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Who Answered the Shang Diviner?:
The Nature of Shang Divination

BACK Youngsun
*

Abstract

Generally speaking, Shang divination has been interpreted as a divine communication 
between human beings and spirits. Through crack-making, Shang kings and diviners, 
acting as intermediaries between the human realm and the spiritual realm, sought 
knowledge about issues that are beyond human control and comprehension. The 
cracks on the bones were thus deciphered as the spirits’ responses to the diviners. 
However, within the oracle-bone inscriptions we cannot find any clear evidence that 
Shang kings communicated with spirits. The question of who actually answered 
Shang diviners is the focus of this paper. I try to track down the identity of the 
one addressed in divination by investigating the nature of the Shang pantheon. In 
the first section, I propose three possible divinees: Di as a representative of the 
Shang pantheon, di as a collective body of all the spirits, and different spirits for 
different divinations. However, none of these possibilities seems to match the nature 
of the Shang pantheon. In the second section, I introduce another hypothesis by 
Sarah Allan that Shang divination was not a two-party communication between 
human beings and spirits, but a one-party interpretive act on the part of humans. 
This means that Shang diviners were not communicating with spirits but reading 
the cosmic signs revealed on oracle-bones. In the final section, I argue that the major 
reason scholars have regarded Shang divination as a divine communication is that 
they viewed the Shang cosmos based on a strict binary conception of the sacred 
and the profane, principally informed by Mircea Eliade. If we divest ourselves of 
this binary lens, a new hypothesis renders a different cosmological model of the 
Shang dynasty; that is, both spirits and human beings are parts of the Shang cosmos.

Keywords: Shang, divination, oracle-bone, Di/di, sacred, profane

* BACK Youngsun: Assistant Professor, College of Confucian Studies and Eastern Philosophy, 
Sungkyunkwan University, Korea (youngsunback@gmail.com).

** I am grateful to David N. Keightley for sending his unpublished paper “In the Bone: 
Divination, Theology, and Political Culture in Late Shang China” by post.
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1. Introduction

Oracle-bones during the Shang dynasty (c. 1600-1046 BCE) are commonly 
understood as a medium of communication between the human realm and the 
spiritual realm. By using turtle shells or ox scapula, Shang kings and diviners 
sought knowledge about issues that are beyond human control and comprehension. 
The cracks on oracle-bones, produced in the process of divination, are regarded 
by a majority of modern scholars as the spirits’ responses to the charges that 
diviners put to them.1 David Keightley, the seminal figure of Shang research, 
supports this assumption and makes a further claim that the Shang kings 
communicated with their “ancestors” through divination.2 

Curiously, however, within the corpus of oracle-bone inscriptions we 
cannot find any clear evidence that the Shang kings communicated with either 
spirits or their deceased ancestors. What is lacking is any reference to or 
information on the “divinee”: the being with whom diviners communicated. 
Why then, despite the absence of an identifiable divinee, do scholars assume 
that oracle-bone divination is a “two-party communication” between human 
beings and spirits? Who actually answered Shang diviners?

In this paper, I argue that Shang divination was not a form of communication 
between human beings and spirits and thus no one was being addressed in 
Shang divination. In order to support this claim, in the first section of this 
paper, I point out several aspects of Shang divination records that challenge 
the assumption that Shang divination is a communication between humans 
and spirits. In the second section, based on the above analysis and Sarah Allan’s 
study, I explore the possibility of a new hypothesis that Shang divination is 
not a “two-party communication” that requires an addressee, but a “one-party 
interpretive act” of human beings. I agree with Allan’s proposal that Shang 
divination was a way of understanding the intentions of spirits not through 
“communicating with them,” but through “reading signs revealed in the cosmos.”3 

1 Charge refers to the topic of the divination. What is noteworthy is that Shang divination 
charges may not have been questions, but rather wishes, predictions, or statements of intent. 
For a detailed explanation of the noninterrogative nature of the Shang charges, see Keightley, 
Sources of Shang History, 29 and 33. In addition, Sarah Allan further argues that the charges 
were not intended to communicate to the spirits. I will support Allan’s hypothesis in the 
second section of this paper. Allan, The Shape of the Turtle, 114.

2 Keightley, “Shamanism, Death, and the Ancestors,” 797-802; Keightley, “In the Bone,” 1-28.
3 Sarah Allan argues that Shang divination is more like reading omens rather than 

communicating with spirits. Allan, The Shape of the Turtle, 112-114.
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Left side Right side

Preface
Crack-making on jimao (day 16), 
Que divined: (己卯卜, 㱿貞) 

Crack-making on jimao (day 16), 
Que divined: (己卯卜, 㱿貞)

Charges “It will rain.” (雨)
“It will not [perhaps] rain.” 
(不其雨) 

Prognostication

The king read the cracks and 
said: “It will rain; it will be 
[perhaps] a ren day.” (王占

曰, 其雨惟壬)

Verification
On renwu (day 19) it really 
did rain. (壬午允雨)

In the last section, I argue that the accepted understanding of Shang divination 
as human-to-spirit communication was the result of assuming a strict binary 
conception of the sacred and the profane, principally informed by the work 
of Mircea Eliade.4 Instead of this binary system, the new hypothesis presents 
a different cosmological model of the Shang: spirits and human beings both 
are parts of the Shang cosmos. 

My primary aim is, through a close investigation of the specific question 
of who was being addressed in Shang divination, to expose a hidden 
assumption behind pre-existing scholarship: a binary conception of the world 
as the sacred (spirit) and the profane (humans). Furthermore, by divesting 
ourselves of the lens of this binary system, we are able to see alternative 
ways of understanding the nature of Shang divination and Shang cosmology.

 

2. Did Shang Diviners Communicate with Spirits? 

What makes it almost impossible to identify the divinee of Shang divination 
is the absence of any reference to or information on the targeted recipient 
of divination charges in oracle-bones. Despite the rich corpus of oracle-bones 
available, anyone who closely examines Shang oracle-bone inscriptions will 
realize that except for cracks, most of the information on the bones concerns 
humans. Let’s look at one of the Shang divination records:

 Table 1: Heji 902f 5

4 Eliade, The Sacred and the Profane.
5 This table is from Keightley, Sources of Shang History, 43. Heji refers to Jiaguwen heji.
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Even though Shang divination had undergone considerable changes over 
the course of time, this example can serve as a template of Shang divination 
records. First, the preface records on what day and by whom the divination 
was performed. Second, there are charges in negative and positive forms, which 
serve as the topic of the divination; this constitutes what the diviners sought 
to know. Third, the prognostication, largely done by Shang kings, is the 
interpretation of the cracks. Last, a verification of what actually happened is 
recorded after the divination was performed.6 

Interestingly, all the written inscriptions which consist of preface, charge, 
prognostication, and verification are concerned with human activities. None 
of them record information on the actual recipient of the divination charges. 
The cracks on the bones may be the traces of spirits, if we accept the view 
that oracle-bone inscriptions are indeed records of spiritual communication 
between humans and spirits. Moreover, if we accept Keightley’s proposal 
that the king’s prognostications may have been based on the sound of cracks 
being made and not the shape of the cracks, then there is virtually nothing 
left in oracle-bone inscriptions except the records created by humans.7 

The complete absence of any specific reference to a divinee may imply 
a shared consensus among Shang diviners on whom they were addressing; 
since they all knew with whom they communicated, they did not need to 
specify or mention the addressee. Nevertheless, it is at least obvious that 
we cannot discover the identity of the divinee through a reliance on the 
inscription itself. Therefore, in order to track down the divinee, we need 
to analyze and interpret the implications underlying divination records on 
the one hand, and investigate and delineate the characteristics of the Shang 
pantheon on the other. 

Before going further, there are three preliminary points we should keep 
in mind concerning Shang divination practices: the storage of oracle-bones, 
the absence of the second person pronoun in divination records, and the 
capriciousness of the Shang spirits. First, the way that oracle-bones were 
stored is rather intriguing. It is reported that some oracle-bones were stored 
in tombs, but most of them were thrown into pits with other debris. 
Oracle-bones and shells seem to have been kept for a certain period of time 

6 For a general introduction of the Shang Divination inscription, see Keightley, Sources of 
Shang History, 28-56.

7 David Keightley suggests that the king might have prognosticated from the sounds of the 
cracks, which he considers might be the voices of the ancestors. I will discuss this hypothesis 
later in this paper. See Keightley, “In the Bone,” 1-28.
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and then discarded. To take into account the view that divination was a 
communication between humans and spirits, it is somewhat puzzling that the 
oracle-bones used in divine communication were thrown away. Discarded 
oracles-bones baffle us even more when we imagine the considerable labor 
and time the Shang people spent on preparing bones and shells and inscribing 
divination records on them. In any case, it is apparent that oracle-bones were 
not regarded as treasures to be kept for long periods of time. This suggests 
that the divine aspects of Shang divination might not have been particularly 
great or solid but instead more limited and conditional, which raises the need 
for a probe into the divine nature of Shang divination.8 

The second point concerning oracle-bone inscriptions is the rare appearances 
of the second person pronoun “you,” compared to first person pronouns such 
as “I” and “we.” In most cases, first person pronouns found in divination 
records refer to the king or the Shang people as a whole. For example, 

Crack-making on gengyin (day 27), the king [divined:] “I will perform 
the liao (burnt-offering) ritual to his mate.”9

Crack-making on guichou (day 50), Zheng divined: “We will take up 
residence in this settlement and conduct the great bin (entertainment) 
ritual, [for if we do this] Di will approve.”10 

The graph yu 余 in the first example refers to the king himself, and 
the graph wo 我 in the second example refers to the Shang state or the Shang 
people as a whole.11 In contrast to the frequent occurrence of the first person 
pronouns, the second person pronoun “you” rarely appears in the inscriptions. 
Two of the graphs that are employed as a referent to the second person are 
nü 女 and nai 乃. However, these second person pronouns are not used as 
a referent to one being addressed in the divination. 

8 An anonymous reviewer points out that in many religious traditions, certain items that are 
regarded sacred in one context are not regarded as such in another context. Once religious 
items have served their purpose, they are not necessarily treated as sacred. Accordingly, the 
limited sanctitude of Shang oracle-bones need not be a serious consideration when 
investigating the nature of Shang divination. 

9 Yingguo 1864: “庚寅卜, 王余燎于其配.” Yingguo refers to Yingguo suocang jiaguji.
10 Bingbian 147: “癸丑卜, 爭貞, 我宅玆邑大賓帝若.” Bingbian refers to Yinxu wenzi bingbian.
11 The other first person pronoun appearing in the inscriptions is zhen 朕. Therefore, three 

graphs seem to have been employed as a referent to “I” or “we.” For a more detailed 
discussion of the first person pronouns, namely wo 我, yu 余, and zhen 朕, see Yu, Jiajin 
yuyan wenzi yanjiu lunji, 22-40.
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Crack-making on jihai (day 36), Que divined: “The Lord of Tiger [tribe]! 
I will destroy your emissary.”12

Here “your” does not refer to the intended recipient of the divination charge, 
but to the Lord of Tiger tribe mentioned in the charge. There are no cases 
in which the diviners called the divinee “you” in the oracle-bone record. 

However, if we take into consideration a distinctive feature of the 
Chinese language, the absence of the second person pronoun in divinatory 
inscriptions appears more natural than unusual. In classical Chinese, people 
often address the other party using the person’s title as an honorific rather 
than using the second person pronoun. For example, if the other party is 
the king, he is referred to as wang 王, “your majesty.”13 Therefore, in 
communications with spirits, it would be natural for Shang diviners to call 
them by their title or their ritual name instead of the second person pronoun. 
Nonetheless, most of the names of natural spirits or the ritual names of 
ancestors appearing in divination charges are not references to the one being 
addressed. All things considered, no clear evidence proves that divination 
charges were put to spirits.

The last point concerns the capriciousness of spirits.14 According to 
Michael Puett, spirits in the Shang pantheon appear to be so fickle and unstable 
that they need to be placated and coaxed through sacrificial offerings. Even 
though the Shang people endlessly tried to control these spirits through 
sacrifice and divination, their attempts seem often to have failed because spirits 
were capricious and far more powerful than the ritual offerings by which 
humans intended to control them.15 In that case, how could Shang diviners 
appeal to these capricious spirits and rely on their answers? These spirits 
were not merely capricious but often so hostile to the Shang people that 
they could put an end to the Shang settlement. In light of this, the reliability 
of a spiritual answer from Shang spirits appears to be questionable as well.

Despite these enigmatic features of Shang divination practice, if we still 
insist that Shang divination is a communication between the human and 
spiritual realms, we need to probe into the nature of the Shang pantheon 
in order to identify the divinee. The Shang pantheon was swarming with 

12 Heji 3301: “己亥卜, 㱿貞, 侯虎余其敗女史.”
13 Pulleyblank, Outline of Classical Chinese Grammar, 76-78. 
14 Due to the difficulty of defining the essential nature of the supernatural forces of the Shang, 

I call them “spirits” in a broad sense.
15 Puett, To Become a God, 44-50. 
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various spirits roughly divided into three categories: natural spirits, ancestors, 
and Di 帝 (or Shang Di 上帝, Lord on High). Those belonging to the group 
of natural spirits are spirits of rivers, mountains, the sun, the four directions, 
etc. These are not abstract concepts but are connected to concrete objects 
in nature. For instance, the two main river spirits were that of the He 河 

(the Yellow river) and the Huan 洹.16 Those belonging to ancestors are the 
ancestors of the Shang royal family and they are subdivided into three groups: 
pre-dynastic kings (xiangong 先公), dynastic kings (xianwang 先王), and their 
consorts (xianbi 先妣).17 The last, Di, is the most incomprehensible being 
in the Shang pantheon. 

Unlike natural spirits and ancestors, Di is quite anomalous in that only 
Di did not receive any sacrificial offerings from humans. In light of this, 
Robert Eno suggests that Di might not be a single supreme deity. He proposes 
that the term di 帝 might be a “generic” term for denoting “gods,” including 
natural spirits and ancestral spirits altogether.18 In other words, di did not 
exist in the Shang pantheon as a single deity and just refers to the collective 
body of the spirits.19 Contrary to Eno’s suggestion, most scholars consider 
Di a single entity reigning at the apex of the Shang pantheon. Di is the 
single most influential being among the spirits of the Shang in terms of power 
and function. For example, natural spirits had power over natural phenomena, 
but they do not seem to have been closely involved in human affairs. 
Dissimilar to natural spirits, Di and the ancestors had influence over both 
natural and human events, and among them Di seems to have had stronger 
power than any other ancestral spirits. Di, either as a generic name for spirits 
or as the highest deity in the Shang pantheon, is certain to have the strongest 
and the most comprehensive influence over the natural and the human worlds.

Then, among these three types of spirits, who actually answered the 
Shang diviner? In my judgment, three possible explanations can be offered 
to sustain the assumption that Shang divination was a communication between 
humans and spirits. The first is that among various spirits, there is one 

16 According to Robert Eno, Shang kings established a royal ritual center on the banks of 
the Huan river. Eno, “Deities and Ancestors in Early Oracle Inscriptions,” 41.

17 David Keightley subdivides the dynastic ancestors into four groups: Former Lords, the 
pre-dynastic ancestors, the dynastic ancestors, and the consorts of those kings on the main 
line of descent. Keightley, “The Making of the Ancestors,” 5-6.

18 Robert Eno also suggests that in specific contexts, the generic term di was employed as 
a referent to a specific member of the pantheon. Eno, “Was There a High God Ti in Shang 
Religion?,” 1-26.

19 When Di is used as a generic title, I use di instead of Di.
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representative to respond to divination charges, and in this case it is most 
likely the highest deity, Di. The second hypothesis is that even though there 
were many spirits in the Shang pantheon, they functioned as a collective 
body, and thus it was this collective body that communicated with diviners 
when divination was performed. This collective body may be considered di, 
a generic name for spirits. The third case is that different spirits took part 
in different divinations. In other words, a particular spirit was in charge of 
a particular topic of divination, or all the divinations performed in a particular 
period were answered by the spirit in charge of that particular period.

In the following section, by investigating the Shang pantheon, I will 
assess the plausibility of three hypotheses: whether the existence of one 
representative is possible, whether the existence of a collective body of the 
spirits is possible, and whether we can discern the logic underlying the 
selection of particular spirits for particular divinations. I first look into 
examples of rain-related divination, in which all the three types of spirits, 
namely Di, natural spirits, and ancestors, were involved.

Crack-making on xinhai (day 48), Nei divined: “This first month, Di will 
order rain.” On the evening of the fourth day, jiayin (day 51), [it really 
rained].20 

“If [we] perform the you ritual to the Huan river, then there will be rain.”21

“If [we] perform the liao (burnt-offering) ritual to the Snow, then there 
will be great rain.”22

“[We will] pray for rain to Shang Jia (pre-dynastic ancestor, P1) with 
a penned sheep.23

“In praying for rain from Shang Jia (P1) to Da Yi (K1), Da Ding (K2), 
Da Geng (K5), Da Wu (K7), Zhong Ding (K9), Zu Yi (K12), Zu Xin 
(K13), and to Zu Ding (K15), the ten ancestors, [we will] sacrifice a 
bull to all.”24

20 Heji 14295: “辛亥内貞, 今一日帝令雨, 四甲寅夕[雨].”
21 Heji 28182: “其又于洹, 又雨.”
22 Yingguo 2566: “其燎于雪, 有大雨.”
23 Heji 672f: “求雨于上甲牢.”
24 Heji 32385: “禱雨, 自上甲大乙大丁大更大戊仲丁祖乙祖辛祖丁, 十示率牡.” P refers to 

pre-dynastic kings (xiangong 先公), and K refers to dynastic kings (xianwang 先王), and 
the numbers following P and K refer to their generation. For the table of the Shang 
Royal Genealogy, see Keightley, Sources of Shang History, 185-187. 
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In the first case, Di orders rain; in the next two cases, natural spirits make 
it rain; the last two cases show that rain is caused by ancestral spirits. Di 
ordering rain is common in oracle-bone inscriptions, along with other 
meteorological phenomena such as thunder and wind. What is noteworthy 
is that only Di “ordered” (ling 令) rain while other spirits did not, implying 
that Di commanded lesser spirits to carry out his will.25 This is one of the 
reasons Di has been regarded as the highest deity in the Shang pantheon.26 
Another prominent feature of Di is that Di can order rain without receiving 
any sacrificial offerings, whereas other spirits make it rain through rituals 
offered by human beings. Furthermore, an interesting ritual difference 
between natural spirits and ancestors is that on occasion several ancestors 
received sacrifice as a group, whereas natural spirits tended to receive 
sacrificial offerings individually. This difference implies that ancestors were 
considered relatively weaker than natural spirits in terms of their ability to 
control natural phenomena, and thus ritual specialists needed to combine 
the power of several ancestors in order to achieve their aims.27

Even though the question of the contexts in which Shang diviners 
appealed to Di, natural spirits, or ancestors is impossible to answer with 
certainty, it appears that spirits in the Shang pantheon possessed differing 
levels of strength and scope in their power. Consequently, a major task for 
Shang diviners must have been to manipulate these spiritual powers in the 
most effective and efficient ways.28 Suppose the He river spirit holds ten 
units of spiritual power, the Snow spirit holds seven, and Shang Jia (a 
pre-dynastic ancestor) holds two, and each of the junior ancestors hold less 
than one unit of power. In a very dry season, Shang diviners might think 
that in order to make it rain they need roughly ten units of spiritual power 

25 The graph ling 令 means “to command.” Except for Di, ling generally relates to the king 
(wangling 王令).

26 David Keigthley’s theory on the proto-bureaucratic aspect of Shang religiosity is also based on this 
type of evidence. However, Robert Eno suspects that it is uncertain whether Di orders natural 
phenomena or natural spirits. Eno, “Was There a High God Ti in Shang Religion?,” 5.  

27 This assumption is not conclusive because some records challenge it. For example, a natural spirit 
(Sun) and an ancestor (Shang Jia) received the bin ritual together: “Crack-making on guiwei (day 
20), Que divined: ‘On the next day, the king will host Shang Jia and Ri (Sun).’ The king 
prognosticated and said, ‘It will be auspicious.’ They really were entertained.” Heji 1248f: “癸未卜, 
㱿貞, 翌甲申王賓上甲日, 王占曰, 吉. 賓允賓.” Nevertheless, it seems that collective rituals were most 
often performed for ancestors, particularly for junior ones. 

28 By “efficient” I mean concerning resources used in sacrificial offerings, such as human 
victims, animals, and wine. Given the enormous amount of material spent for ritual 
sacrifices, I think the economic aspects of the ritual should be taken into account when 
investigating the nature of Shang divination.
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and therefore a ritual offering to the He river is required. On a cloudy day, 
Shang diviners might deduce that they need only three units of spiritual power 
to realize their aim. They then divine that a ritual offering to Shang Jia and 
several junior ancestors is sufficient for rain. In this way, by extrapolating 
the most suitable spiritual power and without wasting extra resources, they 
can achieve their desired results.

Differences in strength and scope of influence existed among ancestors 
as well. It was believed that the older the ancestors, the stronger their power; 
that the older the ancestors, the broader the scope of their influence. For example, 
pre-dynastic ancestors including Shang Jia tended to be involved in harvests 
or wars, whereas junior ancestors, who had died recently, tended to be involved 
in the present-day king’s sicknesses or dreams. Michael Puett argues that this 
attests to a hierarchy of power among spirits. He further argues that the bin 
賓 (entertainment/hosting) ritual served as a way for Shang diviners to maintain 
the hierarchical relationships among ancestors.29 For example,

Crack-making on jiachen (day 41), Que divined: “The next yisi day we 
will perform the you ritual to Father Yi with a penned sheep.” Use.
 
Divined: “Cheng (K1) will be a guest to Di.”30

Divined: “Cheng (K1) will not be a guest to Di.”
 
Divined: “Da Jia (K3) will be a guest to Cheng (K1).” 
Divined: “Da Jia (K3) will not be a guest to Cheng (K1).” 
 
Crack-making on jiachen (day 41), Que divined: “Xia Yi (K20) will be 
a guest to [Cheng (K1)].” 
Divined: “Xia Yi (K20) will not be a guest to Cheng (K1).”
 
Divined: “Xia Yi (K20) ... to Di.” 
Divined: “Xia Yi (K20) will not be a guest to Di.” 
 
Divined: “Da Jia (K3) will be a guest to Di.” 
Divined: “Da [Jia (K3)] will not be a guest to Di.”31 

29 Puett, To Become a God, 48. On the other hand, David Keightley presents the bin ritual as 
evidence of the bureaucratic nature of Shang religious mediation. In addition, Elizabeth 
Childs-Johnson translates bin not as “to entertain,” but as “to come into contact with a spirit 
through invocation.” Keightley, “Shamanism, Death, and the Ancestors,” 808-815; 
Childs-Johnson, “Fu Zi,” 641-650.

30 Cheng refers to King Tang 湯, the founder of Shang dynasty, and he is also referred as 
Da Yi 大乙 in divination records.

31 Heji 1402f: “甲辰卜, 㱿貞, 翌乙巳侑于父乙牢. 用. 貞, 成賓于帝 貞, 成不賓于帝. 貞, 大甲賓于成. 
貞, 大甲不賓于成. 甲辰卜, 㱿貞, 下乙賓于[成]. 貞, 下乙不賓于成. 貞, 下乙 … 于帝. 貞, 
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From this divination record, Puett conjectures that the purpose of the bin 
ritual was to maintain a proper hierarchy among ancestors by prompting 
junior ancestors to host and mollify senior ancestors all the way up to Di. 
However, in my view, there is not enough evidence to support the idea that 
the bin ritual was performed to preserve a hierarchical order among ancestors. 
First of all, we do not have a clear picture of the nature of the bin ritual. 
In addition, contrary to Puett’s contention, the above example seems to indicate 
that it was senior members who entertained junior members. Moreover, it 
appears that the bin ritual was not just a one-way ritual through which senior 
ancestors entertained juniors, but also a two-way ritual between seniors and 
juniors. For instance, in the above example, the word bin 賓 is used with 
yu 于: “A賓于B” (A is a guest and B is a host). However, in other cases, 
bin is used without yu 于: “A賓B” (A is a host and B is a guest).

Crack-making on guiyou (day 10), the king divined: “On the next day, 
jiaxu (day 11), the king will host Da Jia (K3) and perform the zai ritual.”32

Unlike the aforementioned example, in which senior ancestors entertained 
juniors, here the king becomes a host and entertains a guest spirit, Da Jia. 
Therefore, it is plausible to assume that the bin ritual might not have been 
a one-way ritual to sustain the hierarchy but a reciprocal ritual between junior 
and senior members. 

More importantly, another reason I argue against Puett’s view is that 
we cannot establish the exact hierarchical relationship amongst the ancestors. 
For instance, Cheng (K1) can be a guest to Di, but lower ancestors such 
as Da Jia (K3) and Xia Yi (K20) can be guests to Di as well. It seems 
that regardless of their hierarchical status, all the ancestors can be a guest 
to Di. What I seek to demonstrate here is that the Shang pantheon may not 
have a strict hierarchical system. We can discern the different strength and 
scope of power among spirits, but this is not equivalent to a system of 
hierarchy. Even if some spirits are more powerful and influential than others, 
stronger spirits do not seem to be able to control or order weaker spirits. 
Of course, some records go against this assertion: Di ordering the wind spirit 
and the Shang people sacrificing to Di’s emissary, Wind.33 However, these 

下乙不賓帝. 貞, 大甲賓于帝. 貞, 大[甲]賓于帝.” 
32 Heji 22779: “癸酉卜王貞, 翌甲戌王其賓大甲 .”
33 For instance, “[We] make the liao sacrifice to Di’s emissary, Wind, one bovine.” Heji 

29236: “燎帝史風一牛.” 
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anomalies exist only in reference to Di; we cannot find any records of other 
stronger spirits controlling or commanding weaker ones. In addition, it is 
obvious that there existed a system of seniority among ancestors, but it is 
also doubtful that this system was equivalent to a strict hierarchy. Despite 
a genealogical order among ancestors, we cannot find clear hierarchical 
relationships among them. Contrary to Puett’s claim, the relationship among 
ancestors was not clearly hierarchical from the junior to the senior all the 
way up to Di. Rather, the ancestors’ different gradations of power seem to 
be relevant mostly in relation to living descendants.

Taking all the above discussions into consideration, we reach a 
conclusion: we cannot confirm a strictly hierarchical system within the Shang 
pantheon. Only Di has a special status in this pantheon, but the pantheon 
itself is neither systematically ordered nor hierarchically structured. Therefore, 
we can say that Di was indeed the most powerful and influential of the spirits, 
but we cannot say that Di had complete control over all other spirits and 
reigned at the apex of the pantheon. This conclusion undermines the credibility 
of the first hypothesis: Di, as the representative of the Shang pantheon, 
answered the Shang diviner. 

The second hypothesis may work in this kind of pantheon. If we assume 
that Di was a generic term referring to a collective body of spirits, then 
di could serve as the one being addressed in Shang divination. In other words, 
all the spirits together answered Shang diviners. However, the records below 
call the second hypothesis into question:

Crack-making on jimao (day 16), Que divined: “It will rain.”
The king read the cracks and said: “The raining will be on a ren day.”
On renwu (day 19), it really did rain.34

Crack-making on jimao (day 16), divined: “Today, it will rain a lot.”35

“There may be rain coming from the west.”36

These examples are of great import because they suggest another dimension 
to the Shang cosmos. The Shang people considered rain a natural phenomenon, 
which means it could rain naturally without any spiritual assistance. In the 
above examples, the diviners’ intention was simply to know whether it will 

34 Heji 902f: “己卯卜, 㱿貞, 雨. 王占曰, 其雨惟壬. 午允雨.”
35 Yingguo 2588: “己卯卜貞, 今日多雨.” 
36 Heji 33871: “其自西來雨.” 
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rain or not, how much it will rain, and from which direction it will rain. 
It should be noted that this kind of divination charge was not infrequent 
in oracle-bone records. Moreover, divination charges that do not involve 
spiritual assistance are also found on other topics like harvest, wind, and 
hunting. This suggests that the Shang people did not believe that all natural 
phenomena or human affairs are under spiritual control. Spirits, to be sure, 
have power to affect the natural and the human worlds, but they do not 
control every aspect of the course of natural events and human affairs. 

Another supporting example is the rain-dance (wuyu 舞雨) of the Shang 
people. 

Crack-making on gengyin (day 27): “On the jiawu (day 31), we will 
perform the rain-dance.”37

Even though we do not know by whom and in what way this rain-dance 
was performed, this shows that humans themselves can exert direct influence 
on rain-making without any input from the spirits. To summarize, in the 
Shang people’s view, many factors can affect rain: spirits including Di, 
natural spirits and ancestors, and even humans themselves. In addition, it 
can rain naturally without any external influence. Di may have had the 
strongest power, but the Shang cosmos was not under the exclusive control 
of Di. Furthermore, even if Di was all-powerful in influencing the course 
of the cosmos, no divination record indicates that Di was omniscient. As 
a result, it becomes unlikely that Di was able to affect every occurrence 
within the Shang cosmos.

Consequently, the most plausible hypothesis is the third one: given the 
multifarious and unstructured nature of the Shang pantheon, different spirits 
answered different divinations. This is in accordance with David Keightley’s 
proposal. On the assumption that the divinees of Shang divination were 
ancestral spirits, Keightley suggests that specific ancestors responded to 
specific divinations. He presents three types of evidence: 

Various kinds of evidence can throw light on the identity of the divinee: 
in particular, (i) that some charges were about the meaning of sounds 
that, I believe, were produced by the crack-making; (ii) that some of these 
sounds were thought to originate with the ancestors; and (iii) that some 
charges were actually divined in an ancestral temple.38

37 Heji 12819: “庚寅卜, 甲午奏舞雨.” 
38 Keightley, “In the Bone,” 15-16.
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According to Keightley, diviners addressed their charges to a specific 
ancestor, on a specific day, in a specific temple. It is particularly noteworthy 
that all the Shang ancestors were given a ritual name according to the ten-day 
week system. Nevertheless, as Keightley admits, this may not explain other 
divination cases that were not performed in ancestral temples. For example, 
when the king was away from the temple to attack other tribes, divinations 
took place in the encampment.39 Even if we limit our scope only to the 
cases that were performed in ancestral temples, the evidence that Keightley 
presents is still more speculative than decisive. First, we are unable to 
pinpoint whether the kings actually heard the sounds of the cracks or read 
their shape. The following examples are the cases that Keightley provides 
as evidence that the king heard the voices of the ancestors:40 

Crack-making on yiwei (day 32): “[What the king heard] was not Ancestor 
Yi (K12).”; Crack-making on yiwei (day 32): “What the king heard was 
Ancestor Yi.”41 

Crack-making on wuzi (day 25), Bin divined: “What the king heard was 
Ancestor Yi (K12) punishing us.”42 

However compelling and suggestive these examples are, we do not know 
exactly in what context these divinations were performed. Keightley 
speculates that these charges could have been auxiliary, made to confirm 
who answered the initial charges. However, the same oracle-bone where these 
charges were inscribed (Heji 1633 and Heji 1632) does not show other 
charges that could have served as initial charges. Unless the diviners recorded 
the initial charges on other oracle-bones, it is unlikely that these charges 
were supplementary. Furthermore, if we accept that these were supplemental 
charges, it proves, ironically enough, that Shang diviners were uncertain 
about whom they communicated with.43 We may thus infer that diviners 

39 We may conjecture that in this kind of situation, Shang kings divined to the ancestor falling 
on that particular day of divination.

40 David Keightley suggests that the orality of the charges further supports the importance 
of the sounds of the cracks in Shang divination. In addition, he mentions that the graph 
zhan 呫, which denotes “to read the cracks,” has two mouths and thus could signify that 
the king heard two voices. This may have been related to ergao 二告, the meaning of which 
has yet to be clarified. Keightley, “In the Bone,” 16.  

41 Heji 1633: “乙未卜, [王聼]不惟祖乙. 乙未卜, 王聼惟祖乙.” 
42 Heji 1632f: “戊子卜宾貞, 王聼惟祖乙孽我.” 
43 In addition, I find out that most of the charges stating that the king heard the voices of 

some ancestors are concerned with calamity, misfortune, and harming. Therefore, the graph 
ting 聼 could not just mean “to hear” the voice, but may have a particular meaning in 
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did not address their charges to a particular spirit in divination.44

A further piece of evidence Keightley presents is that the crack-making 
took place in the temple of ancestors. He argues that the location of the 
performance of divination was determined not by the topic of the charge, 
but by the day of divination. For example, on a jia-day crack-making was 
performed in the temple of Da Jia, and on a yi-day in the temple of Father 
Yi. Even if they performed divination in a particular ancestral temple, Shang 
diviners do not seem to have known to whom they were appealing since 
they also divined the identity of the being residing in the temple. 

“[The one who] comes today will be Father [Yi] (K20, Wu Ding’s 
father).”; “[The one who] comes today will not be Father Yi.”45

“Nao (Pre-dynastic lord) arrives at the temple.”46

“The He spirit (the Yellow river power) arrives at the temple.”47

Of course, it is uncertain on what occasion the diviners put these charges, 
but it indicates at least that ancestral spirits did not reside permanently in 
their temples, but only visited on certain occasions. Overall, Keightley’s 
hypothesis is stimulating and informative, but many parts of his theory remain 
highly speculative; Keightley offers evidence that the Shang divinees were 
ancestor spirits, but we can find as many counter-examples to what he 
presents. Unless we discover a clear logic behind the selection of different 
divinees for different divinations, the third hypothesis is as hard to support 
as the other two.

3. Alternative Hypothesis of Shang Divination

In the previous section, I have demonstrated that there exists no clear 
evidence that Shang diviners communicated with spirits. First of all, 
oracle-bone inscriptions do not provide any information about an identifiable 
divinee. Second, the divine nature of spiritual communication is dubious 

this context.
44 This entails the fourth hypothesis: there was no logic behind particular divinees answering 

particular divination. In other words, any spirits could answer the divination charge. 
Unfortunately, this hypothesis is also only a matter of conjecture.

45 Heji 7427f: “今日來惟父[乙], 今日來不惟父乙.” 
46 Heji 28207: “夒即宗.” 
47 Heji 28207: “河即宗.” 
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given the way that the oracle-bones were stored. Third, the complete absence 
of a reference to “you” in divination inscriptions is puzzling, albeit 
understandable. Fourth, given the capricious nature of Shang spirits, it is 
all the more difficult to believe that Shang diviners tried to communicate 
with them. In addition, I have tested three hypotheses concerning the possible 
divinee: Di as a representative of the Shang pantheon, di as a generic term 
for a collective body of spirits, and particular spirits for particular divinations. 
None of the three hypotheses appear plausible. 

Then, despite all these uncertainties and countervailing evidence, why 
do many scholars assume that Shang divination was a communication between 
humans and spirits? In my view, all the ambiguities and doubts highlighted 
earlier lead us to conclude that “no divinee” existed in Shang divination. This 
explains why there is virtually no recorded information about the divinee. 
Then, an alternative hypothesis would be that Shang divination was not a 
two-party communication between humans and spirits; what is certain in Shang 
divination is only that crack-makings, divination charges, prognostications, and 
verifications were all conducted by humans, and the divination inscriptions 
are the records of these human activities. 

At this point, we gain an important insight from Sarah Allan’s influential 
book, The Shape of the Turtle. In the chapter on Shang divination and sacrifice, 
she introduces two kinds of divination, as distinguished by Plato and Cicero: 
one is an inductive art which involves the study of omens, and the other 
is an intuitive art by virtue of divine possession or ecstatic trance. However, 
she parts company with major scholarship in her argument that Shang 
divination did not involve trance or divine possession as some scholars believe. 
In her view, the turtle shell used in Shang divination functioned as a model 
of the cosmos; she argues that the shape of the turtle stands for the “shape 
of the cosmos.”48 Suppose that the turtle shell provides a cosmological pattern, 
a type of map, for diviners. It is then much more plausible, albeit still 
speculative, to take at face value that Shang diviners regarded the shells as 
surrogates revealing cosmological signs. If we follow this hypothesis, Shang 
divination was a one-party interpretation on the part of human beings rather 
than a two-party communication between humans and spirits: those who posed 
charges and those who made cracks on the cosmos (i.e., turtle shell) were 
all humans, and those who interpreted the signs were also humans.49 

48 In light of this, Sarah Allan also argues that Shang divination was not an attempt to foretell 
the future but an attempt to control it by replicating the forces of nature. Allan, The Shape 
of the Turtle, 113.
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This hypothesis is also impossible to prove with certainty as Allan 
acknowledges, yet it accords well with the distinctive characteristics of the 
Shang pantheon and oracle-bone inscriptions. As I pointed out, it is unlikely 
that in the Shang pantheon, Di, the highest deity reigned over all other spirits. 
Furthermore, even if we admit that di was a generic name for all spirits, 
the Shang cosmos was not fully under spiritual control. For example, 
meteorological phenomena like rain and drought could be affected by causes 
other than spirits. Moreover, we cannot discern any clear logic behind the 
selection of particular spirits with regard to diverse divination topics. 

This hypothesis that Shang diviners were reading the cosmological signs 
revealed on the bones matches well with the wide range of topics that 
divination inscription covered. I have illustrated that not only do spirits have 
power to control the course of the cosmos but human beings also can affect 
the cosmic flow. In addition, natural phenomena often occur by themselves 
without any influence from spirits or humans. If we accept that Shang diviners 
were reading the cosmological signs revealed on the bones, then all 
constituents of the cosmos, i.e., spirits, humans, and nature, can naturally 
reveal themselves on bones in the form of cracks. Hence, the cracks could 
inform the Shang diviners of the intentions of spirits and ancestors, the 
possible results of human actions, or upcoming natural phenomena that would 
occur by themselves.

This cosmological interpretation of Shang divination is also in tune with 
later divination practices. Divination has been an important part of the Chinese 
tradition, and with the passage of time, divination practices have developed 
into more sophisticated and complicated systems. However, if we suppose 
that the basic premise underlying divination practice remained much the same 
throughout time, we can approach Shang divination through a reliance on 
later divination practices such as milfoil divination of the Zhou. According 
to Stephen Field, the basic format of Shang oracle inscriptions was maintained 
throughout the Zhou and Warring States period.50 In addition, divination 

49 Sarah Allan points out that diviners had some amount of control over crack-makings 
whereby they made sure that no unusual cracks were produced. As time went by, most 
of the cracks were simply declared “auspicious” and negative prognostications started to 
disappear from oracle-bone inscriptions. This observation implies that as their crack-making 
skills progressed, diviners gained more and more control over the cracks on the bones. 
She further claims that the divination cracks were not naturally produced omens but 
artificially produced omens. This also contradicts David Keightley’s hypothesis that the 
king may have prognosticated by the sounds of the cracks. Allan, The Shape of the Turtle, 
75 and 121.

50 Field, “Who Told the Fortunes?,” 1-3.
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records on bamboo slips excavated from the Baoshan 包山 tomb show a 
similar format of preface, charge, and prognostication, and they also do not 
mention any specific recipient of divination charges. Nor do divination records 
in the Guoyu 國語 (Discourses of the States) and Zuo zhuan 左傳 (Commentary 
of Zuo) mention any divinee. Even more noteworthy is that in the Zuo zhuan 
divination records, diviners interpret cracks on the turtle-shell by analogy 
with natural objects. For example, one of the prognostications refers to “a 
crack [which] looks like a mountain overhanging.”51 There exists the danger 
of anachronism in reading Shang divination through later divination practices. 
However, it at least demonstrates that the interpretation of Shang divination 
as spiritual communication is rather aberrant in the history of Chinese 
divinatory practice.52

Proving this new hypothesis with any level of certainty is as difficult 
as proving the prevailing interpretation of Shang divination. However, it does 
offer an interesting alternative to the standard depiction: Shang divination 
may not have been a communication between humans and spirits but in fact 
an interpretive act singularly performed by humans.

4. Conclusion

Despite many uncertainties and differences of opinion, prominent scholars 
such as Kwang-chih Chang, David Keightley, and Michael Puett all interpret 
Shang divination as communication between humans and spirits.53 In my 
view, this is largely because they assume a rather conjectural dichotomy 
between sacred and profane when discussing the Shang cosmos; they see 
it as being composed of the spiritual realm and the human realm.

However, as Puett nicely points out, these scholars have important 
differences as well. K. C. Chang holds that the Shang kings were shamans 
who, through ritual and divination, served as intermediaries between the 
human and the spiritual realms.54 David Keightley, on the other hand, argues 
against Chang’s view by claiming that the Shang kings served as conduits 
in the proto-bureaucratic system of dead ancestors.55 Puett makes a further 

51 Zuo zhuan, Tenth year of Duke Xiang (Xiang Gong 襄公): “兆如山陵.”
52 I do not believe that the history developed in a linear way. There could be drastic changes, and 

vastly different cultures could exist at the same time in different regions. However, by the same 
token, there could be commonality across space and time. 

53 Puett, To Become a God, 1-79.
54 Chang, Art, Myth, and Ritual, 44-55.
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point that despite this crucial difference between Chang and Keightley, both 
regard the Shang cosmology to be basically harmonious. The most important 
task of the Shang kings was, either through mysterious shamanistic union 
or a regularized bureaucratic system, to maintain the harmonious relationship 
between the human and spiritual realms. However, Puett claims that the 
relationship between humans and spirits in the Shang was not as harmonious 
as these two scholars presuppose, but in fact rather antagonistic and 
discordant. According to Puett, the spirits were unmanageable and even hostile 
to humans and therefore had to be ceaselessly mollified, coaxed, appeased, 
and coerced through rituals.

All three scholars disagree with one another on the specific 
characteristics of Shang religiosity and cosmology. Nevertheless, all agree 
on the point that the Shang cosmos was composed of the human realm and 
the spiritual realm, i.e., the profane and the sacred. However, as we have 
seen, parts of the Shang cosmos do not fit neatly into this binary scheme 
of the human and spiritual realms. The divination inscriptions suggest that 
Di and other spirits had the power to influence natural phenomena as well 
as human affairs but did not control every aspect of either natural or human 
events. As I have shown in the process of identifying the divinee in Shang 
divination, the Shang cosmos appears to be more complicated than a binary 
system of human and spiritual realms. 

My view is that spirits as well as human beings existed as parts of 
the Shang cosmos. Spiritual power may have been much stronger than that 
of human beings, but the Shang people, as part of the cosmos, were also 
able to affect its flow. Critically, the cosmos often seems to function by 
itself without any influence from spirits or humans. This leads to the 
conclusion that the Shang cosmos does not exclusively consist of spirits and 
humans but is in fact composed of more than just these two elements. Hence, 
the two most important constituents of the Shang cosmos, namely spirits and 
human beings, should be understood within the much broader context of the 

55 Keightley, “Shamanism, Death, and the Ancestors,” 813. In this article, David Keightley defies 
the theory that the Shang kings were shamans because they were neither dancing nor entering 
into a trance. However, to my understanding, Chang seems to employ the concept of “shaman” 
in a broader sense as “an intermediary between the human and the divine realms,” and this 
view seems to have been influenced by the latter concept of “the union between heaven and 
men” (tianren heyi 天人合一). However, this kind of broader usage of the term “shaman” does 
not play a significant role in comparative studies. In addition, I also do not agree with 
Keightley’s interpretation of Shang diviners and kings. He seems to overemphasize the rationally 
ordered and systematic structure of Shang religiosity, and as a result he neglects the other 
mysterious elements of Shang religiosity.



Journal of Confucian Philosophy and Culture Vol. 27 / February 201720

Shang cosmos. As a consequence, Shang divination may not have been a 
human attempt to communicate with spirits in pursuit of knowledge about 
the unknowable, but rather an attempt to understand the cosmos itself.
   
■ Submitted: 2016.09.25 / Reviewed: 2016.10.03-2016.11.30 / Confirmed for publication: 2016.12.03



BACK Youngsun / Who Answered the Shang Diviner? 21

                            

REFERENCES

Allan, Sarah. 1991. The Shape of the Turtle: Myth, Art, and Cosmos in Early China. 
Albany, NY: State University of New York Press.

Chang, Kwang-chih. 1983. Art, Myth, and Ritual: The Path to Political Authority 
in Ancient China. Cambridge, MA: Harvard University Press.

Childs-Johnson, Elizabeth. 2003. “Fu Zi: The Shang Woman Warrior.” In The Fourth 
International Conference on Chinese Paleography [ICCP] Proceedings, 
619-651. The Chinese University of Hong Kong, October 15-17. 

Eliade, Mircea. 1959. The Sacred and the Profane: The Nature of Religion, translated 
by Willard R. Trask. New York: Harcourt Brace. 

Eno, Robert. 1990. “Was There a High God Ti in Shang Religion?” Early China 15: 1-26.
      . 1996. “Deities and Ancestors in Early Oracle Inscriptions.” In Religions of China  

in Practice, edited by Donald S. Lopez. Princeton: Princeton University Press.
Field, Stephen L. 2000. “Who Told the Fortunes? The Speaker in Early Chinese 

Divination Records.” Asia Major 13.2: 1-14.
Guo, Moruo 郭沫若, and Hu Houxuan 胡厚宣. 1982. Jiaguwen heji 甲骨文合集 (Complete 

Collection of Oracle-Bone Inscriptions). Shanghai: Zhonghua shuju. 
Ivanhoe, Philip J., and David S. Nivison. 1996. Chinese Language, Thought, and 

Culture: Nivison and His Critics. Chicago: Open Court.
Keightley, David N. 1978. Sources of Shang History: The Oracle-Bone Inscriptions 

of Bronze Age China. Berkeley: University of California Press.
      . 1994. “In the Bone: Divination, Theology, and Political Culture in Late Shang 

China.” Unpublished manuscript.
      . 1998. “Shamanism, Death, and the Ancestors: Religious Mediation in Neolithic 

and Shang China (ca. 5000-1000 B.C.).” Asiatische Studien 52.3: 763-831.
      . 2004. “The Making of the Ancestors: Late Shang Religion and Its Legacy.” 

In vol. 1 of Religion and Chinese Society, edited by John Lagerwey. Hong 
Kong: Chinese University Press.

Li, Xueqin 李學勤, et al., eds. 1985-1991. Yingguo suocang jiaguji 英國所藏甲骨集 

(Oracle-Bone Collections in Great Britain). Beijing: Zhonghua shuju. 
Puett, Michael J. 2002. To Become a God: Cosmology, Sacrifice, and Self-Divinization 

in Early China. Cambridge, MA: Harvard University Asia Center.
Pulleyblank, Edwin G. 1995. Outline of Classical Chinese Grammar. Vancouver: 

UBC Press.
Yu, Suisheng 喻遂生. 2002. Jiajin yuyan wenzi yanjiu lunji 甲金語言文字研究論集 

(Collected Essays on the Language and Script of Oracle-Bones and Bronze 
Inscriptions). Chengdu: Bashu shushe.

Zhang, Bingquan 張秉權. 1957-1972. Yinxu wenzi bingbian 殷墟文字丙編 (Studies of 
Fascicle Three of Inscriptions from the Yin Ruins). Taipei: Academia Sinica.



Journal of Confucian Philosophy and Culture Vol. 27 / February 201722

誰答覆商代的占卜？――商代占卜的性質

白 英 宣

中文摘要

商朝人的占卜一般理解爲人和神之間的溝通。商代的君主以及巫師用龜

甲獸骨進行占卜，追求人間難題的答案。占卜者以甲骨上的裂隙爲神靈

的答覆。但是，甲骨文無法證明占卜者和神靈之間的對話。此論文首先

分析一下的占卜對象的說法：1）代表諸神的“帝”，2）指稱所有神靈的

帝，3）具有特定作用的個別神靈。此文通過仔細的分析而否定以上三

個對象的妥當性，並提出關於商朝占卜對象的全新的可能性。此文論證

商朝的占卜不是人和神之間的溝通，而是人們單獨的解釋活動。再說，
商朝的占卜者沒有跟神靈實施對話，而他們只是對於甲骨裂隙裡表現出

來的宇宙的徵兆進行了單獨的解釋。此文的結尾還討論商朝的占卜被看

爲人和神之間的溝通的原因，主張這一看法可能受到埃里亚德(Mircea
Eliade)的二分法的影響。西方著名的宗教研究專家埃里亚德以“聖”和
“俗”的概念來分解這一世界。我們若能夠脫離埃里亚德的二分而理解商

朝的占卜，我們不難看出商朝的世界不是由人間和神間兩個部分來構

成，而人和神靈只是商代宇宙的組成部分之一。

關鍵詞：商代的占卜，甲骨，帝，聖，俗



Tian 天 (Heaven) as a Cosmological Framework for 
Kongzi’s Moral Teaching

 

LEE Yong-Yun1

Abstract

This paper explores the underlying framework of Kongzi’s 孔子 moral philosophy, and 
attempts to elucidate the role and importance of cosmology in understanding Kongzi’s 
moral teaching. Moral judgment concerns some criteria on which one can tell right 
from wrong, and this paper argues that Tian 天 as a cosmological entity provides a 
basis of ethical judgment for Kongzi’s ethical system. It is worth noting that within 
any given tradition, even seemingly distinct aspects or social institutions may be better 
understood if approached from a broad and holistic perspective. Applying this 
understanding to the comparative study of ethical traditions, this paper argues that ethical 
traditions tend to reflect and support the prevailing cosmological framework held by 
the individuals in that tradition. In this regard, it is articulated that Tian-based 
cosmology functions as one of the deciding criteria in Kongzi’s moral teaching and 
plays as an ultimate warrant for moral authority. One noteworthy feature of ethical 
teachings derived from Tian-based cosmology is that these rules are typically advanced 
and advocated as the manifestations of some type of “natural law.” Kongzi, for 
instance, claimed that his ethical teachings conform to the rules of Tian, an entity 
described  as essentially naturalistic rather than anthropomorphic.

Keywords: Kongzi (Confucius), Lunyu (Analects), cosmology, ethics, moral teaching, 
social hierarchy, natural law
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1. Introduction 

 One of the recurring concerns in ethics is the struggle to understand the 
ethical basis upon which human conduct should be evaluated and judged. 
In exploring this key concern of normative ethics,1 this paper attempts to 
provide a clearer picture of the ethical frameworks in Kongzi’s 孔子 

(Confucius, 550-479 BCE) moral teaching, by examining his teachings in the 
Lunyu 論語 (Analects) in the light of their cosmological statements. In other 
words, cosmology will be analyzed as a possible yardstick for moral 
judgment in Kongzi’s moral philosophy.

Though the connection between cosmology and ethics in Confucian 
ethics has been examined by a handful of scholars,2 no single work is fully 
dedicated to the topic, nor does this previous scholarship provide a clear 
picture of the relationship between cosmology and ethics in the Lunyu. This 
paper is an attempt to provide a more thorough picture of Kongzi’s ethical 
claims from a systematic and multi-dimensional perspective. I also seek to 
examine the conceptual framework upon which Kongzi built his moral 
teachings in order to show how Kongzi’s understanding of Tian as the 
supreme source of authority reveals structural resemblances between his 
cosmological and ethical teachings.3 

1 The study of Ethics is generally classified into three branches: meta-ethics, normative ethics, 
and applied ethics. Meta-ethics concerns the nature of ethical properties and evaluation, 
examining such questions as “What is the meaning of ‘good’ and ‘right’?”, “Is it possible 
for us to know what is right and good?”, and “Are moral values objective?” Normative 
ethics attempts to apply the concerns of meta-ethics to the more practical realm of human 
lives; it seeks to suggest a set of norms for action. It thus addresses such questions as “What 
are morally right actions?” and “What rules should one follow?” Applied ethics mostly uses 
normative ethical theories to explore specific controversial issues such as abortion, war, and 
capital punishment; specifically ethicists adopt a theoretical framework from normative-ethics 
theories, and then give advice by applying the theory. In some sense, normative ethics 
bridges the gap between meta-ethics and applied ethics since it attempts to develop practical 
moral standards by exploring fundamental moral questions.

2 For a general introduction to the relationship between cosmology and ethics in early Confucianism, 
see Lovin and Reynolds, Cosmogony and Ethical Order, 1-38. Ivanhoe’s 2007 article “Heaven 
as a Source for Ethical Warrant in Early Confucianism” surveys the transformation of Tian 天 

(Heaven) as an cosmological entity in the landscape of ethics in early China. 
3 I use the metaphor of “framework” to illustrate the ways in which intellectual arguments 

resemble complex physical structures. In most cases, these invisible frameworks fulfill the 
utilitarian purpose of holding and connecting the different parts of the structure in a unified 
form. Moreover, the physical and technical properties of the framework, i.e., the materials 
and layout of the frames, determine the possible shape of the structure which they support. 
The same is also frequently true for human intellectual products. That is to say, human 
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Applying the analogy of framework to the Lunyu, we may ask what 
concept or notion serves as the conceptual framework of the Lunyu? By 
conceptual framework, I refer to a concept or idea that is present in all 
different parts of a theory or teaching and is foundational of that theory or 
teaching. In this sense, the idea of ideological framework may be understood 
as a cosmological approach, since cosmology in the humanities is concerned 
with interrelationship between diverse entities.4

Some have argued that the main underlying framework of Kongzi’s 
teachings consists of the virtues such as ren 仁 (benevolence) and li 禮 
(rituals or ritual propriety).5 If we limited our focus to concepts directly 
relating to moral behavior, these would be acceptable choices. However, if 
we broaden our horizon to include Kongzi’s entire ideological structure, I 
would argue that the concept of Tian 天 (Heaven) represents a more suitable 
choice.6 

Though there are not many passages that directly refer to Tian in the 
Lunyu,7 a few passages demonstrate how the concept of Tian is employed 
as an underlying framework for most aspects of Kongzi’s teachings. That 
is, Tian, being utilized as a conceptual framework, connects the diverse 
aspects of Kongzi’s teachings and gives them each unique ideological 

intellectual products are frequently undergirded by an ideological framework that bridges 
its disparate parts and shapes its formula.

4 In the natural sciences, cosmology is usually understood as the study of the origin of the 
universe and the relationship between physical entities. In the humanities, cosmology may 
be understood as any kind of human effort to formulate the relationships between different 
realms or groups within human society. In other words, cosmology might be viewed as a 
way to map the interrelational and hierarchical structures of individuals or social groups. 
This definition of cosmology suggests that human society cannot be understood as parts of 
an isolated system, but rather, in relational terms. In this sense, ethical issues can also or 
should fall under the enlarged scope of a cosmological framework. For a general introduction 
to the function of cosmology in the humanities, see Lovin and Reynolds, Cosmogony and 
Ethical Order, 1-38.

5 Herbert Fingarette, for example, supposes that li and ren are closely related and should be 
viewed as different aspects of the same entity. That is, li refers to the traditional customs 
themselves while ren, as a non-psychological term in the Lunyu, focuses on traditional 
customs as guidance for human behavior. See Fingarette, Confucius: The Secular as Sacred, 
37 and 42. For more detailed arguments about the senses of ren, see Waley, The Analects 
of Confucius, 29; Eno, The Confucian Creation of Heaven, 66-67. 

6 The Chinese character tian 天 is capitalized to show that it is addressed as the ultimate 
entity in the Lunyu.

7 Zigong 子貢, one of Kongzi’s disciples, observes that “As for the master’s statements on 
human nature and the heavenly way, we could not hear of them.” Lunyu, “Gongye Chang” 
公冶長: “夫子之言性與天道, 不可得而聞也.” This statement is not accurate in that the Lunyu 
contains several references to human nature and Tian. Even so, it is true that the Lunyu 
contains relatively few direct references to human nature and Tian. 
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identity. This attempt to utilize Kongzi’s cosmological understanding with 
the aim to demonstrate the internal consistency of his teaching in the Lunyu 
is a challenging task, mainly because there are a number of unsolved puzzles 
relating to the authorship and composition date of the Lunyu. Many writers 
were probably involved in the rather lengthy compilation process of the text.8 
The issue of plural authorship and the time frame tends to lead us to doubt 
about the ideological and conceptual consistency of the text. This paper, 
however, argues against this suspicion and seeks to show that several of the 
seemingly conflicting statements in the Lunyu are actually compatible with 
one another, at least from its cosmological point of view.  

2. The Nature of Tian in the Lunyu

Intellectual historians have devoted considerable energy to discussing the 
implications of Tian in the Lunyu,9 not only because understanding of this 
term is essential for accurately portraying the early Chinese intellectual 
landscape, but also because its functions in early Chinese texts can hardly 
be understood or summarized using crystal-clear categories. Zhu Xi 朱熹 

(1130-1200), for example, describes three categories of Tian: Tian as Ruler 
or God, Tian as Ethical Law, and Tian as Nature.10 In the twentieth century, 
Feng Youlan 馮友蘭 (1895-1990) added two more facets to Zhu Xi’s 
classification, and ended up with the following five: the Physical Sky, the 
Ruler or God, Fate, Nature, and Ethical Principle.11 Many scholars agree that 
these various facets of Tian reflect stages in an evolutionary development 
over time in the process of adapting to changing worldviews. Robert Eno, 
for example, argues that the usage of Tian evolved from an anthropomorphic 
religious understanding to a more rationalized philosophical understanding.12 

8 This view has been reinforced in recently years mainly through archeological discoveries. 
In their book The Original Analects, Bruce Brooks and Taeko Brooks analyze the complex 
process of evaluating the compilation of the Lunyu and attempt to sort its content in 
chronological order.

9 Tian is usually translated as “heaven” or “sky”; “heaven,” in most cases, might be a better 
choice than “sky,” since the former has broader referents than the latter. However, in some 
cases, these English equivalents hardly reflect the diverse implications of Tian. For example, 
Tian can refer to the creator of the universe and the principles which are believed to be 
set by the ultimate being, while heaven and sky do not have such implications. For this 
reason, I will keep the Chinese term “Tian” through the remainder of this article.   

10 Ikeda, “Tendō to tenmei (1),” 31.
11 Feng, Zhongguo zhexueshi, 55.
12 Eno summarizes earlier studies on the various aspects of Tian as follows: “They have 
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He also claims that by the time of Kongzi, Tian had already lost its cardinal 
function as the source of religious and ethical authority that it had enjoyed 
in the Zhou 周 dynasty (c. 1122-770 BCE) though its rhetorical significance 
remained intact. In other words, Eno argues that though Tian in the Lunyu 
still maintains various senses, usages, or understandings defined by Zhu Xi 
and Feng Youlan,13 li gradually came to replace the religious and 
socio-political values that Tian held during the Zhou dynasty.14  

While Eno’s observation about the evolution of Tian is correct in 
relation to its function and denotation, I disagree with his claim that Tian 
ceded its religious and political throne to li and held only an honorary 
position. This paper will attempt to show that, contrary to Eno’s claim, 
several passages of the Lunyu indicate that Tian continued to function as 
the highest authority and basis for Kongzi’s ethical and political claims.  

Before testifying to Tian’s authoritative role in the Lunyu, the nature 
of Tian needs to be addressed since it defines the diverse roles of Tian. 
Understanding the diverse usage of Tian requires more than simply 
delineating the multiple roles of Tian, classified by Zhu Xi and Feng Youlan, 
because they are not exclusive to each other. Instead, these seemingly diverse 
facets of Tian may be understood in the light of Tian’s overarching roles 
in many different realms. In other words, for Kongzi, all these seemingly 
distinct meanings may be regarded as different manifestations of one entity. 
That is to say, the five facets of Tian suggested by Feng Youlan, i.e., Physical 
Sky, Ruler or God, Fate, Nature, and Ethical Principle, may be understood 
as an example of the “hermeneutic circle” which holds that all parts are 
interrelated with the whole.15 That is, these five facets were not thought of 

tailored their interpretations to respond, either positively or negatively, to the hypothesis 
that the predominant image governing philosophical discussion of T’ien evolved from an 
anthropomorphic image in the mid-Chou period to an image of Nature by the end of the 
Chou.” Eno, The Confucian Creation of Heaven, 4.

13 Eno gives examples of each of Tian’s usages listed by Feng Youlan in the Lunyu as follows. 
As the Sky: “The insurmountable height of Confucius’ achievements is comparable to the 
sky, to which no staircase can ascend” in Lunyu 19.25; as Ruler: “At the age of fifty, 
I knew T’iens command” in Lunyu 2.4; as Fate; “Wealth and status are up to T’ien” in 
Lunyu 12.5; as Nature: “T’ien does not speak, yet the four seasons turn, the myriad things 
are born” in Lunyu 17.17; and as Ethical Principle: “Only T’ien is great, only the Emperor 
Yao emulated it” in Lunyu 8.19. See Eno, The Confucian Creation of Heaven, 4-5.

14 Eno puts it as follows: “Confucius’s turn to ritual li was directly related to the discrediting 
of a belief that had served as the basic anchor of value during the early Chou: the belief 
in an omnipotent and omnibenevolent power guaranteeing social order - T’ien. The rise 
of li as a cardinal value can be seen as a function of the fall of T’ien.” See Eno, The 
Confucian Creation of Heaven, 19.

15 A major axiom of Hermeneutics holds that we cannot claim to know something; instead, we 
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as distinct but are merely as different names or manifestations of the same 
entity examined along different dimensions, so that the same entity of Tian 
may be referred to as “the highest entity.” 

Based on this perception, the five facets of Tian may be understood as 
follows. The physical sky is the place where the highest entity is believed 
to dwell, and it may be also understood as a visible image of the highest 
entity.16 The ruler or god is the appellation of the highest entity as understood 
by Kongzi’s contemporaries. Fate is something which was believed to be 
controlled by the highest entity.17 Nature refers to the physical dimension 
of the highest entity that embodies rules set by the highest entity. Ethical 
principles are the rules that were believed to be given by or are consistent 
with the principles of the highest entity. As pointed out above, the seemingly 
distinct facets of Tian may be understood as based on one fundamental feature 
of Tian; that is, its character as the highest and ultimate authority.  

The point here is that Kongzi and most of his followers regarded Tian 
as the ultimate source of authority. Contrary to Eno’s claim that “The rise 
of li as a cardinal value can be seen as a function of the fall of T’ien,”18 
some passages of the Lunyu clearly demonstrate that Tian was not limited 
to a merely symbolic role, but continued to function as the highest and 
ultimate source of moral and political authority. This is exemplified in Lunyu 
8.19, where Kongzi said, “How great Yao was as a ruler! Lofty lofty Tian 
is; only Tian is greater; only Yao emulated it!”19 The explicit message of 

may only understand or interpret it in the context. As one of the core concepts in hermeneutics, 
the idea of the hermeneutic circle mainly concerns the relationship between parts and the whole 
of the text. According to this theory, we cannot really understand any part of the text until 
we get to understand the whole. Also, we cannot understand the whole without understanding 
all of the parts. In this respect, we should move back and forth in a circle of the parts and 
the whole in order to understand the text. This circular character of interpretation is not 
proposed to show the impossibility of interpreting a text, but is proposed to stress that the 
parts of a text are interrelated with one another within a whole system.  

16 This may be understood as a metonymic appellation. 
17 The literal meaning of ming 命 is “command” or “order,” but its more accurate meaning 

depends on the context. Eno defines ming as “an impersonal force” outside human control 
in his book The Confucian Creation of Heaven, and Slingerland as “a force external to 
the individual” in his article “The Conception of Ming in Early Confucian Thought.” In 
addition, Ted Slingerland points out that the role of ming went through several evolutionary 
stages from its literal sense to more conceptual implications. He puts it, “The role of ming 
(variously translated as ‘fate,’ ‘destiny,’ ‘mandate’) in early Confucian thought has been 
subject to a range of interpretations. From its literal meaning of ‘command’ or ‘order,’ 
and its predominant pre-Confucian use as the revocable ‘mandate’ bestowed by Heaven 
(tian) upon the rulers of a particular dynasty, it had evolved by the time of the Confucian 
Analects into a force that plays a role at the level of the individual.” See Slingerland, “The 
Conception of Ming in Early Confucian Thought,” 567.

18 Eno, The Confucian Creation of Heaven, 19.



LEE Yong-Yun / Tian as a Cosmological Framework for Kongzi’s Moral Teaching 29

this passage is that Kongzi regarded Tian as the utmost source of political 
power and ideal rulership. Another passage hinting at the preeminent position 
of Tian is “He who offends Tian has none to whom he can pray.”20 By 
suggesting that those who trespass against Tian may not entreat any other 
deity, this passage implies that there is no higher or more powerful authority 
than Tian. In this regard, it is clear that the Lunyu positions Tian as the 
unchallengeable highest and most sovereign authority.   

If Tian is the highest authority relative to the human realm, then the next 
question we need to address is what Tian meant to Kongzi? How does Tian, 
in Kongzi’s eyes, work as the highest or most sovereign entity? Several 
scholars draw a contrast between anthropomorphic and naturalistic elements 
to explore the issue of how Tian relates to the human world.21 I argue that 
Tian in the Lunyu may be better understood as a naturalistic entity in the sense 
that Tian exhibits no definite sign that it intervenes in human affairs through 
direct interaction with humans. Rather, Tian in the Lunyu shows its will, if 
it has any, only through natural phenomena. Before getting into the main point, 
it might be necessary to examine several controversial passages first. In the 
Lunyu, we find the following conversation between Zigong and the Master:

The Master said, “Nobody understands me.” Zigong said, “Why do you say 
that nobody understands you? The Master replied, “[I] do not complain 
about Tian and [I] do not blame others; I understand [the heavenly things] 
above through study of [human affairs] below. The only one that understands 
me might be Tian!”22   

19 Lunyu, “Taibo” 泰伯: “大哉, 堯之為君也! 巍巍乎, 唯天為大, 唯堯則之!” Yao 堯 was a legendary 
ruler who is also known as Tang Yao 唐堯. He is often referred to as a sage king of moral 
integrity. This passage implies that there is no higher ethical authority than Tian.

20 Lunyu, “Bayi” 八佾: “獲罪於天, 無所禱也.”
21 The terms “anthropomorphic” and “anthropomorphism” derive from a combination of Greek 

words that mean “human” and “shape” respectively. In common usage, anthropomorphism 
means to attribute uniquely human features and characteristics, e.g. human face, hands, and 
speaking, to non-human creatures, e.g. animals, trees, and rocks. I use the term 
“anthropomorphic” to refer to entities that do not necessarily have to have the physical 
form of a human being, such as eyes, mouth, hands, etc. However, the term is used to 
refer to any entities which are believed to have any human abilities, such as thinking, 
volition, speaking, and so forth. By contrast, naturalistic meanings refer to an entity which 
does not have functions particular to humans. In my discussion of natural or supernatural 
deities of any kind, the term anthropomorphic will be applied to a deity believed to 
communicate with human beings directly, especially by way of speaking, and physical 
action as some supernatural beings described in the Bible. In contrast, a naturalistic entity 
refers to a transcendental entity that reveals no sign of human ability, emotional, sensory, 
or physical ability. However, a naturalistic entity still may be believed to influence the 
human world through natural phenomena.        

22 Lunyu, “Xian wen” 憲問: “‘莫我知也夫!’ 子貢曰, ‘何爲其莫知子也?’ 子曰, ‘不怨天, 不尤人, 下學
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If the last phrase “The only one that understands me might be Tian!” is 
taken out of context, it is very likely that one could interpret Tian as an 
anthropomorphic being that has cognitive abilities. However, in context, such 
an interpretation is not the only possible way to understand the passage. It 
is plausible that Tian is used by Kongzi as a rhetorical device in order to 
emphasize that no one understands him. In this sense, the expression “The 
only one that understands me might be Tian!” may not necessarily entail 
that Tian is being invoked as a supernatural being with cognitive ability.23 

Another possible rhetorical usage of Tian appears in conjunction with 
the death of Yan Yuan 顏淵, one of Kongzi’s most cherished disciples. 
Kongzi screamed, “Alas! Tian has discarded me! Tian has discarded me!”24 
Mark Csikszentmihalyi has analyzed traditional and modern interpretations 
of the passage, and classifies them into three categories: 1) as an expression 
of Kongzi’s emotional distress from the loss of his beloved person, 2) as 
an expression of Kongzi’s grief not merely due to the loss of his disciple 
but also due to the loss of his successor of the Way, and 3) as an expression 
of Kongzi’s desperate political situation resulting from the loss of his sole 
disciple on whom he would have been able to rely as assistant if he were 
to become a sage king.25 Though these three categories suggest slightly 
different reasons for Kongzi’s sorrow, all commentators agree that Kongzi 
expresses his desperate situation by referring to Tian. Even though this 
passage may be understood as a sign that Kongzi regards Tian as a volitional 
agent who could intentionally take one’s life, it is also possible that Kongzi 
refers to Tian rhetorically in order to express his extreme sorrow.

Unlike the previous passages, none of which allow for decisive 
interpretations about how Tian functioned for Kongzi in relation to the 
human realm, Lunyu 17.19 provides insight into how Kongzi understood the 
way Tian relates to the human realm. Lunyu 17.19 reads: 

而上達. 知我者其天乎!’” Regarding the succinct phrase, xia xue er shang da 下學而上達, 
many commentators including Huang Kan 皇侃 (488-545) and Yan Shigu 顏師古 (581-645) 
interpret shang 上 (above or up) as Tian 天 (Heaven) or Tianming 天命 (Mandate of Heaven) 
and xia 下 (below or down) as renshi 人事 (human affairs). See Cheng, Lunyu jishi, 
1019-1021. 

23 This expression, in some sense, may be understood very much like the English expression, 
“God knows!” One who has no belief in any sort of supernatural being might use the 
expression “God knows!” in order to emphasize that indeed no one does know.

24 Lunyu, “Xianjin” 先進: “噫! 天喪予! 天喪予!”
25 See Csikszentmihalyi, “Allotment and Death in Early China.” 
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The Master said, “I want to say no word.” Zigong said, “If you do not 
speak, then what can we pass on?” The Master said, “What did Tian say? 
Four seasons take turns and a hundred things grow. What did Tian say?”26

It is apparent that the phrase “What did Tian say?” does not imply that Tian 
provides audible messages. In fact, Kongzi’s remarks indicate not that Tian 
is an entity which uses verbal languages to reveal its will, if it has any, 
but that Tian reveals its will only through natural phenomena. In this respect, 
Kongzi seems to hold that natural phenomena can be signs reflecting the 
will of Tian and that we should examine the will of a supernatural entity 
through the observation of the natural world. This means that in Kongzi’s 
view any supernatural and spiritual aspects of Tian are negligible, and the 
natural world is the most reliable basis for human interpretations of Tian’s 
will. Kongzi’s invocation of Tian is thus better understood as a naturalistic 
entity rather than as an anthropomorphic one.27    

Furthermore, it should be noted that Kongzi’s naturalistic understanding 
of Tian parallels his understanding of supernatural beings.

Ji Lu asked about serving spiritual beings. The Master replied to say, “[I] have 
not been able to respect [living] people, yet, how [I] can respect spiritual 
beings!” [Zigong] said, “May I venture to ask about death?” [The Master] 
replied to say, “[I] have not understood about living, how do [I] know about 
death?”28

Fan Chi asked about knowing. The Master replied: “[If you] endeavor to 
fulfill the wishes of your subjects and if you respect spiritual beings while 
keeping distance from them, then [you] can be said to know something.29

26 Lunyu, “Yang Huo” 陽貨: “子曰, ‘予欲無言.’ 子貢曰, ‘子如不言, 則小子何述焉?’ 子曰, ‘天何言

哉? 四時行焉, 百物生焉, 天何言哉?’” Most commentators, including Zhu Xi and Liu Baonan 
劉寳南 (1791-1855), read this passage as expressing Kongzi’s emphasis on learning through 
the observation of external phenomena and behavior rather than on learning merely through 
listening to others. See Cheng, Lunyu jishi, 1227-1229; Zhu, Lunyu jizhu, 180.

27 Ivanhoe has a similar description about the role of Tian in Kongzi’s time as follows: 
“‘Heaven’ [i.e., Tian] lacked a distinct personality. Nevertheless, it was thought to have 
endowed human beings with a distinctive ethical nature, to harbor a lively and stable 
concern for human beings, and on occasion to act in order to promote a more just, peaceful, 
and flourishing world.” See Ivanhoe, “Heaven as a Source for Ethical Warrant in Early 
Confucianism,” 212.

28 Lunyu, “Xianjin”: “季路問事鬼神. 子曰, ‘未能事人, 焉能事鬼!’ ‘敢問死?’ 曰, ‘未知生, 焉知死?’”
29 Lunyu, “Yong ye” 雍也: “樊遲問知. 子曰, ‘務民之義, 敬鬼神而遠之, 可謂知矣.” Fan Chi 樊遲 

was one of Kongzi’s disciples. His given name was Xu 須 and style name was Zichi 子遲.  
According to the Kongzi jiayu 孔子家語 and the Zuozhuan, he was forty-six years younger 
than Kongzi.
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These two passages provide manifest pictures about Kongzi’s attitude toward 
supernatural or transcendental realms of being. Based on the passages and 
other related examples in the Lunyu, Philip Ivanhoe summarizes the attitude 
of the Lunyu about the spiritual world as follows: “In the Analects there 
is a clear reluctance to appeal directly to spirits for aid or support and a 
real concern for not patronizing the spiritual world.”30 While we cannot claim 
that Kongzi’s teaching is totally free from supernatural and transcendental 
factors, and no matter what labels we eventually choose to put upon his stance 
regarding the existence of supernatural beings, it is clear that he uses 
empirically-derived knowledge as the primary and ultimate yardstick for both 
his understanding and his teaching.31

Nevertheless, it is still worth noting that even though Kongzi opposes  
assessing Tian as a supernatural being, he does attempt to utilize its authority 
in more than merely symbolic ways. A number of passages in the Lunyu testify 
that Tian was believed to exert a real and actual influence upon human society. 
In these passages, Kongzi does not refer to Tian in only symbolic or rhetorical 
ways, but as something which assumes power enough to control human society. 
In this respect, Tian in the Lunyu is referred to neither as a symbolic device, 
as Eno claims, nor as an anthropomorphic entity which has volition and 
intention, as Feng Youlan and Hou Wai-lu claim. I would argue that Kongzi 
did not conceive of Tian as a whimsical or unpredictable deity as was common 
in the Zhou dynasty, but as something which has observable rules which are 
revealed through natural phenomena. In addition, Kongzi no longer speaks of 
Tian as a source of authority which could be monopolized by certain social 
groups as had been done in the Zhou, but as something which functions as an 
open source of political and moral claims, accessible to anyone.32   

In sum, the Lunyu hints that Kongzi does not expect supernatural work 
or magical signs from Tian, though he does base his teachings on the 
authority of Tian. More explicitly, Kongzi refuses to appeal to the supernatural 

30 Ivanhoe, Confucian Moral Self Cultivation, xvii. Ivanhoe, mentioning Lunyu 2.24, 3.12, 
7.35, etc., adds, “I do not interpret these passages as expressing a disbelief in spiritual 
beings but rather a rejection of a more magical conception of human-spirit interaction.”

31 Lunyu 3.12 shows that Kongzi held an extremely sincere attitude when he was in the 
offerings ceremony to deities. The passages reads, “[Kongzi] gave offerings to deities as 
if the deities were at the place” (ji shen ru shen zai 祭神如神在). If we take the passage 
of Lunyu 11.12 quoted in footnote 28 into account, this passage may be interpreted in a 
way that Kongzi was sincere in his relations to anything, supernatural or worldly; however, 
he paid more attention to this-worldly things than things in the supernatural realm.

32 On the shift of Tian’s role, see Ivanhoe, “Heaven as a Source for Ethical Warrant in Early 
Confucianism.”
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in facilitating his teaching, and he confines the role of Tian to an authoritative 
entity that does not intervene in human affairs beyond the signs of natural 
phenomena.

3. Tian-Based Cosmology: Tianas the Source for an Ethical Framework  

Extant records show that Kongzi and his followers might have regarded Tian 
as the first cause and final end of all things, which suggest that most 
statements of Tian in the Lunyu might have cosmological implications and 
significances. This is hinted at in the following passage from the Shijing, 
a canonical text for Kongzi and his followers. It puts it: “Tian gave birth 
to people; once things exist, rules exist.”33 This passage shows Tian as a 
cosmological entity that established all the realms of the material world and 
human society including ethical principles. This point is supported by the 
following statement: 

The Master said, “Tian has endowed me with these virtues. What [harm] 
can Huan Tui do to me?”34   

As shown above, Tian in the Lunyu is in many ways a naturalistic entity 
which does not interact directly with humans. More specifically, though Tian 
is supposed to reveal political and ethical guidelines as the ultimate entity, 
these guidelines are not expected to be made known through direct 
interaction between Tian and humans. In the absence of direct interaction, 
cosmological frames, which are supposed to haven been given by Tian, are 
consequently destined to involve willful interpretation by human beings. In 

33 Mao 260.1: “天生烝民, 有物有則.” The reference range of wu 物 in this context should not 
be limited to physical things. Rather it is used as a broader sense to refer to anything 
material and immaterial, including historical events.  Mengzi says, “The Shijing says ‘Tian 
gave birth to people; once things exist, rules exist. If common people grasp constant 
principles, what they like is magnificent virtue.’ Kongzi said, ‘Whoever composed the poem 
knows dao. Therefore, if there are things, there must be principles. Common people grasp 
constant principles; therefore, what they like is magnificent virtues.” Mengzi, “Gaozi shang” 
告子上: “詩曰: ‘天生蒸民, 有物有則. 民之秉夷, 好是懿德.’ 孔子曰: ‘爲此詩者, 其知道乎! 故有物必

有則, 民之秉夷也, 故好是懿德’” This passage suggests that Kongzi’s comment on the Shijing 
passage had been transmitted in a certain form and Mengzi read or heard it. Furthermore, 
Mengzi’s record of Kongzi’s comment gives us noteworthy evidence that Kongzi regarded 
Tian as the sovereign entity which enabled the world to have a certain form and order. 

34 Lunyu, “Shuer” 述而: “子曰, ‘天生德於予, 桓魋其如予何?’” According to the Shiji 史記, Huan 
Tui 桓魋 was a minister of Song 宋, one of the feudal states in the Spring and Autumn 
period. He attempted to murder Kongzi when he was visiting Song with his disciples. See 
Sima, Shiji, 38.1630. In addition, the Zuozhuan, 14th year of Duke Ai, has a story about 
Huan Tui.
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other words, since the lack of direct communication implies that Tian cannot 
be a sufficient source of ethical rules, human intervention in the formation 
of ethical rules becomes inevitable. Human involvement in making a 
cosmological order implies that ethical principles are derived in part from 
the intentions of people who are involved. 

Assuming this to be the case, one question we might need to examine 
is what role Kongzi’s intentions may have played in shaping his 
understanding of natural phenomena as signs given by Tian. In other words, 
if Kongzi considered Tian as the highest source of authority, why does 
Kongzi equate signs in the natural world with the revelation of Tian’s will? 
The answer can be found in two basic assumptions that Kongzi appeared 
to make. First, Kongzi seemed to assume that supreme and irresistible 
principles should be found in the natural world, and he intended to build 
or pattern his teachings on what he believed to be natural rules. In this 
respect, his basic standpoint would be to reconstruct the human world in 
a way that conforms to the natural world. Most of his teachings, including 
ethical rules, may be interpreted in this framework. Here, the point is not 
to determine whether Kongzi’s teachings are logically true or false,35 but 
merely to observe that Kongzi seemed to utilize the concept of Tian as 
evidence that his teachings conformed to undeniable natural laws.36

The second assumption Kongzi seemed to hold is that the ultimate 
entity that is supposed to give ultimate principles to humans exists outside 
the human realm in that Tian is a transcendent and non-human entity. This 
understanding may be compared to Plato’s well-known Allegory of the Cave, 
which holds that the real and true world is transcendent and the material 
world is just a shadow of the real and true world. According to Plato, 
humans are like prisoners who live deep inside a cave from early childhood. 
They are unable to see real objects and can only perceive the shadows of 
real things cast upon on the walls of the cave.37 According to this allegory, 

35 In formal logic, the rhetorical method of “appeal to nature” is regarded as a logical fallacy, 
as are “appeal to authority,” “appeal to tradition,” etc.

36 It is worth noting that the term “natural” has been used very unnaturally throughout human 
history to give an impression that one’s religious or philosophical position is undeniable 
eternal truth or fact. For a detailed discussion on how the terms “nature” and “natural 
law” have been utilized, see Worster, Nature’s Economy; Proudfoot, Religious Experience.

37 The Allegory of the Cave is found in The Republic. The full story of the allegory can 
be divided into three steps: 1) chained prisoners see only the shadows cast on the wall 
of the cave and think that the shadows are reality, 2) one prisoner is freed and sees the 
source of the shadows: a set of objects whose shadows can be seen flickering on the wall 
the prisoners are facing. This prisoner also manages to escape the cave, upon which he 
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what can be perceived through sensory organs are merely imperfect 
reflections of the real world, i.e., reality or truth, which exists beyond the 
sensory realm.38 Kongzi’s conception of Tian is similar to Plato’s 
understanding of reality in the sense that both posit the existence of a higher 
realm and see the forms and laws of this higher realm are providing the 
sources for the rules which govern human society. Even so, Kongzi’s Tian 
is distinguished from Plato’s understanding of reality in that Kongzi holds 
that the human world is an extension of Tian and exists to embody the 
principles of Tian. Plato, on the other hand, draws a clear demarcation 
between “real” and human realms and understands the human world, i.e., 
the material or empirical world, as an imperfect reflection of the “reality.”

If Kongzi regarded or utilized Tian as the source and authority of his 
teaching, how did he show this understanding of Tian in his moral teaching? 
In other words, how is the cosmological entity Tian used to define and 
structure ideas of proper human relationships?39 There is no statement which 
directly addresses this issue in the Lunyu. Even so, if we approach this issue 
with the understanding that Tian functions as a cosmological map which 
charts the proper structural properties of all earthly manifestations, including 
human relationships,40 then we can find several relevant passages that inform 

realizes that the shadows are merely a poor replica of the objects above ground, and 3) 
the enlightened prisoner returns to the cave and attempts to free his fellow prisoners and 
inform them about what he has seen and experienced. This allegory can be explored from 
diverse perspectives and has been studied mainly from ontological, epistemological, and 
ethical points of views.

38 Plato believes that truth is gained from looking at universal principles in order to gain 
understanding of experience. Humans have to travel from the visible realm of image-making 
and objects of sense, to the intelligible or invisible realm of reasoning and understanding. 
In other words, Plato believes that truth exists independently of empirical knowledge, and 
we cannot obtain the truth without proper reasoning and understanding of the invisible and 
unchanging realm of Forms.

39 Here, it should be noted that one of two main concerns of cosmology in the humanities 
is to define the relationships between individual or collective entities. 

40 The term “structural resemblance” should not be confused with Structuralism. The term 
“structural resemblance” is used to point out where each text has a structural resemblance 
between the cosmological and other aspects of the society including social structure and 
the structure of an ethical system. Though I use the expression “structural,” I distinguish 
structural resemblance from Structuralism in two important ways. First, structure in 
Structuralism is viewed as a subconscious or autonomous thing. Structuralism holds that 
structures within a culture are not intentionally designed or planned; they arise gradually 
over a long period of time. Contrary to this view, I argue that early cosmologies, more 
specifically, “cosmological resemblances” which may be found in early Chinese texts, were 
purposely designed, supported, and advocated by people of the ruling class at that time. 
They consciously employed their own cosmologies in their political and ethical teaching. 
In other words, they set up a “cosmological map” that hints that there is a “structural 
resemblance” among different realms of the society. Secondly, structure in Structuralism 



Journal of Confucian Philosophy and Culture Vol. 27 / February 201736

our understanding. Consider the following example, in which Kongzi replies 
to a question from Duke Jing of Qi (Qi Jing Gong 齊景公) about proper 
governance: 

A ruler should behave properly as a ruler; an official should behave 
properly as an official; a father should behave properly as a father; a son 
should behave properly as a son.41 

This seemingly simple statement hints at Kongzi’s hierarchical understanding 
of human relationships. In this passage, Kongzi suggests that every person 
ought to follow particular ways of behavior which are expected of and 
required for the social group to which the person belongs. In other words, 
in Kongzi’s eyes, the natural law given by Tian guides one’s behavior to 
conform to one’s social status. Though we cannot find a decisive clue in 
the Lunyu to answer the question whether Kongzi held that one’s given social 
class is not to be changed,42 it is apparent that Kongzi held that each social 
group has its own morality and social function which was not to be violated 
by different social groups. When this idea is combined with the principle 
expressed in the following line from the Shijing “Tian gave birth to people; 
once things exist, rules exist,” the cosmological map which Kongzi 
presumably believed to be given by Tian functions as an infrastructure which 
applies to the political, social, and ethical realms of being, in this case 
helping to determine the proper organization of social hierarchies.

4. Kongzi’s Targeted Audience

Identifying Kongzi’s presumed or intended audience is also an important step 
to understand the full implications of Kongzi’s moral teaching, since 

refers to underlying phenomena; it is invisible and unrecognizable in our daily lives since 
they are deeply structured like the inner frames of a statue or building. Quite the opposite, 
cosmology, which conveys “cosmological resemblance” in early Chinese texts, is taught 
and advocated intentionally and underlies part of the framework of the society. That is, 
it is described as a given rule by the highest authority.

41 Lunyu, “Yan Yuan” 顏淵: “君君, 臣臣, 父父, 子子.”
42 Kongzi lived in a period of social flux in which changes of social class were not rare. 

This social turmoil was mainly due to the absence of absolute political power resulting 
from the fact that the royal house of Zhou lost their political power and feudal states were 
in a series of battles for hegemony. Some of his students from humble families arose to 
become high officials. For a detailed discussion of Kongzi’s disciples, see Lau, Confucius: 
The Analects, 196-219; Slingerland, Confucius Analects: With Selections from Traditional 
Commentaries, 244-247.
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identifying the audience allows us to better understand Kongzi’s teachings 
in their historical context and can lead to more accurate, specific, and 
focused analyses of his teachings. That is, Kongzi’s understanding of 
cosmological order will be better understood if we take sociopolitical factors 
of the time which would have determined his audience into account.43

Several passages in the Lunyu illustrate the relationship between ruler and 
commoners, especially from an ethical perspective. Below are some examples: 

The Master said, “[The ruler’s] governance with moral power can be 
compared to [the role of] the North Star. It always stays in the same place 
while other stars rotate around it.”44

This passage reveals that Kongzi wanted to make the political ruling group 
a model of proper morality. That is, in Kongzi’s eyes, political leaders were 
also to serve as exemplars, ethical models for the people to emulate. This 
expectation of the ruling class reflects the universal application of Tian’s 
cosmological map to every realm of human society. Kongzi wanted to realize 
his dream of an ethically ideal society by transforming an influential political 
group into a morally idealized group, something that could best be done by 
bringing their conduct into harmony with the order of Tian. In Kongzi’s eyes, 
the common people are not ethically autonomous, but are passive in the 
sense that they are subject to following their ruler’s behavior, a belief which 
is plainly revealed in Kongzi’s comparison of the noble and the petty:  

43 This point is well developed by Wang Aihe in her book, Cosmology and Political Culture 
in Early China. In this book, Wang tries to reveal the political contest over imperial 
sovereignty, emperorship, and imperial order that are veiled by a commonly shared 
cosmology. That is to say, Wang focuses mainly on sociopolitical applications of early 
Chinese cosmology, rather than on its origin, its progress, or its meaning as the structure 
of Chinese ethics. She treats cosmology as a “discourse” which describes cosmology as 
the interactive and interrelated sociopolitical practice, and rejects essentialist view of 
cosmology, supported by Granet who stresses that Chinese cosmology is a highly ordered 
system based on the logic of numbers and is a logical unfolding of structural principles 
of symmetry and centrality. Instead, Wang adopted the perspective of Foucault’s structural 
anthropology, which is concerned with the causal relationship between cultural ideas and 
sociopolitical institutions, attributing causality and ontological priority to one or the other.

44 Lunyu, “Weizheng” 爲政: “子曰, ‘爲政以德, 譬如北辰, 居其所而衆星共之.” De 德 has been 
translated as “virtue.” Some scholars challenged this translation and pointed out that the 
translation does not convey its full significance, for the concept de denotes not only a moral 
characteristic but also the effects and power that an ethically cultivated individual displays. 
In this regard, it is translated as “moral force” by Fingarette and as “moral charisma” by 
Ivanhoe. See Fingarette, Confucius: The Secular as Sacred, 28; Ivanhoe, “The Concept of 
De (‘Virtue’) in the Laozi,” 240.
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Ji Kangzi asked Kongzi about governance, saying “If I slay those who do 
not have the Way and get along with those who have the Way, what would 
you think of it?” Kongzi replied, “In your governance, why do you kill 
others? If you want to do good, then people will come to do good. The 
virtue of noble man is like wind; the virtue of petty man is like grass. 
If the wind blows over the grass, the grass is bound to bend.”45

Here, Kongzi again emphasizes the unidirectional relationship between ruler 
and the people in terms of ethical influence. From Kongzi’s point of view, 
the ruling group should identify themselves as the model for the common 
people, because they are vulnerable beings who are easily influenced by their 
superiors. If the ruler is the moral exemplar for his people, it follows that 
it is not Kongzi’s primary concern to teach the people directly, but to instruct 
the ruling group in proper behavior. This point is expressed as follows, “If 
the upper class people like ritual property, then the people can be more easily 
controlled.”46 As previously observed, if we understand that in Kongzi’s 
view the ruling group was the primary source of not only political but more 
importantly ethical influence, we can better understand his resulting belief 
that the ideal and most practical way to transform the people is to first 
cultivate the desired behavior in their political leaders.

This is particularly important since Kongzi’s view of the ruler as 
the cosmologically-ordained apex of the social hierarchy, especially in 
terms of moral teaching, mirrors the relationship that cosmology itself 
enjoys with other principles in human society. In this respect, the 
proper relationship between rulers and their people can be said to bear 
a structural resemblance with the relationship between cosmology and 
ethics, both of which are supported and upheld by the concept of Tian.  
 

5. Conclusion
 

My intention to bridge the two seemingly distinct areas of cosmology and 
ethics may be understood as mapping the conceptual landscape of ideas, 
since the connection between the two areas cannot be obtained without a 
speculative reconstruction of the Chinese past. This reconstruction should not 

45 Lunyu, “Yan Yuan”: “季康子問政於孔子曰, ‘如殺無道, 以就有道, 何如?’ 孔子對曰, ‘子爲政, 焉用

殺? 子欲善, 而民善矣. 君子之德風, 小人之德草. 草上之風, 必偃.’” Ji Kangzi  季康子 (d. 468 
BCE) was a member of the Jisun 季孫 clan, one of the influential families of the state 
of Lu 魯 in Kongzi’s time.

46 Lunyu, “Xian wen”: “上好禮, 則民易使也.”
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be understood as an essentialist or reductionist approach; rather it should 
be conceived of as an attempt at discovering common features in the texts 
of early China. 

My central claim is that because Kongzi positions Tian as the 
unchallengeable or highest authority in the Lunyu, the realms of cosmology 
and ethics cannot be understood apart from each other, particularly since 
Kongzi’s assumptions concerning the proper organization of society seem 
to depend on Tian for both their cosmological and ethical warrant.47 
Consequently, my interpretation of Tian as the ultimate source of authority 
causes it to be seen as a cosmological framework that shapes Kongzi’s 
hierarchical understanding of human relationships, particularly his instance 
that each person follow the behaviors required of the social group to which 
he or she belongs. Seen in this light, as I have argued, the use and function 
of Tian enables us to see important structural resemblances between 
Kongzi’s cosmological and ethical teachings.

In short, the primary goal of this paper is not to evaluate the empirical 
accuracy of Kongzi’s teachings about the structure of the universe or what 
he considers to be the natural order of things, but to examine the nexus 
between cosmological structures and ethical mandates; these two features are 
only properly understood with a reliance on each other. They are 
mutually-determined components of Kongzi’s total system.    

■ Submitted: 2017.01.04 / Reviewed: 2017.01.05-2017.02.07 / Confirmed for publication: 2017.02.10

47 In his article “Heaven as a Source for Ethical Warrant in Early Confucianism,” Ivanhoe 
analyzes early Confucian moral teachings in connection with Tian and suggests that Tian 
played the role of highest ethical authority in both the Lunyu and Mengzi. My paper shares 
a thematic approach with Ivanhoe in that I also connect Kongzi’s moral teachings to the 
nature of Tian. However, my critical approach differs from Ivanhoe’s in that my paper focuses 
more on revealing the structural resemblance between Kongzi’s ethical teachings and his view 
on Tian, instead of just expounding on Tian’s more general nature as ethical warrant.
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孔子倫理體系中的天的作用

李 容 潤

中文摘要

這篇論文探索孔子倫理哲學的深層的結構而闡明在孔子的思想中起極為關鍵作

用的宇宙論模式。是非判斷的標準是倫理學一直關注的問題，而這文認為在

孔子的倫理體系中宇宙論提供倫理判斷的指南和權威。任何現象或概念從表

面上看各自分離和獨立的，但宏觀的分析可以揭示各個現象或概念之間存在

的互相聯繫和共同原則。孔子道德思想的各個原則跟其宇宙論的體系具有不

容忽略的聯繫，因為孔子為了推廣自己的道德思想的一直利用天的權威。並

且，孔子利用天的概念所含有的權威來提倡自己的道德體系的必然性的真實

性，而堅持自己的倫理體系是服從自然的規則的普遍原理。

關鍵詞：孔子，論語，宇宙論，倫理學，道德原則，社會等級，自然法
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Abstract

In 12th century Southern Song China, the renowned Yongjia examination master 
and political thinker Chen Fuliang (1137-1203) redefined good government in 
opposition to the visions of state activism. He was among a large number of Southern 
Song literati who developed the new constitutional visions of a limited yet strong 
state. By reinterpreting the ancient classics, Chen Fuliang systematically argued that 
good government consists in the elaborate checks and balances between the central 
and local governments, state institutions and social organizations, public and private 
realms, and military power and economic resources. By developing his own 
constitutional theory of tension and balance, Chen Fuliang contributed toward shifting 
the paradigms of good government from “wealth and power” (fuqiang 富强) to 
“governance and stability” (zhi’an 治安).

Keywords: Southern Song, the Yongjia school, Chen Fuliang, stateactivism, 
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1. Introduction

During the Southern Song period (1127-1279), the Chinese literati redefined 
good government through various channels of political discourse: histories 
(ancient, post-classical, and contemporary), classical learning, policy 
proposals (memorials), examination manuals, encyclopedias, literary writings, 
etc.1 In their writings, I have observed, Southern Song thinkers took seriously 
the following two questions: 1) how to maintain the unified system of 
administration across the empire without overriding local and regional 
concerns, and 2) what they could do as social elites in the private realms 
to contribute toward the governance of their dynasty. In this regard, 
governance and autonomy lay at the heart of Southern Song political thought. 

By governance, I mean an enduring integrated order of numerous human 
groups, including governmental and non-governmental organizations; by 
autonomy, the self-government of responsible moral individuals and social 
groups.2 Apart from the general concept of government as “the formal 
institutions of the state and their monopoly of legitimate coercive power,”3 
governance is useful for our understanding of Southern Song political thought 
for at least two reasons. First, from the Southern Song onward, with the 
transformation of the elite into so-called local literati, social communities and 
kinship organizations flourished within local settings;4 second, those who led 
those non-governmental networks and organizations, mostly the literati or 
gentry class, believed that their activities in such networks and organizations 
formed the foundation of political order.5

1 For the history of Southern Song historiography and its political implications, see Hartman, 
“Chen Jun’s Outline and Details,” 275-281, and “The Making of a Villain,” 59-146; for 
Southern Song examination manuals as the channel for promoting political agendas, see De 
Weerdt, Competition over Content; for Southern Song redefinition of good government, see 
Song, “Redefining Good Government,” 301-343, and Traces of Grand Peace, esp. chap. 14.

2 The term “governance” has gained ascendancy in political and sociological theory and public 
administration since the early 1990s, especially in globalization studies and development 
literature. The intellectual need for the concept of “governance” as distinct from “government” 
seems to have arisen from a theoretical need to conceptualize the roles of non-governmental 
organizations and human networks in a multi-national or global context. For this reason, many 
theorists tend to differentiate government from governance, e.g., “governance success and 
government failure,” and “governance without government,” etc. See International Social 
Science Journal 50 (March).

3 Stoker, “Governance as Theory,” 17. 
4 For the transformation of elites in the Southern Song, see Hymes, Statesmen and Gentlemen; Bol, 

This Culture of Ours, esp. chaps. 2 and 9; Bol, Neo-Confucianism in History, chap. 7.
5 Bol, Neo-Confucianism in History, chap. 4.



SONG Jaeyoon / Governance and Autonomy 45

As government officials, Southern Song political thinkers proposed plans 
for ameliorating the institutions of their empire; as social elites, they sought 
to justify their activities in the local surroundings as being conducive to the 
order and prosperity of the state itself. In this regard, Zhu Xi 朱熹 (1130-1200), 
the Southern Song Neo-Confucian founder, was probably the most articulate. 
Throughout his life, Zhu Xi proposed policy plans for the government to 
remedy cumulative problems in state management. At the same time, he tried 
to persuade the literati that they could participate in the governance of the 
empire by fulfilling their obligations in their households and communities.6 
A bottom-up construction of social order, as envisioned by Zhu Xi, 
presupposed a “literati activism,” that is, the voluntary participation of local 
elites in family reconstruction and community-building. With the growth of 
local society and the increase of the literati, Zhu Xi’s plan for “ordering the 
world” (jingshi 經世) would become dominant in later imperial China.7 

Before Zhu Xi’s school of thought became triumphant, however, a 
number of Southern Song literati were in competition.8 Among Zhu Xi’s rivals, 
the most notable was the so-called Yongjia 永嘉 school of statecraft, 
represented by Chen Fuliang 陳傅良 (1137-1203) and Ye Shi 葉適 (1150-1223) 
who both hailed from Wenzhou 溫州, Zhejiang 浙江.9 Their political visions 
were not in perfect harmony with Zhu Xi’s.10 Zhu Xi criticized their negative 
influences on the literati of the day. However, they were commonly opposed 
to Northern Song (960-1127) state activism, a set of state-interventionist 
policies implemented by Wang Anshi 王安石 (1021-1086). Over and against 
Wang Anshi’s state activism, both Zhu Xi and the Yongjia thinkers proposed 
the ways in which to achieve optimal governance of the Song Empire without 
thereby increasing state power. We may say that Zhu Xi and the Yongjia 
statecraft thinkers interacted with and mutually influenced each other in 
intellectual rivalry. Then how did the Yongjia school of statecraft shape the 

6 Zhu Xi developed this idea in full in his late compilation of the Three Rituals. For more 
information, see Song, “Kazoku, girei, zensei: Shu Ki reigakuno Shishōdeki keisei,” 33-63.

7 For the changing conceptions of good government in the two halves of the Song period, 
see Hymes and Schirokauer, Ordering the World, esp. “Introduction”; Song, “Shifting 
Paradigms in Theories of Government.”

8 For the rise of Zhu Xi Neo-Confucianism, see Tillman, Confucian Discourse and Chu Hsi’s 
Ascendancy; Bol, Neo-Confucianism in History, esp. “Introduction”; Bol, “Reconceptualizing the 
Order of Things in Northern and Southern Sung”; Tillman, “The Rise of the Tao-hsüeh Confucian 
Fellowship in Southern Sung.”

9 For a general introduction to the Yongjia school, see Zhou, Ye Shi yu Yongjia xuepai.
10 Regarding the concept of private property, for example, Zhu Xi and the Yongjia school 

were at fundamental odds. For a detailed analysis of their differences, see Song, “Debates 
on Just Taxation in Ma Duanlin’s Comprehensive Survey.” 
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ideological topography of later imperial China? How did they differ from, 
or resonate with, Zhu Xi’s way of “ordering the world”?

With the purpose of answering these questions, this article analyzes the 
political writings of Chen Fuliang in order to show how the Yongjia thinkers 
addressed the issue of “governance and autonomy” as well as to account 
for the far-reaching implications of their changing political visions in Chinese 
history afterward.

2. A Brief Biography of Chen Fuliang

In Rui’an 瑞安 Wenzhou, Chen Fuliang was born into a peasant family: 
his father was the first to be a literatus in the nine generations of the lineage. 
Orphaned at the age of nine, Chen Fuliang was raised by his grandmother. 
Poverty pressurized him to make a living by teaching, for which he had 
to master the then-current examination essays.11 

Discontented with the then prevailing style of the standard examination 
writings, according to the official account, Chen Fuliang developed his own 
style of prose, which earned him a reputation as an exemplary examination 
master.12 By his late twenties, even before obtaining the Advanced Scholars 
(jinshi 進士) degree, Chen Fuliang had already gained a large following amongst 
examination candidates.13 He obtained the Advanced Scholars degree in 1172 
and was appointed Controller-General (tongpan 通判) of Fuzhou 福州; however, 
due to his conflict with the wealthy families of the area, he resigned from the 
post, and for the following seven years, he made a living by teaching. From 
1184 onward, he served in various posts as prefect, tutor for the heir apparent, 
senior compiler at the True Records Institute (shilu yuan 實錄院), etc. Notably, 
when the Learning of the Way (daoxue 道學) was banned by the court in 1196, 
Chen Fuliang defended Zhu Xi, for which he lost office and retreated home 
to Ruian where he passed away in 1202 at the age of sixty-seven.14   

As the official Song History endorses, Chen Fuliang defined the 
examination standards for the 12th- and 13th-century Southern Song.15 De 
Weerdt explains the popularity of Chen Fuliang’s expositions by pointing 

11 Chen Fuliang xiansheng wenji, ”Qianyan” 前言 (Preface), 1-3. 
12 Songshi, 434.12886-12888.
13 Regarding the circulation of Chen Fuliang’s writings amongst examination candidates, see 

De Weerdt, Competition over Content, 90-97.
14 Songshi, 434.12886.
15 De Weerdt, Competition over Content, esp. chap. 3.
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to his ability to address important issues of government by presenting 
historical events in a dramatic fashion: to borrow her expression, “dramatic 
situationalism.”16 Apart from the literary appeal of his prose, I will reconstruct 
his theory of government through a close analysis of his political essays.

 
3. Governance in Classical Antiquity

Because the Sishu 四書 (Four Books) compiled by Zhu Xi ascended as the 
standard Neo-Confucian texts from the late 12th century onward, Southern 
Song commentaries on the Confucian Classics, especially the Shujing 書經 

(Book of Documents) and the Zhouli 周禮 (Rituals of Zhou), have not received 
due attention. The sheer number of Southern Song commentaries on these 
classics, however, speaks for their significance in Chinese intellectual history. 
Crucially, in the contents of these commentaries, I have noted that Southern 
Song political thinkers redefined good government for their time.17 

Southern Song political thinkers envisioned good government by 
reference to the Confucian Classics. Controversial as it was, the Zhouli 
describes in detail the basic institutions of the Western Zhou (1046-771 BCE) 
state, designed by the legendary lawgiver, the Duke of Zhou (c. 11th century 
BCE). With his revisionist commentary, Wang Anshi made this classic 
preeminent as the standard textbook for the civil service examinations during 
the New Policies era (c. 1068-1125). With the Jurchen invasion of the 
Northern Song in 1126, the literati began to criticize Wang Anshi’s state 
activism as the fundamental cause of dynastic collapse. Since the year 1127, 
we can identify at least five generations of political thinkers and statesmen 
who produced close to one hundred commentaries on the Zhouli.18 Amongst 
these exegetes, Chen Fuliang stands out as one of the most systematic and 
influential scholars of the Zhouli.

Chen Fuliang did not leave many memorials. Chen’s commentary on 
the Chunqiu 春秋 (Spring and Autumn Annals) contains his insights into the 
methods of government. However, the case-specific nature of the Chunqiu 
led him to explain various cases of power struggle, which makes it too 
discursive a medium to inquire into the institutions of good government.19 

16 De Weerdt, “The Composition of Examination Standards”; De Weerdt, Competition over 
Contents.

17 Song, “Introduction,” in Traces of Grand Peace. 
18 Song, Traces of Grand Peace, chap. 14. 
19 Southern Song commentators on the Chunqiu also discussed the constitutional framework 
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To understand how Chen Fuliang addressed the issue of governance, we 
should first turn to his commentary, Zhouli shuo 周禮說 (On the Rituals of 
Zhou), for one obvious reason. Unlike the other Confucian Classics, the Zhouli 
describes in painstaking detail the administrative structures of the Zhou 
government. For this reason, later political thinkers could develop their own 
views of good government with reference to this text. Especially, in regard 
to the relations between the central government (the royal domain) and the 
local governments (regional states), the Zhouli provides an overarching frame 
of reference. Chen Fuliang’s political theory is, therefore, most systematically 
expressed in his commentary on the Zhouli. 

Though Chen Fuliang’s Zhouli shuo is no longer extant in its entirety, 
an extensive part of it is preserved in Wang Yuzhi’s 王與之 (fl. 1230s) Zhouli 
dingyi 周禮訂義 (Corrected Meanings of the Rituals of Zhou).20 By the 1230s 
Chen Fuliang and Ye Shi’s influences in Southern Song intellectual culture 
were still prominent amongst examination candidates. Not surprisingly, Chen 
Fuliang is one of the most frequently cited authorities (over 120 times) in 
the Zhouli dingyi, perhaps second only to Zheng E 鄭鍔 (dates unknown) 
who wrote in the same generation or probably a bit earlier.21 

In his preface to Zhouli shuo (jin Zhouli shuo xu 進周禮説序), Chen 
Fuliang argues that misuse of this classic during the New Policies spawned 
skepticism among the intellectuals toward the classics in general.22 Wang 
Anshi propagated “the technique of wealth and power” by defining the Zhouli 
as a manual for the management of wealth. As the dynastic altar was destroyed 
and the agonies of the people intensified, intellectuals blamed Wang Anshi 

of government in various ways; I find Chen Fuliang’s influence in their commentaries. For 
example, Cheng Gongshuo 程公説 (1171-1207) cites Chen Fuliang’s description of the Zhou 
military system in the Lidai bingzhi 歷代兵制 (Military Institutions of All Dynasties) in his 
work: Chunqiu fenji, 2.12a-b, 39.15a.

20 Wang Yuzhi’s Zhouli dingyi compiled in the 1230s includes almost the entirety of his 
comments on the Zhouli. See Song, Traces of Grand Peace, chap. 14. Chen Fuliang’s 
Zhouli shuo was organized into three parts, “Rectifying the Ruler’s Mind” (ge junxin 格君

心), “Correcting the Essentials of the Court” (zheng chaogang 正朝綱), and “Balancing 
Dynastic Conditions” (jun guoshi 均國勢), each composed of four distinct topics. As the 
Zhouli shuo was a series of topical essays, it seems more likely that Chen Fuliang’s 
comments which were included in the Zhouli dingyi were mostly taken from the Zhouguan 
zhidu jinghua 周官制度精華 (Essentials of the Institutions of the Zhou Offices) which Chen 
Fuliang and Xu Yuande 徐元德 (jinshi of 1172; also from Wenzhou) compiled together. 
There might be some skepticism as to the authenticity of Chen Fuliang’s writings in the 
Zhouli dingyi. However, as Wang Yuzhi compiled this book only three decades after Chen’s 
demise and submitted it to the emperor, skeptics should first offer a reason for their doubt.

21 For more information on Wang Yuzhi’s work, see Song, Traces of Grand Peace, chap. 14.
22 Chen Fuliang xiansheng wenji, 504-505.
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for misusing the Zhouli. To guard against this classical skepticism Chen 
Fuliang wrote his own commentary on the Zhouli: “when those [skeptics] 
say that the Kingly Way cannot be realized and antiquity cannot be restored, 
they pleaded the effect of the [failed] attempt during the Xining 熙寧 period 
(1068-1077).”23 Furthermore, he praised Zhou rule as the paragon of good 
government. He thought it was possible to read the intents of the sage kings 
from the Shijing 詩經 (Book of Odes) and the Shujing, and their management 
of affairs from the Zhouli.24

In his commentary on the Zhouli, Chen Fuliang writes that the Song 
Dynasty embodied the principles of Zhou rule despite fundamental differences 
in military organization and government structure: 

Our dynasty purely used [the methods of] Zhou governance. Once in a 
thousand years, Zhou governance emerged from our founding ancestor. 
Without wresting one man’s labor, [Taizu] nourished the imperial armies, 
and without employing a sub-official, Taizu could take full control of 
the government and abolish the Defense Command system [of the Tang 
and the Five Dynasties]. Although, on the surface, it differed from the 
ancient system of Zhou, the intentions of deep humaneness and munificent 
mercy were particularly far-reaching.25 

Chen Fuliang argues that Taizu did actually revive the principles of Zhou 
rule in the Song founding. Rhetorical as it is, Chen Fuliang’s view of Taizu’s 
framework had far-reaching implications for his contemporary thinkers. Ye Shi, 
the most representative Yongjia thinker, also called for a radical downsizing 
of the armed forces based on the model of a slim military during Taizu’s 
reign: no more than two hundred thousand men strong.26 In the 1230s and 
1240s, this idea would gain currency among examination candidates.27 Given 
the context, Chen Fuliang seems to have articulated this idea for the first time. 

Like many other Southern Song scholars of the Zhouli, Chen Fuliang 
criticizes Wang Anshi’s misuse of the text for justification of his fiscal 
activism. However, in his view, the Zhouli contains dubious passages which 

23 Chen Fuliang xiansheng wenji, 504-505. 
24 Chu, “Tradition Building and Cultural Competition in Southern Song China (1160-1220),” 

371-372. 
25 Chen Fuliang xiansheng wenji, 505: “本朝純用周政. 千載一時, 爰自藝祖. 不忍役一夫之力, 而養

禁旅; 不欲使天下一吏, 得以專政而罷方鎭制度, 文爲雖非周舊, 而深仁厚澤意已獨至.”
26 Song, “Critical Confucianism,” 27-47. 
27 In the 1240s, Lü Zhong 呂中 developed this idea in full in his lecture notes on the history 

of the Song dynasty: Leibian huangchao dashiji jiangyi, 49-50.
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allowed Liu Xin 劉歆 (c. 50 BCE-23 CE) and Wang Anshi to exploit it for 
their own purposes. For this reason many “former Confucians” (xianru 先儒) 
questioned the classical authenticity of the Zhouli. While acknowledging the 
grounds of their doubt, Chen Fuliang chose to save the Zhouli by articulating 
the general principles of Zhou rule.28 By doing so, he aimed at a fundamental 
re-interpretation of the Zhouli as a non-interventionist “Confucian” classic. 

4. Governance and the Fengjian System

In the Confucian Classics, the fengjian 封建 or classic enfeoffment system 
is presented as the model of good government. In this framework of political 
feudalism, the sage rulers of antiquity divided up the territories into numerous 
regional states and entrusted them to the feudal lords.29 According to the 
fengjian system, each state was subdivided into a collection of small 
community-like vassal states in which feudal lords governed the people as 
parents raised their children; the idealized model of paternalistic rule, 
responding to the needs of the people, in a local setting.30 Although the 
fengjian system was terminated by the Qin Empire, the spirit of fengjian 
continued to inform the constitutional framework of later empires in Chinese 
history, as exemplified by the early Tang and early Ming policies.31 In the 
Northern Song, it seems to have been a taboo amongst political thinkers 
and statesmen to eulogize the fengjian system, the idealized model of good 
governance presented in the Confucian Classics. With the fall of Northern 
Song, statesmen and literati began to reflect on the weaknesses of the 
centralization policy initiated by the founding emperors, in order to preclude 
the reemergence of regional powers. 

28 Chen Fuliang concedes that in the Zhouli we cannot find anything concerning the principle 
of the ancient kings that the government should not struggle with the people over profit. 
However, his point is not to doubt the Zhouli but to come up with a more precise 
understanding of the underlying implications of the text. Zhouli dingyi, 24.7-8: “先王所以不

與民爭利者, 全不見於此書.... 至使周禮之書, 後人不得嘗試, 夫周家之法, 果如是耶, 抑用之者, 失其

實耶.”
29 The number of vassal states in high antiquity was a central issue in the history of classical 

learning: tradition has it that the number of vassal states amounted to approximately ten 
thousand in the legendary Xia dynasty, three thousand by the Shang founding, and came 
down to one thousand eight hundred by the Western Zhou. Song, “Redefining Good 
Government,” 329. 

30 For a description of the classic enfeoffment system, see Song, Traces of Grand Peace, chap. 13.
31 Song, Traces of Grand Peace, chap. 1, 17-19, 32-35.
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Like many other Southern Song commentators, Chen Fuliang also 
emphasizes the fengjian system as the basis of ancient Zhou rule. His approach 
to the Zhouli is both theoretical and historical. He clarifies the textual 
ambiguities by employing various classical sources, explicates the intents 
behind institutions, and interprets their political implications by employing his 
vast knowledge of history. The feudal lords were divided into a hierarchy of 
five ranks: duke (gong 公), marquis (hou 侯), earl (bo 伯), viscount (zi 子), 
and baron (nan 男). However, Chen argues that this hierarchy was merely 
a formal distinction. In terms of the size of the enfeoffed territories, only three 
levels existed: three hundred li square for marquises; seventy li square for 
earls; fifty li square for viscounts and barons. This had persisted since Xia 
and Shang times. Chen Fuliang observes that in the Zhou, the three-tiered 
hierarchy in the fengjian system remained the same.32 

Having simplified the structure of the ancient fengjian system, Chen 
Fuliang explains why the fengjian system remained stable for so long until 
the Zhou ruling house was eclipsed by the rising hegemons of the Spring 
and Autumn Period (c. 771-476 BCE). In his view, it was not because the 
fengjian system reinforced regional powers, but because the central government 
in the royal domain could successfully preserve a balance between the royal 
domain and the regional states, and between the regional states themselves: 

The former Confucian [Zheng Xuan] said that “the Duke of Zhou conquered 
the Nine Provinces and established the five tiers of hierarchy.” This is 
outrageous! Even the sages could not abolish the way of strengthening the 
trunk and weakening the branches! Now [we see] that the royal domain 
for the Son of Heaven with the area of one thousand li square is called 
the state of ten thousand chariots, and within it the feudal lords were given 
their share of land. If a duke was given five hundred li square within the 
royal domain, does it make sense? In the “Overseer of Feudatories” section 
[of the “Offices of Summer” of the Zhouli], each regional state of one 
thousand li square, four dukes should be enfeoffed, and one hundred barons 
should be enfeoffed. If we follow this plan and divide up the state, to 
speak of the great, the number of states enfeoffed to dukes should be no 
more than four; to speak of the small, the number of land enfeoffed to 
barons could amount to one hundred. This is what is meant by “to weaken 
the power of regional states by dividing them up into numerous segments.” 
If we followed Zheng Xuan’s interpretation, disasters like the Seven States’ 
Rebellion of the Han and the military governors of the Tang must have 
occurred a long time ago in the Zhou.33

32 Zhouli dingyi, 15.30b-31a.
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Ironically, in Chen Fuliang’s view, the secret of the Zhou fengjian system 
lay not in the strengthening of the regional states (local/regional governments) 
but in the strengthening of the royal domain (the central government). Zheng 
Xuan’s mechanical application of the numbers misrepresented the regional 
states as excessively strong, much like the military governors of the Tang. 
Therefore, Chen Fuliang emphasizes the centripetal aspects of fengjian rule, 
lest another Warring States period recur. 

The Southern Song historian Lü Zhong 呂中 (jinshi of 1247) develops 
this idea to pay homage to the founding emperor Taizu’s original framework. 
In this view, the late Tang disorder is a radical deviation from the fengjian 
ideal. Ironically, the seemingly centralized framework of Taizu’s government 
embodies the fengjian principle. The most important point is the fragmentation 
of regional states into numerous baronies. In Hu Hong’s 胡宏 (1105-1161) 
essay, “one thousand eight hundred states” (qian babai guo 千八百國) 
represented the ideal number of principalities under the leadership of the Son 
of Heaven in the royal domain.34

On the relations between the regional states, Chen Fuliang makes an 
interesting comment. In antiquity, he observes, viscounts and barons should 
be under the control of marquises and earls. While marquises and earls should 
submit tributes and taxations to the royal domain, viscounts and barons should 
not themselves travel to the capital of the Zhou: “If, during the Zhou period, 
all of the one thousand and eight hundred states convened in the capital, it 
would not only be impossible but would also have been the source of great 
trouble given their conditions. How could small states have endured it?”35 

By this view, the obligations of small states toward the royal domain 
should remain moderate. Conversely, the royal domain should effectively 
control the marquises and earls as they maintain charge of the smaller states. 
Song literati often compared marquises and earls to “the joints of the body,” 
and therefore, to prefectures and counties. In this context, the smaller states 
might well be viewed as the ancient equivalents of villages or local 
communities. Chen Fuliang believes that there should be a limit to the 

33 Zhouli dingyi, 15.31b: “先儒謂周公斥大九州, 更置五等, 妄也. 强幹弱枝之道, 雖聖人不敢廢. 今天子

之畿, 方千里, 謂之萬乘, 而内諸侯頗食采於其中, 顧於方五百里封公, 可乎. 職方之制曰, 凡邦國千里, 
封公則四公, 男則百男, 蓋假設言之, 以是爲建國之率, 假如九州, 州方千里, 大之封公, 不過四國, 小之

封男, 雖至於百男, 可也. 是謂衆建而少其力. 茍如先儒之言, 則漢七國, 唐藩鎭之禍, 作於周, 久矣.”
34 Hu Hong ji, 230-231.
35 Zhouli dingyi, 15.35b-36a: “陳君舉曰: 古者, 子男小國, 只得聽命於侯伯. 侯伯以其朝聘貢賦之數, 

歸于天子. 自周制, 子男之國, 不能盡歸之京師, 而後世乃自判司簿尉盡歸之吏部, 冝其多事也. 宣王

中興, 亦只理㑹牧伯而已. 故韓侯在韓, 召虎在淮,申伯在荆, 方叔在齊,. 周時, 尚有千八百國, 如必盡

至京師, 不特不可行, 其勢必至煩擾, 小國何以堪之.”
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fragmentation of regional states, so that a proper balance between the royal 
domain and the regional states, as well as between the regional states 
themselves, could be redressed. 

On relations between the regional states, Chen Fuliang writes: “In general, 
when large and small states mutually support, and not eliminate one another, 
it is called “balance” (jun 均). If this balance is destroyed, from the Son of 
Heaven down to the feudal lords, nobody could govern it all.”36 The balance 
between the regional states collapsed as, in later Zhou, the feudal lords began 
to commandeer unlawful profits from their territories, usurping powers to 
transform themselves into hegemons. The state of Qi took control of mountains 
and oceans, and the state of Jin privatized the land of Xun and Xia. Worst 
of all, the Royal House of Zhou had to give tribute to the state of Wei for 
survival. Qin “woefully” guarded against the rampancy of feudal tyrannies 
and established commanderies and counties. Now the situation was at the other 
extreme of “serving one man with what nourished one thousand eight hundred 
sovereigns in the regional states. For this reason only the emperor enjoyed 
wealth and power while commanderies and counties were weakened.”37

Chen Fuliang’s recognition of relative autonomy for smaller states might 
contain significant implications for elite leadership in various forms of descent 
groups and communal families in the Southern Song. Communal families that 
had not separated for at least five generations resembled the kinship system 
described in the classics.38 The elite could represent themselves as the de facto 
carriers of the ancient fengjian ideal. As mentioned above, Hu Hong’s “One 
Thousand Eight Hundred States” emphasizes the autonomous participation of 
small states as necessary for governance led by the Son of Heaven.  

It is well-known that the Neo-Confucian predecessor Zhang Zai 張載 

(1020-1077) conceived of the family writ large as the modern equivalent of 
the ancient fengjian system.39 In a similar vein, Ye Shi’s emphasis on the 
role of the rich in achieving social integration also presupposes a dispersed 
network of self-governing communities. In their views, the central government 
should play a minimal role in social integration. In this sense, Chen Fuliang’s 
conception of fengjian informs the intellectual trend of the time.

36 Zhouli dingyi, 21.14: “大抵大小相維, 而不相殊絶, 是之謂均. 茍不均, 則自天子逹諸侯, 不得專有之.”
37 Zhouli dingyi, 21.14-15: “周季, 諸侯, 始擅不朌之利. 齊斡山海, 桃林之塞, 郇瑕之地, 晉實私之, 

僭侈滋甚, 往往穪霸. 甚者, 至周歳貢百二十金於魏以易温圃. 秦人痛懲之. 罷侯置守, 以養千八百國

之君者養一人, 而山澤陂池之入, 特為禁錢屬少府, 由是人主獨富強, 而郡縣單弱.” 
38 Ebrey, “The Early Stages in the Development of Descent Group Organization,” 16-61, esp. 29-34.
39 Zhang Zai ji, 258-260.
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5. Fiscal Decentralization

Chen Fuliang made many emphatic statements on the non-interventionist 
management of wealth and the autonomy of the regional states in the Zhouli 
model. In his commentary on the Zhouli, he writes: 

According to the grand plan of the Zhou, wealth should be stored in 
all-under-heaven, and should not be exhaustively sent up to the king [in 
the royal domain]. The Nine Occupations and the Nine Tributes [in the 
Ten Articles of the “Offices of Heaven”] were already not determined 
by the expenditures of the court. Because the Nine Levies should meet 
the numerous necessities of the [fiscal] year, even the Son of Heaven 
could not intervene in the process. This is because “to store” [wealth 
in all-under-heaven] should lie in the hands of the army of bureaucrats. 
This is because the Grand Minister should be in charge of saving. As 
it is up to the army of bureaucrats to store [wealth in all-under-heaven], 
even the Grand Minister could not encroach upon [the rights of] an official 
and make him follow his chief. Because the role of saving should lie 
in the Grand Minister, although the army of bureaucrats might have a 
mountainous heap of goods, [the Grand Minister] could not dare arbitrarily 
wield his authorities over his subordinates. In this way, the subordinate 
officials were divided between the two ministers [i.e., the Minister of 
State and the Minister of Education], the public [transparency of financial 
management] was exhibited, and overstepping and encroachment [among 
the ranks of bureaucrats] were prohibited. Then would the Grand Steward 
tyrannically control the supplies of the state?40 

“To store wealth in all-under-heaven” is the principle of laissez faire, 
in opposition to fiscal centralization. Many Southern Song political thinkers 
upheld this view. Ye Shi also develops this idea in his emphasis on the rich 
people’s (fumin 富民) conducive role in society.41 Furthermore, Chen Fuliang 
argues that fiscal management should not be influenced by the demands of 
the court nor permit intervention by higher authorities, including the king 
and the premier. He cautions against the monopoly of power in the hands 
of one particular authority. In order to distribute overall economic resources 
to the population, the central government should first of all prevent the rise 
of an absolutist authority, and then establish the due processes of fiscal 

40 Zhouli dingyi, 21.19a-b: “周之大計, 富藏天下, 不盡歸之公上. 自九職, 九貢, 既皆不領於朝廷之經

費, 而以九賦當歳之百須, 雖天子不得以意増損於其間者, 則以其藏在羣有司, 其節在大臣故也. 藏在

羣有司, 雖大臣不能侵官, 以順適其上. 節在大臣, 雖羣有司之積, 若丘山而不敢專輙於下. 然則分隸
二卿, 示公共, 防踰越, 而冢宰所以爲獨制國用也歟.”

41 For a general introduction to Ye Shi’s political thought, see Song, “Critical Confucianism,” 27-47.
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management by stipulating the roles and responsibilities of each office. 
Chen Fuliang has in mind two negative examples of history, the Qin 

and Han empires. Since the Qin unified China, all state income came to 
belong to the Chamberlain for the Palace Revenues, which, Chen Fuliang 
argues, was no more than the private storage of the emperor: 

Since the Qin exhaustively extracted the wealth and tributes of 
all-under-heaven to assign them to the emperor, all products of mountains, 
marshes, hills and ponds came to be privately stored for the Son of Heaven. 
In the institutions of the Han, they belong to the Chamberlain for the 
Palace Revenues in the service of the Son of Heaven.42 

Chen Fuliang explains the cause of fiscal centralization in Han history. 
In the early Han, enfeoffed states were allowed to mint coinage and produce 
salt, which triggered the calamities of the Seven States’ Rebellion. For this 
reason, Emperor Wu of Han (r. 141-87 BCE) assumed full control over all 
territories and established the centralized system of managing salt and iron. 
On this, Chen Fuliang writes: “Although [Emperor Wu] suppressed the powers 
of the feudal lords, the sage kings’ intents not to pursue profit in order to 
benefit the people could no longer exist in full.”43 

Chen Fuliang consistently criticizes the concentration of power in the 
hands of one man during the Qin and Han eras: all economic resources of 
the world were mobilized to serve one man. As mentioned above, Chen Fuliang 
believes that “wealth should be stored in all-under-heaven.” Ye Shi’s practical 
plans for fiscal cutback resonate with this idea of diffused wealth that Yongjia 
scholars generally embodied in their political theoretical writings.44 By 
contrasting the models of Qin and Han with Zhou, Chen Fuliang provides 
the theoretical ground for Yongjia laissez faire approaches to the economy. 
As noted, Chen Fuliang formulated this vision at a crucial moment when 
Southern Song literati were actively voicing their political visions. Chen 
Fuliang was among this group of literati who were developing such non-activist 
approaches to the Duke of Zhou’s management of wealth in a series of 
sophisticated theoretical treatises on the Zhouli.45 

42 Zhouli dingyi, 27.31a: “自秦殫天下之財賦, 歸之公上, 凡山澤陂池之賦, 皆爲天子私藏, 而漢制屬

之少府, 以供養天子.”
43 Zhouli dingyi: “雖曰抑制諸侯之强, 而先王不盡利以遺民之意, 蕩然無復存矣.”
44 Song, “Critical Confucianism,” 44-47.
45 Song, Traces of Grand Peace, chap. 14. 
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Given Chen Fuliang’s popularity as an examination master, it seems 
safe to conclude that the fengjian ideal to which Chen Fuliang subscribed 
was propagated through examination candidates. In other words, the fengjian 
ideal was widely accepted as the standard theory of government among 
Southern Song literati who would enter the ranks of civil service. We can 
trace the intellectual linkage of Chen Fuliang’s moderate, even laissez faire, 
view of fiscal policy to another Yongjia teacher, Zheng Boxiong 鄭伯熊 (c. 
1124-1181), who wrote three essays entitled “Yicai lun” 議財論 (Concerning 
Discussions on Finance).46 

In these essays, Zheng Boxiong draws on ancient ideas of the 
management of wealth. He begins the essay by noting that the Zhongyong 
中庸 (Doctrine of the Mean) and the Daxue 大學 (Great Learning), the two 
most important classics for moral philosophers of the day, also convey 
messages concerning the importance of finance.47 Then he describes the Three 
Dynasties as a benevolent welfare government in order to criticize the Qin, 
Han, and later dynasties, for having deviated from the ancient models of 
good government. Interestingly, he repeatedly uses an anti-autocratic 
argument, i.e., the concentration of national wealth in the hands of one man. 
“Since the Qin and Han times, [the government] served only one man with 
all revenues and tributes collected from the Nine Provinces in the Four Seas 
and felt it was not enough.”48 In Zheng Boxiong’s view, the ancient sages 
distributed riches among the population whereas late emperors monopolized 
them: “What the former kings gave to the people was exhaustively taken 
from [the people]. What was distributed among the people was thoroughly 
taken away.”49 This echoes Chen Fuliang’s opposition to fiscal centralization.

Luo Bi 羅泌 (?-after 1176), an obscure Southern Song fengjian theorist, 
declared that “fengjian [serves] the public [good] of all-under-heaven whereas 
junxian 郡縣 (the prefecture and county system) [serves] the private [interest] 
of one man. Because the fengjian system is for the public good, all men 
could pursue their private interests [under the fengjian system]. Because the 
junxian system is for private interest, the public and the private realms 

46 Er Zheng ji, 48-52. Zhou Mengjiang interprets these essays as a clear sign of Zheng 
Boxiong’s intellectual transition to so-called utilitarian learning. Zhou, Ye Shi yu Yongjia 
xuepai, 52.

47 Zheng Boxiong writes: “The Daxue concerns ordering the world with illuminating virtue, and 
discusses the great way of generating wealth.” Er Zheng ji, 48-49: “大學以明德平天下, 而論生財之

大道.”
48 Er Zheng ji, 48-49.
49 Er Zheng ji, 49: “凡先王之與于民者, 奪之盡矣. 所以散之民者, 斂之極矣.” 
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commonly collapse under the junxian system.”50 While these phrases might 
sound like clichés, this way of thinking underlies a fundamental paradigm 
shift in Southern Song theories of government. The fengjian doctrine gradually 
gained prominence in Southern Song intellectual culture. If this idea is 
combined with the idea of fiscal decentralization, it would become a powerful 
theoretical basis for tax reduction. 

Ye Shi develops this idea into a systematic non-interventionist 
economic theory. The concept of governance entails the dispersion (not 
distribution) of economic power among the population. In fact, Chen 
Fuliang shared in this ethos. Zheng Boxiong, who is often viewed as 
the transmitter of the Learning of the Way (daoxue) and was closely 
associated with Chen Fuliang, articulated this idea in his essays on fiscal 
management. They commonly voiced a strong anti-autocratic and 
anti-despotic criticism of later Han and Tang emperors. In their view, 
good government should rely on self-generating sources of social 
power. A brief citation from the Bamian feng 八面鋒 (Eight-Sided 
Blade), which has often been attributed to Chen Fuliang, encapsulates 
his position on state power: “The state should regard the insufficiency 
of wealth as a constant [factor] and should not guard against the lack 
of supplies. It should regard generating wealth as an urgent [task] but 
should not will to collect wealth.”51

6. Military Strategy

Chen Fuliang wrote a history of military institutions entitled, Lidai bingzhi 
歷代兵制 (Military Institutions of All Dynasties). He begins the book with 
a brief description of the Zhou military system based on the Zhouli and other 
ancient classics. Like other comprehensive institutional histories, Chen 
Fuliang’s main purpose in this book is not simply to present the Zhou system 
as a model to follow, but to provide a complete survey of the preceding military 
institutions of the previous dynasties. Nevertheless, Chen Fuliang explicates 
the underlying principles of the Zhou military system in order to elucidate 
the problems of later institutions. Towards the end of the book, having 
surveyed various incidents which occurred in antecedent dynasties, Chen 

50 Lushi, 12.17a-b: “封建者, 天下之公也. 郡縣者, 一人之私也. 唯公也. 故人皆得遂其私. 惟私也, 是
故公私俱廢.” 

51 Bamian feng, 1.1b: “國家當以匱財爲常, 勿以乏用爲懲. 當以養財爲急, 勿以聚財爲意.”
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Fuliang gives a critical analysis of the military problems of the Song dynasty. 
Like other fengjian theorists, Chen Fuliang’s understanding of the Zhou 

military system is based on the balance of power between the royal domain 
and the regional states and between the regional states themselves. To guard 
against the formation of regional hegemons, as witnessed during the Spring 
and Autumn and the Warring States Periods, Chen Fuliang emphasizes that 
the military forces in the Zhou were distributed amongst the population 
through the implementation of the well-field system.52 As the peasantry 
should have the most motivation to protect their own lands, they should form 
the solid foundation of military stability. At the same time, as the economic 
sources of power should be distributed among the peasant soldiery under 
the well-field system, it should prevent the concentration of military forces 
in the hands of an ambitious feudal lord. 

This is the institutional wisdom of the sage kings, generally known as 
“infusing the military into the peasantry” (yu bing yu nong 寓兵於農). 
Furthermore, the military forces as a whole should also be divided evenly 
between the royal domain and the regional states: “the military forces of 
the royal domain could not be arbitrarily dispatched” (jibing buqing chu ye 
畿兵不輕出也) as, “even for the expedition led by the king himself,” Chen 
Fuliang writes, “he had to use the troops of the feudal lords” (tianzi qinzheng, 
yu yong zhuhou zhi shi 天子親政, 亦用諸侯之師). In other words, not only 
the feudal lords, but the king himself could not rise above the others to become 
an absolute power. Both the king and the feudal lords should be regulated 
by the intricate system of checks and balances. The strict rules concerning 
the legitimacy of military expedition described in the “Minister of War” of 
the “Offices of Summer” attest to the need for this delicate balance.53 As 
this system broke down in the Eastern Zhou period, great powers began to 
emerge, plunging themselves into a vicious cycle of warfare until the First 
Emperor of Qin unified the realms of ancient China in 221 BCE.

Chen Fuliang explains why the unified Qin system fell apart in fifteen 
years. Under the ancient sages’ principle of “infusing the military into the 
peasantry,” the people simply received proper education without being forced 

52 Chen Fuliang articulates this idea in his description of the military organization of the royal 
domain, especially the Six Armies System (liujun zhi zhi 六軍之制) and the Integrating 
Forces of the Royal Domain (tongji zhi shi 通畿之師) based on the Zhouli. The Six Armies 
System should be composed of 750,000 soldiers organized into the Six Villages. Each 
village should be divided into the well-field system to which the peasantry were assigned. 
See Lidai bingzhi, 1.1.a-b. 

53 Lidai bingzhi, 1.3a-b. 
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into warfare. However, as Shang Yang 商鞅 (c. 395-338 BCE) introduced 
the legalist methods of prizing warring skills, gracing mass killers, and 
enslaving the coward, the people became mutinous and defiant. To preclude 
future rebellions, the First Emperor concentrated “sharp weapons” in the 
capital. He destroyed the walls and fortifications of the previous six states 
and frequently launched military expeditions to the frontiers. However, “he 
did not realize that any carved wood and erected pole could easily turn into 
weapons, and soldiers and slaves could sometimes transform themselves into 
brave generals and heroes.”54 

In brief, the cohesive centralization of the military forces without 
establishing any lasting systems of social integration led to the collapse 
of the Qin system. By contrast, “during the Three Dynasties and before,” 
writes Chen Fuliang, “the leadership of military power was diffused.”55 
Alluding to various classics such as the Shujing and the Shijing,56 Chen 
Fuliang argues that in the Zhou system “the troops had no one particular 
leader and the generals had no great power.”57 For this reason, he argues, 
“although the military forces were prevalent in all-under-heaven, there 
could be no serious trouble.”58

Chen Fuliang’s diagnosis of the problems in the Han military system 
is based on the same principle of power diffusion. He observes that the Han 
system reflected the basic spirit of the ancient Zhou system although it carried 
on with many Qin institutions. Therefore, he writes:

Although the institutions of the Han were based on the Qin, many of these 
were still similar to those in antiquity. The people of the Han constantly 
maintained their martial spirit although they were not fatigued by [being 
mobilized for] constant military expeditions. The state had the standing 
army, but it did not incur the expenditure of securing provisions.”59 

Following Emperor Wu’s military expeditions, several generations 
continued to abide by the initial program of “nurturing the people for the 

54 Lidai bingzhi, 1.12b: “不知斬木掲竿, 無非戰具, 蒼頭厮役, 徃徃皆賈勇豪傑也.”
55 Lidai bingzhi, 2.12b: “三代而上, 兵權散主.”
56 For example, Chen Fuliang points to the passage in the “Guming” 顧命 chapter of the 

Shujing, in which Taibo orders Zhonghuan and Nangong Mao to lead the troops of the 
marquis Lü Ji of Qi, and the two ordered royal guards of one hundred to protect the Heir 
Apparent. Chen Fuliang presents this as evidence of the lack of privatized troops in Zhou. 
Lidai bingzhi, 2.12b. 

57 Lidai bingzhi, 2.12b: “兵無専主, 將無重權.”
58 Lidai bingzhi, 2.13a: “是以兵滿天下, 居然無患.”
59 Lidai bingzhi, 2.4b: “漢制, 雖曰因秦, 然多近古, 盖民有常兵而無常征之勞, 國有常備而無聚食之費.”
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strengthening of the state” (yangbing fuguo zhi zhi 養兵富國之制), which Chen 
Fuliang believes encapsulates the spirit of the Han military system. However, 
Wang Mang’s 王莽 (45 BCE-23 CE) usurpation of the throne destroyed the 
spirit of the dynastic founders. Emperor Guangwu 光武 (r. 25-57 CE) who 
regained the throne reinforced the prefecture and county system, contrary to 
the founding emperors’ original intentions.60 

Chen Fuliang’s judgment of the Tang military system is two-pronged. 
Following the praise of the “Treatise on the Military” in the Xin Tangshu 
新唐書 (New Tang History), Chen Fuliang recognizes the rationality of the 
militia (fubing 府兵) system. During times of peace peasant-soldiers could till 
the land, and in an emergency the central government would dispatch the 
general to solve the problem; once resolved, the soldiers would return to their 
lands and the general to the court. This was to prevent the general’s dominion 
of military forces as well as to secure the livelihoods of the people. Chen 
Fuliang writes: “If not to restore the well-field system, no military system 
is superior to the militia system. Alas! Later generations cannot esteem this!”61 

Chen Fuliang is keenly aware of how the militia system gave way to the 
military commandery (fangzhen 方鎭) system, i.e., the troops of the military 
governors which led to the collapse of Tang. In other words, Chen Fuliang sees 
the inherent weakness of the militia system. He cites Du You’s 杜佑 (735-812) 
explanation as to why the early Tang period saw neither rebellions by generals 
nor seditions by low-ranking soldiery: the strongest generals were constantly 
engaged in military campaign against frontier states. Once this military tension 
loosened up, the militia system gave way to the volunteer military (guoqi 彍騎) 
system, and then to the military commandery system. 

Then what alternative does Chen Fuliang present for the Song? 
Regarding the military system of the Song dynasty, Chen’s focus lies on 
the intentions of the Founding Emperor Taizu. As mentioned above, Lü 
Zhong in mid-thirteenth century Southern Song argues that the military 
system of the founding Song period fulfilled the spirit of the ancient 
fengjian system; they introduced the principle of tension and balance 
between the central and regional troops, and prolonged the appointment 
of military generals. Furthermore, Lü Zhong pointed out that the size of 
the military during Taizu’s reign was no more than two hundred thousand 
men strong. Chen developed these ideas a generation before. 

60 Lidai bingzhi, 2.8.
61 Lidai bingzhi, 6.3b: “自井田不復, 兵制之善, 莫出於此. 惜乎後人之不能遵也.”
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Chen Fuliang notes that by the time Taizu founded the Song and 
established a unified order in China proper by annexing the south and 
southwest, he had a crack army of no more than two hundred thousand. Taizu 
stationed one half of the troops in the capital and the other half in the frontiers 
in order to maintain a power balance between the two. It was for this reason 
that the Song dynasty witnessed no military conflicts between the inner and 
outer realms of the dynasty. At the same time, Taizu also applied the principle 
of mutual checks and balances within the capital, as well as appointing loyal 
and brave ministers in strategic points to guard against the possibilities of 
frontier disorders. Remarkably, instead of suppressing the rich, Taizu chose 
to ally with them: “rich houses establish the bureaucratic order (the qianmo 
阡陌 system) in alliance with me and store wealth for the state.”62 Taizu’s 
logic was that the rich would willingly yield their riches in times of urgency 
in the frontiers. For this reason, he did not raise the rates of taxation so 
that nobody harbored any grudges. Taizu also divided the soldiery from the 
peasantry with a view to establishing a small number of trained professionals 
to protect the people. In other words, Taizu linked the military garrisons 
with villages in a reciprocally supportive relationship. Taizu could thereby 
guard against the conflicts between the capital and outer regions. In brief, 
Chen Fuliang emphasizes the diverse methods of checks and balances that 
Taizu introduced in the military system according to the principles of mutual 
alliance between the capital and the outer realms, and a mutual restraint 
between the upper and lower ranks.

Chen Fuliang pays homage to the ancient Zhou military system, and 
eulogizes the Han and Tang systems for retaining the ancient spirit of “infusing 
the military into the peasantry.” Interestingly, when he describes Taizu’s system, 
he drops this notion, representing Taizu’s military system as something new in 
history. Furthermore, Chen shows how Taizu skillfully protected the underlying 
institutional principles of the ancient fengjian system. We have seen Lü Zhong 
elaborate upon these ideas in his lectures on the history of Northern Song.

Most importantly, Chen Fuliang implies the reduction of the military 
as the first step toward military security in the Southern Song context. The 
number of troops during Taizu’s reign remained at around two hundred 
thousand, but it tripled during the military conflicts with the nomadic empires 
during the Xianping 咸平 period (998-1003), and peaked during the Huangyou 
皇祐 (1049-1054), reaching one million four hundred and ten thousand. At 

62 Lidai bingzhi, 8.4b: “富室連我阡陌, 爲國守財耳.”
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the same time, Chen Fuliang criticizes Wang Anshi’s mutual security (baojia 
保甲) system because he thought it disregarded the original principle of 
infusing the military into the peasantry. In this regard, Chen Fuliang was 
neither a literalist nor a restorationist. He simply sought to apply only the 
principles of the ancient systems to his time.

7. Conclusion

Governance is predicated upon the productive cooperation of human networks 
and organizations, both governmental and non-governmental. Southern Song 
political thinkers addressed the issue of governance by shifting paradigms 
of good government for their time; instead of pursuing “wealth and power,” 
the motto of state activism emphasized by Wang Anshi, they generally called 
on the imperial court to achieve “governance and stability” (zhi’an 治安).63 
As one of the most influential Southern Song political thinkers, Chen Fuliang 
systematically developed his theory of government, according to which state 
power should be limited.

Chen Fuliang used diverse channels of political expression to promote 
his visions of politics. In the field of classical learning, Chen developed his 
systematic theory of government through his commentaries on the Classics, 
especially the Zhouli. As to his view of antiquity, Chen Fuliang was not 
a fundamentalist calling for the restoration of the ancient systems; his study 
of ancient history was closely linked with his comprehensive survey of 
institutional history.

Chen Fuliang’s view of the fengjian or the classic enfeoffment system seems 
to have influenced a number of Southern Song classicists and thinkers. His 
depiction of the Zhou system emphasizes the importance of self-governing small 
states as the basis of a stable order. Chen did not explicitly endorse the rising 
number of communal families and descent groups as the modern equivalents 
of small community-like states. However, in conjunction with Ye Shi’s 
recognition of the rich in local society, it is possible to infer these implications.

Chen Fuliang understood the checks and balances between the royal 
domain and the regional states as being central to the fengjian system. He 
explicated the underlying principles of the system itself by illuminating the 
well-field system as an institutional deterrent to the prospect of regional 
hegemons. He did not argue for the restoration of the well-field system for 

63 Song, “Shifting Paradigms in Theories of Government,” chap. 9, esp. 399.
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his time; contrarily, he praised Taizu’s active alliance with the so-called 
land-engrossed elites of day.

Chen Fuliang observes the underlying fengjian principle inherent in the 
military system at the time of the Song founding. His interest lies in the 
small and efficient military under Taizu’s leadership. Because, he argues, 
Taizu introduced the intricate system of fengjian in the highly centralized 
order of the Song founding, the military could be reduced to the minimum 
yet remain strong.

As to fiscal policy, Chen Fuliang strongly opposes fiscal centralization. 
He writes repeatedly that the sage kings stored wealth in the people, tacitly 
echoing Ye Shi’s explicit recognition of a rising commercial economy.

In conclusion, Chen Fuliang was among a long line of statecraft thinkers 
who sought to redefine state society relations in traditional China. According 
to his theory of good government, the strength of the state should be 
methodically adjusted (not too weak and not too strong) to achieve governance 
and stability in the vast territories of empire. Chen Fuliang believed in a 
thin framework of government, relying on self-governing small communities 
as the ideal model of governance. 
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治理與自律――陳傅良的政治理論

宋 在 倫

中文摘要

大約在12世紀的南宋時期，著名的永嘉思想家陳傅良重新定義了善政

的槪念以反對北宋皇朝的國家行動主義。陳傅良和同時期的大量南宋

士大夫們一起發展了憲政理論以限制國家權力。通過對儒家經典理論

的再解释，陳傅良系统地論證了一個國家良好的統治秩序取决于中央

和地方政府、國家機關和社會組織、公共的和私人、軍事力量和經濟

資源之間的微妙對立和均衡。陳傅良提出了自己的憲政理論主張，重

新將南宋時期的國家主題定義爲“治安”而不是“富强”。

關鍵詞：南宋，永嘉学派，陳傅良，葉適，國家主義，儒家憲政理論，
儒家經學，富强，治安
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Two or three years before his death, Wang Yangming 王陽明 (1472-1529) started 
to emphasize the “unity of all things” (wanwu yiti 萬物一體). In scholarly discussions 
of Wang’s notion of “ren which unifies all things in the universe” (tiandi wanwu 
yiti zhi ren 天地萬物一體之仁), the character ren 仁 (benevolence/humaneness) is often 
overlooked. In fact, unifying ren (yiti zhi ren 一體之仁) is the central notion that 
Wang deploys to formulate his doctrine of the unity of all things. This notion is 
different from other traditional Chinese ideas about ren and unity, including Cheng 
Hao’s 程顥 (1032-1085) teaching that emphasizes “knowing ren” (shiren 識仁) in 
the beginning and then progresses to “completely being as one with all things” 
(hunran yuwu tongti 渾然與物同體). In a word, Wang’s doctrine of the unity of all 
things is both ontological and practical and reveals the humanistic spirit of World-ism 
(tianxia zhuyi 天下主義). On the basis of a belief in unifying ren, a harmonious world 
where “all things in the universe are originally as one with me” (tiandi wanwu ben 
wu yiti zhe 天地萬物本吾一體者) can be created.

Keywords: Wang Yangming, unifying ren, unity of all things, unity of ren, 
World-ism
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1. Introduction

The doctrine of the unity of all things (wanwu yiti lun 萬物一體論) is the 
quintessence of Wang Yangming’s 王陽明 (1472-1529) philosophy of the 
heart/mind (xinxue 心學). This doctrine advocates “ren 仁 (benevolence/hu-
maneness) which unifies all things in the universe” (tiandi wanwu yiti zhi 
ren 天地萬物一體之仁). However, in most scholarly discussions, only the 
unity of all things (wanwu yiti 萬物一體) is considered and explored while 
ren is rendered insignificant. This undue disregard can render Wang’s 
doctrine indistinguishable from other assertions that argue for the unity of 
all things. For example, some scholars maintain that Wang’s notion has 
some theoretical parallels with Zhuangzi’s 莊子 (c. 369-286 BCE)  Daoist 
teaching: “all things are as one with me” (wanwu yu wo wei yi 
萬物與我爲一).1 In order to clarify the theoretical basis and implications of 
Wang’s doctrine of the unity of all things, I will discuss the intellectual 
background of the notion of “unifying ren.”

First, it should be pointed out that unifying ren is the focal point in 
the notion of “ren which unifies all things in the universe.” The term “unity” 
(yiti 一體) does not fully encapsulate the meaning of ren; it only reflects 
some of its basic characteristics.2 To be more specific, unity connotes totality, 
and thus the term unifying ren indicates that ren not only encompasses moral 
character belonging to the human heart/mind (the substance of the heart/mind, 
i.e., xinti 心體) but an ontological being that is as one with all things (the 
substance of ren, i.e., renti 仁體). Once we perceive ren as an ontological 
being, the notion of unifying ren reveals the spiritual characteristics of the 
universe. Therefore, this article focuses on unifying ren instead of ren itself, 
for only through the notion of unifying ren specifically can Wang’s doctrine 
of the unity of all things be properly explained. In addition, the notion of 
unifying ren positions his doctrine of the unity of all things as belonging 

1 Regarding opposing Confucian and Daoist stances on the issues of ren and unity, see 
Shimada, “Chūgoku kinsei no shukan yuishinron ni tsuite”; Wu Zhen, Chuanxi lu jingdu.

2 Wang does not carefully define ren. In the Chuanxi lu 傳習錄 (Instructions for Practical 
Living), he uses this term in two main contexts in line with Song Confucian usages: “ren 
is the virtue of the heart/mind” (renzhe xin zhi de 仁者心之德) and “ren is the principle 
of living in ceaseless succession” (renzhe sheng sheng buxi zhi li 仁者生生不息之理). In 
contrast, Zhu Xi clarifies the precise meaning of ren apart from its descriptive usages. For 
more details, see Wu Zhen, “Lun Zhuzi renxue sixiang.”
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to an ontological discourse. It can be called the doctrine of the unity of ren 
(renxue yiti lun 仁學一體論), differentiating it from other Chinese philosophical 
hypotheses which regard the unity of all things.

2. The Issues to Be Discussed

Generally speaking, there are two categories of discussions on the unity of 
all things before Wang: the Pre-Qin (prior to 221 BCE) version and the Song 
(960-1279) Neo-Confucian version. Representative examples of the former 
include Mengzi’s 孟子 (372-289 BCE) assertion that “all things are complete 
in me,” Zhuangzi’s “all things are as one with me,” and Hui Shi’s 惠施 

(c. 370-310 BCE) “love all things and all things are as one.”3 The exemplar 
of the latter is Cheng Hao’s 程顥 (1032-1085) assertion that “ren is 
completely as one with all things” and “ren is as one with all things in 
the universe.”4 Wang’s doctrine of the unity of all things is distinct from 
all these assertions, in that it is a doctrine of the unity of ren which is 
firmly based on his philosophy of the heart/mind.

It is generally assumed that Wang’s doctrine of the unity of all things 
is indebted to Cheng Hao. Cheng’s doctrine of the unity of all things consists 
of two main progressions: ren as ever-evolving virtue (sheng sheng zhi ren 
生生之仁) and the spiritual realm of ren (renzhe jingjie 仁者境界). Cheng 
emphasizes that one should first recognize one’s ren and then reach the 
spiritual sphere of ren where one is as one with all things. This realm is 
composed of subjective feelings and thus Cheng’s teaching is a 
practice-oriented theory. In line with Cheng, Wang also interprets ren as 
ever-evolving virtue. However, unlike Cheng, Wang adopts the ontological 
being of unifying ren as the core notion of his doctrine.

One may ask why unifying ren is an ontological being. According to 
Wang, the heart/mind of ren (renxin 仁心) is not only an individual’s 
heart/mind (geti zhi xin 個體之心) or ever-evolving heart/mind (sheng sheng 
zhi xin 生生之心) or ever-flowing heart/mind (liudong zhi xin 流動之心): it 
is as one with all things. In this sense, the heart/mind in Wang’s philosophy 
is the ontological being of liangzhi 良知 (moral knowledge/innate knowledge). 

3 Mengzi, “Jinxin shang” 盡心上: “萬物皆備於我矣”; Zhuangzi, “Qiwulun” 齊物論: “萬物與我爲

一”; Zhuangzi, “Tianxia” 天下: “泛愛萬物, 天地一體.”
4 Wang, Er Cheng ji, vol. 2, 16: “仁者渾然與物同體”; Wang, Er Cheng ji, vol. 2, 15: “仁者以天地萬

物爲一體.”
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In Wang’s philosophy, liangzhi and the principle of Heaven (tianli 天理) 
are essentially the same concept. If the principle of Heaven is an ontological 
being in Neo-Confucianism, then liangzhi is an ontological being in Wang’s 
philosophy. Therefore, unifying ren can also be called the substance of ren 
(renti 仁體).5 The substance of ren is the substance of the heart/mind; the 
substance of the heart/mind is liangzhi; liangzhi is the principle of Heaven. 
They all indicate the same ontological dimension.

Wang formulates the doctrine of the unity of ren on the basis of the 
notion of unifying ren. His doctrine emphasizes the ontological being of 
unifying ren as a constituent of the organic singular entity which consists 
of all things in the universe. The significance of Wang’s doctrine lies in 
elucidating the ontological being of ren, which exists not only in our 
heart/mind but also in objective reality. Thereby Wang’s notion of ren 
acquires its ontological significance.

In the Renxue benti lun 仁學本體論 (Ontology of Ren), Chen Lai 陳來 

(1952- ) argues that although Cheng Hao placed the substance of ren in 
the spiritual realm and attached practical and even ontological implications 
to it, Cheng’s main emphasis lies in the subjective realm (zhuguan jingjie 
主觀境界). Under Cheng’s influence, Wang discusses the unity of all things 
mainly in relation to the heart/mind and thus his doctrine also interprets 
ren as being subjective to some extent. However, Chen believes that the 
concept of subjectivity is inadequate to explain Wang’s unifying ren as 
an ontological being.6 

In addition, Chen argues that Wang’s doctrine of the unity of all things 
emphasizes the notion of one circulating qi or ether/vital force (yiqi liutong 
一氣流通) since, in Chen’s view, it is a fundamental premise of unifying ren. 
The substance of ren can comprise the substance of the universe and thereby 
transcend the substance of the heart/mind.7 However, it is doubtful that 
unifying ren needs the circulating entity of qi as predicate for the unity of 
all things. In my view, unifying ren directly equates with the ontological 
being of the universe.

5 In Neo-Confucianism, Cheng Hao first proposes the notion of the substance of ren (renti). 
He also argues that ren is the whole entity (renzhe quanti 仁者全體). See Wang, Er Cheng 
ji, vol. 2, 14. The term renti rarely appears in Wang’s work, esp. in Chuanxi lu, but his 
notion of “unifying ren” should be understood in close relation to the substance of ren and 
the whole entity.

6 Chen, Renxue benti lun, 291.
7 Chen, Renxue benti lun, 299.
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Based on the above discussion, we can assume that Wang interprets 
liangzhi as the principle of Heaven, since he already perceives liangzhi as 
an ontological being;8 they can be equated on this ontological basis. 
Accordingly, unifying ren can be discussed in relation to the substance of 
the heart/mind; in Wang’s theory, the hearts/minds of all things are a spiritual 
substance (jingshen shiti 精神實體). Thus, Wang argues that “humans are the 
heart/mind of the universe” and “all things in the universe are originally as 
one with me.”9 The term “originally” (ben 本) suggests that the human 
heart/mind and the heart/mind of Heaven (tianxin 天心) are as one in their 
origin, which is the basic premise of the concept of unity between humans 
and all things. The heart/mind of Heaven represents the substance of the 
spiritual characteristics of the universe,10 which serves as the basis for the 
unity of all things.

3. The Tenets of Wang’s Later Philosophy

It is widely agreed that Wang’s philosophy of the heart/mind is composed 
of three main propositions: “the heart/mind is principle” (xin ji li 心即理), 
“unity of knowledge and action” (zhi xing heyi 知行合一), and “extending 
liangzhi” (zhi liangzhi 致良知). Since liangzhi forms the basis of Wang’s 
philosophy, his teaching is also referred to as the teaching of extending 
liangzhi (zhi liangzhi jiao 致良知教). In a letter one year before his death, 
Wang clearly showed his favor for liangzhi, stating that what he had taught 
throughout his life was how to extend the reach of one’s liangzhi to 
encompass everything in the universe.11

Later in life, while teaching at Yue 越 during the years of 1522-1527, 
Wang made a significant breakthrough in his theories. A few years before 
Wang’s demise, he began to emphasize an old but ever-renewing idea in 
Confucianism: the doctrine of the unity of all things.12 As will be discussed 

8 Wu Zhen, Chuanxi lu jingdu, 219-233.
9 Wu Guang, Wang Yangming quanji, 79: “夫人者, 天地之心, 天地萬物本吾一體者.”
10 Regarding the heart/mind of Heaven (tiandi zhi xin 天地之心 / tianxin 天心), see Chen, 

Renxue benti lun; Wu Zhen, Luo Rufang pingzhuan, esp. sec. 5 in chap. 3.
11 Wu Guang, Wang Yangming quanji, 990.
12 This does not mean that Wang paid little attention to the doctrine of unity in his early 

years. When he met Zhan Ruoshui 湛若水 (1466-1560) in Beijing in 1504, they appreciated 
the importance of recognizing ren as Cheng Hao emphasized. They shared the same goal 
of reviving the holy learning. In the writing “Asking for Advice from Wang Jiaxiu” written 
in 1514, he expressed the view that ren makes all things in the universe one. The first 
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below, Wang emphasizes unifying ren as an ontological being and concludes 
that all things are as one, establishing the doctrine of the unity of ren. Of 
course, Wang’s doctrine also concerns the subjective spiritual realm, similar 
to Cheng Hao’s philosophy. However, this does not mean that Wang changes 
his focus from extending liangzhi to the unity of ren. On the contrary, the 
two ideas are mutually inclusive: unifying ren can acquire its practical 
significance only when it is combined with the cultivation of liangzhi. In 
this sense, the doctrine of the unity of ren goes hand in hand with Wang’s 
philosophy of the heart/mind, with an emphasis on liangzhi.

However, the act of extending one’s liangzhi is a personal moral practice. 
In order to extend liangzhi to society and all over the world, we must first 
harbor a belief in unifying ren, and thus the need for the doctrine of the 
unity of ren arises. The unity of ren and extending one’s liangzhi form the 
two theoretical cornerstones of Wang’s later philosophy; it is a logical 
development of Wang’s philosophy to move from extending liangzhi to the 
unity of ren.

According to the Yangming nianpu 陽明年譜 (Chronicle Book of Wang’s 
Life), in 1524 Wang assembled approximately three hundred local literati 
at the Academy of Jishan 稽山 founded by Nan Daji 南大吉 (1487-1541). 
In this assembly, Wang elucidated the meaning of the unity of all things 
in the Daxue 大學 (Great Learning), in order to encourage the literati to return 
to their original nature and thus enhance their morality through an expansion 
of their liangzhi. This event highlights the conviction with which Wang began 
to emphasize the unity of all things in his later years. In his later teaching, 
he exhorted people to restore their original natures and reap feasible gains 
by enhancing their liangzhi.13 

However, the meaning of “all things are one” is not clear. Moreover, 
we should note that, in line with Zhu Xi’s 朱熹 (1130-1200) preference for 
the Daxue, Wang also chooses the Daxue over the Zhouyi 周易 (Book of 
Changes) and the Zhongyong 中庸 (Doctrine of the Mean) as the primary 
theoretical grounds for his assertions. In his book Daxue wen 大學問 (Problems 
Concerning the Daxue), Wang explicates his interpretations of the Daxue’s 
position on the unity of all things.

According to Wang, the doctrine of the unity of all things is not 

volume of Chuanxi lu deals with this idea many times. However, the theoretical 
reconstruction of the doctrine of the unity of ren appears only after 1525.

13 Wu Guang, Wang Yangming quanji, 1290: “功夫有得.”
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theoretical but practical. Wang strongly criticizes all forms of defamation 
since they are inimical to his belief in the unified heart/mind of all things 
(yiti tongwu zhi xin 一體同物之心), which acts as a combined expression of 
unifying ren and the unity of all things. Wang’s belief in the unified 
heart/mind demonstrates that unifying ren is not merely an abstract concept, 
but an experiential belief which stimulates Wang to perform specific academic 
activities and spiritual pursuits throughout his life.

4. The Substance of Ren Is Liangzhi

In 1525, a year after his lecture at the Academy of Jishan, Wang wrote 
the Qinmintang ji 親民堂記 (An Essay on the Hall of Being Close to the 
People). In this essay, he advances the notion of the unity between illustrious 
virtue (mingde 明德) and being close to the people (qinmin 親民) with the 
aim of promoting the learning of the great person (daren zhi xue 大人之學). 
Wang explains this notion from the perspective of the unity of all things: 
“the great person is as one with all things in the universe. After [becoming 
a great person], one can be unified with all things.”14

These statements are evidently reminiscent of Cheng Hao’s philosophy, 
but Wang introduces the concept of “the great person” in lieu of ren and 
argues that the unity of all things becomes a feasible task only once a person 
becomes great. In this way, the paradigm of the great person is equated with 
ren and in other contexts the great person is identical to the sage (shengren 
聖人); Wang frequently and interchangeably refers to the heart/mind of the 
great person and, in other contexts, the heart/mind of the sage.

In 1525, Wang wrote two essays where he further elaborated the doctrine 
of the unity of all things: Chongxiu shanyin xue ji 重修山陰學記 (Reconstruction 
of Shanyin County School) and Da Gu Dongqiao shu 答顧東橋書 (A Reply 
to Gu Dongqiao). The coda of the Da Gu Dongqiao shu is separated in order 
to produce an independent piece of writing entitled Baben saiyuan lun 拔本塞源

論 (On Pulling Up the Root and Stopping up the Source). Liu Zongzhou 劉宗周 

(1578-1645) praises this piece as the best work on the unity of all things 
after Mengzi. 

In his essay, Wang discusses the heart/mind of the sage: what the sage 
seeks is the original state of his heart/mind, which is as one with all things 
in the universe. He explains why the five relations (wu lun 五倫) of father 

14 Wu Guang, Wang Yangming quanji, 252: “大人者，與天地萬物爲一體也. 夫然後, 能以天地萬物爲一體.” 
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and son, king and subject, husband and wife, old and young and friends 
have not been correctly established: we have not fully realized our original 
heart/mind. Only once we do this, can the world be governed. Thus the 
learning of the sage (shengren zhi xue 聖人之學) is nothing but an act of 
extending the heart/mind. Wang’s conclusion is that the ultimate goal of the 
sage is to be one with all things in the universe. 

In discussing the unity of all things, Wang assumes that the heart/mind 
of the sage inherently exists. The pursuit of realizing the original state of 
the heart/mind aims at the unity of all things. This practice is possible since 
the heart/mind of the sage already possesses ren, which thus enables him 
to be as one with all things. Hence, Wang deems the realization of the original 
state of the heart/mind as a representation of the substance of ren and thus 
equates the substance of ren with the substance of the heart/mind. In this 
sense, Wang emphasizes that the learning of the sage is none other than 
the pursuit of realizing the original heart/mind.

In the Baben saiyuan lun, Wang deciphers the heart/mind of the sage 
and then compares it with that of the ordinary person. In this comparison, 
he notes no intrinsic difference between the two forms of heart/mind. 
However, the heart/mind of the ordinary person is easily influenced by selfish 
concerns and desires which can split the heart/mind. For fear of these harmful 
ramifications, the sage educates the world on ren which unifies all things. 
Wang finally reaffirms that the hearts/minds of the people are the same: 

The heart/mind of the sage perceives all things in the universe as one. 
He sees all people in the world as the same regardless of physical and 
emotional distances from them. All those who have blood and qi (xueqi 
血氣) within them feel intimacy with each other, the same kind of intimacy 
they feel towards their brothers and babies. There is no one who does 
not want to be safe; therefore, the sage enlightened them all and promoted 
the notion of the unity of all things. The hearts/minds of all people in 
the world are not different from that of the sage at the outset but become 
distracted by private concerns and desires for material objects. For this 
reason, big becomes small and flow becomes blocked. Each person has 
their own heart/mind, but end up seeing their father, sons, and brothers 
as enemies. The sage worried about this and proposed the notion of ren 
that unifies all things in order to enlighten the world. As a result, people 
may overcome selfishness and eliminate evils, and thereby restore their 
shared original heart/mind.15

15 Wu Guang, Wang Yangming quanji, 54: “夫聖人之心, 以天地萬物爲一體, 其視天下之人, 無外內

遠近, 凡有血氣, 皆其昆弟赤子之親, 莫不欲安全而教養之, 以遂其萬物一體之念. 天下之人心, 其始
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Wang defines unifying ren as the original state of the sage’s heart/mind. 
He argues that the original state of the ordinary person’s heart/mind is the 
same as that of the sage, since every human inherently possesses unifying 
ren: the substance of ren is innate for all.

Here we can see that Wang’s philosophy of the heart/mind considers 
unifying ren as the substance of the heart/mind or the substance of human 
nature (xingti 性體). Unifying ren is not only the innate substance of the 
heart/mind but also an ontological being encompassing all things in the 
universe. Unifying ren is not merely the representation of subjective attributes 
such as “the heart/mind of the sage” or “the original state of the hearts/minds 
of ordinary people,” but also an objective ontological being. Therefore, all 
things in the universe are constantly connected through unifying ren. That 
is, unifying ren is the substance of ren, which in turn comprises the organic 
whole of all things in the universe. In the Daxue wen, he also emphasizes 
the substantiality of unifying ren:

The great person can be one with all things in the universe not because 
he intends to do so but because it is part of the nature of his heart/mind’s 
ren. Not only the great person but even petty people have such hearts/minds. 
Even petty people’s hearts/minds retain unifying ren without exception, for 
it is rooted in their nature as mandated by Heaven. Being bright in itself, 
it cannot be obscured; therefore, we call it illustrious virtue.16

The above quotation suggests that unifying ren does not rely on conscious 
intent as it innately exists within the heart/mind. Unifying ren is an ontological 
being and human nature mandated by Heaven (tianming zhi xing 天命之性), 
and thus it is originally illustrious and cannot be obscured, much like liangzhi. 
It is the basic virtue of Confucian ethics and therefore unifying ren maintains 
universality and objectivity.

The universality of the substance of ren can be expressed as follows: 
“ren is as one with children,” “ren is as one with animals,” “ren is as one 
with plants,” “ren is as one with stone.” In short, unifying ren is the original 
feature of the unity of all things in the universe, and nothing can be added 
to it. The above expressions do not mean that the human heart/mind is as 

亦非有 異于聖人也, 特其間于有我之私, 隔于物欲之蔽, 大者以小, 通者以塞, 人各有心, 至有視其父

子兄弟如仇仇者, 聖人有憂之, 是以推其天地萬物一體之仁以教天下, 使之皆有以克其私, 去其蔽, 以
複其心體之同然.”

16 Wu Guang, Wang Yangming quanji, 967: “大人之能以天地萬物爲一體也, 非意之也, 其心之仁本

若是, 其與天地萬物而爲一也. 豈惟大人, 雖小人之心亦莫不然. 是其一體之仁也, 雖小人之心亦必有

之, 是乃根于天命之性, 而自然靈昭不昧者也, 是故謂之明德.”
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one with plants and stone: it means that the substance of ren is as one with 
them. In other words, ren and all things are unified, and therefore ren is 
a substance in itself. Substance is innate and omnipresent, and so is unifying 
ren. It is completely perfect in itself, which means we cannot cultivate it 
after birth. We cannot change substance; we can only change what is reliant 
on our experiences or practices. Since Wang discusses unifying ren from 
an ontological perspective, this notion serves as the foundation of the unity 
of all things, by positing the thesis that the human heart/mind equals the 
heart/mind of Heaven or of the universe (tiandi zhi xin 天地之心). 

5. The Practical Dimension of Unifying Ren

It should be pointed out that unifying ren is not merely a philosophical concept 
but also a practice-oriented concept, since it is related to humans as social 
beings and their activities as living creatures. Thus, unifying ren should 
involve moral and political acts. These two tasks should be consolidated into 
one, which is in line with Wang’s emphasis on the practice of liangzhi.

As mentioned above, in the Qinmintang ji, Wang argues that illustrious 
virtue and being close to the people are considered the same. For Wang, 
there is hardly any difference between moral acts based on illustrious virtue 
and political acts based on being close to the people. He also discusses this 
aspect in the Daxue wen. The first three chapters of the Daxue wen explicate 
three tenets of the Daxue: “illuminating illustrious virtue” (ming mingde 明明

德), “being close to the people” (qinmin 親民), and “abiding in the highest 
good” (zhi yu zhishan 止於至善). Wang poses unique interpretations of these 
three tenets through a reliance on unifying ren: 

Illuminating illustrious virtue is to achieve the unity of all things in the 
universe. To be close to the people is to adeptly apply the unity of all 
things in the universe. Therefore, illuminating illustrious virtue hinges 
on whether one can be close to the people. If one is close to the people, 
one can illuminate one’s illustrious virtue.17

The above quotation demonstrates two aspects of unifying ren. From 
the perspective of substance (ti 體), it is illustrious virtue; from the perspective 
of its application (yong 用), it indicates being close to the people. According 

17 Wu Guang, Wang Yangming quanji, 968-969: “明明德者, 立其天地萬物一體之體也. 親民者, 
達其天地萬物一體之用也. 故明明德必在于親民, 而親民乃所以明其明德也.”
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to the relationship between substance and application (ti yong guanxi 體用關係) 
as propagated by Neo-Confucianism, the substance of illustrious virtue is 
manifested in its application, i.e., in being close to the people, and such an 
application reveals the substance of illustrious virtue. Although substance and 
application are not logically equivalent in Chinese thought, they in fact reflect 
each other: substance is manifested in its application and from its application 
we can see substance (ji yong xian ti, you yong jian ti 即用顯體, 由用見體). 
This mutually sustained relationship between substance and application is 
maintained on the basis of unifying ren.

In Wang’s view, Zhu Xi lacks this basis. Zhu Xi also believes that 
illustrious virtue is the foundation and being close to the people is the 
application of this virtue. However, he regards illustrious virtue and being 
close to the people as embodying a relationship of the fundamental and the 
peripheral (benmo guanxi 本末關係). For this reason, Wang repudiates Zhu 
Xi’s view: Zhu Xi severs the elements of illustrious virtue and being close 
to the people and places them instead into a relationship between the 
fundamental and the peripheral: 

We can say that illustrious virtue is the fundamental and being close to 
the people is the peripheral. However, we should not divide them into 
two things. The trunk of a tree is the fundamental while branches are 
the peripheral but they are still one thing; therefore, it is called the 
fundamental and the peripheral [of one thing]. If we call them two things, 
they already are two things; how can we say the fundamental and the 
peripheral? Renewing the people (xinmin 新民) and being close to the 
people (qinmin 親民) are not the same. The application of illustrious virtue 
and renewing the people are two different things. If we know that one 
becomes close to the people by illuminating illustrious virtue and that 
one comes to illuminate one’s illustrious virtue by being close to the 
people, how can we divide them into two?18

According to Wang, Zhu’s explanation is devoid of the notion of unifying 
ren, and thus the relationship between the fundamental and the peripheral 
is difficult to establish. In the analogy of the trunk and the branches, unifying 
ren is a tree; illustrious virtue is the trunk; being close to the people comprises 
the branches. Illustrious virtue and being close to the people are segments 
of one tree, the tree of unifying ren.

18 Wu Guang, Wang Yangming quanji, 970: “曰 ‘明德爲本,’ 親民爲末, 其說亦未爲不可, 但不當分

本末爲兩物耳. 夫木之幹謂之本, 木之梢謂之末,惟其一物也, 是以謂之本末. 若曰兩物, 則既爲兩物

矣, 又何可以言本末乎? 新民之意, 既與親民不同, 則明德之功自與新民爲二. 若知明明德以親其民, 
而親民以明其明德, 則明德親民焉可析而爲兩乎!”
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Only on the basis of unifying ren can the desired illustrious virtue and 
intimacy with the people be realized:

Starting from being close to my father and then to other people’s fathers 
and to all fathers in the world; by doing so, my ren unifies my father, 
other people’s fathers, and all fathers in the world into one. Once they 
are as one, the illustrious virtue of filial piety is finally elucidated. Starting 
from being close to my brother and then to other people’s brothers and 
to all brothers in the world; by doing so, my ren unifies my brother, 
other people’s brother, and all brothers in the world into one. Once they 
are as one, the illustrious virtue of fraternal obedience is finally elucidated. 
King and subject, husband and wife, friends, and even all the hills, waters, 
ghosts, birds, animals, and plants: there is nothing we do not feel close 
to. We can extend our unifying ren to all of them. After we reach this 
state, our illustrious virtue is all illuminated and we can indeed be unified 
with all things in the universe. This is what is called illuminating 
illustrious virtue all over the world.19

The statement “to extend our unifying ren” (yi da wu yiti zhi ren 以達吾一

體之仁) is the premise of the above argument; one first attempts to be close 
to the people and then one’s illustrious virtue is illuminated. When one’s 
illustrious virtue is thoroughly illuminated, one can become integrated with 
all things in the universe. All these practices require unifying ren as a premise 
and reach their conclusion as the ultimate realization of unifying ren.

More importantly, the political undertaking of bringing peace and 
harmony to the world is the same as becoming a sage internally (neisheng 
內聖). This undertaking also signifies manifesting one’s original nature. As 
examined above, unifying ren is the nature mandated by Heaven and the 
substance of ren is the substance of nature. Therefore, the act of developing 
one’s nature to the utmost (jinxing 盡性) is based on unifying ren and is the 
final stage of the unity of all things.

6. The Humanistic Spirit of Unifying Ren

Wang’s doctrine of the unity of all things, based on unifying ren, holds 
a negative view of reality. In the Baben saiyuan lun, Wang’s most emphatic 

19 Wu Guang, Wang Yangming quanji, 968-969: “是故親吾之父, 以及人之父, 以及天下人之父, 而後吾

之仁實與吾之父人之父與天下人之父而爲一體矣. 實與之爲一體, 而後孝之明德始明矣! 親吾之兄, 以及人

之兄, 以及天下人之兄, 而後吾之仁實與吾之兄人之兄與天下人之兄而爲一體矣. 實與之爲一體，而後弟之

明德始明矣! 君臣也, 夫婦也, 朋友也, 以至于山川鬼神鳥獸草木也, 莫不實有以親之, 以達吾一體之仁, 然
後吾之明德始無不明, 而真能以天地萬物爲一體矣. 夫是之謂明明德於天下.”
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essay, he rebukes vulgarized forms of Confucian learning repugnant to 
Kongzi 孔子 (551-479 BCE) and Mengzi. He criticizes the pursuit of external 
knowledge and its techniques for causing various problems, including 
disorder of the heart/mind. In order to solve these problems, Wang proposes 
the notion of unifying ren: people’s hearts/minds are all the same. On the 
basis of unifying ren, private concerns and selfish desires are dissipated, 
and an ideal society where all things in the universe are unified is created.

Wang argues that in the Three Ages (sandai 三代) when the learning 
of the heart/mind was flourishing, every person could achieve unity with all 
things by unifying ren. As a result, everyone was spiritually connected to 
each other and thus there was no distinction between oneself and others, 
between humans and other things. This meant that in the Three Ages there 
was neither conflict between humans, nor alienation between humans and 
the natural world, nor between humans and other things. All were connected 
through the substance of the heart/mind, namely the substance of ren. 

Wang is blatantly issuing a retrospective judgment in expressing a 
negative view of the present and then extolling the ancient world as an ideal. 
After the Three Ages degenerated and Kongzi and Mengzi passed away, the 
way of the King (wangdao 王道) disappeared and the technique for acquiring 
power prevailed. The learning of the sage was obscured while evil words 
proliferated out to the whole world. Consequently, teachers no longer taught 
unifying ren and students no longer studied it. The heart/mind pursued honor 
and profit, entailing harmful effects on itself and on human nature. These 
chaotic conditions lasted for thousands of years; as a consequence, the 
relationships connecting humans with each other and with other things were 
destroyed, and the spirit of unifying ren disappeared.

At the end of the Baben saiyuan lun, Wang decries the current state 
of society where the literati continue to encounter difficulties, yet proclaims 
that the universal truth is still valid: the principle of Heaven persists in the 
heart/mind of the people and liangzhi remains the same through all ages. 
Thus, when someone is told of the teaching of unifying ren, he feels sorrow 
and pain towards tragic situations, and his will to be moral never drains like 
the mighty river. Wang expects this kind of outstanding literati to appear 
in his time and his sincere voice is reminiscent of Kongzi: “without such 
men, with whom shall I walk.”20 The belief in unifying ren and the unity 
of all things demonstrates the humanistic spirit of Confucianism. These two 

20 Lunyu 論語, “Weizi” 微子: “吾非斯人之徒而吾誰與.”
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ideas presuppose the organic connection shared by human society as well 
as the organic connection of all things in the universe.

7. Conclusion: The Ethics of World-ism

The theoretical forms of the unity of all things and the unity of Heaven and 
humans (tianren heyi 天人合一) bear a familial resemblance. Both notions did 
not appear until the 11th century. However, according to Yu Yingshi 余英時 

(1930- ), the notion of the unity of Heaven and humans is what Whitehead 
(1861-1947) calls the basic premise for mainstream thought in every era of 
Chinese history, from the Pre-Qin period to the Song and Ming dynasties. 
In other words, this notion constitutes “an important basic idea in Chinese 
intellectual history.”21 According to Yu’s teacher Qian Mu 錢穆 (1895-1990), 
the notion of the unity of Heaven and humans is where the entity of traditional 
Chinese culture converges; Qian believes that this notion is the main 
contribution of Chinese culture to the future survival of humankind.22

Qian Mu himself does not deal with the unity of all things, yet when 
Yu Yingshi explores the notion of the unity of Heaven and humans as 
discussed in the pre-Qin period, he offers the unity of all things as support 
for his argument that the unity of Heaven and humans was being newly 
addressed after the philosophical breakthrough of the Axial Age. According 
to Yu, Mengzi, Zhuangzi, and Hui Shi are the three thinkers who supported 
the unity of Heaven and humans.23 Mengzi’s claim that “all things are 
complete in me” expresses a belief in the unity of Heaven and humans. That 
being the case, the unity of all things can be regarded as an important basic 
idea in Chinese intellectual history.24 However, where in this history can 
we find the genealogy of Wang Yangming’s notion of unifying ren which 
did not appear until the 16th century?

It is generally assumed that both Cheng Hao’s and Wang’s belief in 
the unity of all things stem from Mengzi. Although there are some differences 
among these three thinkers’ positions, their common emphasis on ren assumes 

21 Yu, Lun tianren zhi ji, 172.
22 Yu, Lun tianren zhi ji, 72-73.
23 Yu, Lun tianren zhi ji, 186-187.
24 It is uncertain whether the unity of all things and the unity of Heaven and humans are 

compatible. However, Heaven in what Yu calls a new theory of the unity of Heaven and 
humans is defined as the world composed of one qi of Dao 道. Therefore, the issue of 
“jue ditian tong” 絕地天通 (the isolation of Heaven and Earth) is transformed into the issue 
of how one can be one with Dao. Yu, Lun tianren zhi ji, 186. 
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greater philosophical significance. Mengzi says “all things are complete in 
me. If one examines oneself and ascertains one’s sincerity (cheng 誠), there 
is no greater delight than [this experience]. If one devotes a great deal of 
effort into practicing reciprocity (shu 恕), nothing can be closer to the pursuit 
of ren than this devotion.”25 Cheng, shu, and ren are core concepts in 
Confucianism; Mengzi promotes his view of the unity of all things based 
particularly on the concept of ren. From Cheng Hao’s thesis of “completely 
being in one with all things” to Wang Yangming’s notion of unifying ren, 
they both have theoretical similarities to Mengzi’s idea expressed in “all things 
are complete in me,” formulating their ideas on the firm basis of ren.

However, the statement that “all things are complete in me” is not easy 
to comprehend since humans are fundamentally different from other beings 
such as plants and mountains, and even from each other. Consequently, it 
seems impossible to be as one with all things outside of the realms of 
mysticism. The identity of a human being is intertwined with human 
consciousness and subjective judgment; it has nothing to do with objective 
reality. If a connection with the world cannot be fully established in the inner 
heart/mind, one must at least recognize one’s place as part of a whole entity 
of beings.26 Mengzi’s testimony, “all things are complete in me,” is related 
to the pursuit of ren (qiuren 求仁). This pursuit begins with extending the 
heart/mind, knowing one’s nature and finally knowing Heaven; in this sense, 
Mengzi’s idea paved the way for the theory of the way of Heaven (tiandao 
天道) and the human heart/mind (renxin 人心). 

Contrary to the above interpretation, Zhu Xi interprets Mengzi’s 
statement from an ontological point of view. He opposes the claim that all 
things can fuse into an individual, a subjective being, and therefore adds 
the character li 理 (principle) to the statement in order to add precision: “the 
principle of all things (wanwu zhi li 萬物之理) are complete in me.” According 
to Zhu Xi, only the principle is an ontological being that encompasses all 
things.27 However, Zhu Xi’s position erroneously regards the homogeneity 
of all things as the homogeneity of the principle. In fact, the statement “all 
things are complete in me” has more to do with ren than the principle; this 
is what we should bear in mind when interpreting the unity of Heaven and 
humans, or the unity of all things.28

25 Mengzi, “Jinxin shang”: “孟子曰, ‘萬物皆備於我矣. 反身而誠, 樂莫大焉. 強恕而行, 求仁莫近焉.’ ”
26 Yu, Lun tianren zhi ji, 41.
27 Zhu, Sishu zhangju jizhu, 350.
28 Ever since Cheng Hao claimed that Heaven and humans are not originally two things, and 
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Although Wang’s doctrine of the unity of all things originates from Mengzi, 
it is his own concept of unifying ren which grounds his doctrine. Only on the 
basis of unifying ren do humans and all other species become one, as do the 
way of Heaven and human nature. In addition, since unifying ren is the same 
as liangzhi and the principle of Heaven, Wang’s doctrine of the unity of all 
things gains universal significance as an ontological discourse. It is also 
noteworthy that unifying ren has significance only when it is accompanied by 
actual practice. Once it aims for the spiritual realm, it subsequently aims for 
fashioning a social community that values ren.

Fundamentally speaking, the doctrine of the unity of all things, which 
is based on unifying ren, is the same as the doctrine of the unity of ren. 
The substance of ren, in continuous relation to beings, enables humans to 
be one with other things. The spirit of unifying ren is inherently humanistic: 
“if one person is not saved, then I will feel as if I myself pushed him into 
a ditch”;29 “if one thing is out of place, I will feel that it is because my 
ren is not fully extended.”30 These statements can be viewed as Confucian 
ethics that concern the world (tianxia 天下). For Confucians, World-ism 
(tianxia zhuyi 天下主義), which emphasizes a unified concept of “one world,” 
is not merely a political view or a cosmological view but an ethical one. 
From today’s perspective, World-ism, which adopts ren as its basis, does 
not simply concern international relations in pursuit of balancing national 
interests: it pursues embracing others on the basis of unifying ren. Its ultimate 
aim lies in the harmonious co-existence of the human community.

Lastly, the significance of the doctrine of the unity of ren lies in the 
way of Heaven and human nature co-existing as one, and eliminating any 
barriers between humans and other things. Thus, we should reestablish the 
relationship between the human community and all other things. In other 
words, we should restore the integrity of the world, and lay the basis for 
the order of human society. At the same time, we should emphasize that 
moral life is inseparable from cosmic life. It is only by inclining towards 

thus it is needless to say that they are one thing, only a few Neo-Confucians mention the 
term “tianren heyi” 天人合一 (unity of Heaven and humans). This term does not even appear 
in the Wang Yangming quanji. However, this does not mean that the notion of the unity 
of Heaven and humans started to dissipate. On the contrary, discussions concerning the 
ways of Heaven and of humans, the hearts/minds of Heaven and of humans, the principle 
of Heaven (tianli) and liangzhi were ceaselessly discussed in the school of heart/mind during 
the Ming dynasty.

29 Wu Guang, Wang Yangming quanji, 79: “一夫不獲, 若己推而納諸溝中.”
30 Wu Guang, Wang Yangming quanji, 25: “使有一物失所, 便是吾仁有未盡處.”
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unifying ren that we can create an ideal world, where humans and their moral 
aims are in harmony with all things in the universe.
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論王陽明“一體之仁”的仁學思想

吳 震

中文摘要

王陽明逝世前二三年開始竭力强調“萬物一體”論，然而人們却往往忽略該命題

的全稱“天地萬物一體之仁”的“仁”字。其實，“一體之仁”是陽明學重構萬物一

體論的核心觀念、本體依據。以一體之仁爲根本旨趣的萬物一體論既不同于先

秦以來傳統的萬物一體論，也有別于程顥的由“識仁”而進至“渾然與物同體”的
仁者境界說，而是新形態的以仁爲本的“仁學一體論”。陽明學萬物一體論既是

一項本體論論述，也是工夫論命題，更反映了“天下主義”的人文精神。陽明認

爲由一體之仁的信念出發，有望實現“天地萬物本吾一體者”的和諧共存的理想

世界。

關鍵詞：王陽明，一體之仁，萬物一體，仁學一體論，天下主義
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Li Zehou’s Theory of Emotion as
Substance and Confucianism1

JUNG Byung-Seok
2

Abstract

Li Zehou 李澤厚 (1930- ) publicly criticizes the assertion that Mou Zongsan 牟宗三 
(1909-1995) and other Modern Neo-Confucian philosophers constitute the third stage 
of Chinese Confucian tradition (di sanqi ruxue 第三期儒學). He argues that they in 
fact advocated the four stages of Chinese Confucian tradition (ruxue siqi shuo 
儒學四期說), while regarding Modern Neo-Confucianism as part of the Modern 
Confucianism of the Song-Ming dynasties. What is the main focus of Li Zehou’s 
criticism of Modern Neo-Confucianism? His theory of emotion as substance (qing 
benti lun 情本體論) is one of the main reasons for his low appraisal.

Li Zehou believes that philosophy concerns the fate of humanity; its task is to 
explore the fate of humans by addressing philosophical questions such as “why do 
we live?” and “how do we live well?” The meaning and value of being alive must 
be sought based upon the fact that “man is alive.” A theory of historical ontology 
must focus on the daily life of a vivid individual rather than a certain paradigm, 
concept, absolute spirit, or ideology. Therefore, the theory of historical ontology 
covers a broad area of research which includes psychology and the emotions of 
individuals. “The theory of anthropological historical ontology starts from reason 
(humankind, history, inevitability) and concludes with emotion (individual, incident, 
psychology).” This approach is the subversion of the one adopted in traditional 
philosophy which begins with emotion and concludes with reason. 
The theory of historical ontology concerns psychological substance and emotion as 
substance that an individual human being has.

Li Zehou escalates the status of emotion to the level of substance with the 
intention of highlighting the importance of real life and the living conditions of an 

* JUNG Byung-Seok: Professor, Department of Philosophy, Yeungnam University, Korea 
(seok@yu.ac.kr).
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individual. The meaning of life lies in emotion. Even the relation between human 
and God is ultimately a question of emotion, not a matter of recognition. He criticizes 
the materialistic historical view that excessively emphasized the objective law of 
society and argues that more attention should be paid to the survival of ordinary 
individuals, with an emphasis on how an individual speaks for and decides one’s 
own fate based on one’s power. Individuals are always concrete, sensitive, and 
heterogeneous and therefore, he questions “what can be a psychological subject, if 
not substance? Traditional philosophy always goes from sensitivity to reason, while 
anthropological historical substance starts from reason and ends with sensitivity.... 
Without emotion, the substance of the Way, the substance of the heart/mind, beings, 
and Heaven, do not exist any longer.”

The substance of emotion takes its place in the inner life of all individuals 
and is the most sincere and fundamental entity in itself. Therefore, it no longer 
demands another transcendent being having control over individuals within the 
corporeal world, nor does it demand a more perfect ideological world.

Keywords: Li Zehou 李澤厚, theory of emotion as substance (qing benti lun 情本體論), 
Confucianism, one-world view (yige shijie guan 一個世界觀), four stages 
of Chinese Confucian tradition (ruxue siqi suo 儒學四期說)
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1. Introduction

Various interpretations have been offered with regard to the study of modern 
Confucianism. Feng Youlan 馮友蘭 (1895-1990) and Mou Zongsan 牟宗三 

(1909-1995), two representative Modern Neo-Confucian scholars posit opposing 
ideas on this topic. Mou Zongsan’s unique interpretations of Confucianism 
have exerted a significant influence on the study of Confucianism in the Chinese 
cultural sphere, including Hong Kong and Taiwan. Mou Zongsan’s viewpoint 
has been most prominently countered by an opposing scholarly group led 
by Li Zehou.

Li Zehou 李澤厚 (1930- ) publicly criticizes the assertion that Mou 
Zongsan and Modern Neo-Confucian philosophers constitute the third stage 
of Chinese Confucian tradition (di sanqi ruxue 第三期儒學). He argues that 
they in fact advocated the four stages of Chinese Confucian tradition (ruxue 
siqi shuo 儒學四期說), while regarding Modern Neo-Confucianism as part 
of the Modern Confucianism of the Song 宋 (960-1279) and Ming 明 

(1368-1644) dynasties.1 In the Xinti yu xingti 心體與性體 (Substances of the 
Heart/Mind and of Human Nature), Mou Zongsan proposes a philosophical 
system based on reason and morals; however, according to Li, this system 
is unable to surpass the theory of the heart/mind and human nature (xinxing 
lun 心性論) discussed in the Confucianism of the Song-Ming dynasties. Li’s 
most strident criticism of Modern Neo-Confucians is what he perceives as 
their deviation from the fundamental spirit of the ancient Confucianism 
advocated by Confucius and Mencius. 

What is the main focus of Li Zehou’s criticism of Modern 
Neo-Confucianism? His theory of emotion as substance (qing benti lun 情本體論) 
is one of the main reasons for his low appraisal of Modern Neo-Confucianism. 
However, this theory does not criticize Modern Neo-Confucianism for its 
sole or overarching goal. Rather, it seems more appropriate to regard this 
theory as an attempt to create a new universal or world philosophy as mandatory 
for the post-modern era. Li clearly states “the theory of emotion as substance 
is not merely Chinese, but rather a global or humanistic approach. However, 
it understands the world on the basis of Chinese tradition: it is a humanistic 
approach from the Chinese perspective.”2

1 Li, Shiji xinmeng, 109.



Journal of Confucian Philosophy and Culture Vol. 27 / February 201790

It is a severe underestimation of the philosophical value of Li Zehou’s 
work if we interpret his theory of emotion as substance as a mere criticism 
of Modern Neo-Confucianism, or as a modern interpretation of the core 
elements of Chinese philosophy. Instead of this rather unjust interpretation, 
Li’s theory of emotion as substance should be regarded as a creative approach 
that contributes not only to Confucianism, but more importantly to world 
philosophy in general. 

Emotion has rarely been the central theme of Chinese or Western 
philosophy. What is more, emotion has not been understood as substance. 
Li utilizes his theory to discuss the emotion of everyday life within 
philosophical contexts. This is in logical accord with his fundamental belief 
that philosophy should be a philosophy for humans (ren de zhexue 人的哲學). 

Even the individual self is lost and disappears when the absolute ideology 
and its authority constructed by reason and rationality are deconstructed, and 
when “God is dead” (Friedrich Nietzsche), and “humans are dead, too” 
(Michel Foucault). How can one live one’s life facing uncertainty and the 
loss of meaning? Li proposes the theory of emotion as substance as a response 
to this critical question.

This paper begins with an explanation of the theory of historical ontology 
which serves as Li Zehou’s philosophical system, and of the theory of emotion 
as substance which constitutes one axis of his theory of historical ontology. 
Thereafter, it will analyze the core ideas of the theory of emotion as substance, 
as well as the culture of optimism and the one-world view, which characterize 
the notion of emotion as substance and Confucianism. Finally, it will suggest 
a new interpretation of the history of Confucianism based on the theory of 
emotion as substance. 

2. Li Zehou’s Philosophical View and the Theory of Historical Ontology

What is philosophy? In a passage from the Zhexue tanxun lu 哲學探尋錄 

(Seeking of Philosophy), Li Zehou stresses that philosophy is not the sole 
possession of a few exceptional people. The essence of philosophy is 
“thinking,” and thinking is the prerogative of any ordinary person. Therefore, 
the realm of philosophy encompasses not only profound thoughts, but also 
daily occurrences and even absurd nonsense. In this regard, philosophy 
should defend and protect the right to “think.” How can we gain this right 

2 Li, Gai Zhongguo zhexue dengchang liao?, 80.
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to think? We can acquire it as long as we are alive; one is able to think 
as long as one is alive.3 

Li adopts the phrase “man is alive” (ren huozhe 人活着) as the starting 
point of philosophy. What does this mean? Li maintains that “man is alive” 
is the reality that we should consider first, for the fact of being alive is more 
fundamental than the reason for being alive. This is because “being alive” 
(huozhe 活着) is a self-evident fact, and not a manmade choice or decision. 
The fact that man is alive implies living in the world while coexisting with 
others, or in the words of Heidegger “being with others, within the world.” 
This is not a choice or decision made by oneself. Co-existing with others, 
namely “living together in this world” is simply to take part in everyday 
life. The fact that man is alive is intertwined with the trivial facets of everyday 
life such as having meals and wearing clothes.4 Li introduces the notion that 
man is alive as the starting point of philosophy, epitomizing his belief that 
philosophy should not and cannot be removed from the life of human beings. 
As such, philosophy must concern humans and their lives. 

 Li’s phrase “man is alive” has two meanings which are in turn related 
to two themes that philosophy should deal with. The first is as a philosophy 
for human beings,5 the discussion of which centers upon humans. The second 
emphasizes the historical meaning of the fact that man is alive, i.e., it draws 
attention to humans as historical beings. In addition, Li states by way of his 
central premise that the ultimate reality of all phenomena is the man in “man 
is alive” and that the entire progression of history has taken place under the 
aegis and propulsion of those humans.

What is a philosophy for human beings? Li believes that philosophy 
is meaningless if it moves beyond humans, and that issues such as cosmology 
should be dealt with by science, not philosophy.6 As a result, his philosophy 
is generally devoid of any elements of natural ontology (ziran benti lun 自然本

體論). He explicates the important trends of modern Western philosophy by 
way of the following classifications: philosophy of animals, where all values 
are deconstructed and only what we can see is considered true; philosophy 
of instruments, which emphasizes precise analysis of languages; and 
philosophy of soldiers (in Heidegger’s terms) which blindly rushes toward 
death in enormous sorrow.7 Even if these philosophical ideas contribute to 

3 Li, Shiyong lixing yu legan wenhua, 163.
4 Li, Shiyong lixing yu legan wenhua, 243.
5 Li, Meixue si jiang, 266.
6 Li, Shiji xinmeng, 242-243.
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new perspectives, all of them belong to “an anti-philosophical philosophy”8 
which cannot resolve the urgent problems of life. Here, Li argues that 
philosophy should be “for human beings” and encompass human nature, 
emotion, coincidence, and more solidly the fate of humanity.9

Li believes that philosophy should deal with the fate of humanity.10 What 
is the meaning of fate? Here, “fate should be interpreted not as inevitability 
or predestination ... but as coincidental; that is, every individual endeavors to 
understand and grasp accidental existence and fate given to oneself: “knowing 
fate” (zhiming 知命). By knowing one’s fate, one can establish oneself: 
“establishing fate” (liming 立命).11 

If the main theme to be addressed by philosophy is indeed the fate of man, 
then it cannot be explored scientifically. This is because fate is neither prescribed 
nor clearly observed and its laws cannot be detected. On the contrary, it is filled 
with coincidence and subjective will, and personal desires and emotions play a 
crucial role. As such, the course of fate cannot be grasped based on scientific 
reasoning. Li believes that “philosophy is the poetry of life and acquires everlasting 
charm because it concerns the fate of humanity.”12 He defines philosophy as the 
learning (xuewen 學問) of an amalgam of science and poetry, not simply as the 
study of linguistic analysis or scientific methodology. 

Because of its inclusive nature, philosophy includes elements of science 
and poetry. On the one hand, it contains the scientific elements needed 
to achieve a general comprehension of the basic developments in objective 
reality (nature and society). On the other, it also contains the expressions 
of human subjective intentions, desires, and sentiments associated with a 
specific age and society. These philosophical expressions reveal ideas that 
are subtle and obscure, unable to be grasped and defined by science, and 
yet which have to do with the existence of human beings, with the value 
and significance of life, and with the fate and poetic feelings of persons.13

His definition of philosophy as the learning of an amalgam of science 
and poetry seems to imply that philosophy contains the characteristics of both 
science and poetry, which are based on reason and emotion respectively. The 

7 Li, Shiyong lixing yu legan wenhua, 165-166.
8 Li, Shiyong lixing yu legan wenhua, 166.
9 Li, Shiyong lixing yu legan wenhua, 248.
10 Li and Cauvel, Four Essays on Aesthetics, 28.
11 Li, Lunyu jindu, 20.
12 Li and Cauvel, Four Essays on Aesthetics, 28. 
13 Li and Cauvel, Four Essays on Aesthetics, 28.
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crux here is how these two characteristics harmoniously connect together. Li 
believes that excessive emphasis on reason leads to “philosophy of instruments” 
while overemphasis on emotion results in “philosophy of animals.”

Another important facet of the proposition that “man is alive” is that 
man is a historical being rather than a living and physiological being. His 
philosophy of humans adopts an approach that centers on humans, or the 
subjectivity of humankind, which is a contrary concept to objective nature. 
Here, Li introduces his unique philosophical system using three kindred terms, 
namely a theory of anthropological historical ontology, a theory of historical 
ontology, and a theory of anthropological ontology in which humans, history, 
and substance are connected.

Such terms as humankind, anthropology, and anthropological ontology 
used in my previous works are quite different in connotation from those 
employed in Western philosophical anthropology, which stresses the 
biological connotation while leaving out the socio-historical ones. On the 
contrary, what is stressed here is social practice as the concrete process 
of the historical development of human beings as a whole. This is the 
social existence of humans, which transcends their biological nature as 
a species creature. This is also what I mean by subjectification.14

The term anthropology as employed by Li in “a theory of anthropological 
historical ontology” and “a theory of anthropological ontology” does not refer 
to a branch of anthropology or philosophical anthropology. In fact, Li is 
emphasizing the process of human development as the entirety of history where 
it is the subjectivity of humankind that exceeds biological limits. Through this 
concept, he argues for the substance of humans (ren benti 人本體) rather than 
the substance of the god (shangdi benti 上帝本體) or the substance of nature 
(ziran benti 自然本體), and refers to it as “a theory of anthropological ontology” 
or “a theory of anthropological historical ontology.” Because of the connotations 
embedded in the term anthropology which are incompatible with what Li wishes 
to convey, he subsequently renames his theory “a theory of historical ontology.” 
The history mentioned here is that of humans, not of nature.

“A theory of historical ontology” emphasizes the fact that it regards the 
total historical process of man and nature as the final reality of all 
appearances, and includes the meaning “I am alive.” It does not mean 
to get out of the life of a living individual. If it is separated from the 
life of each living individual, then how can there be an ontology of 

14 Li, Pipan zhexue de pipan: Kangde shuping, 94.
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anthropological history? Therefore, “a theory of historical ontology” or 
“a theory of anthropological historical ontology” is not an abstract object, 
nor a certain paradigm, nor conception, nor absolute spirit, nor ideology. 
It is just the vivid daily life of man itself. A man as this vivid individual 
has only to be born, live, and survive within a certain group which is 
under invariable temporal-spatial conditions, and always to live in this 
world and to be together with others.15

The task of philosophy is to explore the fate of humans and to address 
philosophical questions such as “why do we live?” and “how do we live 
well?” The meaning and value of being alive must be based on the fact 
that man is alive. A theory of historical ontology must focus on a vivid 
human’s daily life, rather than a certain paradigm, conception, absolute spirit, 
or ideology and so the theory of historical ontology covers a broad area of 
research which includes psychology and the emotions of individuals. “The 
theory of anthropological historical ontology starts from reason (humankind, 
history, inevitability) and concludes with emotion (individual, incident, 
psychology).”16 This approach is the subversion of the one adopted in 
traditional philosophy which begins with emotion and concludes with reason. 
The theory of historical ontology concerns psychological substance and 
emotion as substance that an individual human being has.

3. The Theory of Emotion as Substance and the Return to Individuals

Li Zehou believes that philosophy should center on the fate of humanity. 
He maintains that his philosophy represents a historical ontology, and that 
philosophy should return to the basic notion that man is alive. He converts 
the question of “how is cognition possible?” raised by Kant (1724-1804) into 
that of “how is humankind possible?” to underpin his own philosophical ideas. 

Since the fate of human beings is the primary concern of my philosophy, 
I must consider the possibility of humanity, its roots and stems. Questions 
such as the possibility of cognition, morality, and aesthetic appreciation 
originate from and are subordinate to the question of the possibility of 
humanity. For me it is through the processes of using, making, and 
renewing instruments that humanity forms social existence, which then 
constructs human cognition (symbols), human will (ethics), and human 

15 Li, Lishi benti lun, 32.
16 Li, Shiyong lixing yu legan wenhua, 190.
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enjoyment (appreciation of beauty). As these psychological constructions 
evolve, the rational dissolves into the sensuous, the social into the 
individual, and the historical into the psychological. Certain unconscious 
sensuous states turn out to be the result of millions of years of human 
historical development.17

The theory of historical ontology seeks to answer the question, “how is 
humankind possible?” from the way that humankind has survived using 
instruments, reason, order, and aesthetics for millions of years, and the way 
that humankind has formed experiences from these concrete activities. The issues 
of “techno-social substance” and “psychological substance” arise in relation to 
this inquiry. The theory of historical ontology is composed of techno-social 
substance and psychological substance and emphasizes the importance of these 
two kinds of substance for the survival of humankind. They represent dual 
substances and are related to humanism and human nature respectively.

On the basis of the above viewpoint, Li emphasizes the importance of 
psychological structure and explains that “our primary task in the study of 
psychological structure is to explore how deep-level history, namely the study 
of multidimensional structures under apparent historical phenomena, changes 
through sedimentation into deep-level psychology or multidimensional structures 
of the heart/mind.”18 Deep-level history, which emphasizes the diverse elements 
that trigger historical events, has sedimented within the psychological structure. 
This is related to the progression of cultural-psychological formation: how culture 
has sedimented within psychology throughout history.

Li did not use the notion of “emotion as substance” from the outset. 
This terminology is related to psychological substance and new sensuousness, 
terms which emerged in a chronological manner. The term “psychological 
substance” was used earliest, followed by “emotion as substance” and then 
“new sensuousness.” Discussing aesthetic perception in the Meixue si jiang 
美學四講 (Four Essays on Aesthetics), he talks “mainly about the construction 
of new sensuousness related to the philosophical issue of building 
emotion-sense substance,”19 thereby revealing that he gives new sensuousness 
and emotion as substance the same meaning. After the 1990s, Li began to 
favor the term “emotion as substance.” What is the difference between 
emotion-sense substance (qinggan benti 情感本體) and emotion as substance 

17 Li and Cauvel, Four Essays on Aesthetics, 40.
18 Li and Cauvel, Four Essays on Aesthetics, 40.
19 Li, Meixue si jiang, 304.
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(qing benti 情本體)? Whereas emotion-sense substance focuses on humankind 
and its emotional structure, emotion as substance is mainly concerned with 
individuals and their daily lives. Thus, his interests become refocused upon 
the daily life of an individual and as a result, the daily emotions of the 
individual begin to occupy the very essence of his philosophy.

But how can emotion be regarded as substance? Many people have 
questioned the notion of emotion as substance. First of all, is emotion as substance 
a criticism of the concept of substance itself or of the theory of substance? Li’s 
proposition is different from both these general concepts. He instead advances 
a series of concepts related to substance, such as historical substance, instrumental 
substance, psychological substance, and emotional substance. That being the case, 
in what sense is the concept of substance employed?

Li responds to the criticisms of his conceptualization of substance by 
first of all arguing that “substance is the ultimate reality whose existence 
cannot be questioned, and it transcends cause and effect in the world of 
experience.”20 He adds that this is not a transcendental substance which is 
in conflict with or separate from the phenomenal world. “Substance is not 
noumena, i.e., not existing in the world of phenomena as raised by Kant, 
but means instead the reality of origin, root, and finality.”21 In other words, 
substance is in phenomena, and both substance and phenomena belong to 
the same world. From this viewpoint, “so-called emotion as substance regards 
emotion as the ultimate reality and root of life.”22 To be more precise, 
“emotion as substance is non-substance, not substance in a traditional sense. 
This metaphysical construct does not have the meta since the meta exists 
in the physical world.... The reason emotion as substance is still called 
substance is that it is the only true meaning (zhendi 眞諦) of life, truth of 
being, and ultimate meaning.”23 These definitions of the concept of substance 
and the theory of substance are closely related to Confucianism.

Emotion or emotion-sense is not treated as a crucial philosophical theme 
in traditional philosophy because it is thought to be the revelation of pure 
subjectivity or uncontrollable violent feeling evoked by external stimuli, and 
is accordingly disregarded by many philosophers. In contrast to this negative 
perception, Li’s own concept of emotion is a rationalized one in which reason 
is embedded in emotion-sense; this emotion or emotion-sense is related to 

20 Li, Shiyong lixing yu legan wenhua, 237.
21 Li, Shiyong lixing yu legan wenhua, 55.
22 Li, Shiyong lixing yu legan wenhua, 55.
23 Li, Gai Zhongguo zhexue dengchang liao?, 75.
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psychological substance. Here, psychological substance does not belong to 
the realm of psychology which is experiential and scientific, but to the realm 
of philosophy. Psychological substance has a sensitivity structure in which 
history is embedded. This sensitivity structure can be regarded as substance 
because it transcends the limits of experience and is therefore no longer a 
biological being in nature.24 

Combining reason with emotion means that the animal nature of emotion 
is humanized, and the psychological structure of nature is given to humankind. 
Therefore, emotion retains goodness and reason. This emotion is different 
from that which is expressed by blind impulse or instinct in that this 
humanized emotion contains truth and rationality. Li adds that this 
psychological substance develops in three directions: recognition or logical 
ability, ethics and moral consciousness, and emotion and sense.25 In his 
discussion of psychological substance, Li emphasizes its relation to emotion, 
which originally belonged to the realm of psychological substance, by 
escalating it to the level of substance itself. 

Li escalates the status of emotion with the intention of highlighting the 
importance of the real life and living conditions of an individual. When asked, 
“what do you believe?” Li responds that “I believe in emotion. The meaning 
of life lies in emotion. Even the relation between human and God is ultimately 
a question of emotion, not a matter of recognition.”26 He criticizes the 
materialistic historical view that excessively emphasizes the objective law 
of society, and argues that more attention should be paid to the survival of 
ordinary individuals, with an emphasis on how an individual speaks for and 
decides one’s own fate based on one’s power.

Individuals in real life are always concrete, sensitive and heterogeneous. 
He asks, “What can be a psychological subject, if not substance? Traditional 
philosophy always goes from sensitivity to reason, while anthropological 
historical substance starts from reason (mankind, history and inevitability) 
and ends with sensitivity (an individual, incident, psychology).... Without 
emotion, the substance of the Way, the substance of the heart/mind, beings 

24 Li, Shiyong lixing yu legan wenhua, 236.
25 Li and Cauvel, Four Essays on Aesthetics, 89: “The constitution of human nature from 

historical sedimentation, the humanization of inner nature, the cultural-psychological 
construction, and the emotional development, all refer to the same process. It evolves in 
three ways: the first is human recognition, logical faculties, and thinking patterns. The 
second is human ethics, morality, and volition, and the third is human emotion, including 
aesthetic sense and taste.”

26 Li, Shiji xinmeng, 243.
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and Heaven do not exist any longer.”27 
Li draws a distinction between emotion as substance and psychological 

substance (cultural-psychological formation), and gradually shifts the focus 
to the psychological emotion of individuals. Since the 1990s, he has focused 
on emotion as substance and given utmost attention to the living conditions 
of individuals. In line with his scholarly interests, he is once again intrigued 
by the emotions of social groups and the theory of two morals: religious 
and modern social morals. For Li, the issue of emotion as substance is not 
limited to an individual being but encompasses the whole of present society. 
As such, it appears that the formation of emotion as substance goes through 
a cyclical process from humankind to each individual and then back again 
to humankind. Irrespective of whether the process flows from humankind 
to each individual or vice versa, what remains unchanged in Li’s view is 
that emotion can be equated with substance. Thus, we can presume that the 
first and most fundamental point of his philosophy lies in the current state 
of individuals as extant and alive. 

4. Emotion as Substance and the One-World View of Confucianism

According to Li Zehou, emotion as substance is the core concept of a culture 
of optimism and represents the key aspect of Confucianism.28 He adds that 
“a culture of optimism regards emotion as substance and emphasizes life, 
livingness, and the existence of sensitivity. In this culture, the natural desires 
of humans cannot be renounced nor be depreciated.”29 Li suggests that the 
characteristics of Chinese culture which center on Confucianism constitute a 
culture of optimism. He formulates the philosophy of emotion based on this 
idea of a culture of optimism and introduces the concept of emotion as substance. 

As Western culture is called the culture of sin awareness, in contrast to 
it, Chinese culture is outlined: some call it a culture of shameful 
awareness.30 [Those who conduct themselves with a sense of shame,]31 
and others as an awareness of concern.32 [The author of the Book of 
Changes may have had such concerns.]33 I think that this is nothing more 

27 Li, Shiyong lixing yu legan wenhua, 190.
28 Li, Shiyong lixing yu legan wenhua, 55.
29 Li, Shiyong lixing yu legan wenhua, 79.
30 Herbert Fingarette is a good example of this school of thought.
31 Lunyu 論語, “Zilu” 子路: “行己有恥.” The translation of the Lunyu is based on the The 

Analects of Confucius: A Philosophical Translation by Ames and Rosemont. 
32 Xu Fuguan 徐復觀 presents a good example of this awareness (youhuan yishi 憂患意識). 
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than imitating a meaning of sin awareness, and so it is much more 
appropriate to refer to it as a culture of optimism.34

In comparison with the Western culture of sin awareness and the 
Japanese culture of shameful awareness (advocated by Ruth Benedict and 
Japanese scholars), Li coins the term “culture of optimism” to describe the 
characteristics or spirit of Chinese culture as rooted in Confucianism. The 
Lunyu 論語 (Analects) says, “Having studied, to then repeatedly apply what 
you have learned-is this not a source of pleasure? To have friends come 
from distant quarters-is this not a source of enjoyment?”35 “Confucius is 
driven by such eagerness to teach and learn that he forgets to eat, he enjoys 
himself so much that he forgets to worry, and does not even realize that 
old age is on the way.”36 “To eat coarse food, drink plain water, and pillow 
oneself on a bent arm-there is pleasure to be found in these things.”37 This 
spirit not only represents Confucian perspectives, but also shows a collective 
consciousness or sub-consciousness of the Chinese people, a kind of structure 
of cultural psychology. This is why the term “pleasure” bears the practical 
meaning of substance in Chinese philosophy.38 

Pleasure in the Lunyu as quoted above is the pleasure of this world; 
it has nothing to do with the ecstasy of the afterworld pursued in other 
religions. The focal points of discussion for Chinese Confucian philosophers 
are the Way of Heaven, the Mandate of Heaven, and human nature; these 
themes are fundamentally aesthetic. They are not scientific nor speculative 
nor philosophical, but completely practical, emotional, and psychological. The 
ultimate embodiment of unity between Heaven and humans is closer to 
religious practice or experience, rather than something speculative or 
philosophical. In this respect, Li argues that even if Confucianism is not a 
religion, it belongs to the highest realm transcending morals. Confucian 
thinkers’ cultivation is equivalent to religious experience and holds aesthetic 
value. This aesthetical realm of Confucianism does not merely consist of 
sensual pleasure, but more importantly pursues the satisfaction of the 
heart/mind, as well as a spiritual inclination toward Heaven.39 

33 Zhouyi 周易, “Xici xia” 繫辭下: “作易者, 其有憂患乎?”
34 Li, Zhongguo gudai sixiang shilun, 309.
35 Lunyu, “Xueer” 學而: “學而時習之不亦說乎, 有朋自遠方來不亦樂乎.”
36 Lunyu, “Shuer” 述而: “發憤忘食, 樂以忘憂, 不知老之將至云耳.”
37 Lunyu, “Shuer”: “飯蔬食飮水, 曲肱而枕之, 樂亦在其中矣.”
38 Li, Zhongguo gudai sixiang shilun, 309.
39 Li, Shiyong lixing yu legan wenhua, 330.
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Li classifies emotion into stages and associates each stage with religious 
levels or experiences. He also classifies aesthetics into three stages: pleasure 
of the ear and eye (yue er yue mu 悦耳悦目), pleasure of the heart/mind 
and intention (yue xin yue yi 悦心悦意), and pleasure of the lofty aspiration 
and moral integrity (yue zhi yue shen 悦志悦神).40 The stage of pleasure 
of the lofty aspiration and moral integrity can be considered to belong to 
the religious stage or experience. “This stage of Confucianism transforms 
the emotion of being within and beyond the world into origin, basis, actual 
being, and substance.”41 That is why “pleasure does not only mean substance 
in Chinese philosophy,”42 but also “religious emotion.”43 

The philosophical background of a culture of optimism is the notion 
of one-world, which would be this world alone. In other words, the 
metaphysical world transcending this world or a particular religion with a 
personalized god is not necessary and neither is a separate kingdom of 
Heaven. Li makes it clear that the theory of substance representing one of 
the key ideas of his philosophy is also based on the “one-world view.”

I wish to clarify my use of ontology and noumenon. Both terms are 
meaningful in Western philosophy, but have different meanings when used 
from the perspective of the Chinese one-world view. We have no 
philosophical questions of being, or different realms of phenomenon and 
noumenon, for ours is not a dualistic world view. We translate noumenon 
as benti, a word coined from ben (root, origin) and ti (stem, body). 
Bentilun literally means a discussion, theory, study, or views of benti, 
and this compound was adopted to translate ontology in Chinese. So 
instead of a study of being, bentilun is a study of the ben (root, origin) 
and ti (stem, body) of things. Clearly, this approach views the origin 
of things from a more biological and historical perspective than from 
that of metaphysics. I suggest that the root and body of human practice 
is benti and, further, that human emotions (subjects) and tools (objects) 
are benti. I like to call bentilun, the study of benti, or historical ontology, 
and emphasize that bentilun is the study of the root and body of things. 
In addition, within the Chinese one-world view, the existence of 
everything is connected with the existence of human beings; hence being 
cannot be separated from the existence of human beings.44

40 Li and Cauvel, Four Essays on Aesthetics, 116-122.
41 Li, Lunyu jindu, 29.
42 Li, Zhongguo gudai sixiang shilun, 309.
43 Li, Shiyong lixing yu legan wenhua, 185.
44 Li and Cauvel, Four Essays on Aesthetics, 40.
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Li states that the concept of substance originates from the one-world 
view expressed in Confucianism. In this regard, the key ideas of his 
philosophy do not deviate from this one-world view. He argues in favor of 
a theory of historical ontology and a theory of emotion as substance on the 
basis of the one-world view, which does not distinguish between the 
phenomenal world and the substance world, and furthermore does not separate 
the human world from the transcendent world. The myriad things created 
in this one-world are all related to and cannot be separated from human beings. 
In this respect, the quintessence of his philosophy is nothing other than human 
beings and their history. Therefore, above all, philosophy should return to 
the fate and life of human beings, and discuss the fundamental proposition 
that man is alive. This assertion is strongly advocated by traditional 
Confucianism, which values the elevation and humanization of life. 

One of the premises of the concept of emotion as substance is the active 
affirmation of real life and living. Active affirmation involves the rejection 
of a religion that believes in the kingdom of Heaven. It is very unfamiliar 
to the Chinese people to seek deliverance of the soul while denying and 
abandoning mundane matters such as life, home, and marriage. Everything 
from food, clothing, shelter, and conduct to health, longevity, and joy, all 
reveal the nature of a theory of emotion as substance in Chinese culture, 
where one searches for happiness in the everyday by elevating living and 
affirming life.45 On this aspect, Li states: 

From primitive times to the present, funeral rites and music humanize 
the animal terror of death. They mold and change it from an instinctive 
fear to deep and sad feelings, thereby enriching life and enhancing its 
value. A similar process occurs with sexual love, material love, and other 
instinctive drives: all mold and transform the instinctive desires and 
impulses into powerful life forces, which appear and develop in an 
individual’s flesh, blood, and conduct or the psychological-emotional 
constitution. For this reason, art and aesthetic experiences do not belong 
to the realm of ethics and epistemology and cannot be replaced, 
understood, and expounded by intellectual knowledge. Entirely free from 
conceptual definitions and the restriction of moral norms, both art and 
aesthetic experience enjoy a free world of creation that originates from 
the depth of life itself.46

45 Li, Shiyong lixing yu legan wenhua, 104.
46 Li and Cauvel, Four Essays on Aesthetics, 151.
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The humanization achieved by polishing up instinctive emotion is not 
ordered by a transcendent god. “The power of this kind of life is distinct 
from the animal pursuit of an instinctive life, and emotion is finally humanized 
thoroughly even if it is based on animal instinct biologically. That is what 
I call emotion as substance.”47 Reason does not control emotion here, but 
permeates it. Animal instincts, through permeation and mediation of reason, 
are fused into one without separating reason from desire. The substance of 
emotion takes its place in the emotional life of all individuals, and it is the 
most sincere and fundamental being in itself. Therefore, it no longer demands 
another “transcendent being” having control over individuals within the 
corporeal world, nor does it demand a more perfect “ideological world.”

5. The Tradition of Confucianism from the Perspective of 
  the Theory of Emotion as Substance

Li Zehou was influenced by several ideas when establishing his concept of 
emotion as substance; his main ideas were derived from Chinese philosophy, 
and Confucianism in particular. Li effectively rearranges the history of 
Confucianism by using his concept of emotion as substance as a base. He 
emphasizes that the core of classical Confucianism or the original form of 
Confucianism lies in “emotion” and that Confucianism is in line with “a 
theory of valuing emotion.” Going one step further, he seeks to find the 
root of the theory of emotion as substance in traditional shamanism. 

Classical Confucianism as advocated by Mencius and the Guodian Chu 
jian 郭店楚簡 (Guodian Chu Slips) contains many discussions of emotion, such 
as in the passage “would you then be comfortable?” found in the conversation 
between Zaiwo 宰我 and Confucius about the three-year mourning period 
described in the Lunyu,48 Mencius’s “the heart/mind of compassion,” and the 
passage “the way begins from emotion, and emotion generates from human 
nature” described in the chapter “Destiny as the Provenance of Human Nature” 
in the Guodian Chu jian.49 All regard emotion as fundamental.

Confucians regard emotion as an essential element to pursue the Way 
of humanity as well as the Way of Heaven. Even though ren 仁 (humaneness) 
and human nature are discussed from rational and objective perspectives in 

47 Li, Shiyong lixing yu legan wenhua, 104.
48 Lunyu, “Yanghuo” 陽貨: “於汝安乎.”
49 Guodian Chu jian: “性自命出, 道始于情，情生于性.”



JUNG Byung-Seok / Li Zehou’s Theory of Emotion as Substance and Confucianism 103

Confucianism, they are not purely formal and transcendent concepts which 
exist in separation from real-world experience: they exist in emotion and 
are embodied in emotional activities. 

Confucius explains ren through emotion (filial piety) between parents and 
children. Li argues that ties of kinship constitute the concrete social basis of 
Confucian humanism, and that filial piety (xiao 孝) and fraternal duty (di 弟) 
are the direct, unmediated expression of this basis. “Filial piety and fraternal 
duty-are these not the very root of humanity?”50 “The gentleman is generous 
with his kin, and the people are incited to humaneness.”51 The innate propensity 
for filial piety is rooted in human psychological emotion.52 This means that ren 
is not a profound and obscure concept, but a concept related to one’s everyday 
behaviors. That is, the root of perfect virtue is to obey one’s parents and respect 
seniors. In order to spread perfect virtue throughout all of society, a superior 
man (junzi 君子) should treat his close relatives sincerely, and then, the people 
will naturally move toward perfect virtue. Filial piety and brotherly love, which 
are the natural expressions of emotion between parents, children, and siblings, 
are emotions which all human beings have in common. Confucius endowed 
common emotion shared by kin with social implications and functions. Instead 
of being merely theoretical, his philosophical view is directly based on and 
appeals to emotion and psychological elements. This can be referred to as “a 
combination of reason and emotion.” 

In the context of a discussion of the three-year mourning period prescribed 
for one’s parents by ritual, Confucius said, “How inhumane Yu is! When 
a child is born, for three years it does not leave the embrace of its parents.... 
Yu also received three years of his parents’ love” [Analects 17.21]. Confucius 
does not appeal here to the gods, but to human beings; not to external 
regulations, but to internal emotions. The fact that he looks to a human 
psychological emotion-the love between parent and child-for the ultimate basis 
of humaneness, is a simple yet significant observation. For, fundamentally, 
humaneness is a consciousness of one’s human nature-a nature that is 
fundamentally biological or animalistic (as expressed in the parent-child 
relation), and yet distinct from the animal (as expressed in filiality). In this 
view, these emotions of our human nature are both the ultimate reality and 
the very essence of what it means to be human. This is the starting point 
of Confucius’s humanism, and indeed of all Confucian humanitarianism, as 
well as of its theory of human nature.53

50 Lunyu, “Xueer”: “孝弟也者, 其爲仁之本與.”
51 Lunyu, “Taibo” 泰伯: “君子篤於親, 則民興於仁.”
52 Li, The Chinese Aesthetic Tradition, 40.
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Based on the relationship between parents and children, Confucius awakes 
to filial piety which is inherently rooted in an individual as emotion. As it belongs 
to emotion, being filial pious cannot be achieved by compulsion; one attains this 
state of emotion of one’s own volition. The three-year-mourning period is a formal 
system; Confucius attaches importance not to the system itself but to internal 
emotion, believing that this system is meaningful only to a truly filial person. 
As such, Confucius transforms the external form of courtesy into internal 
psychology, namely emotion; therefore, conforming to social norms is never blind 
obedience void of spontaneity or independent determination. 

From the Qin-Han dynasties onward, emotion, heretofore positively per-
ceived by Confucius, was divided into emotion and human nature, leading 
to changed perceptions of these two forces into a dichotomous relationship 
where human nature is good and emotion is evil. The phrase “preserve the 
heavenly principle and remove human desire” advocated during and after 
the Song-Ming dynasties demostarates the advent of an absolute form of moral 
law which rejects desire. Human desire was again positively recognized from 
the mid-Ming to late-Qing, especially by Kang Youwei 康有爲 (1858-1927) 
and Tan Sitong 譚嗣同 (1865-1898), and during the May Fourth Movement. 
However, their discussions of human desire lack philosophical elaboration. 
Li argues that emotion was disregarded under the moral metaphysics of Modern 
Neo-Confucianism.54 He objects to the view that Modern Neo-Confucianism 
as led by Mou Zongsan should be regarded as the third stage of Chinese 
Confucian tradition, criticizing it as nothing more than “the modern version 
of the School of Principle of the Song-Ming dynasties (xiandai Song Ming 
lixue 現代宋明理學).”

Li identifies two flaws in the theory of three stages of Chinese Confucian 
tradition. The first error is the generalization of Confucianism as a moral 
theory of the heart/mind and human nature; Confucius hardly paid attention 
to these themes. Moreover, even though Mencius discussed these themes to 
some extent, he attached far greater importance to social and political issues. 
The concepts of the heart/mind and human nature as discussed in the Guodian 
Chu jian are not abstract philosophical concepts and thus are not saliently 
different from emotion. Li argues that by adopting an abstract moral theory 
of the heart/mind and human nature as the fundamental basis for 
Confucianism, the theory of the three stages of Chinese Confucian tradition 

53 Li, The Chinese Aesthetic Tradition, 40.
54 Li, Shiyong lixing yu legan wenhua, 56.
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puts an erroneous interpretation on classical Confucianism. “Mou Zongsan’s 
philosophical system based on reason and morality is an application of the 
rational framework and logical category of Western philosophy; therefore, 
it is basically unable to pinpoint the status of emotion.”55

The second error is that the theory of three stages of Chinese Confucian 
tradition denies Xunzi 荀子 (c. 313-238 BCE) and Dong Zhongshu 董仲舒 (c. 
179-104 BCE) who led the Confucianism of the Han 漢 dynasty (202 BCE-220 
CE). Li believes that the value of Han Confucianism is equivalent to that 
of the Neo-Confucianism of the Song-Ming. Moreover, he maintains that Han 
Confucianism exercised control over Chinese society and its people for a 
long period of time, even until today. For Li, any effort to efface its influence 
ends up as a reckless action.56 Here, he denies the theory of the three stages 
of Chinese Confucian tradition, and claims four stages instead: the classical 
Confucianism of Confucius, Mencius and Xunzi represents the first stage; 
Han Confucianism constitutes the second; Song-Ming Confucianism the third; 
and the Confucianism of the present and future the fourth. 

Li criticizes Mou Zongsan’s assertion that “inner sagehood results in 
a new outer kingship” (neisheng kaichu xin waiwang 內聖開出新外王) which 
does not go beyond the realm of Song-Ming Neo-Confucianism.57 He 
maintains that Mou Zongsan’s “transcendent and inherent” viewpoint 
encompasses a fatal contradiction. The Confucian understanding of inherence 
denies transcendent Heaven under the rationale that “the heart/mind of humans 
is identical to that of Heaven” and that “the real nature of humans is akin 
to that of Heaven.” 

As such, the inherent moral nature of man is transformed into substance. 
“However, Mou Zongsan follows the structure of the two-world viewpoint 
of the West that establishes dichotomies between Heaven and the human 
world, the ideological world and the real world, substance and the phenomenal 
world. As a result, he regards the heart-mind and human nature as inherent 
and transcendent.”58 The Mandate, the Way, and the Will of Heaven are 
all related to the emotional attitude of humans, and the heart/mind of 
compassion is both emotional and psychological. Ren and compassion are 
emotions that people experience in their everyday lives, but these become 
transcendental in Mou’s view. This inevitably leads to a flat contradiction 

55 Li, Shiyong lixing yu legan wenhua, 56.
56 Li, Jimao wu shuo, 2-3.
57 Li, Jimao wu shuo, 5.
58 Li, Jimao wu shuo, 5.
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between transcendental (not related to emotion) and empirical (related to 
emotion); between holy (God) and secular (world).59 According to Li, even 
from a historical standpoint Mou Zongsan’s philosophy is never in accord 
with classical Confucianism.

Li expresses the unorthodox viewpoint that the high value Confucius 
placed on emotion can be connected to the shamanic tradition prior to 
Confucius. “This has two origins: history and reality. The historical origin 
is related to shamanistic ceremonies in ancient times. Loyalty and reverence 
were very important in these ceremonies because they contributed to mystical 
abilities. The absence of this respectful mind was regarded as profane and 
believed to bring about calamity.... As time went by, primitive shaman 
ceremonies were adjusted to the system of social rites, and the pursuit of 
inherent loyalty and reverence paved the way for Confucian theory about 
the heart-mind, human nature and emotion as described in the Guodian Chu 
jian. The Duke of Zhou (Zhou Gong 周公) regarded the establishment of 
rites and music (liyue 禮樂) as the final process of rationalizing shaman 
ceremonies. Confucius’s understanding of courtesy as ren is considered the 
final process of rationalizing the emotion evoked in shamanistic ceremonies.... 
Rationalization of these ceremonies was a process which combined emotion 
and principle.”60

Li stresses that the shamanic tradition is one of the historical origins of 
Chinese philosophy. In this regard, while Confucianism rationalized shamanism, 
it still maintains its characteristics. For example, with the worship of ancestors 
at the center of importance, Confucianism demands sincerity and devotion when 
performing memorial ceremonies for ancestors. The shamanic tradition formed 
the in-depth psychological structure of Confucianism, and reason and emotion 
or desire are combined together in this structure with equal importance. His 
philosophical system is upheld by his assertion that the high value of emotion 
stems from the shamanic tradition.

The above discussion sheds light on the meaning of reverence (jing 敬) 
and dignity (zhuang 莊) as described in the Lunyu. While the notions of 
reverence and dignity originated from shamanistic ceremonies for spirits, 
heaven and earth, or ancestors, these notions carry strong emotional 
connotations. The Lunyu and Confucianism secularize and rationalize these 
notions. However, reverence and dignity as discussed in Confucianism still 

59 Li, Jimao wu shuo, 6.
60 Li, Shiji xinmeng, 206-207. 
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maintain the emotional characteristics of religious tradition.61 Reverence, as 
an inner attitude is related to the emotion of fear, and respect is inevitably 
fostered in ceremonial processes consisting of rites and music. Confucius 
assigns the first priority to the inner psychological attitude, believing that it 
is where we find essential human nature and self-conscious humanity. Li Zehou 
points out that without this conscious humanity, even the sacred tradition of 
rites and music becomes a dried-up shell, a worthless heap of regulations.62 

Li states that the notion of emotion as substance is at the core of 
Confucianism, and emphasizes the relationship between shaman culture and this 
notion of emotion as substance. In shaman culture, religion, and politics developed 
together; based upon the dignified religious system of rites rooted in sacred 
shamanism, ethics, religion and politics coalesced into one, forming a ruling 
structure and ideology. Li maintains that under this socio-philosophical 
background, sacred religious emotion became the quintessence of Confucian moral 
principles and politics. Rationalized emotion, e.g. fear during the Yin 殷 dynasty, 
reverence during the Zhou 周 dynasty, and Confucius’s ren, became the main 
characteristics of Confucianism; it became the universal law of the Han and the 
moral law of the Song-Ming. Emotion, including ren and love, became the 
substance of natural laws. Emotion plays an important role within all philosophical 
contexts of Confucianism and thus, the core of Confucianism is emotion as 
substance, not the substances of Heaven, force, principle, or nature.63 

In brief, religious morals as well as the half-religious and half-philosophical 
characteristics of Confucianism can be understood more clearly when approached 
from the viewpoint of religious emotion in the shamanic tradition which serves 
as the origin of emotion as substance.

6. Concluding Remarks: “The Philosophy of Fate” and 
  “The Fate of Philosophy”

The notion of “philosophy of fate” might remind most people of 
fortune-telling. In fact, some people do not discriminate philosophy from 
fortune-telling. However, here the philosophy of fate originates from Li 
Zehou’s idea that philosophy should deal with the fate of humanity. In other 
words, the fate of philosophy is to investigate the fate of humanity. “The 

61 Li, Lunyu jindu, 18.
62 Li, The Chinese Aesthetic Tradition, 41.
63 Li, Lunyu jindu, 79.
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fate of philosophy” is closely linked to “the philosophy of fate.” How are 
these two notions connected? What reciprocal connection do they have?

Li perpetually claims that philosophy is meaningless if it exists outside 
the context of human beings and therefore that philosophy must explore 
humans and their fate. He argues that philosophy should be a philosophy 
of humans, and its exploration should include human nature, emotion, and, 
more solidly, the fate of human beings. He identifies philosophies that exist 
outside of the philosophy of humans with philosophy of animals, philosophy 
of instruments, and philosophy of soldiers. Moreover, Li criticizes Mou 
Zongsan, saying that “he formulates very complicated principles unrelated 
to practical daily life. He looks like a scholar who explains a textbook, 
confined to narrow academia while staying away from any of the public issues 
faced by modern society.”64 This criticism clearly describes the problems 
philosophy faces today. 

Where is philosophy heading? Can philosophy stand on its own? Can 
we predict its future? These questions address the crisis of philosophy, which 
was caused when street philosophy was confined to rostrum philosophy, and 
when philosophers built a high fence to prevent communication with the general 
public. Philosophy stuck in the ivory tower is full of theoretical debates, yet 
it is meaningless when its wisdom no longer intersects with the happiness of 
the general public as it overlooks the gradual deterioration of the world. 

Li Zehou maintains that a philosophy which emphasizes wisdom as its 
main goal is in pursuit of guidance and awakening.65 He claims that “the 
task of philosophy is not to advance a complicated and scrupulous theory, 
but to provide people with viewpoints, angles, judgments, and directions for 
the enhancement of their thoughts. Simply put, its task is to provide people 
with enriched life and intelligence.”66 This means that philosophy should 
return to the basic premise that man is alive.

Li’s concept of emotion as substance is absolutely meaningful, in that 
he not only seeks to shift the focus of philosophy from the before and after 
life to living human beings, but also tries to position this focus as the main 
objective of philosophy. Such a philosophy should not be regarded as a 
counter-theory to a pre-existing theory; it only shifts focus to the notion that 
man is alive and regards emotion as substance. In this respect, his concept 

64 Li, Jimao wu shuo, 11.
65 Li, Shiyong lixing yu legan wenhua, 148.
66 Li, Shiyong lixing yu legan wenhua, 149.
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of emotion as substance should be considered a return to the core of 
philosophy itself, and not as some kind of an anti-philosophy. His definition 
of philosophy as adding poetry to science draws special attention to the theme 
of moving beyond the traditional emotionlessness of philosophy, which in 
turn evokes the issues of the philosophy of fate and the fate of philosophy.
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李澤厚的情本體論與儒家哲學

鄭 炳 碩

中文摘要

李澤厚批判了其將牟宗三和現代新儒家思想看爲第三期儒學的觀點，對他

們的評價幷不很高，由此他提出了儒學四期說。他說牟宗三的代表作《心
體與性體》皆以理性或者道德爲根本的哲學體系，此尚未摆脫宋明理學的

心性論架構。李澤厚對現代新儒家最强硬地批評的地方在於他們就恰恰背

離了先秦儒學的基本觀點。那麽，對現代新儒家所包含的界限或者難點，
李澤厚从那些觀點來批判之？其中最有代表性的就是情本體論。

李澤厚認爲哲學本是一門研究人的命運的學問。哲學所探到的主題就是

人的命運，由此出現“人爲什麽活”“活得怎样”的一些哲學的問題。但“活着”
的意義和價値等的問題，首先以“人是活着”這基本事實爲基础。他所謂“歷史

本體論”幷不是某種理式、觀念、絶對精神、意識形態等等，它只關注於每個

活生生的人（個體）的日常生活本身。在此，歷史本體論探求的對象，從人

類整體或歷史，至於感性個體的心理和情感，擴大了其範圍。人類學歷史本

體論則從理性（人類、歷史、必然）始，以感性（個體、偶然、心理）終。
傳統哲學經常是從感性到理性，歷史本體論就是對這種觀點的一種顚覆。由

此，歷史本體論可以探討作爲個體的人的心理本體和情本體。
李澤厚把情提升到本體論高度的終極旨趣，就在於對個體的現實人生和

生活所含的重要性加以積極肯定。人生的意義在於情感。包括人與上帝的關

係，最後還是一種情感的問題，不是認識的問題。他批評了過分强調社會的

客觀法則的唯物史觀，而現在更需要關注的課題就是個體的人的生存，這就

在於現實里的個人如何依賴自己的力量以反映和决定自己的命運。就生活在

現實里的個人而言，其存有常是具體的、感性的、不同的。他重述了一遍，
這心理本體不也就是本體所什麽？傳統哲學經常是從感性始到理性终。……
因爲已經没有在此情感之外的“道體”、“心體”、Being或上帝了。

情這個本體就存在於所有個體的感情生活上，其本身最眞實又本質

性的存有狀態。因此不再需要創造另一個主宰現實中的個體的“超越的

存有”或更完整的“意識形態的世界”。

關鍵詞：李澤厚，情本體論，儒家哲學，一個世界觀，儒學四期說
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朱熹的告子和陸九淵的告子
――以對“不動心”的詮釋爲中心

張 元 泰1

中文提要

朱熹主張陸九淵之學有類於告子者之處不勝枚舉，那陸九淵是否同意

此種說法？陸九淵1181年與朱熹相會於南康白鹿洞書院之後許久，又於

1188年寄予朱熹書信一封｡信中提及，二人在南康相會時曾就告子之不動

心展開過論爭｡依此可見，陸九淵不但瞭解朱熹對告子不動心的解說，還

不苟同朱熹將自己稱爲告子的說法｡若根據現存文獻重構雙方的解釋，便

可知雙方不但對告子不動心之含義的理解迥然相異，而且還依其各自的理

解而批判對方爲告子｡兩人對告子不動心之含義的解釋差異，導源於對不

動心的基本理解的差異｡朱熹將不動心解釋爲不惑，不動心不只是沒有恐

懼，還是沒有疑惑｡因此朱熹強調知言-窮理，並主張知言優先於養氣｡相
反，陸九淵將不動心當成了爲“三十而立”所做的工夫，即確保道德主體性

的工夫｡然而，陸九淵在討論不動心時，僅僅依據養氣而論，卻未依據知

言而論｡而且他也並未論及與知言相關聯的“人類道德性起源於何處”與“道
德主體性如何確立”等問題｡考察陸九淵討論知言的段落可知，知言乃知人

的前提，知人並非是瞭解他人外在所展現的行爲，而是瞭解他人的德性，
而且知人的目標在於明確把握並批判世上錯誤的理論和行爲｡因而對陸九

淵而言，知言在對道的明確理解(即明道)之後，是已經確立道德主體性者

的工夫｡大概陸九淵認爲，在通過養氣來確立道德主體性之後才能知言｡這
樣的解釋上的差異爲王夫之、黃宗羲等傳統註釋家所繼承，也深深影響了

唐君毅、李明輝、David S. Nivison等人的解釋｡

關鍵詞：朱熹，陸九淵，告子，不動心

* 張元泰：首爾大學校哲學科敎授(matchfactory@gmail.com)｡
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一、序論

朱熹多次指出陸九淵的學問與告子相同｡1 當然這種評價並不是對陸九

淵的肯定性評價｡那麼，陸九淵會同意朱熹的這種說法嗎？換一種比較正確

的問法，也就是說，陸九淵瞭解朱熹對告子的詮釋嗎？陸九淵贊同這種詮

釋嗎？這一問題不難回答｡陸九淵在南康白鹿洞書院見過朱熹(1181)之後很

久，即1188年才在寫給朱熹的信中說道：
 

向在南康，論兄所解“告子不得於言，勿求於心”一章非是｡兄令某平心
觀之｡某嘗答曰：“甲與乙辨｡方是是其說，甲則曰願某乙平心也，乙
亦曰願某甲平心也，平心之說，恐難明白，不若據事論理可也｡”2

 
陸九淵寫道，在南康會見時，朱陸已就告子“不動心”展開了辯論｡信中雖

然並未表明自己如何理解告子，但有如下兩點可以得到確認：陸九淵不僅

熟知朱熹對告子的詮釋，而且並不認同｡陸對朱提出反駁，朱熹亦不肯接

受，反而認爲陸錯｡3 如此看來，陸九淵與朱熹持不同觀點，當然明顯不會

同意朱熹將自己稱爲告子的說法｡
那麼，還可以提出另一個問題｡若陸九淵對告子持有特定的理解，在

他自己理解的基礎上，他會不會將自身與告子等同而視？換言之，陸九淵

會認爲自己的觀點與告子相似嗎？對這一問題的回答並不簡單｡他將告子

與荀子相提並論，說告子的“不動心”先於孟子，告子資質優異｡4 並在論述

告子“不動心”的同時，將告子歸爲“孔門別派”｡5 僅考察以上事實，可能會

誤認爲陸九淵高度評價告子，而朱熹正因此而批評陸九淵即告子｡6

然而，從上下文來看，很難說陸九淵給予了告子高度的評價｡首
先，從孟子自身的脈絡上看，孟子說告子先自己而“不動心”的話語，不

1 朱熹把陸九淵視爲告子的理由參照陳榮捷：《朱子新探索》，頁591、592｡
2 陸九淵，《陸九淵集》 卷2，〈與朱元晦〉，頁25｡
3 朱熹提過以前與陸九淵就“義外”而爭辯的內容｡朱熹，《朱子語類》 卷124，頁3886：“嘗與
金溪辨“義外”之說｡某謂事之合如此者，雖是在外，然於吾心以爲合如此而行，便是內也｡
且如人有性質魯鈍，或一時見不到；因他人說出來，見得爲是，從而行之，亦內也｡金溪以
謂，此乃告子之見，直須自得於己者方是｡若以他人之說爲義而行之，是求之於外也｡遂於
事當如此處，亦不如此｡不知此乃告子之見耳｡”

4 陸九淵，《陸九淵集》 卷30，〈天地之性人爲貴〉，頁347、348：“然告子之不動心實先於孟
子，……故必有二子之質，而學失其道｡”

5 陸九淵，《陸九淵集》 卷35，〈語錄下〉，頁445：“告子之意：‘不得於言，勿求於心’，是外
面硬把捉的｡要之亦是孔門別派，將來也會成，只是終不自然｡”

6 彭永捷認爲，從文脈上看，很難說陸九淵真的高度評價告子｡彭永捷，《朱陸之辯：朱熹陸
九淵哲學比較研究》，頁167-169｡
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能說具有高度評價告子的意圖｡正相反，孟子舉出告子“不動心”的事

例，可能是爲了列出“不動心”的錯誤典型而加以批判｡同樣，陸九淵也

說過告子“不動心”雖然更早一些，但是他的“不動心”是不正確的｡7 更

重要的事實是，陸九淵將告子歸爲異端｡8 陸九淵將告子與楊朱、墨

翟、許行共同列爲錯誤言行者｡9 因此，陸九淵將告子稱爲“孔門別

派”，並不具有高度評價之意，更可能是相反的意思｡對陸九淵來說，
異端並非如佛家、道家那樣，是遠離儒家的存在，相反，是同師堯舜

卻別有端緒｡10 照此看來，異端近在咫尺｡因此陸九淵稱告子爲“孔門別

派”與稱告子爲異端並不矛盾｡相反，他認爲近距離的比遠距離更爲危

險，即“似而非”更危險｡實際上，他將棄自己所授而投奔朱熹的朱季繹

就叫做“異端”｡11 因此，像朱熹將自己的論敵陸九淵比作告子一樣，陸

九淵也可能將告子這位儒家內部的“似而非”，比作朱熹｡
如此說來，陸九淵是如何理解告子的呢？考察現有《陸九淵集》中關於

告子的見解，最爲引人注目的事實是，陸九淵沒有對《告子上》中告子的主

張加以闡釋｡到目前爲止，對《告子上》中所錄告子的主張，存在多種詮釋｡
然而，陸九淵對《告子上》中告子的主張，雖然有所批判，但幾乎沒有分析

也沒有提出自己的解釋｡例如，言及《告子上》中孟子和告子的論辯過程

時，他只說孟子逐一反駁了告子的觀點，而未做更多說明｡12 因爲他時常

舉論並批判以“義外”和“外”爲根據的“學”，所以可以認爲陸九淵對“仁內義

外”有著自己的解釋｡然而，陸九淵對《告子上》的“仁內義外”沒有做出任何

說明，對孟子和告子關於“白”、“長”的論爭也非但不去說明，反而持不必

過多糾纏的態度｡13 陸九淵言及“義外”之處，在內容上多與《知言養氣章》

7 陸九淵，《陸九淵集》 卷35，〈語錄下〉，頁472：“學問須論是非，不論效驗｡如告子先孟子
不動心，其效先孟子，然畢竟不是｡”

8 陸九淵，《陸九淵集》 卷34，〈語錄上〉，頁426：“告子與孟子，並駕其說於天下，孟子將破
其說，不得不就他所見處，細與他研磨｡一次將杞柳來論，便就他杞柳上破其說；一次將湍
水來論，便就他湍水上破其說；一次將生之謂性來論，又就他生之謂性上破其說；一次將
仁內義外來論，又就他義外上破其說｡窮究異端，要得恁地使他無語，始得｡”

9 陸九淵，《陸九淵集》 卷2，〈與王順伯〉，頁19：“楊墨告子許行之徒，豈但言說? 其所言
即其所行，而孟子力辟之者，以爲其學非也｡”《陸九淵集》，卷4，〈與劉淳叟〉，頁154：“楊
墨交亂，告子許行之道，又各以其說肆行於天下，則孟子之辨豈得已哉?”

10 陸九淵，《陸九淵集》 卷34，〈語錄上〉，頁402：“蓋異與同對，雖同師堯舜，而所學之端
緒，與堯舜不同，即是異端，何止佛老哉? 有人問吾異端者，吾對曰，‘子先理會得同底
一端，則凡異此者，皆異端｡’”

11 陸九淵，《陸九淵集》 卷35，〈語錄下〉，頁443：先生云，“立是你立，卻問我如何立? 若
立得住，何須把捉｡吾友分明是先曾知此理來，後被異端壞了｡異端非佛老之謂｡異乎此
理，如季繹之徒，便是異端｡

12 陸九淵，《陸九淵集》 卷34，〈語錄上〉，頁426：告子與孟子並駕其說於天下，孟子將破
其說，不得不就他所見處細與他研磨｡一次將杞柳來論，便就他杞柳上破其說；一次將湍
水來論，便就他湍水上破其說；一次將生之謂性來論，又就他生之謂性上破其說；一次
將仁內義外來論，又就他義外上破其說｡窮究異端，要得恁地，使他無語，始得｡

13 陸九淵，《陸九淵集》 卷7，〈與邵中孚〉，頁92：〈告子〉一篇自“牛山之木嘗美矣”以下可常
讀之，其浸灌、培植之益，當日新日固也｡其卷首與告子論性處，卻不必深考，恐其力量
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孟子對告子“義外之”的批判有關｡14

陸九淵對告子的論述大部分與《知言養氣章》相關，其中以對告子“不
動心”的方法，即“不得於言，勿求於心”的批判爲主要內容｡此外，雖然也

有區分“集義所生”和“義襲而取之”來說明“義外”的內容，但仍然在對告子

“不動心”的說明方式的延長線上｡這一事實與朱熹的記錄也相當一致｡朱熹

主要以這兩點爲中心批判陸九淵的解釋｡在這兩個問題上，朱熹和陸九淵

二人對彼此的立場都了然於胸｡
本文以告子“不動心”引起的兩個問題爲中心來考察雙方的解釋，在確

認主要爭點之後，考察二人的解釋如何在後世流傳｡因爲朱熹的解釋已有

諸多研究成果，所以在此會盡可能簡略說明，本文將詳細討論研究成果相

對較少的陸九淵的解釋｡

二、朱熹對告子“不動心”的理解

1、“不動心”和“不惑”

朱熹對“不動心”的最基本的理解見於《孟子集注》中對公孫醜的問題說明：

此承上章，又設問孟子，若得位而行道，則雖由此而成霸王之業，
亦不足怪｡任大責重如此，亦有所恐懼疑惑而動其心乎?四十強仕，
君子道明德立之時｡孔子四十而不惑，亦不動心之謂｡

    
趙岐並沒有將“不動心”和“不惑”聯繫起來，只論述了“動心”的理由是恐懼，
即“畏難、畏懼”｡15 然而朱熹認爲“動心”出於恐懼、疑惑，添加了“沒有疑

惑”的涵義，將“不動心”釋爲“不惑”｡16 像這樣，將“不動心”加上“沒有疑惑”
的涵義，用“不惑”來把握的見解，是認爲“知言”重於“養氣”的朱熹詮釋《知

未到，則反惑亂精神，後日不患不通也｡《陸九淵集》 卷10，〈與江德功〉，頁138：白白長
長之言，是古人辨論處，非用工處｡言論不合於理，乃理未明耳，非誠意之罪也｡

14 此點可以從朱熹處的記錄得以確認｡《朱子語類》 卷124，頁3886：又曰：“它尋常要說‘集
義所生者’，其徒包敏道至說成‘襲義而取’，卻不說‘義襲而取之’｡它說如何?”正淳曰：“它
說須是實得｡如義襲，只是強探力取｡”曰：“謂如人心知此義理，行之得宜，固自內發｡人
性質有不同，或有魯鈍，一時見未到得；別人說出來，反之於心，見得爲是而行之，是
亦內也｡人心所見不同，聖人方見得盡｡今陸氏只是要自渠心裡見得底，方謂之內；若別
人說底，一句也不是｡才自別人說出，便指爲義外｡如此，乃是告子之說｡”

15 趙岐、孫奭，《孟子注疏》 卷3上，頁88：丑問孟子，如使夫子得居齊卿相之位，行其道
德，雖用此臣位，輔君行之，亦不異於古霸王之君矣｡如是，寧動心畏難、自恐不能行否
耶? 丑以此爲大道不易，人當畏懼之，不敢欲行也｡

16 他對《禮記》，〈曲禮〉“四十曰強，而仕”的解釋可能參考了孔穎達正義｡鄭玄、孔穎達，
《禮記正義》 卷1，〈曲禮〉，頁24-25：“四十曰強，而仕”者，三十九以前通曰壯，壯久則
強，故“四十曰強”｡強有二義，一則四十不惑，是智慮強；二則氣力強也｡
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言養氣章》的重要特徵｡朱熹認爲，孟子的“不動心”是“知言”、“養氣”消除恐

懼和疑惑的結果，這與告子的“不動心”相對｡也就是說，告子的“不動心”並
不是以“知言”、“養氣”爲根據的“不動心”｡由此可以推論，朱熹試圖使孟子

的“知言”、“養氣”與告子的“不得於言，勿求於心｡不得於心，勿求於氣”中
的“言”與“氣”相呼應｡用《孟子或問》中的話來說，即“告子所不得之言，即孟

子所知之言；告子所勿求之氣，即孟子所養之氣｡”17

朱熹在解釋告子“不動心”時，首先注意到了告子的主張中所謂“言”、
“心”、“氣”的所有者｡趙岐認爲“言”、“心”、“氣”均爲他人所有，朱熹則認

爲“心”和“氣”爲自身所有｡然而，對於“言”，朱熹既存在“自身之言”，也存

在“他人之言”，甚至存在未明示所有者的解釋｡首先，“自身之言”的解釋見

於《孟子或問》：

蓋告子不自知其言之所以失，而孟子乃兼貫物我，舉天下之言所以
失者而知之……｡18

在這一部分，朱熹認爲，告子“不得於言”的“言”字，是告子自身之言，而

孟子所謂“知言”的“言”，則包含了自身與他人之言｡而且他在《朱子語類》
中，也將“不得於言”的“言”看作自身之言，並以《告子上》中孟子與告子的

論辯爲例進行說明：
 

“不得於言，勿求於心”，此正孟子告子不動心之差別處｡當看上文
云：“敢問夫子之不動心，與告子之不動心｡”孟子卻如此答，便見得
告子只是硬做去，更不問言之是非，便錯說了，也不省｡如與孟子論
性，說“性猶杞柳也”，既而轉“性猶湍水也｡”他只不問是非，信口說
出，定要硬把得心定｡“不得於言”，謂言之失也；“勿求於心”，謂言
之失非幹心事也｡此其學所以與孟子異｡故孟子章末云：“我故曰：‘告
子未嘗知義，以其外之也’”端蒙｡19

 
朱熹說道，《告子上》中，告子提出自身的主張，在遭遇孟子的反論之後，
並不回擊，而是換個頭緒繼續說下去，他評價道，告子只是硬說去，即使

說錯了也不反省｡錯誤的“言”緣由於錯誤的判斷，可以說是自己的“心”錯
了，然而告子卻不反省內心｡由此可見，告子即使說錯，也毫不介意，只

將自己的“心”硬下來，毫不動搖｡

17 朱熹，《孟子或問》 卷3，頁932：告子所不得之言，即孟子所知之言，告子所勿求之氣，
即孟子所養之氣也；以其異者而反之，則凡告子之所以失，即孟子之所以得，孟子之所
以得，即告子之所以失也｡

18 朱熹，《孟子或問》 卷3，頁932｡
19 朱熹，《朱子語類》 卷52，頁1701｡
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然而，朱熹在《朱子語類》中又修正了上一種看法，提出了另一種解釋：
 

問：“向看此段，以告子‘不得於言’，是偶然失言，非謂他人言也｡”
曰：“某向來亦如此說，然與知言之義不同｡此是告子聞他人之言，
不得其義理，又如讀古人之書，有不得其言之義，皆以爲無害事，
但心不動足矣｡不知言，便不知義，所以外義也｡如詖、淫、邪、
遁，亦只是他人言，故曰‘生於其心’；‘其’字，便是謂他人也｡”……
德明｡ 〈今按：“聞他人言”之說，與集注異｡〉20

 
朱熹承認，如果按照前面所解釋的那樣，將“言”視爲“自身之言”，那麼，
“不得於言”的“言”和“知言”的“言”就產生了不一致的問題｡所以這裡的“言”
應是“他人之言”｡朱熹以讀書不知所言的情況爲例，將“不得於言”解釋爲聽

到他人的話卻沒有完全理解的意思｡而且，在別處也將“不得於言”與“知
言”，即理解了他人的話對立起來，將“不得於言”解釋爲不完全理解之義｡21

依據這種解釋，對告子的主張可以做如下解讀｡即使不被他人的批判說

服，或者讀書有不能領會的部分，也不去自己的內心尋“理”，而是擱置不

顧，只努力安定自己的心而已｡由於他人或書中之言對自己的內心並不造

成影響，所以內心不會動搖｡因此，可以說，告子不動心的方法之一就

是，即使世上的是非或者書籍中記載的教誨與自身所想不同，也維持毫不

介意的態度｡這種立場變化是按時間順序展開的｡而理解爲“他人之言”的解

釋，似乎是朱熹晚年的解釋｡
儘管提出了兩種互不相同的見解，朱熹的解釋還是有幾個共同點｡第一，

不管採取哪一種解釋，朱熹都認爲告子具有減弱外部影響、堅持內心的傾向｡
在此，朱熹參考了告子“生之謂性”是知覺運動的主張，重新梳理了告子“不動

心”的涵義｡人的內心只有不關乎道德性的知覺運動，道德性是外在的規範，含

於“言”中｡像這樣將知覺運動和道德性完全分開時，會產生兩種選擇的可能性｡
要麼維持沒有道德性的狀態，要麼接受外部存在的規範｡依據朱熹的說明，告

子並不在意外部，只堅持自己的內心，努力去定心，因此選擇了前一種可能性｡
第二，對告子的批判也是類似的｡不管採取哪一種解釋，告子捨棄外部的這一

點，只能匯出這樣的評價，即外部既已犯錯，如果不回頭反省自身，那麼自身

20 朱熹，《朱子語類》 卷52，頁1709-1710｡
21 朱熹，《朱子語類》 卷52，頁1701-1702：“不得於言，勿求於心；不得於心，勿求於氣”｡

“不得”，猶曰失也｡謂言有所不知者，則不可求之於心；心有不得其正者，則不可求之於
氣｡孟子謂言有所不能知，正以心有所不明，故“不得於言，勿求於心，不可”｡其不得於
心者，固當求之心｡然氣不得所養，亦反能動其心，故“不得於心，勿求於氣”，雖可而未
盡也｡蓋知言只是知理｡告子既不務知言，亦不務養氣，但只硬把定中間個心，要他不動｡
孟子則是能知言，又能養氣，自然心不動｡蓋知言本也，養氣助也｡三者恰如行軍，知言
則其先鋒，知虛識實者；心恰如主帥，氣則卒徒也｡孟子則前有引導，後有推助，自然無
恐懼紛擾，而有以自勝｡告子則前後無引助，只恁孤立硬做去，所以與孟子不動心異也｡
“不得於言”以下，但作如此看，則此一章血脈貫通，而於知言養氣，詖、淫、邪、遁之
辭，方爲有下落也｡至於集義工夫，乃在知言之後｡不能知言，則亦不能集義｡〈言，如觀
古聖賢之言，與聽今人之言，皆是｡〉
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的內心也終將被捨棄｡最後，雖然第一種解釋存在“不得於言”的“言”和“知言”的
“言”不一致的問題，但是，朱熹的解釋全部以告子的主張爲前半部分，把它視

爲後面孟子提出“知言”的直接由頭｡
朱熹認爲，告子只致力於“心”，不求助於“氣”，而孟子同意告子這一

見解的理由是，切中了根本｡22 不過，朱熹也主張，孟子所謂“可”，並不

是全盤同意，而是“僅可”之意｡朱熹之所以這樣認爲的理由如下｡對告子來

說，如同“言”和“心”互不影響一樣，“心”和“氣”也毫無影響｡23 然而，孟子

在接下來的部分提出“志”引領“氣”，有時“氣”還對“心”造成影響｡因此如果

不養氣以求助於“氣”，即不養“浩然之氣”的話，就會產生恐懼和疑惑，發

生無法實踐道義的情況｡24 既然認定在不養氣的狀態下，“心”或“志”會產生

動搖的可能性，這種解釋就蘊含了對不養“浩然之氣”的告子，其“不動心”
很難維持，或者原本無法實現的批判｡

綜上所述，根據朱熹的說明，告子的“不動心”就是“心”努力不被“言”
和“氣”所影響｡按朱熹的說法，孟子的“不動心”正與此相反｡根據朱熹的解

釋，孟子“不動心”的方法在於“知言”和“養氣”｡“言”和“氣”，在告子那裡斷

絕了與“心”的相互影響關係；在孟子這裡，前者是積極探求的物件，後者

是通過實踐培養的物件｡窮理以培養智慧，集義以培養勇氣，都是爲消除

內心的疑惑和恐懼｡朱熹認爲，這有一個順序｡先要通過“知言”分辨是非，
此後方能“養氣”｡25 也就是說，若不能窮理知曉道義，那麼培養“浩然之氣”
也是不可能的｡

朱熹在說明告子“不動心”的同時，指出告子的想法和陸九淵的想法相

同｡朱熹主張，陸九淵不鼓勵讀書26，只求”靜坐澄心”，這與勉強求定心的

告子“不動心”相同｡27 其實朱熹知道陸九淵並非主張不讀書｡朱熹計較的似

22 朱熹，《孟子集注》 卷3，〈公孫丑上〉，頁281：於心有所不安，則當力制其心，而不必更
求其助於氣｡……孟子既誦其言而斷之曰，彼謂不得於心而勿求諸氣者，急於本而緩其
末，猶之可也｡

23 朱熹，《朱子語類》 卷52，頁1702：“不得於言，勿求於心”，是心與言不相干｡“不於於
心，勿求於氣”，是心與氣不相貫｡此告子說也｡

24 朱熹，《孟子集注》 卷3，〈公孫丑上〉，頁282：人能養成此氣，則其氣合乎道義而爲之
助，使其行之勇決，無所疑憚｡

25 朱熹，《朱子語類》 卷52，頁1708：知言，然後能養氣｡……孟子說養氣，先說知言. 先知
得許多說話，是非邪正〈人傑錄作“得失”｡〉都無疑後，方能養此氣也｡孟子論浩然之氣一
段，緊要全在“知言”上｡所以大學許多工夫，全在格物、致知｡知言養氣，雖是兩事，其
實相關，正如致知、格物、正心、誠意之類｡若知言，便見得是非邪正｡義理昭然，則浩
然之氣自生｡……知言，則有以明夫道義，而於天下之事無所疑；養氣，則有以配夫道
義，而於天下之事無所懼｡

26 朱熹，《朱子語類》 卷52，頁1703：至云：“陸氏之學不甚教人讀書看文字，與告子相似
否?”先生曰：“便是｡”先生又謂：“養氣一段，緊要處是‘自反而縮’，‘以直養而無害’，‘是
集義所生者’｡緊要處在此三句上看｡”

27 朱熹，《朱子語類》 卷52，頁1736：問：“集注云：‘告子外義，蓋外之而不求，非欲求之
於外也｡’”曰：“告子直是將義屛除去，只就心上理會｡”因說：“陸子靜云：‘讀書講求義
理，正是告子義外工夫｡’某以爲不然｡如子靜不讀書，不求義理，只靜坐澄心，卻似告子
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乎只是“義外”的意思：

嘗與金溪辨“義外”之說｡某謂事之合如此者，雖是在外，然於吾心以爲
合如此而行，便是內也｡且如人有性質魯鈍，或一時見不到；因他人說
出來，見得爲是，從而行之，亦內也｡金溪以謂，此乃告子之見，直須
自得於己者方是｡若以他人之說爲義而行之，是求之於外也｡遂於事當
如此處，亦不如此｡不知此乃告子之見耳｡28

朱熹此處提到以前與陸九淵關於“義外”涵義的論爭，也許就是二人在南康

就告子的“不得於言，勿求於心”而展開的論爭｡朱熹回憶當時爭辯的情

形，他認爲聽到他人之言，自己覺得對，就去實踐的情況是“內”；而陸九

淵認爲，這正是告子的見解，只有自得於己，才會覺得是對的｡實際上，
朱熹在說明《告子上》的“義外”之時說道，因弟弟是受祭的代理人而恭敬弟

弟的這種“知”，是通過“講問商量”得到的，無法出自“內”｡29 而且，如果連

他人之言都被視爲“義外”的話，那麼只能承認“生而知之，安而行之”，而

“學而知之”以下的都要被否定了｡30 從這樣的批判可以看出，朱熹認爲陸

九淵與告子一樣，只重視自己的內心，因而否認讀書、討論等活動，即對

窮理持否定的態度｡類似的觀點，在聯繫“求放心”而批判告子“不動心”時也

有所表露｡他說，若不窮理，只將空心來“正心”，就是告子的“不動心”｡31

外義｡”
28 朱熹，《朱子語類》 卷124，頁3886｡
29 朱熹，《朱子語類》 卷59，頁1879-1880：李時可問“仁內義外”｡曰：“告子此說固不是｡然

近年有欲破其說者，又更不是｡謂義專在內，只發於我之先見者便是｡如‘夏日飲水，冬日
飲湯’之類是已｡若在外面商量，如此便不是義，乃是‘義襲’｡其說如此，然不知飲水飲湯
固是內也｡如先酌鄉人與敬弟之類，若不問人，怎生得知?今固有人素知敬父兄，而不知
鄉人之在所當先者；亦有人平日知弟之爲卑，而不知其爲尸之時，乃祖宗神靈之所依，
不可不敬者｡若不因講問商量，何緣會自從裡面發出? 其說乃與佛氏‘不得擬議，不得思
量，直下便是’之說相似，此大害理｡又說‘義襲’二字全不是如此，都把文義說錯了｡只細
看孟子之說，便自可見｡”

30 朱熹，《朱子語類》 卷124，頁3885：曰：“謂如人心知此義理，行之得宜，固自內發｡人性
質有不同，或有魯鈍，一時見未到得；別人說出來，反之於心，見得爲是而行之，是亦內
也｡人心所見不同，聖人方見得盡｡今陸氏只是要自渠心裡見得底，方謂之內；若別人說
底，一句也不是｡才自別人說出，便指爲義外｡如此，乃是告子之說｡如‘生而知之’，與‘學
而知之，困而知之’；‘安而行之’，與‘利而行之，勉強而行之’；及其知之行之，則一也｡豈
可一一須待自我心而出，方謂之內?所以指文義而求之者，皆不爲內?故自家才見得如此，
便一向執著，將聖賢言語便亦不信，更不去講貫，只是我底是，其病痛只在此｡只是專主
‘生知、安行’，而‘學知’以下，一切皆廢｡又只管理會‘一貫’，理會‘一’｡且如一貫，只是萬
理一貫，無內外本末，隱顯精粗，皆一以貫之｡此政‘同歸殊塗，百慮一致’，無所不備｡今
卻不教人恁地理會，卻只尋個‘一’，不知去那裡討頭處?”

31 朱熹，《朱子語類》 卷59，頁1915：“‘學問之道無他，求其放心而已｡’舊看此只云但求其
放心，心正則自定，近看僅有道理｡須是看此心果如何，須是心中明盡萬理，方可；不
然，只欲空守此心，如何用得! 如平常一件事，合放重，今乃放輕，此心不樂；放重，則
心樂｡此可見此處乃與大學致知、格物、正心、誠意相表裡｡”可學謂：“若不於窮理上作
工夫，遽謂心正，乃是告子不動心，如何守得?”曰：“然｡”又問：“舊看‘放心’一段，第一
次看，謂不過求放心而已. 第二次看，謂放心既求，僅當窮理. 今聞此說，乃知前日第二
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他還主張，須是窮理之後“求放心”，而不是“求放心”之後窮理｡由上可知，
朱熹認爲，陸九淵因爲不窮理，所以無法知“義”｡

朱熹對告子“不動心”的理解，其要旨如下｡首先，朱熹將“不動心”視爲

“不惑”，強調知言、窮理的重要性｡第二，他認爲告子是拒絕外部影響、只

持守內心的思想家｡第三，以上述兩條爲根據，他認爲告子與陸九淵和禪宗

相似｡然而，雖然朱熹的這一詮釋對後世有著深遠的影響，但是繼承了朱熹

解釋的後世思想家對上述三種特徵並不完全接受｡下一節將通過簡略分析王

夫之、丁若鏞二人的解釋，來考察後世對朱熹解釋的接受情況｡

2、朱熹詮釋的傳人：王夫之和丁若鏞，以及現代研究者

雖然並不完全接受朱熹哲學，但在朱熹對告子“不動心”的解釋上受其

影響的思想家，可以王夫之和丁若鏞爲例｡他們不完全接受朱熹哲學，也

不同意他對孟子“不動心”的解釋｡儘管如此，在朱熹對告子以及告子“不動

心”的解釋上，他們持大致贊同的立場｡本小節以討論朱熹解釋的多種可能

性爲宗旨，簡單研究王、丁二人的事例｡
王夫之將“不動心”理解爲“無恐懼疑惑”，接受朱熹將“不動心”視爲“知

言”、“養氣”的結果的解釋｡32 而且對告子和告子“不動心”也採取了與朱熹

一致的觀點：

告子謂“不得於言，勿求於心”，只緣他自認此心與天下之言判然爲
二，不當強引言入，而役心以出｡直安頓者心，教在未有名言上一
層，籠罩著天下，俾是其所是而非其所非者，至我之前，如蚊子咂
鐵牛，絲毫搖動他不得，所謂“你若無情他也休”也｡若必求之於心，
則將役其心以窮理格物，是非得失先積於我而心爲之動｡故程、朱於
此，識得他外義處｡乃其云“生之謂性”者，亦謂有義有理，因而言有
得有不得，皆非性之所有，非其所有，故不當求也｡33

依他所見，告子將自己的心與天下之言判而爲二，認爲沒有必要細究世上

那些難辨是非得失的事情｡而且告子認爲，如果求之於心，勢必要窮理，
那麼反而因此而動心｡王夫之認爲，告子的主張是以本性所無莫求於外爲

前提的｡如此，王夫之斷定告子是努力去定心而不受世上是非得失影響之

人，是淵源於老子和莊子的思想家，具有與後世佛教相似的見解｡34 這種

觀點爲後來的徐復觀所傳承｡35

說已是隔作兩段｡須是窮理而後求得放心，不是求放心而後窮理｡”曰：“然｡”
32 王夫之，《讀四書大全說》 卷5，〈雍也·十九〉，頁287：在樂上做工夫，便是硬把住心，告

子之所以無恐懼疑惑也｡在道上做工夫，則樂爲禮復仁至之候，舉凡動靜云爲，如馳輕
車、下飛鳥，又如殺低棋相似，隨手輒碎，如之何無樂! 如之何其改也!

33 王夫之，《讀四書大全說》 卷8，〈公孫丑上·五〉，頁530｡
34 王夫之，《讀四書大全說》 卷8，〈公孫丑上·五〉，頁531：蓋亦源本老莊，而後世佛氏之言

亦相承以立說焉｡
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王夫之雖然全盤接受了朱熹關於“不動心”的解釋，但在“知言”、“養
氣”方面卻與朱熹的解釋不同｡他反對先“知言”後“養氣”的立場，他說不“集
義”就不知“義內”｡既然朱熹在說明“知言”時論及“盡心知性”36，“知言”就不

能說是初學者之事，在內容上，“知言”達到“大而化之”的境地，就相當於

“養氣”到了“充實而有光輝”的境地，因此，不能說先“知言”後“養氣”｡37 因

此，他雖然遵循朱熹對告子和告子“不動心”的解釋，但對孟子和孟子“不動

心”的理解卻與朱熹背道而馳｡
與王夫之不同的是，丁若鏞不接受朱熹對《知言養氣章》的大部分解釋｡

特別是，就連將“不動心”看成“不惑”這一點，即可以說是朱熹解釋最重要的

特徵的這一點，丁若鏞也不接受｡他認爲“不動心”是擁有“大德”，因而無

懼，而“不惑”是與“知”有關的問題，所以“不動心”和“不惑”是兩回事｡38 然

而，在對告子“不動心”方面，丁若鏞和朱熹提出了相似的解釋｡有趣的是，
朱熹將“不得於言”的“言”看作是自身之言，丁若鏞也提出了類似的觀點：

不得於言，謂言有所跲；[猶言一毫挫於人]不得於心，謂心有不慊｡
[猶言自反而不縮]告子以爲言有所跲，便當棄置，勿復其故於吾心，
所以自守而不動心也｡心有不慊，便當棄置，勿復求其驗於吾氣，亦
所以自守而不動心也｡告子之學，蓋不問是非，惟以不動心爲主｡39

他認爲，“不得於言，勿求於心”的意思是，即使自己的話遭到他人的非難

或反駁，也就是說，即使自己的話有誤，也不要從自己的內心尋找理由，
告子“不動心”主要是不糾纏是非，只致力於內心不動搖而已｡40 雖然他沒

有將告子指定爲道家或禪宗，也沒有提及陸九淵，但做出了與朱熹、王夫

之相同的評價｡他不僅在對孟子的解釋上，而且在對其他經典的解釋上也

35 徐復觀，〈‘孟子·知言養氣章’試釋〉，頁123-125｡
36 朱熹，《孟子集注》 卷3，〈公孫丑上〉，頁282：知言者，盡心知性，於凡天下之言，無不

有以究極其理，而識其是非得失之所以然也｡
37 王夫之，《讀四書大全說》 卷8，〈公孫丑上·二〉，頁527-528：苟不集義，如何見得義在內?

既不灼然精義之在吾心，而以求知天下是非得失之論，非屑屑然但從事於記誦詞章，則逆
詐、億不信，爲揣摩鉤距之術而已矣｡集注於“知言”下個“盡心知性”，是何等語!此豈漫未
集義者初學之始事?知言至處，是“大而化之”之境；養氣至處，只得“充實而有光輝”｡若以
爲學之序言之，養氣以徙義爲初功，知言以窮理爲始事，內外、主輔雖並進，而自有別｡

38 丁若鏞，《與猶堂全書·孟子要義》，頁104上：特以諸情之中，恐懼之情，最難裁制｡故不
動心者，以無懼爲首｡此孟子所以曆言北宮黝、孟施捨之所守，曾子、子襄之所言，以明
無懼之義｡其實不動心，不止於無懼而已，至若先儒之所言，恐非本旨，何也?我之大
德，有足以受大任行大道，則自當無懼，我之才德，本自不足，君子宜逡巡退縮，以讓
賢路，豈可強求其無懼乎?況惑與不惑，繫於知識，知所不及，安得不惑? 孔子稱四十不
惑，孟子稱四十不動心，故朱子遂以不動心爲不惑｡然經所云不動心，非謂是也｡古人稱
定大事決大議，垂紳整笏，不動聲色而措天下於太山之安｡一問一答，當以是求之｡

39 丁若鏞，《與猶堂全書·孟子要義》，頁104下｡
40 丁若鏞，《與猶堂全書·孟子要義》，頁106上：告子“不得於言，勿求於心”，孟子“不得於

言，必求於心”，此其所以相反也｡詖、淫、邪者，言之有失者，所谓不得于言也｡即
言之詖，而知其心之有所蔽，即言之淫，而知其心之有所陷，即言之邪，而知其心之
有所離，所謂“不得於言，必求於心”也｡
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批判朱熹，但在這一部分卻參考了朱熹的見解｡與此類似的現代版解釋可

以楊伯峻爲例｡他認爲“得”的意思是勝利，在爭吵中詞窮的情況之下，有

可能是自身存在問題，而告子並不反省自身，這就是“不動心”｡41

丁若鏞雖然像朱熹一樣，認爲孟子用“知言”、“養氣”來恰當應對告子

“不動心”存在的問題，但是他不僅不接受朱熹的理氣論，而且也不接受格

物致知論，所以對“知言”、“養氣”的解釋也不同｡

明理不足以知言，必其心秉義正直，無所蔽陷，然後乃無詖淫之病｡
如浩然之氣，生於集義，不可作明理說｡42

他認爲，不是通過“明理”，即“窮理”而“知言”，而是通過“集義”來“養氣”之
後，才可“知言”｡雖然在不強調“窮理”的一點上，與王夫之的觀點有異，但

在“知言”、“養氣”之中，優先“養氣”的一點上，與王夫之相類似｡
王夫之和丁若鏞二人雖然都相當贊同朱熹對告子和告子“不動心”的解

釋，但都不認同“知言”、“窮理”的地位｡最初，朱熹把“不動心”理解爲“不
惑”的目的是，以“知言”和“窮理”爲中心批判告子“不動心”，並在此基礎

上，突顯孟子的“不動心”｡然而王、丁二人是以“養氣”而非“知言”爲中心來

理解“不動心”，因此對孟子的“不動心”出現了不同的理解｡
像這樣，即使受朱熹解釋影響的人，就“知言”和“窮理”的地位問題也

提出了不同解釋，其原因不僅僅是因爲王夫之和丁若鏞與朱熹具有不同的

理論傾向｡在朱熹生前，朱熹弟子中就有人針對以“知言”和“窮理”爲中心解

釋“不動心”的方式提出了疑問：

問：“‘四十不動心’，恐只是‘三十而立’，未到不惑處?”曰：“這便是
不惑、知言處｡可見孟子是義精理明，天下之物不足以動其心，不是
強把捉得定｡”43

上述問答雖然較爲簡短，但朱熹門人的提問可謂意味深長｡提問者問道，
“不動心”怕只是“三十而立”，還沒到“不惑”，即“不惑”是不是比“不動心”更
爲圓熟的境界｡朱熹如前所說，把“不惑”和“知言”並舉，答曰孟子是因爲

“義精理明”，所以“不動心”｡他認爲不通過“窮理”而實現的“不動心”，不過

是勉強定心而已｡對他來說，“知言”和“窮理”是理解“不動心”的關鍵｡44 然

而正是這一問題，成了陸九淵對告子“不動心”解釋的出發點｡

41 楊伯峻，《孟子譯註》，頁70｡
42 丁若鏞，《與猶堂全書·孟子要義》，頁106下｡ 
43 朱熹，《朱子語類》 卷23，頁819｡
44 朱熹在針對“養氣”是否比“知言”更爲迫切的問題上，也作了類似的回答｡朱熹，《朱子語類》  

卷52，頁1697：德修問：“公孫丑說不動心，是以富貴而動其心?”先生曰：“公孫丑雖不知孟
子，必不謂以富貴動其心｡但謂霸王事大，恐孟子了這事不得，便謂孟子動心，不知霸王當甚
閒事!”因論“知言、養氣”｡德修謂：“養氣爲急，知言爲緩｡”曰：“孟子須先說‘我知言”，然後說
‘我善養吾浩然之氣’｡公孫丑先問浩然之氣，次問知言者，因上面說氣來，故接續如此問｡不知
言，如何養得氣?”德修云：“先須養｡有尺，便量見天下長短｡”曰：“須要識這尺｡”
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三、陸九淵對告子“不動心”的解釋

1、“不動心”和“三十而立”

陸九淵對“不動心”的理解與朱熹的理解方式有著根本差異｡雖然朱熹

將“不動心”理解爲“不惑”45，但陸九淵獨樹一幟地將“不動心”理解爲：爲

“三十而立”而下的工夫｡
 

或問，“吾十有五而志於學，三十而立，既有所立矣，緣何未到四十
尚有惑在?”曰，“志於學矣，不爲富貴貧賤患難動心，不爲異端邪說
搖奪，是下工夫｡至三十，然後能立｡既立矣，然天下學術之異同，
人心趨向之差別，其聲訛相似，似是而非之處，到這裡多少疑在?是
又下工夫十年，然後能不惑矣｡又下工夫十年，方渾然一片，故曰五
十而知天命｡”46

 
如上所述，“不爲富貴貧賤患難動心，不爲異端邪說搖奪”等於是“志於學”
之後奔向“三十而立”的工夫｡47 由此可見，陸九淵將“不動心”等同爲“三十

而立”，理解成道德主體的確立｡然而，與“三十而立”相關聯而提出的“不爲

異端邪說搖奪”，和與“不惑”相關聯的內容似乎有所重複｡如果要指出二者

的差異，那麼陸九淵似乎認爲，不受異端邪說影響，確立道德主體，然後

在此基礎上，明確判斷多種理論的是是非非，不陷於“疑惑”之中，才是“四
十而不惑｡”

筆者認爲，陸九淵對“不動心”的理解，不是與“不惑”而是與“而立”相
聯繫的，這一事實，不僅是理解陸九淵對告子“不動心”解釋的重要線索，
也是明確朱陸解釋差異的重要線索｡朱熹爲達到“不動心”，強調“知言”、
“窮理”的必要性｡相反，陸九淵在論述“不動心”時，幾乎不聯繫“知言”、
“窮理”，只強調“養氣”的重要性，並提及與此相關的“義”｡

2、“不得於言，勿求於心”和“養氣”

陸九淵對告子“不動心”最爲詳盡的說明出現在與李伯敏的對話之中｡48

其中陸九淵論述告子“不動心”的主要內容，如下所示：

① 告子硬把捉，直到不動心，豈非難事? 只是依舊不是｡

45 對相關爭議，黃俊傑先生已經做出了詳細的論述｡黃俊傑，《孟學思想史論》 卷一，頁337-340｡
46 陸九淵，《陸九淵集》 卷34，〈語錄上〉，頁430｡
47 這種觀點又見於向李伯敏說“立”的條目之中｡伯敏云，“如何立?”先生云，“立是你立，卻

問我如何立? 若立得住，何須把捉｡吾友分明是先曾知此理來，後被異端壞了｡(《陸九淵
集》 卷35，〈語錄下〉，頁443)陸九淵說“立”時，使用了他在說明告子“不動心”時使用過的
“把捉”一詞，指責李伯敏接受了異端的影響，即未能做到“不動心”｡

48 陸九淵，《陸九淵集》 卷35，〈語錄下〉，頁442-445｡
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② 告子之意“不得於言，勿求於心”，是外面硬把捉的｡要之亦是孔
門別派，將來也會成，只是終不自然｡

③ 又問養勇異同，先生云，“此只是比並｡北宮用心在外，正如告子
不得於言勿求於心｡施捨用心在內，正如孟子行有不慊於心則餒
矣｡而施捨又似曾子，北宮又似子夏｡謂之似者，蓋用心內外相
似，非眞可及也……｡”49

如上所述，陸九淵認爲告子致力於牢牢抓住外面的東西｡而且，如③所

說，“不得於言，勿求於心”是“不動心”的方法，是與養勇相關的｡因而，把

捉於外，就是外面的東西對內心施加某種影響，這才是正確的想法｡那
麼，“不得於言，勿求於心”這一以“不”和“勿”開頭的否定句該如何理解

呢？雖然只用上面的例句很難理解，但從引文下面的對話中可以找到理解

的線索：

伯敏云，“如何立?”
先生云，“立是你立，卻問我如何立?若立得住，何須把捉｡吾友分明
是先曾知此理來，後被異端壞了｡異端非佛老之謂｡異乎此理，如季
繹之徒，便是異端｡孔門惟顏、曾傳道，他未有聞｡蓋顏、曾從裡面
出來，他人外面入去｡今所傳者，乃子夏、子張之徒，外入之學｡曾
子所傳，至孟子不復傳矣｡吾友卻不理會根本，只理會文字，實大聲
巨集，若根本壯，怕不會做文字?今吾友文字自文字，學問自學問，
若此不已，豈止兩段?將百碎｡”

他說沒有必要爲“立”而把捉於外(何須把捉)，並揭示了如下兩種對立：

顏子、曾子 - 從裡面出來 - 根本 / 子夏、子張 - 外面入去 - 文字

參考這種對立，把捉於外的話語意爲外面的進到裡面來，此時外面進來的

東西與“文字”聯繫在一起，如此看來，陸九淵所理解的告子“不動心”，也

許可以說是牢牢抓住外在的“文字”所記載的理念或規範，以此作爲行爲準

則，並以此追求和實現內心的不動搖｡考慮到陸九淵認爲“不動心”是爲實

現“三十而立”而下的工夫這一點，陸九淵很可能認爲，對告子來說，主體

性的根源不是自己的心，而是外面、文字｡也許這就是陸九淵對“不得於

言，勿求於心”的大致理解｡
綜上所述，陸九淵可能爲告子的“不動心”提供了相當有趣的解讀｡然

而告子“不動心”是“如果不能A(不A)，則不要B(勿B)”的形式，陸九淵並沒

有配合這種形式進行說明｡因此倘若配合原文形式對陸九淵的解釋重組的

話，陸九淵將通過以下兩個步驟完成自己的詮釋：

① 如果不能從“言”中獲得“不動心”的話，則不必從“心”中去找｡

49 陸九淵，《陸九淵集》 卷35，〈語錄下〉，頁443｡
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之所以不需要從“心”處尋找，是因爲也許“心”本來就不具有道德性｡因此，
在這種情況下，“言”就更爲重要了：

② 如果存在“不動心”的道德原則，可以從“言”中尋找｡

對告子來說，人類具有的道德性其根源並不在人內部而只存在於外部｡然
而，這裡有一點值得注意，人內部本來不具有道德性的主張，具有兩種互不

相同的實踐性涵義｡首先，如果內面沒有道德性，就好比一文不名的人決心

去過一無所有的生活一樣，覺得一無所有也很不錯｡因爲導入外部的道德性

使之成爲內面的原則，是傷害自身本來面貌的事情，在這種意義下，可以認

爲道德性是有害的｡因此，在這種情況下，“言”就成了否定的物件而“心”就
是守護的物件｡楊朱或部分道家學者所走的道路可能就與此類似｡前面所見

朱熹的解釋，及朱熹解釋的繼承者們也循這條路而行｡
然而，鑒於陸九淵的說明，很難說告子走的是這條路｡陸九淵將告子

視爲“孔門別派”的事實，說明了告子是擁有自身特有道德理論的思想家｡
而且，陸說告子處於異端的邊緣｡那麼告子應被視爲一反其道才對｡人類內

面沒有道德性的情況，可能與前面論述的正相反，會使人心懷不滿｡好比

一文不名的人對擁有一切的人感到不滿，爲將財富據爲己有而努力奮鬥那

樣｡不具有道德性的事實，成了爲擁有道德性而努力的理由｡荀子正是如此

｡荀子認爲我們本性中沒有“禮義”，因此要爲擁有“禮義”而努力｡50 他認爲

成聖是人類的“性”與“偽”相結合的產物｡51

如此看來，告子提出的“不動心”的方法，就有著如下涵義：

③ 須將得於“言”的東西用“心”的原則來把捉，以做到“不動心”｡

即不具備道德的“心”認知“言”中的道德規範，並以此作爲行爲準則｡這是將

“不得於言，勿求於心”簡化成“得於言，求於心”來理解｡雖然陸九淵並未論

及告子“不動心”的後半部分，但對“不得於心，勿求於氣”也可以使用相同

方法｡考慮到這裡的“氣”跟“勇氣”有關，可以進行如下重組：

④ 如果不能在“心”中獲得可靠的原則，則不必從“氣”中尋找｡
⑤ 如果存在可以使“氣”不萎縮的原則，那麼只能從“心”中尋找｡
⑥ 須將在③的“心”中所找到的與“氣”相結合｡

50 王先謙，《荀子》 卷17，〈性惡〉，頁439：凡人之欲爲善者，爲性惡也｡……苟無之中者，
必求於外｡……苟有之中者，必不及於外｡用此觀之，人之欲爲善者，爲性惡也｡今人之
性，固無禮義，故強學而求有之也｡

51 王先謙，《荀子》 卷17，〈禮論〉，頁366：故曰：性者，本始材樸也；偽者，文理隆盛也. 
無性則偽之無所加，無偽則性不能自美｡性偽合，然後聖人之名，一天下之功於是就也｡故
曰：天地合而萬物生，陰陽接而變化起，性偽合而天下治｡
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④和⑤中的“心”所具備的原則來源於①和②的“言”｡將“言”中所找到的與

“心”結合，獲得道德性的“心”或“志”就成爲“氣之帥”，這樣“氣”也就有了道

德性｡雖然“氣”和①、②的“心”相呼應，但是“氣”無法直接與“言”中所尋得

的原理相結合，需要經由獲得道德性的“心”，才能具備道德性，在這一點

上與“心”相異｡
當然陸九淵對“不得於心，勿求於氣”並沒有作出這樣的解釋｡然而，

只要對這一解釋稍作考慮，就可以清楚地把握他是如何理解與“養氣”相關

的“義外”的｡陸九淵將“集義所生”和“義襲而取之”的差異，與孟子和告子

“不動心”的差異相提並論｡52 也許是因爲他認爲它們的差異，如前所述，
都是內心出來和外面進入的差異｡因此，“義外”，即“義”在外部的意思；
“義襲而取之”，即經由“心”而進入內面的“義”與“氣”相結合的意思｡

梳理至此，陸九淵在解釋告子“不動心”時想要凸顯什麼的意圖已經比

較明確了｡根據陸九淵的解釋，告子強調的不是“心”，而是“言”｡既然在

“心”中找不到道德原則，也不必去找，那麼，“心”只是從“言”中獲得的道

德原則的儲藏空間而已｡道德性的根源在人的外部，內部不過是個儲藏室｡
相反，孟子強調的是“心”｡因爲孟子認爲，人類沒有必要去外部尋找道德

原則並使之內化｡如果必須這麼做，須是把放下的心找回來，即“求放心”
之類｡因此，這一部分中出現的告子和孟子的對立，可以轉化成道德性根

源所在的意見差異｡告子設定人所具有的道德性根源於人之外的規範或原

理，相反，孟子反對這一觀點，認爲人具有的道德性根源於內心｡
如此看來，陸九淵雖然沒有對《孟子·告子上》中告子的主張進行說明，

但是不難推測，他對杞柳的比喻、“生之謂性”、“性無善無惡”、“仁內義外”
等是如何理解的｡根據他的觀點來解釋，告子會認爲人的本性不具備任何道

德性(性無善無惡)，所以作爲動物學的生命(生之謂性)，應該同杞柳因外力

而桮棬一樣，使本性與外部存在的各種規範和理念結合，並加以變化｡
上述陸九淵的解釋在當時是獨創的、史無前例的｡他的解釋不僅與注

疏迥異，而且與朱熹不同｡後世的王守仁和黃宗羲在說明告子“不動心”時
繼承了這一觀點｡那麼朱熹對這種解釋有所瞭解嗎？在《朱熹語類》中，朱

熹屢次對陸九淵理解的“不動心”加以批判，可知他相當在意陸九淵的解釋

｡然而《朱子語類》只對陸九淵的解釋進行了簡略的介紹和批判，沒有像上

52 陸九淵，《陸九淵集》 卷1，〈與鄧文範〉，頁11：人誠知止，即有守論，靜安慮得，乃必然
之勢，非可強致之也｡此集義所生與義襲而取之者之所由辨，由仁義行與行仁義者之所由
分；而曾子、子夏之勇，孟子、告子之不動心，所以背而馳者也｡《陸九淵集》 卷35，〈語
錄下〉，頁445：又問養氣一章，先生云，“此又當求血脈，求要理會“我善養吾浩然之氣｡”
當吾友適意時，別事不理會時，便是“浩然”，“養而無害，則塞乎天地之間”，“是集義所生
者，非義襲而取之也”｡告子之意：“不得於言，勿求於心”，是外面硬把捉的｡要之亦是孔
門別派，將來也會成，只是終不自然｡孟子出於子思，則是涵養成就者，故曰“是集義所生
者”｡集義只是積善，“行有不慊於心則餒矣”，若行事不當於心，如何得浩然? 此言皆所以
辟告子｡”
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文那樣列出並分析他的主張｡儘管如此，筆者認爲，《孟子或問》所收錄的

問答中，有一條顯示了朱熹對陸九淵的解釋非常瞭解：

曰：“或者以爲言者，名義之云也｡告子之學，先求諸外，而後求之
於內，如此，必先得仁之名，而後求諸心以爲仁，必先得義之名，
然後求諸心以爲義｡若孟子則先得諸心，而所行自無不合於仁義，不
待求之於名義之間也，信乎?53

上述引文中提問者說這一問題不是自己的，而是別人的(“或者”)｡依提問者

而言，有人(“或者”)認爲，告子重視外面，從外面的“文字”中找尋可靠的原

則以求“不動心”；而孟子則在心中獲得道德性以求“不動心”，因而不必依存

於外｡儘管朱熹只寫道“或者”，但筆者看來，“或者”是陸九淵或陸九淵門人

的可能性極大，理由如下：首先，“或者”的見解在內容上與陸九淵的解釋相

似，在陸九淵之前無人提過類似的見解｡第二，根據相關記錄可知，二人對

雙方的解釋都非常瞭解｡在接下來的內容中，朱熹批判道，提出該解釋的人

否定所有尋求“文辭義理”之事，近乎於禪宗｡54 而朱熹多次批評過陸九淵的

“不動心”理解與禪宗無二｡第三，朱熹在反駁上述解釋的過程中，主張“不得

於言”的“言”和“知言”的“言”相同，這說明了朱熹認爲“或者”將兩處“言”進行

了不同的解釋｡後文會證明，陸九淵確實將兩處“言”放在不同的脈絡上理

解，這正是陸九淵解釋的重要的特徵｡參考以上三點，可以認爲，《孟子或

問》中該部分措意的極有可能就是陸九淵乃至他的門人｡

3、“知言”與“格物”

陸九淵對《知言養氣章》的解釋其重要特徵之一就是將“知言”與“不動

心”、“養氣/義外”區分開來｡陸九淵在說明“不動心”和“養氣”時，論述了人的

道德性起源於何處，道德主體性如何確立，但在“知言”的相關論述中沒有涉

及這些主題｡相反，他對“知言”的接近方式與“不動心”和“養氣”全然不同：

① 皋陶明道，故曆述知人之事｡孟子曰“我知言｡”夫子曰，“不知言，
無以知人也｡”55

② 正人心，息邪說，詎詖行，放淫辭，未見其如孟子之長於知言而
有以承三聖也｡56

③ 道之行不行，固天也，命也｡至於講明，則不可謂命也｡知言者，
亦何必俟其效之著而知其所到哉? 此心本靈，此理本明，至其氣

53 朱熹，《孟子或問》 卷3，頁932｡
54 朱熹，《孟子或問》 卷3，頁933：爲是說者，求之文辭義理，而驗以躬行之實，無一可

者，若從其說，則是變聖門博文約禮之教，爲異端坐禪入定之學也，豈不誣前哲而誤後
來之甚乎?

55 陸九淵，《陸九淵集》 卷35，〈語錄下〉，頁474｡ 
56 陸九淵，《陸九淵集》 卷1，〈與姪孫浚〉， 頁13｡
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稟所蒙，習尚所梏，俗論邪說所蔽，則非加剖剝磨切，則靈且明
老曾無驗矣｡57

陸九淵所說的“知言”大致有兩種活動｡如①所見，“知言”是得以“知人”的
基礎｡“知人”以瞭解人的“德”爲目標，而不是去瞭解人所表現出的行爲｡58

而且，如②所見，以明確地把握和批判世上錯誤理論和行爲爲目標｡綜合

以上兩點可以看出，陸九淵所理解的“知言”似乎是這樣的意思：孟子原

文中所列舉的發出四種錯誤言論(詖辭、淫辭、邪辭、遁辭)之人，其內

心有何缺陷，是可以掌握的｡
然而，這兩種行動與“不動心”、“養氣”一樣，與道德主體性的確立

相隔甚遠｡要麼如①所述，已具有“明道”，要麼如③所述，在做了大量的

工夫之後，才成爲可能，所以只有已具備德性的人才能做到｡因此，“知
言”是養“浩然之氣”而“不動心”之後才能做到的事情｡

既然”不動心”、“養氣”和“知言”性格迥異，那麼，“不得於言，勿求

於心”的“言”和“知言”的“言”其涵義也自難呼應｡“不得於言，勿求於心”的
“言”是在論述道德性根源於何處時提出的“言”｡因此，這裡的“言”以及與

“言”相關的活動都具有否定意義｡相反，“知言”的“言”是有德之人判斷他

人有德與否、世上學術對錯與否的物件，因此有時候“言”可以具有肯定

的意義，與“言”相關的活動也相當於積極發揮自身的“善”的行動｡
同上所述，區分“不動心”和“知言”的工作還具有其它蘊意｡如③所見，

“知言”相當於“講明”，對陸九淵來說，“講明”相當於《大學》的“致知”、“格
物”，《中庸》的“博學”、“審問”、“慎思”、“明辨”等｡59 因此對外部存在的他

人之言、他人之德、世上各種思想等進行判斷對錯，並糾正錯誤之事，也

屬於格物致知｡這種格物致知在針對外部物件的一點上與朱熹的格物致知

看似相類｡然而，這只是在把格物致知孤立起來理解時相似而已，實際

上，對陸九淵來說，作爲工夫方法的格物致知，與朱熹完全出於不同的脈

絡｡當然，陸九淵並沒有明確地說明自身格物論和朱熹格物論的差異｡然
而，反觀朱熹的話語，卻可以找到理解二者差異的線索：

可學謂：“若不於窮理上作工夫，遽謂心正，乃是告子不動心，如何守
得?”曰：“然｡”又問：“舊看‘放心’一段，第一次看，謂不過求放心而已｡

57 陸九淵，《陸九淵集》 卷10，〈與劉志甫〉， 頁137｡ 
58 陸九淵，《陸九淵集》 卷35，〈語錄下〉，頁403：皋陶論知人之道曰，“亦行有九德，亦言

其人有德，乃言曰“載采采””｡乃是謂必先言其人之有是德，然後乃言曰，“某人有某事，
有某事｡”蓋德則根乎其中，達乎其氣，不可偽為｡若事則有才智之小人可偽為之｡故行有
九德，必言其人有德，乃言曰“載采采”，然後人不可得而庾也｡

59 陸九淵，《陸九淵集》 卷12，〈與趙詠道〉，頁160：為學有講明，有踐履｡《大學》致知、格
物，《中庸》博學、審問、慎思、明辨，《孟子》始條理者智之事，此講明也｡《大學》修身正
心，《中庸》篤行之，《孟子》終條理者聖之事，此踐履也｡《學說》博學、審問、慎思、明
辨，是格物之方｡
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第二次看，謂放心既求，僅當窮理｡今聞此說，乃知前日第二說已是隔
作兩段｡須是窮理而後求得放心，不是求放心而後窮理｡”曰：“然｡”60

上述對話中朱熹及門人鄭可學認爲，未經窮理的“求放心”等同於告子的“不
動心”，“求放心”以後“窮理”也不是正確的方法，主張通過“窮理”而“求放心”
｡然而陸九淵的想法截然相反｡雖然他也將“不動心”看成“求放心”，但他認爲

應該是“求放心”之後“窮理”｡在他的視角之下，朱熹將“窮理”前置的“求放心”
才近於立足“義外說”的告子“不動心”｡因此，朱熹與陸九淵的格物論雖然在

外觀上極爲相似，但二人對格物論的理解方式大相徑庭｡
至此，有必要重溫一下陸九淵將“不動心”視爲“三十而立”的工夫的觀

點｡陸九淵認爲，只有於“不動心”之後，不再對世上多種思想產生疑惑，
才能到達“不惑”｡以此類推，陸九淵的“知言”和“格物致知”也可以說是在

“求放心”、“不動心”之後，爲實現“不惑”而設定的工夫｡

4、陸九淵對告子理解的主要特徵
陸九淵對告子的解釋有如下幾個特徵值得注意｡第一，告子不像道家

或禪宗那樣棄道德而不顧，而是要求擁有道德性的思想家｡第二，告子提

出的擁有道德性的唯一方法是接受“心”以外的規則｡對告子來說，“心”自身

只有認知功能，不具備道德性，因此爲了擁有道德性，只能依存於外部物

件｡在這一點上，比起道家和禪宗，告子與荀子、墨家更爲接近｡第三，與

告子相反，孟子認爲，擁有道德性不是從外部導入一個什麼，而是將放下

的心找回來(求放心)｡第四，“知言”相當於“格物”，是“不動心”之後的事情｡
以上四條均與朱熹的解釋相矛盾｡朱熹認爲告子是接近道家或禪宗的

人物｡根據朱熹的解釋，告子不在乎道德性，並不試圖將道德導入內心｡當
然，朱熹儘管也同意“學問”就是“求放心”的主張，但採取了通過“格物窮

理”來“求放心”的立場｡
上述特徵不僅僅是對告子的解釋的差異，更爲重要的是，這些特徵與陸

九淵對朱熹的批判在內容上是一致的｡陸九淵眼中的朱熹如是：朱熹也主張

人應該成爲道德主體｡然而朱熹認爲“心”原本不具備道德，只具有認知外部

物件的功能，因此“心”要從外部接受道德性｡也許，陸九淵經由告子，畫出

了朱熹的肖像畫，後世繼承了陸九淵解釋的學者也採取了相似的立場｡

5、陸九淵解釋的傳人：王守仁和黃宗羲以及現代研究者
陸九淵全盤否定《孟子·告子上》中出現的告子的主張，與之相反，王

守仁同意“生之謂性”，因而與陸九淵對告子的解釋不同｡然而對“不動心”，
他似乎接受了陸九淵的看法：

60 朱熹，《朱子語類》 卷59，頁1915｡
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尚謙問：“孟子之不動心與告子異？”先生曰：“告子是硬把捉著此
心，要他不動｡孟子卻是集義到自然不動｡”又曰：“心之本體原自不
動｡心之本體即是性，性即是理｡性元不動，理元不動｡集義是復其心
之本體｡”61

晦庵謂人之所以爲學者心與理而已｡心雖主乎一身，而實管乎天下之
理：理雖散在萬事，而實不外乎一人之心｡是其一分一合之間，而未
免已啟學者心、理爲二之弊｡此後世所以有“專求本心，遂遺物理”之
患，正由不知心即理耳｡夫外心以求物理，是以有暗而不達之處：此
告子義外之說，孟子所以謂之不知義也｡62

雖不是詳細的分析，但也可以看出王守仁接受了陸九淵的主要觀點｡王守仁

同樣認爲告子勉強把捉此心，使其不動搖，並將“心”與“義”一分爲二，認爲

“義”在“心”之外，試圖尋找“心”外之理｡而孟子“集義”，即“養氣”，因而自然

“不動心”，孟子的“不動心”是通過“集義-養氣”而達成的｡王守仁也像陸九淵

一樣，認爲認識外部規範並將其作爲內心原則的告子與朱熹類似｡
王守仁並沒有像陸九淵一樣將“不動心”和“知言”聯繫起來論述｡儘管如

此，正因爲王守仁沒有專門論述“知言”的篇章，所以也不能斷言他是將二者

分開理解的｡對陸九淵來說，“知言”相當於“格物致知”，王守仁似乎並不同意

陸九淵“格物致知”的理解63，而是提出了自成一派的“格物致知論”，考慮到

這一點，可以推測，他在對“知言”的理解上並不完全等同於陸九淵｡
繼承了王守仁學問的黃宗羲在《孟子師說》中對告子“不動心”進行了較

爲詳細的說明：

“不得於言，勿求於心，不得於心，勿求於氣”此四句，是告子一生
學問｡“言”者，天下之義理也｡告子以爲義理散於天地萬物，心之所
有者惟知覺，故不以義理求之於心；心既空無所有，則一切行事靠
我之氣，不得須求理於天地萬物，故勿求於氣｡氣者，知覺運動也｡64

告子義襲，依倣義理跡象，求之於外，而中心枯槁，與中庸“衣錦尚
絅”相反｡不特告子，凡天下自爲爲人，如楊、墨、淳於、慎到之
徒，學術或異，其致飾於外則同，故曰“天下之不助苗長者寡矣”｡65

根據黃宗羲的理解，對告子來說，心不過是不具備“義理”的、空無所有的知

覺能力而已｡“氣”也不過是“知覺運動”，因而“氣”中也沒有“義理”的存在｡因
此，沒有必要在“心”與“氣”中尋找“義理”｡“義理”僅僅含於“言”中｡在對“義
襲”的說明中可以看出，告子試圖將“言”中所具“義理”導入內心｡像陸九淵的

解釋那樣，黃宗羲也將“不得於言，勿求於心”以近乎“得於言，求於心”的方

61 王守仁，《王陽明全集》 卷1，〈傳習錄上〉，頁24｡
62 王守仁，《王陽明全集》 卷2，〈傳習錄中〉，頁42-43｡
63 王守仁，《王陽明全集》 卷5，〈與席元山〉，頁180：象山之學簡易直截，孟子之後一人｡

其學問思辯、致知格物之說，雖亦未免沿襲之累，然其大本大原斷非餘子所及也｡
64 黃宗羲，《孟子師說》 卷2，頁61｡
65 黃宗羲，《孟子師說》 卷2，頁63-64｡
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式來解釋｡既然以相同的方式來理解告子，那麼，他對告子“不動心”的評價

也與陸九淵如出一轍｡對告子來說，倫理法則的唯一來源就是“言”｡在這層意

思之下，可以認爲告子想從“言”中獲得“義”而實現“不動心”｡黃宗羲認爲告

子的“義外”就是這種意思，他引用了陸九淵對朱熹的批判：

故象山云，“讀書講求義理，正是告子外義工夫｡”亦已深中其病｡而
朱子謂其靜坐澄心，卻是外義，恐未必然也｡66

黃宗羲在“不動心”、“義外”等方面與陸九淵的解釋幾乎一致，但對“知言”
的解釋卻採取了略微不同的說明方式：

“知”者氣之靈者也｡氣而不靈，則昏濁之氣而已｡養氣之後，則氣化
爲知，定靜而能慮，故“知言”、“養氣”是一項工夫｡67

他不認爲“知言”是“不動心”之後的工夫，他將“知言”和“養氣”看成是一項

工夫，這一點在外觀上似乎與陸九淵的解釋不同｡然而，觀察他所提出的

工夫順序，可以知道他的解釋與陸九淵的解釋相當接近｡根據他的解釋，
“養氣”以後“知”才能“慮”，“知言”是“養氣”之後的事，可以說，這是先後關

係非常明顯的“一項工夫”｡然而，他對“養氣”進行了相當詳細的說明，對

“知言”的說明卻相對簡略｡也許是因爲，他覺得“養氣”之後，“知言”是自然

而然的事情｡
王守仁、黃宗羲二人對告子“不動心”的解釋，大致在三方面與陸九淵

一致｡首先，他們都像陸九淵一樣，認爲告子是試圖通過認知外部物件來

獲得道德性的思想家｡即，試圖將得於“言”之物導入“心”，出於這一目的，
將“不得於言，勿求於心”用接近“得於言，求於心”的方式來解釋｡而且，對

孟子“不動心”的解釋也與朱熹“養氣”優先於“知言”、以“不惑-知言-窮理”銜
接的解釋不同｡最後，二者在說明告子“不動心”時，基於上述論點，得出

了朱熹哲學與告子相近的結論｡
陸九淵開創的解釋，在現代也有學者繼承，代表人物是唐君毅｡唐君

毅先生在《中國哲學原理：原道篇》中將告子視爲與墨家類似的思想家｡68

根據他的說法，對告子“不動心”可以做出如下理解｡墨家所說的“義”是外在

的“公義”，告子所說的“義”也是相同的意思｡墨家的《墨子》中，“言”多以

“義”的意思使用，告子的“言”也是如此｡這樣看來，告子所說的“不動心”，
就是尋找並把捉“心”外之“義”，使內心不動搖｡如此實現的“不動心”就像今

天盲目聽從政治集團的理念或宗教教義之人，遇到任何危險都不懼怕、不

66 黃宗羲，《孟子師說》 卷2，頁62｡
67 黃宗羲，《孟子師說》 卷2，頁64｡
68 唐君毅，《中國哲學原論：原道篇》，頁250-251｡
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退縮｡從唐君毅先生補充了年輕人有可能像這樣陷入政治或宗教的盲從這

點可見，他認爲，可以料到，告子到底是如何先於孟子而實現“不動心”的｡
唐君毅先生的解釋著眼於墨家和告子之間的關係，除了將告子“不動心”

與政治或宗教的盲從相提並論這一差別之外，提供了與陸九淵一脈相當類

似的解釋｡李明輝先生接受了唐君毅先生的解釋，更爲積極地推進了陸九淵

使用的方法論｡他爲中文讀者做注時，將“不得於言，勿求於心”的句式改讀

爲“除非得於言，勿求於心”的現代中文句式｡即，除了從“言”獲得的情況

外，不能從“心”中尋求之義｡這種解釋與將“不得於言，勿求於心”理解爲“得
於言，求於心”的陸九淵極爲接近｡而且，與唐君毅先生一樣，他認爲這種告

子“不動心”是與墨家的立場同一的，與政治或宗教迷信相同｡69 英語圈研究

者David S. Nivison也採取了類似於唐君毅先生的解釋｡他認爲，告子受墨家

的影響，對墨子和告子來說，“言”是教理(doctrine)的意思，告子在“心”外即

“言”中尋找並獲取這種教理，從而實現了“不動心”｡70

四、 結論：告子的兩張肖像畫

雖然《孟子》最初的注者是趙岐，但他對告子“不動心”的解釋暴露出很

多問題，後世很少有注者和研究者沿用他的注釋｡與之相反，到現代爲

止，朱熹一脈和陸九淵一脈的解釋發揮了極大的影響力｡現將他們之間的

主要爭點整理如下｡
如前所述，雙方主要在對告子“不動心”前半部分的解釋上出現意見分

歧｡主要是(1)首先，雙方立場的差異以對“性無善無惡說”和“義外”的評價

分歧爲背景｡“性”或人的內心不存道德，道德性是外在的，這一主張在實

踐上具有兩種涵義｡其一是維持本來狀態｡即由於“性”或內心的變化會傷害

到本來狀態，所以要將外在的“義”置之度外｡另一種是將外部的“義”導入，
將內心加以變化｡對兩者來說，“義”都是外在的，但其對策卻是相反的，
朱熹採取前者的立場，而陸九淵採取後者的立場｡(2)再將此應用於告子和

孟子，他們對“言”也採取不同立場｡根據朱熹一脈的解釋，“言”是在與他人

的論證中自身的主張或世間存在的諸多談論｡告子對此置之不理，而孟子

卻試圖在心中反復回味｡再看陸九淵的解釋，“言”是“義”，即某種理念或教

理的意思，告子接受了外部理念或教理而實現“不動心”，反之，孟子不在

外部而在內心尋找道德原則｡(3)因此，雙方理解告子和孟子“不動心”的方

法也全然不同｡雖然雙方都認爲告子是勉強把捉內心而“不動心”，而孟子

是自然而然地“不動心”，但說明的方式正好相反｡根據朱熹的見解，告子

69 李明輝，〈‘孟子·知言養氣章’的義理結構〉，《孟子思想的哲學探討》，頁134｡
70 Nivison, The Ways of Confucianism, 125-128.
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是使“心”不受“言”和“氣”的影響，通過消極的方法實現“不動心”，孟子則

採取了較爲積極的方法｡陸九淵反其道而行之，他認爲，告子接受和把捉

外部理念或教理實現“不動心”，孟子則既不是以“言”，又不是以“氣”，而

是以“心”本來具有的道德性爲根據實現“不動心”｡(4)這種差異與對“不動

心”自身的理解差異有關｡朱熹將“不動心”理解爲“不惑”，強調“知言”、“窮
理”；陸九淵認爲“不動心”相當於“三十而立”，強調“養氣”｡

由此可見，雙方的解釋都瞄準了對方｡朱熹將告子描述爲近乎道家乃至

禪宗的人物，並以此對準陸九淵；陸九淵將告子描述爲近乎墨家或荀子的人

物，再以此對準朱熹｡雙方都在描繪自己的告子肖像畫，並將自己創作的告

子肖像視爲對方的鼻祖｡可以說，這種對立使雙方的學問差異暴露無遺｡
也許會有人問這兩種詮釋孰是孰非的問題｡實際上，雖然現代研究者的

解釋大部分並不標明解釋的來源，但可以看出支援哪一方的傾向｡不能否

認，爲回答這一問題而做研究是多麼重要和必要的事情｡然而，筆者認爲這

兩種解釋的對立本身，也具有被尊重的價值｡在王夫之、丁若鏞、王守仁、
黃宗羲等以前的學者，以及徐復觀、唐君毅、David S. Nivison等現代學者

的解釋中可見，他們的解釋是在不同時代，不同哲學背景下繼承發展而來｡
例如，丁若鏞儘管具有強烈的反朱子學傾向，但接受了朱熹的解釋，並與

自身的哲學相融合；唐君毅、David S. Nivison採取了與陸九淵相似的解

釋，提出了對儒學內部的哲學論爭及其展開過程極具洞察力的見解｡因此，
若說兩種解釋的展開和發展過程本身造就了歷史，也並非言過其實｡筆者想

做的評價是，兩種解釋的對立也是哲學史內部蘊含的寶貴遺產｡

■ 投稿日：2017.01.08 / 審查日：2017.01.23-2017.02.07 / 刊載決定日：2017.02.10
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Two Gaozi: 
Zhu Xi’s Gaozi and Lu Jiuyuan’s Gaozi

CHANG Wontae

Abstract

Zhu Xi 朱熹 draws a parallel between the philosophies of Lu Jiuyuan 陸九淵 

and of Gaozi 告子 more than several times. Would Lu agree to this supposed 
similarity? In an epistle to Zhu Xi written in 1188, Lu describes their debate 
over Gaozi’s unmoved mind (budongxin 不動心) which took place in 1181 
at the Bailudong 白鹿洞 Academy in Nankang 南康. According to this epistle, 
the two expressed conflicting views on the earlier philosopher so strongly as 
to call each other “Gaozi” in an offensive manner. This dissension largely 
results from their dissimilar interpretations of the concept of budongxin. Zhu 
Xi interprets this concept as buhuo 不惑 which means not only fearless but 
more importantly no doubt or query. Therefore, Zhu Xi emphasizes 
“understanding words” (zhiyan 知言) and “penetrating the principle” (qiongli 
窮理), and argues that one should first understand words before nurturing one’s 
qi (yangqi 養氣). In contrast, Lu Jiuyuan understands budongxin as a method 
of moral cultivation to attain Confucius’s “standing firmly at thirty” (sanshi 
er li 三十而立). In other words, it is a way of establishing oneself as a true 
moral agent. Unlike Zhu, Lu makes no mention of zhiyan when he discusses 
budongxin; he only refers to yangqi. As a result, he fails to explain where 
human morality originates from, and how one establishes oneself as a moral 
agent. According to Lu, understanding words is a prerequisite for knowing 
others (zhiren 知人). Knowing others does not mean understanding one’s 
outward actions but it means perceiving the true virtue (de 德) of others. Its 
aim is to fully grasp and rightly criticize false theories and actions. Therefore, 
according to Lu, one can understand words after completely understanding dao 
道, that is, after succeeding in moral cultivation. In other words, Lu believes 
that one can understand words only after one becomes a true moral agent by 
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nurturing qi. The different positions between Lu and Zhu are inherited and 
further analyzed by Wang Fuzhi 王夫之 and Huang Zongxi 黃宗羲 respectively, 
and exert profound influence on many traditional annotators as well as modern 
scholars such as Tang Junyi 唐君毅, Li Minghui 李明暉, and David S. Nivison.

Keywords: Zhu Xi 朱熹, Lu Jiuyuan 陸九淵, Gaozi 告子, unmoved mind 
(budongxin 不動心)
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王陽明“四句教”淺析

郭 坦1

中文提要

“四句教”是王陽明最晚期的思想｡後世學者的研究多是把注意力放在

對“四句教”本體或工夫的把握，對“四句教”本身“徹上徹下”的特性研究尚

有不足，本文擬在此有所發明｡王陽明認爲“四句教”是“徹上徹下”，可惜的

是，王陽明早逝，沒有時機對“四句教”如何“徹上徹下”進行更深入地闡

述；意外的是，王陽明去世後，錢德洪、王畿二人對“四句教”均有不同程

度的修改，錢德洪抓住的是徹下一節；王畿抓住的是徹上一節｡這些修改

在一定程度上雖模糊了王陽明“四句教”的本義，但爲後人理解提供了最相

近的注腳｡

關鍵詞：四句教，爲善去惡，至善無惡，無善無惡，事上磨練

* 郭坦：武漢大學中國傳統文化研究中心中國哲學博士生(331077748@qq.com)｡
** 中央高校基本科研業務費專項資金，編號2014631020202｡
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“四句教”即“無善無惡是心之體，有善有惡是意之動，知善知惡的是

良知，爲善去惡是格物”1，代表了王陽明最晚期的思想，並在整個陽明學

中具有重要的意義｡吳震先生引用梁啟超先生“王學流派紛爭，皆導源於

此”之言，並進一步指出，“‘四句教’是陽明晚年思想的根本宗旨，不瞭解

“四句教”就不可能對陽明心學的義理架構以及陽明後學的思想展開之源頭

有一個切實的把握｡”2

遺憾的是天不假年，王陽明沒有時機對“四句教”進行詳細全面的闡述｡
後世學者對“四句教”的研究都是基於自身哲學立場的創造性詮釋，當然這

也是對“四句教”的再豐富、再發展｡但是，梳理這些研究面向，我們會發現

其中存在兩種緊張：一是相互否定，如或重本體、或重工夫，或肯定、或

否定，或講宇宙觀、或講道德觀等｡二是“無善無惡是心之體”對“良知”的挑

戰｡或認爲“無善無惡是心之體”是王學病根，或認爲“無善無惡是心之體”是
對“良知”的補充，或認爲“無善無惡是心之體”不是“四句教”研究之關鍵｡3

究其原因，本文認爲這是對“四句教”研究的偏向所致｡王陽明提出“四句教”
的目的是將原本會有偏執的內容聯結成一個整體；後世學者的研究在一定

程度上卻是要將這個整體打破，爲本體與功夫找最終歸宿，爲王門後學的

演變與異化找理由；基於各自的立場都言之成理｡本文研究側重前者｡
王陽明沒有對“四句教”進行詳細的闡述，但並不代表沒有觀點｡王陽

明明言“四句教”是“徹上徹下”，這是王陽明對“四句教”的重要說明！故本

文擬在“徹上徹下”處對“四句教”展開淺析，並向各位方家請教｡

一、“四句教”是王陽明“徹上徹下”的定見

解碼“四句教”需先探析源頭｡1527年夏，王陽明奉命去廣西平叛｡出發

前，王陽明的弟子錢德洪和王畿前來就教｡於是在碧霞池的天泉橋上，師徒

三人有了一番關於“四句教”的對話，後稱“天泉證道”｡對“天泉證道”的記錄見

於《傳習錄》和《年譜》｡除此，他者記錄“四句教”的文獻還有《天泉證道紀》、
《錢緒山行狀》、《龍溪會語·東遊問答》、《訃告同門》、《青原贈處》、《宵練匣·
稽山承語》、《龍溪王先生傳》｡依文獻所記，王陽明對“四句教”的討論是在錢

德洪、王畿兩人之間展開，他者如鄒守益等所記是爲再轉述，應是研究錢德

洪、王畿之“四句教”理解的資料｡這裡引《年譜》原文4，內容如下：

1 王守仁，《王陽明全集》，頁133｡
2 吳震，《王陽明著述選評》，頁195｡
3 賈慶軍、李靖，《王陽明四句教古今詮釋評析》｡
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是月初八日，德洪與畿訪張元沖舟中，因論爲學宗旨｡畿曰：“先生說
‘知善知惡是良知，爲善去惡是格物’，此恐未是究竟話頭｡”德洪曰：
“如何？”畿曰：“心體既是無善無惡，意亦是無善無惡，知亦是無善無
惡，物亦是無善無惡｡若說意有善有惡，畢竟心亦未是無善無惡｡”德洪
曰：“心體原是無善無惡，今習染既久，覺心體上見有善惡在，爲善去
惡，正是複那本體功夫｡若見得本體如此，只說無功夫可用，恐只是見
耳｡”畿曰：“明日先生啟行，晚可同進請問｡”是日夜分，客始散，先生
將入內，聞洪與畿候立庭下，先生複出，使移宴天泉橋上｡德洪舉與畿
論辯請問，先生喜曰：“正要二君有此一問！我今將行，朋友中更無有
論證及此者，二君之見正好相取，不可相病｡汝中須用德洪功夫，德洪
須透汝中本體｡二君相取爲益，吾學更無遺念矣｡”德洪請問｡先生曰：
“有只是你自有，良知本體原來無有，本體只是太虛｡太虛之中，日月星
辰，風雨露雷，陰霾饐氣，何物不有？而又何一物得爲大虛之障？人
心本體亦複如是｡太虛無形，一過而化，亦何費纖毫氣力？德洪功夫須
要如此，便是合得本體功夫｡”畿請問｡先生曰：“汝中見得此意，只好默
默自修，不可執以接人｡上根之人，世亦難遇｡一悟本體，即見功夫，
物我內外，一齊盡透，此顏子、明道不敢承當，豈可輕易望人？二君
已後與學者言，務要依我四句宗旨：無善無惡是心之體，有善有惡是
意之動，知著知惡是良知，爲善去惡是格物｡以此自修，直躋聖位；以
此接人，更無差失｡”畿曰：“本體透後，於此四句宗旨如何？”先生曰：
“此是徹上徹下語，自初學以至聖人，只此功夫｡初學用此，循循有入，
雖至聖人，窮究無盡｡堯、舜精一功夫，亦只如此｡”先生又重囑咐曰：
“二君以後再不可更此四句宗旨｡此四句中人上下無不接著｡我年來立
教，亦更幾番，今始立此四句｡人心自有知識以來，已爲習俗所染，今
不教他在良知上實用爲善去惡功夫，只是懸空想個本體，一切事爲，
俱不著實｡此病痛不是小小，不可不早說破｡”是日洪、畿俱有省｡5

對比《傳習錄》所錄的“天泉證道”，《年譜》中多了以下五個內容：一是增加

“本體只是太虛”一段內容｡二是王陽明針對錢德洪的回答多了“有只是你自

有，良知無有”｡三是對王畿的“四無說”，王陽明的批評是“不可執以接

人”，口氣甚爲嚴厲｡四是增加了王畿問：“本體透後，於此四句宗旨如

何”，王陽明答曰：“此是徹上徹下，聖人亦如此”一段對話｡五是《年譜》中
王陽明明確表示“二君以後再不可更此四句宗旨”｡

這裡對錢、王二人的爭論及相異處且按下不表，依據兩個文本的交

集，王陽明的觀點可歸納爲以下三個方面：一是王陽明歷來有兩種接人的

4 勞思光認爲王守仁之生平當以《年譜》爲主要資料，述王氏之學說則當以《傳習錄》爲主｡唐君毅
說：“吾意錢記應更爲近眞｡”見勞思光著：《新編中國哲學史》，廣西師範大學出版社，2005，
頁302-303；唐君毅著：《中國哲學原論原性篇》，《中國社會科學出版社》，2005，頁284｡但筆
者以爲具體問題當具體分析，《年譜》所記更爲眞｡理由有三：一是《傳習錄》所記爲錢德洪整
理，文中所記少了太虛一段，這是王陽明的原話，且在其它文中也有出現，《年譜》未及實爲
缺陷；二是《年譜》是錢、王二人共同參與，以鄒守益總其事，內容所記更爲全面，觀兩文所
記之詳疏自是可明｡三是唐君毅主張錢記爲眞的結論是基於他對“四句教”理解之獨特視角｡他
認爲“吾人仍不可單提此中之首句爲說，應連下三句，以見其根本意旨之所在｡”(引文出處同
上)此視角絕不是解讀“四句教”之唯一，如陸隴其認爲無善無惡是王學病根｡(《松陽鈔存》卷
下)以此視角觀之，唐君毅之說自不能成立｡另外，本文之分析雖引《年譜》，但所得之結論卻
是取《年譜》與《傳習錄》之交集｡

5 王守仁，《王陽明全集》，頁1442-1443｡
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教法：一種是從本原上悟入的方法，一種是落實爲善去惡功夫的方法｡
錢、王二人的觀點分別對應王陽明兩種不同接人的方法｡王畿的話頭是從

本原上悟入，突出了悟的重要性，對應的是接利根人的方法；錢德洪的話

頭是從功夫上修入，突出了修身的重要性，對應的是接中下根人的方法｡
二是王陽明認爲若錢、王二人的說法能夠合二爲一則是對“四句教”眞精神

的完全體現，但需注意的是，王陽明對兩位弟子的說法評判不同｡王陽明

對王畿所論的態度是先肯定後否定｡王畿所論是個本體見功夫的方法，以

“無”的話頭一貫而下理論上顯得更爲簡易直接，這是王陽明認可的地方；
接著王陽明話鋒一轉，他說利根之人顏子、程子尚且不足以稱，實爲世所

太難遇｡推而論之，王陽明似有此意：王畿你自比顏、程如何！所論“四無”
之說或只是個空言虛寂，可於事上磨得！王陽明對錢德洪所論的態度是先

貶後褒｡錢德洪所論是個功夫見本體的方法，格、致、誠、正、修環環圈

鏈太過曲折，這是王陽明認爲欠缺的地方；但錢德洪之說雖是個次等教

法，卻應對了人皆有習心的特點，故不失爲接人的好方法，且具有更爲廣

泛的應用價值｡三是王陽明明確表述“四句教”是“徹上徹下”的接人法｡在
錢、王之爭時已經引用了“四句教”，因此這王陽明早有的接人定見，更是

王陽明經過幾番更改而得出的定論，不可更改！
以此可見，王陽明在“天泉證道”中的態度很清楚：王畿的“四無論”抓

住了徹上的一節；錢德洪抓住的是徹下的一節；二人之說打並爲一方顯

“四句教”眞精神；“四句教”是中人上下無不接著，循循而入且無病痛，是

“徹上徹下”的教法｡

二、王陽明“徹上徹下”之內涵分析

天不假年，王陽明雖然指出“四句教”是“徹上徹下”之教法，但沒有時

機對“徹上徹下”做出詳細的闡釋｡那麼，王陽明所講“徹上徹下”的眞實內涵

究竟指什麼？
從上文來看，“徹上徹下”是指自上根人至下根人無所不包，是指本體

直悟與工夫漸修合二爲一｡按照這種思路來解讀“徹上徹下”又會回到上述

的相互否定因子中｡從《王陽明全集》來看，王陽明所講之“徹上徹下”多與

聖王相連，如“若論聖人大中至正之道，徹上徹下”，“不若《大學》格致誠正

之功，尤極精一簡易，爲徹上徹下，萬世無弊者也”，錢德洪在《續刻傳習

錄序》中說：“由初學以至聖人；徹上徹下，通物通我，無不具足｡”6 以聖

人解讀“徹上徹下”只是一種光景觀照，以格致誠正解讀“徹上徹下”只是一

種修身方法，這都不足以明晰王陽明所講“徹上徹下”之內涵｡從儒家的傳

6 王守仁，《王陽明全集》，頁21、95、1757｡
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統看，張麗珠認爲儒家的“徹上徹下”是辯證詭辭，指將形而上眞理直貫於

表相界的諸事物中，與諸事物一體圓融地呈現｡7 這與錢德洪通物通我、無

不具足之高明說法相合，但高明的同時卻顯得空泛，無法將王陽明“徹上

徹下”之內涵落到實地｡本文認爲對“徹上徹下”的理解應在王陽明立教幾番

更改處找線索｡
從王陽明思想發展之歷程看，“四句教”是王陽明對“致良知”的再發

展，也是其整體思想匯通之所在｡那麼需要解答的問題是：一是“致良知”
有哪些不足？二是“四句教”如何發展或修正了“致良知”？本文認爲對此問

題作出合理的說明是將“徹上徹下”之內涵落到實地的關鍵｡
錢穆認爲明儒之學好個“把柄”，並對此持否定態度｡透過此觀點，本

文認爲在王陽明思想中，他有以“良知”爲“把柄”的事實｡在明儒來說，找到

“把柄”就是尋找到了內心與外物的湊泊處，因此，“把柄”具有褒義的內涵｡
如陳白沙說：“終日乾乾，只是收拾此理而已……得此把柄入手，更有何

事”8；王陽明爲學之時也是在找這個“把柄”，他說：“乃悔前日探討雖博，
而未嘗循序以致精，宜無所得；又循其序，思得漸漬洽浹，然物理吾心終

若判而爲二也｡沉鬱既久，舊疾複作，益委聖賢有分｡”9 錢穆先生認爲明儒

之學被“把柄”一葉障目，他說：“明儒好講求一個把柄，有了這個把柄，便

有了依靠，有歸宿｡他們依照自己的把柄，便不免與他人相爭，造成立宗

旨鬧門戶的風氣｡10 “把柄”是明儒思想特色所在，王陽明自不能免，在他

的思想中“良知”明顯具有“把柄”的特徵｡
其一，“良知”是王陽明思想的依靠和歸宿｡王陽明以“良知”爲“把柄” 

的論述最早可見於與鄒守益的書信中｡“王陽明嘗遺守益書曰：‘自到省城，
政務紛錯，不復有相講習如虔中者｡雖自己舵柄不敢放手，而灘流悍急，
須仗有力如吾謙之者持篙而來，庶能相助更上一灘耳’｡”11 這封信的時間是

正德庚辰(1520年 9月)，時年王陽明49歲｡這裡王陽明使用“舵柄”一詞的含

義是指已然發現內心與外物的湊泊處，但還不明晰，還需同守益相互砥

礪，以求更上一層｡
第二年，經歷平叛之亂的歷練，王陽明明確指出“舵柄”就是“致良知”｡

“自經宸濠、忠、泰之變，益信良知眞足以忘患難，出生死，所謂考三

王，建天地，質鬼神，俟後聖，無弗同者｡乃遺書守益曰：‘近來信得‘致良

知’三字，眞聖門正法眼藏｡往年尚疑未盡，今自多事以來，只此良知無不

具足｡譬之操舟得舵，平瀾淺瀨，無不如意，雖遇顛風逆浪，舵柄在手，

7 張麗珠，《中國哲學史三十講》，頁7｡張君勵之相反相成，牟宗三之內外圓融皆有此高明意｡
8 黃宗羲，《明儒學案》，頁85｡
9 王守仁，《王陽明全集》，頁1350｡
10 錢穆，《陽明學述要》，頁22-23｡
11 王守仁，《王陽明全集》，頁1410｡
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可免沒溺之患矣’｡”12 對比上文，王陽明所述之最大的變化即是將湊泊處換

爲“致良知”，並以之爲舵柄｡
自此，王陽明始倡“致良知”｡他有詩文曰：“人人自有定盤針”(《詠良知

四首示諸生》)，“吾心自有光明月，千古團圓永無缺”(《中秋》)，“我今信得這

良知眞是眞非，信手行去，更不著些覆藏｡我今才做得個狂者的胸次，使天

下之人都說我行不掩言也罷”，“人孰無根？良知即是天植靈根｡”13 上述詩文

是王陽明在嘉靖甲申至丙戌(1524-1526)，即王陽明53至55歲之間所作｡從中

我們能很清楚地看到王陽明將“良知”作爲自家思想的“定盤針”｡
其二，王陽明以“良知”爲“把柄”一定程度上造成鬧門戶的風氣｡湛若

水應鄒守益之請，作《廣德州儒學新建尊經閣記》，王陽明對其觀點頗爲不

滿｡王陽明說：“隨事體認天理，即戒慎恐懼功夫，以爲尚隔一塵，爲世之

所謂事事物物皆有定理而求之於外者言之耳”14，時年王陽明55歲｡王陽明

與湛若水可謂是摯友，但兩人思想不同，門下弟子相互攻擊卻是事實｡對
此，黃宗羲曰：“陽明宗旨致良知，先生宗旨隨處體認天理，學者遂以

王、湛之學各立門戶｡”15

“致良知”之說除了上述不足之外，王陽明以“良知”爲本體，並從此推

出天地萬物一體亦不自然｡如牟宗三認爲象山與陽明既只是一心之朗現、
一心之伸展、一心之遍潤，故對於客觀地自“於穆不已”之體言道體性體者

無甚興趣，對於自客觀面根據“於穆不已”之體而有本體宇宙論的展示者尤

無多大興趣｡此方面之功力、學力皆差｡16 郭齊勇認爲王陽明將天地萬物所

包含的天理都放在人心的良知之內，完全否定了天地萬物能成爲其自身的

實在性，這是一種極爲強勢的表達方式｡17 另外，以“良知”爲本體，把“致
良知”作爲王陽明思想的最高層面，是把道德實踐論作爲王陽明思想發展

的最終結果，這很難詮釋王陽明整個的生命歷程｡18

從上文所列“良知”之缺陷來看，本文認爲，其一，“良知”或“致良知”
不能作爲王陽明思想的最後定見，而應視爲其思想動態發展之重要一環｡
理論的提出到完善需要一個發展過程，王陽明50歲始提“致良知”，50-55歲
時所講之“良知”絕對不是圓融的，甚至終王陽明一生，他的“良知”說亦不

是完滿的｡其二，我們應該相信以王陽明的智慧，他能夠認識到“良知”的種

種缺陷｡王陽明56歲時提出“四句教”，其中著以“無”字的目的就是以“無”來

12 王守仁，《王陽明全集》，頁1412｡
13 王守仁，《王陽明全集》，頁870、873、132、115｡
14 俞樟華，《王學編年》，頁158｡
15 黃宗羲，《明儒學案》，頁876｡
16 牟宗三，《心體與性體》，頁51｡
17 郭齊勇，《中國哲學史》，頁312｡
18 王陽明有道德教化的一面，也有殺人的一面｡平定甯王叛亂，他在奏疏中言殺敵三萬餘，落

水而死不計其數｡難道平叛和殺人也是良知原有之條理？



郭坦 / 王陽明“四句教”淺析 145

化解對“良知”的執著；以“無”來消解門戶之見的差異；以“無”來實現自我與

外物之間的圓融，最終實現天地萬物一體｡其三，與此同時，“徹上徹下”的
內涵也就清楚了｡所謂“徹上徹下”首要目的是消除“良知”之“把柄”，消除對

“良知”之“有”的執著，消除本體與功夫的條理，消除自我與他人之間的認

識的偏向，最終實現以“良知”貫通自我、他人、外物、生命｡

三、從“徹上徹下”看錢、王二人對“四句教”的發揮及不足

王陽明通過“四句教”對原有“良知”說進行的否定性修正｡他不是要消

除“良知”，而是要剝離掉作爲“把柄”的“良知”，具有強硬特徵的“良知”而
這一點顯然是錢德洪和王畿都沒有意識到的｡王陽明去世後，錢德洪與王

畿都在自己理解的基礎上對“四句教”進行了修改｡錢德洪以“至善無惡”代替

“無善無惡”，存在的問題是以“至善”爲“把柄”；王畿代之以“四無說”，存

在的問題是將王陽明對“良知”修正的部分推向極致｡
在“天泉證道”之前，錢德洪本是篤信“四句教”｡但在“天泉證道”中經過

王陽明的批評指正後，他對“四句教”提出了新的見解：以“至善無惡”替換

了“無善無惡”｡
先看兩段關於“嚴灘問答”的記錄：

陽明夫子之平兩廣也，錢王二子送於富陽｡夫子曰：“予別矣，盍各
言所學｡”德洪對日：“至善無惡者心，有善有惡者意，知善知惡是良
知，爲善去惡是格物｡”畿對曰：“心無善無惡，意無善無惡，知無善
無惡，物無善無惡｡”夫子笑道：“洪甫須識汝中本體，汝中須識洪甫
工夫，二子打並爲一，不失吾傳矣｡”19

夫子赴兩廣，予與君送至嚴灘｡夫子複申前說，二人正好互相爲用，
弗失吾宗｡因舉“有心是實相，無心是幻想；有心是幻想，無心是實
相”爲問，君擬議未及答，予曰：“前所舉是即本體證功夫，後所舉
是用功夫合本體｡有無之間，不可以致詰”夫子莞爾笑曰：“可哉！此
是究極之說，汝輩既已見得，正好更相切劘，默默保任，弗輕漏泄
液｡”二人唯唯而別｡過江右，東廓、南野、獅泉、洛村、善山、藥湖
諸同志二三百人候於南浦請益，夫子云：“軍旅匆匆，從何處說起？
我此意蓄之已久，不欲輕言，以待諸君自悟｡今被汝中拈出，亦是天
機該發洩時｡”20

上述“嚴灘問答”之文分別由鄒守益與王畿所記｡對比兩段文字，鄒守益所

錄與王畿所記存有失眞｡我們可以發現王陽明啟程去廣西，送至嚴灘的學

生只有錢德洪和王畿，送過江右時方才與鄒守益等弟子會面，故鄒守益的

記錄是轉述｡他的轉述首先可以排除掉來自王陽明｡因爲鄒守益不可能丟掉

王陽明的原話；其次，不會來自王畿，因爲在文中，王畿所講是“天機發

19 黃宗羲，《明儒學案》，頁332｡
20 王畿，《王畿集》，頁586｡
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洩”，是極爲重要的訊息，但在鄒守益的記錄中王畿顯然只是個配角｡因
此，鄒守益所錄內容最大可能性是來自錢德洪｡同時，將該文所講與錢德

洪的思想相對比，我們可以發現將至善視爲思想之本體符合錢德洪一貫主

張，如“失卻至善本體，始不得正”，“本體明澈，止於至善而已矣”21等｡故
將“至善無惡”視爲錢德洪對“四句教”的重新理解具有較高的可信度｡22文中

王陽明對錢德洪的思想變化並沒有再評價，據此可知，雖然錢德洪提出了

“至善無惡”說，但王陽明認爲他在本體上仍沒有悟透｡這是從錢德洪對“四
句教”的理解中透出的一個重要問題｡

對此問題，王陽明在“天泉證道”中已經有所點開｡其一，王陽明講“有只

是你自有，良知無有｡”結合上下文來看，王陽明的意思是，人與人不同，錢

德洪所把持良知本體，眼前的王畿尚且不認可，更何況他人，故錢德洪的

良知是具有特殊性、個體性；其引申意是，一旦明確良知是什麼，那麼良知

就會在現實中固化，從此中顯發的良知不是眞正的良知，或者說不是本體

意義上的良知｡那麼王陽明認可的良知是什麼呢？王陽明認爲良知是無有｡
“心者，身之主也，而心之虛靈明覺，即所謂本然之良知也｡”23 良知的本然

狀態是人心的虛靈，此爲人人先驗所用，故等於是人人俱無｡“良知是造化的

精靈｡這些精靈，生天生地，成鬼成帝，皆從此出｡”24 良知具有造化功能，
並通過此來顯現自身，鬼與帝都是良知顯現的表像，故可稱爲有｡但良知本

體是虛靈狀態，它不與現實對應，故不可用任何一種實有來描述｡
其二，良知一過而化，不可作爲把柄以自持｡“本體只是太虛｡太虛之

中，日月星辰，風雨露雷，陰霾饐氣，何物不有？而又何一物得爲大虛之

障？人心本體亦複如是｡太虛無形，一過而化，亦何費纖毫氣力？德洪功

夫須要如此，便是合得本體功夫｡”作爲本體的太虛包羅萬物，若爲一葉所

障，自不能見太虛全體，故應一過而化做無形視之｡作爲心之本體的良知

亦如是｡筆者認爲此處王陽明所講之無並不是沒有內容的空，而是指萬事

萬物潛在的一種狀態，這種狀態又可稱爲寂｡錢德洪把持的是自家顯現的

良知，沒有認識到心之本然的良知狀態應是無形，是一過而化，因此王陽

明認爲他在本體上還沒悟透｡
其三，至善之說本於《大學》，大學之道止於至善，王陽明認爲本體狀

態應是無善無惡，那麼至善無惡與無善無惡有何關係呢？可以肯定的是，
在意動的角度，至善無惡與無善無惡具有一致性｡王陽明說：“無善無惡者

理之靜，有善有惡者氣之動｡不動於氣即無善無惡，是謂至善｡”25 不動於氣

21 黃宗羲，《明儒學案》，頁225｡
22 有觀點認爲錢德洪與王畿雖然都對“四句教”進行了修改，但是兩人之間並不存在矛盾；

“四句教”之爭主要是在鄒守益與王畿之間展開｡從上述的梳理來看，錢德洪的觀點與鄒守
益近似，與王畿相遠；同時，從“天泉證道紀”中，我們能看到錢、王二人觀點存在分歧｡

23 王守仁，《王陽明全集》，頁53｡
24 王守仁，《王陽明全集》，頁119｡
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的無善無惡即是至善，這與錢德洪的觀點相似｡羅念庵認爲錢德洪之學有數

變：其始有見於爲善去惡；後又說良知是個無善無惡；後又講無善無惡不

能行，故應即吾所知以爲善者而行之；後又講至善爲心之本體，動而後有

不善；最後，吾唯無動，則在吾者常一矣｡26 錢德洪認爲保持至善之心不

動，則其道可一貫而下｡這顯然是犯了明儒好“把柄”的錯誤｡
王畿對“四句教”的發揮是“四無”說，見於《天泉證道記》，內容匯兼王

陽明、錢德洪所論具有重要的參考價值，引原文如下：

陽明夫子之學，以良知爲宗，每及閘人論學，提四句爲教法：“無善無
惡心之體，有善有惡意之動，知善知惡是良知，爲善去惡是格物｡”學
者循此用功，各有所得｡緒山錢子謂“此是師門教人定本，一毫不可更
易”｡先生謂：“夫子立教隨時，謂之權法，未可執定｡體用顯微，只是
一機；心意知物，只是一事｡若悟得心是無善無惡之心，意即是無善無
惡之意，知即是無善無惡之知，物即是無善無惡之物｡蓋無心之心則藏
密，無意之意則應圓，無知之知則體寂，無物之物則用神｡天命之性，
粹然至善，神感神應，其機自不容已，無善可名｡惡固本無，善亦不可
得而有也｡是謂無善無惡｡若有善有惡，則意動於物，非自然之流行，
著於有矣｡自性流行者，動而無動；著於有者，動而動也｡意是心之所
發，若是有善有惡之意，則知與物一齊皆有，心亦不可謂之無矣｡”緒
山子謂：“若是，是壞師門教法，非善學也｡”先生謂：“學須自證自
悟，不從人腳跟轉，若執著師門權法以爲定本，未免滯於言詮，非善
學也｡”時夫子將有兩廣之行，錢子謂曰：“吾二人所見不同，何以同
人？盍相與就正夫子？”晚坐天泉橋上，因各以所見請質｡夫子曰：“正
要二子有此一問，吾教法原有此兩種｡四無之說，爲上根人立教｡四有
之說，爲中根以下人立教｡上根之人，悟得無善無惡心體，便從無處立
根基，意與知物，皆從無生，一了百當，即本體便是工夫，易簡直
截，更無剩欠，頓悟之學也｡中根以下之人，未嘗悟得本體，未免在有
善有惡上立根基，心與知物，皆從有生，須用爲善去惡工夫，隨處對
治，使之漸漸入悟，從有以歸於無，複還本體｡及其成功一也｡世間上
根人不易得，只得就中根以下人立教，通此一路｡汝中所見，是接上根
人教法，德洪所見，是接中根以下人教法｡汝中所見，我久欲發，恐人
信不及，徒增邋等之病，故含蓄到今｡此是傳心秘藏，顏子、明道所不
敢言者｡今既已說破，亦是天機該發洩時，豈容複秘？然此中不可執著
｡若執四無之見，不通得眾人之意，只好接上根人｡中根以下人，無從
接授｡若執四有之見，認定意是有善有惡的，只好接中很以下人，上根
人亦無從接授｡但吾人凡心未了，雖已得悟，不妨隨時用漸修功夫，不
如此不足以超凡入聖，所謂上乘兼修中下也｡汝中此意正好保任，不宜
輕以示人｡概而言之，反成漏泄｡德洪卻須進此一格，始爲玄通｡德洪資
性沉毅，汝中資性明朗｡故其所得，亦各因其所近｡若能互相取益，使
吾教法上下皆通，始爲善學耳｡”27

對“四無”說展開分析之前，筆者想先說明一個文本問題｡在陳來《有無之境――王
陽明哲學的精神》一書中，“天泉證道紀”的引文是“但吾人凡心未了，雖已得悟，

25 王守仁，《王陽明全集》，頁33｡
26 黃宗羲，《明儒學案》，頁225｡
27 王畿，《王畿集》，頁1｡
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仍當隨時用漸修功夫，不如此不足以超凡入聖，所謂上乘兼修中下也｡”28，這

與吳震所引的《天泉證道記》文本存在出入｡按《有無之境――王陽明哲學的精神》
的注釋，其所用的是道光本，該本以蕭良幹刻本爲底本｡吳震所用版本亦是以

蕭良幹刻本爲底本｡二字之差引起句子語意的變化｡若依“不妨”來釋讀，句意是

悟透本體即可達眞聖之境，兼修中下只是對修上等功夫的一種滋養；若依“仍
當”來釋讀，句意是人會爲習心所障壁，所以即使悟透本體但修身功夫仍然沒

有結束，應當繼續修養中下，不如此不能達到眞聖的境界｡從語氣看，本句起

始處是“但”字，表明是句意轉折，強調的是本句後邊的內容，若依“不妨”則強

調語氣就顯得不足｡故此處用“仍當”更爲通暢｡29

《天泉證道記》看似是對“天泉證道”的再錄，實則是王畿借王陽明之口來

表達自己對“四句教”的理解｡其一，王畿以“無”貫穿了上下之道，且其中包

含著對王陽明觀點的反駁｡在文中，王畿明言陽明之學以良知爲宗，那麼良

知是有還是無？在此王畿提出了自己獨創的名詞“無心之心”，並以此來代替

“良知”｡這樣一種篡改是明顯地在王陽明思想之外獨立門戶｡當然，這也是王

畿思想的創新｡根據王陽明的講法“知善知惡是良知”，“良知”作爲感應善

惡，判斷善惡的標準，此時善惡是現實的，“良知”也是現實中的有的顯現；
這樣的“良知”一旦落實就會固化，成爲人認識“良知”的障礙｡王畿強調良知

的“無心”是指出一種無規定性、無具體物件的指向，是將“良知”昇華到“有
而非有”的本體狀態｡

其二，王畿認爲漸悟以複本體與本體直下及其成功一也，但中下之人

不得本體之悟，所以指個善惡好有個依歸，使得功夫漸進從有至無而複還

本體；對由本體而透功夫則稱之爲“傳心秘藏”、“天機”；言語之間兩種模

式高下立判｡從《年譜》所錄“天泉證道”來看，王陽明承認王畿的“四無論”是
高明之說，但是對“四無論”現實性基本持否定態度｡王陽明認爲人心自有

知識就爲習俗所染，故需在“良知”上實地用功、事上磨練、盈科而進，如

“問：‘知識不長進如何？’先生曰：‘爲學需有本原，須從本原上用力，漸

漸盈科而進’”30，再如“凡人爲學，終身只爲這一事，自少至老，自朝至

暮，不論有事無事，只是做得這一件，所謂‘必有事焉’者也｡”31 王畿反過

來以“無”入手，雖然高明，但人如何能在一開始就直透本體，僅靠“自證自

悟”？理論顯得單薄｡同時，我們也能注意到在王畿的思想中又有與王陽明

28 陳來，《有無之境――王陽明哲學的精神》，頁198｡
29 筆者認爲古人教法本是因時隨事而發，兼及學生資質不同，或用仍當、或用不妨皆可有

之，不可執一定之規｡對於文本爲何出現差異？筆者查閱《四庫全書存目叢書》集部九十八
冊，吳震先生所錄與之相同｡但這並不代表陳來所引之文就是錯的｡筆者認爲原因仍在文本
自身：或是蕭良幹刻本在收入《四庫全書》時存在不同版本；或是莫晉對文本擅自修改，但
對照上下文意，這種情形可能性微乎其微；或是道光本存在另一種版本，即乾隆60年恩科
榜眼莫晉刻本｡就此問題，筆者分別向吳、陳二位先生致信求教，尚未有答覆｡

30 王守仁，《王陽明全集》，頁16｡
31 王守仁，《王陽明全集》，頁67｡
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保持一致的說法｡如“蓋良知原是無中生有，無知而無不知；致良知功夫原

爲未悟者設，爲有欲者設；虛寂原是良知之體，明覺原是良知之用，體用

一元，原無先後之分｡”32 在此，王畿又認爲體與用爲一，沒有先後之分｡
這與王陽明的主張一致，與其自身的主張相對｡

其三，“眞聖”是王畿一個非常重要的創見｡他認爲即使可以由本體直

透，但“上乘兼修中下”――明白了世間最高的眞理，同時也需要在事上做具

體的功夫，唯此方能眞的超凡入聖｡王陽明則主張循循有入，本體得悟仍

要做功夫，依此方入眞聖之境｡因此，王畿與王陽明一致認爲修身徹上應

與徹下一貫，中間不可斷裂；所不同的是王陽明強調的是從眞切之知入

手，王畿強調的是從本體直悟開端｡因此，我們可以說王畿與王陽明追求

眞聖的目標是一致的，且都講求體用一元、知行並重，但入手功夫相反｡
綜上所述，“四句教”是王陽明晚年的思想宗旨，其中幾乎包含了他論

證哲學思想使用的所有重要概念，後世學者的解釋亦是莫衷一是｡本文僅

從“徹上徹下”的面向試做一總結｡
王陽明所講之“徹上徹下”是對“致良知”之強硬特徵的否定性修正，在思

想理論中已屬高明｡錢德洪所論雖不得本體，但基本是沿著王陽明譜寫的路

子；其缺陷在於好持把柄，不明本體之“良知”不可執外物以求｡後世有學者

認爲“良知”在王陽明思想中處於本體地位，兼具監督、判斷等功能，又或是

不具有客觀性、缺乏操作標準等觀點仍是個從內或者外尋找把柄，與錢德洪

所犯錯誤相似｡王畿則是個逆師派，他對王陽明的一些觀點進行反駁批評，
甚至顛倒重來｡王陽明對王畿的“四無論”亦是提出了嚴厲的警告｡一是“四無

論”的主體世所難遇，故不具有普遍性；二是對本體的把握不能通過靜坐、
體悟的方法實現，這極易流入虛寂；三是人的習性具有普遍性，不從事上磨

很難去除｡從王畿後期所述來看，他顯然對王陽明的批評不完全認同；當

然，我們還應當看到王畿之“四無論”具有的積極的意義｡
程顥曾言：“吾年十六七時，好田獵，既見茂叔，則自謂無此好矣｡……

後十二年，複見獵者，不覺喜心，乃知果未也｡”劉蕺山評價說：“十數年

來，竟費了幾場交戰｡”錢穆先生評論說：“說來固容易，做來卻甚難，變化

氣質不易得｡”33 習心潛藏於內，不遇事不自然萌動，可見事上磨練對革除

習心之重要｡以此觀之，錢德洪雖只抓住了徹下一節，並執著於物而不能

體認本體，但能在道德實踐中把持至善、良知，並以此規範自己的日常

生活，已經是體會到自然個體與道德主體的差別，對人而言已是難能可

貴｡王畿之“四無”說的入手功夫是高而懸絕的究極之說，不足取｡王陽明之

“徹上徹下”教法應是從徹下入手，從功夫到本體，從有到無，在事上磨練

中實現氣質變化，這是“初學用此，循循有入”的正解；同時，也應看到徹

32 王畿，《王畿集》，頁35｡
33 錢穆，《陽明學述要》，頁12｡
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上一節之高明處具有的意義，即對徹下一節之完滿提出批評，爲徹下一

節永遠保留進步的空間，並時刻驚醒自己爲學不可自滿｡但此“徹上徹下”
之說仍是理論上的圓融假設，其實現與否之關鍵取決於主體能否在事上

磨練中挺立｡

■ 投稿日：2016.09.12 / 審查日：2016.10.09-2016.11.02 / 刊載決定日：2016.11.05
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New Analysis of Wang Yangming’s Four Dicta

GUO Tan

Abstract

The four dicta (siju jiao 四句敎) which Wang Yangming formulated in his 
late period of life represent the central tenets of his whole thoughts. The 
four dicta were mostly analyzed from the perspective of ontology or focusing 
on the practice of ontology; however, these approaches do not clearly 
illuminate Wang Yangming’s thoughts. Wang considers the four dicta as the 
truth which “encompasses the below and the above.” However, Qian 
Dehong, one of Wang’s students, only focuses on the below: the importance 
of practical action. In contrast, Wang Ji, another student of Wang, only 
emphasizes the above: the importance of recognizing the ontology. Thus, 
neither Qian Dehong nor Wang Ji fully clarifies Wang Yangming’s thoughts. 
However, as the students who followed Wang for the longest time, their 
understandings of the four dicta are more profound than others, and thus 
we can understand Wang Yangming’s thoughts most clearly through an 
analysis of their explanations.

Keywords: defeating evil with goodness, utmost goodness without evil, no 
goodness and no evil, moral practice



王廷相的實踐經世觀硏究

權 五 香1

中文提要

明帝國亟需統治大國的政策｡王廷相所說的政策，第一個部分是中央

集權制度，是首先且必要的；第二部分是強權的君主，亦是必要的｡爲
此，他重視君主的資質，然後重視統治百姓所需要的德目｡

首先，君主所要具備的第一德目爲“正”｡但是，君主要獲得正心，旣

要始終澄思寡欲，又要舍利取義，日日求新｡第二個部分，對於君主而

言，善與樂應以眞實性爲基礎｡第三個部分，君主須知平民的底層萬事之

理，而後皆一貫相通｡第四個部分君主要重義｡
因爲國家的基本是百姓，他認爲政治的基本也當以百姓爲基本，使百

姓安居樂業｡百姓要安居樂於，首先要衣食無憂，其次要輕賦稅與賦役｡王
廷相主張‘富民’之目的在於‘民樂’｡但若能夠制定土地制度和賦稅制度，可

以實現富民，那麼百姓必然會和諧穩定，安居樂業｡尤其是在治國過程

中，最重要的是法與禮｡制禮的原因在於消除百姓或官吏的恣意妄爲之

心，而制法的原因在於消除放縱之心｡
王廷相說安定國家以後維持國家長治久安的方法，君臣之間的和諧顯得

十分重要，而要實現和諧必須要自謙｡如果君主能夠自謙，君臣之間便會和

睦｡他期望實現大同，那就需要讓百姓、官吏和君主都在各自的位置上各司

其職、各得其所｡他希望政治、社會得到改革，是踐行改革的政治家｡
王廷相把自己政治哲學付諸經驗和實踐，以官吏通過經驗來踐行於事｡

他實踐了以政治經驗獲得政治哲學，其哲學又用現實當中｡他仔細審查百姓

的痛苦，如果看到錯誤的政策，就一直持續的改革｡

關鍵詞：實踐政治，民本，自謙

* 權五香：成均館大學校中國哲學博士(ranjung13@hotmail.com)｡
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一、序論

王廷相作爲明王朝的政治家、確立氣哲學之思想家及作家而聞名｡他
以元氣一元的宇宙論爲基礎確立了其心性論｡他的宇宙論與心性論可以說

皆是基於其在政治現場的所見所聞，以認識爲中心而形成的思想｡因而，
他的哲學思想可謂是以經世濟民爲本的思想，是重視認識與實踐的思想｡
本論文將通過他所著述的哲學書籍，硏究作爲王廷相氣哲學產生之根基的

實踐經世觀｡
王廷相思想是基於明中期的社會背景而誕生的，即可以說是隨著歷史

觀點的變化而產生的｡明王朝的政治雖是對漢族國家-宋王朝的繼承，但明

王朝卻否定宋朝的政治觀，踏上了不同之路｡而這樣的變化同時也就帶來

了哲學的變遷｡雖然衆多學者認爲，截至明中期，上至官吏，下至百姓，
大都以宋代朱熹的性理學爲作爲思想基礎；但事實上，在明初期，儒學已

存在著與社會風俗的不符，從而發生了些許變化｡出現在這種背景下的代

表人物就是王廷相｡
在王廷相的政治觀中，把通過君主制謀求政治安全，以民本爲中心實

現民樂作爲當務之急｡而民樂的核心在於孟子所主張的財產，王廷相認爲，
當溫飽問題得以解決後才會有快樂之說，因此，他十分重視財產｡所謂的財

產也就是指當今的經濟政策｡政治則是對百姓的治理，而所謂的治理不僅只

是政治的一部分，還涵蓋著社會的安定、經濟的安定、國防·外交的問題、
科學·教育的問題｡王廷相一方面重視所有的政策，同時把經濟政策作爲重

中之重｡因此，爲了實現農本，他還積極致力於天文的硏究｡
這與當今民主國家的政治形態如出一轍｡就君主而言，雖存在著是否

是封建君主的差異，但作爲君主之德目或者民之根本的基本綱領則是一致

的｡社會中的核心論爭爲何爲正確的政治綱領？誰能夠切實地遵守最基本

的綱領而實行民本政治？王廷相爲救濟明王朝百姓於水深火熱之中而竭盡

全力，因此本文將試圖探索其政治綱領｡王廷相的經世觀已經在韓國有所

硏究，而正是因爲他的自然和政治方面與荀子的自然觀和政治觀的重心尤

爲相似，所以，筆者認爲這論文必定也能適用於當今政治，極具價值｡

二、本論

1、王廷相的政治履歷

王廷相(1474-1544)字子衡，號浚川，別號河濱丈人，河南儀封(今河

南蘭考)人｡弘治八年(1495)二十二歲時登鄉試，次年會試不第，去潞州展
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墓，聚友講學｡二十九歲時登進士第，選爲翰林庶吉士｡在翰苑時，善詩古

文辭｡與李夢陽、何大復等齊名，時稱“七子”，三十歲輯成《溝斷集》二卷，
授兵部給事中｡三十六歲，他昇高淳知縣，三十七歲時，被召爲御史，巡

按陝西｡刑部從政治、經濟、農事、學制等多方面推行政策，以阻止權勢

者的橫暴，並積極推行公正政治｡他奉都察院令，會同陝西布按二司等官

員，查抄劉瑾黨羽曹雄的家產｡指令將其家產房屋變賣足色銀兩，“轉發各

邊來買糧草應用”，將其“莊田地土，給與附近本裏無田貧民承種，辦納稅

糧”，禁止“勢豪奸滑之人領占”｡
四十歲時，督學北畿，明代張鹵在《少保王肅敏公傳》中說道：王廷相

“督學北畿，權閹又有三王二劉者以納賄幹及學政，公引使者於庭，焚其

書｡”四十一時，太監廖幢鎮守陝西，事無度，王廷相繩之以法，至是廖惶

誣奏公，太監王、劉二人協力相構圖，逮住而詔獄｡但吏部尚書楊一清等

人抗疏論救，謫贛榆縣丞｡在贛榆，他銳意改革，損其戶數，寬其租賦，
節其供億，期季而民復其業過半，廢田畫墾，公私裕如｡教育上“力科生

儒，期於有成，而後果有相繼顯者”｡贛人刻石紀其事｡1

四十四歲那年春，他昇松江府同知，冬季昇四川按察司2提學金事｡四
十八歲時，昇山東提學副使｡自四十五歲起開始致力於著述寫作｡他當時所

撰述的文章成爲了哲學史與文學史上的重要資料｡尤其是五十四歲時所著

述的《愼言》，是他以元氣一元的本體論與認識論的心性論爲中心，闡明其

經世思想的哲學書｡
五十歲時，昇湖廣按察使｡在湖廣數決疑獄，楚俗悍詐健訟，公讞決

如流，滯獄一空，湘民以“青天”呼之｡3 五十一歲時，昇山東布政司4右布

政使｡當年夏遭母親喪｡他歸裏守制，以喪禮多謬戾難行，著《喪禮備纂》，
批評重以浮屠，追薦尚侈的風俗，主張不作佛事｡五十四歲時昇四川巡撫

右副都御史｡五十五歲時，由巡撫四川改行兵部右侍郎，當年十二月，王

廷相改爲兵部左侍郎，當時朝廷正辯論四川芒部“改流革土”問題｡5 六十歲

時，昇都察院左都御史｡六十一歲時，昇兵部尚書｡六十三歲時，明世宗加

昇王廷相爲太子少保｡六十五歲時，爲殿試讀卷｡他爲“七子”中的李夢陽的

《李空同集》及何景明的《何氏集》撰寫序文，是當時的大作家，他還撰成了

他的第二部重要哲學著作《雅述》｡六十六歲時，他積有年勞，昇太子太

保，仍掌院事｡

1 葛榮晉，《王廷相和明代氣學》，頁337｡
2 按察使爲官名，經過元朝(至元二十八年後改肅政廉訪司)、明朝(改稱提刑按察使司)、清朝

(改稱按察司)三代，成爲省一級的司法機關，同時也是中央監察機關｡另外，還作爲督查院
的地方分院，具有監督地方管理的權利，相當於今天的法院、檢察、警察廳等｡

3 葛榮晉，《王廷相和明代氣學》，頁341：王廷相，〈浚川王公行狀〉｡
4 布政司：官品爲從二品，掌管一省的民政、田賦、戶籍等｡相當於今天的內務部｡
5 王廷相，《王廷相全集·王氏家藏集》 卷二十九，頁528｡
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他是明代中期一位敢於同宦官、權奸作鬥爭，站在政治一線施展自身

抱負、銳意進行社會改革的政治家｡同時，他還是一位著名的文學家，是提

出’氣一元論’的明代哲學家｡他在中國學術史上佔據著十分重要的地位｡但由

於他反對宋明理學，所以在他死後400年後，仍未能登上哲學史的史冊｡

2、王廷相的政治思想

在中國古代，君主們因爲擁有強大的權利的欲望而讓領土逐漸擴大｡
當時權力的大小，從鼓動百姓能力而言｡領土要擴張，就需要強大的軍事

能力｡軍事力的重心是人口的增長｡百姓們就是軍力的戰鬪力｡動員老百姓

中有勞動力和年輕的人參軍和敵人打仗，老弱者和他們的子女們在家耕

種，負責生産軍糧，沒有戰爭的時候，爲了防止敵軍的侵略，再動員他們

參與城牆的建築｡在中國古代春秋戰國時代的政治形態中，這樣的事情常

常可以體現｡當時君主出戰爭而勝，若擴張領土多比別的國家，得方伯之

位，所以春秋時代出現了五霸，戰國的時候有七雄｡管子恰好對這種這樣

霸者的邏輯有最好的詮釋｡《管子》主張爲了正確的政治要重視有計劃的樹

立國家的基本政策，並主張有必要把土地人口和軍隊分配成正確的比例關

係｡但是王廷相處於中原統一的時代，統治大國的政策很有必要｡他的政策

的第一個部分是中央集權制度，是首先且必要的，第二部分是強權的君

主，亦是必要的｡爲此，他重視君主的資質，然後重視統治百姓所需要的

德目｡他認爲國家的基本是百姓｡

(1) 君主的資質

荀子曾說“有社稷者莫不欲疆”這是人類生來就具有的欲望｡因此中國

思想中不僅僅要求君主要具有政治的才能，還強調君主要有德，即是對君

主資質中道德部分的重視｡
就王廷相所說的君主資質而言，首先，君主所要具備的第一德目爲

“正”，不能按照“正”的原則生活，即無法稱之爲君子｡而所謂的“正”即是君

主的公心｡
要獲得正心，首先要始終澄思寡欲｡6 而要澄思寡欲，就要反省自身之

虛無，舍利取義，日日求新｡昨天已成爲過去，今天就必須爲了今天而不

斷革新創造｡因而，君主必須具備君主的資質｡具有小人之資者如若成爲君

主，自然會舍義取利｡王廷相說道：“聖人不以勝物爲心，勝於道也｡”7 孩

童時期被大家指指點點的人，如若某天能夠改過遷善或者盡力顛覆前嫌，
也能夠成爲君主，但卻無法成爲君子｡如若非君子者成爲君主，便會企圖利

6 冒懷辛，《愼言·雅述全譯》，〈作聖〉，頁254：作聖之塗，其要也二端而已矣，澄思寡欲以
致睿也｡

7 冒懷辛，《愼言·雅述全譯》，〈作聖〉，頁255｡
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用職權之便謀私利，這對於國家而言無非是巨大的隱患｡君主應該自幼具有

不同於常人之德，與朋友友愛，被大家稱讚爲孝子，是生而具德的人物｡
第二，對於君主而言，善與樂應以眞實性爲根基｡信、誠、眞都具有眞

實性的意義｡爲了行善而具有公心的君主是不具備這種眞實性的｡孔子也同

樣十分重視這種眞實性｡例如，他說道：“非其鬼而祭之，諂也”8，“人而無

信，不知其可也｡”9 與己無關的過分行爲是一味的諂媚，無眞實性可言｡
王廷相認爲，君主與聖人是與生俱來而非人爲所成的｡因此，聖人所

具之氣如神｡10 並且因爲這是與生俱來的，所以稱爲“生質之美”｡如若要具

有公心，就必須虛心和氣｡11 氣並非一成不變，所以，如若心爲物所動，
氣便會流動而不和，導致驚惶失措｡相反，氣和則心自然平靜｡

他還以孔子的“合氣”爲中心，談論了君主之德目｡孔子說道：“吾與回

言終日，不違如愚，退而省其私，亦足以發，回也不愚”12，確信顏回生來

是君子｡能夠在衆人所見之處與不見之處保持言行一致是得道者的行爲，即

明道之機，即所謂的慎獨｡即使是市場上破口謾罵以求自身利益的人，當看

到有德之人經過時，也會正襟危坐｡此即所謂的“過化存神”｡王廷相說道：
“自悅親信友，以至過化存神，其感應一也｡”13 若爲有德之君主，即使安然

不動，百姓也會正襟危坐、俯首仰望，時刻呈現自覺服從之態｡
第三，君主之氣質，自灑掃應對，以至均平天下，其事理一也｡14 掃

撒應對雖下人所爲之事，但事理皆一｡因爲不管是取悅於父親還是取悅於

上級，萬事之理皆一貫相通｡君主精通各個領域，在事情發生以前首先把

握事情之機，那麼，其之政治即可稱爲眞正的政治｡
君主雖應爲政治方面的專家，但一旦偏向於某一部分就會出現溝通困

難｡“智圓以周衆志｡”15

第四，君主重義，應持有行一不義、殺一不辜的仁愛之心｡16 仁遍佈

天下，無所不在，王廷相說道：
  
仁者與物貫通而無間者也｡“萬物並育而不相害，道並行而不相悖”，
天地之仁也；“老者安之，朋友信之，少者懷之”，聖人之仁也｡故物
各得其所謂之仁｡17

8 成百曉，《論語集註》，〈爲政〉，頁75｡
9 成百曉，《論語集註》，〈爲政〉，頁72｡
10 冒懷辛，《愼言·雅述全譯》，〈作聖〉，頁255：聖人志氣如神，生質之美也｡
11 冒懷辛，《愼言·雅述全譯》，〈作聖〉，頁255：蓋心虛而氣和爾｡
12 成百曉，《論語集註》，〈爲政〉，頁61｡
13 冒懷辛，《愼言·雅述全譯》，〈作聖〉，頁255｡
14 冒懷辛，《愼言·雅述全譯》，〈作聖〉，頁255｡
15 冒懷辛，《愼言·雅述全譯》，〈作聖〉，頁256｡
16 冒懷辛，《愼言·雅述全譯》，〈作聖〉，頁256：行一不義，殺一不辜，得天下而不爲｡
17 冒懷辛，《愼言·雅述全譯》，〈作聖〉，頁256｡
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仁無所不在，是各得其所之仁｡但有些人因不具備生而俱有的仁愛之心，
所以當他們爲人君時便會濫用職權，亂殺無辜，恣意妄行，如此，百姓便

不會追隨他｡

(2) 治理百姓之根本

王廷相以百姓作爲國家之本，無百姓則國無以立｡因此，君主必須好

好的統帥百姓｡王廷相雖強調民本，但實非只是他的思想｡孔子與孟子也把

民本作爲國家政策的根本｡
所謂民本是指以百姓爲主，使百姓安居樂業｡百姓要安居樂於，首先

要衣食無憂，其次要輕賦稅與賦役｡王廷相認爲要實現治安之國，必須要

其事簡，其賦輕｡18 雖然所有百姓衣食無憂十分重要，但如若能夠制定土

地制度和賦稅制度，實現富民，那麼百姓必然會和諧穩定，安居樂業｡
王廷相主張“富民”之目的在於“民樂”｡他所主張的“民樂”之“樂”並非王

陽明所說的人本來具有的道德心，而是後天產生的感情｡王廷相所說的

“樂”不是強烈的喜悅或高興，而是一種自然、平和的感情｡不能實現民

樂，百姓對於國家或者君主就會充滿不滿｡他認爲要避免民心動搖，君主

需節約、樸素，具體如下：

上節儉，剛寡取於民而富矣；上簡易，則動於民者寡而樂矣；上稽
道於聖，則民不惑於異術而趨於正矣｡19

君主簡樸則少取於民，如此便不會失民心｡另外，君主還不能製造事端麻

煩百姓｡否則，百姓就會變得操勞，自然不會感到快樂，因而君主也不可

能得到百姓的民心｡
他還說道：“安天下不失丘民之心，固矣｡”20 王廷相主張的治百姓之根

本爲“道”｡因此，他又說道：“御民以道不以術，守我之正而感服不計焉｡”21

治理主體不能將客體視爲敵人而採取強制性立場，這樣雖能暫時達到治理

的效果，但終會因自身的不端而帶來弊病｡這會成爲對百姓的愚弄，最終失

去民心｡
王廷相雖強調“道”在政治上的重要性，但認爲遇到國家大事仍需要

“勢”｡所謂的“勢”是指迫不得已的形勢、地勢或時勢｡亦即“有邊鄙必有爭，
承平久必有逆賊，生齒繁必有妖民｡”22 因此，依據“勢”用武力警戒或事先

應對是必不可缺的政治手段｡進而，王廷相又說道：“世猶有安於承平而不講

者，不達於治忽之幾者也｡是故兵也者，危道也，非得已者也，可以威也，

18 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁280｡
19 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁282｡
20 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁278｡
21 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁277｡
22 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁278-279｡
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不可以黷也；可以戒也，不可以去也”23，君主在太平盛世時代貪戀安逸，
不居安思危的話，就無法達到治理之機微｡另外，用兵治理雖不好，但有時

卻不得已而爲之，因此，用兵必須要謹慎｡這是對不得已之形勢的強調｡

(3) 專制君主制與君臣關係

王廷相認爲君主之強大是治理大國之要，且說道君主欲強大就必須實

行中央集權制，欲維護國家就必須切實遵守以下三點：

權、所以運國勢，紀綱、所以系國脈，人才、所以主國命｡故國之不亡者
三：權不下移，國不亡；紀綱不墮，國不亡；不用小人長國，國不亡｡24

王廷相認爲維持國家長治久安的方法有三：第一、賦予君主強大的權利；
第二、紀綱不墮；第三、善於登用人才｡當時他參政的時代，君主無權，
宦官當權，奸臣跋扈，所以主張“權不下移｡”另外，由於當時紀綱敗壞，賦

稅等法度已名存實亡，因而主張“綱紀不墮｡”且當時君主失權，宦官掌

權，貪汙腐敗現象嚴重，從而提出“不用小人長國｡”如果小人掌權，則會

導致全盤皆輸，所以必須謹慎用人，且君臣之間必須有綱紀｡王廷相認爲

綱紀一旦坍塌，國家便會動搖，關於綱紀爲何？他說道：

何謂綱紀，居重以馭輕，督內以制外，柔夷以綏夏也｡是故有六官率
屬焉，有省道敷政焉，有郡縣分治焉，有王使廉察焉，有邊鎮防御
焉，有覊縻之夷捍蔽焉｡六者總之爲綱，維之爲紀，封建不行，勢不
容已之道也｡王都重則外制，邊鎮固則內安｡覊縻之夷，以不治治
之，天子有道，守在四夷也｡25

王廷相以百姓安樂爲政治之本，因此認爲確實需要確立紀綱｡《白虎通義》
中以“三綱”說明了紀綱的意義，所謂“三綱”是指“君爲臣綱，父爲子綱，夫

爲婦綱｡”26 在此，“綱”指大者，相當於是父親或君主；與“綱”相比，“紀”
意味著小者，“紀綱”的“綱”指君主的業務，“紀”指吏部，戶部，禮部，刑

部，兵部，工部官吏所當之務｡紀綱是支撐專制君主制的政治綱領｡關於人

才登用的重要性，王廷相說道：

安天下不失丘民之心，固矣｡而賢智在位，豪傑得所，尤其所急焉｡
夫是人也，一世之標准也，王者能盡畜而有之，則天下之變在我｡不
幸而有亂逆者，皆愚謬之夫爾｡27 

23 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁279｡
24 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁281｡
25 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁277｡
26 班固，《白虎通義》 卷四，“六紀”爲諸父、兄弟、族人、諸舅、師長、朋友，認爲“三綱法

天地人，紀法六合”，“六紀”是從‘三綱’而來，是“三綱”之紀｡
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所謂人才是指賢者、智者與豪傑，他們是一個時代的標桿，賢明不愚，因

而不會違背君臣之道｡何爲君臣之道？即兩者彼此間必須遵守之道｡關於君

臣之道，他說道：

王者謙則君臣和，卿大夫謙則國政和，國政和則民安，故和者治之
門｡問謙，曰：不自大｡不自大則不矜，不矜則不自任，不自任則情
平，情平則和｡問謙之繇，曰： 無欲｡無欲之繇，曰： 內足｡28

君臣之間的和諧十分重要，而要實現和諧必須要自謙｡“謙”是指彼此不自

大，“自謙”是指放低自身姿態｡亦即，如果君主能夠自謙，君臣之間便會

和睦；如果臣下謙虛，則國政和諧｡國政和諧，百姓則安樂｡欲自謙則須拋

棄慾望，而要拋棄慾望，首先自身要感到滿足｡而所謂的滿足就是“謙”｡
《大學》6章中對“自謙”與“自欺”進行了說明，29 朱子擔心人們不能理解，從

而以“好好色”、“惡惡臭”爲例進行了說明｡“好色”是指眞心地喜歡，而惡臭

是指眞心地討厭，絲毫不是有意識的行爲｡這種眞心去做的行爲即是“無自

欺”｡當面臨著不義之財或女色時，要靜如湖水，不爲之所動，保持清醒的

頭腦，就必須堅持自謙與慎獨｡“自謙”即無欲之方，是謙虛之根基｡

3、政治的變化與發展

(1) 禮與法的制定

治國過程中最重要的是法與禮｡王廷相說道：“定之以禮義則遂心亡，
定之以法制則縱心阻｡故名教者，治世之要也”30，制禮的原因在於消除百

姓或官吏恣意妄爲之心，而制法的原因在於消除放縱之心｡王廷相的心性

論思想中雖與莊子的思想存在著相似的部分，但就政治而言，與道家思想

截然不同｡老子主張建立不重視法的小國，在此所說的小國不僅是指國家

之大小，且強調小數量人口的分散與解體，而非集中與統一，重視原始社

會中無機械聲，雞犬相聞的田園、牧歌生活，而非社會的發展｡因此，他

遠法律、規範，重視自律與自由，追求無爲政治與自由自在的生活｡王廷

相否定自然之治，他說道：

天下可以自然治，羲軒堯舜爲之矣｡民無統主，則強食弱也，
衆暴寡也，智死愚也｡極也必反之，相狀相賊，報覆相尋，民
之獲其生者寡矣｡是故任其自然者，亂之道也｡31

27 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁278｡
28 冒懷辛，《愼言·雅述全譯》，〈保傳〉，頁290｡ 
29 成百曉，《大學集註》 第6章，頁44-45：所謂誠其意者，毋自欺也｡如惡惡臭，如好好色，

此之謂自謙，故君子必愼其獨也｡小人閑居，爲不善，無所不至，見君子而後，厭然揜其
不善，而著其善，人之視己｡如見其肺肝然，則何益矣｡此謂誠於中，形於外，故君子必
愼其獨也｡ 

30 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁281｡
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伏羲氏、堯、舜時代雖實現了無爲而治，但如若百姓沒有強硬的君主，就

會出現強者食弱者，多數人暴少數人，智者殺死愚昧者的現象｡物極必

反，彼此間相互破壞，相互殺害，最終導致百姓蒙受災害｡如此，就只能

稱爲混亂之治，因此王廷相說明道：

美色，人情之所欲也，強而衆且智者得之｡貨利，人情之所欲也，強
而衆且智者得之｡安逸，人情之所欲也，強而衆且智者得之｡得之則
樂，失之則苦，人情安得宴然而不爭乎？安能皆如老、莊之徒淡然
無欲乎？安不至於亂乎？故曰極也必反之，反之者，求報也｡32

他認爲必須制定法律對百姓進行仁義與道德修養的教化｡仁義與道德修養

不僅是爲了自身，在自身對他人進行教化時也是必須的｡因此，禮樂和法

制的確立是治理之本｡故而，王廷相強調說：“正大廣遠，以之立法；公平

明恕，以之用法｡”33

所謂“法”是指判別、進行賞罰的依據｡此時，如若摻雜入私心，則會

導致難以公正地決定賞罰，從而使引起百姓的混亂｡所謂的“賞”則通過爵

祿賦予，因此就成了議論的對象｡國家“有世功者世爵祿，功簿也者濫矣｡
爵濫則在位者不得人，祿濫則取於民者過厚”34，王廷相列舉百姓出於困境

時的弊端，並建議對其進行修改｡
王廷相認爲，在政治上因時制定法律是十分重要的｡他根據“道無定

在”的道理，主張應重視因時治理｡並且他將古代政治分爲無爲之治與有爲

之治｡但不管是無爲還是有爲，如果能各依其道，就不會引起百姓的反感｡
即“三皇無爲，順民也｡五帝有爲矣，易簡而不矜功，若無爲也｡三代變

革，不得已也｡秦，漢以還，有爲而爲之｡不繆於道者猶可觀也｡嗚呼!天下

之勢，變而不可返之道也，先王之治跡顧可返之哉?故聖人守道以御時，
因勢以求治｡”35 堯帝與舜帝禪讓了王位，湯王與武王之間展開了征伐，太

甲與成王相承保證了國家的安定｡如若道有定，那麼所有的王都應根據繼

承原則，而以上三者中，有兩者是不合道的，但他們卻都爲百姓所推崇｡
也就是說，道是根據所處之勢的不同而靈活運用的｡因此，法應根據當時

所處之勢制定，這是十分重要的，王廷相說道：
   
道無定在，故聖人因時｡堯舜以禪授，湯武以征伐，太甲、成王以繼
序｡道無窮盡，故聖人有不能｡堯舜之事，有羲軒未能行者；三代之
事，有堯舜未能行者｡36

31 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁281｡
32 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁281｡
33 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁282｡
34 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁279｡
35 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁278｡
36 冒懷辛，《愼言·雅述全譯》，〈作聖〉，頁257｡
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法具有時代性與歷史性，因而需適時根據狀況對法進行重新修訂｡法始終不

變，久而久之，必將存在弊端｡如同四季變換，歷史也具有時代性步伐｡有時

需要重視百姓教化，有時則需要致力於夷狄的侵入，有時則安定有常｡歷史

如同四季的變化，盛衰交替｡歷史與季節的變化雖肉眼看不見，但時時刻

刻、每天每天都在發生變化，因此，必須適時地對法進行檢討｡

(2) 王廷相的政治改革

他把改革作爲進行百姓教化和保證政治人員公正與清廉的基本政策｡
即“餘始信令以告於民，相會不爽約，賞罰不易令，折斷不拂情｡而尤敦以

誠焉｡居數月，民乃革俗，號易治矣｡”37

王廷相所主導的改革試圖革新官制、郡縣制、兵制、田制、賦役貢、
市倉、科制、海稅、商稅、馬政、船法、人才等方面相互衝突的禮、法以

及政治性社會的弊端｡在君主掌有政權，但君主政治不符合正道，奸臣權

臣當道的背景下，他沖在改革的第一線，爲了政局的穩定與發展，爲了百

姓的安危，置個人榮辱於不顧｡ 
就政治改革而言，他指出了人才登用的問題所在，建議培養登用有才華

的賢者、知者，並優先登用有政治才能的人才｡他的改革還涉及了教育方面｡
在教育制度上，他並不重視經典，而是重視現場學習｡他認爲教育改革應

制定以致用爲中心的教育制度，這樣才能培養出經國治世的人才｡在兵制

改革方面，他主張必須登用兼具文官與武官資質者爲將軍｡當時邊防的侵

入、盜賊的出現、農民叛亂、內亂等大小事件頻發不斷，因此，軍隊司令

官如果不能同時具備文武資質，就難以拯救國家之危難｡在土地制度上，
他爲了給農民分配更多的職位，遏制殘酷的土地兼併；重新調查賬簿，查

看賦稅、賦役之弊端，並制定關於納稅的法律，針砭時弊，保障貧困者的

基本生活｡
教育、兵制方面的改革皆以實學爲根基｡可見，王廷相以實質性的方案

爲中心實施改革｡在源源不斷的歷史長河中，改革不斷，他所主張的改革並

不是對前世的全盤否決，而是追求改革與時代的適應｡所謂“革”即是《周易·
革卦》中所說的變革｡關於革卦中湯王與武王的易姓革命，王廷相說明道：

殷因於夏禮，周因於殷禮，言制當代之禮，皆因襲前代已然之跡爲之
也｡其中未免猶有損益｡今取二代之禮觀之，何者是損處？何者是益
處？皆可知之｡則繼周而王者，雖千萬世之禮，不過如此而已矣｡38

繼承與發展即是損益的問題｡王安石改革即是改革問題的範本｡他以王安石變

法爲鑒，認爲驟然提出的改革會驚嚇到百姓，對於追隨者而言也是困難重

37 葛榮晉，《王廷相和明代氣學》，頁338｡
38 王廷相，《王廷相全集》，〈雅述上〉，頁842｡
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重，所以他主張一方面要堅持繼承，同時還有實現統一，他說道：“善繼政

者因之，故有所損益而民不駭，有所變革而民相信｡”因此，王廷相是通過改

革實踐實學的人物，大同社會則是他通過改革最終希望實現的理想國家｡
王廷相政治生活的理想即是“大同”，他所謂的大同是指大道行於天下，

天下公平公正的理想社會｡“大同”一語最早出於孔子在《禮記·禮運》中說的“大
道之行也，天下爲公，選賢與能，講信修睦｡故人不獨親其親，不獨子其子，
使老有所終，壯有所用，幼有所長，矜寡孤獨廢疾者，皆有所養，男有分，
女有歸，貨惡其棄於地也，不必藏於己，力惡其不出於身也，不必爲己｡是
故，謀閉而不興，盜竊亂賊而不作，故外戶而不閉，是謂大同”39 一語｡當
然，王廷相也受到了孔子大同思想的影響｡

王廷相說道：“物各得其所之謂大同｡大同者，化之極也｡百姓日用而不

知，是謂安常｡安常者，神之至也｡”40 大同是謂各得其所，以善教化百姓，
百姓日用而不知，視其爲安常者，安常者是神之至，其原因在於百姓沒有慾

望｡王廷相所說的大同是指每個人各安其位，各司其職，是一般百姓努力向

無欲之聖人看齊的境界｡而這種努力成聖的境界自然是不易實現的｡
大同思想對後代思想家產生了重大影響｡清末康有爲和譚嗣同都主張大

同，太平天國的洪秀全及站在民主化前沿的孫文也都受到了大同思想的影響｡

(3) 王廷相的實踐政治實例

王廷相基於做官生涯中的切身經驗，確立了實踐經世哲學與認識論心

性觀，並將自身創立的哲學思想親自實踐於生活中｡其經世治民、實事求

是的事例在其著作屢屢皆是，其中主要是公正性與實踐性的部分｡
正德六年，他三十七歲，擔任御史時，奉都察院令，會同陝西布按二司

等官員，查抄劉瑾黨羽曹雄的家產｡指令將其家產房屋變賣足色銀兩，轉發

各邊來買糧草應用，將其“莊田地土，給與附近本裏無田貧民承種，辦納稅

糧”，禁止“勢豪奸滑之人領占｡”41 他站在反對有權勢者、富豪佔領土地的最

前端，而這一行爲對抗的是掌有最高權力的劉瑾，是一般人所不敢爲的，但

他大膽無畏，在國家安危與百姓生活面前置個人安危與榮辱於不顧｡
正德七年，他三十九歲時，巡視陝西各州縣，清查淹禁獄囚，稽查充

徙囚犯｡42 是年朝廷大造黃冊，他頌布《爲禁革攢造黃冊積弊等事》，規定

不許富豪將田糧收入畸零戶內，不許勢豪大戶將自己田糧，灑入各裏之

中，不許勢豪大家濫頂逃絕人戶田糧等｡43 王廷相作爲實踐政治家，重視

政策的公正，積極爲負擔沉重賦稅與賦役的百姓伸冤代辨｡

39 《禮記·禮運》，李相玉譯，頁618｡
40 冒懷辛，《愼言·雅述全譯》，〈御民〉，頁278｡
41 王廷相，《王廷相全集·浚川公移集》 卷一，〈爲傳奉事〉，頁1125｡ 
42 王廷相，《王廷相全集·浚川公移集》 卷一，頁1130｡
43 王廷相，《王廷相全集·浚川公移集》 卷一，頁1123｡
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王廷相四十歲時，明張鹵在《少保王肅敏公傳》中說道：王廷相“督學

北畿，權閹有三王二劉者以納賄幹及學政，公引使者於庭，焚其書｡”當
時，五名宦官權高勢重，與王權相抗衡，一旦觸犯他們，便會遭受歸鄉之

貶或者殺害，但王廷相卻不畏權勢，理直氣壯地執行王道政治｡
正德十年，王廷相四十二歲，前年謫贛榆縣丞｡但他在贛榆銳意改

革、損其戶數，寬其租賦，優其苑倪，節其供億，期季而民復其業過半，
廢田畫墾，公私裕如｡44 另外，在教育上，力科生儒，期於有成，而後果

有相繼顯者｡贛人刻石紀其事｡45 王廷相在全國各地作官，並根據各地環境

的不同進行了不同的改革｡
正德十六年，王廷相四十八歲，川北所轄保寧、順慶等府農民以災荒

而流落他鄉甚衆｡王廷相提出，停免賦稅，立勸諭之法，商穀許增不許

減，處置流民於豐槍之州，停止一切公私通債，選委有才能之官以主娠濟

之事，供給牛犋種子口食以發展生產等七條救荒措施｡46 以上是當時爲了

因荒年而流離奔波之遺民，將政策付諸實踐的鮮活事例｡另外，作爲救荒

政策，他還倡導消滅盜賊的具體方法｡
嘉靖二年，王廷相五十歲，山東青州礦工起義被鎮壓之後，有司多誣

良民爲賊，猶督捕之急，陷害無辜｡王廷相指出：夫治盜之要，殲其渠

首，解宥黨與，不直人心易安，亦且地方省事，此古今不易之道也｡他主

張采取，責實於塞洞、保察於近礦之民等，措施以不治之法治之｡47 他昇

湖廣按察使時，長江一帶盜賊生發｡王廷相在《議處緝捕江賊》中指出： 爲

今之圖，宜於沿江上下，通爲設備，上爲荊州巴東，下抵薪州富池，分爲

五截｡每截各於就近衛所府州縣，選委指揮或千戶一員，佐貳或首領官一

員，務求精銳謀勇素著能幹之人充之｡往來巡邏緝訪｡遇有前項盜賊出沒，
各該委官即行親自督兵，並力擒捕｡48 對於未得到治理的部分也詳細提出

對策並付諸實踐｡是年，他在湖廣，數決疑獄｡楚俗悍詐健訟，公讞決如

流，滯獄一空，湘民以青天呼之｡
嘉靖三年，王廷相五十一歲，昇山東布政司右布政使｡是年夏丁母

憂，王廷相歸裏守制｡以喪禮多謬戾難行，著《喪禮備纂》，批評重以浮

屠，追薦尚侈的風俗，主張不作佛事｡49 在實際生活中，他總是擔心禮、
法會給百姓帶來麻煩，並上書勸諫修正其中不正確的部分｡

嘉靖六年，王廷相五十四歲，他作爲四川巡撫右副都御史，針對不論

事情輕重，贓數多寡，一概混監的弊病，通令四川各地衙門，清審獄囚，以

44 王廷相，《王廷相全集·王氏家藏集》 卷二十四，頁436｡
45 葛榮晉，《王廷相和明代氣學》，頁337｡
46 王廷相，《王廷相全集·王氏家藏集》 卷二十九，頁525｡
47 王廷相，《王廷相全集·王氏家藏集》 卷二十六，頁472｡
48 王廷相，《王廷相全集·浚川公移集》 卷二，頁1150｡
49 王廷相，《王廷相全集·喪禮備纂》，頁1369｡
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釋民冤｡50 是年，王廷相發布《議處殷實收解錢糧》和《處置收受錢糧》等通

令，改革四川錢糧收解制度｡如此，錢糧易於稽查，大戶亦不得侵欺矣｡51

嘉靖八年，王廷相五十六歲，四川等地災害迭奏，因而他上呈了《乞
行義倉疏》｡建議規定：一村社居民，大約二三十家，定爲一會，每月兩次

舉行，各以人戶上中下等則出米，收貯一處，積以數月，所蓄必富｡遇有

荒歉之年，百姓自相計議而散，既無官府編審之煩，又無胥吏顛倒之弊，
賑恤不勞於上，而實惠得沾於下，縱有水旱之災，決無流亡之患，活民之

法，莫善於此｡52

嘉靖九年，王廷相五十七歲，上呈《裁減南京進貢馬快船只題本》，建

議嚴格規定進貢船只數目，禁止多撥，禁止索要夫甲見面酒席幫銀等｡53

以此節省財力，蘇息民困｡當年，他還建議朝廷革除，戾於法令、擾害地

方的三事：(一)革退龍江等五關盤詰之官並收茶果內臣，以除民害｡(二)凡

遇人命盜竊，只察巡城御史，勿得更稟守備，以整頓守備政務｡(三)禁止內

外守備前去安慶、九江等處差官點閘，以除擾害｡54 另外，他還參劾南京

司苑局左監垂鞠貴等，多占上直軍士、勒令辦納月錢，假稱供應之名，實

遂貪餐之計的罪行｡55

王廷相的政治生活中，始終堅持公正的原則，分明、慎重行事，並果

敢推動改革的進行｡

三、結論

王廷相並不是制定好公約，即決定好將要做什麼並將其付諸實踐的政

治家，而是作爲一名哲學家，在自己的職權範圍內重視百姓安危，堅持公

正之政治，在實踐政治的過程中有所感悟並創立了自身的思想體系｡大部

分的政治家都如同王陽明一樣，在歸省或者早年辭去官職後，隱居自省，
廣泛涉獵學習經傳後，重新確立了自身的思想｡但王廷相的哲學則與此不

同，他平生都活躍在官場，其哲學思想是切身感受百姓疾苦後而形成的｡
因此，其哲學是十分現實且具有實踐性的｡

王廷相認爲，國家穩定統治的前提是君主樸素且具有端正的心態｡就
治理而言，王廷相眼中之最善的政治應該簡化國事，減輕百姓徭役，堅持

50 王廷相，《王廷相全集·浚川公移集》 卷二，頁1160｡
51 王廷相，《王廷相全集·浚川公移集》 卷三，頁1159｡
52 王廷相，《王廷相全集·浚川公移集》 卷三，頁1240｡
53 王廷相，《王廷相全集·浚川公移集》 卷三，頁1304｡
54 王廷相，《王廷相全集·浚川公移集》 卷三，頁1249｡
55 王廷相，《王廷相全集·浚川公移集》 卷六，頁1302｡
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政治公平的原則，營造國家的和睦氛圍，使百姓幸福安樂；當要發生災異

時，事先向盜賊發出警告，防止他們有機可乘，使周邊的夷狄仰慕崇拜其

統治並意欲歸順｡
就王廷相進行的政治事例來看，他生活清貧，但在治理百姓時卻待以

眞心；制定法律時重視公正原則；積極在政治、社會、文化及教育領域進

行改革，消除陳舊陳腐｡農事與百姓之貧富息息相關，所以他銳意鑽研天文

學以減少農作物災害；事先展開救荒政策，關懷百姓以防止遺民的出現｡但
對於百姓的蜂擁作亂，他卻堅決阻止，絕不饒恕｡他的愛國心通過其政治實

踐恩及百姓，並且以後天努力而形成的心性問題確立了其思想｡聖人之德性

雖與生俱來，但在其心性論中，君主應率先垂範，防止百姓慾望膨脹｡並積

極教化百姓，追求達到聖人無欲之境界｡這是實現政治大同的根基所在｡
王廷相的政治思想標榜民主，與當今之政治頗爲相似｡但不同的是，

當時是在專制君主制下實行的政治，而當今則以民主之名，削弱君主之力

量而增大國民個人的力量｡
隨著歷史的更替，政治得到了長足發展｡當時專制君主制的問題在於

皇帝的無能與奸臣的橫暴，但當今的民主政治也是問題重重，具體表現爲

人間疎外，拜金主義，環境汚染等等｡
王廷相的實踐經世觀重視民本，制定與現實相符合的法律法規並付諸

實踐，因而具有公正、眞實性，政治家應效仿學習其經世觀以彌補當今民

主政治之不足｡不僅如此，其對於宇宙與人之心性的認識、對於人與自然

之和諧的追求都爲我們指明了新的生活方向｡

■ 投稿日：2017.01.05 / 審查日：2017.01.17-2017.01.21 / 刊載決定日：2017.01.24
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Wang Tingxiang’s Political Philosophy

KWON Oh-Hyang

Abstract

Wang Tingxiang 王廷相 lived in the period when the Ming 明 empire 
recovered the territory of the mainland China. He strongly demanded a 
powerful leadership for the reformation of politics, society, and thoughts. For 
this reason, he insisted a centralized government system and, at the same 
time, emphasized the competence and morality of the ruler. 

He suggests that the ruler must rectify his nature first based on his right 
mind (zhengxin 正心). To keep the right mind, the ruler must always think 
clearly and remove greed (yu 欲). Secondly, goodness (shan 善) and pleasure 
(le 樂) must be on the basis of truthfulness. Lastly, the ruler must have a 
firm grasp of every details of the people’s lives to understand their minds. 

Wang’s fundamental political belief is that the people are the nation’s 
foundation; therefore, politics should be obligated to enrich the people (minfu 
民富) and give pleasure to the people (minle 民樂). For this reason, the land 
system and tax system must be reformed to enrich the people. Wang also em-
phasizes the harmonization between the ruler and the statesmen to keep the na-
tion stable. 

Wang Tingxiang’s philosophy is worth evaluating in that it is grounded 
on his experiences as a local as well as a central government official. He also 
put his theory and knowledge into practice. He devoted not only to reforming 
unjust laws and customs but also to redressing political, economic, and educa-
tional issues.

Keywords: practical politics (shijian zhengzhi 實踐政治), people-oriented 
(minben 民本), impartial mind (gongxin 公心), self-humility 
(ziqian 自謙) 



晚清老學與儒、佛會通

鄭 錫 道1

中文提要

本文考察了俞樾(《老子評議》)和于鬯(《老子校書》)等典型考證學方法

的老子理解，以及強調義理的同時，追求與經學及佛教比較闡釋的宋翔鳳

(《老子章義》)和楊文會(《老子道德經發隱》)等，晚清《老子》具有文化意義

相互融合的基本內涵，這種文化意義的相互融合是通過“會通”的理解方式

實現的｡
俞樾以《老子》每一章和每一章的部分句子爲對象，通過校勘和訓詁的

方法，完成了意義校正工作｡俞樾繼承了戴震、段玉裁、王念孫、王引之

等皖派考證學，所以比起“救古”，更強烈地表現出“救是”的傾向｡從文字、
音韻和訓詁的方法，到歸納性邏輯思維的廣泛運用，從語言文字的理解，
到老子本義的追溯，于鬯的老學研究，可以視爲將研究對象擴大至諸子學

的乾嘉考證學更進一步的發展形態｡
宋翔鳳的《老子章義》以文化創造者黃帝爲基準，以《歸藏》爲媒介，將

儒家(孔子)和老子的思維融合溝通，將其解釋爲具有同一根源和指向性的

思想，是一種歷史文化學的闡釋｡楊文會利用“以佛解老”，將老子的“有無

觀”和“生死觀”與佛教的形而上學融合起來｡楊文會的老子闡釋在爲佛學傳

統通過老學實現近代轉型方面提供了重要契機，在重新發現老子形而上學

的思維方面，具有一定價值｡

關鍵詞：晚清，老學，儒佛，乾嘉考證學，會通

* 鄭錫道：成均館大學校東洋哲學文化研究所研究員(nodo5@hanmail.net)｡
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一、引 言

在晚清學術潮流中，更爲細密的變化之一就是老學的興起｡乾嘉考證

學與諸子學相結合，形成所謂“乾嘉諸子學”之時，尤其關注了墨學和道家

的“學”｡晚清時期對《老子》的闡釋主要有魏源《老子本義》、黃裳《道德經講

義》、宋翔鳳《老子章義》、朱敦毅《道德經參互》、丁傑《道德經直解》、裕

英《道德經淺解》、高延第《老子證義》、魏錫曾《校老子》、德園子《道德經

證》、陳澧《老子注》、張燦《太上道德經述義》、曾和端《老子集辨》、易順

鼎《讀老子劄記》、郭階《老子識小》、陸心源《道德經指歸校補》、黃傳祁

《道德經大義》、孫詒讓《老子劄迻》、楊文會《道德經發隱》、嚴復《老子道

德經評點》、吳汝綸《點勘老子讀本》、易佩紳《老子解》、文廷式《老子技

語》、純陽呂仙《道德經注釋》、俞樾《老子評議》、于鬯《老子校書》、陳三

立《老子注》、劉師培《老子韻表》、《老子斠補》等，大部分與考證學方法相

關聯｡考證學的考證方式就是實現“通”的方式｡“通”的邏輯與學術文化相關

聯之後，就具體化爲“會通”的邏輯｡因此，晚清老學是以當時的主流、非

主流學問和老子的“會通”爲根據的｡其中，德園子的《道德經證》與楊文會

的《道德經發隱》展現了與佛教之間的“會通”，黃裳的《道德經講義》呈示了

與道教間的“會通”｡宋翔鳳的《老子章義》向我們展示了儒道會通，是最具

代表性的作品｡
從當時正統儒家的立場來看，受到關注的諸子學處於異端位置｡其中從

整體思想的角度來看，老學在諸子學之中也存在與儒家社會秩序相反形態的

秩序，所以作爲兩種思維結合的契機，考證學的老學研究雖然沒有獨立地探

究老子思想，但也有充分值得引起注意的因素｡不管從儒學還是老學的觀點

來看，當時的學術轉型乃至學術文化的轉型都具有特別的文化意義(價值)｡
首先，晚清老學的文化意義在於晚清學術的繼承｡雖然老學在晚清時期

得到復興，但這一說法卻蘊含著相對意義，它並不意味著老學成爲包括晚清

在內的清代學術的主流學說｡但是以考證學爲媒介的儒家和老子思維的結

合，與以前朝代相比，具有與眾不同的特別意義｡值得一提的是，清代初期

這種結合就已開始，到了晚清時期，對老子的理解和闡釋表現得更爲活躍｡
其次，晚清老學的文化意義還在於批評精神的發揚｡考證學從語言學

和文字學的體系出發進行研究，所以是一種最重視實證和客觀邏輯的研究

方法｡用這種方法闡釋老子思維時，現有老子的理解必然成爲批評的對象｡
依據嚴密的文字和音韻考證、訓詁和校勘等考證學方法，包括王弼注釋在

內的很多注釋都重新得到了檢證｡通過這樣的過程或方法，是否更爲準確

地理解了老子思維並不重要，重要的是批評的觀念明確登場｡
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最後，與前述晚清老學的兩種文化意義(即“晚清學術的繼承”和“批評

精神的發揚”)緊密相關，晚清老學特別立足於與儒家的“會通”融合，是以

此爲基礎的道家人文精神的表現｡以晚清儒教和佛教教養爲基礎的《老子》
研究中，傳統學術通過老學得到自然延續，從以老學爲主體的角度來看，
老子思維通過與儒、佛的“會通”，創造出了獨特的人文精神｡

本文從以上文化意義的認識出發，分析“會通”目的的考證學方法在

《老子》研究中如何發揚光大，繼而闡釋《老子》中蘊含的義理，分析與儒、
佛的“會通”實現轉型的實例｡

二、從乾嘉考證學到諸子學的“會通老學”

乾嘉考證學在明末清初經世致用考證學基礎上發展起來，是具有文獻

實證主義性質的學問｡進入乾隆、嘉慶時期，考證學並沒有超越原來經典

研究的實證研究方法，而逐漸發展爲兼具方法論和理致的學問，支配了整

個清代學術界｡由此，考證學被稱爲乾嘉考證學，被評價爲能夠代表清代

學術眞實面目的主流學問｡乾嘉考證學的研究傾向也直接反映在晚清諸子

學研究中｡乾嘉考證學與諸子學融合起來形成了乾嘉諸子學｡乾嘉諸子學就

是在晚清時期活躍起來的儒家考證學與先秦諸子學“會通”的學問｡1 晚清時

期的大部分《老子》研究都直接或間接受到乾嘉諸子學“會通”的考證方法或

考證學義理解析方法的影響｡2 

1 乾嘉諸子學是指以乾嘉考證學的方法，對先秦諸子的典籍和學說進行校勘、注釋和義理闡
釋的學問｡乾嘉諸子學是乾嘉考證學的學者們背離和舍棄宋儒的“望義生義”、“增學解經”
等弊端而形成的｡乾嘉考證學重視“古訓”、“古音”、“古本”等客觀性資料，通過研究古代
儒家和同時代的諸子書，尋找經典作品的本來意義，一般作爲參考和證明的資料使用｡諸
子學初期只是經學的附屬品，但是隨著清王朝的衰落和西學的盛行，經書與子書的研究越
來越界限模糊，“正道與異端”的區別消失｡乾嘉諸子學研究著名學者有傅山、汪中、章學
誠、孫星衍、張惠言、盧文弨、王念孫、王引之、俞越、孫詒讓等｡乾嘉考證學始於明末
清初的經學家傅山(1607-1684)，他的諸子學研究雖然不無牽強附會之處，但果斷打破了
“子不治經”的偏見，通過與諸子書的互證和經學的方法，引領了諸子學研究的潮流｡倡導
乾嘉考證學的代表性人物汪中(1744-1794)否定將儒學奉爲正統的概念以及宋儒的道統
說，從諸子學的淵源、地位和主張等方面，主張諸子學與儒學平等｡俞樾是汪中倡導的乾
嘉諸子學的中堅人物｡張斌峰，《近代墨辯復興之路》，頁28-30｡

2 當然也存在例外情況｡比如丁傑的《老子道德經直解》直接解釋《老子》，而不是側重於語言
學爲依據的事無巨細的闡釋，但也並非因此就沒有提出文字闡釋的依據｡與同時代老子研
究相比，可以說其與考證學方法的距離相對較遠｡曾和瑞的《老子集解》以朱熹的評論爲
主，同時在程頤、眞希元、魏華父、黃東發、王伯安、羅允升、呂叔簡、何子元等宋明諸
儒的評論之中加入自己的見解，以此種方式對老子的思維進行闡釋｡這種情況在方法和內
容方面與乾嘉考證學的傳統存在些許差異，此外還有包括嚴復《老子評點》等研究成果，不
能說這些研究與乾嘉考證學的研究方法完全一致｡
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1、“形似而誤”，“形近而誤”：俞樾《老子評議》
俞樾(1821-1907)是清代考證學派最後的代表人物，同時也是乾嘉諸子

學的中堅人物｡他繼承了皖派戴震和王念孫的研究方法，撰作《諸子平

議》，提出了諸子學具有“以子證經”和“聖人之道”的性質，在考證和義理方

面肯定了諸子學的價值｡《老子評議》相當於《諸子平議》的第8卷，將《老子》
原文的文字及字義進行了校勘和考證｡3 《老子評議》校勘的具體內容爲：字

誤(17次)、衍文(8次)、脫文(9次)、倒文(5次)，共計39次｡訓詁方面主要是

通假(13次)、詞義(5次)、句義(1次)等共19次｡4

俞樾首先著眼於《老子》各章之間的意義相關性來糾正文字，實現了

《老子》內部意義表達的統一性｡對於《老子》第1章的“道可道，非常道；名可

名，非常名”，他根據《史記·衛綰傳》、《漢書·賈誼傳》、《賈子·宗首篇》的記

錄，指出古代“常”與“尚”通用，“尚”實爲“上”之意｡所以將意思更正爲“言道

可道，不足爲上道，名可名，不足爲上名，即上德不德之旨也｡”這樣在區

分爲“道經”和“德經”的河上公本《老子》中，上篇的首句“道可道，非常道”與
下篇的首句“上德不德”之間的宗旨就統一起來了｡5 15章的“士”也是根據河

上公更改爲“上”，這是由“士”與“上”的文字形態相似而引起的｡6

對於《老子》第5章“穀神不死”中的“穀神”，俞樾以“通假字”爲中心主

張，依據各種典籍，展開了歸納性的訓詁研究：

樾謹按，《釋文》：河上本穀作浴，云：浴，養也｡然浴字實無養義｡
河上本浴字當讀爲榖，《詩·小弁》篇、《蓼莪》篇、《四月》篇竝云：民
莫不榖，毛傳竝云：榖，養也｡榖亦通作穀，《爾雅·釋天》：東風謂
之穀風｡《詩》正義引孫炎曰：穀之言榖，榖，生也，生亦養也｡王弼
所據本作穀字，榖之假字｡河上古本作浴字，穀之異文｡王弼不達古
文假借之義，而有中央無之說，斯魏晉之清談，非老氏之本旨｡7

從上述引文可以看出，對於“穀神”的含義，俞樾同時參照河上公和王弼的

注釋，糾正了理解的不足和誤會，闡述了老子的本意｡其結論是如果認爲

老子思維與魏晉清談思想相似，那就沒有準確闡明老子的本意，這種結論

的前提是王弼解讀老子時，在字義解釋方面是失敗的｡暗示因爲字義的解

釋不準確，所以最終整體思想含義也發生了變質｡俞樾的這種有條理的考

3 《諸子平議》共35卷，對先秦兩漢時期道家、法家、儒家、墨家、雜家等15個學派的典範著作
進行了校釋｡具體評議的諸子典籍有：第1-6卷；《管子評議》 第7卷；《晏子春秋》 第8卷；
《老子評議》 第9-11卷；《墨子評議》 第12-15卷；《荀子評議》 第16卷；《列子評議》 第17-19
卷；《莊子評議》 第20卷；《商子評議》 第21卷；《韓非子評議》 第22-24卷；《呂氏春秋評議》 
第25-26卷；《春秋繁露評議》 第27-28卷；《賈子評議》 第29-32卷；《淮南內篇評議》 第33卷 
《揚子太玄評議》 第34-35卷；《揚子法言評議》｡李香平，《俞樾〈諸子平議〉研究》，頁4-5｡

4 李香平，《俞樾〈諸子平議〉研究》，頁5｡
5 俞樾，《老子評議》，頁665｡
6 俞樾，《老子評議》，頁667｡
7 俞樾，《老子評議》，頁666｡
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證方式，正是繼承了皖派戴震及其弟子王念孫的研究方法和治學態度｡戴
震主張在闡釋經典時，應以小學爲基礎，將文字、音韻和訓詁三方面緊密

結合，先解釋字義，後通達經義｡戴震的弟子王念孫繼承和發揚了戴震的

學風，強調“小學明而經學明”｡8 他對元明兩代儒者的思想認知仍未從宋代

理學的束縛中擺脫，經典的注疏大部分仍然沿用古人的現象進行了批判｡
王念孫主張尊重古人，但是不能迷信古人，他批判性地吸收了前人的研究

成果，從而提出了具有獨創性的新見解｡9 通過上面引文中俞樾糾正王弼對

老子的闡釋，可以看出他繼承了王念孫治學態度的事實｡
《老子》各章意思的連貫性最終使《老子》整體的訓詁內容避免了矛盾之

處，從而具有了一貫性｡邏輯一貫性是俞樾考證學性質的《老子》理解的特徵

之一，比如對於《老子》32章的“道常無名”，他認爲“常與尚通，說見首章｡道
尚無名者，言以無名爲貴也｡”他指出第1章的“尚”具有“上”的含義，因此“道
尚無名”就是“無名而貴”，它的意思並非“道常無名”，而是與《老子》第37章
的“道常無爲”的含義相通｡最終他認爲王弼和河上公對“道常無名”的理解全

部錯誤｡實際上，老子思維中的“道常無名”和“道常無爲”的指向性意義區別

不大，都反映了“道”的屬性，可以說一脈相通｡但是，如果仔細推敲，“道常

無爲”比“道常無名”更具有實質性的政治屬性，所以在老子的整體思想中，
特別是闡明其理念性質的時候，可能會得出完全不同的結論｡從這一點來

說，俞樾的訓詁與梁啟超評價王念孫的治學精神時所說的“雖廣泛引用漢人

之學說，但不能無條件接受”的觀點具有一脈相通的特性｡10

俞樾考證學性質的《老子》理解的特徵還表現在，采用了綜合考慮文字

的校勘、通假、句子的韻律乃至答語形式，對文字和含義進行同時糾正的

研究方法｡關於《老子》第52章“塞其兌”中“兌”的考證，他認爲首先“兌”應該

念“穴”，“《文選·風賦》空穴來風，注引《莊子》空閱來風，閱從兌聲，閱可

假作穴，兌亦可假作穴也｡”通過通假字的文獻實例，校正其文字和意義｡
最終以校正的文字在同一章中與答語和內容(意義)相通爲依據，來確保校

正的邏輯正當性，即“塞其穴，正與閉其門文義一律｡”
晚清時期，乾嘉諸子學復興標志著學術文化的轉型，上文在此文化背景

下，考察了對《老子》的考證學闡釋｡俞樾以《老子》每一章和每一章的部分句

子爲對象，通過校勘和訓詁的方法，完成了意義校正工作｡因此通過《老子評

議》，對他所理解的老子思想宗旨一目了然並非易事，但是這一點正是考證

8 王念孫在此稱讚段玉裁的研究成果，認爲“訓詁聲音明而小學明，小學明而經學明，蓋千
七百年來無此作矣｡”王念孫，〈序〉，段玉裁，《說文解字注》，1989｡

9 王念孫的這種精神，在其子王引之的文章中可以得到確認｡《經義述聞·自序》中，他曾記述
到：“大人又曰：說經者期於得經而已，前人專注不皆合於經，則擇其合經者從之，其皆
不合，則以己意逆經意而參之他經，證以成訓，雖別爲之說，亦無不可｡……故大人之治
經也，諸說並列，則救其是｡字有假借，則改其讀，蓋熟於漢學之門戶而不囿於漢學之藩
籬者也｡”

10 梁啟超，《清代學術概論》，頁36｡
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學極度重視實證性和客觀性的特點｡俞樾繼承了戴震、段玉裁、王念孫、王

引之等皖派考證學，所以比起“救古”，更強烈地表現出“救是”的傾向｡11 “救
是”超越了單純引用舊文獻，糾正了後代的錯誤做法，闡述某種意義時，其

(意義)也能夠適用於其他著作，即重視這種意義的普遍性｡

2、從“異字同義”到“歸納”，于鬯《老子校書》
于鬯(1854－1910)字醴尊，號香草，平生致力於經史研究，著書有20餘

部，其中重要著作有《香草校書》、《香草續校書》、《香草文鈔》、《戰國策

注》、《說文職墨》、《讀周禮日記》、《讀儀禮日記》、《卦氣直日考》等｡對《老
子》的校書是《香草續校書》中的第一部，是于鬯通過乾嘉學派的文字、音韻

和訓詁方法，考證《老子》字句的作品｡12

首先他認爲《老子》第1章的“無名天地之始”中的“始”字應讀爲“胎”，如

此才能與“有名萬物之母”相呼應｡即“無名天地之胎，有名萬物之母”中“胎”
和“母”在意義上相互對應｡這是典型的通假考證，依據《老子》第11章的解

釋，“始”與“胎”的差異實際上並不大，正如于鬯所闡釋的那樣，“始”的意

義本來是“人之初”，“胎”的意義可以解釋爲“始”(《爾雅·釋詁》云：胎，始

也)｡13 但是，“始”與“胎”的意義差異不大，是意義派生的關係，與“始”相
比，“胎”之後出現“母”在意義上存在更爲合理的可能性｡這是因爲，“胎”具
有直接與女性肉體相關聯的意義，同時還內含與“母”相關的“生產”之意義｡

《老子》第1章的通假闡釋，看似有些勉強，但是據此可以明確的一點

是，傳統經學的學問態度適用於以何種形態理解老子的思維｡傳統經學是

某種文本批評，首先通過文字的訓詁研究，準確把握聖賢想表達的意思｡
于鬯的闡釋讓我們想起清代考證學兩大學派之一的皖派｡14皖派不拘泥於

漢代的注釋，提倡自主的考證方法，認爲通過古代音韻體系的闡釋，可以

展開相關考證研究｡雖然經文文字的“形”一樣，但“音”和“義”可能不同，因

此不能解讀爲同一意義，反之即使相互不同的文字標記，如果在意義上存

在關聯性，或者具有同音和音韻轉化的關係，也可以總結出相同的系統關

11 梁啟超在其《清代學術概論》中指出：“戴、段、二王之學，其所以特異於惠派者：惠派之
治經也，如不通歐語之人讀歐書，視譯人爲神聖，漢儒則其譯人也，故信憑之不敢有所
出入｡戴派不然，對於譯人不輕信焉，必求原文之正確然後即安｡惠派所得，則斷章零
句，援古正後而已｡戴派每發明一義例，則通諸群書而皆得其讀｡是故惠派可名之曰漢
學，戴派則確爲清學而非漢學｡”評價惠派的漢學是“求古”而戴派是“求是”｡

12 于鬯，《老子校書》，頁676｡
13 于鬯，《老子校書》，頁676-677｡
14 吳派和皖派都重視考證批判朱子理學的經典解釋，但是考證的方法存在差異｡如果說吳派

尊重漢代的訓詁和箋注，那麼從戴震開始，段玉裁(1735-1815)、王念孫(1744-1832)、王
引之(1766-1834)皖派考證學者們並不拘泥於漢代的注釋，探尋經典闡釋的新方法｡皖派評
價源於江蘇地區的惠棟(1697-1758)爲代表的吳派的學問傾向爲“求古”，將自己的研究方
法稱爲“求是”｡ 
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係，解釋爲相同的意義｡段玉裁主張“聲義同源說”，證明形聲字中聲部一

樣的文字，大多具有相同的意義，王念孫綜合了形聲字和發出同類聲音的

所有文字，運用“因聲求義”的方法，尋找古代語言的意義｡因此他們總結

出語言變化的規則，將關注點放在恢復古代韻母和聲母的體系上，闡明作

爲考察對象的文字在體系中的分類，以及文字的本義和轉變爲通假字的原

因｡這種對音韻的關注和研究意味著清代考證學的新發展，爲經學闡釋提

供了新的方法和理論框架｡15

當時，將傳統經學的考證學方法論應用於諸子書，特別是老子思維

時，並不能確保其闡釋意義與老子的意圖相一致｡考證學家們認爲只有完

全闡明了語言體系，對文字和文章構成原理也進行了說明，對於經典的準

確闡釋才有可能實現，爲了闡明聖賢之言蘊含的意思，對文字的訓詁研究

必須先行，但是通過精密的訓詁研究，眞的能夠準確闡明聖賢們想表達的

意思和義理？在訓詁與義理闡明的關係中，以傳統經學爲對象雖有局限，
但基本上是值得肯定的｡這是因爲，闡明語言(文字)所構成的聖賢之義理，
最重要、最先要做的必然還是準確的語言闡釋｡

但是老子的思維與其他儒家經典不同，常常表現爲哲學詩的形態，很

難完全肯定｡于鬯闡釋《老子》采用的是典型的乾嘉考證學方法｡值得注意的

一點是，雖然第1章的訓詁研究中多少有些勉強的部分，但對老子思維本

身的考證還算比較充實｡即並沒有將老子的思想強行儒家化，使用了很多

文獻資料和語言文字文獻作爲考證根據，同時主要運用了儒家經典但並沒

有過分偏重儒家經典｡乾嘉考證學將研究對象擴大到諸子學，其目的是經

學的擴散，換言之，開始將考證諸子文獻作爲經學考證的根據｡從這一點

來看，老子的思維儒家化的可能性很大｡事實上，通過儒家經典，考證老

子思維的過程本身，就已經蘊含了儒家闡釋的可能性｡
但于鬯的《老子校書》還是以豐富的小學考證，相對集中於老子思維意

義的闡釋，這一點通過他對《老子》下篇第1章也就是38章分章問題的關注

中可以看出：

鬯案：此可明分章之出自後人，非《老子》原書所有，否則既別下篇，合仍
依上篇例，標一章起，何得以三十八章續上篇邪？16

上面引文的重要特點是通過邏輯論述首先提出意見，對於《老子》的分章問

題，認爲如果《老子》本來就分爲上下兩篇，那麼上篇接下來是下篇或第1

15 戴震強調經典研究中最重要的是忠實於文字小學，雖然要闡明的內容是聖賢之言，但也
要從基本的文字闡釋開始｡戴震《戴東原集》卷十《古經解鉤沈序》：“經之至者道也，所以
明道者其詞也｡所以成詞者未有能外小學文字者也｡由文字以通乎語言，由語言以通乎古
聖賢之心志｡譬之適堂壇之必循其階而不可以躐等｡”

16 于鬯，《老子校書》，頁683｡
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章，在邏輯上存在合理性｡當然，後面提出的邏輯根據中也並沒有完全排

除古典文獻的內容｡但是，于鬯在此並沒有經過考證學最基本的文字訓詁

或校勘，而是直接提出邏輯主張，這也是不爭的事實｡與上述引文相通

的，也是《老子校書》中具特徵性的考證方法之一，就是歸納法，他雖然沒

有排除經典或文獻而得出邏輯依據，但在《老子校書》的很多章節中，卻出

現了很多僅通過邏輯本身就可能具有充分說服力的主張｡這與傳統考證學

概念之一的“比例而知”相通｡17

比如，對於《老子校書》第43章的“無有入於無間”，他認爲“無有上當出

於二字”｡即，“無有入於無間”應該是“出於無有，入於無間”的對句形式才能

表達老子的本義｡他首先從《淮南子·原道訓》中尋找邏輯依據，即“《淮南子·
原道訓》引老聃之言，正作‘出於無有，入於無間’，是其明據｡”他所重視的

並不僅僅是將與意義溝通相關的對句作爲文獻根據，而是通過歸納性邏輯

思維來闡釋｡在對句的層面上，他揭露王弼注釋存在的問題，同時對其他句

子中的例子進行補充和綜合，闡釋老子思想所具有的對句特性，之後由此

爲據，闡明與老子意圖相吻合的準確意義｡因此，其書中雖然有很多以矯正

王弼注釋爲敘述形式的內容，但這並不是將魏晉玄學的老子理解本身當做

問題，而是將關注點集中在特定句子闡釋中的邏輯問題上｡總之，于鬯對老

子的考證學理解，從精煉成熟的角度可以看做是晚清老學的代表性成果｡從
文字、音韻和訓詁的方法，到歸納性邏輯思維的廣泛運用，從語言文字的

理解，到老子本義的追溯，于鬯的老學研究，可以視爲乾嘉考證學更進一

步的發展形態，而這一發展形態將研究對象擴大到了諸子學｡

三、由義理解釋向比較會通發展的老學

晚清老學研究中，考證學方法占很大比重是不爭的事實，但是更加偏

重“義理”方面也是一個重要特徵｡考證學並非僅以文字訓詁貫穿其中，通

過文字訓詁而後闡明義理，似乎是一個自然現象｡但是晚清老學的研究傾

向中不僅僅包含考證學範疇的研究，還有以今文經學的“微言大義”闡釋

《老子》意圖的研究，宋翔鳳的《老子章義》就是其典型代表｡有的研究還以

佛學而非儒學闡釋老子思維，楊文會的《老子道德經發隱》是典型代表｡兩
者分別以儒家思想和佛教思維來闡釋老子，即分別爲“以儒解老”和“以佛

解老”的研究成果｡

17 所謂“比例而知”，是分析歸納各種語言，總結規則和原則之後，人們可以用此規則和原則
準確順利閱讀典籍的方法｡王念孫和王引之父子就采用了典型的歸納方法｡梁啟超在《經傳
釋詞》中曾說：“閱讀此書十卷，使人冰融霧釋，歸納研究之法亦可習得，乃智慧學問之名
著｡”梁啟超，《中國近三百年學術史》，頁341｡



鄭錫道 / 晚清老學與儒、佛會通 177

1、今文經學的“微言大義”：宋翔鳳《老子章義》
宋翔鳳(1779-1860)是清代今文經學常州學派的著名學者，“他通訓詁名

物，志在西漢家法，微言大義｡著有《論語說義》和《過庭錄》等二十餘種｡”18

《過庭錄》是考證經史的劄記，《老子章義》即《過庭錄》的第13卷，是關於《老
子》的論說｡宋翔鳳依據文獻考證，通過歸納性闡明義理的經文經學治學方

法，對老子思維進行了重新闡釋｡
在《老子章義》開頭，他以“老子著書以明黃帝自然之治”闡述了老子思

維與儒家思維的一致性｡接著以“黃老學”和孔子六經爲基礎的治世方略進

行了內外一致的整理，“即《禮運》篇所謂大道之行，故先道德而後仁義，
孔子定六經，明禹、湯、文、武、成王、周公之治，即《禮運》所謂‘大道既

隱，天下爲家’，故申明仁義禮知救斯世｡故黃老之學與孔子之傳，相爲表

裏者也｡”19

宋翔鳳將老子思維界定爲黃老學，才有可能以此爲前提，將老子思維

定義爲黃帝的自然之治｡因此，老子思維“人君南面之術”的性質得以具體化｡
“《老子徐氏經說》六篇，字少李，臨淮人，傳老子，又曰道家者流，蓋出於

史官，歷記成敗存亡禍福古今之道，然後知秉要執本，清虛以自守，卑弱以

自持，此人君南面之術也｡”20 “人君南面之術”本是設定統治者即君王與臣下

之間關係的理論，也被視爲儒家“無爲”政治的典範｡因此宋翔鳳將老子的“人
君南面之術”與舜帝的“人君南面之道”進行對比，試圖尋找老子思維與儒家

思維之間的同一性｡21 他認爲老子思想以無爲的“人君南面之術”爲媒介，與

儒家思想具有共通的道德根源和指向性，可解釋爲“黃帝之道”｡
利用儒家(孔子)來解析老子思維的方式，開始於《老子》第1章出現的

對“道”的概念闡釋｡“道者人之所由也”，宋翔鳳將老子的“常道”概念解釋爲

“不可變易之道”後，將其與《中庸》的“天命之謂性”和“率性之謂道”相結合｡
即“常道者不可變易，所謂民之乘夷也，不可變易之道，命乎天，率乎

性，而不可須臾離，是之謂常道｡”22 老子“道”的概念與“性”和“天命”相
關，自然被擴大至道德性的人倫關係中｡他根據《中庸》的思想，將老子“道
(常道)”概念之下又分爲“達道”與“達德”，是以君臣關係和人倫關係等爲基

礎的｡“達道”也稱爲“君臣”、“父子”、“夫婦”、“昆弟”、“朋友之交”等，“達
德”是指世上必須實踐的三種品德，即“知”、“仁”、“勇”，這裏的“達道”意

18 宋翔鳳，《過庭錄》，頁1｡
19 宋翔鳳，《老子章義》，頁185｡
20 宋翔鳳，《老子章義》，頁185｡
21 “合於堯之克嚷，《易》之嗛嗛，一嗛而四益，此其所長也｡即放者爲之，則欲絕去《老子》

之言，皆人君南面之道｡《論語》釋爲政以得，又言：道之以德，齊之以禮，有恥且格，道
之以政，齊之以刑，民免而無恥｡又言：無爲而治者，齊舜也與｡夫何爲哉？恭以正南面
而已矣｡皆通於老氏之旨｡”宋翔鳳，《老子章義》，頁185｡

22 宋翔鳳，《老子章義》，頁185｡
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思就是“知常道”｡後來，宋翔鳳接著引用《中庸》的句子，通過歸納邏輯思

維方式，最終將老子的“道(常道)”概念與“中和”和“致中和”融合在一起｡23

宋翔鳳依據《中庸》思想邏輯，將老子的“道”重新解釋爲形而下學的具體實

踐性概念，而非形而上學的抽象概念｡
對於老子的“名”概念，與“道”概念的闡釋一樣，也是立足於孔子的

“名”概念，即“正名論”進行重新闡釋的｡本來老子倡導的是所謂的“無名

論”，孔子的“正名論”是語言和社會關係相關的理論，用現代的學術用語來

說，就是語言社會學理論｡根據孔子的主張，“名”字超越了單純區別事物

的語言學層面，伴隨著道德和責任，是具有社會意義的“結晶體”｡特別是

與社會身份相結合的姓名之中，已經蘊含了道德責任，所以端正姓名才能

糾正姓名之中蘊含的社會關係(“君君、臣臣、父父、子子”)｡老子的“無名

論”與孔子的“正名論”不同，作爲“道”概念雙重屬性之一，特別與強調“道”
概念的“時初性”意義相關｡

《老子章義》中“名”的概念以孔子的“正名”理論爲基礎，闡明了“黃帝之

法”｡黃帝賦予了天下所有事物以名字，令倉頡造字｡“文字造而《歸藏》出”，
“名”與老子的萬物生成論“道生一，一生二，二生三，三生萬物”具有邏輯

上的關聯性而最終歸結爲《歸藏》｡24 即老子的“道”和“名”概念中內含的事物

生成和存在相關內容，最終歸結爲《易》中的“乾坤”概念｡從“《說文解字》
曰：惟初大始，道立於一，造分天地，化生萬物，即無名天地之始也｡字
始一終亥，一生二，二生三，三生萬物，坤爲母爲地，至哉坤元，萬物資

生，故云萬物之母｡此首坤之義也”中可以看到這一點｡25

宋翔鳳通過“以儒解老”或“以孔解老”的解經方法，重新闡釋老子思

維，其《老子章義》的中心邏輯就是《易》的邏輯｡其中，通過“黃帝之易”《歸
藏》的邏輯思維，闡釋了老子的概念意義｡因此《老子章義》以文化創造者黃

帝爲基準，以《歸藏》爲媒介，將儒家(孔子)和老子的思維融合溝通，將其

解釋爲具有同一根源和指向性的思想，是一種歷史文化學的闡釋｡具體來

說，宋翔鳳通過儒家觀念和老子思維(概念)的結合來解讀老子｡

23 “《中庸》記曰：天下之達道五，所以行之者三，曰君臣也，父子也，夫婦也，昆弟也，朋
友之交也｡五者天下之達道也｡知，仁，勇，三者天下之達德也｡所以行之者一也｡鄭注云：
達者，常行百王所不變也｡是知常道即達道也｡五常之道，實生於天地之始，非人之所設，
故曰命，曰性，性命之精，藏於無而見於有，原其始而要其終，天下由之，百姓由之，而
莫窮乎道之量，是之謂不可道｡《中庸》記又曰：喜怒哀樂之未發之中，發而皆中節謂之和｡
未發之中，即天命之性，所謂仁義禮知信也｡中節之和，即率性之道，所謂君臣父子夫婦
昆弟朋友之交｡故曰：中也者，天下之大本也，和也者，天下之達道也｡致中和，天地爲
焉，萬物育焉，此道爲最初之道，唯聖人能知之｡使別爲一說而求異焉，斯爲小道，可得
而知其量者，烏可以爲常道乎？”宋翔鳳，《老子章義》，頁185｡

24 “黃帝正名百物，命其史倉頡造字｡古者曰名，今世曰字｡孔子言：必也正名，亦明皇帝之
法｡……三生萬物，而象形、會意、形象、轉注、假借之法不窮，謂之六書，皆不可太之
名也｡其終亥之義，則《歸藏》之說也｡宋翔鳳，《老子章義》，頁185｡

25 宋翔鳳，《老子章義》，頁186｡
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宋翔鳳的《老子章義》中值得注意的一點考證內容是，楊雄在《太玄》中
所說的“玄”起源於老子的事實(“雄所謂《玄》，本於老子，非雄自創也”)｡這
樣的結論與《歸藏》存在相關性｡26

在《老子章義》末尾，宋翔鳳將《老子》中的“是以萬物莫不尊道而貴

德，道之尊德之貴，夫莫之命而常自然”解釋爲“此即黃帝獨宏大道德，故

號自然之意”｡宋翔鳳的老子理解中，老子有名的“自然”概念具有與“黃帝之

語”相關的意義｡27 這與老子的本意存在差異｡他將黃帝的道德，即儒家的

道德觀念應用於老子的“道”和“德”的概念之後對其進行闡釋，通過這一

點，我們也能夠看出，《老子章義》對老子的理解超越了老子與孔子的思想

合一，而是在儒家觀念中加入了老子思維｡其中，《易經》的思想，特別是

《歸藏》的邏輯思想也同時出現｡對於老子“天下有始，以爲天下母，既得其

母，以知其子”的表述，宋翔鳳將其解釋爲“母，坤也；子，乾元也｡坤體立

而乾元凝，故云既得其母，以知其子也｡”
以上簡略分析了清代經學家以自身學問爲基礎，對老子思想進行的闡

釋｡雖然宋翔鳳對老子的闡釋並不能代表整個晚清時期的老子闡釋，但

是，他從經學的角度闡釋老子，可以說代表了當時今文經學派(公羊學派)

的最高水平｡在今文經學的學問基礎日漸紮實的情況下，以今文經學爲語

言學基礎，即以校勘和訓詁爲基本方法，關於義理的相關研究大量湧現，
同時得益於以老子思維與儒家思維相銜接的研究方式，晚清時期諸子學逐

漸復興，老子思維與墨子的思維一起受到關注｡可以說，宋翔鳳的治學方

法與常州今文經學派(春秋公羊學)的魏源(1794-1857)的治學方法具有緊密

的前後連貫性，魏源的老子解析(《老子評點》)也被稱爲晚清時期老子研究

中經世學闡釋方面的轉折點｡28

26 “其義則備於《太玄》，凡孟喜、京房、楊雄之學，皆《歸藏》之學，雄所謂《玄》，本於老
子，非雄自創也｡”宋翔鳳，《老子章義》，頁187｡

27 “按：《白虎通義》曰：黃帝有天下，號曰自然｡自然者，獨宏大道德也｡此云百姓皆謂我自
然，正述皇帝之語｡下文云：希言自然，又申自然之義，曰：故從事於道者，道者同於
道，德者同於德，即宏大道德之謂也｡他書作有熊，形近而誤，且有熊無宏大道德之義，
又《列子》記皇帝遊華胥氏之國，屢言自然而已，故知自然爲黃帝有天下之號｡”宋翔鳳，
《老子章義》，頁188-189｡

28 19世紀初，隨著清朝的衰退跡象日漸明顯，考證學作爲學問研究的方法，與經世學重新
結合，經世實學的復興時代重新到來｡19世紀初考證學界中，作爲經世學的研究對象，最
先受到關注的是新疆、蒙古和西藏等西北歷史地理學｡以徐松爲中心的北京西北歷史地理
學研究團隊中有常州今文經學派(春秋公羊學)的龔自珍、魏源以及蒙古研究家張穆等｡鴉
片戰爭之後，以歐洲爲中心，向中國介紹世界的世界曆歷史地理書陸續出現，其代表性
著作就是魏源的《海國圖志》，它的出現是西北歷史地理研究的延續和經世實學擴大之後
的結果｡經世學與考證學在中國近代初期發現西方科學與民主的價值方面，發揮了重要的
媒介作用｡郭麗萍，《絕域與絕學――清代中葉西北史地學研究》，頁150-193｡
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2、“以佛解老”：楊文會《老子道德經發隱》
楊文會(1837-1911)，號仁山，安徽石埭(今石台)人，曾設立金陵刻經

處，募款重刻方冊藏經，著有《大宗地玄文本論略注》四卷、《佛教初學課

本》並《注》各一卷以及《十宗略說》、《莊子發隱》、《列子發隱》、《孟子發

隱》等｡他自學音韻、曆數、天文、地理及道家等學，同治年間因病而研究

佛教｡29 《老子道德經發隱》是其1903年的作品，作爲佛學家，楊文會的《老
子》闡釋相當短小精闢｡但其從形而上學的觀點出發，對老子的創作意圖進

行了重點闡釋｡楊文會和其他晚清時期學者們一樣，以自身學問爲背景，
以前代的注釋或解釋與老子本義不符爲前提，嘗試把握老子的眞義｡尤其

對《老子》“出生入死”的解釋，他認爲前代的各種闡釋都沒有準確把握其眞

義，所以他運用佛教的義理進行闡釋，向人們闡明老子的眞義｡30

首先，對於《老子》首句“道可道，非常道｡名可名，非常名”這一精煉

含蓄的句子中所包含的超越語言的表達，楊文會進行了充分的肯定，認爲

“若以不可道者謂是常道，不可名者謂是常名，則活句翻成死句矣｡”又云

“洋洋五千言，無一而非活句”，將“有”和“無”的概念比擬爲《心經》的“色”
和“空”｡最終“有”和“無”都是“玄”，從“重玄”的角度試圖與佛教的教理相銜

接｡接下來將《老子》的“穀神不死，是謂玄牝｡玄牝之門，是謂天地根｡綿綿

若存，用之不勤”中的“穀神”，與佛家的“如來掌”做了比較闡釋｡通過空的

“穀”中所蘊含的生命之源和變化之中的不變，與佛教的緣分和變化關聯，
將其解釋爲“不變隨緣，無生而生，隨緣不變｡生即無生，生相尚不可得，
何有於死耶？”將“玄牝”這一概念與佛家的“阿賴耶”聯繫起來，認爲其含有

“隱微”和“出生”的意義｡31

上述楊文會的老子理解，從現代研究方法來看，可以看作是比較哲學

或比較闡釋學，這種解析方法是以他對佛教的研究爲基礎的｡他的佛教研

究與經學有關，清末佛教知識分子們部分地受到了古典學術的影響，當時

古典學術最典型的表現形式就是“經學”｡因此，經學的方法論自然成爲佛

教研究的一個分支，即形成了所謂的“佛教經學”｡將近代性融入中國近代

佛教研究的龔雋認爲，晚清以後，佛教經學的出現是中國佛學發展的最直

接結果之一｡32 由此，經學的研究方法擴散到佛教研究之中｡楊文會之所以

采用了作爲傳統佛教經典闡釋方法的經學方法，是因爲他在南京主導設立

“金陵刻經處”，目的是對佛教著述進行經學校勘和出版｡“金陵刻經處”校勘

的優秀經典的陸續出版，使晚清佛教史研究活躍一時｡

29 楊文會，《老子道德經發隱》，頁526｡
30 楊文會，《老子道德經發隱》，頁527｡
31 楊文會，《老子道德經發隱》，頁527｡
32 龔雋，〈近代中國佛學硏究方法及其批判〉，頁120｡
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楊文會在闡釋老子思維時，雖然不是積極運用經學方法，但是他的

《老子道德經發隱》中最突出的部分就是對於“出生，入死，生之徒十有三，
死之徒十有三，人之生勤之死地者亦十有三｡夫何故？以其生生之厚”(通行

本《老子》第五十章)的解釋｡依據《釋典》中的“生者諸根新起，死者諸根壞

沒”和“無不從此法界流，無不還歸此法界”，闡釋了“生”與“死”的問題，即

“出生入死”｡他依據佛教的解釋，認爲生與死是一個在“法界”中持續而後回

歸“法界”的連續過程｡老子的“出生入死”是某種類比表達，與植物從土地上

長出來，隨著時間的流逝，重新被吸收到土地裏的循環過程相類比｡“生”字
的本來意義是植物從土中生根發芽，對“出生入死”的闡釋大體上與生命的

死亡和養生相關聯｡相反，楊文會佛教角度的老子闡釋在解釋“出生入死”
時，將被稱爲“法界”的宇宙論、存在論層面的空間與“生”和“死”聯繫起來｡
由此將老子的思維還原爲形而上學，從“生之徒”(“生之徒十有三，死之徒

十有三，人之生勤之死地者亦十有三”)的角度進行理解｡他認爲對“生之徒”
的意義闡釋最爲困難，“須用華嚴十世法門釋之”才能準確闡釋，《釋典》曾
論及“三世”，包括“過去”、“現在”和“未來”，“華嚴”卻主張“十世”，所以只

有通過“華嚴”的時間觀念才能準確理解這個句子｡“於過去世中說三世，所

謂過去過去，過去現在，過去未來｡於現在世中說三世，所謂現在過去，現

在現在，現在未來｡於未來世中說三世，所謂未來過去，未來現在，未來未

來｡共成九世，攝歸一念，則爲十世｡”33 “一念”即“無念之念”，他的這種邏

輯思維最終歸結爲通過“無念之念”實現“生死超越｡”
老子上述句子常被解釋爲養生論，楊文會從佛教時間觀出發，將其轉

換爲形而上學的思維｡尤其“生”與“死”是佛教重點探究的問題，所以楊文會

絕不會在通過佛教概念進行闡釋時將其從老子解釋中遺漏，問題是這樣的

解釋是否符合老子本意｡對此，有必要參照現有的相關見解｡佛教史家陳寅

恪認爲在“經學翻譯”過程或以後對譯文的解讀中產生的語言誤解，導致各

種思維分支出現，在理解“隔意”佛教時，此方法也比較有用｡他的方法論

是比較語言學的方法，但是陳寅恪的比較語言學方法論並不是爲了指責現

有理解的錯誤｡“王輔嗣、程伊川之注傳，雖與《易》之本義不符，然爲一種

哲學思想之書，或竟勝於正確之訓詁｡”34 據此，可以看出誤會和解釋會產

生新的思維｡
《老子道德經發隱》的特徵還在於其政治性闡釋表現得不明顯｡當然，

通過佛學理解的老子政治性介入的空間本來就不大｡其與同時代的佛教研

究相比，實驗性並不突出｡對於晚清知識分子們來說，佛教是新的思維實

驗｡從譚嗣同、梁啟超、章太炎等人可以看出，佛教具有相當強的政治性｡
梁啟超在《清代學術概論》中，稱譚嗣同的佛教研究爲“應用佛學”，這裏所

33 楊文會，《老子道德經發隱》，頁530｡
34 陳寅恪，〈大乘義章書後〉，頁164-165｡
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說的“應用”是指其佛教研究所具有的政治性和社會性｡不管是通過佛教進

行近代啟蒙的梁啟超，還是通過佛教煽動革命的章太炎，雖然他們的意見

和方式不同，但都面對社會現實，進行過自問自答｡這種政治佛教的作

用，通過辛亥革命而被終結，政治或社會狀況已經巨變到傳統思維無法容

納和解釋的程度｡知識分子們已經掌握了更爲先進和有用的西方政治理念

和社會思想，至少在政治領域中，佛教的活動空間已消失殆盡｡其結果是

辛亥革命後，佛教知識分子們大部分都埋頭於學術領域｡
從最終結果來看，包括楊文會老子闡釋在內的晚清時期老學考證學研

究傾向，都追隨當時的文化影響，固執於具有明顯實驗性的傳統方式，事實

上這與其立足於自身形而上學的解釋有關｡這是因爲，考證學研究雖然是重

視客觀性、邏輯性的實證研究，但在概念的解釋上，還是很難避免依據自身

形而上學的思維而非考證方法進行闡釋的研究慣性｡這種現象並非特定個人

的問題，而是與學術方法根源緊密相關｡即在對經典的解釋中，僅運用考證

來闡釋哲學概念，必然帶有根本性的局限｡考慮到老子不認爲有必要將自身

思想和概念進行存在論的正當化闡釋，《老子》的解釋對新的解釋方法持隨時

開放和歡迎的態度｡楊文會利用“以佛解老”，將老子的“有無觀”和“生死觀”
與佛教的形而上學融合起來｡在此重要的一點不是探討這樣的方式和結果是

否符合老子的意圖，而是考察其在時代和文化脈絡中所具有的意義｡楊文會

的老子闡釋，在爲佛學傳統通過老學實現近代轉型方面提供了契機，同時在

重新發現老子形而上學思維方面，具有一定價值｡

四、結語

晚清時期是諸子學迎來新發展的時期｡諸子學之中，對於老子的研究相

對比較突出｡清代的考證學風對老子研究產生了巨大影響，在對哲學意義的

解釋中，宋明理學時代的道教化傾向轉變爲晚清的實證傾向｡但是與其他諸

子書的教義一樣，道家相關研究的目的大體上是通過諸子書來考證和校正

儒家經典｡本論文從“會通”的角度，闡明了傳統文化與近代文化轉折期的晚

清時期老學研究的基本性質｡特別對俞樾的《老子評議》和于鬯的《老子校書》
以及宋翔鳳的《老子章義》和楊文會的《老子道德經發隱》進行了重點分析｡在
此，將晚清老學與儒、佛會通的實在和學術價值做簡要總結｡

從整體來看，晚清老學研究中，以考證學爲方法的研究最多，這種考

證學方法是儒家的學術研究方法，同時已經成爲某種學問體系｡或許可以將

其評價爲代表傳統學問的儒家思想，通過老子思想獲得了某種程度的持續

或延續｡不管這種評價是主觀還是客觀，重要的是在當時的老學研究中，將

老子的思維視爲比較的對象，而非獨立的研究對象，從而嘗試實現傳統學術
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的改變｡經學(考證學方法)與老子的思維相結合的契機或媒介就是“通”｡“通”
的邏輯與學術文化相關聯之後，就具體化爲“會通”的邏輯｡“會通”不僅在中

國傳統文化的繼承和發展方面具有悠久的歷史，而且在晚清時期接受西方

文化的時候表現十分突出｡“會通”實際上是隱含於考證學方法的原理之一，
這是因爲考證學考證方式的最終目的在於實現相互的“通”｡

晚清時期老子學術的變化，可以在與儒學和西學的關係考證中加以分

析｡但是，西學輸入引起傳統學術的變化，即與傳統老學的變化不同，老

學的內在變化方式或儒、佛學擴張到老學的方式中，介入了“會通”的傳統

方式｡可以說，“會通”是爲了克服文化差異而采用的學術研究方法｡因此，
本文考察了俞樾(《老子評議》)和于鬯(《老子校書》)等典型考證學方法的老

子理解(“會通老學”)，以及強調義理的同時，追求經學與佛教比較會通的

宋翔鳳(《老子章義》)和楊文會(《老子道德經發隱》)等，晚清《老子》具有文

化意義相互融合的基本內涵，而這種文化意義的相互融合是通過“會通”的
理解方式實現的｡

俞樾以《老子》每一章和每一章的部分句子爲對象，通過校勘和訓詁的

方法，完成了意義校正工作｡俞樾繼承了戴震、段玉裁、王念孫、王引之

等皖派考證學，所以比起“救古”，更強烈地表現出“救是”的傾向｡于鬯對老

子的考證學理解，從精煉成熟的角度可以看做是晚清老學的代表性成果｡
從文字、音韻和訓詁的方法，到歸納性邏輯思維的廣泛運用，從語言文字

的理解，到老子本義的追溯，于鬯的老學研究，可以視爲將研究對象擴大

至諸子學的乾嘉考證學更進一步的發展形態｡
宋翔鳳通過“以儒解老”或“以孔解老”的解經方法，重新闡釋老子思

維，其《老子章義》的中心邏輯就是《易》的邏輯｡《老子章義》以文化創造者

黃帝爲基準，以《歸藏》爲媒介，將儒家(孔子)和老子的思維融合溝通，將

其解釋爲具有同一根源和指向性的思想，是一種歷史文化學的闡釋｡楊文

會利用“以佛解老”，將老子的“有無觀”和“生死觀”與佛教的形而上學融合

起來｡在此重要的一點不是探討這樣的方式和結果是否符合老子的意圖，
而是考察其在時代和文化脈絡中所具有的意義｡楊文會的老子闡釋，在爲

佛學傳統通過老學實現近代轉型方面提供了契機，同時在重新發現老子形

而上學思維方面，具有一定價值｡

■ 投稿日：2017.01.11 / 審查日：2017.01.18-2017.02.02 / 刊載決定日：2017.02.05
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The Study of Laozi and Communication
between Confucianism and Buddhism

in the Late Qing Dynasty

JUNG Seokdo

Abstract

This article investigates the cultural meaning of mutual convergence focusing on 
the “communication” (huitong 會通) between Yu Yue’s Laozi pingyi and Yu 
Chang’s Laozi jiaoshu that understand Laozi within the context of the traditional 
study of ancient documents, and Song Xiangfeng’s Laozi zhangyi and Yang 
Wenhui’s Laozi Daodejing fayin that emphasize the interpretation of philosophical 
meaning in pursuit of communication between Confucianism and Buddhism.
  Yu Yue analyzes phrases in each chapter of Laozi and corrects their meanings 
through the methods of collation and exegesis. Yu Yue inherits “Wanpai’s study 
of ancient documents” developed by Dai Zhen, Duan Yucai, Wang Niansun, 
and Wang Yinzhi; Yu has a strong tendency to pursue rationality rather than 
old material. Yu Chang pursues the original meaning of Laozi by extensively 
adopting inductive logic with a reliance on the methods of philology, 
phonology, and exegesis. Yu Chang’s research on the study of Laozi can be 
defined as a more advanced form of the Qianjia study of ancient documents; 
he extends research subjects of the Qianjia school to all philosophers.
  In the Song Xiangfeng’s Laozi zhangyi, he establishes Huangdi, the creator 
of culture, as the standard and fuses Confucius’s and Laozi’s thoughts 
mediated by Guizang. His method that merges Laozi’s ideas with 
Confucianism, both of which have the same origin and orientation in Song’s 
view, can be seen as one of the cultural hermeneutics. Yang Wenhui 
interprets Laozi from a Buddhist viewpoint and fuses Laozi’s notion of 
“being and nonbeing” and “life and death” with Buddhist metaphysics. Yang 
Wenhui’s interpretation of Laozi is noteworthy in that it discovers new 
aspects of Laozi’s metaphysical thinking through Buddhist tradition.

Keywords: late Qing Dynasty, study of Laozi, Confucianism and Buddhism, 
Qianjia study of ancient documents, communication
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百年來儒家宗教性的爭論

王 小 超1

中文提要

百年來對於儒家宗教性問題的討論，呈現出多種思想匯流交錯的格局｡
胡適、馮友蘭一直到陳來所代表的理性人文主義，在相當長的時間內都佔

據主流｡在這個大的背景下，很多哲學以及宗教社會學學者，將宗教性視爲

儒家思想的殘餘｡牟宗三、唐君毅等以“內在超越”來解釋儒家“天人合一”的
宗教性，其主張影響深遠｡任繼愈、李申出於批判傳統社會現實的需要，認

爲儒家就是宗教；而蔣慶、陳明等重提康有爲孔教論，意圖將儒家重建爲

國教或公民宗教｡然而，大多數學者並不接受“儒家是教”，而僅肯定儒家有

終極關懷｡著眼於社會實踐，安樂哲認爲儒家是“以禮爲中心”的角色倫理，
在社群對個體的塑造過程中體現出相當的宗教性；而著眼於個人的修身實

踐，張學智等也論述了傳統士大夫實現終極關懷的功夫論進路｡最終，與“內
在超越”一脈相承，杜維明提出精神性人文主義，堅決區別於缺乏宗教關懷

的凡俗人文主義｡同時，他也指出，“內在超越”的儒家傳統可以與“外在超

越”的西方宗教傳統並行不悖，互相對話｡

關鍵詞：儒家宗教性，儒教，理性的人文主義，內在超越，精神性人文主義

* 王小超：北京大學高等人文研究院博士(lucky_xcer@163.com)｡
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傳統儒家被稱作“天人之道”｡《中庸》說：“誠者，天之道也，誠之者，
人之道也”｡一般而言，儒家並不缺乏超越的維度，但它又以“天人合一”的
理論特色和積極入世的實踐性格，區別於神聖和世俗截然分離的基督教傳

統｡因此，清末民初以來，儒家是否爲宗教，或者是否有宗教性，成爲一個

爭論不休的重要話題｡這個問題一方面依賴於對儒家精義的闡發，另一方面

又依賴於對“宗教”、“宗教性”概念的定義｡眾所周知，“宗教”或者“宗教性”
的概念是由西學引入的，爲傳統儒學所無｡然而，儒家在西學東漸和現代化

的背景下已經歷了脫胎換骨的過程｡因此，對儒家宗教性問題的討論，恰恰

能夠在一個最重要的層面上向我們清晰地展示儒家現代轉化的歷史命運｡百
年來的儒家學術遭受過重大打擊，卻不但沒有消聲匿跡，反而展現出精彩

紛呈的局面｡大陸、港臺和海外的眾多思想家各自獨樹一幟，又相互激蕩辯

難，在時代的脈絡中匯流合同｡他們的問題意識或小或大，理論建構或內或

外，實踐主張或急或緩，終極追求或實或虛｡本文按照他們的思想特色將其

歸爲不同流派，以理論的內在邏輯爲脈絡展開敘述｡

一、理性的人文主義

伴隨著清末經濟、政治、軍事的全面敗亡，儒家傳統面臨著巨大危機｡
康有爲雖然意識到眞問題，卻也僅限於“提出”問題，而沒有給出任何有效

的解決方案｡其激進到有似離經叛道的經學態度和比附基督教的“儒教”主
張，一方面加速了傳統經學的失信於人，另一方面激起了五四諸賢對儒家

的極大反感和激烈討伐｡章太炎乾脆降經於子，將儒學對眞實問題的解釋力

和發言權拱手讓出｡康章二人，可謂是一個縮影，代表了當時中國思想界無

法解決時代問題的焦慮和對傳統學術之信心的喪失｡可以說，五四之前，儒

家“天人之學”在思想中的主流地位就已經失去了｡
因此，胡適、馮友蘭等人所帶回的西學給人耳目一新的感覺，便毫不奇

怪，因爲學人終於可以扔掉舊學包袱，以“現代人”的思想來考慮問題｡雖然

以現在的眼光看，實證主義在當時已受到歐洲思想界的反思和攻擊，1 且馮

友蘭所借用的新實在主義更是歐洲思潮中的小波瀾，但以西解中的全新思

路，無疑是人心所向，孔德的“宗教-哲學-科學”三段進化論更是深入人心｡在
這種情況下，傳統儒家的學問被分散進入現代大學分科體系中的中文、歷

史、哲學等學科，其中主要的義理之學進入哲學系，成爲中國哲學(史)學科

研究的對象和素材｡占統治地位的舊學形態正式宣佈搶救無效，壽終正寢｡

1 柯林武德說：“在19世紀末和20世紀初，法國思想把它最好的精力都用之於對實證主義進
行攻擊｡”柯林武德，《歷史的觀念》，頁181｡
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這其中處境最尷尬的便是儒學中“天”這一維度，因爲它並不能順利地

被現代大學建制下的文學、哲學或者史學學科所完全容納｡就此說來，康

有爲的問題意識的確是眞誠的｡誠如後來很多學者所主張的，儒家的超越

性或曰宗教性維度，不可忽略｡然而，在五四的啟蒙語境之下，宗教卻因

其不合時宜無法成爲被重視的對象，傳統儒學天人難分的渾沌狀況，更讓

學者倍感迷茫｡難道儒家的超越性維度要進入神學院去研究嗎？難以想

像，因爲看上去儒家並不像是基督教這樣的有神論宗教｡更大的問題是，
就算我們立一個儒教，成立儒教神學院，那教主是誰？崇拜的上帝又是誰

呢？難道是孔子嗎？孔子是人，就算是聖人，也並不是神，這是幾千年來

儒者所堅信不疑的｡因此，不管是留學歸來的新式學者還是舊學碩儒，不

管是儒學的批判者還是辯護者，都在儒家的非宗教性質上基本達成了一

致，認爲這一點誠爲儒家的優點，值得褒獎｡
比如梁啟超認爲：“宗教利用人類曖昧不清楚的情感才能成功，和理

性是不相容的，孔子全不如此，全在理性方面，專從現在現實著想，和宗

教原質全不相容｡”2 胡適說：“儒家的人生哲學，是倫理的人生哲學”3，“孔
子是不很信鬼神的，他的門弟子也多不信鬼神｡”4馮友蘭的論述較胡適更

細緻，他認爲孔子之前“有迷信而無知識，有宗教而無哲學”5，而“孔子對

於鬼神之存在，已持懷疑之態度”6，他讚揚這種“開明之士”的正確態度，
並特別指出“以陰陽解釋宇宙現象，比之以天帝鬼神解釋者，則較善矣”｡7

馮氏認爲儒家最主要的特點在於“以理論擁護舊制度”，所以是“哲學化之

開始”｡其著名的“天”的五分法(物質、主宰、自然、運命、義理)更顯示出

其摒棄宗教而崇尚哲學的態度｡當他論及祭祀問題時，更是對荀子的“君子

以爲人道，百姓以爲鬼事”(《荀子·禮論》)頗爲讚賞，認爲儒家是“知不必有

神臨之，而猶祭祀｡”8

這種觀點不僅僅是在哲學界盛行，在歷史學界也是主流｡比如郭沫若

在《先秦天道觀之進展》中說：“周人根本在懷疑天，只是把天來利用著當

成了一種工具，但是既已經懷疑它，那麼這種工具也不是絕對可靠的｡在
這兒周人的思想便更進了一步，提出了一個‘德’字來｡”9 他認爲孔子否認鬼

神，儒家的祭祀只是爲了求得祭祀者的心理滿足；孔子的“天”只是自然或

理法，不是有意志的人格天，這是天道觀的進步｡

2 梁啟超，《中國歷史研究法》，頁311｡
3 胡適，《中國哲學史大綱》，頁102｡
4 胡適，《中國哲學史大綱》，頁114-115｡
5 馮友蘭，《中國哲學史》，頁30｡
6 馮友蘭，《中國哲學史》，頁31｡
7 馮友蘭，《中國哲學史》，頁36｡
8 馮友蘭，《中國哲學史》，頁40｡
9 郭沫若，《郭沫若全集·歷史編》 第一卷，頁335｡
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這種理性主義精神至今仍被大陸中國哲學(史)界的主流觀點所繼承｡
最有代表性的專著當推陳來的《古代宗教與倫理》和《古代思想文化的世

界》，這兩本書論述了古代從巫術、神話到宗教再到道德倫理的演變過

程，其基本觀點與胡、馮保持一致｡陳來認爲中國的軸心突破是以理性反

對神話，“認識到神與神性的局限性，而更多地趨向此世和‘人間性’，與其

說是‘超越的’突破，毋寧說是‘人文的轉向’｡”10 他認爲，春秋時代，“充滿

實證精神的、理性的、世俗的對世界的解釋越來越重要，而逐漸忽視宗教

的信仰”11，由此實現了“從‘儀式倫理’主導到‘德行倫理’主導的演變”12，這

種演變是爲孔子所贊成和發揚的｡

二、理性主義視角下的“宗教殘餘”論

港臺和海外的學者也多從人文主義、理性或主體性的角度論述孔子和

儒家｡比如勞思光的《新編中國哲學史》以高揚道德主體爲特色，然其對於

軸心時代思想流變的判斷，與大陸學界並沒有太大的不同｡比如，他認爲

周人“強調人之主宰地位”13，“力求置天命於自覺意志之決定下”而對於

“天”的意義嬗變14，他說：“中國古代之‘天’觀念，作爲一原始觀念看，本

以指人格神之意義爲主，而孔子以後，人文精神日漸透顯，在儒學中，人

格神已喪失其重要性，但由於習慣之殘留，孔孟仍時時提到‘天’｡”15 因

此，他對孔孟儒學的斷語是：“孔孟一系的先秦儒學，確以道德主體性爲

中心，並不以‘形上天’爲最高觀念，而且孔孟說中，就理論結構看，亦完

全無此需要｡”16

我們不難看出，這些論述中存在比較嚴重的問題｡因爲西方“人文主

義”這一詞彙是建立在近幾百年的啟蒙語境之上的，唯物主義和進化論思

想更是近現代產物｡但是，問題在於，剛才提到的這些學者都是在論及殷

周、周秦時期的思想時，隱隱地使用著這些框架來解釋問題｡我們不禁會

覺得，這是不是太早了？這種“中國已自由平等兩千年”的論調，就算站在

“理性”、“進步”的立場上看，也太顯樂觀了些｡
這其中的關鍵點還是對“天”的態度｡孔孟對“天”、“命”的屢次提及和重視

始終是繞不過去的話題｡但是我們可以對此進行不同的詮釋｡比如陳來的看法

10 陳來，《古代宗教與倫理――儒家思想的根源》，頁5｡
11 陳來，《古代思想文化的世界――春秋時代的宗教、倫理與社會思想》，頁13｡
12 陳來，《古代思想文化的世界――春秋時代的宗教、倫理與社會思想》，頁312｡
13 勞思光，《新編中國哲學史》，頁54｡
14 勞思光，《新編中國哲學史》，頁55｡
15 勞思光，《新編中國哲學史》，頁58｡
16 勞思光，《新編中國哲學史》，頁61｡
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就是一種繼承發揚的平和觀點；而勞思光則觀點鮮明，將“天”作爲是孔孟不

得不面對的“習慣之殘留”｡其書中更有“義命分立”之論，認爲“‘命’觀念表‘必
然’，‘義’觀念表‘自由’……孔子“在‘命’以外更立一‘義’觀念，則價值、自覺、
自由等觀念所運行之領域，即由此顯出，人生之意義亦由此而顯現”｡17 勞思

光對孔子的這一貢獻大加讚揚，認爲孔子通過“義命分立”將“原始信仰之陰

霾一掃而空”｡18 不過，在他看來，孔子並沒有詳細地論證這一過程，體系的

完成還要歸功於孟子｡是孟子建立了道德主體的理論，證立了主體性｡所以，
孟子性善論“乃中國‘重德’文化精神之最高基據｡”19

與勞思光大同而小異，傅斯年在《性命古訓辨證》中認爲孔子在講天道

時是閃爍其詞的，他說：

孔子之言天道，蓋在若隱若顯之間，故罕言之，若有所避焉，此與
孔子之宗教立場相應，正是脫離宗教之道德論之初步也……孔子之
道德觀念，其最前假定仍爲天道，並非自然論，亦未是全神論，惟
孔子並不盤桓於宗教思想中，雖默然奉天爲大本，其詳言之者，乃
在他事不在此也｡20

因此，傅斯年表達了對孔子的失望，認爲孔子不能突破時代的限制｡甚至

港臺新儒家中的徐復觀也是持“殘餘”論的｡李明輝說：

徐先生卻僅賦予儒家的宗教性一種階段性的歷史意義，而非其本質
要素｡換言之，對徐先生而言，儒學是不折不扣的人文主義；至於其
宗教性，僅是歷史的殘餘而已｡21

“殘餘”論的確不是很有說服力，疑點頗多：一，孔孟究竟有沒有意識到這種

殘餘？假如意識到了，爲何向之妥協而不加以清除？是因爲學理不清，還是

時代所限？假如沒有意識到，是不是更加說明孔孟的水準有限？二，孔孟對

“天”、“命”從不敢有任何貶低和輕視，是“殘餘”可以解釋得了的嗎？三，孔

孟都是崇古之人，其歷史觀未必是進步的，以進步觀念論孔孟，是否合適？

三、宗教社會學視角下的“宗教殘餘”論

另外，上述觀點的最大問題在於，它僅僅是一種哲學解釋，而這種哲

學解釋嚴重地脫離了兩千年來中國社會的宗教現實狀況｡而這在宗教社會

學家的研究中則絕不會被忽略｡楊慶堃在《中國社會中的宗教》中說：

17 勞思光，《新編中國哲學史》，頁105｡
18 勞思光，《新編中國哲學史》，頁115-116｡
19 勞思光，《新編中國哲學史》，頁117｡
20 傅斯年，《性命古訓辨證》，頁124｡
21 李明輝，〈從康德的“道德宗教”論儒家的宗教性〉，頁24-25｡
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低估宗教在中國社會中的地位，實際上是有悖於歷史事實的，在中
國廣袤的土地上，幾乎每個角落都有寺院、祠堂、神壇和拜神的地
方｡寺院、神壇散落於各處，比比皆是，表明宗教在中國社會強大
的、無所不在的影響力，它們是一個社會現實的象徵｡22

這是在描述上個世紀作者親眼所見到的中國｡儘管，處於文革徹底“祛魅”
之後的我們已難以想見這種情景，但這卻是離我們並不遙遠的事實｡就算

我們安於以“迷信”、“功利”、“愚民”和“統治手段”來解釋民間的各種宗教

和官方主導的祭天等等活動，但對於處於中國人生活中心的家庭宗教，我

們很難懷疑精英和民間共有的誠意｡楊慶堃說：

在某種意義上，每個傳統的中國家庭都是一個宗教的神壇，保留著祖
宗的神威，家庭供奉神明的畫像或偶像｡難以數計的家庭宗教活動並
沒有包括在公共祭祀活動之列，往往是以個人的衣食住行、婚喪嫁娶
爲中心的｡23

祖先崇拜可以追溯到非常原始的文明之中，這在泰勒、弗雷澤、塗爾幹筆

下的澳洲和美洲原住民文明中可以看得很清楚｡說中國在某種意義上還保留

著這種原始的宗教形式，似乎也不是說不通｡而且，祖先崇拜與儒家的關係

眾所周知，楊慶堃自然不會放過這一點，他認爲祭祀與祖先崇拜是儒家傳

統的兩大元素，而宗族是儒家社會組織體系的核心｡但在學理上，他卻沒有

這麼堅定，他一方面認爲儒家是秉承不可知論的理性主義，並非宗教；另

一方面又指出儒家一直保留了神秘主義的一面｡這種觀點與哲學界並無大的

不同｡因此，楊慶堃雖然對中國宗教的現實狀況足夠重視並做出了精彩的描

述，但對儒家的學理敘述卻始終未脫出哲學界主流思想的窠臼｡他說：

取代宗教教義、強大的神職勢力在社會和政治等方面主導地位的，
是世俗取向的、持不可知論的儒家傳統｡在這個傳統裡，高級士紳基
本上是沒有任何宗教背景的｡24

儒家學說將注意力集中於生與死的終極意義，但只是在人的道德責
任方面，而不關心任何超自然因素，作爲思想體系，儒學的宗教特
性存在於對天和命運等觀念含糊不清的態度中，通過傳授知識或用
道德的說教來解答人類面臨的難以數計的問題｡作爲一種實用的學
說，儒學得到了祭祀儀式和眾多與儒學傳統的功能相關的超自然觀
念和儀式的支援｡25

這清楚地表明了他認爲儒家學說不是超自然宗教的立場，但同時也指出了

儒家“天”、“命”等觀念的含糊不清｡他還說：

22 楊慶堃，《中國社會中的宗教》，頁24｡
23 楊慶堃，《中國社會中的宗教》，頁29｡
24 楊慶堃，《中國社會中的宗教》，頁21-22｡
25 楊慶堃，《中國社會中的宗教》，頁40｡



王小超 / 百年來儒家宗教性的爭論 193

儒家並沒有成功地把超自然因素從古代崇拜中祛除出去｡……事實證
明，絕大多數的中國人，甚至包括相當多的傳統儒家學者相信祖先
崇拜儀式中保留著超自然信仰的觀念｡爲了對祖先崇拜的性質是世俗
的、還是宗教的做出解釋，荀子不得不在君子和小人之間作區分，
也就是說是否有超自然信仰是劃分君子和小人的依據，也是兩者的
差異所在｡是否能讓百姓和君子一樣具有無神論的教化觀點，荀子和
以後的儒家學者都沒有提出任何有效的主張｡26

楊慶堃認爲，儒家未能將“超自然因素”祛除出去，在中立的“殘留”意義

上，他與勞思光、徐復觀們走到了一起｡同時，作爲一個哲學外行，楊慶

堃在對祭祀的解讀中，將荀子作爲理性主義儒家君子的代表，這把孔、孟

置於很尷尬的境地，當然，這也是哲學家馮友蘭同樣在做的｡所以，雖然

在社會學領域楊慶堃帶給我們相當多的事實震撼，然而除了論述中國社會

中也具備宗教的因素，並認識到儒家以不同於西方制度性宗教的形式在社

會中發揮主導的功能之外，理論上我們得不到比哲學界更多的東西｡

四、批判性的孔教論

但僅僅儒家對宗教的容忍並不說明儒家就是(有神論)宗教，而如果可以

洗脫有神論宗教的“罪名”，那儒家與無神論和人文主義就沒有太大的區別了｡
任繼愈並不這麼看，一是爲了解釋清楚古代社會的政教事實，二是爲了更加

徹底地批判儒家，他提出了“儒教是教(有神論宗教)”的主張｡他在李申《中國儒

教史》一書的序中，首先指出正視“儒教”現實的必要，他說：

(有些學者)對影響中華民族的倫理觀、價值觀、社會生活、文化生活
以及家庭生活的儒教，沒有認眞清理，以致有許多本來可以找到說
明的道理看不明白，說不清楚｡不研究儒教，就無法正確認識古代和
當前的中國社會｡27

他認爲，儒教的事實，在孔子之後表現爲：

皇帝兼任教皇｡神權、政權融爲一體｡儒教的教義得以政府政令的方
式下達｡朝廷的“聖諭廣訓”是聖旨，等同於教皇的敕書｡……歷代王
朝都以儒教爲國教，孔子爲教主｡28

這種提法其實與“事實”還是有一段距離的，尤其“國教”、“教主”、“教皇”等
等西方宗教的術語更是中國所無｡周以前中國具備人格上帝的原始信仰，不

26 楊慶堃，《中國社會中的宗教》，頁61｡
27 李申，《中國儒教史》，頁7｡
28 李申，《中國儒教史》，頁5｡
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管是以祖先崇拜還是別的什麼形式存在，這一般都爲學界所公認｡問題的焦

點在於，孔子之後“天”的人格性就成了一個說不清的問題，尤其到宋明儒

學之後人格上帝的觀點更是虛化，鬼神都可以用氣來進行解釋｡
李申是“儒教是教”說的回應者，在對周初和孔子這兩個重要的節點的

詮釋中，他也堅持了人格上帝的主張｡對於周初這個節點，學界一般認爲

發生了宗教觀念的轉變，人格神不再重要，而對德治的崇尚開啟了人文主

義的新篇章｡但李申認爲，德治思想和行爲只是“取悅上帝的條件”29，最終

決定者仍是人格上帝｡而對於孔子這個節點，李申說：

作爲一個周朝的臣民，孔子謹慎、嚴肅地遵守著周朝的禮制，也謹
慎、嚴肅地信奉著周朝的神靈，和同時代的人們一樣，天，也是孔
子視爲世界萬物包括人類社會主宰的至上神｡30

堅持認爲孔子崇拜人格上帝，頗有冒天下之大不韙之嫌，因此，《中國儒

教史》出版後，學術界甚至民間學者群起而攻之｡比如主張將儒學與中國傳

統的宗法宗教分開的牟鐘鑒就評價說：

他出過《中國儒教史》、《中國儒教通論》，坦白地講，我一個字都沒
看｡我覺得我不需要看｡因爲他是將任先生的儒教說極端化而已｡比如
說，任先生認爲先秦儒學不是宗教，宋明以後儒家變成宗教｡孔子不
是儒教，董仲舒做一次改造沒成功，到宋明理學才改造成功｡所以在
任先生的心目中，理學史就是宗教史｡因爲成爲儒教史，那中國理學
史沒有了，就都是宗教史了｡這個觀點當然我不贊成｡李申爲了迎合
任先生的觀點，而做了進一步的擴大｡因爲我看人介紹，他的書裡把
敬天法祖全都包括在裡邊，從三代以來就是儒教，混淆了禮教與儒
學，它擴大了儒教的範圍，完全絕對化地發展了任先生的思想｡現在
有的學者把上古三代的神學禮教都說成是儒家的發展形態，這是不
符合歷史的，不要忘了儒學是孔子創立的｡31

這種反應不難理解，孔子以及幾乎所有後世重要的儒者，從未像基督教那

樣明言去崇拜一個人格的上帝，將如此存疑的問題強行坐實，雖然是基於

對傳統政治和社會的現實觀察，但學理論證實在太過牽強了｡

五、宗教性：天人合一與內在超越

牟鐘鑒認爲中國存在宗法宗教，但是一定要和儒學區分開，即所謂

“學教區別”｡他認爲儒學基本上還是人文主義的：

29 李申，《中國儒教史》，頁49｡
30 李申，《中國儒教史》，頁181｡
31 牟鐘鑒、干春松，〈儒家思想與中國宗教的獨特性――牟鐘鑒先生訪問〉，頁159-160｡
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儒學是認可和重視敬天法祖，卻不用這種神靈崇拜來改造自己的理
論，不往宗教化而往人文化方向發展｡你看歷來儒學有代表性的哲學
家，它的哲學體系不是建立在敬天法祖的基礎上，你仔細看，它有一
套哲學核心概念，無論是理學，無論是心學，無論是氣學，它們的核
心理念都與天神祖靈沒有直接關係｡儒學與敬天法祖的基礎不同，儒
學再發展，它的主流一直是以人爲本，它必須圍繞人性論吸引人，特
別人性善惡來建立自己的理論｡當然它一直保留天命觀念，但只保留
而已，並不做文章｡32

這其實還是一種溫和的持贊成態度的“殘留”論，並沒有在儒家學說與超越

性之間建立起牢固的不可動搖的聯繫｡在這一點上，彭國翔的看法略加強

了一些，雖然其主張仍然有模糊和遊走之嫌：

如果我們運用的是“雙向詮釋”而非“單向格義”的方法，正如我們一開始
所說的，是著眼於儒家傳統與“人文主義”和“宗教”的兩頭相通，而不是
試圖在單向求同的意義上將儒家傳統化約爲“人文主義”與“宗教”的其中
一種，那麼，我們仍然不妨使用“人文主義”和“宗教”來作爲把握儒家傳
統的定義性特徵的觀念架構｡因此，我們可以套用歐陽竟無和方東美的
話合起來說：“儒家非人文主義非宗教，而亦人文主義亦宗教｡”本書以
“儒家傳統：人文主義與宗教之間”爲題，其意正在於此｡33

這種兩全其美的禪宗式說法，強調“相通”、“避免化約”，比牟鐘鑒的“學教

區分”的確是渾融得多了｡然而，這種提法會導致語法混亂，或者叫語言

“捉急”也可以，因爲我們會發現，我們的名詞似乎不夠發揮作用｡語言本

來是用來定義和區分的，但這樣表述，似乎是在向我們提倡：不要太在意

區分｡其書名“宗教與人文主義之間”，這“之間”二字所表達的意象，就足夠

讓我們窮於應付了｡這個詞本來是表示兩個獨立事物中間的場域，如果不

看書中前面的一大段解說，我們難免會覺得，這裡不是在指稱某個事物｡
我們會問，“之間”的什麼？當然，也許我們這麼較眞反而是非法的，因爲

彭國翔要傳達的本就是另一種思想的方式：不要執著言辭｡並且，他的確

還有“宗教性的人文主義”的提法，而且以中國傳統的名詞體系對這個問題

進行過比較精彩的闡述：

用儒家傳統甚至整個中國傳統文化自身中“天”、“人”這兩個核心觀念
來說，如果“天”象徵著宗教性而“人”象徵著人文性，那麼，儒家傳統
最爲基本的特徵就是：儒家的“天人之際”不會像西方近代的主流思想
那樣在“宗教”與“人文”之間建立非此即彼的二元對立關係，而是在肯
定“天”與“人”之間具有本體論的一致性(所謂“天人合一”即就此而言)
這一前提下，承認現實層面“天”與“人”之間存在的緊張，由此而始終
謀求“天”與“人”之間的動態平衡｡34

32 牟鐘鑒、干春松，〈儒家思想與中國宗教的獨特性――牟鐘鑒先生訪問〉，頁160｡
33 彭國翔，《儒家傳統――宗教與人文主義之間》，頁10-11｡
34 彭國翔，《儒家傳統――宗教與人文主義之間》，頁11｡
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直接將“天”對應於“宗教”，將“人”對應於“人文”，看似寫意，實爲得意，這

一點上，筆者非常贊同｡“天人合一”之說是世界公認的儒學主張｡比如海外另

一位老先生陳榮捷也大體是這種主張，他在《中國哲學文獻選編》開篇就說：
“中國哲學史的特色，一言以蔽之，可以說是人文主義，但此種人文主義並

不否認或忽略超越力量，而是主張天人可以合一｡在這意義之下，早在中國

思想肇端之初，人文主義已是居主流地位的思潮｡”35 他認爲，孔子對中國哲

學發展的深遠影響，就在於決定了中國哲學人文主義的特色｡而這種人文主

義集中在人的問題上，並不探討神祇或人死後的問題｡
以“天人合一”來解讀中國文化是學界共識，但是“天人合一”甚爲難

言，儒家的超越維度究竟何指？在這個問題上作出深入探索和理論建構的

當推唐君毅和牟宗三｡唐君毅秉承了“天命之謂性”的儒家形上學傳統，他

主張“儒家講性與天道、天心與人心的不二，儒教是以人之本心本性即天

心天性的天人合一之教｡”36 同時，他又以一種標準的“下學而上達”的儒家

功夫論思路，認爲“具體的人倫關係，在現實的家庭、社會、國家、人類

之道德實踐的層層推進中，透顯了本心本性的超越無限性，並上達一種形

上的及宗教性的境界｡”37 牟宗三比唐君毅更進一步，他說：“天道一方面

高高在上，有超越的意義，另一方面又貫注於人身，內在於人而爲人之

性，因而又是內在的，天道兼具宗教(重超越)與道德(重內在)的意味｡”38

這就點出了“內在”和“超越”這兩個十分重要也引起了重大爭議的關鍵字｡
波士頓儒家白詩朗將“內在超越”這一命題概括爲“傳統的超越指向使

人們獲得終極性的自我轉化”39，並指出整個新儒家學派都將之奉爲圭臬，
他說：“在界定儒家之道的基本輪廓上，杜維明是追隨其師的，其他的現

代新儒家學者如劉述先和成中英，也同意牟宗三對傳統的這種評斷｡”40 新

儒家在港臺、大陸和海外都取得了重大的影響｡然而，對“內在超越”的批

評也一直不絕於耳｡其中最典型的，如馮耀明所說：“‘超越’即同於‘外在

’……說‘超越內在’即等於說‘圓的方’｡”41

對於這一質疑，郭齊勇的辯護方案是：1、將儒家的“超越”從認識論中

撤出來，而只涉及價值論和本體論問題；2、在價值論的意義上，“終極的

境界也有難以經驗的地方”，需要依賴精深的道德修養功夫去體驗；3、最

終，“要理解這個問題，就必須提到儒家最基本的思維方式和最基本的觀念

――‘天人合一’”｡這個辯護可稱忠勇，但第一，他不得不放棄認識論的陣

35 陳榮捷，《中國哲學文獻選編》，頁1｡
36 郭齊勇，〈當代新儒家對儒學宗教性的反思〉，頁43｡
37 郭齊勇，〈當代新儒家對儒學宗教性的反思〉，頁43-44｡
38 郭齊勇，〈當代新儒家對儒學宗教性的反思〉，頁45｡
39 白詩朗，〈儒家宗教性研究的趨向〉，頁28｡
40 白詩朗，〈儒家宗教性研究的趨向〉，頁28｡
41 郭齊勇，〈儒家人文精神及其宗教內涵〉，頁39｡
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地；第二，所謂體驗難辨眞假；第三，新儒家用“內在超越”來解釋“天人合

一”，這裡又反過來用“天人合一”去解釋“內在超越”，這等於沒有解釋｡
李景林對於新儒家的主張表達了不少贊同，他說：

儒學依其對殷周宗教系統之“連續性”，神性內在精神之理論自覺，
建立其性命論和人性本善的觀念系統，確立了儒家內在超越的價值
根據，其所建立的具有超越性意義的仁、道、天、天命等形上學的
概念，並無人格神的特徵，其所重，在於經由德性的成就以體證天
道，而非“以神爲中心”來展開教義｡42

在這些話語中，我們明顯能看出他對新儒家學說的吸收｡但是，出於對哲學

與宗教之界限的清醒認知，他謹慎地表達了對儒家“宗教”性的懷疑：

劉(述先)先生認爲儒學的天、道觀念已不復有古代社會天帝觀念的人
格神的意義，在此前提下，如果僅僅把儒學的超越性的指向和終極的
關懷局限爲一種“道”或“理”，儘管我們可以把這種“道”或“理”理解爲一
種“生生”之“道”，生命之“理”，但僅就儒學自身而言，它是否可以成爲
一種“宗教信仰”，對這一點，仍有必要作出進一步的討論和思考｡43

這即是說，既然否定了人格神，那麼新儒家的“超越”只能是一種哲學的超

越，而不能成爲宗教的超越｡李景林依靠田立克對哲學與信仰的區分，把

儒家思想體系判定爲“理性人文義的哲理，而非宗教信仰義的教理，是哲

學，而非宗教｡”44

抽象的“道”和“理”是否足夠成爲宗教信仰？這是一個有力的質疑｡在
儒學與宗教必須區分開來的立場上，李景林與牟鐘鑒大體一致｡對於中國

傳統社會中的宗教現實，李景林使用了“神道設教”的解釋模式來進行處

理，他說：“儒學能夠以一種‘神道設教’的方式因應和切合社會生活，具有

自身內在的實踐和教化意義｡”45 “因應”和“切合”似乎比溫和的保留論稍稍

主動了一些，但也僅限於此了｡

六、建設性的孔教論

向港臺新儒家發起更激烈攻擊的是唐文明，他說：

道德的形而上學以及兩層存有論的嚴重問題……導致牟宗三對傳統儒
家根本精神的背離……首先，在倫理學層面，牟宗三將傳統儒家植根
於多重生活空間的倫理概念化約爲現代意義平面化了的道德概念，從

42 李景林，〈義理的體系與信仰的系統――考察儒家宗教性問題的一個必要視點〉，頁94｡
43 李景林，〈義理的體系與信仰的系統――考察儒家宗教性問題的一個必要視點〉，頁81｡
44 李景林，〈義理的體系與信仰的系統――考察儒家宗教性問題的一個必要視點〉，頁94｡
45 李景林，〈義理的體系與信仰的系統――考察儒家宗教性問題的一個必要視點〉，頁79｡
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而顛覆了歷代儒家一貫捍衛的倫理生活秩序，並因爲挪用康德式的自
律概念來詮釋儒家思想而導致對儒家美德倫理傳統的系統性扭曲……
其次，在形而上學層面，以良知爲本體……實際上是爲現代人本主義
張目，而與宋明心性之學相去甚遠，倒是與基督教、佛教等虛無主義
宗教以及玄學的立場更爲接近……再次，在歷史哲學和政治哲學層
面……開出的儒家發展方案也落入了西方自由主義的窠臼……將儒家
倫理化約爲道德主義，是現代以來持之有故、言之成理，從而也影響
極大、流傳至廣的一個思想謬種｡46

這種批評簡直是致命的，但卻由於其犀利的視角而有很好的說服力｡以牟宗

三爲代表的港臺新儒家雖然高揚“主體性”、“道德的形而上學”，也堅持“良
知”的宗教性，但“良知坎陷”說導致儒家在社會倫理、制度設計中全盤退

出，幾乎不再有任何解釋力｡所謂“道德宗教”只能在有形上追求的少數學者

身上保留一點與現代人文主義難以區分的火種，而對大多數民眾來說，儒學

的價值變得很貧乏，再難塑造出傳統儒學在社會中的深刻認同｡我們大可以

在學理上大談特談儒家的超越性、宗教性如何如何，然而這樣軟弱無力、面

目模糊、無所依傍的宗教性，還能稱之爲宗教性嗎？它與現代人文主義的眞

正區別何在？憑什麼可以與基督教等宗教傳統分庭抗禮？遑論優越和涵蓋？
民眾的生活陷溺在物質需求和世俗倫理之中，儒家可以給他們提供的宗教

性超拔力量是什麼？效果如何？這些問題是牟宗三在哲學上似乎可以解答，
在現實中卻難以解決的｡對現實他是悲觀的，只能是在“神州陸沉”之時，保

持自己的良知，使自己不至於淪爲禽獸而已｡至於所謂“開出”，還不如說是

“丟失”、“讓出”更準確些｡時至今日，臺灣民眾雖在文明上保持了較大陸來

說更高的水準，然而在他們的認同建構之中，儒學再沒有起到顯性的、重大

的作用，甚至有日益門庭冷落、即將消亡之可能｡這種現狀，是證明了悲觀

預期的準確呢？還是由悲觀哲學所造成呢？
傳統社會由儒學一力打造，儒家的價值觀在精英和民眾中全面滲透，

這並非是“良知坎陷”可以解釋的｡“良知坎陷”隱約地顯露出對民主和科學等

現代(或西方)價值不戰而降的態度｡如今，五四啟蒙的時代早已過去，不僅

“將儒學作爲一種非宗教人文主義的評價如今是過時了”47，而且就連新儒家

對宗教性的堅持也被認爲是力度太弱｡在這種情況下，大陸不少認同儒家的

學者，在提倡而非批判的立場上重新提出了儒教的可能性問題｡比如蔣慶就

曾提出將孔教作爲國教，而陳明則力倡公民宗教說，並喊出“超越牟宗三、
回到康有爲”的口號｡對於公民宗教的提法，干春松也表示贊同，他說：

我個人認爲將儒教設計成一種公民宗教有一個很可行的路徑，就是
在禮儀資源十分缺乏的當下中國，通過儀式和禮儀的重建來重構中
國人的道德意識和神聖性維度｡48

46 唐文明，《隱秘的顛覆――牟宗三、康德與原始儒家》，頁4-5｡
47 白詩朗，〈儒家宗教性研究的趨向〉，頁32｡
48 干春松，〈宗教、國家與公民宗教――民族國家建構過程中的孔教設想與孔教會實踐〉，頁34｡



王小超 / 百年來儒家宗教性的爭論 199

這種設計的優勢在於：

如果把儒家的宗教性維度定位於公民宗教的設計，就可以很大程度
上回應中國國家文化符號缺失的現狀，通過一些超越具體宗教的符
號而強化文化認同和國家認同意味，公民宗教可以充分利用傳統儒
家在公共禮儀和日常禮儀建設方面的文化積累，似乎可以超越宗教
信仰自由和國家意識的統一性之間的緊張｡49

其實，是國教還是公民宗教，並沒有太大的區別｡我們可以從中看出這些

學者的現實關懷和國族關切，當然，這種關切是文明教化含義上的｡但
是，我們並不能僅僅從功能和需求上去提倡一種價值、信仰或者宗教――

我們是很缺乏，也很需要，但消費只能刺激生產，卻不能製造生產｡康有

爲的時代如此，而經過一百年的天翻地覆、風雨飄搖以後，儒家縱然不說

是蕩然無存，也是基礎薄弱｡在這一點上，陳明提出以“競爭上崗”來作爲

儒家公民宗教的論據，等於是承認了“勝算幾何尚在未定之天｡”50 當然，
陳明也許會以行動者而非空想家的姿態來爲自己辯護，因爲事在人爲，而

且目前形勢似乎大有可爲｡我認爲，這種辯護是可以成立的，儒家在歷史

上從來就不乏行動者，孔子也不是一個書齋中的學者｡但是，這已經超出

了普通學理的範圍，因爲它需要未來去檢驗｡

七、宗教性：以禮爲中心和功夫論

但如果我們把“公民宗教”的提倡者們看作僅僅有行動而沒有學理支

撐，那就大錯特錯了｡從剛剛干春松“禮儀建設”的倡議中，我們已經可以

看到一些端倪：這其實與以“禮”爲中心的儒家宗教性觀點不謀而合｡
眾所周知，“仁”與“禮”之間的張力是儒學中一個基本的問題，而堅持

以“禮”和“角色倫理”來闡釋儒家的，當前非安樂哲莫屬｡他說：

它(儒家)既是非神論的，同時又具有深刻的宗教性，它是一個沒有上
帝的傳統，這一傳統另外提供了一種以禮爲中心的宗教性，這種宗
教性肯定累積性的人類經驗本身｡51

安樂哲雖然反對儒家“超越性”的提法，但卻支持這種非神論的宗教性，這

種宗教性體現在社會層面，就與干春松的主張更爲接近了：

49 干春松，〈宗教、國家與公民宗教――民族國家建構過程中的孔教設想與孔教會實踐〉，頁34｡
50 陳明，〈公民宗教――儒教之歷史解讀與現實展開的新視野〉，頁407｡
51 安樂哲、郝大維，〈中庸新論――哲學與宗教性的詮釋〉，頁17｡
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禮是展現價值的生活形式，這些形式引發了仿效並鼓舞了宗教的獻
身，促進著對於一個繁榮社群來說頗有必要的共同的思想習慣｡52

這種主張與我們常見的“核心價值觀內化於心、外化於行”的思路相去已不

甚遠，只是在這裡，安樂哲的核心價值觀是儒家的，這也是陳明所希望能

夠“競爭上崗”的｡然而，這本質上是治國層面的社會實踐，與個人修身差

別很大｡首先，這種主張即便動機眞誠無偽，也很難保證不被人所疑｡就算

能夠取信於人，現實因素的複雜多變也往往會導致其中的泥沙俱下｡當
然，這些問題，陳明等儒者可能早就想過，但他們選擇了英雄氣概：大丈

夫不拘小節，知其不可而爲之｡我們可以欽佩其勇氣和魄力，當然更加期

望其能堅守“行一不義、殺一不辜，得天下而不爲”的孔孟底線｡否則，是

眞儒者還是假借儒學者，就會成爲問題｡
其實，就安樂哲的理論底色來說，仍是大有爭議的｡對他的攻詰在學

理上並不複雜：1、孔子早有“人而不仁如禮何”的明訓｡2、既然明知無上

帝、無天，明知儒學不具有超越性，那這種所謂“宗教性”到底何謂？3、儒

家的“天人合一”哪裡去了？是否都化約在具體的人類經驗裡了？
將理論具體到陳明的公民宗教的實踐主張中，就更讓人生疑：不管是

什麼樣的定義，我們都是在談“宗教”或者“信仰”，自己都不相信，卻希望

別人、希望社會相信，這可能嗎？就算可能，這眞的好嗎？我們怎麼保證

這種實踐不被利用呢？我們怎麼保證角色倫理不會在人的扮演中使人的自

由意志失眞呢？
因此，穩重的持論，並非以功夫、修養和實踐來取代或否定儒家的超

越性，而是從功夫、修養和實踐的角度來詮釋它｡社會實踐中如此，個人

修身中更是如此｡相對於難以掌控的群體實踐，很多學者更傾向於從修身

實踐的層面來解讀儒家的超越性，如張學智在對宋明理學的研究中說：

宋明理學中貫穿著某種“終極關懷”，某種在日常實踐中逐漸完善自
身，達到超越的理想境界的意向，它從關懷、體證作爲宇宙和人性
本源的超越性出發，著眼於追求超越的過程中精誠、熱情與勇氣的
培養，對社會中堅力量――士大夫群體的精神修煉和人格塑造，所
起作用很大｡53

當然，儒家士大夫的個人修身並非遺世獨立，而總是與社會實踐渾然一體的：

理學的超越性的一個突出特點就是他並非某種超越的普遍性，而是
反映著具體的社會實踐內容，如孔子是要突破殷周以來天的神性，
更多地給它人世的內容；一般士人也不離仁、禮的追求來實現超
越；孟子、《中庸》則要把天與人打通，天的法則就內在於人性之

52 安樂哲、郝大維，〈中庸新論――哲學與宗教性的詮釋〉，頁13｡
53 張學智，〈宋明理學中的“終極關懷”問題〉，頁102｡
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中，把人的內省式修養道路與超越對象連通起來；《易傳》則突出了
窮究物理這種知識性活動與內在超越的關聯｡這都杜絕了那種冥想
的、離群索居的個體獨修的道路，而與社會實踐緊密聯繫起來｡54

八、精神性人文主義

個人修身和社會實踐並非截然可分，同樣是儒者的功夫｡而這種功夫

是貫穿著超越性的｡既然儒者的行動之中就貫穿了或者內在了超越的精

神，那麼，儒者的身體或者行爲本身，就成爲他的聖殿｡杜維明說：

儒家對人的固有意義的“信仰”，是對活生生的人的自我超越的眞實可
能性的信仰，一個有生命的人的身心魂靈都充滿著深刻的倫理宗教
意義｡具有宗教情操，在儒家意義上，就是進行作爲群體行爲的終極
的自我轉化，而“得救”則意味著我們的人性所固有的既屬天又屬人的
眞實得到充分實現｡55

對此，白詩朗評價道：

他以一個儒學神學家的身份在發揮作用，因爲他力求描繪、理解並
推薦儒家傳統，杜維明並不只是作爲一個客觀的學者去關注問題，
也不是一種價值中立的方式去精確描述儒家傳統｡56

不得不說，這種評價若應用在一個現代學術體系中的學者身上，很有些尷

尬；但若用來描述一個儒者的行動和信仰，卻再恰當不過：他所行動的，
便是他的信仰｡杜維明絕沒有要取消儒家超越維度的任何意願，在這一點

上，他不僅沒有減弱牟宗三、唐君毅的堅持，反而一反那種保守的龜縮姿

態，而在世界範圍內宣導儒學和文明對話，張大聖學｡最終，杜維明提出

“精神性人文主義”，以與“凡俗的人文主義”相區別：

以仁的內在主體性爲基礎，以物隨心轉的方式來行事，由內在主體
來建立禮、履行禮，這樣的人文觀可以稱之爲精神性人文主義｡57

這種提法，決非以“禮”爲中心，而是重在“仁”的自由選擇和決斷｡這與早年杜

維明以“存有的連續性”來解說“天人合一”的思路是前後一致的｡出於清醒和明

智而不僅僅是謙虛，杜維明並沒有說精神性人文主義就是宇宙眞理，他說：

54 張學智，〈宋明理學中的“終極關懷”問題〉，頁103-104｡
55 杜維明，《儒家思想――以創造轉化爲自我認同》，頁67｡
56 白詩朗，〈儒家宗教性研究的趨向〉，頁32｡
57 杜維明，〈建構精神性人文主義――從克己復禮爲仁的現代解讀出發〉，頁8｡
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精神性人文主義的限度在哪裡？雖然我們說精神性人文主義是內外
貫通的……精神性不僅僅是內在心靈，還可以是外在超越的宗教信
仰，後者也可以泛稱之爲精神性人文主義 (或者說信仰性人文主義)｡
這是兩個完全不同的路向，也就有各自的限度，內在的精神性對上
帝的超越性沒法眞正理解，反之外在超越的信仰也不可能接受內在
的主體性｡兩者在不同的領域各有得失，不同的人可以根據自己的稟
賦而選擇某一種｡58

精神性人文主義可稱之爲儒家“內在超越”和“天人合一”的繼承和發揚｡然
而，問題仍然沒有結束｡“天人合一”仍然給人惚兮恍兮之感，而既然是“內
外貫通”，那究竟爲什麼還要分“內在超越”和“外在超越”呢？這些問題也許

永遠都不能解決，但是，對眞問題的探討可以是永無止境的｡在此，精神

性人文主義提供了一個很好的範例，它清晰地標誌出自己的界限，也保留

了足夠的開放性，爲我們進一步的研究提供了空間｡

■ 投稿日：2016.12.30 / 審查日：2017.01.13-2017.01.25 / 刊載決定日：2017.01.28

58 杜維明，〈建構精神性人文主義――從克己復禮爲仁的現代解讀出發〉，頁9｡
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Discussion on the Religiousness of 
Confucianism in the Past Century

WANG Xiao-chao

Abstract

There have been wide-ranging discussions on the religiousness of 
Confucianism in the past century. The rational humanism occupied the 
mainstream for quite long time. In the context of rational humanism, many 
philosophers and sociologists regard the religiousness of Confucianism as 
remains. Mou Zongsan proposes the theory of “immanent transcendence” to 
explain the “unity of heaven and man.” For negative or positive purposes, 
some scholars consider Confucianism as a religion. Meanwhile, many others 
offer different interpretations: Confucianism only has ultimate concern in 
either social or personal practice. Tu Weiming proposes “spiritual humanism” 
to draw a clear distinction from “secular humanism.” He also points out that 
“immanent transcendence” and “external transcendence” can develop 
independently and should engage in meaningful cultural dialogue. 

Keywords: religiousness of Confucianism, Confucianism, rational humanism, 
immanent transcendence, spiritual humanism
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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” (hereafter, ICPC), which an organization that belongs to 
the Academy of East Asian Studies (hereafter, AEAS) at Sungkyunkwan 
University.

2. (Objective)
  ICPC primarily conducts research in the field of Confucian thought. 

It also covers general Confucian culture, as well as its development 
and modernization, in an attempt to provide fundamental guiding 
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 with the 

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(s).
  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 
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the director of ICPC, approved by the management committee, and 
appointed by the director of AEAS.

Ⅲ. Management Committee

7. (Constitution)
  1) ICPC may establish a management committee in order to discuss 

and make important decisions regarding general management.
  2) 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/or eliminating various rules and regulations.
  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 settle 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 1, 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-10-4 of the 

Regulations for the Institute of Confucian Philosophy and Culture 
(hereafter, ICPC). It comprises the regulatory guidelines for publishing 
the Journal of Confucian Philosophy and Culture (hereafter, JCPC).

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.

4. (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.

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

board.
7. (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.
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Ⅲ. Publication of JCPC
 
 9. (Numbers and Dates of Publication)
   JCPC is published twice in one 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 × 248mm.
12. (Editorial System)
   1) Academic articles written in either Chinese or English.
   2) Academic articles include: 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 materials 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) Analysis of 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) A length of each article is limited to 25,000 characters for Chinese 

and 12,000 words for English, including the abstract, footnotes, 
bibliography, etc. 

   2) The number of words permitted for materials 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 three months prior to the publication date are 
usually subjected to the review process for a specific issue. 

   2) Submissions should be forwarded to jicpc@skku.edu as an email 
attachment.

   3) Abstracts in Chinese or English must include five or more keywords.
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   4) If written jointly, the first (main) author and the second (joint) author, 
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(s) must 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 submitted articles must pass the reviewing process.
18. (Regulations for Reviewing Board)
   1) In principle, the editorial board will select three outside reviewers 

for each submitted article and commission them to evaluate the 
article. If two of the reviewers agree, the article can be published. 

   2) In specific situations, the editorial board can precede the reviewing 
process by selecting two outside reviewers. If only one of the 
reviewers recommends publication, the editorial board can decide 
whether to publish or reject the article based on the journal’s 
academic standards. In such cases, the editor-in-chief is supposed 
to make a written report to the chief manager (the director). 

   3) If submitted articles do not meet the basic requirements of the journal 
(e.g., in terms of length, subject, etc.), the editorial board can decide 
not to proceed with the reviewing process and return the submission 
to the author(s). The editorial board can also ask the author(s) to 
resubmit after revision.

   4) 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.

   5) 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) Articles 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 
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board within two weeks from it was assigned to them. 
21. (Reporting Back the Result)
   The editorial board must report back to the author(s) as soon as the 

results of the reviewing process have been received.

Ⅵ. Revision of Regulations
    
22. (Principle)
   This code of management is subject to change when 2/3 of the editorial 

board agrees, provided that more than half of the editorial board’s 
members are present at the time of voting.

* 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 20, 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 (hereafter, ICPC).

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 (hereafter, JCPC) 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 
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assume responsibility for receiving articles, the election of reviewers, 
and the selection of articles for publication,

  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 must 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.

Ⅲ. Establishment and Management of Ethics Committee  
    
6. (Ethics Enforcement)  
  This regulation is established according to the general regulation, and 

is already in effect. The director will decide on establishing specific 
rules to applying these regulations. 

7. (Constitution of Ethics Committee) 
  The Ethics Committee is constituted of the director of Ethics Committee, 

the editor-in-chief, and up to five members of the editorial board. The 
director of ICPC is also the director of the Ethics Committee.

8. (Function of Ethics Committee)
  1) Upon a suspected violation of the ethical code, the ethics committee 

will proceed to conduct an investigation and issue a decision, notifying 
the accused of the opinion of the committee. It will also report the 
issue to the editorial board.
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  2) When investigating the violation, the ethics committee must secure 
sufficient evidence and keep the whole process confidential. 

9. (Accusation of Violation)
  1) An accuser must secure specific evidence when reporting an act of 

violation. Even if the report turns out to be false, the ethics committee 
can continue an investigation if other evidence is discovered.   

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

10. (Investigation and Decision)
   1) If accused of violating the ethical code, the accused must com-

ply 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 (October 20, 2007), and is in force 
since January 1, 2008.
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Submission Requirements for Contributors

Ⅰ. Submission
   1. Manuscripts should be done in docx file and are to be submitted as 

an email attachment to jicpc@skku.edu.
2. 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.

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

4. Unless specially invited, a length of each manuscript (including footnotes) 
should be around 8,000 words, and should not exceed 12,000 words 
(font: Times New Roman; font size: 12 pt.; line space: double).

Ⅱ. Style Guidelines
    1. In general, we follow the editorial guidelines established in the 16th  

edition of the Chicago Manual of Style. Please consult the online 
information of it at www.chicagomanualofstyle.org.

2. 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: 1. Fingarette, Confucius, 15-16.

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

4. When romanizing Chinese terms, use pinyin system. Terms in Korean 
should be romanized according to the romanization system established 
in 2000 by the Korean government. For Japanese terms, follow the 
Hepburn romanization system.

5. When historic figure(s) and state(s) are first mentioned, provide their 
dates in parenthesis as follows: Zhu Xi 朱熹 (1130-1200), Han 漢 (206 
BCE-220 CE).

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 us at jicpc@skku.edu.
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儒教文化研究所章程
  

第一章 總則

第一條（名稱）

本研究所的正式名稱爲“儒教文化研究所”（以下簡稱“研究所”），

是成均館大學東亞學術院的下設機關。

第二條（目的）

本研究所以研究儒學思想爲主，同時兼顧整個東亞的儒學文化研究，

並對儒學的傳統進行現代化的解釋和發展，使之成爲指引人類發展的

基本理念。

第二章 組織

第三條（機構）

研究所的機構如下設置：1. 所長，2. 運營委員會，3. 編輯委員會。

第四條（所長）

1．所長必須由符合第一章規定中目的的專業的本校教授擔任，由

學校校長提請理事長任命。
2．所長代表研究所，總體掌管研究所的事務。
3．所長的任期爲2年，可以連任。

第五條（部長）

1．爲了協助所長，並分擔所長的一部分業務，所長下面可以設置部長。
2．部長從研究委員中產生，由所長提請學術院院長任命。
3．任期爲2年，可以連任。

第六條（研究室）

1．研究所可以根據研究領域的不同而設置研究室。
2．研究室長由研究教授以上的人擔任，須經運營委員會的審議通

過，再由所長提請學術院院長任命。

第三章 運營委員會

第七條（構成）

1．爲了便於審議和決定與研究所運營相關的重要事項，研究所可

以設置運營委員會。
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2．運營委員會由所長和10人以內的委員構成，委員長由所長擔任。
3．委員從研究所的研究委員中產生，由所長提請學術院院長任命。

第八條（審議事項）運營委員會主要審議以下事項：

1．基本運營計劃的確立以及與研究計劃相關的事項。
2．研究所諸規定的制定與廢除問題。
3．預算以及結算等諸問題。
4．其他與研究所運營相關的事項。

第九條（會議）

1．會議由委員長召集。
2．會議要有過半數以上的在職委員出席才可以召開，出席委員過

半數同意才可以決議。

第四章 編輯委員會

第十條（構成）

1．爲了審議決定研究所刊行的出版物的編輯事宜，故設立編輯委員會。
2．編輯委員會由委員長和國內外的知名學者構成，委員長由所長擔任。
3．委員由所長任命，任期爲2年。
4．編輯委員會每年刊行《儒教文化研究》，論文的刊行原則以及

刊行日期等規定另行制定。
第十一條（會議）

編輯委員會會議要有出席編輯委員的過半數同意才可以決議。

附則（施行日）本規定自2000年3月1日起施行。
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《儒教文化研究》編輯委員會運營章程

第一章 總則

第一條（目的）

本規定是根據儒教文化研究所文件中第4節編輯委員會（以下簡稱

委員會）第27條第1項研究所刊行物的出版條目中《儒教文化研

究》的相關規定而制定的。

第二條（任務）

1. 主管《儒教文化研究》的發刊和相關論文的策劃、接收、評

審、編輯等工作。
2. 制定與《儒教文化研究》的發刊相關聯的一系列規定。

第二章 編輯委員會構成

第三條（構成） 

委員會由編輯顧問、編輯委員、 主任（委員長）、 主編、編輯部

主任（編輯室長）和編輯構成。

第四條（編輯顧問和委員的選任）

編輯顧問和編輯委員由儒教文化研究所所長從世界各國有卓越研究

業績的權威學者中選擇並任命。

第五條（委員的任期） 

委員任期爲2年，必要時可以連任。但爲了保證學術雜誌的長期穩

定性，主編原則上是連任的。

第六條（主任）

主任（委員長）由儒教文化研究所長兼任，主管編輯委員會。

第七條（主編）

主編由研究所所長任命，總體負責所有的編輯事務。

第八條（編輯部主任、編輯）

編輯部主任（編輯室長）和編輯由研究所所長任命。編輯部主任全

面負責編輯事務，編輯輔助主任處理相關的編輯事務。
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第三章 《儒教文化研究》的發刊

第九條（發行的次數和日期）

《儒教文化研究》每年兩次刊行，出版日期爲8月31日和2月28日。

第十條（發行數量）

《儒教文化研究》的發行數量由委員會決定。

第十一條（開本）

實行176mm×248mm開本。

第十二條（編輯體制）

1. 學術論文使用中文或英文制作。
2. 學術論文的編輯順序原則上分爲論文題目、提要、關鍵詞、正

文、參考文獻、中英文抄錄、中英文關鍵詞。
3. 必須注明學術論文的英文題目和作者姓名。
4. 必須注明作者的所屬單位、職務和具體的聯系方式。
5. 學術論文以外的各種文章以及會則、會報的刊載與否由委員會決定。

第四章 論文的投稿和管理

第十三條（投稿論文主題和資格）

1. 投稿範圍是以儒學思想爲中心的世界各國的儒學文化。
2. 對國內外刊行的相關儒學著作、翻譯著作以及研究類刊物的分析。
3. 對國內外的儒學和東亞學等人文科學類相關論文（包括學位論

文）的論評和研究動向報告。
4. 不限論文投稿資格。

第十四條（原稿字數）

1. 一般情況下按照中文15,000字 / 英文10,000words 左右（包括腳

注、參考文獻、抄錄等）的標準。
2. 論文以外的原稿字數由委員會決定。

第十五條（論文投稿要領）

1. 隨時可以提交論文，但以本刊出版3個月前到達的論文作爲該版

的審查對象。
2. 論文使用中文或英文格式，投稿時須提交電子版。
3. 中英文的抄錄需各附5個以上的關鍵詞。
4. 如果是共同研究的論文，需要分別標出責任研究員和共同研究

員，並且須分別注明姓名和所屬單位、研究領域、執筆範圍和

分擔的領域。
5. 來稿須注明作者的電子郵件地址以及聯絡電話。

第十六條（投稿論文的管理）
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1. 投稿論文按照來稿順序，建立文檔進行統一有序的管理。
2. 來稿論文概不退還，所刊載論文的著作權歸研究所所有。

第五章 投稿論文的審查

第十七條（審查義務）

刊載論文必須經過審查。

第十八條（審查委員規定）

1. 對於投稿的每篇論文，原則上編輯委員會將選定3名評審委員，並

委託給他們評審。論文經過審查委員2/3以上的贊成才可刊登。
2. 特殊情況下編輯委員會可選定2名評審委員進行論文審查。2名

審查委員中只有一名贊成刊登時，編輯委員會可以通過內部會

議決定該論文的刊登與否。而且，編輯部主任要以書面形式向

研究所的主任報告編輯部的決定。
3. 若投稿論文的長短或內容遠遠達不到本刊的基本要求，委員會可

以不進行評審而通告投稿者不可刊載，或要求修訂後再次投稿。
4. 原則上，審查委員應堅持公正、公平的作風。而且不得審查與

自己同一單位的投稿者的文章。
5. 爲了保證審查的公正性，審查全部採取匿名制。

第十九條（審查標准）

1. 審查按照基本格式（20%）、獨創性（20%）、主題明確性（20%）、
邏輯性（20%）、完整性（20%）來進行綜合評定。

2. 審查結果分爲刊載可、否兩類。
3. 被評爲不可刊載的論文，不得再以同一題目向本會投稿。

第二十條（審查結果報告）

審查委員從收到評審論文之日算起，應於2周內將審查結果報告給委員會。

第二十一條（審查結果通告）

委員會收到審查結果報告書後，立即告知投稿者。

第二十二條（稿費支付）

對於刊載文章，支付給作者一定的稿費。

第六章 章程的修訂

第二十三條（原則）

本章程的修訂要有過半數編輯委員參加，並且經參加人員2/3以上

的同意方可施行。
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附 則

第二十四條（其他）

1. 以上沒有列入章程的事宜按照慣例處理。
2. 本規定自2006年12月20日起生效並施行。
3. 本規定在施行過程中發生的細部事項由委員會來決定並處理。
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《儒教文化研究》研究倫理及運營規定

第一章 總則

第一條（目的）

本規定的目的在於闡明儒教文化研究所（以下簡稱“本研究所”）學

術研究活動的研究倫理和運營基准。

第二條（作用）

本規定的作用在於抵制研究活動中的不正當行爲，以及不正當行爲

發生後體系性的追查，並且保護有創意性的學術研究，提高學問的

倫理性。

第二章 研究倫理

第三條（作者倫理）

1. 凡是向本研究所刊行的《儒教文化研究》投稿的作者都應該遵

守運營規定。
2. 虛造研究成果或將以前的研究成果刪改變用的一律視爲偽造、編造。
3. 對他人的觀點或主張缺乏客觀分析而直接拿來用作自己的觀點，

此種行爲視爲剽竊。
4. 將自己已經發表的研究成果拿來用作首次發表，此種行爲視爲

重複刊載或自我剽竊。
5. 接受研究經費資助的論文只有遵守資助單位的管理規定才可投稿。
6. 對於自己公式發表的論文，作者要負全面責任。
7. 共同研究的情況要注明每個人分擔的部分，以此來各負責任。

第四條（編輯委員倫理）

1. 本研究所《儒教文化研究》的編輯委員應該遵守運營規定。
2. 編輯委員要積極參與編輯會議，要對論文的接收、選定評委以

及刊載與否負責任。
3. 編輯委員對於投稿者的個人信息要保密，不得利用私權。
4. 編輯委員要嚴格按照既定的標准來確認論文的投稿以及評審情況等，

注意不要引發審評者以及一般會員間的是非。
5. 編輯委員會一旦發現研究倫理上的問題要立即通報倫理委員會。

第五條（審查委員倫理）

1. 本研究所《儒教文化研究》的論文審查委員應該遵守審查規定。
2. 審查委員要根據所定的審查規定對投稿論文進行客觀、公正的
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審查，並將審查結果通報給編輯委員會。若自己因客觀情況不

能審查，則應及時通報編輯委員會。
3. 審查委員要根據學者的良心和學問的客觀基準來審查論文。在

缺乏充分根據的情況下，不能一味地依據自己的學術觀點來判

定“不可刊載”，也不能不仔細通讀全文就擅作審查。
4. 審查委員對於審查過程中所知道的作者的個人情況要進行保

密，不能私自公開或利用審查論文的內容。

第三章 倫理委員會設置以及運營

第六條（倫理規定的遵守）

本規定依據本會的會則制定，一經施行，立即生效。只是與此相適

應的施行細則由委員長決定。

第七條（倫理委員會的構成）

倫理委員會由所長、主編和編輯委員（5人左右）組成，所長兼任委員長。

第八條（倫理委員會的職能）

1. 對於違反本規定的行爲，倫理委員會要進行調查和議決，並將

相關意見通告給當事人，然後報告給編輯委員會。
2. 在審議違反規定的行爲時，要確保能夠充分掌握證據並對事情

的經過保密，不到最後時刻不能公開審議意見。
第九條（違反倫理規定行爲的揭發）

1. 若有違反倫理規定的事實，揭發者可以持具體的事實證據向倫

理委員會揭發。若揭發的事實是虛偽的，倫理委員會可以繼續

維持決議。
2. 編輯委員或審查委員在評審過程中若發現有違反倫理規定的事

實也依據如上方法揭發。
第十條（調查以及審議）

1. 會員若被揭發有違反本研究所倫理規定的行爲，則應積極配合

倫理委員會的調查，若不配合，其行爲則視爲違反倫理規定。
2. 對於被揭發的有違反倫理規定的論文，在事實查清以前應採取

保留措施。調查審議應在下一期學術期刊發行前結束。
第十一條（解釋的機會）

對於被揭發有違反倫理規定事實的會員，要給與其充分的解釋機會。

解釋的方式可依據當事者的意願公開。

第十二條（處罰的類型）

倫理委員會的處罰類型有警告、限制投稿、解除委任等。對於已

經投稿或刊載的論文可以採取保留或撤銷的措施。對於接受研究

經費資助的論文，若因不正當的使用而受到資助機關的警告，也

屬於處罰對象之列。
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第十三條（規定的修改）

此規定的修改要遵守本研究所的修改原則。

第十四條（其他）

以上規定中沒有涉及的事宜依據慣例處理。

附則

本規定依據本研究所會則第21條制定，並經過編輯委員會（2007年10月

20日）的審議，於2008年1月1日起施行。
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投稿須知

1. 中文一律使用繁體，英文按照一般慣例。來稿一律使用中文（或英

文）制作，請提交電子版（jicpc@skku.edu）。
2. 論文的格式順序原則上依次分爲論文題目、中文提要（300-400

字）、中文關鍵詞（5個以上）、正文、參考文獻、英文題目、英文

摘要（大略300words）、英文關鍵詞（5個以上）等。
3. 作者簡介可置於文章的最後，須注明作者的性別、所屬單位、職務、

Email、聯系地址以及具體的電話聯系方式，以便編輯部聯絡。必要時

可附上自己的簡歷。
4. 正文內容請用10.5號字，行間距爲1，文章字數以15,000字爲宜，可以

適當地增減。但最好不要超過25,000字。
5. 文章的章節可以用“一、二、三……”來表示，若還要細分，則請用

“（一）、（二）、（三）……”來表示。章節題目一律左側對齊，使

用黑體加粗字體。
6. 文章內提到的一切書籍，都要在正文後的“參考文獻”內注明。參考文

獻標記序次如下：作者，《書名》，出版地: 出版社，出版年度。
如：楊伯峻，《春秋左傳注》，北京：中華書局，1981。

6. 1. 需要標記編者或譯者時：作者，〈章節/論文〉，編者/譯者編/譯
《書名》，頁碼，出版地: 出版社，出版年度。

     如：張立文，〈程朱思想的時代精神〉，楊曉塘編《程朱思想新論》， 
頁1-8，北京：人民出版社，1999。

 6. 2. 引用期刊內容時，請依次注明：作者，文章名，刊物名（包括期

數），文章所在頁碼。
如：蒙培元，〈儒学是宗教吗?〉，《孔子研究》，2002年第2期，
頁39-46。

7. 文章正文的引用文，採用簡式腳注標記。腳注標記方式如下：作者，論

文名稱/書名，引文所在頁碼。
如：楊伯峻，《春秋左傳注》，頁56。

蒙培元，〈儒学是宗教吗?〉，頁42。
8. 若作者本人有對文章題目、文章內容的說明，請放在當頁用腳注表示｡
9. 來稿一經採用，即付稿酬。不採用的稿件，一律不退，也不奉告評審意見。

三個月內未接到採用通知的，作者可自行處理。
10. 本刊對採用的稿件有刪改權，不同意刪改者，請在來稿中申明。
11. 本刊刊發的文章，作者著作權使用費與稿費一次性付清。如作者不同

意文章轉載，請在來稿時聲明。
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