, this metaphor suggests that self-cultivation has a transfomative
effect on others; that is, one’s moral behaviors can transform others’
conducts and behaviors.#4 It is crucial to note that the direction of influence
proceeds from the gi within a moral person to the gi in the outer world. This
idea reflects the characteristic of Mencius’ thought in that the author of the
“Neiye” chapter and Zhuangzi do not share the idea.

In the “Neiye” chapter of the Guanzi, the relationship between the dao
and the essence of qgi (jinggi #i%) is not clearly explained. But it can
plausibly be said that the author understands the dao as the essence of qi;
that is, the author takes it that the essence of gi amounts to the dao.*® This
interpretation has supporting reasons as follows: First, the author thinks that
the essence of qi generates all things and beings between Heaven and Earth,
and this idea is very similar to the Laozi and the Zhuangzi where the dao is
taken to be carrying out the same job. Second, the author takes a sage, who
amounts to a perfect man, to be someone who obtains the essence of qi:
“[All things have the essence of gi]. It is this that brings them to life. It
generates the five grains below and becomes the constellated stars above.
When flowing amid the heavens and the earth, we call it ghostly and
numinous. When stored within the chests of human beings, we call them
sages.”¥® This idea is parallel to another expression mentioned in the above:
“The dao ... abides in xin.” That is to say, the dao and the essence of gi are
equally regarded as something that must stay in the inner part of a perfect
man. Now we can see an opposite direction of influence as compared to the
Mencius. The direction of influence seems to proceed from the gi in the
outer of humans (the essence of i) into the qi in the inner of humans. For
this reason, the claim can be made that in the context of the “Neiye” chapter,
xin can absorb the essence of gi (the dao) through the tranquility of xin, as
mentioned above.

In contrast, Zhuangzi does not present such an idea that the dao can be
understood in terms of the essence of qi. Rather, Zhuangzi thinks that one
should let the inner qi freely respond to the outer gi. In this respect, it can be
said that in the Zhuangzi, the direction of influence concerning qi differs
from the Mencius as well as the “Neiye” chapter, in that Zhuangzi thinks
that it is bilateral. It is arguable then that on Zhuangzi’s view, the
malfunction of xin and the concept of the self block the bilateral influence
between the inner gi and the outer qi.

The above comparisons are not uncontroversial; yet, it helps at least to
reveal the background of Zhuangzi’s thought on gi. Given that the

Mencius and Early Chinese Thought, 158-163.

44 Shun, Mencius and Early Chinese Thought, 163.

45 Also see Chen, Guanzi si pian quan shi, 50

46 Roth’s translation with my amendment. Roth, Original Tao: Inward Training, 46. Also see
Chen, Guanzi si pian quan shi, 88-89.
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concept has been widely discussed by his contemporaries, Zhuangzi
takes the concept of qi very seriously. In fact, what | have argued goes as
far as to say that the concept of qi is related to one of the focal point of
Zhuangzi’s thought.

Returning to the criticism of Hansen, lvanhoe, and Wong, their
interpretations miss the point that Zhuangzi suggests us to nullify the
function of xin and to gain access to the level of gi. No matter how it can be
reconciled, the debate between Hansen and Ivanhoe still gets stuck with
what Zhuangzi would take to be related to the level of xin in the sense that
any judgments and affective attitudes are the result of the malfunction of xin.
Instead, Zhuangzi suggests that one must let gi freely respond to the outer
world via emptying xin.

In this respect, the story of Cook Ding is to be understood in a different
way. The story should not be considered in relation to the other stories of
skillful individuals, since the point of the story has nothing to do with any
skillful individuals, such as cooks, carpenters, swimmers, boatmen, and so
forth. This connection has caused a lot of misunderstandings. Instead, the
story of Cook Ding must be understood in connection with the “the fasting
of the mind” section. The slowing-down of the cook in cutting the ox
amounts to his concentrating on gi via emptying xin. The cook slows down
his activity of cutting in order to empty his xin and let his qi freely respond
to the surroundings. Hansen, Ivanhoe, and Wong equally miss this core
point of the story. As opposed to what Hansen says, Cook Ding is portrayed
as someone who is “in harmony with the [dao]” rather than “someone who
has perfected a particular [dao]”.

6. Final Remarks

I shall end by suggesting an answer for the tension mentioned in the second
section of this essay. The tension that Liu observes is caused by the gap between
the dao as a metaphysical object and the dao related to the highest stage of
wisdom. In fact, Hansen, Ivanhoe, and Wong each focus only on the latter
meaning of dao and consider Zhuangzi’s thought to be somewhat similar to the
problem of objectivity (broadly construed) in contemporary Western ethics.
More specifically, they are primarily concerned with the question of whether it
is possible to make sense of claiming that a certain ethical position is better
than others by appealing to objective criteria. In this understanding, some
controversial passages in the “Dazongshi” chapter, in which the term dao
refers to something different from a human epistemic state or wisdom, cannot
fully be explained.

However, the difficulty does not at all become an issue for Daoists at
the outset In the context of the “Neiye” chapter, the way of living in
harmony with the dao is understood as one’s absorbing the essence of qi.
Then, the Daoists who wrote the chapter thought that the dao could be an
object of one’s inner experience and embodiment;4” and having such an

47 In this respect, Shen pays attention to a passage from the “Zhibeiyou” chapter of the
Zhuangzi: “He who embodies the Way (ti dao) has all the gentlemen of the world flocking
to him.” Watson, The Complete Works of Chuang Tzu, 242. Though this chapter does not
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experience or achieving such an embodiment is proposed as the answer to
the question of how one should lead one’s life. Moreover, the essence of qi
is regarded as having to do with the origin of Heaven and Earth in the sense
that qi is the constituent component of the whole world.

On the other hand, in the context of the Zhuangzi, the way of living in
harmony with the dao is conceived of as letting one’s gi freely respond to
the outer qi. Its underlying idea is that qi is the fundamental constituent
component of the natural and human realms. The claim can be made then
that gi is not merely the sort of concept by the appeal to which one can think
of one’s joining with the way the world really is; but also the sort of concept
with which one can understand the constitution of the whole world.

To conclude: For early Daoist thinkers, both the dao as a metaphysical
entity and all things and beings between Heaven and Earth are constituted
by qi. This constitutive relation is not just applicable to the physical aspect
of human beings, but also applicable to the psychological aspect of human
beings. It can be said then that one’s observing the qi inside of oneself is the
first step to achieving harmony with the outer world. If the term dao is to be
understood as a sort of principle of nature, it becomes nothing but the
underlying law of vital energies, viz. gi; and it follows from this that
keeping harmony with this principle can be regarded as the highest stage of
wisdom. In this sense, we may understand why some potential issues for us
do not at all bother Zhuangzi.

At any rate, we should look at Zhuangzi’s thought from his own
perspective, and such a perspective can be re-constructible only when the
concept of qgi is brought into focus. This concept is especially foreign to us.

Il Submitted: 2015.06.08 / Reviewed: 2015.06.09-2015.06.22 / Confirmed for publication: 2015.06.23

belong to the inner chapter, it presents the same idea. See Shen, Anthology of Vincent Shen,
404. Graham also observes this: “The Way is already an object of inner experience in the
[Neiye chapter]....” See Graham, Disputers of the Tao, 188.
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Restructuring Learning (Xue £&) on a New Foundation:
Zhu Xi's Reformulation of Gewu %4 and Zhizhi 34

LEE Junghwan

Abstract

This paper aims to shed fresh light on Zhu Xi’s & (1130-1200) reformulation
of gewu and zhizhi, which he proclaimed was the first and indispensable stage of
the sequence of genuine learning, thus revealing the unique characteristics of his
scheme of learning. As is well known, he fell back on the authority of the Cheng
brothers in interpreting these two key concepts. It remains understudied, however,
to what degree, and in what way, Zhu inherited the teaching of the Cheng
brothers in interpreting gewu and zhizhi. In so doing, he directly challenged the
authority of the direct disciples of the Cheng brothers. He also selected passages
from Henan Chengshi yishu in support of his views and modified the Chenge
brothers’ ideas to make them better fit to his scheme rather than merely
comprehensively representing the Cheng brothers’ thinking about these concepts.
In order to fully illuminate Zhu Xi’s reformulations of gewu and zhizhi without
bias, the present paper examines the ‘two polarities’—broad learning (boxue f&
£ and Chan Buddhism-oriented learning—against which he sought to contrast
his own views. On the one hand, he criticized the one-sidedness of each of them,
and on the other, he synthesized these two polarities into a single system so as to
reestablish the authority and validity of the classics and discussions between
teachers and colleagues as the source of meaningful knowledge. By doing so, he
strove to reverse the tendency of focusing on the inner dimension in the Cheng
learning tradition, a tendency which James Liu has called “turning inward.” In
response to this tendency, Zhu Xi presented a new vision of the integral unity
between the inner realms of human nature and the mind and the outer realm of
the externals. In this vein, the present paper sheds fresh light on the meaning of
“huoran guangtong” #4AEi# as “the integral unity,” that which bridges the
division between the inner and the outer realms, instead of a mystic
transcendence, a “sudden” “lofty” elevation, or the totality of the whole.

Keywords: Zhu Xi, learning (xue £%), gewu ¥4, zhizhi %0, broad learning
(boxue t##£%), Chan Buddhism-oriented learning, the integral unity,
huoran guantong #4% &

* LEE Junghwan: Assistant Professor, Department of Confucian Studies and Eastern
Philosophy, Sungkyunkwan University (leejunghw@skku.edu)
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1. Introduction

In interpreting the Great Learning (Daxue K£), Zhu Xi &% (1130-1200)
ventured to challenge three authorities supporting its would-be canonical status.
As is well known, he refused to fully accept the Great Learning’s textual
authority. He conferred enormous significance on a mere single chapter of the
Liji, saying that this text preserved the entire scheme of the literati learning in
antiquity. However, he had to revise characters in the text, rearrange its
sequence, and, above all, interpolate his own “Supplementary Chapter” into it
under the ungrounded premise that a chapter on the concepts of gewu #%47 and
zhizhi #&n must have existed in the original text, but had become lost in the
intervenina vears. Zhu’s darina revision of the text stemmed from his conviction
that Master Chengs—Cheng Hao #&58 (1032-1085) and Cheng Yi #£i# (1033-
1107)—had revealed a previously undiscovered genuine Confucian scheme of
learning within this text. In short, Zhu fell back on the authority of the Cheng
brothers in carrying out his daring revision. It remains understudied, however, to
what degree, and in what way, Zhu inherited the teaching of the Cheng brothers
in interpreting gewu and zhizhi, concepts which he described as comprising the
first stage of the proper sequence of learning, and upon which he presented his
own scheme of learning to his contemporary literati. The present paper aims to
investigate these questions.

It is beyond question that Zhu shaped his own scholarship in line
with and under the enormous influence of the Cheng brothers. The
teaching of the Cheng brothers was transmitted to Zhu mainly through
two routes. One was the remains of their writings, including Cheng Yi’s
commentary on the Book of Change and the recorded conversations (yulu
#E#%) compiled by the hand of Zhu and collected under the title Henan
Chengshi yishu W ##2 K&, The other route would have been through
the followers of the Cheng brothers, including Yang Shi ##, Xie
Liangzuo #f K&, LG Dalin K[, and You Zuo sk, who comprised a
group conventionally called “the four direct disciples of Master Chengs.”
As his compilation of Yiluo yanyuan lu % JE$% indicates, Zhu aspired
to substantiate an unbroken intellectual succession from the Cheng
brothers to his time.

Nonetheless, Zhu directly and indirectly challenged these two
authorities as well, particularly concerning his redefinition of gewu and
zhizhi, as the present paper will elaborate below. Zhu criticized not only Lu
Jiuyuan but also the direct disciples of the Master Chengs as being
influenced by Buddhism, although all of them publicly devoted themselves

** This paper was supported by Edward Kwan Rim Research Fund, Sungkyunkwan University,
2015. | also acknowledge that this study is a revision of a portion of my unpublished
doctoral dissertation, “A Groundwork for Normative Unity: Zhu Xi’s (1130-1200)
Reformation of the Learning of the Way tradition”(Harvard University, 1999).”

1 Zhu Xi, “Preface to the Commentary on the Great Learning.”
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to the anti-Buddhist campaign launched by their masters.2 Thus, Zhu
refused to inherit the legacy from the disciples as it was, once expressing his
discontent like this: “From my point of view, it seems that there is no one
[among the disciples of the Cheng brothers] who received the robe and bowl
of the two masters (DAK:HH 2. —Se Rk UM 2 #%).73 In addition, when
interpreting the concepts of gewu and zhizhi, Zhu filled the lack of textual
ground with a supplementary chapter, which he sought to establish in the
words of the Cheng brothers, Cheng Yi in particular. However, concerning
gewu and zhizhi, there exist fundamental discrepancies between the words
of Cheng Yi and Zhu’s interpretation, suggesting that Zhu did not simply
reflect Cheng Yi’s ideas but altered them to better fit his own view of the
legitimate scheme of literati learning. In order to fully understand Zhu’s
point of view, it is also indispensable to examine ‘two polarities’—broad
learning (boxue 1#£%) and Chan Buddhism-oriented learning—with which
he sought to contrast his own view. In so doing, the present paper also sheds
fresh light on the meaning of “huoran guangtong” ¥4} Ei#, a concept
which Zhu borrowed from Cheng Yi’s writing but which also bears strong
Buddhist connotations.

2. Denial of the Succession through the Disciples of the Cheng
Brothers

Zhu Xi constructed a triad system for explicating the Four Books, consisting of,
first, “Collected Commentary” (jizhu 4E 7% ); second, “Catechistical Sub-
Commentary” (huowen =kf); and finally, “Anthology of Thus-far Comments.”
The first two are also collectively compiled under the titles of Sishu jizhu U4
¥ and Sishu huowen PYEER]. Zhu’s Jingyan jiangyi %4£:#%3%, which he
produced while serving as an imperial tutor in 1194, is comprised of his
commentary on the Great Learning interpolated with the relevant passages from
Daxue huowen,* indicating that he designed the commentaries and sub-
commentaries to be read simultaneously. A large portion of the sub-
commentaries consist of his discussions, critical comments, and appraisal of
previous comments, which he compiled into a series of anthologies, indicating
that he designed them together as well.

Zhu’s anthologies of thus-far comments are too extensive to enumerate
the names of all the authors commented upon here, but while they
sometimes included commentaries on Zheng Xuan and Kong Yingda, they
mainly concentrated on the Cheng brothers, Zhang Zai, and their direct and
indirect followers, including “the four direct disciples of the Cheng
brothers.” Overall, Zhu constructed the series of works on the Four Books
to be read as a system comprised of the main commentaries with the
original texts, the sub-commentaries, and the anthologies, which can be
named, the triad system of the Four Books.

2 Zhu Xi, Zhuzi yulei “k-Fit4H, 101.2555-2578.
3 Zhu Xi, ZZYL, 101.2556:8.
4 Zhu Xi, “Jingyan jiangyi” #8435, Zhu Xi Ji 4% 4, 15.572-596.
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Commentary Caggm;ﬁ:fnigrs; b- Anthology
Daxue zhangju jizhu Daxue huowen X
KREF AR REL B
Lunyu jizhu Luunyu huowen Lun Meng jingyi
et AR aft s B st K75 7%
Mengzi jizhu Mengzi huowen Lun Meng jingyi
AR B it A5 2%
Zhongyong jiltie
Zhongyong zhangju jizhu Zhongyong huowen o R
o B AR o e (Zhongyong jijie)
GRIES)

< Chart 1: Zhu Xi’s Triad System of the Four Books >

The only exception is the Great Learning. Zhu completed the
anthologies first, and they were published before the commentaries and sub-
commentaries: Lun Meng jingyi im#f52 appeared in 1172 and Zhongyong
jilie rFff#EmS in 1177 (it was made by abridging Shi Dun’s Zhongyong
jijue JEHEME, a work completed in 1173). His compilation of anthologies
on the Analects, the Mencius, and the Zhongyong demonstrates his
indebtedness to and trust in the scholarship of the disciples of the Cheng
brothers to a large degree. However, he refuted their interpretation only in
relation to the Great Learning. It was not because the lack of sources. The
literary collections and the records of sayings of the four direct disciples
include a healthy number of comments about the Great Learning, which are
an early 13" century work which comprehensively collected commentaries
and comments on the Liji, including those of Zhu’s. LU, in particular,
#85CM#), which thoroughly cover both the Great Learning and the
Zhongyong. ® Accordingly, unlike the other sub-commentaries, Zhu’s
catechistical sub-commentary to the Great Learning, Daxue huowen,
scarcely contains any discussion or appraisal of the comments made by the
followers of the Cheng brothers, but brought in direct utterances of the
Cheng brothers almost exclusively. Zhu’s refusal to compile an anthology
for the Great Learning and his reliance upon the statements of the Cheng
brothers themselves signifies his hidden intention of overshadowing with
his new interpretation the influence that the Cheng brothers’ followers had
enjoyed upon the interpretation of the Great Learning up until then.

In his sub-commentary to the Great Learning, Zhu rather outspokenly
denied the legitimacy of the disciples of the Cheng brothers in this respect:

[Someone says,] after Master Chengs equated gewu with ‘exhaustive comprehension
of Ii” (giongli %#E), his disciples transmitted this [teaching] through many routes.
They also expound, to a certain degree, the masters’ idea [on the investigation of
things] and, thereby, give help to later scholars. Is it not true? -+ [Zhu replies,] the
disciples [of Master Chengs] may well claim that [their ideas] must have stemmed

5 Lu Dalin K[, Nantian LU shi yi zhu ji jiao B H i i R4
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from the masters. However, accordina to mv humble review of [their ideasl. | am
afraid that none of [the disciples] thoroughly understands [Master Chengs’ idea] .6

Here, Zhu claimed to have found substantial discrepancies between the
Cheng brothers’ interpretation of gewu as xiongli and the understanding of
the disciples of the Cheng brothers on the same concepts, and in pointing
this discrepancy out implicitly proclaims that he has discovered the Cheng
brothers’ genuine interpretation. He would ascribe the disciples’ failure to
“thoroughly understand” the Cheng brothers’ ideas to their insufficient
instruction from the masters as well as to the Cheng brothers’ unique
pedagogical method of meeting the personal needs of students.’

In fact, a strong argument for the legitimacy of Zhu Xi’s claim to
possess a more accurate understanding of the Cheng brothers’ teachings is
made by the fact that he was the first comprehensive compiler of the Cheng
brothers’ yulu 3E$% into a single text, Henan Chengshi yishu.® Some
versions of the records of sayings of the Cheng brothers were circulating
during their life-times, but these records contained only small fractions of
the whole.® Because of the serious political and academic suppression from
1102, namely, Yuanyou dangji so#i®: 4, their followers could not publicly
promote the teaching of their masters until the last years of the Northern
Song, by which time the Cheng brothers’ teaching had already become
widely scattered. A letter Yang Shi sent to You Zuo depicted the situation as
follows:

When Master Yichuan was alive, people attributed all kinds of weird (yu guai i)
things to him and ridiculed him. Now, time has passed and the number of the literati
who trust his learning with admiration is growing beyond count. The records of the
sayings of the master have been circulating somewhat widely. [However,] some of
the [circulating] records miss the real [teaching of the master,] so | desire to collect
them and delete overlapping or suspicious passages [from them]. Fortunately, you
are not currently detained by anything urgent, so you might be able to find time to
widely search [the records.] | am afraid that some of them are already lost, but |
heard that when he was in Luoyang, Instructor Zhu (2##%, i.e., Zhu Guangting %4
J£) was circulating [Cheng Yi’s yulus] in large quantity, and this copy is possessed
by Kanghou (Hu Anguo). I will find the right time to send a letter to [Hu Anguo] to
ask about this. In the future, we can compare [different records], modify them, and
compile them into a book in order to transmit it to the future generations. Unless we
do this, there is no way to restore the master’s teaching [ever again]. Now, since only
two of us are alive, we cannot ignore this responsibility. 10

6 Zhu Xi, Daxue huwen K£ukft, 25-26: “E 27 LMEY RG B, M RE 2 R LT 2R 2
JRF LA LR T B A S TR, - 5 LT ETAE FCATER A8 DA 2 SR B o DA R e i,
7 Zhu Xi, ZZYL, 101.2555-2560.
8 Zhu Xi’s postscripts to Henan Chengshi yishu (6) and waishu (9-10) in Cheng Hao #2#,
Cheng Yi 726, Er Cheng ji —f24E.
9 Yin Tun F#J%, “Shi shuo” iz (3:4b-5a ) and “Ti Yi Chuan xiansheng yulu” {71124 55
# (3:6a-b) in Hejing ji i
10 Yang Shi, “Yu You Dingfu ji liu” Bdjizse k375, Guishan xiansheng quan ji, 18:826-7: “fit
NS A TE Ry A T PR 5 B B 2 DA RS RINSE. A A 52 KR RS LR M R RS T I A S A Rl B
R LTI R SR e B SE AR TR M) 2 G BT B R A S (] A T S R e R I
R [ AR B AE VS T B 2 R A 2 A% S5 LA 3 i SR S Ry SRR RS S R ] €2 L ol — 3. LA
B A RSN S 2 P TS N R TS #.” This letter must have been written
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Yang Shi’s plan was interrupted by the Jurchen invasion and the
subsequent collapse of the Northern Song in 1127. Soon after, however, he
asked Hu Anguo for a copy of Zhu’s collection of the Cheng yulus via
letters, and his son, Yang Di #;i, later fetched him a copy. Despite these
efforts, Yang Shi’s death in 1135 further delayed their publication. In 1166,
Zhang Shi 5&#{, who had connections both with the Hu family and Yang
Shi, printed the collection under the title of Henan Chengshi cuiyu
TR FE TR RE. However, this version is less than one third the size of Henan
Chengshi yishu and included only the sayings of Cheng Yi.1l It is a fair
conjecture that although he had never directly met the Cheng brothers, Zhu
Xi’s extensive labors as a compiler would tend to support his claim to be the
one who got access to the sayings of the Cheng brothers most
comprehensively up until then. Nonetheless, this does not mean that Zhu
‘comprehensively’ incorporated the sayings of the Cheng brothers into his
interpretation of the critical concepts of gewu and zhizhi.

3. Modification and Selection of the Cheng brothers’ Words

In his Daxue huowen, Zhu Xi proposed an overall scheme of learning on the basis
of the eight items in the Great Learning. Centering around gewu and zhizhi, the
scheme is organized into three propositions. First, he establishes that gewu and
zhizhi enjoy priority over the six subsequent items in the sequence of learning (¥
ISR LA BT ARl 18 2 7%); second, he describes the conditions needed to
properly practice gewu and zhizhi and details the relationship between these two
concepts and other methods of learning such as inner mental attentiveness (jing
) (FsUnpTE iz eSS TAE); and lastly, he insists upon the necessity
of cultivating the origin (i.e., the mind and human nature) as the basis for gewu and
Zhizhi (REAIR 2T, FTLL B sz 4).12 In Daxue huowen, each
proposition is paired with quotations from Henan Chengshi yishu, thus showing
that his scheme is firmly grounded on the words of the Cheng brothers:13 Zhu

before 1123 when You died and probably after 1120 when Xie Liangzuo died.

11 In SKQS, this is titled as Er Cheng cui yan —##¥ 7, but from reading Yang Shi’s letters
addressed to Hu Anguo and Zhang Shi’s preface to this text, there is no doubt that this is
the record of the words of Cheng Yi alone. For this, see, Yang Shi, “yu you ding fu ji liu 52
I FRHE N, Yang Shi ji, 18:826-7, and Zhang Shi, “Henan Chengshi cuiyan xu i % F ke
=7,” Er cheng ji, 1167. In 1166, Zhu Xi also edited Two Cheng Brothers’ yulu preserved
in the Hunan Hu family (see. Shu Jingnan #5%®, Zhu Xi nian pu chang pian 2k # 4 5% &4,
360 and 364) and was involved in disputes with Zhang Shi, Liu Gong %I, and, ultimately,
Hu Dayuan #fXJ5, concerning his editing of the writings of the two Cheng brothers,
which had been preserved in the Hu family.

12 Zhu Xi, Daxue huwen, 20-22.

13 In 1194, Zhu Xi serves as a tutor of Emperor Guangzong 2% for a short period. His note
for tutorial, “Jingyan jiangyi” #¢4£#%3%, remained in his collected works. Though it stops
at the “Sincerity of the Will” chapter (chengyi #4:), this is almost identical with his Daxue
zhangju K£:%4) and Daxue huowen K£tEifH, which he might have revised in 1189.
Since “Jingyan jiangyi” was for the emperor, he replaced the two paragraphs in which he
emphasized the extensive duties of literati with those suitable for the emperor. Except this
modification for the sake of the special audience, these two texts almost completely
correspond to each other except the part in which Zhu listed the Cheng brothers” words to
back up his supplementary chapter to gewu and zhizhi. More than half of the passages quoted
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paired two quotations with the first proposition, nine for the second, and five
for the third.

Despite this, it is questionable to what degree Zhu truly fell back on the
authority of the Cheng brothers. A comparison of the sixteen passages Zhu
cited to those as they appear in Henan Chengshi yishu shows that Zhu
quoted just one without change, namely: “Nurturing requires inner mental
attentiveness; the pursuit of learning depends upon the extension of
knowledge”(i#e ZHFHAL. ESRIFESN). The other fifteen passages were
presented either by combining two or three separate passages into one, by
culling out parts instead of whole passages, or by attaching some extraneous
phrases or sentences beyond the original passages.

Furthermore, in the process of modification, Zhu frequently altered the
seeming intent of the original passages as well. For example, a passage in
Daxue huowen reads as follows:

The essential in zhizhi is to comprehend where the utmost goodness lies. We can take
“fathers abide in affection” and “children abide in filial piety” as examples. If one
desires to extensively observe the li of all the myriad things without putting efforts to
these [norms,1 | am afraid that this is like that a huge army on campaign sending
cavalrymen too far away, so they cannot return.14

In contrast, the original passage in Henan Chengshi yishu reads as
follows:

Zhizhi is simply to comprehend that [we should] abide in the utmost goodness. [We
can take] “fathers abide in affection” and “children abide in filial piety” as examples.
[However, this] must not be from outside. 1> If you put effort only into extensively
observing the li of [externall thinas, this is just like the case of the wandering
cavalrymen that cannot return. 18 (Italic added)

Although the literal difference between the two passages quoted above
looks trivial, the main points are substantially at odds. The passage from
Daxue huowen intends to advise that zhizhi as a pursuit of knowledge
should not aim at endless extension of knowledge and that its main
objective lies in the understanding and utmost practice of moral norms. In
contrast, as the phrase “must not be from outside” signifies, the passage
from Henan Chengshi yishu emphasizes the risk of turning attention
outwardly at the cost of the significance of moral practices under the cause
of extension of knowledge. As is discussed below, this issue is related to
Zhu’s strategic criticism against the validity of “broad learning” (boxue
f#£L). The following examples demonstrate the discrepancy more clearly.
The following passage comes from Daxue huowen.

in the Daxue huowen were replaced in “Jingyan jiangyi”. Moreover, the first section — the
priority of gewu and zhizhi and the following passages were completely removed. Instead, he
added a new section, “the way to practice inner mental attentiveness (i UA a2 75).”

14 Zhu Xi, Daxue huwen, 22: “BUinc B8 MR 52 Fie sk Rz, FILRF 2 M. AR N
FERR LR LU ) < 38 PO 36 2 PG K 3 S R T A P .

15 This sentence also can be translated “This does not need to be done at the outside,” but this
would not change the following argument.

16 Er Cheng ji, 100.5: “SanfHan b 253, RAFILRZE. BASIERRE R AH40H. R
VIERYLAR. IE e B R Al
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From within the self to the li of the mvriad thinas, [if voul comprehend [them] to a
great extent, you will naturally experience sudden insight.1

The corresponding full passage in Henan Chengshi yishu reads as
follows:

If one desires to zhizhi, one must gewu. “Thing” does not necessarily indicate
[external] things and affairs. From within the self to the li of the myriad things, [if
voul comprehend them to a great extent, then, you will naturally experience sudden
insight.18

In Daxue huowen, Zhu Xi’s omission of the precending sentence in the
original passage significantly alters the overall implication. The former
passage is inclusive in terms of the target of gewu, including both the
internal self and the external things. Thus, it signifies the accumulative
increase of comprehension of li would lead to a mystical experience of
sudden insight. In contrast, the latter passage underlines that the focus of
gewu is not confined to external things but the self is also a legitimate
source for comprehension of li. Thus, it implies that insofar as one can
extend one’s comprehension of li to a certain extent, it does not matter
whether one focuses attention either to the self or the externals. Taking this
idea one step further, one can infer from the latter the possibility that one
can achieve a sort of universalistic comprehension of li by exclusively
concentrating solely on the self. As will be discussed later, however, this
type of ‘inwardness’ is one of the two polarities that Zhu Xi characterized as
a Chan-oriented learning and purported to replace with his formulation of
gewu and zhizhi.

In addition to the matter of modification, Zhu Xi’s claim that he
discovered the genuine teaching of the Cheng brothers also involves the
problem of judgment and choice. Henan Chengshi yishu is a compilation of
verbal communications recorded by different figures in different times,
which implies the high possibility of inconsistency. Concerning gewu and
zhizhi, the compilation contains multiple relevant passages, but some of
them seem mutually incompatible, unless additional explications were
provided.

The following passage is the record of Cheng Yi’s conversation which
Zhu Xi most frequently cited to support his interpretation of gewu and zhizhi:

Someone asks what the top-priority is in the art of moral cultivation.

Answer: Nothing is prior to rectifying the mind and making the will sincere. The
sincerity of the will depends upon zhizhi, and zhizhi depends upon gewu. The word
“ge” means “to arrive,” as it is used in the saying that “the spirit of imperial
progenitors have arrived.” There is li in everything, and one must comprehend li to
the utmost. There are many ways to carry out this. One is to elucidate li through
reading books and participating in discussions. Another is to distinguish right from
wrong in the middle of reassessing people and events of the past and present. Still

17 Zhu Xi, Ibid., 21: “H—&2z . UREYZE BEHL. AEHREHTIE”
18 Er Cheng ji, 181.2: “& ABKBUIZAZEY). WA LEFMRLHAZIE. B S2h. 28
HARFENE L. AKX ERBRATE



LEE Junghwan / Restructuring Learning(Xue <% on a New Foundation 79

another way is to handle affairs and settle them in a proper manner. All these are the
proper ways to exhaust Ii.

Someone asks: In probing things, is it necessary to probe each and every thing? Or,
can one know all myriad li by probing only one thing?

Answer: How can one understand everything like this? Even Yanzi would not dare
say he could readily understand li by probing only one thing. One must probe one
item todav and another item tomorrow. When one has accumulated much knowledge
he will naturally experience a thorough penetration like a sudden release.1®

Apparently, Zhu Xi’s supplementary chapter is substantially based on
this passage. The fact that Henan Chengshi cuiyan, which, as discussed
above, is the record of Cheng Yi’s sayings, includes a virtually identical
passage reaffirms its authenticity. 29 Nonetheless, not all of Zhu’s
contemporaries accepted its authenticity, casting particular doubt on the
phrase “probe one item today and another item tomorrow.”21 It is also
precarious to rely so heavily on this single passage as representing Cheng
Yi’s genuine ideas on gewu and zhizhi particularly since the Henan
Chengshi yishu contains no other passages comparable to the one cited. This
problem becomes more apparent when we encounter passages which seem
inconsistent with the one quoted above. The following passage is a
noticeable example:

Question: Do observation of things and self-examination mean looking for [li] in the
self after observing [them] at external things?

Answer: It is not necessary so. Things and the self are one li. If you understand this,
you understand that as well. This is the unity of inner and outer. In its magnitude it
reaches the height of heaven and the depth of earth, but in its refinement it constitutes
the reason of being so of every single thing. The student should appreciate it.

Further question: In the process of zhizhi, how about seeking first of all in the Four
Beginnings?

Answer: To seek in our own nature and feelings is indeed to be concerned with our
own moral life. But every blade of grass and every tree possess li and should be
examined.22

Both passages quoted above are included in chapter eighteen of the
sayings of Cheng Yi, as recorded by Liu Anjie i from Yongjia 7k
between 1090 and 1097, a copy of which Chen Yan Bl obtained from
Liu’s son.23 It is therefore beyond our latitude to address the question of
which one, between the two, is more authentic in presenting Cheng Yi’s

19 Er Cheng ji, 188.2: “al [k &2 fhi ] 4. 1 5506 1 1E O 0 25 3308 7 S50 000 7 45 490,06 25 410, Ak
ARG A L) A — L2 R g SO L 5 HR R 2 ity BRE O e O R L BRI HR
BB R L 5 L SRR W R s 38 U — T B L BB A il A
e — W0 S H B T R AN ERUN G TE SR A FAR — R W A U — B B AR B A
j@pE.” The translation is from Chan, A Source Book, 560-561 with minor modifications.

20 Henan Chengshi cuiyan in Er Cheng ji, 1191:5.

21 Zhu Xi, Daxue huwen, 27.

22 Er Cheng ji, 193.1: “Mi#imgC. BHEEY. RR#ESE. EURLMILER. YIR—MEE 0k
b AWz, IR BRI BT, GEHAN. 22 TUR. SR R EEE. B
JeRZ V. nfr. EISRZ MR, BRI & A—E—AK. BHEZHEGZ)E.” For translation,
Wing-chit Chan, A Source Book in Chinese Philosophy, 563 with minor changes. Also see
Er Cheng ji, 193:6.

23 Er Cheng ji, 4.
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actual ideas on gewu and zhizhi. What is conspicuous, however, is the
discrepancy between them.

The first passage Zhu Xi resorted to is based on some underlying
premises. First, the requirement of gradual accumulation implies the
coexistence of diverse, mutually distinguishable particularities of li, which
are associated with related things. The sum of such particularities of li
cannot be reduced to the unity of li without losing the unique sense of each
particular li. The reason that one should “probe one item today and another
item tomorrow” can be justified under the premise that the li one can
comprehend by probing one particular thing should differ from the li one
can comprehend by probing another thing.

Although human nature is theoretically equal to li, the internal
dimension of mind and nature is not included in the discussion of the range
of things to probe; rather, the focus is turned to externals, such as books.
Nor is the relationship between the internal dimension and external things
explicated. Such a formulation may lead to a belief that li is something that
an agent can acquire from external things.

The gradual process of gewu (i.e.,, , “jiu A”) seems teleological,
aiming for a kind of transcendental “leap” from the accumulation of li from
particulars to a type of perfect integration of the whole, which is called
“sudden penetration or huoran guantong.”24 The passage does not provide
an explication about how this transcendental leap from particulars to the
whole is possible. However, in order to justify this leap solely on the basis
of the accumulation of li from external things, it implies the premise of an
orderly relationship among particular li, namely, the comprehension of a
coherent higher-order (or highest-order) conception of the arrangement of
the human and natural worlds.2> This highest-order picture of the world’s
arrangement does not sufficiently explicate the li of particulars but
embraces them all in terms of order and coherence.

This interpretation brings to light a substantial discrepancy between the
two passages quoted above. The gist of the latter passage lies in the unity
and ubiquity of li crossing the borders not only between external particulars
but also between the internal and the external, as represented by the
idiomatic phrase of “the unity of inner and outer.” In particular, it appears
that the second questioner assumed the internal aspect of the Four
Beginnings as the legitimate starting point for the extension of knowledge,
and Cheng Yi’s reponse shows general agreement with this premise. Thus,
this passage apparently brings the internal dimension into the range of
things for gewu and zhizhi without making an explicit demand for probing
external things. It suggests that the li one can comprehend by “self-
examination” is equivalent to the li one can comprehend from “observation
of things.” This idea is predicated upon the hidden presupposition that a
single li penetrates both the internal and the external, and also signifies that
one does not have to accumulate the knowledge of li through gradually
probing things one by one. In this context, li must be something universal

24 On this issue, see Kim Yung Sik, ““ Analogical Extension’(leitu”) in Zhu Xi’s Methodology of
‘Investigation of Things’(gewu) and ‘Extension of Knowledge’(zhizhi).”

25 On this, see Kim, Ibid., and Peterson, “Another Look at Li #,” 13-32. Also, see, Peter K.
Bol, “Chu His’s Redefinition of Literati Learning,” In Neo-Confucian Education: The
Formative Stage, edited by Wm. Theodore de Bary and John W. Chaffee, 184-185.
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and highest-ordered, which cannot be equal to the mere gloss of the li of
several particulars, since the li of particular things must be associated with
the unique attributes and/or properties that explain the existence and
function of each particular thing. In sum, whereas the former passage
requires a diverse range of external things to probe, the latter underrates
such a requirement.

The comparative analysis we have performed thus far drives us to
reassess Zhu’s claim that he discovered the genuine teaching of Master
Chengs. Zhu’s “Supplementary Chapter” to the Great Learning, which is
the locus classicus for his conceptualization of gewu and zhizhi, is not
entirely grounded on his synthesis of the Cheng brothers’ overall ideas on
the relevant concepts. Rather, when encountering mutually incompatible
passages, he seems to have “opted for” the parts that were better fitted to his
objective against those which departed from his conceptualizations. In
particular, when one takes into consideration that the two passages quoted
above come from the same chapter in Henan Chengshi yishu, it is also
likely either that the Cheng brothers may have held inconsistent ideas on
gewu and zhizhi or that they promoted an idea which does not fully cohere
with that of Zhu. This matter of selective adoptions and reinterpretations
leaves us with a question as to what degree Zhu’s ideas on gewu and zhizhi,
as well as on the learning in general, really do coincide with those held by
the Cheng brothers. It is beyond the scope of this paper to provide a clear
answer to this question, but it is now clear that Zhu’s reliance on the
authority of the Cheng brothers involves modification and selection, which
cannot be counted as merely simple reiteration and reinterpretation.

4. The Two Polarities

Arguably, the most provocative aspect of Zhu’s rendering of gewu and zhizhi
consists in the expression of “sudden penetration” or “huoran guantong.” At the
level of appearances, this is because this phrase is reminiscent of “sudden
enlightenment” (dunwu #&1%), while his reformulation of gewu is also similar
with “gradual cultivation” (jianxiu J§i{&), and, at the philosophical level, this
usage is significant because it is his only proposed explication of the
transcendental “leap” from particulars to the unity of li.

It is hardly difficult to find a phrase in Buddhist texts which seem
largely interchangeable with “huoran guantong.” For example,

If you can comprehend this, this can be called the true repentance. You, sir, already
possess the spirit of dazhanafu; vou must resolutely practice chan (contemplation). If
you can practice this, then you will definitely experience sudden enlightenment.26

Cheng Yi’s usage of this expression has a different significance from
that of Zhu. Cheng’s words are put down by a recorder of the sayings,

26 Dahui Zonggao k=%, Dahui pujue chanshi yulu k¥ s mizEs%, (Taisho ed.)
T47n1998Ap0866b19(05)-20(02): “#rheln & RAF. /& EEME. & Fmet B KU REH. e
2. (AEEES. HRARRIE L Also see, Fan Zhongyan stiffii&, Fan wen zheng ji 3CiE
#£ (SKQS ed.) Bieji 4 4:2a; and Juefan Huihong %41 i, Shi men wen zi chan £
U7 (SKQS ed.), 30:2a.
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implying the high possibility of rewording by the recorder. To the contrary,
Zhu’s adoption of this expression is entirely deliberate. From a different
angle, however, Zhu’s intentional adoption of the expression in the most
controversial part of his commentary on the Great Learning, namely, the
supplementary chapter, also urges us to rethink his ulterior motivation for
doing so. As he proclaims in his preface to the Zhongyong, the
establishment of the genuine learning is largely predicated on the sectarian
agenda of how to illuminate the seemingly subtle differences between
Daoxue i&%: and Buddhism.

Schematically, Zhu Xi’s reformulation of gewu and zhizhi can be
approached through identifying “two polarities” which he was eager to
avoid from the early stage of his career—broad learning and Chan-type
introspective sudden enlightenment.

Then, the learning you propose is not sought in the mind but in the traces; not sought
in the internal but in the external. | am afraid that the learning of the sages and
worthies is not so superficial (qianjin /%) or fragmented (zhili SC#E) as this.2”

This straightforward denigration is put forward no other than Zhu Xi
himself. In Daoxue huowen, this criticism quoted above is appended right
next to Zhu’s defensive explication of his supplementary chapter on gewu
and zhizhi, suggesting that he was fully aware of the provocative
characteristic of his formulation. His explication includes the following
account:

The proper method for making an effort is comprised of inspecting it (i.e., li) at the
emergence of events and actions, examining it at the subtlety of burgeoning thoughts,
seeking it in the middle of books and language, and looking into it when being
involved in discussions.28

With little doubt, this formulation of gewu and zhizhi is a simple
reiteration of Cheng Yi’s suggestion quoted in the previous chapter.
However, Zhu’s self-posed criticism signifies that despite the almost sacred
authority of Cheng Yi at least in the Daoxue tradition, this method was not
congruent with the conventional understanding of gewu and zhizhi. The
harsh criticism quoted above is paired with another self-posed rebuttal,
which reads:

If so, how do vou differentiate the proposed learning of gewu and zhizhi from the so-
called ‘broadly absorbing various things'?2

By posing this question, Zhu intended to defend his formulation of
gewu and zhizhi from a possible criticism about its resemblance to so-called
‘broad learning,” suggesting that for the followers of the Cheng brothers,

27 Zhu Xi, Daxue huwen, 24: “SRAT 2 R A RE O MRED. ARZAMR S BREEZ
R 2 BRI SRR

28 Zhu Xi, Daxue huwen, 23: “#I M 2705 RSB FR2 % RELZSEIM. RRZLT
i R Z R

29 Zhu Xi, Daxue huwen, 28: “SRRIFTREH BN 2 8. St Biraf i pia R, A UAR.



LEE Junghwan / Restructuring Learning(Xue <% on a New Foundation 83

broad learning is not compatible with genuine learning. Zhu’s response
reads as follows:

This [learning | propose] takes “look into the self” and “exhaustively comprehend Ii”
as its main tasks, but this is necessarily [undertaken] in the way of thoroughly
probing the utmost both of the fundamentals and their derivatives and of right and
wrong. [In contrast,] that [i.e., broad learning] takes pursuing the externals and
boasting of abundance as its business without examining the veracity of the manifest
and the hidden or truth and falsehood. Thus, probing to the utmost will make [one’s]
knowledge (zhi %1) wider and, at the same time, the mind brighter, whereas not
examining veracity will make [superficial] knowledge (shi ##) wider but the mind
will be more cloaged. This is the very point where [learning] for the self and
[learning] for others diverge, so it is necessary to carefully pay attention to this.30

In this comparison, Zhu presented his standards for discerning genuine
from pseudo knowledge. In essence, he acknowledged the analogy between
his formulation of gewu and the conventional practice of broad learning in
two senses: knowledge should be broadened or extended, and this
qualitative change should be pursued in the connection with external things
(wai %1). In other words, the extension of knowledge should be in line with
the expansion of the range and kinds of external things and affairs that one
has examined and comprehended.

Nonetheless, the expansion of the range and kinds must result in the
increase of one’s genuine knowledge of the things and affairs one has
inspected. Such knowledge should illuminate both “the fundamental” and
“the derivative,” as well as “the manifest (or common)” and “the hidden (or
inner)” aspects of things,3! and such illumination should be “thorough” (ji
fit) and “truthful” (shi £). Additionally, genuine knowledge should be
combined with one’s judgment on the externals in terms of “morality” and
“veracity” (shifei &3F and zhenwang E%:). Therefore, the knowledge
thus acquired is not merely ‘about’ the externals but should have something
to do with the self by “making the mind brighter.” Put differently, the
practice of gewu and zhizhi should be accompanied by the moral and
epistemological judgment of the mind as the genuine agent of the self about
these external things, thus being beneficial to, and meaningful for, the moral
and rightful management of life of the self (weiji &cC).

In contrast, knowledge acquired through the conventional practice of
broad learning tends to be disqualified as genuine knowledge, not only
because it does not aim to acquire thorough and truthful knowledge but also
because it is merely “about” the externals. Therefore, while it can be
expanded endlessly as there is a seemingly infinite diversity of external
things, it is not sufficient to providing an agent with meaningful knowledge
for his or her life but tends to end up being “fragmented” and “superficial.”

Zhu’s confutation of broad learning had significant bearings on the
intellectual milieu of the time. For instance, he once aimed this criticism to

30 Zhu Xi, Daxue huwen, 28: it DL & 57 #3531 06 7 HASK R AR 2 AR 5 4% LIS 2 R 1T
ABHRE B2 & RN Ui EH AEHE RUSEZ N OER ILERD
Ry NZFT Loy ANE]ANEE A,

31 For Zhu’s elaboration on these terms, see Zhu Xi, ZZYL, 16.322-324.
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LU Zugian #13, one of his most important partners in the Daoxue camp.
He branded Li’s intellectual interests as “miscellaneous” (boza 1#4#), and
took him to to task for failing to “return to the essentials” (yaoyue #%)
and warned of the danger of “losing one’s will while being engrossed by
things” (wanwu sangzhi ¥t##%).32 Zhu also classified his contemporary
utilitarian statecraft thinkers into the category of broad learning in their lack
of the essentials.33

Despite this outward criticism of broad learning, the most striking
characteristic of Zhu’s formulation of gewu and zhizhi remains its
resemblance to broad learning, particularly their shared prescription that
one’s extension of knowledge should be practiced in relation to the external
‘things.” As a consequence, one’s view of things is altered from their long-
established negative characterization as the main cause for disturbing the
self’s tranquility and harmony to a consideration of them as beneficial
entities which are indispensable for the extension of knowledge. In order to
fully understand his ulterior motive for incorporating the feature of broad
learning into his interpretation of gewu, it is necessary to examine Chan
Buddhism, the opposite polarity he set to void in his formulation of the
genuine learning.

In his self-defense against the denigration quoted above, Zhu disclosed
the reason why he would rather take the risk of predicted serious
misinterpretation of his proposal as being superficial and fragmented. It reads:

If [someone], considering this [proposal of learning] superficial and fragmented, then
desires to desert the tangible and set up a sort of dimly deep, dazzling, hardly
practicable, and transcendent doctrine, thus urging learners to imprudently set their
minds beyond books and language, and say that this is the only way to comprehend
the Way, this is the worst of the recent wantonly one-sided and viciously concealing
form of Buddhist learning, which would like to move [the mind of learners in a
wrong direction] and thus disorder the genuine learning (shixue #£%) of “luminous
Virtue” and “renewing people” in antiquity. It is also wrong.34

The description of searching for the Way outside of books and
language unambiguously rerefers to the key phrases of the Chan Buddhist
lexicon: “A special transmission outside the teaching; Not based on the
written word. Directly pointing to the human mind; Achieving Buddhahood
by seeing one's nature” (bu li wenzi A37.30%, jiaowai biechuan Zi4hilfE,
zhizhi renxin Ef5 AL, jianxing chengfo R&E&fE). Here, Zhu Xi
relentlessly disparaged the Chan-based learning as the most spurious form
even in Buddhism and as the most serious threat to “the genuine learning,”
which he sought to revive.

Clarifying the fundamental but elusive difference between Confucianism and
Buddhism was arguably the most central issue for Zhu throughout his lifetime.

32 Zhu Xi, ZXJ, 31.1310.

33 Zhu Xi, ZZYL, 11.188:5.

34 Zhu Xi, Daxue huowen, 24-5: 405 DL 718 10 32 k. 1 AR B 5. 31 % — e i R DI 8 SR 0 L 4t
2 B S R AR T A SO T A A0 T LI 6 G AR AR T DAA B S ol i A 3
Ju AR 2 AL N BT R B 5 LR R A
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Generally speaking, recent [pursuers of] the learning of the Way (daoxuezhe &%)
have usually slipped into [the pitfall of] excessive loftiness. Reading the Classics and
engaging in discussions, [they] take a sudden elevation through shortcut as a standard
but are not willing to climb the ladder rung by rung. So, they ignore and desert all the
intricate or subtle things which are, in fact, good to ponder over, since they presume
these things are too shallow and crumbled to pay attention to. -:+ [However, when]
li has not been completely comprehended, doubts tend to arise in the reader’s mind.
Nevertheless, rather than looking for [li] nearby, they are deluded into consulting the
doctrines of the heterodox learning. Furthermore, placing [their attention] at the dim
and unfathomable realm, they loftily taste meaningless words and wait for
[experiencing] wide-opening and sudden enlightenment. They absolutely do not
know that thinas must be investioated in order to understand [li] or that moral norms
must be probed in order to exhaustively [realize them].3® .

This sectarian statement comes from one of Zhu’s letters written in
1164, dated rather earlier than the period when he established his distinct
philosophical system between the late 1160s and the early 1170s.
Nonetheless, the high degree of consistency and continuity between this
statement and the quotations from Daxue huowen is easily noticeable,
suggesting that his reformulation of gewu and zhizhi aimed mainly to
challenge the prevailing Chan Buddhist influence over literati learning.
Here, Zhu analogized gewu (“wu bi ge #1:24%”) to “climbl[ing] the ladder
rung by rung,” empathizing its gradual characteristic. By “things,” he
primarily meant “reading the Classics and engaging in discussions,” as had
been prescribed by Cheng Yi. Zhu claimed that the attention of learners,
which were then focused on the lofty, dim, and unfathomable realm beyond
the reach of ordinary persons, should be lowered down to the realm of
things that are “nearby” (jin i) to those who pursued to learn the Way. The
derogatory expression “shallow and crumbled” (beijin suoxie FLiT3HE) is
almost synonymous to the phrase “superficial and fragmented” used in the
self-posed rebuttal quoted earlier. With these strong words, Zhu intended to
highlight the incompatibility between the legitimate practice of gewu and
the inappropriate attitude of seeking for “a sudden elevation through
shortcut” and “wide-opening and sudden enlightenment.” In the same letter,
he more unequivocally compared the accumulative aspect (“jilei f&2”) of
gewu to “sudden enlightenment” (dunwu #H1Z) in the Chan doctrines and
encapsulated the overall process of gewu and zhizhi into the phrase “the
procedure of ascent from the lesser learning to the higher achievement” (xia
xue shang da "~ |-j¥).36

What calls special attention is that Zhu’s conception of “the higher
achievement” at this early stage was substantially different from that of
“sudden penetration” in his mature interpretation of gewu and zhizhi.
Although the expression “wide-opening and sudden enlightenment” (kuoran
er yiwu Ep#Riii—1&) in the above quotation is certainly analogous to

35 Zhu Xi, ZXJ, 32.1268-1269: “ KLUt S, KA KA. BEHE. RSB ~E
BB Rt TR LR AT RS OB I be R . I R B RE. DR GLE S, AR M. BERE.
MNP AN BE AL, JO AR SORFEIT. B B 2 5. Al B 5 SR A TR AN 2 . JUARERH
W AEFE L A, DMRILEARTT — 15, BRAS R LM T A, A %0 15 2.

36 Zhu Xi, “Da wang shang shu” #&iEy, ZXJ, 30.1268-9.
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“huoran guangtong” in its literal meaning, he associated it with the sudden
enlightenment of Chan in a negative sense. Furthermore, he described the
process and state of the higher achievement as “gradually illuminating and,
subsequently, transparent understanding of li in its multitude” (cun jiu jian
ming f£ A8, zhong li dong ran £ #E[44).37 In both Cheng Yi’s words
quoted from Henan Chengshi yishu and Zhu’s supplementary chapter, the
utmost stage is described as a sudden and fundamental leap from the
gradual accumulation of one’s knowledge on the li of particulars to the
entire integration and penetration of the whole, which transcends the bound
of particulars. Therefore, as discussed above, li in this utmost stage should
be universal and highest-ordered, which, therefore, can be applicable to all
but be reducible to nothing particular. In contrast, the term “zhong li”” here
has the connotation of a mere gross totality of multitudinous things which
does not lead to such a fundamental and transcendental breakthrough. In
this light, this term may also lead one to estimating Zhu’s formulation of
gewu and zhizhi as only a modified version of broad learning in terms of the
pursuit of qualitative extension of knowledge as the main goal, as the self-
posing accusation quoted above implies. One may also offer the conjecture
that a fundamental change in Zhu’s formulation of gewu and zhizhi occurred
in the meanwhile. Nonetheless, there still remains a third way of
reinterpretation which may bridge the interpretive gap between these two
types understanding of “the higher achievement.”

5. A Synthesis between the Polarities

In articulating his formulation of gewu and zhizhi, Zhu Xi strategically set the
two polarities of broad learning and the Chan Buddhist mode of learning. On the
one hand, these polarities are meant to serve as reference posts to mark his
distinct position elsewhere. On the other, they also indicate that his formulation
shares a certain degree of common features with them. As seen above, Zhu’s
self-posed accusation of his proposal as “superficial and fragmented” was
necessary since he did incorporate the features of broad learning into his
formulation to an apparent degree. As is demonstrated by the expression of
huoran guantong, his overt and straightforward denial of the Chan mode of
learning also does not mean that the separation from it was not the primary
purpose of his formulation.

In the following passage quoted from Daxue huowen, Zhu presented a
further explication of his supplementary chapter. It reads:

I answer, “The main ends of learning are none other than the mind and li. The mind
is the master of a body (or the self), and [the mind of] empty and numinous
substance is self-sufficient to deal with li of the world. Li is ubiquitous in the myriad
things, however, the subtle and delicate manifestations [of li], in fact, do not [happen]
outside the mind of one person. From the beginning, it is wrong to make an argument
on the hasis of the division between the inner and the outer, or the fine and the crude.

Nevertheless, those who do not know the numinous-ness of the mind cannot

37 Zhu Xi, “Da wang shang shu” #&iEy, ZXJ, 30.1268-9.
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preserve it, so their minds will be dim and confused. Nor can they exhaust the
subtlety of the myriad li. [On the contrary,] those who do not know the subtlety of
myriad li do not exhaust them, so they will be narrow and stagnant. Nor can they
complete the whole of the mind. It is necessarily so.

Therefore, the sages set up teachings, on the one hand, to let people calmly
understand the numinous-ness of the mind and, then, preserve it in the state of being
solemn, discriminating, and undivided. This is the basis of exhausting li. [On the
other, the sages] let people realize the existence of the subtlety of myriad li and
exhaust them while inquiring, studying, thinking, and discriminating, and eventually,
extend this to the effect of completely realizing the mind. The huge and the tiny
mutually support, the dynamic and the static nurture each other. From the beginning,
there is no need to make a choice between the inner and the outer, or the fine and the
crude, but, if one sincerely practice these in a long-term, one can achieve “thorough
penetration” [between the inner mind and the outer li]. Then, one can comprehend
the intearal unity [of the inner and the outer] and the absurdity of the division of the
inner and the outer as well as of the fine and the crude.38

As a supplementary explication of the supplementary chapter, this
passage’s content largely overlaps with the supplementary chapter itself,
and most is of little additional significance. What attracts our attention,
however, are two points which are not as manifest in the supplementary
chapter. First, the overall framework of this explication is restructured on
the basis of the bipolarity of the mind in the self and the li of external things,
which also corresponds to the conceptual distinction “between the inner and
the outer.” Zhu prescribed preserving the “solemn, discriminating, and
undivided” “state” of the numinous mind as the preliminary condition to
proceed the practice of gewu. In the opposite direction, he also insisted upon
the second condition that the complete realization of the mind is predicated on
the exhaustive comprehension of li, which “is ubiquitous in the myriad things.”

As is clarified by the argument, “no need to make a choice between the
inner and the outer,” this bilateral direction of learning explicitly means that
the realm either of the inner or the outer alone cannot be a sufficient field of
learning. Correspondingly, Zhu indirectly ascribed the two modes of the
one-sided method of learning described above to the two polarities he had
previously confuted against in Daoxue huowen: “Not knowing the
numinous-ness of the mind” corresponds to broad learning, which focuses
exclusively on the external things, while “Not knowing the subtlety of
myriad li” indicates the Chan method of introspective contemplation like
“Directly pointing to the human mind; Achieving Buddhahood by seeing
one's nature,” which focuses exclusively on the internal realm. Such a
mutual dependence is not conceivable without a certain distinction between
the inner and outer realms.

38 Zhu Xi, Daxue huowen, 24: “EIANZ FTLARE:. QEBRIMC A, O3 TF—SMAs 2 G E. 2
DUEPR R 23, FERECE . M 2. BRI — A2 Q. FIAS W] LA RS KL G .
SRECAR A O B AAF 2. R SR A LA R 2 1. AR 2 Wi M LA g 2. Hl Ak
[ P T A AR 0o 2 4. SRR SS 2 AHAH. BTN AR A DU AR AU N BRI O 2 il A2
R 2 b, UG A, (N REL W5 RS R B LB O 2 T EAAR
ENRFACEE. WIREH WAL 1. KRB AR EIEE. Q7RG DR — 80 R
NI T F R
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Second, the distinction between the inner and outer realms provides us
with a clue to a third way of interpreting Zhu’s use of “huoran guantong.”
As Zhu rejected “the division between the inner and the outer,” we should
undersand that Zhu’s distinction between the two did not mean an
unbridgeable gap lying between them for him, but questions remain
regarding how we are to bridge them and by what means. Unlike in the
supplementary chapter, huoran guantong is explained in the passage quoted
above with a description of “the integral unity” (hunran yizhi ##%—3%) in
contrast to “the absurdity of the division of the inner and the outer as well as
of the fine and the crude” (wu neiwai jingcu zhi keyan fi NAMERZ 1),
which can be read as a defense of the unity of the inner and the outer. In the
same vein, the overall formulation of learning on the basis of the bipolarity
of the mind and the li of the external things seems to converge on the point
that such a specious division completely dissolves, which Zhu encapsulated
into the concept of “the integral unity.”

In this light, huoran guantong also should be interpreted in line with
this integral unity. This figurative description, | argue, is meant to depict the
ultimate state of a complete removal of a certain kind of barrier, depicted
with the adjectival phrases of “dim and confused” (hunmei zarao EBRHE)
and “narrow and stagnant” (pianxia guzhi fm#%[& ), which lies between
the distinctive realms of the mind and the li of the externals. Differently put,
this phrase illustratively describes the experience of an unobstructed
“penetration” between the two virtually divided realms which leads to “the
integral unity.”

This interpretation of huoran guantong in the light of the integral unity
between the inner and the outer eliminates the suspicion raised earlier
regarding its possible Buddhist origin. This interpretation does not disprove
its possible Buddhist origin or its semantic resemblance to its Buddhist
counterpart, but brings to light its fundamentally different meaning and
significances within this context. The rendering of huoran guantong into a
sudden and fundamental leap from the gradual accumulation of the li of
particulars to the entire integration and penetration of the whole derives
from the ungrounded postulate on its correspondence to the idea of “the
principle is one but the manifestation is many” (li yi fen shu #—42%%) as
well as the relationship between the supreme ultimate (taiji A##%) and the
myriad things (wanwu &547).

In the previously cited explication, Zhu emphasized two functions of
the mind: it’s acting as the genuine agent of the self in its relationship with
body (“zhu fu yi shen FF—£57) and its faculty of knowing (“xu ling
[zhijue]” K& @ [%0%]), but he left out any description of it as a sort of bearer
of human nature as the ultimate li in the Daoxue scheme, namely, “xing ji li
PEENEE.” This deliberate omission was probably made because its inclusion
might lead to a counterargument: “Granting that the ultimate li is inherent in
the mind of all, why then should one outwardly direct attention to the
externals in a “superficial and fragmented” manner?”, which he believed
had caused not only Buddhists but also the followers of the teaching of the
Cheng brothers to turn their attention exclusively to the inner realm of
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human nature and the mind.3° In response, Zhu strove to restructure literati
learning on the firm ground of classics, conversations, and practices, thus
turning the attention to the external as well.

6. Conclusion

The intellectual milieu was quite pluralistic in the twelfth century when Zhu
presented his proposal for reforming literati learning on the basis of his
reinterpretation of the Great Learning. The legacies from the Northern Song such
as Wana Anshi and Su Shi as well as Buddhism were still competing with the
teaching of the Cheng brothers.40 More abstractly and strategically, Zhu
presupposed the two polarities of learning, which remained relevant to his
contemporaries, thus demarcating the border between the polarities and the
genuine learning, which he claimed to have discovered directly from the
remaining words of the Cheng brothers. Nonetheless, as is analyzed above, he
did not confine his mission to providing a legitimate ‘interpretation’ of the
teaching of the Cheng brothers. Rather, he modified and selected their teachings
to best fit and support his own views.

Historically, the two polarities against which Zhu positioned his own
work represent the coexistence of two intellectual trends from the Tang
dynasties on—one seeking to preserve the diversely developed moral,
cultural, and social traditions from the past, and the other attempting to
search out the higher- or highest-order principles with which one was
believed to be able to embrace the world of particulars more
comprehensively and universally.4l The Cheng brothers distinguished these
two trends and put more emphasis on the latter.42 In contrast, Zhu
attempted to bring an end to this long-enduring intellectual tension by
synthesizing the two polarities into an integral scheme, thus striking a new
balance between them. He attempted to reestablish the authority and
validity of the classics and discussions between teachers and colleagues as
the legitimate source of meaningful knowledge, which he felt had been
undervalued by a tendency to focusing exclusively on the inner dimension.
He labelled this as Chan Buddhism, which was the most serious denigration
in the Cheng learning tradition. In so doing, he refused to recognize the
authority of the direct disciples of the Cheng brothers and also even
manipulated the words of the Cheng brothers, suggesting the unique
features of his interpretation of gewu and zhizhi.

In restructuring the genuine learning of the Cheng brothers, as is
demonstrated in his letters to Wang Yingchen quoted above, Zhu’s main and
most persistent concern was focused on the assimilation of literati learning
into Chan Buddhism at the era of the real “Golden Age” of Buddhism in
Chinese history, when Chan Buddhism permeated the literati more deeply

39 For this, see Junghwan Lee, “Zhang Jiucheng sR/up as an Eminent Advocate of the
Cheng Learning (Chengxue #2££) in the Early Southern Song,” 1-26.

40 Bol, “Chu His’s Redefinition of Literati Learning,” 151-185.

41 Bol, This Culture of Ours, in specific, 1-3.

42 Bol, “Ch’eng Yi as a Literatus.”



90 Journal of Confucian Philosophy and Culture Vol. 24 / August 2015

than even before.43 He characterized this tendency, which James Liu has a
“turning inward,”#4 as the exclusive attention to the inner realm. Zhu’s
restructuring aimed to reverse it by synthesizing the two polarities, each of
which, he contended, was inclined toward one side on the false presumption
of the division of the inner and the outer. His expressions of “huoran
guantong” and “the integral unity” represent this synthesis, bridging the
division between the inner and the outer realms in the place of a mystic
transcendence, a “sudden” “lofty” elevation, or the totality of the whole.

Il Submitted: 2015.04.23 / Reviewed: 2015.05.19-2015.06.01 / Confirmed for publication: 2015.06.02

43 Gimello, “Marga and culture: learning, letters, and liberation in Northern Sung Ch’an,”
371-437; Gimello, “Changing Shang-ying on Wu-t’ai Shan,” 89-149; Gregory, “The
Vitality of Buddhism in the Sung,” 1-20.

44 Liu, China Turning Inward.



LEE Junghwan / Restructuring Learning(Xue <% on a New Foundation 91

REFERENCES

Primary Sources

Cheng Hao F£3i, Cheng Yi F2EH, comp. 1981. Er cheng ji —#£%. Beijing:
Zhonghua shuju.
Dahui Zonggao Ak E 2z, Dahui pujue chanshi yulu K E %53 #ifiizEs% (Taisho ed.).
Fan Zhongyan 3ifi#. Fan wen zheng ji 7u3CiF4 (SKQS ed.).
Juefan Huihong %1 it. Shi men wen zi chan x4 (SKQS ed.).
LU Dalin 4 kXl&, comp. 1993. Nantian LU shi yi zhu ji jiao %M [ [ AL
Beijing: Zhonghua shuju.
Yang Shi #%#s, comp. 1974. Guishan xiansheng quan ji #54EiliI%E4E44. Taibei:
Xuesheng shuju.
Yin Tun #%. Hejing ji fiit4E (SKQS ed.).
Zhu Xi %#, comp. 1994. Zhuzi yulei %7355 Beijing, Zhonghua shuju.
, comp. 1996. Zhu Xi ji 4 # 4. Chengdu Shi: Sichuan jiaoyu chubanshe.
, comp. 2001. Sishu Huowen P4 akf#. Shanghai: Shanghai guji chubanshe;
Anhui jiaoyu chubanshe.

Secondary Sources

Bol, Peter K. 1989. “Chu His’s Redefinition of Literati Learning.” In Neo-Confucian
Education: The Formative Stage, edited by Wm. Theodore de Bary and John W.
Chaffee. Berkeley: California University Press.

. 1982. This Culture of Ours: Intellectual Transitions in T'ang and Sung
China. Stanford: Stanford University Press.

. 1994. “Ch’eng Yi as a Literatus.” In The Power of Culture: Studies on
Chinese Cultural History, edited by Willard J. Peterson, et al. Hong Kong: The
Chinese University Press.

Chan, Wing-chit. 1963. A Source Book in Chinese Philosophy. Princeton: Princeton
University.

Gimello, Robert M. 1992. “Marga and culture: learning, letters, and liberation in
Northern Sung Ch'an.” In Paths to Liberation: the Marga and its
Transformations in Buddhist Thought, edited by Buswell, Robert E., Jr. and
Gimello, Robert M. Honolulu: University of Hawaii Press. pp. 371-437

. 1992. “Changing Shang-ying on Wu-t'ai Shan.” In Pilgrims
and sacred sites in China, edited by Naquin, Susan; Yu, Chun-fang. Berkeley:
University of California Press. pp. 89-149

Gregory, Peter N. 1999. “The Vitality of Buddhism in the Sung.” In Buddhism in the
Sung, edited by Gregory, Peter N. and Daniel A. Getz, Jr. Honolulu: University
of Hawaii Press. pp. 1-20

Kim, Yung Sik. 2004. ““Analogical Extension’ (leitui) in Zhu Xi’s Methodology of
‘Investigation of Things’ (gewu) and ‘Extension of Knowledge’ (zhizhi).”
Journal of Song-Yuan Studies 34 (2004).

Lee, Junghwan. 2014. “Zhang Jiucheng 5RJ/L/% as an Eminent Advocate of the
Cheng Learning (chengxue F££%) in the Early Southern Song.” Journal of
Confucian Philosophy and Culture 22: 1-26.




92 Journal of Confucian Philosophy and Culture Vol. 24 / August 2015

Liu, James T.C. 1988. China Turning Inward: Intellectual-political changes in the
Early Twelfth Century. Cambridge, Mass.: Council on East Asian Studies,
Harvard University.

Shu, Jingnan PR 5tE. 2001. Zhu Xi nian pu chang pian 4<% 4E#4 4. Shanghai
Shi: Huadongshifan daxue chubanshe.



LEE Junghwan / Restructuring Learning(Xue <% on a New Foundation 93

FERT RS EER TR RERY BOFTR

& M

I

AT LR A ) 5 — P B, BB R) . B PR AT B R AR
FE, DACRIWIR B me B IO AS IR PR, R P AR P
RIS E R, (HBIAATALL, BRSBTS AR L
YR, R A AR AR AR, BOS IR R i
FE, AR ILIEPRER 7 R0 TMAORERL, T Grgfe IRIEE) i
BSCy, AREE A O H I AR R R, & 7 AR L, ATt
RSB BRSO, EERG TARES T LA D
BRI BB R E BOVE R R P b, BV SRS

=Tk (e e T S R PP I (8 TR VAR S LT
Bl i ' 20 Tl A O P B A 22 1, A S S R A S
FAINB<S o, ik, AR RSO R AR A A R
PR IRBEE I . A, REARM T 0. PR AR
ZAME SRR TR — B R A . R, AR SCEDET R TR R TR
H PR RS R BLIE S AR P R B — DD FK) SRV, T P A SFUS R A1 7 45
SRR — B

BSERR - KR, B, MW, BUm, RS, BREE, AR BAARHE



94

Journal of Confucian Philosophy and Culture Vol. 24 / August 2015



“IEREE": LSNP BR R SR

g R T

H OO

AL F A F AR, R AT BB BT AR IR R I — I S A TE
gie S NAEREE, A EHEAEER LR &
PEE i am s TR 23 i N A i 8 = R R ) A R R e
VBT N D R o U R S RO AT S L 3 R IR
FENEF &, ARCEVERR A R, 2CEE”, 2HH. EPE
TR E, TR KT U AR O RRIEER L
BER) T RITORA KB e . fEERE b, RBLZE B LB
LT, CTUHRRE MR, derEtE. REZ/RER, Ak
BLERR AL, MAAEE T ERRILNE. R, REOTE”
e MARAE A 4. BESE, TRl Z MR PR, PR OfE
W N B AR S, BEFRWREAD, CEREXRA
HESHE W E b BAREEE, PJrof-®. 8 — 8 R
TEA R AL . AEIE T REAR T I AE R R, R R A B R
MR L #EAR T E R R TE, BRI B a2 B SE e, R X
B LSRR EIEIRE. SREE, BHx - KEBEEE. %
B2 EA CORE) “ab A 2B g%, A0 ZiH AR “Rp &
®7, CHIEEE LR ER ERERE 2% (o) B SEE,
BRERAEREHEN TR EEERE. AT EHRRE
= AR BT E B A B, AR RS R KB A T B el e B
AN SCALAKFELS LLAT HE

Mg - o, X, A, 2%, M

*OBIRT ol RORER IR S SR AR .
(zengzhenyu39@163.com)



96 fRBCCATE R SE2488 / 20154F 8H

PRET B B << A A 7 7 5 O A IR DA AR — K S AR
B 7 AR RGBS A R K BLE SR, AR R
A B, “FLEASE R 2 BT U R R AR R B <
RFFFAER NE 2188 BB . R AR B, X
Jir 36 SR B W 4 A i B, ARAE R BHA T

BRACHZ I B SR . “RRUR TR AR L RS, kT
PRMEBFEEGNE, WA EHG R AR NN, 2 B
AL B E — WU LR BOm R 58, A B A AN ER N 7 Hr B
KT RIIERRARBES R AR . BA, LRERFEHHIR
R S A w22, R FH R L QR RAR R UR — 2AR . 08
TR B, bR TS A BRI 2 A, B S K AT
kg ) DA B AT BT B B A . AR SO A AT R B
SETE L, PRAT IR AR 2K G0 T 30 3 R A b 8 S A T B v P N 1k B
R R, B EARRE S8 X 2 L .

—, ¥ EHER

FERRIRS B, ol PSR RS AN AT 7y o IR T CBUE
ERATA ) 219 H AL M s AR & . BRI
WAy, “MEERPAAT TS A SORRE R, SR R, B &
FEFR, TRRGAEGEMHE L. <, &30k, == Wl CRA,
BEENA REFH 4 EREL AR L, “AMTE—MF

1 RICEZR) hitsl ViEhk— s TERE. TR bl 20 A5 0% ) SR B 42
JARERTAE SR . J U AT R R L3, BE SRR . <FLARYEE, T4
Fo ORI RN LR AN A [0S — R . g, R S A

SR, RN, fh CESR M B TR . B TR R AR IR A, R
B T —HmBEHEL—TE.” HBPE, ARER B EREREREN
BB, W, K2 Mz, NZE.” #aEiiasl, themR
ANEPHE MR, BARA B RS E A R S E) . IS R piE R AUURRE, B
B () Frat i s R gty R Pk aE, & B K T A <l K I
MR B mA ", SE5FEAE" G RBMRA T2, A6 RIEMRES, 3
AR AT Y RS P Rl B A IS AR R . IEEIREE, siRCAZEY, R
R 1 Y I8 HE S Y AR PR R 8, AR DA/ A Z M. @z, B IER <2
BRIWZALE?, WHRM&2 HER. & aEAE RN AR,
RATHEN., BERUER AL, DRAET. BEAR/IIZUR AL E
0, N0 B B 15 AR o R R . <FLBE SR ME A A A U E AR
FEFIERGEIRR, EREEN CREEME) 1, B8 7THENRE: “E%
ST AR, GEAEREMIERT)I B AT T 0088, HERE A &4

2 BRAR, (foEABEER).

3 AW, (PEIHAREAS)Y, 89EH. B2EBEAHE, (4rHIE) ; Hitsl,
CHUE g, <. f R RREDY ; B0, (A2 BA I RER D
HE, (A d XD

4 T3, (SRAMUAETHRERL), 3295,

o



BRT [ <lbpr A AT H O Y FE B AR AP 97

Frel A= 3E RIS NTE, CNIE XED SR F90E, IR DL, fH
NAZF BB RCIR, 70 REAb e A B B B T RREE JEAL, M ER A
RAE AT, B (R N AR, <l TR
BRI R, MR AT, AR E M, LR T
e, 70 A RCEE M. CFURLCECEL, A GREE). QLS.
CFERLY. JRUBEY. (HARY. (EFH-HEHEE). RIUET). X
() ES M2 AEE. (BES RENE) =, <F1E,
Mt, SOmgd, BVt TR EES: “MA R
WL, BUAXKWIBTA 2 EE, By, e Uk g 1, 8
TBAHERTER AR T, R (REF-RBEHE) Fraf sl e R
(P J5 . BRI SCH AN 2 U0 R R, A S0 e EEE M
CEfnef=)y R R T,

EfF2s b, JLTFERE — R R T A EHEL LW
AR, R, . F, B, 5. 1, BEAMEE R
ZREPRAEASR G TR« AN [R) SRk ) S BB R B . ARl b, LT
A2 BN B, TEfmERE T RimEm, L7k
“SLEHEBE, Y LA BT B ST E SR AR . “or
FHBG TN KR E RS w5k, CEZLEBEME? ARG
FEWWEA—, A FEEEARY, CBZL0EAFE, “FHh
H, HALCZARE "0 <Rk BR, BE, ARAAREER. £
M CHRBIEAZ, WEEAMAIB,D BATARBEZ LN
FE, HMEZ, MERACE;, XK, “rCEARGB #HEIT
-2 A Es 2 NTE B T . H—, BxRER. KRR, K
REM BN A e EOA R, =, WO KEAN. “THAK, 25’k
N 712 KA R 7 e mT DA S A — < HE T, 8O KA
N, HFEHERLRT. i @B 5%, FKEEmPEa Rk
AN G ME, BREHNFEAARARBRABEHENCEZ 0.

PR TR ESE IS E| SRR —. RIS L,
LT — A m RS Ao F e, AR AL TR A
PRy i, Rl BT ERNEEE LR R RN, LT
oA oy Ry A BRI, (FERC -REC) TR <A 4l 43 4
= A=, BECEThm RS, MR, Hio R, B
2, REREoamb. 2l mERC, 2EEmi.”
AT AT A, (ORISR - T L) BeoE g,
HAE R, B EERE . LA Ry, Aedgr, 'Y

5 FRRE, Qs B LR R SR L), 286H .
6 RERE, (REFNTHE) =%, T2H.

7 GOHE, (BEEY HIN\TH (HEHE), 2807H.

8 T4, (BRI, (BEENKY LW, 452H.

9 (MEFEL-ZKF), BAH, (LMY, 1215H.

10 {HmaE 200 )

11 Fom, (GRebfEse), MFZIRRE, (EmERE), 6214,
12 (GaEs -BRD

13 BE=, (AXREET) =&k, 133H.

14 (Gas 4D

15 #AH, (EREEM) B — (Ri), 1301H



98 fRBCCATE R SE2488 / 20154F 8H

FRMLCH A ANZFEANE, CNEREMGARR, CARIMER
oEEIPEAT AR CRABEE., EWBAR=ZRERE: LT
CATEPRPE, RIRORAE, 7 {CREARUR A A, R A
By, Ew R E PN AP, AT B CAH T
o (LFEC-HFESIME) BN (M) E. <z, MHEES; ML
#H, OATEM WOH, ARCEM T DR, Reggr,

At AR, rUUANZR T, . RR#EC,

BOTE B MRS BEA A 0T, NERAEA H, WMFTIME, AEZ
SEREER . MIERAEE BB L, Brwblefr, <487,

TR B SE B R AL AR SR EER IS A NS, R 22 RiE —
MR I 9% . BESR A 2242, M=, A A2 T B
el AR BT, 2NECOCEZEZE, MUE, A%
B, HARARE, ROARE—. Wi AgK, TR, “2{HA
MAL, BB, BzER. AEHERRCH—Y, M RF,
FZAIE I REBEREIIR, @nsE, UEEE, P «bak
ok, RE R R 2,20 JESCOR TR A Lk, At i AT
PREBR AR PRI, B, Az, ZAMET A
OREERE, A RE T BARRATR”, ARSI
L “RAMBMAECEE - EYWHEG T, MHREFNAH
JAKARE, 222 <R BER R DM BRI AT 2,728 TR TR, Tk
H, B A5 A moR 0 DL 2 Ak g Rk, <23
MAAM R, BRUJ/FM, 724 Rz, FIN, 82
J I 5, 25

. omT ERARRZE

LA = KRB H—, ORI E#EAER 2 b
M A, oReaEr; o, CFBANES, WeE 7 AME
fEAE R E R, A NUEEAERM 7 E R g
SRESEERT S, AT T DUAE BAM AR A T A AR A AR SRR 2 B
N CAEEN, CABEHE E, BB ERFBRLEAAKE
A BA; K=, T fHFricwm, BESR e, #il

16 £E=, (LAFHEHTY =5k, 135H,

17 &) 5E, (L) HB—H N QBEHIE)Y, 3214H.

18 Z¥EM, CRTFREED BTN,

19 RBE—RERZHTFLE, CEF-ZE) Bx: S8, BHxidt, SE, #
ZaE; EAdE, Oz

20 LTI, (KBRS -Y 7y, 778,

21 ZEuEfE, CRTFREHEEY BN

22 FLuEfE, CRFREHEY BN

23 FEEE. FEEH, ( TR -MEEKAAE) BN, 381H.

24 g, FREH, (CFRE M ERRSNE) BN, 381H.

25 FRzZ, (GGENZRER) B, (Ml4E) 6, 6245,

26 R, (REIEE LK) —5, 31H.



BRT [ <lbpr A AT H O Y FE B AR AP 99

NZ ARG, L AZSET LT 27 — 8 BT B R AT B B S

PRl A3 2 A i A S B T — AT R B 2 R 0 B iy SRR
“CEAMBIATRE? KA R, LT8R O AP A B
BE, (HE AMEP AR B AT AN OR B AT SR o S R — BRI
WEAEAERT SRR, L TRA RN E 2N E, Wi T Em
B, DSl EE B R AR TR, O S e LR
N §NVEF SRS A A 2 IR E A, a2 F L2277
M2, d T = KM R B A 2 IR 1

(—) e NS ol 15 TR A8 B

BEOE S A7 e e Oy SRR R TR, AR AL
R b IT RERREIEAR, TAR R R, R BEEAE TR
HAGAWE PRS2 @R I, i B B A 3 (A
FELE, 727 SRR BB i) T L 2, AP AT i —
8 ——<ffF 7T AH: U ANEEABANZLE, SANER
HTRNT I, EAERBREZ L. RN Z T /T2 KB,
AEPT DAECE TR I, AR . B, B
O, RN EREBZO, AEAM; MEEs 0, AN MR
2, FEANL. WEEZO, C2imt; BEZ L, B2l &
2o, Wzt RAFZ O, B2, 7?8 BACE RS FIAT
I, Bgeda RBWEZ 0, Do E A Z <Dl #g,
BRAMMAA, BAERACHEMAEY, ERimambieE. 8
M AR EROMCER R, AR IR RN EORE R B
Wl: “HU/ERMG AT, EEREBHEZL, K2R,
Bl 12 X BHAN B AT A SRR 2 i, ARz &, A& IR, R
B AR R "OERZMIE R KR W, WREAEE R

PR ANH T AL 18 S8R iR R I fiy B B SR HAT &

B, &y aEEEFPRZ: A REHDL, BlE R
NSRRGSR R RN T IR R 2 0
11 A R O A A AE R RN, P A AR RS 5
BFTHRANEMHEZ M. Mz e, FdEao, %0

(=) Tk

CLAC W B AR 4 2 B 2 0l o B, i T P, BRI, R,
MARFEWR . DOATERAIZ, WU &AM, &7 T RIAK
A0 2 AT DA 2 PR A1 2 RS St SHAC A T A2 LA 6 12 5 518 SAC A T
PLZsAE e, TSR UL &m0 2 T 2 Nii= 5, 2

27 FEUE, (PEIEAESE), 185K,

28 (T -AHREL LD

29 TRz, GHENZREHY B\ (FET), (Mb4E), 9435,
30 TRz, GHENZREHY B\ (FET), (Ml4E), 9435,



100 R CALTT R 42448 | 20154 8H

TzER YEE -G R, FT R BT O O TR R
—, HTRA, CRERmBEARKENL BRAETESERLEY
“MR7o TR R DRI A R R AR, T T
kA 1) 2 8 2y AT AT e PG A 2 P T 2 P o A 2 T i T
L, HEPERMIET A, REERICH, TARMAE. ElEE L,
NEAC AN P T 2 AR 4, fEta R Wl o Ao AR B A2 IR R . TR
b, S EEGOSLIEHER A, R T LG, R A R A 1k S
LU 7 SBUR s SE . H IR EIRIRIAC A 2
Ve Bedm AR AEAE . ARBAPETT R 28 . AT R BRI AT, 57
(B B MEAC A0 2 PR T 2 A R o (H R TR AR R 32 R A T
B 5 MRS P A ke, HEES TS E R T . KRB G
—SF R MR TR O CF i, IR TP NE R
REMMAEZ, RRBZFMmMACR MW, 8 HTHREST
ZE M, REASBLUR/CEAEANERA. RBECRAERA
P, ZERERMRERCBRAB, 8E%%. ER&WK, &T74
WAL T2 2 (T SORMRE AR SR R T
PAE — KRR T NP ER R S AR 7 3UAE T 53 R R 1 e 5 A7 A2
—UEAJE I R . ARSI IR, d AR R A AN I
B A, <M LR EE AR REEANMERE S RO
AR, AEEEDS T HOA ROAL, MEMEROALR
NP A, e Bk SR B S A BE, 34 B AR A 5 AR B
155 F Wi B ARVE, BARTRIEE A AR S, Hh 2 — w2 Rl
N2 A o — {18 i ) 468 RATE A 72— 8 3 ) B R, 3 A
PAEAEACR T NBI R . o Ve s e 2 i B A 538
EENFEHER LAEN SR . B EERA, MK
T S R R AN R R i, 35

(=) FE“BPC 5 k20 B R &

JEEBGR R, HTRRAEZOS, & ANV B2 <HG
B IREBI R Ay, MW T, BT AU A E R
“HALZE, UEMHEY RREETRA, RS AR
MR Ay tE 2 B, JpenRRCE MR L, % el E
PP H 2 —, fERRIEE L2 PR AT 2 48 8 5 3 i 1 Y5 B 1k
Y @O, M. G, AR R, MR 0

L {ETF-HTF LD

32 2, (HTFREE) \FE, 399H,

33 kE, (HFHEE) B+—, 325H.

34 tHiEd, (ETFHPBSCik) P45y, 199-200H .
35 fmiEEd, (ETFHPBSCik) P45, 199-200H .
36 EE, (FRESE®RJAER) —F, 148,
37 HREE, (PFBAEREY NF, 99-100H .

38 o=, (HEYEMRFE), 69H.

39 (FH T -Fo k), 349H.,



WPRT [ ocab i E . AT N R AR P2 101

AR Z A, TMREEZ O, REEEHOAEE 0 0F
AR A, EdihEgRe, REAFZH, BEER
SN CHMEEROZ BN, RERKNGAE, REGHNE
AAREYE, Frbhd 7 — FoR O AR 02 AR
MR L, W CREE R ERE, MRS T8
i NVE RIS 3 B R, FPT T DL I R T R A S R
M (RAEEGE) M A BN CHT R e CHURA
XK, iy HARERER, = H Uik, ™ “ B0 B M 7 3 A 2 i
E LM E, MRS LR ER LR a . EY R
Pz ;e AR AE TR Rz B, BRI Z ek
o, AR ST R T B RR AR SR N R, 40 B gL AT B B
JA TR MARE 2 B ) & A T A0, AT AR B ) BE S . TR
b, #reEmm BRI eGE S AR B TepriEA L, “H
Worik 4 WHEIME . WHERETENR, 2B EER—EE
Fea, mHMRANEZ ARG, R ETIM, #EKNE,” EX
REFamig: B0, SEMHEREMRI, WAL, i
48, TR, B BRRREGTRRERG. RETEEETN
CHETHLRSEAR, EAEAREES, AERELSEEE.
“COFRAAA? ViE B OB B E RS TRAT I
5 i B B B SR R AT SRR . R AR R REAE A O AT DA
BE? MRS RO FRE, BRBZ, AERIARGH, S0 <
Bpem g, “HET B AR, AR RMBERLTE A
RS Bk, & BB R & ORRE, AR, BBl
o REAH”, BEHEH:E, NEE&HH”, HAKE”, Wit
BT, AREERE CWURHEBLGERA, BE-HEABHMEARESR
Bt “RA#FH, RRHEFFZO0EW, 752 Jf 2 Odli— 8 1%58,
IR BT Bk, RAAECIE B A B, A Bl
CEPTTER T & o BB IO T LA RE AR T A EREAE T
TR “MEARER, LUz, HO/IE, AR,
PLREAT 3, RURTRE AN MR 22 o R e, RIERIE 2 5, 75

40 FREE, (PEIEZHRELH) =%, 109H.

41 (T F-5FL), 328H.

42 (FHT-Fobk), 3558,

43 (H T -FHwo L), 3B51H,

44 (HT-FHwo L), 350H,

45 Proc, (KEEEGL) BN+ =, 1378H.

46 2 RATHEE, (T B EHE TR BEEE.

47 BEIUIH, BEEEE, (LR H— (F), 5H.
48 R, (PR EEREYR) =%, 1098,

49 TERHK, (BEFHFESE - 58T, 1758,

50 (i 7 -7 ), 467H.

51 BEJULI, SETTELES, (BELREY =1V G5k L), 418H.
52 (i T BT ), 292H.

53 kE, (I THEE) B\, 2924,

54 #1F, (ZTIEE-FO LY, 517TH,



102 R CALTT R 42448 | 20154 8H

HZ, WREsHFAERAZBRILFHE”, 7Th BHW)E—%HHZE%
"L, T UWRAEHEE ulu—r@ E’JE‘“EFE“E& M2\ R
BE—5, LRVt <BIRF M r%E%E%MﬁW&ﬁ
SRR IR . WA IR W - %%l}\ EEAT. . B B
mEtEE. NZFTUAE s, 2 prels, BRI R 22 A
BE, NZHBRKE. wEERZEN EMRESE, 7S £
O —FN M — 5 K EREAE S T, RIS A I 2 A RS, 7
W R R, RS BREE, A ORZKER,
WA EEZ R, EivZ RAMFREZ KPR, fEﬁEEiEE/JﬁE&
B2 R BR=/%, HTZRTIERN, JTEﬂﬂﬁ'EP R pTR
ZR”, MAHBZ RKETMERR, IR0 “FREHE, A
NEB & . CEIEE, 85, HREE; /A?Eﬂjsﬂi, A EH
ST [ HBERCORE, WAK, “RBLE, ALK, 758 BEAR
1:**1*51%7: mTEMRAANNAGERCHE,” “BE"HRHE”
BdER & 2, AMKREERE”, LEILBLRRE”, “RA,
RARZ e, 700 RIRZ B FEE, ANNEMH, FrbhdFaRe
T2, 6l
RIR, awmz i, AR T REREART] ), B

z%ﬂzﬁﬁﬁz%, i, 762 IR ER Ay, e R R B B R A,
A A N 1 Eﬁﬁﬁun "8 ER AT AL B MG, B
B AR E R, AN Edy, MELLAE T, 00 ik R (M

Har ) Al (PR “RérZ st S8 S aEm i m s, PHcgmE
BN EDHHEE S, G HEGEEERILFR (HEEGH).
(HEY 2 MBI E. R4 eE, RMER (AF-8%E)
Ay b AR NI R A, (R I — A% O AR
FeRMly, NBLZ . fE“RH” “RECE%, BEBRMZEAN0. B
W, @mPzem ARl I Em KRGz BIE, MEWML, EFE
B —BhE 7 BB TR B AR EE, WRELZ T wm
Bal S Ak BB R ey, e RORAMER . B L, &
FHem DM S, TERROCEHRTHASR . “FHO,
Fe M, T HERB., REASK, BHLUEZ, Frilrat, 65
CHrY S RBACFERIMANE?, STt HRZ A, AUANA

55 WEAHE, (REPTES) NE, 101H.
56 FiR—, (FESHL¥E), 113H.

57 (#TF - F L), 336H.

58 fEff, (HTFIEE-FTF L), 469H.
59 (& T - F L), 337H.

60 K, (FHFHEE) H1+—, 336H.
61 (HT - F L), 336H.

62 (#T-E& L), 308K,

63 HRMEE, (PR E), 98-100H.
64 (Hfag -3EED

65 (&7 -F0 k), 349H.

66 &, (HZTHEE) H1=, 349H.,



WPRT [ ocab i E . AT N R AR P2 103

FZ O AERE L2 R R idr, B BET A E . erkimA, IE
FEIIAT, JiRE“LdnT. dy CARE R B AR Ak RITE B M R A,
SN AR WAERRR . dr R NAE R AR, T AR SME B 58 ) AR
. R, LT EES, Fariosriledi {8z mh.
R T ANVERER B, TEAR=: TH: AR, &
DARE T FRZAE, BHLREHIEE L. AMRZPTE
ik, BB IELEZ L. BCRBEIELEZ L, 2PN
O ERGETHHMBLT K. Ar. O MENNEEE, CREERRZA
“r, DIT0EA MEAR AR L . AEREAREE . CREE RO
BRI 2 M B o AN ARG, dr BLOAHED RS, e ER AT
NVERERRGREZ T {E .y R EGEE, LEWRF LR, ST
SO PR N E R R, A BB TN B DL SE SR A . i
PLA<KRITT Ll A 38 5% 2 IfE TIRIFI G RE: “BSANBALRZ
Ly FEFRATAFRN L, 709 N\ WO TT LA 2 3 5 1) T 42 B 32 o R 7%
NEH BB, MEOTR”, M. PR, <mfEHt
0 R Z UM, JrA RER. BESa T AANNE, W HAEL
oL CNER LTI R IR AR, AR R i BRI W AR AR
“PCFEBRIET 0, JTRERENE AR R RN T AL,
EEARISEMSRBGE . IER-E (A7) A BB N1
AT, ATER N AT 8, BB GFFNTE A R, 72
T T R R N SR 1 A R A, AR DAL
“HIREM”, BEEMA—MEE. NEEER. HimlhEE,
BHEAFRE. HimilEELoRE, O T AL
CEPRPA R, EE IO Fyd, Moaw e AN L BUR AW i, A
FAEES, KB L TR, Rt bR, ERZ R
AaL: “REMC 8L, R EYAME S B, HMIrEL S
ST e d LR R IE R A AR T, R
AMTREL, MATEA G AR . TP B ST AR
e B BN 2 Y BEANZE Y RNESNRBER
AR BB Z BRI ER SR, SRR, AR, NARE, B
[EE, RAZEPICHIMHYHB AN, FESNE, 7 E%
Mg, RERARM. HEER, REPFATAFE M. F 4
ZARTE, CONAEME L EAER, AR, ORISR,
Uk B A W O AR . o, AEEZREVET R, PR RIS
SEIE, MR REZER, NAEAE, HEEHIE. B2EE

67 KB, (HTHEE) B+=, 349H.

68 FEHE, (HEFEAME) BN, 219H.

69 FEE, (ATFIEZE-HTF ), HETERAR, 477H.

70 {(FF-mg0 k), 358H.

71 (ET-AFREL D), 229H .

72 205, (FOERBERE LAY, 69E .. HULEEMA M E, T2 (BT )
AP, BHAME.

73 ERZ, (WUEZMRY B\, (MhseE), 359H.

74 FEEH. FEEE, (MERERESH)Y H—, (ZfE4E), 10H.



104 R CALTT R 42448 | 20154 8H

2%, HRVEEE, HRMBNEN S 2%, BRUEARNNL
ey KT, ECNEMEET, IV ARR . TR AR E
YIRRET A, “ARMThITH AT, Riv 2 A, #
EAGRABPNE. S AaRmE, B REMEZ . It
“ETOREHZE, AMUBESZE. BHEER, HTPEANE
AR, GriatEeeEzt. Hit, frz B8N E
AL E 2% HRRIKE D REE: “RET i
e, JifRtEZ AR E . REEH I EHN D RAEEK
B WAL, R D N B AR A L B <o A BT A A AN
PO — e BB R, 38 1 A i 35 P AR B A7 AR 2 U8, DAL T oy s A7
18, 3 R ) NFE R e . SRR GR JURCEE N R
“EUZBAE, BIm ERERRRA T &R, RS R
—KiEH . HE, RMBFTRHE, ZREAMRIVKE AR N &
Por AT BRSO ROR R BB R, AR R &
THRPHE CRENLZE, CRAREBMBE L ®. BEL, &
TSR PR @R - RN AR mE A, <ErR i
BB S 2%, HRIEMZE,

e 11 R 1 RN 1 B R S o 0 I P W Gt = e i R
MR, EmBREAm @B, SR, XAFIEEMEREE, £
e IEEERN RS —. HT MR . O EHES, W
A TATIO AR R A, R TN AT DA, AR AR SRR
R F ARG RE? LT AN REEE LT, U
Py 0 BT BRI NT, JE R T AE AR BT T <
fE3E”. REHHFF R R W, JNArmiR#E. AR
EHTARR. B2, KA O EEIRTh k. &t
AREEE AT, By RBISAKIM AR, B, &, RFEHLY; #
WD S, AL B Ty, 070 AR E R R T EREZR,
DIERRZ 5y, Wil F el E2IREHE. T KE. &
KR 2, AR

= TR, RE: R pR R B

fEP AR S b, FOEA A I AR S E R M R ) 8
Mo AR CH MR AR IR B, B i 2 B e AR
PR RS o R BE R LB R v 1 BT SRS, B BRSNS PR R — il T8
SCAEPERE CRED 38 — AR rh AUR R Bl o 8 S0 AT 073 10 (7] g
A EE R PR AR . MERDER AL, FTEEER, MR, 70 <MERpE

75 SRILK, (FETFEY BN, OB ESEA, 484H T,

76 EEME, (RTREME)Y BT =, 1290H.

77 ERE, (PEEEs) 2, 217H.

78 BREZ, CLEMEREMY W, 164H.

79 GUERERES) B2k, BE, 2|, (CF48) &, 2024,



WPRT [ ocab i E . AT N R AR P2 105

LW R, TR W20, ST .
NBUA MR BLIL, HERRIE A A L WEBE R . AT 2
EM, R ROAMI, A RA GRS, T,
AT 8 P8 1 A

FHBAE, MHAGAE. NZUAMES, FEimEzH, 80
HEEZHEZR, HEREZHLIME, AFMAE 2B L8

P, BBt RUREE AT A &Y, SR, B 7S
ﬁunvﬂz RN ZE, SRR ZE, DA RN T Z
, FTRE Y, 82

FREA %% %%ﬁmiﬁﬁgﬁAzgﬁ PR, JERKH
Mo, ”8 HRBEHEBELAEHS, GHZEMREZHE"Z5,
“@Zﬁﬁﬁ%mwﬁﬁﬁ%zmﬂ,AWﬁm,Fﬁﬁﬁzﬁiﬁ
M2 FA N, “RIET 2, Fibi, B, Bk
BT L ML . FHA, M, gmRERRE . #.
%\%Z B, 1. F. 8. BELREZ A, KEEMRAT

s RERBLC BB EECIE I B R 2 A8 ERAE Y 2 BN R,
WEK% LE M B EGE. CHEEELEd#EgeRAE S, B2
NfRiErEf 4>, CHEEFFEALREZ G, RETFF. &
M F KA BN, AL, wikEpTib R, RH
FribRIEL. e mEHEEE T, Cthii s, SRl akes
B, B E. BA “”‘W% ABl, DU, DU, o, Bt
?‘21 E_H_jm %E, }7']1'{_:'; %EH’E 'fl:l! ig& »87 r}iﬁ.ﬁﬂ}iﬁggﬁ
M, 52 %Aﬁu,ﬁ\m\%\a\M\$ B IR
FLE 25l 4 & AR ME R ) B R IR . B E AR, 0, ER

%ﬂkoﬁ\%\ﬂ\%%tmoﬁ%%@ PARRAAF 2 M 2
TE%& NEGER,” {7, Hins, WERLSLE —EESE, %
R B, AR %@*%ﬁ%m%*Z%ﬁwﬁMHﬂ
BE 2B . R AR, EERANLETF. CRE
2, Rk, SHECRZ A, izuﬁmr" ’EI R {I/\
Fo BEMAT, RIWHMEATEE, 0 il B QEE

80 (MMMEKEREY E-+—TF, M. BE, (-B&E) L, 2145,

81 (HFEAEICEE) &+ =k, ¥, 2, (CHE4E) I, 296-297H.
82 FE , (UFFMEE) (PEFEAD, 17H,

83 «ﬂ%%*ﬁiﬁ» BT, 2427H.

84 FRRH. FEEH, ( “FR&E) L, TFAEK, (AIREKME) B, 968H.
85 FEEH. FEEH, ( —fEHE) L, FZAEK, (MHEEKES) =L, 148,
86 KE, (BMMEY, (KELE) HIU-T, 1885H.,

87 (MMM KIEREY Bk, . HE, (ZEE£) b, 145,

88 (MMM KIEREY B -+ F, M. £, (-HEE) Lk, 16-17H.

89 (RTREH) BN, 107H.

90 FEEH. FEEH, ( —FEHE) L, FZAIK, (MEERKES) -+ =L, 285H.



106 R CALTT R 42448 | 20154 8H

NFN CNVRALCNEZRE, LR HAMEE . KEHILR
B BB ERE, R EEREAN A, HERIRMGE R,
HBERARWAEY Z 0o - BARMNRZHE, ARG THAEM
HERTYE. LEEABRAEME, FERAEANHES—, Pl
—, RNEHWRAT.? R HREAE”, “AEEANOCEHEAL.
NERFAAE, FARAEK. ER, AMEARRRE R T O, W
AT AP AL, WRCATREERE P IEA TR,
CRA”, BRABWELCEE, CHEMMRERE 2 EHZIFE 1M
CEARME, REZRH "

Histim s, PEEM IR ? SRAKBIRKZH . R E
B WA E W, ORI W, AR A A, R
At RIMEE, B8 (FEH, TEEEC? ARFELF, A%
oo NBZE, MK, FEAE. 8 Lk, HEARSBY
TR ? RAET AR, HELAA, 79 R IR K it LLR2F,
H, RCHRY PR RAFWE Y PR R B R AR
RN EREA], FTUMZ &em B AM”. AMEWL, K
ERENVERAT U e i L SR R T 28, FEE, R
AARE, "B “HRIEELT, WY, SRRz MNACE,
A RFTEE R 1,799 KRB« FRE, REE B, EhH
WL PARFELE., SRIEYHRE, ZELT ARBERMG K
T VLR B Al dr . (COREE) <ab iR 23>, 845 B 72 AR5 1 BE A 4
R, MR TR BRI AR e R ] ) S DA ek KA
A, RN A R AR R RO A A R A, R S SR R
—HBREWIE, FRPNINRERE, ARG, IRAMRE 2L L85
JEE 5% WY 55 9 AT E

gRub, REARE WA BB T R R B R ? R 2y
BT AP AT 23 2 A8 g T -

H—, REEAEZE SR . ERE, K EEEER
witgrh, WeRBEEFUITRMFYN, A (HH) “—E—
i, gxEEd, RZEEO mEh S REmER. <L
LZEE S, RRZITUREN . RARZUARIE, #HAEHY,
B, BEA TRl TEHELR, BEVEAER,
e e Fad »100 Gl E &Y, Mz E®, &%
EHMEAE, AR EN "0 (G ) fEETE Rl &

o1 FREH. FEEH, (ZfR4E)Y b, FZAMK, GTMEREHE) $1+H, 1538,

92 (RTFREED) BN, 111H.

93 FEFE. FEE, (ZfE4E) L, TFAMRK, (MEERKES) 1+, 286H.
94 (RFEEED) HLHL, 1388H.

95 (A FREMH) A1/, 1387-1388H .

96 FERE. FEEH, (FE4E) b, TEAIK, (MEERKES) -1, 3158,

97 MBI LM (Em L2, 88-89H.

98 FRfH. FEEH, ()Y b, FFANK, (WEREKEE) -+ F, 2924,
99 KE, CRFIUFHHM), GRsEail) H=, (kFa&E), 641H.

100 FEFH. F2EA, (—fE4E) L, FEAHK, (WERERESH) -6, 298,
101 (kFREEY HB-L+PY, 1897H.



WPRT [ ocab i E . AT N R AR P2 107

DT A G AR IO, R KAERIAE . T AR AR &Y,
THZH-RAEERAR. BEEF. EREE, & YLK
HAMEAHAEER. HPFHARRAEID A, FdH ARG <k
A, EATZENEE . AESEEREER L, RT (5
My 24, B, AElERZ rEmaErHEzE. 27
“TEVE ERCRICEANE AR, EAEREY, HECEMASE, AT
A, RMAZE(CET) +®3), BUARDEHR, BATHERT
Y, MR E ZAVE(ER), R EY B B H By
fEESEAL . TEAMERTEHAR, WHEARRE. M52, HREEME
YRR . BEIERAE T ZHEANERIH, Khz —gikiE))
NN G 1 2 EORVE R, W2 Bt 3R 2, 2T 2 T8 20LIRR [ 7 1
ZE”: BZERIPREAATFAREZ R, BWWAERIES B,
Rz W&, TFRAREFARIEY; EERIES, [E5H 2
i 2, 7108

H=, PGB ERE L. FARE GEF) ZX
WECT, BRI, RN, s, BIEtEdG, M.
AipE A M. A BB B RN, DT EAR W, A
MR Z AR DATT BE o A B O AR AR A R AR .
FE B AR e (A — M o i R 8, B R R AR R R

e AEE, ARG, P REt. R g, 104

B T2 M, rUARRESERE W . 2F, At REBMT
#, WAV LH . B LR, 105

A —mo, HEHARRZES, HAREREZE. RimEdEes
AT, SWATEASL . HEZGIRGE, MG EESR. 20—
fe—B, MEARAE, T0H TR A& LLWIE 2 4 b, 106

FEEA ., R B 7238 B8 Bg ) BLBLES b, BEAREL (G ) fEE KRR
B R RO T RS R, RAEEI T, BEECPTELEE
B R AR PR T 08 5% W A B A BESL R, TR 8 BT S A R
o S LOTRE R v R BB A, B T S R g

102 fig e (EZHEF ), 378H.

103 HER (TRESFHENE R, Z2FSHE2AH), 230H.

104 FEFE. FEEE, ( fE4E) b, TAE (MEREREE) $=, 674,

105 FERE. FEEA, ( &) L, THEAIE, (THEKESR) $+H, 162H.

106 (REHE) BN+ H, 2147H.

107 AXHTH <A —5, BT LERM Y Zoh BTN AMEGR, AL
“Z B % (Ontology)” . 12 A& H 2 76 J5 [ 411 1 [ LA 2K 1 ontology, 76 H [8 # £ s I
SR B SR G ANAEAE o F B (R A R B T R A T 5 A AN [ SR
M8 VU AN B DA R A R S, — BRI BRI, B
AR, AR AR AR . AR (ontology) 2 8 #E
AR, & REER BRI AR b R E R EARE, N E2RE—
T 3% T A 2 W {1 A B A o R R o A T T ) A A R A e 2 b
PR 40 BlE B, AT E AR T AN B 5 (ontology) LA B A B iy B 2 34 i T B 4
FE R PRG0S . AHE SR (ontology) & F8 7 R A B — MY B E, Hhad
Fp B B b TR AT (R O B AOR R R R B A T A A R T TRl



108 R CALTT R 42448 | 20154 8H

ALz . BEEAA R B RIEAAE. £ T EEm AT, HE
RUGATII R RATAE TV W P I8 AT B0 2 ) R b, T8 AT
B, BmAEd; EAR, RimdEt; EAWE, FimAEt. FE
W AT EAE 4,18l T, AR A R R
Bz, £ CRALEE) B RIR&“DWE D", TEEIE K
SRR, B 8 B R R WA AE T DU RE Y AR AR B8 T
MEEAFAE . AT S, “ME-10 R REAHMBE. “RAK
Mz e, Bt R B, U0 SRR AE L, WA (F
HANRIEAFARE, A2 B RBAG T k. <SEf
—EmKER, REZERRLIUE?, TR ZCERRER, TTE”
AN BRI SL, AE EE TE E BRI, RIE Y LA
B, BRERMAAA. HRE, RER®, mrdsigon, ok
Mzt Mz s, RAAER,” U R R A A 5= R IE
A, UREAEARIE R R (OuE) MIEmE 2, MELL
AR 2 [ [ 2 O e 52 v B, LA B i 0 3 e e K B
LR <. © (CRE) IR EE, HEMHERE? TH:

HHERW, AWABMAFTE, MUEEHZ, BETHE, 12 R
B2 Rk i F A IR S e PR T ME A, B AR AR BT S
i, HE, “RREENER AR MEZER LR s,
MRAM AR cEE. REEFEATUME., @B E, W
AT LLEEF RS A, Rl bleH 2 Bl <BRaH . BUFFIE Ik 2 7l
Jr g BRI R R ) B S IR, B DR A NS
B GRS BERREREL W], HAT LUE AT . 500 B AN RE 5
WY, BT DAAHAS o < H 22 SRR, B ORGEE W0 5 W 1k G, th
meEme gy, hiEREE -ERE, REEE (rE) B
“arve “HAM, Phth, dyth, =FHAREAR. FHEHUIE, R
K, w18 #gemyr, RELEML A, BREREE LELT
B — K. LRz, HEmWERE:

H—, mEwELEE. FEE. N, sz 2otk
H, HAATZY, 1 <R 40 N, Ffrda, HHEAR, HE
T, MORTTE., mBRd A, JrEAR, b, 01 R B
Ve frfER T ER AT, WEBEMIN. M. MR,
BR, DUF 2. RASHEARE S, arlgt T mislmn &
B2, MAmAafmEMREUatE s, HURLEEYY

KB L 2 AN B AFAT 25 — (8 A S ST R T AR B . TR A I, A R B
SIE R RE, R R AR AR . B AT S E s
PRER, AP B REE N aE KRR, il AR, RIE R, &
FRCEEE, CHE, e, ARV TR RR LA RER Y
AN SLATAE B T Rl e R A 2R A N B o B B R BRGE BLER AR, R
FImCAGR 8 o

108 (GHEF .- sndbig)

109 . FREH, (Z4E) b, FFEAMNEK, OTMEREHE) =+—7TF, 2718,

110 {RFREF) B—, 1-2H.

111 FEEE. FRER, (ZRE) §, EZAHK, (IEERES) B2, 1268H.

112 FR#E. FREH, (&) §, EFAMK, (THERES) B—, 1208H.

113 . B, (ZRE) b, FFAMNE, (MHEREZ) E-1+—T, 274K,

114 FEfH. FEEH, (L) b, FRAHK, (THEREE) =, 67H.

115 FEH. FEEH, (R4 b, FFAaNR, (MHEREEY =1+, 3127,



WPRT [ ocab i E . AT N R AR P2 109

FHEHEAESZ. SIFams2, RORED, ailytd, PEEpe
, RWE? H: R U il E L, FEARE, LR R,
Hgg T N/, SRR, Bk, o omeHr 2 KRB RAT.
fxX B TAH LA o ET Wm0 8, BB T AT
S FREH L AR ERTITEE , EOR B e e PR UR A R B,
D] 0 A S P AR N B A L A AT 3 R B P R A R
BEE M A T g R R M, B A B A 3L Rk
B, OWHEA v B, B R AR B OB 8 8

Ho=, < SRS MARORIE . B RZBEEE i, 2
ZHERH M, RRHEER U8 FER I, £ ANEE, 7118
R R, WRTR A, 120 B, REAMEERAN, HEw
Mk BimT. EHEER L, RIEARE, Pril Mz &k,
Ve Bl &R AR RZIBE A PEdy, 76 AR g i SR P 4
FURAE TR B SO A B 1 18 7y o R B SRR R AR 8 B A 1T 3l A
Se RIS, RAE R LR RE, B P @ AR AL
R ANEREY, WOREMEK . B, BAK. SEETERITE.

PERIETETY L83 p TR R P55 3 A H L B, A RE A8
WIEARIEAEAE, A AN, CHREFHSAENIEENE. REEE,
EREREARBESM AT, MEDEE A+ EEZR PO IER .
FEEAR Y R P23 (U8 0B A, R R B E R T IR &
“REZAEBTHE: &7 UG 2R, U, R
Fl: “faEd?> %E7H: ®TEEESEHE, BEcad, AHE
B, o120 R Ay, E T RIS AL AR BB R E 1,
AR BRG], BRECME IR, B\ OARE MR EAR T
RoE, WwARm<E S k. “sifE, B. fEdE, Rz pr
PASZA, E: SRAIE BN, K. SR UEESER, I
B2 Bl MR, RMRMZRE, BAEUFZ, REFr22
NEERRBEAENZE T, BACCUME. Mtk E, SR
PERBEUE A 2 o VETLE K1 RS RS, R A& A RERY
FIBRKRI <O g8, Sk a8 238, SR AP ETRI 2 E . AARZ
PER R R S5 I, GEIE T B R AR A IS W
A RCLF R, S T N ERR AR G, BRE BROR B A 5 A
AP .

UL, RAMAZEER . EEBLIE EARIENS? FREE. REN
Bl%2: BAFAR LRNRE, SERHAMMER, HEVE G R
W, BHEKAR. “RAEENE, HARAE, 128 “FRT) %
BRI RN, Pri&EIRE. BRIE, ZEAF? &

116 (ARFREH) BH, 82H.

117 FR8E. FEEE, (R4 L, TFAMK, (THERESE) -+, 313H.
118 Wi, (RuEEY B11, 630H.

119 FEFE. FEEE, (fE4E) b, T22ABhR, GUmiElR ) /L, 606H.

120 (RFEEH) B, 82H.

121 A%, (L) Mek— (REBEB TSR, 333H.

122 %5, (HHZESE) WEk— (RABESH TS 5E), 333H.

123 8. B, (ZF4E) b, FEANR, OTEEREH) H=+—7TF, 2145,



110 fRBCCITF S 2488 / 20154F 8H

RIS, PrREE. BRI, /AR fERREEAE
BREMART, AAZRERME, CALKREEFER LREA.
REZRBEEME, FAEEAE. BAEE 0 EBRASH 7 1 E L
MR, REMFHEAR. AR, Awmitd-i2d g
=7, HREAH RIEFE, HEFOEBRAH?, AFEHEAR
BIRHER. MR REEZ RHEMEAEAEZR, WARE, RE2Y
B REE,

., &

WAL F A F AL, R AP RCT 48 R 10— E S Ak

e

e CHAEANAERB. fTeRosr. <RI, etk
A % PR R A A A B = K R AR e, EET

N B 35 0 o < SR 25 AR A A1 A R, R 2 NP
%, EARCFVERRIIC R, REET, 2AdM. ARBEE2RE,
TR R TR E D AR IS BT LR TR
REWPEE. BIGRES: “BIME, AHAMRA, 126 gz
TR KT UREGRA, 8 LS ARG R E WA, 4R
IEPR M AL AR R NAERE . < AN frd, REW.” fE@| b, &
KRR B T A BREANEE, B MR EE, REZ
B RABBER T, TuE TR AR, SerEtE. RELZ
wREE, AREEBHINE, MEBEM 7 HEHNTNE. ML,
RETUE T MMM %o B8, ProccBEZ e, R, pri-
AR N R R G S, BRI ERE S, SR
RXEHBESHEP A H. A MEEANT (ARG %
Bl BIARIERE, i, & BEERESA I . 1E
FaliE R MR YR - KREE! ZEAREDRA®mL, UMHE
2, DAEEZ mmi=. E@EsI A RS, 3. CRoRESH
Mg L B S VRN AR R B B 9 £ A S R BB, T H R AR AL

7B R B SO AN R BRI T . R BN R . AR
TRERUR TR AG YRR, AR S B B AR T A AT TR
SR T B A T REOE R R S M, R S TE 1 b B R B U AR TE

FREE, REXR - KEMEIE. REESEER LK (K8) «ib
FR A g, ACRH BB R CALE %, —HIEEE LR ER

FRREER ¥ o) B S, BAGXIEREENE R
JEEMEE AL . AR T i R B A B AR B, BRRE

R FAT BT LA P B e 7 A PR A 127

W A 0 2014.12.17 / #wEH : 2014.12.19-2015.01.02 / FIl##kE H 1 2015.03.26

124 FRFE. FREH, (CREE) L, AN, (THEREE) B1+/\, 224H.

125 {RFREFR) BT, 2429H.

126 B, (JLEE#) B, 25H,

127 L ERAR R BUR BT FAR MBI — KBRSy, R 2“2 B 3 % e
. BRMGRAHERRRAYIETEEN—RKEMBE, KESH, B
TR AGE Y B RSP B R AR RS AT RE? LA R ?
I3 S B 5 T B A v BE IR N R A B — KR



BIRT [ cabfA . A7 BN O 7R B AR R P S 111

2% 30

(R)BEE, (IbBFHY, dbxt. hIEHEF, 1983,

CR)FESE. FEEE, ( CfE4E), TEMAMK, b HEEF, 2004,
(FEILE SO e, (fBEE), Jbig. hHEER, 1965,

()¥R5, CHEFRAME)Y, Frdi@ERRE, Jbal. hEER, 1980,

(M ESE, (HEHEE) R EIR, Jta. FHEHF, 1987.
(B)EFEE, CR2R), b hHEEF19864FER, 55630H .

@) Ew, (EimERRE), BeEIRe, PREEE, 1980.

(B)EME, (HTES), dbw:. TFEERF, 2006.

(R)VERVEM, (RTEEM), Jbnt. h#EERE, 1994,

(RS, (BEILIH4E) S8 ERAL, dbat. F#EE)E, 1980,
(E)BToci, (AREEEELY), Jbpt. h#EERE, 1982,

(AR HE, (EEMY, dbyt. PHEEE, 1989,

(BYERZ, (L4eE), B BEEEdt, 1996,

(B)EHEE, (KB mat), EeoE, . hHEEE, 1983,
(R)FRILE (F T, HIEMEE, Jbnt: BT HBRA R, 2007.
(RYRE, CREE), . WNIHEE B R, 1996.

, (UEZAEEY, db: hESER, 1983,

s (RTFAE)), Ll BEEHEBMRAE. BEE kA, 2010,

Biisk, (DB, (), 20144E5E4%].

WERE, (PEESEY, b o Eme o8 sk, 2000.
fpdE, (GBS TR-EEM, (FLTFIR) 2003455,
HREE, (PEIEERELWRY), JbE: HE&RE SR, 2004,
DU (EOE BRI, WM. tmE AR, 2005,

REZ, (BELEE), 2. 224 HE, 1988,

REKN, CREANSTHE, WEEE. L oKEH R, 2005,

R, (TEESERERE), b TEEeRE R, 2005,
ER4E, (BEEK), TEEEF, 1959,

o, (EARR BT RZFEEL), b hHEEF, 2010,
FEhE, QUEERE)Y, F5: F5HRE, 2007.

FEHGE, (PEEESY, L. BiEEEHRAE, 2003.

HmAEE, ChRAMERRLY, EifF. FERAHE RS2 R, 2005,
BEE, (ZHEMR), 2. Z2lbhHEER, 19664F.

e, (ETREEY, Al Ml K2HAEE, 1998,

, (ETHFBECK), & EMAREMRE, 2000,
AR, (REEAARBAEEY, b ARERE, 1973,

BmORA, (BEFEEEY, i, A8 H AR, 1995,
 ABFEET), R HMHEREBRERETAA, 2010,
, (BT R LGE), BRE: HMHEREBRAREMLAF, 2010.
, CPRE DY, B B R4, 1997,

, CLEEIERY, RE:. HSHWHEREBERE(T AR, 2010.

oM, (g EEY, Jbal. BmASEIESE, 1991.



112 fRBCCITF S 2488 / 20154F 8H

“Reaching at Supreme Goodness”:
Philosophical Analysis of the Intrinsic Relation
between Benevolence and Human Nature

ZENG Zhenyu

Abstract

Ever since Confucius claimed that “the benevolent is always content
with benevolence”, the concept of benevolence has enjoyed a long-
standing importance within the Confucian philosophical and cultural
tradition. Within Confucian thought, as seen in the writings of
Mencius, for example, benevolence is believed to have an intrinsic
connection with human nature, as goodness comes from human nature
and enjoys an intrinsic connection with moral metaphysics.

Despite its baseline significance, this paper argues that
benevolence reached its peak position as the core of a Confucian moral
metaphysics in the thought of the Cheng Brothers and Zhu Xi., who
argued that benevolence belongs to the Heavenly principle and is a
unconditional impulse shared in common by all humanity.

Following the Cheng brothers and Zhu Xi's creative
interpretations, Confucian theories of benevolence have enjoyed
significant interest, and seeking for goodness has become one of the
great themes of Confucian thought. This article contends that it is
largely the Cheng brothers’ and Zhu Xi's view of benevolence as
“com[ing] from the heavenly principle” which has laid the foundation
for the subsequent development of Confucian liberalism and its ethical
base.

Keywords: benevolence, Confucianism, freedom, supreme goodness,
human nature
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A Four Dimensionsal Analysis of Xunzi’s
Views on Human Nature

WEI Yixia

Abstract

In the Pre-Qin period, the theory of human nature was a key subject
addressed by Chinese philosophers, including Xunzi. Xunzi’s theory of
human nature showed clear differences from the views held by Mengzi.
Xunzi believed that human nature is evil, and draining good from
human nature by accepting human instinct and correct standards. The
essay will discuss Xunzi’s theory of xingelun in greater detail,
analyzing it in four crucial dimensions, and will also place his views
within the larger context of other Pre-Qin Chinese theories of human
nature.

Keywords: Xunzi, Mengzi, human nature, the Confucianists, pre-
Qin period
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On the Confucian Enlightenment Thought
in Pre-Qin Period in “Cheng zhi wen zhi” of
the Guodian Bamboo Slips

XING Qilong

Abatract

Ideas about education and culture form the core of pre-Qin Confucian
political theory, as the Confucian thinkers of the era both constructed a
system of educational theory and implemented their ideas via the
Imperial College, the Xiang school, and elsewhere in a quest to
produce enlightenment. From the perspective of human nature and
human relations, “Cheng zhi wen zhi” discusses educational ideals and
methods, and this essay seeks to enhance our understanding of its
views on the subject of education and culture. Not only does the
“Cheng zhi when zhi” adhere to pre-Qin Confucian educational
thinking, it also bears many of characteristics of Guodian bamboo slips
disposition theory. This article reflects upon some problems in pre-Qin
Confucian thought regarding education and culture in “Cheng zhi wen
zhi” in order to find the origin of Confucian thinking on the subject.

Keywords: Education and culture, pre-Qin Confucian politics, “Cheng
zhi wen zhi,” Guodian bamboo slips
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The Modern Significance of the Yijing
in Terms of “Autonomy”

KIM Sung-kee

Abstract

This paper studies the contemporary significance of the Yijing & &
by analyzing the perspective of “autonomy (zili H7#)” in the Yijing.
To do this, this paper examines both the meaning of “autonomy” as a
philosophical term and how the concept of autonomy is used in the
Yijing. The essay proposes that the whole philosophical system of the
Yijing can be understood by the idea of “autonomy”. This is because its
views on the highest good of human beings, the process of its
realization, and the world of grand unity (datongshijie X[t F) as
the ultimate state of affairs all accord with the perspective of
autonomy. Hence, | focus on the process of extending human
autonomy in order to explore the philosophical system and
contemporary meaning of the Yijing. This paper’s concept of
“autonomy” has been developed from come from Kant’s notion of
“autonomy,” an idea which has been recognized as the core concept of
his thinking, and the basis of most subsequent conceptions of
autonomy. Despite the importance of Kant’s thought in Western
philosophy, Confucian thought has its own unique perspective on the
concept of autonomy. Although the Confucian classics did not directly
present a fully developed notion of autonomy, certain key components
of the fuller concept of autonomy are inherent in Confucian thought.
The purpose of this paper is to demonstrate the Yijing’s ideas regarding
how humans can become free from the bondage of external rules and
reach the acme of being an autonomous person (ziliren H 7 A).
Furthermore, this paper demonstrates that the ultimate goal of human
beings in the Yijing is to be free men (ziyouren H i A). This paper
also explores the significance of human autonomy by analyzing the
meaning of “emulating Heaven and Earth (fatiandi ¥ K #h)” and
“corresponding (ganying /& J&)” in Confucian thought on humans,
nature, and zhongyong J#.

Keywords: autonomy, freedom, Yijing, junzi, daren
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%, GRIRHE) B=1/\ (ELAETHE ).
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FRECHRAT, WRALE. B %, U AR A,
HARRJMERE, SEUAR, DUERULLERL, mRkEW, L
T Mk S ? B OB, 2RSS <@y,
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6 4, (WUHERMEE), 1314,

7 WE, (HKHS)Y B GEHME.
8 WiE, (WIKH)Y &~ (GH#MmE).
9 WL, (HIKHB) &= (GH#ME).
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fz, MBHEMZE, MRAFEMA 2, WELTTELSOAE
RS L AR, H UL e R R e 2 Ak, R GED
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10 #5E, (RKHS) H = GHimEE.
11 #5E, (FRHES) &= GHRZE.
12 #5E, (FRHES) & GHRZE.
13 ®E, (ERAS) &= GHRE.
14 BE, (EKH)Y B2 GHiRE).
15 #E, (EIRHS) = GHRED.
16 #RE, (WIKHE) B GHimE).
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“BrFH mT, wRHE: “BWE (HE) hE: F8, BT
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17 RE, (UPmEAJEE), 69K,
18 ¥, (EIRH#) = GHMRED.
19 #E, (EIRHS) E = GHRED.
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F, MR SmREE, HEABEmMY, ENRE (EED,

30 HE, (HIRHP) £ GERE).
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MEH, BREBNTZEZHGEBNER, RIRER, (AR
w, MAKPERRE. 2RBTRETMAZESR. BTH: T,
BAH. AWHAEEAREEHE, HIEmE. XH: L, i
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33 W, (ERH®)Y B GH#RZE).
34 iE, (GRKRHE)Y B2 GHMmE).
35 HE, (HEERHS)Y &= GHRE.
36 i, (HIKHS) B GHmEE).
37 ¥E, (HIKHS) &= GHRED.
38 HiE, (HIKHS) &= GHRED.
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Some Academic Characteristics of Huang Zhen's
Interpretation of the Du Lunyu &g

TANG Minggui

Abstract

In his Du Lunyu ®&iF, Huang Zhen's highly praised Zhu Xi's
Lunyu jizhu i & 3=, which pays attention to explaining key
concepts and teachings, and laid emphasis on clarifying the meaning
with regard to a few problems. Huang’s text reflected the scholarly
attitude of its author, as well as his determination to seek the truth in
facts without empty words. Furthermore, Huang was not afraid of
authority, and boldly dared to address what he perceived to be his
contermporaries’ failings and publish his own opinions, and in so
doing performed the academic style of troubling the complacent.

Keywords: Huang Zhen, Zhu Xi, Du Lunyu %ﬁﬁ?ﬁ Lunyu jizhu %ﬁ?ﬁ;%i},
academic characteristics
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The Groundbreaking Book in the Dissemination of
Confucianism to Europe,
Chinese Philosopher Confucius

ZHANG Xiping

Abstract

The Chinese Philosopher Confucius was a groundbreaking book in
Confucianism’s dissemination to Europe. This article presents research
on the background and contents of the book, concluding that this great
work largely emerged from the Chinese Rites Controversy in the 17th
and 18th centuries, and was particularly influenced by the Jesuit
argument that these Chinese rites were secular rituals that were
compatible with Christianity, within certain limits, and should thus be
tolerated. At the same time, the publishing of this book marked the
first time in history that Confucianism from Eastern Asia became
available to European philosophers, and its publication and
distribution properly marks the beginning of the influence
Confucianism exerted on modern European ideology, as well as an
important moment in the development of Confucianism’s worldwide
influence.

Keywords: Confucius, Confucianism, the Chinese Rite controversy, Four
Books, the Jesuits.
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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.

VL. 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 FEthics 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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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.

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.

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

dates in parenthesis as follows: Zhu Xi %<& (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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