Time:
A Unique Perspective on the Relationship
between Heaven and Humanity in Confucianism

JIA Zhenzhen

Abstract

The present paper develops into three main parts, trying to clarify the value of
time (shi i) in the traditional Confucian philosophical texts and historical
literature. The original meaning of time in Confucianism was contained in the
seasons’ change. Since the changing of the seasons was thought of as a basic
principle of Heaven, Confucians gave time more implications when they
linked it with their understanding of the mandate of Heaven. People followed
the principles of Heaven by the direction of time through two kinds of
regulatory mechanisms: the observance of ritual and through the ideal of the
gentlemanly personality (junzi renge -+ A#%). Rituals set rules to govern the
outward appearance of regular life and the ideal of the gentlemanly personality
which was inherently accordant with the spirit of Heaven was thought to make
one’s actions more spontaneous and sincere. Kongzi taught people to be moral,
using concepts like wen xing zhong xin 3475845, but it is not easy to explain
the significations of Confuncian ideas about morality without understanding
certain necessary conditions. This is the subtle and difficult part of following
the time, since people could find directions for doing so in a book but the act of
actual observance depends primarily on one’s own judgment about when it is
right for things to actually occur. Confucians had the wisdom to choose the
right time, make correct decisions and act along with it so as to fulfill the
mandate of Heaven. In this regard, time is an essential concept for examining
the relationship between human and Heaven in Confucianism.
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1. Setting up the Problem

Mengzi &7 (Mencius, 372-289 BCE) once said, “Kongzi is the sage of time.”!
In other words, Kongzi L1 (Confucius, 551-479 BCE) was skilled at adjusting
his actions according to the occasion at hand, a skill which was described by
Mengzi as knowing “when it was proper to go into office, then to go into it;
when it was proper to keep retired from office, then to keep retired from it; when
it was proper to continue in it long, then to continue in it long; when it was
proper to withdraw from it quickly, then to withdraw quickly.”2 In Confucian
thought, these skills and abilities are each dependent upon what can be called the
“time-dependent mean” (shizhong Fs+). The concept of “time” in this term
refers to a more complicated interpretation than its common meaning. “Time”
here has a connotation based on a full consideration of the situation one finds
oneself in, including the temporal situation, the location, the relationship, the
causal chain, the environment and all other similar sociotemporal elements.

In Confucianism, the external surroundings people deal with are not all
objective situations. External surroundings are instead regarded as directly
connected to who they are and what they do (as well as what they should do). In
some cases, the situations people involved are exactly the outcomes which have
a connection with their moral personality and ethical practice. However, the
living world in Confucianism does not develop in a linear way. Every decision
people make is regarded as an extraordinarily complex process influenced by all
the elements, visible and invisible. In Confucian context, these elements can be
interpreted mainly as “time.”

The aim of this paper is to examine this special concept of time in
Confucianism from different angles. Time gets its philosophical character
from its original meaning of seasons’ change. The paper will firstly start
with the order of the seasons (sishi zhixu PUREfkF¥) and other implications
inherent to the the concept of time in early Confucian thought. The paper
will then focus on how to choose the right thing among the seemingly
countless homogeneous time points and lastly, how to act like a true
gentleman (junzi &) by taking one’s responsibility to act in accordance
with the mandate of Heaven (tianming K y).

It is important to note that the concept of time was not discussed as a
separate problem throughout the long history of Confucian philosophy.
Time is frequently invoked as something much closer to a mutual dimension
in Confucianism in which texts and thoughts unfold before our eyes
simultaneously. So the paper will examine a range of Confucian texts like

1 Mengzi, “Wanzhang xia” &% T “fLF, HZFR#H.”
2 Mengzi, “Gongsun Chou shang” AF&EE L «n] LIALRIA, ATRUERIE, ATRAARIA, W]
DU HIE, L.



JIA Zhenzhen / Time: Heaven and Humanity in Confucianism 67

the Lunyu &w#%, the Liji fLic, the Zhouyi F %, the Guoyu [E1iE, the
Zuozhuan %f% and others, trying to establish how the meaning of time
contains some degree of intrinsic consistency, and how Confucian throught
shared the same basic spirit of the time concept even in texts the Xunzi #jr,
which held an entirely different attitude towards Heaven.

2. The Order of the Seasons

In one passage of the Lunyu #at (Analects) Kongzi said, “Does Heaven speak?
The four seasons pursue their courses, and all thinas are continually being
produced, but does Heaven say anything”® By watching the stars change their
positions and feeling the seasons circulate, Chinese ancestors gradually changed
their perceptions towards nature into a more and more humanistic interpretation.
Heaven (tian °X) here is not God or the Creator of the universe, though a
conception of a being like this did play an important part in the thought of the
Shang dynasty 7 (1600-1046 BCE). Rather, Heaven here should be understood
as the basic order of nature and the most crucial principle of the human world.

Although Kongzi used the word “heaven” as a principle of nature
which neither knows nor cares what human beings do, it was a concept that
synthesized several other important ideas. One of the ideas which makes use
of the concept of Heaven, is the idea of the “mandate of Heaven,” which has
long been regarded an essential concept in Confucian thought. As Rainey
explains, by Kongzi’s time, the idea of the “mandate of Heaven,” which
developed in the early Zhou /& (1046-256 BCE) to explain the legality of the
political power, had been broadened to apply to individuals who were chosen, or
ordered, by Heaven to live up to what Heaven required of them.# Kongzi said he
realized the mandate of Heaven at the age of 50.° In Kongzi’s thought, fulfilling
the mandate of Heaven is a serious responsibility that should be carried out
with reverence all the energy one has, since the more one understands the
propensity of Heaven and brings relevant fields into focus in oneself, the
greater is one’s influence over the actual world. Within Confucian thought,
following the mandate of Heaven means striving to do the right thing at the
right time on the proper occasion, and it is a desire to fulfil this urge which
largely explains the origin and importance of ritual (li #&) within the
Confucian tradition.

In the primitive stage, the typical mark of time is the movement of the
sun. As Wang points out: “In particular seasons, heaven manifests specific

3 Lunyu, “Yanghuo” FE: “RATF R, WUKATE, BWAER. RAF8H?

4 Rainey, Confucius & Confucianism: The Essentials, 59.

5 Lunyu, “Weizheng” ZE “B-15 T &R, =, PO, T sk,
NTTTENE, -Emse ik, Al
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commands. Human action must be synchronized with the movement of the
sun. In fact, the word for season, shi ¥, is also the acting in a timely way.
The character itself contains an image of the sun: H. The use of the movement
of the sun to structure time and place comes together with reverence for the sun
most clearly in the fields of astrology and calendrics.”® The sky concerns both
the calendar and the seasons as they relate to farming and ritual. “The images of
heaven provide the timing for all kinds of actions, including the ruler’s policies
for scheduling punishments and rewards. The condition of the weather guides
farmers to plant or harvest. The stage of things indicates the proper timing for
ordinary people. All of these factors are integral parts of human affairs.”’

Heaven provides the propriety for people through the provision of time,
and in this sense time is basically equal to dao i&, which gradually forms
diversity of value and significance. Eno concludes dao is the genetic basis
of virtue, and that it was believed to protect the virtuous and punish, or at
least render nugatory, actions directed against them.® Heaven provides the
natural and cultural context for human growth, and in return, it is altered
and augmented through human flourishing. A classic instance is the new
doctrine raised by Confucians during the Han dynasty 7 (206 BCE-220 CE).

During the Han dynasty, the theories of ying-yang [2E% were developed
by Dong Zhongshu # {4 (179-104 BCE) and other Confucians in an effort
to explain everything in the universe under the influence of Chen-Wei
theology (chenwei shenxue F####H1£%). It was at this period that the great
structure of “yin-yang-five elements-four Seasons-eight directions” F&F5-H
f7-VUEs-/)\ 77 was developed. Its proponents believed that we lived in a
universe ruled by this structure, in accompaniment with the ongoing
interaction between heaven and human beings.

In his Gist of the Six Schools (Lun liujia yaozhi :#/NZxEE), Sima
Tan & i (d. 110 BCE) effectively summarizes the view of this school:

Yin Yang, the four seasons, the eight positions, the twelve measures and the twenty-
four restrictions all have their own teachings and commands. One who follows them
will flourish, and one who goes against them, if they do not die, will decline. But it is
not necessarily like this, and thus I say “it restrains people and multiplies what they
fear”. In the spring, things are born, in the summer they grow, in the fall they are
gathered, and in the winter they are stored. This is the great order of the way of
Heaven. If it is not followed then one lacks the warp and woof of the world. Thus |
say, “Regarding the order of the four seasons, it is by greatly following along that
one cannot be lost.”®

6 Wang, Yinyang: The Way of Heaven and Earth in Chinese Thought and Culture, 26.

7 Wang, Yinyang: The Way of Heaven and Earth in Chinese Thought and Culture, 27.

8 Eno, The Confucian Creation of Heaven: Philosophy and the Defense of Ritual Mastery, 83.

9 Sima, Lun liujia yaozhi: “kEzBzPuss, )\, =, —HUHSHEHS, HZEE, BZER
SERIT, RIR, SEMEAHIN 2 REAEE R, ISR, IERE 2 KA, FIERMELL AR
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It may seem like a strict obedient system, but as Chang and Kalmanson
point out, Confucians cherish the collaboration or interaction of Heaven and
human being rather than stressing mere human obedience to transcendental
law. This is partly because, for Confucians, ultimate reality is constituted by
the interrelatedness of things and events, not by the will of an external agent
or prime mover.10 This emphasis on interrelatedness is also fundamental to
the Confucian worldview or thinking pattern.

In Dong Zhongshu’s thought, if bad things about to happen, Heaven
will warn people, and the ruler especially, in advance, which usually leads
to the mitigation or disappearance of the disaster after people correct their
mistakes. Heaven wants people under it to be perfect, doing proper things
on proper occasions with the guide of time and season. So Heaven in
Confucianism is not simply a natural phenomenon exhibiting a certain
potential but is comprised of consummate persons (sages) who embody the
potency of Heaven and serve as examples for others.1l In the traditional
political world, Heaven is always a divine symbol of the current emperor,
and in the context of Confucian thought, Kongzi and other sages,
especially those who lived in ancient times, like the Three Sovereigns
and the Five Emperors (sanhuang wudi = £ 1.%), are described as being
equal with the sun, moon and other celestial objects. From this point of view,
Heaven can be seen as a metaphor of the world’s order, and time provides a
method for people to reach it. Those who succeed in recognizing the choice
of Heaven and perfectly following this order modeled by history can be
thought of as a real sage like sun and stars shining in the sky.

3. Choosing the Right Thing According to Time

With all the implications contained in the concept of time, it was natural for
Confucians to emphasize the thinking pattern of choosing the right thing
according to time. The Book of Changes (Zhouyi i %) says:

Nothing can exceed the great images of heaven and earth, and nothing can transcend
the flexibility of the chanae of seasons.12
What a great idea of following the time!13

NAIAD, HE DR RIE, ANn] ks’
10 Chang and Kalmanson, Confucianism in Context: Classic Philosophy and Contemporary
Issues, East Asia and Beyond, 89.
11 Chang and Kalmanson, Confucianism in Context: Classic Philosophy and Contemporary
Issues, East Asia and Beyond, 90.
12 Zhouyi, “Xici zhuan shang” ¥EHE |- @ “YERIIT-RKith, SHEEEAT-PIRE.”
13 Zhouyi, “Sui” Fifi, “Tuanzhuan™ 8. “B. Ko S, TR T REls. BErs 2 AR %
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“Following the time” (suishi F&H#) is an important idea in the Book of
Changes. The key point of the Book of Changes is change, and the key
principle of change is exactness in “following the time.” This wisdom book
even includes a specific chapter dedicated to explaining the hexagram Sui
(suigua F&#h) with some line statements (yaoci X &¥) implying that to follow
the time is to follow the good and virtue, which always leads to auspicious
(zhenji E75) results.

With the instruction of time, the abstract heavenly requirements turned
into specific behavioral laws with operable sequences and particular goals for
people under it to follow. Time also obtained its authority and significance from
Heaven during this conversion process. In this sense, time and ritual can be seen
to be very closely intertwined.

The Annals of Zuo (Zuozhuan 7= {#) says, “Rituals should be made and
practiced in a way which complies with the time [of Heaven].”14 The Book
of Rites (Liji #45C) also says, “Rituals follow the time of Heaven.”1® Ritual, in
these contexts, can be regarded as a sequence of constant timelines, which
contain everything, as lvanhoe observes, from high religious ceremonies to the
conduct of government, as well as things like one’s personal deportment and
behavior.16 The concept of time restricts people in different levels just as the
proper observance of ritual does. In its most basic form, this can be seen in
ritual observances like having meals at the correct time,17 and in more
important ways through the instruction that one should behave properly at
correct occasions, but the adherence to the forms of ritual and an awareness of
time always combine in specific events. The spirit of the “time-dependent
mean” should be active in people’s life at every minute and in every aspect,
providing a divine standard from Heaven for their daily routine. Like Wang
describes, how does one choose the proper date for various important tasks,
ranging from rituals to farming? On which day should one perform what
kinds of sacrifice? What time during the day should one carry out a
particular ritual?18 The answers to these questions were not random, but
based on basic principles written in their ritual books.

People’s daily life could not proceed without the guidance of time and
furthermore, time also was thought to have been instrumental in the
succession of dynasties, as seen in this remark from the Liji: “Yao abdicated
and gave the throne to Shun and Shun did the same thing to Yu, Tang of
Shang killed King Jie and King Wu made a conquest of Yin, it was all about
time.”19 In this context, time is approximately the same with Heaven. That

14 Zuozhuan: “# DAER.

15 Liji, “Liqi” #28: “Mih, & TR, Spis, ERRM, 4T A0

16 Ivanhoe, Confucian Moral Self Cultivation, 4.

17 Shangshu, “Yaodian” ZEML: “frig! wEEg

18 Wang, Yinyang: The Way of Heaven and Earth in Chinese Thought and Culture, 26.
19 Liji, “Liqi” #4288, “Fe25k, 5RE, Bt RTARA, md
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each ruler was chosen by Heaven just means that it was time for them to
rule the state.

In Confucian thought, the fact that opportune time is necessary for
success is partly because of the correlativity between time and rightness or
appropriateness. Chang and Kalmanson think that in the Confucian tradition,
Heaven as immanent force expresses the ineluctability of situations. The
different configurations of Heaven provide a context for the actualization of
ten thousand things and events, including the self-realization of humans.20
There are certain ordinances that can be written down in words, but for most
specific circumstances people find themselves, there is no precisely prescribed
action exactly appropriate for the situation. This is why Kongzi did not teach
rule-based behaviors too much, since in his theory, rightness or appropriateness
is based more on one’s status, one’s role, and the specifics of the particular
situation than on fixed adherence to prescribed rules. So while the ritual
books can arrange when to eat and what to wear, and even define the
meaning of propriety, they cannot say exactly when is the proper time for
observence of various ritual actions, nor what an individual should choose
in a particular situation in light of all the complex circumstances. The
concept of time in ritual rules present a more programmatic feature, but
when we talk about the real occurrence of ritual behaviors, actions which
are full of human initiative, the concept of time takes on a more creative
characteristic, since consideration of time in the particular requires the
person involved to possess a higher moral quality and individual attainment
to make right decisions at each unique point in their life. Therefore Rainey’s
observation that “what is right is based on one’s status” is quite true.2l
Similarly, the Doctrine of the Mean (Zhongyong #/#) posits a particularly
close relationship between awareness of time and attaining the status of
being a true gentleman: “the superior man actualizes the mean because he is
always with it.”22 According to this view, the spirit of time is part of the
gentleman personality which inheres in one’s mind. Of course the virtue of
the time-dependent mean contains the aspect of timeliness, which means
that although physical time affects one’s practical action, once an action is
born of one’s gentlemanly personality and moral sense, the feeling of
obedience will appear to vanish and individual initiative will hold the
dominant position instead. This is what Kongzi said about “I could follow
what my heart desired, without transgressing what was right.”23

20 Chang and Kalmanson, Confucianism in Context: Classic Philosophy and Contemporary
Issues, East Asia and Beyond, 90.

21 Rainey, Confucius & Confucianism: The Essentials, 31.

22 Zhongyong: “& 7z Hh B F ik

23 Lunyu, “Weizheng” . “T-HAAMERE, =Fas, W-HmAR, A-FmiKa, S+
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Chang and Kalmanson argue that humans are not explicable by a single
given design which underlies natural and moral order in the cosmos. In their
view, human beings are concrete individuals participating in specific situations.
As such, individual beings are not obliged to comply with objective and
universal standards; instead they re-create themselves by maximizing their
own potentials in response to changing environments.24 Avristotle (384-322
BCE) provided us with a similar thought when he talked about the practical
wisdom that was contained in the virtue of soul. In his book Nicomachean
Ethics, Aristotle suggested that practical wisdom is concerned with
particular facts, and particulars come to be known from experience.2> In his
theory, practical wisdom and intellect (nous) are opposite things, since the
intellect is concerned with first principles while practical wisdom is
concerned with particulars, but they both contain a capability of directly
understanding objects directly and obtaining a correct understanding
through intuition. The Confucian view of time was never rooted as deeply in
the philosophy of soul as in Aristotle’s theory, but Confucian thinkers had
obviously asked many of the same questions about practical actions. In fact,
this this is one of the primary concerns of the Lunyu, which is full of
references to what Kongzi said, did, and even what clothing he wore on
different occasions. The measure of appropriateness does exist in the practical
area, but it cannot apply to other people unchangeably. Following the time or
judging what is right is exactly the kind of virtue that is individually unique
while still sharing the same fundamental grounding in moral common sense.

The true gentleman with the virtue of the time-dependent mean can
choose the right thing spontaneously in situations that exceed those
prescribed by hard ritual rules. This ability is particularly clear in this
passage from Zhu Xi && (1130-1200):

The ancients wrote The Book of Changes for divination and people today are fettered
by its old conventions. The sages judged right and wrong and chose the right
according to time only when affairs appeared before them, they never arranged
things item by item in advance.26

In Zhu Xi’s view both the process of thought and choice of action
happened inherently and actively in the mind and conduct of the sage, a
weighing and choosing which took place before any restrictions imposed by
ritual guidelines came to mind. “Are gems and silk all that is meant by

24 Chang and Kalmanson, Confucianism in Context: Classic Philosophy and Contemporary
Issues, East Asia and Beyond, 88.

25 Avristotle, Nicomachean Ethics, 1142a.

26 Zhuzi yulei 67: “ili AfE (5) , WURRME R, S (AS) #, ToREE 52k B ARRIE, R
SERBNE AT, FEMELIE, WA ZHRd.”
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propriety?”’2” The question from Kongzi proved that there is something else
inside the rituals which cannot easily find from the form of sacrificial vessels or
external behaviors. This deeper spiritual connotation may show a different
appearance in different historical circumstances, but they are all in keeping with
the virtue of the time-dependent mean which guarantees that every person
carrying this spirit will be capable of choosing the right thing among all the
potential possibilities in any given situation.

4. Acting Properly Corresponding to the Right Time

Kongzi always emphasized the effort of becoming a true gentleman as central to
achieving the ultimate aim of one’s life in history, but this process is not simply
about individual effort. As previously mentioned, time is a great factor that can
affect whether things go well or not. As a consequence, it becomes vitally
important for people to catch and seize their chances when the time is right. Once
Fan Li Ju# (536-448 BCE) said, “If the time is not ripe, do not push it to grow; if
effort is not enouah, do not force victory. Stay calm and take the world into
account, waiting for the comers and grasping the opportunity to succeed.”28
This development of the skill needed for this kind of time-awareness is called
virtue (de #) in Confucianism, which is etymologically related to obtainment
(de 78) and was eventually connected to the good (shan 3%). As Ivanhoe has
observed, Western philosophers have tended to be much more concerned with
trying to define what the good is, while Chinese thinkers have focused more on
the problem of how to become good.2% Besides self-cultivation, time is the
most important element to help a gentleman achieve both goodness and success.
It is time that provides the opportunity to obtain the essential elements one
needs for a career, and it is also time that provides the historical conditions
particular to the one who is striving to become good.

Although to some extent time is objective, irresistible and full of
possibilities (the great ancient Greek philosopher Heraclitus famously said
that no man can step into the same river twice), whether one could luckily
get the right time or not is a certain event when we look back in history.
There is no paradox of contingency and necessity here, as the superficial
contradiction between these two positions is due primarily to a difference in
perspective. In the view of time, time just manifests as diverse types of
events, people, relationships and conflicts, which carry no judgment of right
or wrong. But things appear totally opposite within a the context of the

27 Lunyu, “Yanghuo” [ “MEME, ERETFR?”

28 Guoyu, “Yueyu xia” #ih T: “BAZE, Aufgdk; FAFK, Aaogm. BEE, DEXT,
FHkEMIEZ, FFZ rEmEz.”

29 Ivanhoe, Confucian Moral Self Cultivation, 1.
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concept of fate (ming fi). Fate is a concept that focuses on personal
situations under a certain kind of order coming from Heaven, an order
which is irresistible and inconvertible, one which no one can avoid or alter.
In Confucian thought, fate is not generally used to predict things about to
happen; instead, fate is invoked when a person is actually involved in some
specific situation, particularly when the outcome of their situation is linked
to the mandate of Heaven. They think it is fate for them to fail or win.
Admitting the concept of fate does not make Confucians determinists, as
they hold dear to the significance of action30 before things are settled. If
there is no room of expectation for a higher ideal, there is no need for either
endless self-cultivation or waiting for the appropriate time. Consider the
following statements from the Xunzi, the Zhouyi, and the Zhongyong:

True aentlemen learn broadly and think deeply, cultivating themselves to wait for the
right time.31

True gentlemen do not show off their talents, they wait until the right time has
come.32

True gentlemen stay calm and are at peace to wait for their mission while the mean
men (xiaoren /) \) put themselves in danger to ask for good fortune.33

This kind of Time-Fate view (shiming guan Fsir#i) posits that ancient
sages possessed the great ideals of “self cultivation, family harmony,
country management and world peace” (xiushen gijia zhiguo ping tianxia
BHEFEBT-KT) on the one hand, and on the other hand, had the
capability to endure a long period of waiting, or just resigned themselves to
lifelong obscurity. If the right time were to come, however, they would
certainly be ready, willing, and able to grasp the opportunity to achieve their
lofty ideals and ambitions.

The Book of Changes says, “True gentlemen improve themselves in
virtue and do valuable things just in hope of catching the right time.”34
Similarly, Fan Li said, “Do not be lazy when you are given an opportune
time, because it will not come again once it leaves. And if you do not catch
the opportunity with effort, it will change into a disaster.”3> To be given an
opportune time can be seen as being chosen by Heaven for some opportunity.
And as mentioned, this is a serious responsibility which one ought not avoid.

30 AP SRR AL PR PRI F R, L — AR B RORATE). TR WEED.
AT TR R, RMATEI R R AR MR 15 —FFE.” See Wang
Zhongjiang, Rujia de jingshen zhi dao he shehui juese, 6-7.

31 Xunzi, “Youzuo” % A: “B T SR 18 B AT, LR LG

32 Zhouyi, “Xici zhuan” BEHE: “B TR T &, AR E).”

33 Zhongyong: “E T J& 5 LA & iy /N NAT B LABREE.”

34 Zhouyi, “Qian” %, “Wenyan zhuan” X5 1{#: “B FEEEE, RARHE

35 Guoyu, “Yueyu” #ah: “BREEE, RATR, RTPAMR /5
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However, what exactly is the mandate of Heaven? Or what is the
highest life goal of Confucians? In general, Confucians would like to
rebuild the world with rituals flourished as they did in the Zhou dynasty.
Kongzi once said: “Zhou had the advantage of viewing the two past
dynasties. How complete and elegant are its regulations! I follow Zhou.”36
From the point of view of the individual, completing the requirement of
Heaven means cultivating oneself with various capabilities, such as the
performance of ritual, attainment in music, archery, driving carriages,
writing and math (li yue she yu shu shu ¥ 5}£215). Kongzi concluded
his enumeration of the areas in which a virtuous person should cultivate
themselves by stating: “Let the will be set on the path of duty. Let every
attainment in what is good be firmly grasped. Let perfect virtue be accorded with.
Let relaxation and enjoyment be found in the polite arts.”37 These are the criteria
for common people to become fully cultivated within the Confucian tradition.

From the perspective of social community, true gentlemen who carry
the mandate of Heaven would be expected to care about people around them
with great benevolence, and their care for others should expand outward in
concentric circles, begining with their family (parents, brothers and sisters)
and eventually reaching strangers. While this has frequently led scholars to
conclude, as Yung argues in her article, that self-sacrifice for the benefit of
others is a general ethical rule in Confucianism,38 | would suggest that this may
be a misunderstanding of the idealized Confucian relationship between oneself
and others. The mere fact that Confucianism advocates putting the interest of
the others first or elevating the public interest to a position of superiority
does not mean that it requires one to injure their own interest. On the
contrary, making decisions is this way would be seen as helping them
accomplish their own interest as true Confucians. When Confucians begin
to pursue the mandate of Heaven, they commence a journey of creative self-
transition.39 In this process, people will find out what makes them become true
gentlemen is never the isolated moral ego, but the general humanity whom they
make commitments to. As lvanhoe observes, Confucian thought holds that
individuals can fundamentally transform themselves, that such transformation
was necessary for spiritual fulfillment, and that it had extraordinary power to
affect others around them in dramatic and profound ways.40 So the superficial
conflict of interests which appears to exist between Confucians and others is

36 Lunyu, “Bayi”/\ff: “JH B —AR, @#&-F 0GR BRE.

37 Lunyu, “Shuer” IR “= i, 55 68, 4K T2, el k.

38 Yung, “In What Way Is Confucianism Linked to Public Service Motivation? Philosophical
and Classical Insights,” 286.

39 “H I R WER AN SZHR A B R AR AR R A M L AR, SRR 0 B I AR — R
B, T2 AE PRI FLIERR. 2 S TR RS A I A SRR A € B AT 1 1R 2Kt 2 ] ) 3R T
5%, AHEART.” See Du, Rujia sixiang xinlun: chuangzaoxing ziwo de zhuanhuan, 73.

40 lvanhoe, Confucian Moral Self Cultivation, 7.
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essentially invalid. The so called self-sacrifice in this sense is just another
way of saying self-fulfillment, which will in the meantime benefit the
whole society.

Lastly, from the perspective of Heaven, it could be interpreted as cheng
ik for people to follow its demands. Mengzi described cheng as
“everything is here in me, there is no joy greater than, on introspection, to
find that one is truly sincere.”*l The Confucian notion of cheng, which
means sincerity with integrity or creativity, represents the summation of
Confucian values. Contrary to Western ideals of sincerity, Ashton argues,
which insist upon being true to oneself as a distinct individual, cheng
involves integrating oneself with concrete others through personal, co-
creative interactions.#2 The Doctrine of the Mean also uses the concept of
cheng to describe the ideal relationship between Heaven and humanity.
“Sincerity is the way of Heaven. To think how to be sincere is the way of
man.”*3 Although following Heaven is not the virtue of cheng itself, in part
because human efforts always contain defects, trying hard to fit Heaven’s
requirements is still a gentleman’s immanent duty. The nature of Heaven
and the essence of humanit are linked together by cheng. The intrinsic
consistency of Heaven and humanity makes sure that a path between
common people and sages is opened through the cultivation of virtue and
the practice of the time-dependent mean.

In fact, while it is entirely one’s own business to cultivate oneself and
achieve one’s life goals, Confucian philosophy connected human affairs
with Heaven’s will so as to obtain an order or encouragement from a divine
attribute. Improving oneself in virtue then becomes Heaven’s requirement;
governing a country and keeping it at peace is no longer just an individual
ambition but also a demand by Heaven. Heaven gets its moral character and
guides people under it, and the one who eventually achieves Heaven’s goal
is assured of their becoming a real sage in his world.

Kongzi neither talked about the nature of Heaven nor how it works, but
he understood himself as having a commission from Heaven and claimed
that it was only Heaven who truly knew him. At one point in The Lunyu, an
official says of Kongzi “The kingdom has long been without the principles
of truth and right; Heaven is going to use your master as a bell with its
wooden tongue.”*4 What this statement makes clear is the Confucian belief
that a transformation of the self fulfils a larger design, inherent in the universe
itself, which a cultivated person could come to discern. Lodén considers it is
true that Kongzi saw morality as basically somehow rooted in Heaven, but
Kongzi also considered it man’s duty to realize this capacity and model himself

41 Mengzi, “Jinxin shang” .0 b “EW S HRIER AR Sifia, 45KE.”

42 Ashton, “Role Ethics or Ethics of Role-Play?,” 14.

43 Mengzi, “Lilou shang” 8 F: “3ig Rz i, Baa Az iEd.”

44 Lunyu, “Bayi”/\f: “Z=0, fIERET? R FZEEBAZR, KGR 7R



JIA Zhenzhen / Time: Heaven and Humanity in Confucianism 77

after Heaven, and thus achieve the unity of heaven and man.4> This command
from Heaven implies a close relationship between Heaven and Confucian
practictioners. But this divine relationship has nothing to do with religion or
mysticism. It is about dao deeply hidden in human nature within the living
world, which has been reflected to Heaven by Confucians and is then
transmitted back to humanity as a divine order. This is what Kongzi was
talking about when he said: “A man can enlarge the principles which he
follows; those principles do not enlarge the man.”46

5. Conclusion

Confucian thought made important use of time in its philosophy, seeing time as a
physical phenomenon as well as the inspiration for and evidence of a divine,
moral order. The conversion of time from a purely physical phenomenon to a
principle closely connected with the mandate of Heaven meant that everything
looked different in Confucianism. This was seen most clearly in the insistence
that everything in a Confucian’s life should obey time’s rule, an insistence most
evident in the observance of rituals, designed to show adherents what was
appropriate for them to do as well as when they should do it. Confucianism
further claims that those seeking to become true gentlemen will realize that they
wish to obtain the mandate of Heaven, they must follow the time, which requires
them to choose and act properly in every movement of their life according to
time. The close relationship between time and Heaven guarantees the rightness
and virtuousness of each time-dependent behavior, such that any person who
eventually achieves Heaven’s order, as well as his or her own aim, will become a
real sage and true gentleman in the world.
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