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Four Types of Moral Extension in Mencius

KIM Doil

Abstract

In the existing body of relevant literature, the different types of moral extension in
Mencius’s thought are not clearly differentiated. The purpose of this paper is to show
that at least four types of moral extension can be found in Mencius’s thought. First,
as is well known, the idea of kuochong #%7¢ in Mencius’s thought is that one should
extend one’s moral attitude or reaction, such as ce yin zhi xin Hlf&Z 0y, to a broader
range of people. Ce yin zhi xin is arguably a moral attitude or reaction towards another
person in distress. Mencius argues that such a moral attitude should be expanded to
everyone, not solely the single individual in need right now. Second, another type of
moral extension is in fact what has wielded more influence in the development of
Confucian thought in history: the extension from family to nation. This is distinguishable
from kuochong as the expanded attitude is not a purely moral one, but rather an attitude
applied initially to blood relations. Third, there is yet another type of moral extension
in Mencius’s thought: the diffusion of moral attitudes or actions among different people.
This type is different from the first two types because it has to do with the expansion
of the number of people sharing a certain kind of moral attitude or action. Fourth, in
his understanding of Mencius, the neo-Confucian Zhu Xi &% would not be too
concerned about the difference between the first type and the second type, which are
equally related to the extension of a certain kind of attitude, either ce yin zhi xin or
a familial attitude, since he understands both the two types equally in terms of the
expansion of ren xin A\:U» (the human mind) as such. What Zhu Xi regards as Mencius’s
can be understood as the fourth type of moral extension in Mencius’s thought. This
paper aims to explore the differences among the above four types, which have not
been carefully differentiated in the literature.

Keywords: Mencius, Zhu Xi, kuochong, moral extension, ce yin zhi xin, xin
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1. Introduction

Mencius (c. 372-289) is well known for the idea of kuochong #%7¢.1
Roughly, the idea is that one should extend one’s moral reaction or attitude
that arises in a particular situation to another.2 In Mengzi T (Mencius)
2A.6, what is considered to be extended is ce yin zhi xin HIFE2 >, which
can be understood as “a moral attitude that causes immediate action,” such
as wanting to help upon witnessing a baby in fatal danger. Thus, the process
of kuochong enables one to generalize and demonstrate the same moral
reaction or attitude in various similar situations.3

However, kuochong is not the only theory of moral extension for
Mencius. In order to examine this possibility, in this paper I will employ
the word “‘extension” in a broader sense than that just involved in kuochong,
referring more generally to the expansion of one’s moral attitudes or actions
towards a broader scope of people, as well as to influence on others to share
the same moral attitudes or actions. Given this broader definition of “moral
extension,” at least three more types can be read from the context of Mengzi.
This paper aims to discern and describe these four types of moral extension,
which do not seem to be clearly differentiated in the literature.

In fact, what wielded more influence in the development of Confucian
thought in history is “the type of extension from family to nation,” namely
the idea of generalizing one’s commitment to family to others, and then to
one’s country. For example, in Lunyu Fwsg (Analects), filial piety and
brotherliness (xiaoti Z1#), namely attitudes towards parents and siblings

I Mengzi 2A.6. Passages are cited according to Yang, Mengzi yizhu. However, in this paper,
I will refer to passages as 1A-7B rather than 1-14.

2 In this paper, I do not address the issue of how ce yin zhi xin can be characterized according
to modern terminology. For the sake of convenience, I will understand ce yin zhi xin as
a kind of “attitude,” which has cognitive and conative aspects. As such, I can sidestep the
issue, more particularly the issue of whether ce yin zhi xin is a desire or a judgment.

3 Just for reference, I will briefly introduce a couple of secondary sources concerning the idea
of kuochong. Kwong-loi Shun understands the expansion of ce yin zhi xin as the process of
enabling the application of the same reactions and attitudes in similar situations through
analogical reasoning. See Shun, “Moral Reasons in Confucian Ethics.” David B. Wong interprets
the expansion of ce yin zhi xin to be a process that allows for the exhibition of compassionate
response as a result of one’s practical deliberation in which another person’s suffering becomes
a reason to act. See Wong, “Reasons and Analogical Reasoning in Mengzi.” On the other hand,
Phillip J. Ivanhoe believes that the expansion of ce yin zhi xin allows one to appreciate one’s
own nascent moral sense when it is not wholly apparent in a specific situation. See Ivanhoe,
“Confucian Self Cultivation and Mengzi’s Notion of Extension.”
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related by blood, are understood as the root (ben A%) of the execution of
ren {~, one of the foundational values in Confucian thought. This seems to
propose a model of advancing attitudes learned and practiced within the
family to relationships outside of the family.4

Mencius also seems to advance similar thought in Mengzi 4A.5,
maintaining that the root of all under heaven and of nations (tianxia KT)
lies in the family (jia %).> Moreover, during a conversation with King Xuan
of Qi (Qi Xuan wang 75 T), Mencius refers to the attitude of treating
others’ elders as one would treat one’s own elders (lao wulao, yiji renzhilao
ZHEZ, YUK AZ#), which may be considered a similar model of moral
extension.® This can be interpreted as an order to apply sentiments felt
towards blood relations to people outside of kin.7 So this type of moral
extension should be regarded as the second type, one that is differentiated
from kuochong.

On the other hand, the neo-Confucian Zhu Xi k% (1130-1200) would
not provide special treatment to the difference between the first type and
the second type in his interpretation of Mencius. The two types are equally
related to the process of broadening the scope of application of a certain
kind of attitude. But, Zhu Xi seems to understand the crux of Mencian
thought not as the two types or the difference between the two, but as the
expansion of the ability of ren xin A« (the human mind) as such. What
Zhu Xi regards as Mencius’s idea, namely the expansion of the mind, is
another type of moral extension that can be found in Mencian thought.

Finally, there is yet another type of moral extension that Mencius
strongly advocates: the diffusion of moral attitudes or actions among
different people. This type of extension is different from the three types
discussed above because it has to do with the expansion of the number of
people who share a certain kind of moral attitude, rather than with the

4 Lunyu 1.2. Passages are cited according to Yang, Lunyu yizhu. This paper will discuss Zhu
Xi’s interpretation of this passage later in Section 5.

5 Mengzi 4A.5: “RFZAMRE, BIZALER, KZAMEG”

6 Mengzi 1A.7. 1 will further discuss this phrase in Section 4.

7 In relation to this model of extension from family to nation, Confucian ideology is often taken
to claim that the affection between blood relations should be expanded and applied to members
of wider social groups. For example, the passage in Daxue K5 (Great Learning) that explains
that governing a country (zhi guo f%) should follow ordering one’s own family (gi jia #55%)
is widely considered a good demonstration of this Confucian model of extension. Hu, Daxue
zhangju daquan, 8. Page numbers refer to Wenyuange siku quanshu dianziban, which is based
on Wenyuange siku quanshu Ui VYE4: (Wenyuange Edition of the Complete Library
of the Four Treasuries). Subsequently, I will refer to this as Siku quanshu.
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process of broadening the scope of application of one’s attitude or mind.

This paper aims to show the differences among the above four types
of moral extension, which have not been carefully differentiated in the
literature.

2. The Model of Diffusion

Prior to examining the aforementioned first three types of moral extension
in Mencius, namely kuochong of ce yin zhi xin, the extension of the affection
towards blood relations, and the extension of the mind as such, it is necessary
to mention the last one that is distinctly different from the other three.

Suppose that I exemplified myself as a filial son, so that the people
around me would also have filial piety towards their own parents. In this
situation, the attitude of filial piety would have been diffused among the
numerous people with whom I have come into contact. Mencius suggests
such diffusion as a method of governing the country. He states that if each
person treats his or her parents in a manner befitting the close relationship
(gin gin ##), all under heaven will be rightly governed.8 Furthermore, he
understands this as seeking the dao & in a close place and as the easiest
method of doing something.

This diffusion of the same attitude among a broader range of people
is also found in the passage of Daxue K% (Great Learning) that states that
if rulers properly treat their elders as elders, filial piety will pervade among
the people.? This method of one person behaving exemplarily in order to
spread an attitude throughout the world is also suggested as a means of
governing all under heaven. In addition, it is denoted as a type of jieju zhi
dao B8, Jieju is a way to infer a thing through understanding of
another similar thing.!0

Why the diffusion of the same attitude among different persons is
considered a kind of jieju is not immediately clear, and this question requires
further interpretation. For this reason, it is worth taking note of the following

8 Mengzi 4A.11: “EIEMKGEE, FESHMRZHE. ANBIHE, REREMRFF.” In identifying
this model of diffusion as a type of moral extension in Mencius’s thought, the following paper
was of great help: Kim, “Deongmok-euroseoui hyo-wa geu gyoyuk,” 37.

9 Hu, Daxue zhangju daquan, 53: “Fri~FR FERKEE, FZ2MREZE, FREMREZE,
AT RS, LR T AR E W

10 This is Zhu Xi’s interpretation. Hu, Daxue zhangju daquan, 53: “B T HHETR, HELUEY.”
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passage of Daxue, which connects jieju zhi dao to the idea that one should
not treat inferiors in a way that one would dislike as a way of being treated
by one’s superior, nor should one serve superiors in a way that one would
dislike as a way of being served by one’s inferior.!! This idea is the same
as the concept of shu #! in Lunyu.12 To act with shu is to refer to one’s
own mind in order to understand another person, thereby treating the other
person properly. In Lunyu, shu is also expressed as neng jin qu pi 8EITHUE,
namely finding similarity from nearby places.!3

Then the reason why the spread of filial piety is considered a type of
Jieju zhi dao can be explained as follows: the same attitude can be diffused
precisely because all people fundamentally have the same mind. Rulers must
understand this aspect in order to govern the world. Moreover, everyone
naturally wants to give affection to his or her beloved persons. If rulers could
understand this, they would realize that the spread of filial piety cannot be
forced. Rather, rulers should act in exemplary ways; then, the governed
people will accordingly come to act with filial piety.

In Lunyu, jieju zhi dao is also understood as ren zhi fang 1277 (a
way to practice ren).l4 Then it can be said that the diffusion of filial piety
is also suggested as ren zhi fang in early Confucian thought. This is similar
to Mencius’s execution of ren (renshu 1-47). Given its connection with ren,
the model of diffusion, that is, the diffusion of the same attitude such as
filial piety among a broader scope of people, is a kind of moral extension
in early Confucian thought. For now, it is important to note that this model
is to be distinguished from the three other types of moral extension that I
will explicate in the following sections.

3. The Model of Kuochong

Kuochong is the abbreviation for kuo er chong zhi ¥EMi72 in Mengzi 2A.6.
It literally means “to extend” or “to fill up.” In the context of Mengzi 2A.6,
what is to be extended and filled up is very likely siduan VY% (four moral
sprouts). Among siduan, bu ren ren zhi xin AENZ > or ce yin zhi xin

I Hu, Daxue zhangju daquan, 55: “FriEi b, BRUMET, B, WO B pragir, et
%, BrERg, BUERT. FrERA, BUSRE, BTl BUSRA. 2 B8z E.”

12 Lunyu 15.24: “FEME, A—SMA DK SITZET. TE KT, A, 2HHRN

13 Lunyu 6.30: “FA-%, CHOLIMISA, COHOZMIEAN. GELIE, a2z b

14 Lunyu 6.30.
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should be the object that is to be extended in relation to ren 1-.15 Ce yin
zhi xin is an attitude that reacts to another person in danger, immediately
causing one to want to help. Almost anyone witnessing a crawling baby on
the verge of falling into a well would immediately be compelled to help.
This reaction would not be based on any special relationship with that baby,
neither the honor that would follow the successful rescue of the baby, nor
the shame that would follow disregarding the baby in peril.16 In other words,
it is not influenced by private relationships or selfish interests. Mencius’s
point is that this attitude is purely moral.

Mencius claims that success in kuochong of ce yin zhi xin would protect
all people of the world, whereas failure in this would not even allow for
the proper care of one’s own family. This claim implies that kuochong is
a process in which an agent expands his moral attitude and gradually applies
it to many people.

The same concept can be seen in Mengzi 1A.7, in which Mencius
advises King Xuan of Qi to protect his people (bao min f£[X). Mencius
suggests the execution of rem as a method for protecting people, thus
advising the king to apply bu ren AZ. (the mind that cannot bear to see
the suffering of other creatures), which the king demonstrated in the past
when he saw a cow being sacrificed, to his people in distress. King Xuan
of Qi made the error of failing to exercise the same moral attitude towards
his people in distress, even though he spared the life of an ox on witnessing
the terror in its eyes as it was dragged away to slaughter. Evoking this,
Mencius advises the king to apply the sentiment he felt for the beast towards
his people.!” Mencius believes that ren can eventually be executed through
such expansion and application.

In addition, in Mengzi 1A.7, the expression tui en HERE. (extension of grace)
appears.!8 This denotes increasing the number of recipients of dispensation.
Mencius says that the whole world can be protected through fui en, whereas
failure to exercise it would preclude even proper care of one’s own family. This

15 Later in this paper, I will discuss the possibility that bu ren ren zhi xin is distinguished
from ce yin zhi xin.

16 Mengzi 2A.6: “4 NERSFETHNIRIE, BHWRGNIEZ 0. JEFT AN T 2 Bk, JEFT
DLZLELA SRR A, A B, In the above, I understand the last phrase of the
passage according to Zhao Qi’s #if interpretation, which is accepted by Zhu Xi. See Jiao,
Mengzi zhengyi, 233. On the other hand, Yang Bojun suggests a different understanding
of the last phrase. See Yang, Mengzi yizhu, 80.

17 Mengzi 1A.7: “Bifgr.eohnsaim .

18 Mengzi 1A.7: “HiE L LMRIUM, AHERMECIRETF
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is the same consequence as that mentioned in the discussion of the results of
kuochong. Thus, tui en is analogous to kuochong.

In Mengzi 7B.31, the process of applying the un-bearing mind (bu ren
A~Z.) to what the mind can bear (da zhi 1#2) is understood as ren.19 This
use of bu ren alludes to bu ren ren zhi xin in Mengzi 1A.7, and it can thus
be understood as a purely moral attitude such as ce yin zhi xin. The da 3%
of da zhi used here is similar to the mui #E of tui en, meaning that the
un-bearing mind could reach many more people. This is analogous to the
meaning of kuochong.

Both the model of kuochong in this section and the model of diffusion
in the previous section are the methods for executing ren. However, these
two are completely different models of moral extension. That is, kuochong
of ce yin zhi xin has to do with one agent’s gradually applying a certain
attitude to various situations and numerous people, whereas the model of
diffusion has to do with many more people’s gradually sharing an agent’s
exemplary attitude.

4. The Extension of Familial Attitude

It is possible to identify yet another model of moral extension that is
distinguished from kuochong in Mengzi. This model of extension is similar
to kuochong in the sense that it has to do with the expansion of one’s specific
attitude to many more people. However, the expanded attitude is not a purely
moral attitude such as ce yin zhi xin, but rather an attitude that is initially
applied to blood relations. More accurately, it is a model of extension that
applies reactions or attitudes learned within kinship relations to people
outside of blood relations. For convenience, I will call this model “the
extension of familial attitude.”20

For instance, one may treat strangers as if they were one’s own family.
This treatment can be considered an outcome of the extension of familial
attitude. There is an expression in Daxue that reflects such an extension: ru

19 Mengzi TB.31: “NEHAZ, BZRHE, CH0. NBGHAR, ZZRER, #H. A8t
AMAEANL, TAATEHERAE. ARARFEHZ O, MEATTBHAE.”

20 In fact, it is debatable whether Mencius actually gives clear thought to this type of moral
extension. I am writing a separate paper based on this doubt, in which I will argue that
most of the relevant expressions and ideas, which will also be explained below in this
section, either are ambiguous or encompass different types of moral extension, so that it
is not clear if Mencius takes the extension of familial attitude seriously.
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bao chizi W{RF*F, which means “protecting as if an infant.”2! The subsequent
passage states, “There are no people who marry after learning how to raise
a child.” This is to say, anyone can figure out how to take care of her own
infant even without a formal education of child-rearing. Then the expression,
ru bao chizi, advises a ruler to care for his people as if they were his own
children. Thus understood, ru bao chizi is a piece of evidence that shows that
the extension of familial attitude is adopted by early Confucian thinkers.

Moreover, in the case of Xunzi H¥ (c. 313-238 BCE), the extension
of familial attitude is explicitly advanced. Relevant passages in Xunzi include:
“The people should treat the ruler as they would their own parents and be
willing to die for him,” “The people will treat the ruler fondly and joyfully
as if he were a parent and be willing to die for him,” and “The people will
treat the ruler fondly and joyfully as if he were a parent, and even death
would not make them deter allegiance to him.” These passages demonstrate
the attitude of treating the ruler as if he were one’s own parent.22 As a matter
of fact, a similar expression appears in Mengzi as well, even though it does
not allude to familial attitude: “If the ruler acts with compassion, the people
will treat the ruler fondly and be willing to die for him.”23

A sentence in Mengzi that may convey the idea of the extension of
familial attitude is “lao wulao yiji renzhilao” £8%, Lk A2 %.24 To delve
into the meaning of this sentence, it is worth considering its various
translations: Seong Baek-hyo’s Korean translation reads, “I serve my elders
as elders, thus influencing others and their elders.”25 Yang Bojun’s Chinese
translation reads, “Through respecting the elders of my family, I push
forward and expand to respecting the elders of other families.”26 D. C. Lau’s
English translation reads, “I treat the elders of my family properly according
to their ages, and expand this treatment to elders of other families.”27 Strictly

21 Hu, Daxue zhangju daquan, 48: “Fragia Bl e Hoxss, HEA BB ANE, W2, BoE
FAMEMRBORE. 8, FIAHEEW. 6%, TUERE. 2, s, Bk iR s
TooLiek, SEATARIESR, KRR FTGREE S, —FC, —BEC. —5GE, —BERE —
ANER, —BIERL.”

22 Li, Xunzi jishi, 204: “BMU-NTE b, BH@&EZ W, B2z s, Bz WatHie:.”; L, Xunzi
Jishiy 215: “HEEEEH b, N2k, B2 8mansert, /jz MAEHiT:.”; and Li, Xunzi jishi,
251: “BF 8L, B Ry, nIROMAS R #ANE" See also Li, Xunzi jishi, 257 and 343.

23 Mengzi 1A.12: “BATAH, WiREA L, BHER?

24 Mengzi 1A.7.

25 Seong, Hyeonto wanyeok maengja jipju, 36.

26 Yang, Mengzi yizhu, 20.

27 Lau, Mencius, 19: “Treat the aged of your own family in a manner befitting their venerable
age and extend this treatment to the aged of other families.”
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speaking, Seong’s translation does not in any way suggest that any familial
attitude plays a part in the model for the attitude that should also be adopted
towards relationships outside of blood relations. In contrast, in Yang’s and
Lau’s translations, the idea of the generalization of one’s attitude toward
family to other non-blood-related individuals is both plausible and strongly
inferred; it is clearly implied especially in Lau’s translation.

In addition, the following passage in Mengzi 7A.15 could also suggest
the extension of familial attitude: “gin gqin, ren ye. . . . dazhi tianxia ye”
BB, oA, .. . BZ KT, The question of whether this reflects the
extension of familial attitude depends on how the phrase, “dazhi tianxia”
2 KF, is understood. It may be interpreted as “gradual application to all
the people under heaven.” The whole passage then means “to gradually apply
qin gin, namely the familial attitude, to all the people under heaven.” Thus
understood, the passage reflects the extension of familial attitude.28

In relation to the Mencian idea of the extension of familial attitude, there
is one more point to make. When gin is used as a verb, the subject of its
application reaches beyond the constraint of blood-related family members.
Examples in early Chinese texts include gin min #lIX (giving affection to the
people) in Liji #45C (Book of Rites), gin you #i& (giving affection to one’s
friends) in Xunzi, and gin xian % (giving affection to the wise) in Mengzi
and Xunzi.2% In these instances, gin is an attitude assumed towards the people,
friends, and the wise, all of whom are non-blood relations. Mencius especially
emphasizes the importance of treating the wise with the attitude of gin as a
priority for ultimately realizing ren. This is an attitude necessary for an
effective process of selecting talented people on the basis of merit, and without
the influence of nepotism. Qin xian can plausibly be understood as an outcome
of the extension of gin gin, even though Mencius does not explicitly mention
it. Since gin gin is the starting point for the realization of ren, gin xian can
be regarded as an example of the application of attitudes learned from one’s

28 This understanding is suggested by Kwong-loi Shun. He equates dazhi in the passage to
dazhi yu #Z it in Mengzi 7B.31. See Shun, Mencius and Early Chinese Thought, 146. This
understanding is shared by Lau, as he translates the passage as follows: “What is left to
be done is simply the extension of these [gin gin] to the whole Empire.” Lau, Mencius,
293. On the other hand, Zhu Xi’s followers acknowledged the possibility of the above
understanding of the passage, but in the end they opposed it. Refer to the following passage
in Hu, Mengzi jizhu daquan, 30:23: “BM-FAILAE R, M T ARIZZRT, R HEFEHZ
O, DABRT? RAHRE. BEPIRE, thE e R &, FriliEyiEEEiEs E.”

29 Hu, Daxue zhangju daquan, 1: “X5:2 18, {EHIHIE, fEBIR, 7E1LR 2%, Li, Xunzi jishi,
23: “WoE-FREATTSA, DEGERBL; L, Xunzi jishi, 681: “ANEEH, S IEE T 1.7,
and Mengzi TA.46: “I-3 WAEW, DB R
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familial relationships to subjects outside of one’s family. Thus, the use of gin
xian in Mengzi can be considered circumstantial evidence to substantiate
Mencius’s model of the extension of familial attitude.

In summary, while the model of moral extension discussed in this
section is partially similar to kuochong in that it extends and applies a
specific attitude to various subjects, the related attitude is initially directed
to one’s family, rather than a purely moral attitude such as ce yin zhi xin.
The extension occurs when applying this familial attitude to people outside
of blood relations. As examined above, it is possible to glean this type of
moral extension from several passages of Mengzi.

5. The Perspective of Zhu Xi: The Expansion of Xin > (Mind)

In the context of Mengzi 2A.6, the subject of extension seems to be ce yin
zhi xin; Mencius there seems to suggest the kuochong of ce yin zhi xin. In
this line of thought, I have interpreted kuochong as applying one’s purely
ethical attitude, such as ce yin zhi xin, to a broader scope of people in the
foregoing sections. Zhu Xi also uses an expression such as “the four sprouts
(siduan %), [which includes ce yin zhi xin,] undergoing kuochong (used
as a noun)” or “kuochong-ing (used as a verb) the four sprouts.”30
However, according to Zhu Xi, moral extension is not solely limited
to the extension of ce yin zhi xin. For him, the expansion of ren xin, from
which ce yin zhi xin emanates, is much more important. This idea is apparent
in his annotation of Mengzi 2A.6: “As discussed in this passage [Mengzi
2A.6], the xing ging Y15 (nature and feelings) of human beings and the
ti yong #8H of the mind [namely the underlying essence and manifestation
of the mind] are wholly embodied [in everyone], and each [manifestation
of the mind] similarly has its coherence and reason (fiaoli f4&EE). If the
learner reflects and searches for this fact and expands (kuochong) it, then
he will fulfill what is given to him by heaven.”3! Here, presumably, what
is to be expanded is xin that wholly embodies xing, namely human nature.
According to Zhu Xi, the mind embodies wan i 3, that is, every
principle or essence underlying things and beings all over the world. When

30 Zhu, Zhuzi yulei, 53:1285: “PUsmilli &% 7 2.”; and Zhu, Zhuzi yulei, 53:1292: “FFfgdE7e,
E R, SRR, B RREFEE O %, EHRIE

31 Hu, Mengzi jizhu daquan, 3:56: “StEfam N VEN, O 88, AR R, & A RSt
B iAl, ROREREREE 2, RIRZBTABREH, ATULEARR
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the embodied /i does not emerge outside of the mind, Zhu Xi calls it xing
#£ (human nature). Ren 1= falls under xing. The mind responds to external
stimuli and emanates various ging 1&. By xin tong xing qing O#HMENE, Zhu
Xi refers to the mind’s emanating ging based on its inherent xing. This
means that the mind embodies both xing and ging.32 In this line of thought,
the ce yin zhi xin described in Mengzi 2A.6 is to be understood as one
example of the mind reacting based on ren, a kind of xing inherent within
the mind; thus it is a kind of ging that emanates from the mind under the
very specific situation, in which a crawling baby is about to fall into a well.33
In other words, it is just one case in which the mind produces a specific
qing appropriate to the given circumstance. That is, the mind has to produce
different kinds of ging depending on varied situations. Then, the key of
moral cultivation is how the mind can produce ging appropriately on the
basis of xing in a wide variety of situations. The issue of how frequently
the mind can appropriately emanate ging based on xing also comes to the
fore.34 Thus, according to Zhu Xi, kuochong is related to the mind emanating
qing properly based on xing, in increasingly varied situations with increased
frequency. To Zhu Xi, it is the expansion of the mind itself.

In relation to the above understanding, it is interesting to consider what
the zhi 2 of kuo er chong zhi ¥zt 2, the original expression for kuochong,
in Mengzi 2A.6 refers to, when it is understood as a demonstrative pronoun.
It may refer to bu ren ren zhi xin AZENZ0. So far, I have equated bu
ren ren zhi xin to ce yin zhi xin, for this equation is also plausible. As a
matter of fact, the equation of these two terms is found in many translations.
In Seong Baek-hyo’s Korean translation, bu ren ren zhi xin is understood
as the mind that cannot bear to hurt other people.35 Zhao Qi #ls (d. 201)
understands it as the mind that cannot commit evil to other people.3¢ Yang
Bojun regards it as the sentiment that pities and thus helps other people.37

32 Zhu, Zhuzi yulei, 5:94: “0o2 2RREY], BIHELE, W—ZRAC M. Hiirm, 278
W, MW EAER. MU OREmMeNE 52, tkt. UHCHNPAESZ, RIEE. 4
DR, RutER—ch, HHOERBEMRSE, It e, Ok, %X
Je— i HLEE, WntbiERE .

33 Zhu, Zhuzi yulei, 14:271: “&imi =2, -F488. DIHERM S 2, RS E 8 UL RR &
MEZ, MR LER.”

34 Zhu, Zhuzi yulei, 53:1294: “Y25RH, FERBMN. WSO, AR R AR TRA, T,
A FEEE g bk 25, WIE SOREs AR BB, Wi, AR, AR KT, 2
PAGRIY G, et dt.”

35 Seong, Hyeonto wanyeok maengja jipju, 102.

36 Jiao, Mengzi zhengyi, 232.

37 Yang, Mengzi yizhu, 80.
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D. C. Lau translates it in English as a heart (mind) sensitive to the suffering
of others.38 According to these translations and understandings, bu ren ren
zhi xin is a purely ethical attitude that is not related to kinship. However,
a more suitable expression for such a moral attitude would be bu ren zhi
xin AR or bu ren AN, leaving ce yin zhi xin aside.

On the other hand, in his interpretation of bu ren ren zhi xin, Zhu Xi
states that people attain this bu ren ren zhi xin because they have adopted
the heaven’s mind that bears all creatures as their own mind.39 Here, bu
ren ren zhi xin can be understood to be consistent with the abovementioned
translations. But there is another possible reading of Zhu Xi’s interpretation:
Zhu Xi refers by bu ren ren zhi xin not to a specific ging emerging in a
certain situation, such as ce yin zhi xin, but to the human mind itself. This
reading enables us to see that Zhu Xi’s statement focuses more consistently
on the origin of the human mind itself. Thus understood, bu ren ren zhi
xin can be interpreted as “the human mind (ren zhi xin) that has the
characteristic of bu ren.” The focal point of the term lies in the mind, rather
than in a specific ging that emanates from the mind.

The above understanding of bu ren ren zhi xin suggests an interesting
implication: when this is referred to by the zAi of kuo er chong zhi, kuochong
can mean the expansion of the human mind itself, rather than the extension
of a specific ging such as ce yin zhi xin to a broader range of people.

At this point, it is necessary to articulate how the expansion of the
human mind is different from kuochong of ce yin zhi xin. From the
perspective of Zhu Xi, the model of kuochong, understood as the process
of broadening the scope of application of a certain kind of attitude such as
ce yin zhi xin (Section 3), should be regarded as a process related merely
to the level of ging, in that ce yin zhi xin is a kind of ging. Zhu Xi would
not completely exclude this kind of process in moral self-cultivation, but he
thinks of moral extension as a more comprehensive process than that. For
him, moral extension is to be understood with a focus on the development
of the mind as such rather than with such a limited focus on a certain kind
of ging. In this respect, what Zhu Xi considers to be Mencius’s moral
extension can be regarded as the fourth type of moral extension that can
be extracted from the context of Mengzi.

38 Lau, Mencius, 73.
39 Hu, Mengzi jizhu daquan, 3:47: “FIWLIAED O, THTAEZY, KNEBRRRIWEDZ O, DS
L, FIANBEEARBANZ 0.
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Moreover, the expansion of the mind encompasses more; especially, it
additionally involves the mind appropriately demonstrating the familial
attitude. To understand this, Zhu Xi’s interpretation of Lunyu 1.2 needs to
be considered. Relevant part of Lunyu 1.2 reads: “The ruler makes efforts
on the root (ben), and if the root is established, the Way will emerge. Filial
piety and brotherliness (xiaoti) are the root of the execution of ren.”40 When
annotating this passage, Zhu Xi pays closer attention to the latter part, thereby
emphasizing that filial piety and brotherliness are not the root of ren, but
rather the root of the execution of ren. Therefore, it is necessary to examine
how filial piety and brotherliness are the root of the execution of ren.

Zhu Xi relates the above passage from Lunmyu to gin gin ##i (loving
one’s kin), ren min {~[X (showing benevolence towards the people), and ai
wu B4 (sparing living creatures) in Mengzi 7A.45. He juxtaposes filial piety
and brotherliness as the root of executing ren to gin gin as the root of ren
min and ai wutl Qin gin is the attitude of treating blood relations well, while
ren min and ai wu are attitudes towards subjects that are not within the circle
of one’s blood relations. Zhu Xi then understands the relationship between
qin gin, on the one hand, and ren min and ai wu, on the other hand, through
a comparison with the relationship between ben A and mo K, namely the
relationship between a plant’s root and its leaves. The meaning of Mengzi
7A.45 may vary according to how this analogy is interpreted.

The relationship between ben and mo is basically understood in terms
of the natural phenomenon in which leaves (mo) are derived from their root
(ben). Accordingly, the idea that gin gin becomes the root of ren min and
ai wu may imply that varied attitudes towards non-blood relations are derived
from familial attitudes. This could mean that one’s showing ren towards
other people and concern towards various living creatures is possible due
to what one learns from one’s familial relationships, or that part or all of
familial attitudes are applied to non-blood relations. Then, Zhu Xi’s thought
probably is that Mengzi 7A.45 reflects the extension of familial attitude
discussed in Section 4, as does Lunyu 1.2.

40 Lunyu 1.2: “BTHAR, RLMEA. Fpihd, KB AR

41 Hu, Lunyu jizhu daquan, 1:11: “FERATIRE, M2 RAY, FradBisimn Ry, SR
H . This is a quotation of Zhengzi’s £ words. Also see the following annotation
by a follower of Zhu Xi. Hu, Lunyu jizhu daquan, 1:13: “{-5t, 3. Bn—kgA
Rt AR, R, ERICBFERZA. A GIRAREEEE. BEER, CRER, 2
SAREE. ERATI AR RA
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However, Zhu Xi understands the relation between ben and mo with
a different focus. He regards it not as a derivative relation, but as temporal
order between the beginning and its ending (shi zong 15%%).42 In other words,
he uses the analogy with the relation between ben and mo by focusing on
a particular aspect of it, which is that the tree comes into leaf only after
it is enrooted. Therefore, this analogy has a different implication for the
above passages.

From Zhu Xi’s point of view, gin gin, ren min, and ai wu differ only
in temporal order, and people can achieve gin gin, ren min, and ai wu over
time. According to him, people already fully possess the embodied /i that,
in temporal order, manifests familial attitudes and then attitudes towards
non-blood relations. This manifestation is considered as natural a process as
branches growing from the roots of a tree.4> Thus, Zhu Xi does not see
the need for an educational process that uses familial attitudes as a root to
cultivate attitudes to properly treat non-blood relations. Importantly, this
implies that Zhu Xi would not accept the model of the extension of familial
attitude discussed in Section 4.

In relation to the above point, it should be noted that Zhu Xi does not
interpret the expressions discussed in Section 4, such as (1) “lao wulao yiji
renzhilao” and (2) “qin qin, ren ye. . . . dazhi tianxia ye,” as reflecting the
extension of familial attitude. More particularly, Zhu Xi understands the
former (1) in relation to another expression just discussed in the above, gin
qin, ren min, and ai wu. This obviously implies that Zhu Xi has in mind
only the temporal order in the manifestation of the mind in relation to the
former (1).44

In the case of the latter (2), Zhu Xi understands the phrase dazhi tianxia
as meaning that gin gin is common to all people under heaven.45 For him, the
phrase does not reflect the extension of familial attitude at all. This

42 Hu, Lunyu jizhu daquan, 1:13: “ZHRA-2 At MZEHTTURICR? HEAEE. ST A0
W, FHR—F. AT AR, S22 AT For a debate on this topic see
Shin, Saramdaum-ui balgyeon, 367-373.

43 This interpretation is reflected well in the following annotation. Hu, Lunyu jizhu daquan,
1:13: “F AR, MRECREY, FRFEHME. MR AR, HHHZEERX. H
[ RABARARIE S B AR ETR, DNREGHEEER, THEHEANR.” Also see Hu, Lunyu
Jizhu daquan, 1:13: “BIRAZLAZE R RA. BB R, CRMEY. SR E, HAME
HH, MR, SRR R B O AR, WERTE LM R B 2 A, R DA o R AR,
FURIEFA A AT o H, Bt i R, BEUIASHE, s 610, HRESIHEE, L
Fpfh, BAGEZE M. KR LR R VRS .

44 Hu, Mengzi jizhu daquan, 1:34: “#t N B2 848 R R, SUHECERIAR SR 29,
B HE AR aE E 5 LA

45 Hu, Mengzi jizhu daquan, 30:22-23: “EHHHIR, AT SREZRT, FAREFLR_F.”



KIM Doil / Four Types of Moral Extension in Mencius 15

understanding in fact fits better with the point of the whole passage Mengzi
7A.15.46 The point is that all people have liangzhi K71 (the innate and pure
knowledge of good). Presumably, the fact that everyone commonly executes gin
gin is mentioned as a piece of evidence for the claim that everyone has liangzhi.

Even so, it is important to note that Zhu Xi also does not deny that
one must properly nurture familial attitudes in order to display these attitudes
toward non-blood relations. It is precisely because he thinks that the human
mind must be able with blood relations to achieve the manifestation of
various ging based on xing (the embodied /i) in order to grow, and only
through this growth can the mind move on to the temporally later stage of
its natural development, in which the mind manifests various other ging, in
accordance with xing, in interactions with non-blood relations.

The idea that is excluded from Zhu Xi’s position is that the ging that
manifests in relationships with non-blood relations can be cultivated based
on the ging that manifests in familial relations. For Zhu Xi, the human mind
already embodies every /i that enables humans to react appropriately in all
relationships, so one just needs to maintain this innate ability in such a way
that the ability can manifest gradually in relation to a broader scope of
people. That is to say, all the principles required for a person’s psychological
and cognitive development is inherently present. This can be defined as a
rather optimistic theory of determinism.

6. Conclusion

As shown throughout the foregoing sections, four different types of moral
extension can be found in Mencius’s thought. First, the model of kuochong
or kuochong of ce yin zhi xin is the process of extending one’s moral attitude
or reaction to many more people (Section 3). Ce yin zhi xin here is
understood as a purely moral attitude towards other people, such as someone
in fatal danger. Second, the extension from family to nation is the process
of extending an attitude applied initially to blood relations to people outside
of blood relations (Section 4). Third, there is yet another type of moral
extension that can be found in Mencius’s thought: the diffusion of moral
attitudes or actions among different people. This third type is distinctive in
the sense that it has to do with the influence of one’s exemplary attitudes

46 Mengzi TA15: “&TH, NZPiAEifes, HLRAEw. JrA@inme, KR
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or actions on other people, which encourages those people to assume the
same attitudes or actions of their own accord.

On the other hand, in his understanding of Mencius, the neo-Confucian
Zhu Xi would not be much concerned about the difference between the first
type and the second type, which are equally related to the extension of a
certain kind of attitude, either ce yin zhi xin or a familial attitude, since he
understands them both equally in terms of the expansion of ren xin as such.
According to Zhu Xi, Mencius’s moral extension is mainly the development
of the mind in a way that emanates ging properly based on xing, in
increasingly varied situations with increased frequency (Section 5). This
interpretation of Mencius presents the fourth type of moral extension that
can be found in his thought.

As pointed out in the previous section, in Zhu Xi’s view, Mencius’s
moral extension is to be understood in terms of the cultivation of the mind
that naturally has the capability to emanate different kinds of attitudes
appropriately in differing situations, rather than in terms of the process of
broadening the scope of application of certain kinds of attitude. Thus, for
him, the aforementioned first and second types of moral extension, namely
the extension of ce yin zhi xin and the familial attitude to many more people,
do not capture the key feature of the Mencian concept of moral extension.

However, it would not be plausible to conclude that the extension of
the scope of application of either ce yin zhi xin or the familial attitude is
not present in the context of Mengzi. As shown in Sections 3 and 4, the
two types of moral extension can plausibly be read from the context of the
text. Moreover, Zhu Xi’s understanding does not exclude the two types in
the sense that when it comes to its detailed process, the development of the
mind is comprised of the two types of moral extension.

M Submitted: 2017.11.04 / Reviewed: 2017.11.08-2017.12.05 / Confirmed for publication: 2017.12.05
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Making a Text One’s Own:
Reflections on Reading Chinese Philosophy Properly

Roger T. AMES

Abstract

If we are going to allow the Chinese texts to speak on their own terms, we have
to begin by establishing the interpretive context for reading them—the process
cosmology that is made explicit in the Dazhuan K% (Great Tradition) commentary
of the Yijing 5% (Book of Changes). The argument is that, true to the premises
of the text itself, the Lunyu st (Analects of Confucius) is not only continually
reconstructed and made corporate in successive readings, but is in fact reauthored
and reauthorized by each reader in every generation and cultural site, including our
own. I will argue that this processual understanding of the Lumyu highlights the
centrality of situated particularity, collateral relationality, temporality, and productive
indeterminacy as persistent defining features of a grounding Confucian cosmology,
precisely those cultural assets that process philosophers A. N. Whitehead and John
Dewey deem threatened in the commitment of the fallacies they have called
“misplaced concreteness” and “the philosophical fallacy” respectively. I want to use
the concrete and continuing “process” of reading the Lunyu as a heuristic to support
my claim that Confucius is indeed a process philosopher.

Keywords: interpretive context, process philosophy, authorship, Lunyu
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1. An Interpretive Context for Reading the Lunyu % (Analects of
Confucius): Chinese Process Cosmology

The word “proper” is derived from L. proprius—to make something one’s
own. Hence, “proper” is cognate with words such as ‘“appropriate” and
“property.” In this essay I will explore what Mencius (c. 372-289 BCE) might
mean in describing the books that we read properly as our “friends in history.”
I begin from the claim that the classical philosophical canons in the Chinese
tradition need to be located within the process cosmology outlined in the
Yijing %#¢ (Book of Changes), and to be read as reflecting these process
assumptions. Along the way, I introduce process philosophers familiar in the
Western philosophical narrative who provide us with additional points of
reference for reading philosophical texts in an open-ended, provisional, and
emergent way.

In classical China, with the Yijing being the first among the classics, the
presumption has long been that knowledge is to be found in what John Dewey
has described as “the mutual interactions of changing things”—the omnipresent
processes of “generation and transformation.” Chinese cosmology subscribes to
an assumption that Alfred North Whitehead has come to call “the ontological
principle”—the notion of an ontological parity of finitude that gives all such
things an equal claim to being real—what we might alternatively term “a
realistic pluralism.”! This ontological principle is an affirmation of the reality
of any thing as it is constituted by the harmony of its constitutive relations,
whether it be each and every thing, each and every kind of thing, or the
unsummed totality of things, as experience itself. In the Zhongyong )&
(Focusing the Familiar) we read:

The way of the world can be captured in one phrase: since events are never
duplicated, their proliferation is unfathomable.2

Such a world of unique particulars is a kosmoi rather than a kosmos in the
sense that construals of order are many, and the totality is not dominated

I Whitehead, Adventures of Ideas, 356. This assumption is addressed explicitly in the
“Qiwulun” 745k (Parity Among Things) chapter of the Zhuangzi 1.

2 All translations of Chinese texts are my own. Zhongyong 26: “Kih i, alZ S, HF
AR, RIHAYARR.
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by any one thing. There is no “God” in this pluriverse. Rather, order is the
emergent harmony achieved in the contingent relationships among “the
myriad things and events” (wanwu %) or wanyou ), with the closest
analogue to God being the spirituality attained by a thriving community living
inspired lives. With no assumed “One-behind-the-many” as the ultimate
source of meaning, there is no single-ordered world, no “uni-verse,” only an
ongoing evolving harmony expressed as the quality of life achieved by the
insistent, co-creating particulars.

This radically situated co-creative process is described unambiguously
in the Zhongyong 25 proposition:

Resolve (cheng #%) is self-consummating (zicheng k), and its way (dao
i#) is self-advancing (zidao H1i&). Resolve references a process (wu #)
taken from its beginning to its end, and without this resolution, there would
be no things or events. It is thus that, for exemplary persons (junzi &),
it is resolve that is prized. But resolve is not simply the self-consummating
of one’s own person; it is also what consummates other things and events.
Consummating oneself is becoming consummate in one’s conduct (ren =),
while consummating other things and events is living wisely in the world
(zhi #1). It is achieved virtuosity (de 1) in one’s natural propensities (xing
7£) and is the way of integrating what is more internal with what is more
external. Thus, when and wherever one applies such excellence, it is fitting.3

In this world in which things are constituted by their conditioning relations,
meaning, instead of arising ex nihilo from a single external source—some
conception of God or Natural Law or the Platonic Realm of Ideas—is always
situational. Meaning arises in situ through the cultivation of deepening
relations that we have elsewhere called “the art of contextualization (ars
contextualis).”*

Thus, classical Chinese cosmology, like that of A. N. Whitehead and
John Dewey, also subscribes to the mantra, “the only kind of creativity is
situated co-creativity.” And, in the wake of Whitechead and Dewey, a
sustained reflection on the fact that there is no transcendentalism in the
classical Chinese assumptions about cosmic order may pay us an important
philosophical dividend. This pervasive Chinese assumption about the always
emergent nature of order speaks to the more basic question of why Chinese

3 Zhongyong 25: “FE B, THHE HIE W, ME W A0G, Ny, RH0E Tl RE. i k
HAR T W, BRI, RO, o1, B, 5. M, SN IE, M s
4 Hall and Ames, Thinking Through Confucius, 246-249 and Thinking from the Han, 39-43.
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philosophy might at this particular historical moment provide us with a
salutary intervention in the Western philosophical narrative. That is, in this
classical Chinese worldview, there is an alternative nuanced and sophisticated
processual way of thinking about cosmology that can join the ongoing internal
critique of transcendentalism that is taking place within the still Eurocentric
discipline of philosophy itself. Simply put, with the present surge of interest
in Whitehead and particularly the American pragmatists, this newly emerging
Western version of process philosophy, as it matures within our own
philosophical culture can, with profit, draw both substance and critique from
a Chinese tradition that has been committed to various forms of process
philosophy since the beginning of its recorded history.

2. A Process Reading of the Lunyu

In this essay, I want to use the concrete and continuing “process” of reading
the Lunyu as a heuristic to support my claim that Confucius is indeed a
process philosopher. The argument is that, true to the premises of the text
itself, the Lunyu is not only continually reconstructed and made corporate
in successive readings, but is in fact reauthored and reauthorized by each
reader in every generation and cultural site, including our own. I will argue
that this processual understanding of the Lunyu highlights the centrality of
situated particularity, collateral relationality, temporality, and productive
indeterminacy as persistent defining features of a grounding Confucian
cosmology: precisely those cultural assets that Whitehead and Dewey deem
threatened in the commitment of the fallacies they have called “misplaced
concreteness” and “the philosophical fallacy” respectively.

Situated particularity, collateral relationality, temporality, and productive
indeterminacy are evidenced in the reading of the Lunyu in many different
ways. Let us consider how the “logic” or “coherence” of the text is recovered
and indeed extended as it continues to be read. If we look at the history
of the translation of the Lunyu into the English language, Arthur Waley early
on allows that “it is clear . . . that the different Books are of very different
date, and proceed from very different sources.”> In the most recent
translation, Ted Slingerland observes that “there is no doubt among
contemporary scholars that it is a somewhat heterogeneous collection of

5 Waley, The Analects of Confucius, 21.
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material from different time periods.”® Waley and Slingerland then go on to
cite available historical scholarship and commentary that provide the context
necessary to produce what they take to be a coherent, focused, and
responsible reading of the text that best recovers the vision of the Master.
For Waley,

Thought grows out of an environment. Ideally speaking the translator of
such a book as the Analects ought to furnish a complete analysis of early
Chinese society, of the processes which were at work within it and of the
outside forces to which it reacted.”

Similarly for Slingerland, “our knowledge of the late Spring and Autumn
and Warring States language usage, society, history, and thought should
delimit the parameters of possible interpretations of the text.””8

Waley and Slingerland are fine scholars providing necessary historical
scholarship that enables a particular English-speaking readership to engage
the Lunyu as a reasonably determinate artifact. There are other translators
who have more confidence than I do that deliberate historical research can
provide us with the resources to take this always provisional and incomplete
task of situating the text to a level of transparency that goes far beyond
the claims that either Waley or Slingerland would be willing to make. If
scholars such as Waley and Slingerland continue to do historical spadework
on the Lunyu in an effort to bring it into clearer sight, Bruce and Taeko
Brooks bring heavy equipment to the archaeology of recovering what they
claim to be The Original Analects. In a contemporary reenactment of the
episode of the well-intentioned attempt by the Lords of the North and South
Seas to bring proper order out of Lord Hundun &y recounted in the
Zhuangzi ¥, the Brooks’s in their translation work have sought to
overcome what they take to be the veritable chaos of the received Lunyu—
heterogeneity, pervasive interpolation, divided and conflicted viewpoints, the
later insinuation of veiled attacks on the Master, hopelessly corrupt passages,
and so on—by aggressively dismantling and reorganizing the entire structure
of the text.9

6 Slingerland, Analects, xiv.

7 Waley, The Analects of Confucius, 13.

8 Slingerland, Analects, xvi. Slingerland does allow that “this set of assumptions is by no
means the only angle from which one might approach the text.”

9 To rehearse the Zhuangzi “Ying di wang” JE75 E anecdote: “Fiiff2 7 Ff&, JbifF2 7 R 2,
rh e wi RS, AR B IR AR B AR, VAR B MR B R A, B N
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By conjuring up Zhuangzi’s well-known account of the death of Lord
Hundun, the Brooks’s remind us of why Aundun in the context of classical
Chinese cosmology is better rendered positively and productively as “Lord
Spontaneity” rather than as the familiar “Lord Chaos.” In the cosmology
assumed by the Lunyu, hundun is the integral indeterminacy that allows for
unique particularity and the possibility of the spontaneous emergence of
novelty that honeycombs all construals of order. The imposition of an overly
determinant order upon hundun might well threaten the progress of ongoing
self-reconstrual and the novel meaning that emerges from it. After all, it is
the collaboration of Lord Spontaneity with the received order of Lords Swift
and Sudden that has made the world hospitable, and it is their attempt to
impose their own order on Lord Spontaneity that not only snuffs out his
life, but is certain suicide for themselves. Applied to the Lunyu, it is the
interface between a somewhat determinate “text” and the indeterminacy of
one’s own experience that is the source of life itself, making our lives
deliciously uncertain and in degree, unpredictable.

To go too far in enforcing any given design—any single interpretation
of the text—is simply selecting one out of myriad candidates for order and
privileging that one possible understanding over other possibilities. To the
extent that Swift and Sudden would transform the unsummed and
interpretively open Lumyu into a single-ordered world, they do so to the
detriment of both text and reader. We must, after all, follow Whitehead in
worrying that an over-determination of the Lumyu might come at a cost,
where the “sense of penetration”—the stuff of life itself—might be
threatened if not even lost “in the certainty of completed knowledge.”

Without a doubt one necessary element in recovering the logic and
coherence of the Lunyu is providing as much historical context as we can.
In our own recent translation of the Lunyu, Henry Rosemont and I have
focused on certain philosophical dimensions of the interpretive context—
primarily the cosmology and the language—to attempt to join other scholars
in setting what we also take to be appropriate constraints on possible textual

L&, USEA S, EEh, EnEEy . HE8 %, LHIMEHESE.” The ruler of the North Sea
was “Swift,” the ruler of the South Sea was “Sudden,” and the ruler of the Center was
“Hundun,” or “Spontaneity.” Lords Swift and Sudden had on several occasions encountered
each other in the territory of Lord Spontaneity, and Spontaneity had treated them with great
hospitality. Swift and Sudden, devising a way to repay Spontaneity’s generosity, remarked
that: “Everyone has seven orifices through which they can see, hear, eat, and breathe.
Spontaneity alone is without them.” They then attempted to bore holes in Spontaneity, each
day boring one hole. On the seventh day, Spontaneity died.
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interpretation. But in clarifying the process nature of the cosmology and the
paronomastic openness of the language of the Lunyu, we also argue that this
text taken on its own terms must also be treated as aporetic, a work in
progress, a never-ending-story.l0 That is, the interpretation must do better
than the classical Greek aesthetic sensibility harshly criticized by Whitehead
for losing sight of the balance needed between the particular details and some
abstracted and “objective” sense of coherence. There must be room for what
different readers bring to the emerging logic of the text. The determinacy
achieved by historical scholarship must be balanced by the creative
indeterminacy of particular interpretation. Indeed, in Francois Jullien’s book,
In Praise of Blandness, he is attempting to overcome the negative associations
of indeterminacy and to reinstate the value of pregnant vagueness as the
gateway through which novelty and creative advance emerges, and as the
source of endless metamorphoses. For Jullien, then, another name for
borderless and uncontained blandness (dan i%)—in this case, the as yet
undetermined and always novel reading of the text—is “plenitude,” the
repleteness of inexhaustible possibilities.

Dewey too exhorts us to use the historical artifact—here it would be
the Lunyu—as an instrument to live forward:

Imaginative recovery of the bygone is indispensable to successful invasion
of the future, but its status is that of an instrument. To ignore its import
is the sign of an undisciplined agent; but to isolate the past, dwelling upon
it for its own sake and giving it the eulogistic name of knowledge, is to
substitute the reminiscence of old-age for effective intelligence.!!

As Dewey insists, the contextualism of process philosophy—and our
argument is that the Lunyu is process philosophy—requires “fat” rather than
“thin” contexts. If we are going to understand Confucianism as something
other than a scholasticism or an antiquarianism, there is a second perhaps
even more vital dimension of historical and philosophical context that must
be considered. We must concern ourselves with the life and times of its
readers as a continuing source of additional meaning. The Lunyu is a
didactic, living text as well as an historical artifact, and readers are
co-respondents in their growing relation to this text. A serious and
responsible reading of the Lunyu is a collaboration, requiring from the reader

10 Ames and Rosemont, The Analects of Confucius.
11 Dewey, The Essential Dewey, 50.
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a kind of co-creative responsiveness. Readers grow their own interpretations
by aggregating organic associations among passages and ideas, and those
who know the text best change their lives dramatically on account of it.
Peimin Ni has quite appropriately made much of what he terms the “gongfi”
(Fh=£ or T.3&) dimension in his work on Confucianism, characterizing the
Zhongyong in the following terms:

It remains, however, characteristically Confucian in the sense that its
fundamental aim is not to describe what or how the world is; it is rather to
instruct people how to live their lives. . . . It is therefore entirely proper to
talk about Confucian cultivation as the Confucian gongfi—what kind of efforts
should be made and how to make them, what abilities one will be able to
achieve through the efforts, and what the functions of the abilities are.12

Ni is certainly correct in saying that the Lunyu is devoted to instructing the
reader in the project of how to become most fully human (ren). It takes
the cultivation of familial reverence (xiao) as the grounding value and as
the very source out of which emerges the flourishing human community:

Exemplary persons concentrate their efforts on the root, for the root having
taken hold, the proper way will grow therefrom. As for family and fraternal
reverence, it is, I suspect, the root of consummate conduct.!3

The Lunyu provides an unambiguous description of the vital Confucian
project: one’s energies or gongfu are to be directed primarily at cultivating
oneself to become an effective member of the family, and to extend those
familial feelings to the community at large:

The Master said: “As a younger brother and son, be filial at home and
deferential in the community; be cautious in what you say and then make
good on your word; love the multitude broadly and be intimate with those
who are authoritative in their conduct. If in so behaving you still have
energy left, use it to improve yourself through study.”!4

But familial deference does not entail self-abnegation. On the contrary, it
requires that each person realize themselves uniquely. Six times Confucius

12 Ni, “Reading Zhongyong as a Gongfu Instruction,” 190.
B Lunyu 1.2: “BFHAR, RILMEA. Fpid, KB AR
14 Lunyu 1.6: “TH: BTN, HRSG, #mE, AER, MR, THR7, QS
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is called upon to clarify what he means by the obscure term ren, and six
times he gives profoundly different answers, with each answer dependent
on the nature and character of his interlocutor. There can be no replication
in the project of becoming uniquely human:

The Master said, “In striving to be consummate in your conduct, do not
yield even to your teacher.”!5

Above, Waley and Slingerland have suggested that the very nature of the
Lunyu itself is a combination of Confucius speaking for himself—but only
as remembered and interpreted by others—and of disparate hands over
generations reflecting on what Confucius might have meant in their own
reconstructions of his teachings. From the very beginning, Confucius and his
Confucianism have been under construction. Across the ensuing centuries, the
aggregating interlinear commentary that has attached itself to each passage
of the Lunyu is the remnant history of an interpretive appropriation that occurs
with every reading. The text of the Lumyu is porous and protean, and is being
reconstructed pari pasu in a constantly changing context as readers and
commentators engage each other critically across the centuries.

3. A Process Reading of the Mengzi &7 (Mencius)

The Cambridge rhetorician, I. A. Richards, in reflecting on a responsible
reading of the companion Confucian classic—the Mengzi—at once clarifies
and further complicates our problem. He expresses serious misgivings about
the idea that analysis of the historical, theoretical, and conceptual aspects
of the work can be relied upon to produce the full meaning of the text and
thereby solve what he takes to be the problem of translation. He reinstates
the affectivity of the text, and in doing so, seeks to balance the harmony
of the whole with the feelings of the particular reader:

The problem seems to grow still more formidable as we realize that it
concerns not only incommensurable concepts but also comparisons between
concepts and items which may not be concepts at all. If we agree that most
literary meanings are likely to combine at least four components ((1)
Intention or purpose; (2) Feeling, or attitude to what is being spoken about;

15 Lunyu 15.36: “TFEl: AR
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(3) Tone, or attitude to those spoken to; and (4) Sense, or reference to
what is being spoken about), and if we confine the term ‘concept’ to the
fourth of these component functions, we shall frequently suspect that our
business with a passage concerns the first three functions much more than
the fourth. . . . In place of a baffling and obscure concept, translation has
in such extreme cases to deal with a relatively describable blend of
intention, feeling, and tone. . . . [M]ovements of thought involving vague
concepts can have a power and coherence which analysis would destroy.16

Richards wants to include in comparative studies generally, and in a reading
of these Confucian canons specifically, the purposive and affective force of
the text that invariably colors its more cognitive conceptual and theoretical
aspects. Indeed, it is perhaps this subjective affectivity more than any
cognitive dimension of the text that allows it to function as a heuristic for
the self-cultivation of the individual reader. While Richards is keenly aware
of the danger of overwriting the text with our own prejudices and forcing
a structure upon it that has little or no relevance to its own content, what
requires further reflection here, I think, is not only the inescapability of
reinterpretation, but indeed, the desirability of it. Certainly what we might
call the “perlocutionary” force of the text is integral to its coherence—its
power to cause effects, to change the feelings of its readers, to create a mood
that moves and even inspires them. The self-professed purpose of the text,
after all, is not only to teach its readers, but to transform them (jiaohua
#Hft)—to grow them from small people (xiaoren /NAN) into significant
people (junzi ). The point, however, is that in this transformative project,
the readers must not only be willing, but must be complicit—we are not
merely passive readers, but instead have an authorial role as well. Thinking
our way through the Lunyu is inseparable from feeling it concretely, where
affect is an always particular, subjective form of feeling.

4. Zhu Xi &£& and His “Proper Way of Reading a Text” (dushufa
HEE)

Does my essay do any more than proclaim the obvious? Are not our best
interpreters of the Confucian tradition well aware of the ongoing personalization
and reconstruction of the Confucian canons? I think not. Indeed, I want to take

16 Richards, Mencius on the Mind, 87-88.
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Daniel Gardner’s celebrated work, Chu Hsi [Zhu Xi]: Learning to be a Sage,
as a representative case in point. It is widely acknowledged that the enormous
virtue of this study is to reinstate the centrality of self-cultivation as the prime
directive in Zhu Xi’s philosophical project. The question, however, is what
does Gardner take to be the ultimate function of “self” in self-cultivation?
To what extent is self-cultivation a creative undertaking that adds meaning
to a living tradition?

In outlining Zhu Xi’s exhortation on the “proper way of reading a text”
(dushufa 7HZ1%), Gardner cites Zhu Xi as insisting that the reader come
to the text with an “open mind” (xuxin J&»). He warns against bringing
unchecked emotions and desires to the text, and against importing
preconceived ideas into the meaning of the text. In Zhu Xi’s own words,

There is a proper way of reading a text. Before reading it you must scour
and scrape the heart-and-mind until it is spotless. . . . In reading a text,
you cannot overwrite it with your own ideas. You must get rid of your
own thoughts, and read the text to discover what the ancients meant by it.!7

At the same time that Zhu Xi seems to discourage a free reading of the
text, he also insists that readers must strive to make the text their own:

Basically in reading a book one must first become thoroughly conversant
with the text, and will only get what it means when the very words seem
to come from one’s own mouth, and having continued with real
concentration, when the very ideas seem to come from one’s own
heart-and-mind.18

While Zhu Xi is adamant that we cannot force meaning on the text and
“yank it to make it grow,” still the understanding of the work must be a
sustained collaboration between the text and the particular reader, where the
uniqueness of the coherence of each particular is a factor in the meaning
of the text:

In reading, one must appropriate the text intimately for oneself. One cannot
simply look at the words, nor can one force its growth. . . . In reading,

17 Zhu, Zhuzi yulei, 11:177, 185: “SHEF fHiL, RERENFTMOEEE. .. BH, ArAC
RSN %, ZIRR T HCHR, &bty Ed A Eanfr.”

18 Zhu, Zhuzi yulei, 10:168: “XAKEIE A, HFEAMNE 20, LB, SN
HAF L, REATUASE.”
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one cannot simply seek the coherence of the text from the paper on which
it is written, but must look into one’s own self and seek it there.!9

While Zhu Xi states repeatedly that coherence (/i ¥£) is importantly individual
and particular as well as general, Gardner takes the neo-Confucian project
as a familiar kind of objective idealism in which we are all striving to
discover the same transcendental truth irrespective of our status as unique
individuals, where our “relation” to the meaning of the text is wholly passive:

Chu’s [Zhu’s] tu-shu-fa [dushufa] thus placed a great deal of value on the
autonomy of the individual in the reading process. But we must recognize
that autonomy in the process did not by any means translate into
subjectivity in the final understanding. For according to Chu, the truth in
the text was the same for every reader. It was an objective truth, first
expressed long ago by the revered sages.20

5. Whitehead and Friendship

Whitehead uses friendship as his example of how relationality is intrinsic,
constitutive, and productive—the characters of the friends are invested and
grow in the connectivity we call friendship—and the only creativity is a
situated co-creativity. The Mengzi, in describing a scholar’s search for
worthy friends, has a memorable reflection on how books such as the Lunyu
become our “friends in history”:

Finding that making friends with the best scholars in the world is still not
enough, these exemplary local scholars go back to talk with the ancients. In
reciting their poetry and reading their writings, how could these scholars not
come to know the ancients as real people? Thus in discussing the world in
which they lived their lives, the ancients become their “friends in history.”2!

The point here is that the character of both friends—the exemplary local
scholars and equally, the books that provide them with “friends in
history”—grow in the connectivity that is their friendship.

19 Zhu, Zhuzi yulei, 11:181: “FHZ, AEY) O, AT UESCER, AR, | .. 58 E, A
B AR FoRBEFE, ZABORM E K& EHER.”

Gardner, Chu Hsi: Learning to Be a Sage, 55-56.

Mengzi 5B.8: “DLR R FzEHLRBARE, Xtz . S, fEHE, AmHEA, alF? 2L
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The received Lunyu begins with a passage that has been cited endlessly
at occasions in which Confucian culture has come into contact with the
indeterminacy of foreign appropriation:

To have friends coming from distant quarters—is this not a source of
enjoyment?22

“Friends” (peng M) here means menxia [']T: students of the same master,
and probably originally refers to the many followers of Confucius who came
from places beyond the boundaries of his home state of Lu. Whitehead’s
reflection on how the greatest art arises from the miraculous balance that
is achieved when the component details disclose themselves most fully in
the totality of the achieved effect allows us to invest a different value in
what has become a worn cliché. From the perspective of the Lunyu itself,
“friends coming from distant quarters” might well be construed as a
euphemism for the indeterminacy needed to challenge and reform what
Whitehead describes as “an oppressive harmony” that can threaten the very
survival of a living text—that is, any conservative orthodoxy that smothers
novelty by perpetuating a single, ossified reading of the Lunyu.

While we might not want to claim that Toegye and Dasan and Sorai
and the Boston Confucians are established Confucian orthodoxy, we can
appreciate the degree of transformation and the exciting life they bring to
the Lunyu and other Confucian texts by seeking to reconstruct them within
the context of other distinct cultures and philosophical epochs.

6. A Self-Consciously Conservative Interpretation of the Lunyu

There is a final issue that needs to be addressed in these pages. A rather
natural question to be asked is: In our attempt to get past earlier culturally
reductive readings of the Chinese corpus, are we not in fact just substituting
one Western philosophical reading of these texts with another? Are we not
rescuing the Chinese tradition from an uncritical Cartesian and a calculated
Christian reading only to overwrite it with our own pragmatic, process
assumptions?

22 Lunyu 1.1: “HIEIETTHR, AT
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Encountering the unsummed richness of the original texts themselves,
we as interpreters are always people of a specific place and time. Such an
interface in itself is a formula for inescapable cultural reductionism.
Certainly, our too hastily constructed interpretive strategies and overarching
theories— “philosophical” or otherwise—when applied in the practice of
cultural and textual translation, cannot help but put concrete detail at some
considerable risk. When Robert Frost remarks that “what is lost in translation
is the poetry,” I think that as an artist he is quite properly concerned that
translation is a literary transaction that at best makes different, and that most
often, makes less.

Indeed, in order to maximize our efforts in translation, we first and
foremost need a commitment to a Heideggerian Destruktion in which we
struggle to recover the situated, primordial meanings by “polishing” the key
terminology. This process is “conservative” in the archaeological sense of
recovering as much contextualizing detail as possible, and is “radical” as
we pursue the root meanings within the soil of Chinese culture. In spite of
our real interpretive limitations, to the extent that we can, we must struggle
with imagination to allow a text that belongs to another cultural narrative
to reveal its poetry—the unmediated, non-referential bottomlessness of its
own detail and particularity. This being said, is such a resolute commitment
to recovering the objective specificity of the text enough? Is it possible, or
even desirable, to leave off our efforts with grasping as much of the original
meaning as we can?

And can there ever be such a thing as purity in translation and cultural
interpretation anyway? First, the image of Jorge Luis Borges’s “Funes the
Memorious” leaps to mind, raising the question of whether can we actually
“think” particularity.23 Again, to what extent and in what degree is it ever
possible to escape our own facticity to read these texts with naiveté and
innocence, free from our own cultural assumptions? Perhaps, instead of
pretending to an impossible objectivity, we need a hermeneutical openness
in the project of cultural interpretation. Surely the savvy interpreter is
Bacon’s bee who must mediate between the textual specificity of Bacon’s
ant, hopelessly lost in the inexhaustible details of phrase and meaning, and
the always tenuous web of contextualizing generalizations woven by Bacon’s

23 In this story, Borges introduces a character who, with perfect memory of every detail of
his day, requires fully 24 hours to remember 24 hours. Such completeness turns Greek
abstraction on its head, precluding the possibility of rising above the detail to reflect and
deliberate on one’s experience.
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spider. That is, beyond the necessary commitment to respecting the
particularity of the text, we are in need of Gadamer’s hermeneutical
sensibilities that begin from an awareness of our own prejudgments, and that
allows for both textual detail and interpretive generalizations in the ongoing
and inevitable fusion of horizons.

First, we must allow that our own interests and values guide our choices
in a palpable way, and enable us to see only what we would see. Henry
Thoreau reflects on the collaborative nature of acquiring new knowledge in
the human experience:

A man receives only what he is ready to receive, whether physically or
intellectually or morally. . . We hear and apprehend only what we already
half know. . . . Every man thus #racks himself through life, in all his hearing
and reading and observation and traveling. His observations make a chain.
The phenomenon or fact that cannot in any wise be linked with the rest
which he has observed, he does not observe.24

In fact, it can be argued that “wisdom” emerges analogically through
establishing and aggregating a pattern of truly productive correlations
between what we know and what we would know. Such correlations are
“productive” in that they increase meaning, and we actually achieve wisdom
itself when we are able to optimize these meaningful correlations effectively
in our life situations.

Saying the same thing in a different way, Alexander Pope in An Essay
on Man asks: “What can we reason, but from what we know?” Adapting
this question with license to our present task, we might allow that we can
only know what we do not know by invoking what we do know. This means
that cross-cultural understanding must proceed analogically with each
tradition having to find within its own resources a vocabulary that enables
it to restate in some always imperfect way the philosophical and cultural
assets of the tradition that it would understand better.

Of course not all analogies are equally apposite, and as we know from
our experience with Chinese philosophy, poorly chosen comparisons can be a
persisting source of distortion and of cultural condescension. A heavy-handed
and impositional “Christian,” “Heideggarian,” and yes, even “Pragmatic” or
“Whiteheadian” reading of Chinese philosophy betrays the reader not once but
twice by distorting both the Chinese tradition and the Western analogue in the

24 Thoreau, The Journal of Henry D. Thoreau, vol. 13, 77.
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comparison. Even so, we have no choice but to identify productive analogies
that, with effort and imagination, can in the fullness of time be qualified and
refined in such a way as to introduce culturally novel ideas into our own world
to enrich our own ways of thinking and living.

And we need to be analogically retail and piece-meal rather than
working in whole cloth. That is, when turning to the Zhongyong in which
the human being is celebrated as co-creator with the heavens and the earth,
we might find analogy with Whitehead in his concern to reinstate “creativity”
as an important human value. At the same time, we might be keenly aware
that when the same Whitehead invokes the primordial nature of God and
the Eternal Objects that primordial nature of God sustains, this long shadow
of Aristotelian metaphysics sets a real limit on the relevance of this
dimension of Whitehead’s thought for classical Chinese process cosmology.

Further, analogies can be productive of both associations and contrasts,
and we can learn much from both. Indeed, while Aristotelian teleology and
his reliance upon logic as method might serve as a point of contrast with
Chinese philosophy, his resistance to Platonic abstraction in promoting an
aggregating practical wisdom does resonate productively with one of the
central issues in classical Confucian moral philosophy: a commitment to the
cultivation of excellent habits of the heart-and-mind. In this project of
cultural translation, we must pick and choose our analogies carefully—but
pick and choose we must.

And taking one further turn in the hermeneutical circle, such analogical
explorations and appropriations are by no means passive. Going back to
Frost, surely what is “found in translation” is also poetry. Try as we might,
we cannot avoid in degree “making up” our interpretation and “making over”
the text with it. But at the same time, one way or another, we are likely
also making the text bigger in making it our own. To “appreciate” the text
means not only to recognize its magnitude and complexity, but also to
become creatively responsive to it, and in the process of doing so, to add
our own value that “appreciates” the text further. Arthur Waley for example,
as a translator of Tang poetry and Noh plays, became a prominent literary
personality among the Bloomsbury group with such notables as T. S. Eliot,
Virginia Woolf, Lytton Strachey, Roger Fry, and Bertrand Russell, because
of his capacity to interpret premodern Asian culture for a world audience
and elevate this new art to global status.

Indeed, the Zhongyong is made more meaningful because it is read and
“translated” by Ezra Pound and by us too; reinforcing the premise that
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creativity is always collateral, the process is itself recursive. Ezra Pound’s
idiosyncratic engagement with Chinese poetry presaged the novel form of
free verse that marks our own contemporary Western poetic sensibility, and
yes, it is this Western free verse that has more recently inspired a new
generation of Chinese poets. Just as Chinese poets are inspired by a Western
appropriation of their poetry, so we can also come to see our Whitehead
and our Aristotle in a different and brighter light by coming to know the
Zhongyong better. And so the circle turns.

M Submitted: 2017.08.25 / Reviewed: 2017.11.01-2017.12.15 / Confirmed for publication: 2017.12.15
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Viewed from |bn Sina’s Perspective
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Abstract

This paper attempts to view and evaluate Yi I’s (Yulgok, 1536-1584) theory of
human beings from Ibn Sina’s (Avicenna, 980-1037) perspective. This is a new
attempt to discover the possibility of a mutual understanding between Korean
philosophy and Islamic philosophy, which has never been attempted before, either
in Korea or elsewhere. As noted, Yi I was an eminent Neo-Confucian philosopher
from Korea, whereas Ibn Sina was an eminent Islamic philosopher from Uzbekistan.
At first glance, they hardly seem to have any direct connection; indeed, there is no
evidence that they learned about each other. Nonetheless, it is still possible to
compare their philosophies since both of them were, at least, deeply interested in
the matter of understanding human beings.

As a typical though distinct Neo-Confucian scholar, in the investigation of
human beings, Yi | primarily tried to set up an ontological basis for moral nature
which is understood as naturally aiming to become a sage through self-cultivation.
However, unlike many other Neo-Confucian scholars of his day, he presented a
monistic view rather than a dualistic one in that he strongly emphasized the
inseparability of 77 (principle) from gi (material force). As noted, i and gi are the
components of human beings and so all properties or characteristics must stem from
either or both of them. However, the Islamic philosopher Ibn Sina would object to
Yi I’s understanding of human beings, since he maintained that human souls were
capable of being separated from their bodies at the time of death. In this paper,
I shall examine his reason for this claim and compare it with Yi I’s view. In doing
this, I shall focus on discovering what sorts of logical inconsistencies or faults they
had, if any, and whether we can provide any solutions to make up for them.
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1. Introduction

Contemporary research has shown that the Korean and Islamic traditions
were aware of each other’s existence as early as the 8th century and used
to have quite a close relationship;! however, they became estranged in the
early 15th century due to the political environment at the time.2 Korea
maintained occasional contact with the Muslim civilization for the next five
hundred years or so without either side exerting much influence on the other,
until their relationship finally resumed when Turkish troops came to stay
in Korea after the Korean War in the 1950s. However, a formal and
full-scale relationship between the two began in the 1970s when the Korean
Central Mosque opened in Seoul.

During the long history between the two traditions, Islamic inventions
such as the Islamic calendar, a number of astronomical instruments, and the
pigment for ceramics were indirectly imported to Korea through China.3
However, it is quite surprising to see that despite such a long historical and
cultural relationship, there was neither any distinct academic exchange in

I Such Arabic literature as the Book of Roads and Kingdoms (Kitab al-Masalik wa’l-Mamalik,
not to be confused with a book written in the mid-11th century by Abu Abdullah al-Bakri
in Spain, which had the same title), written in 870 by Ibn Khordadbeh (820-912), and the
Notes on China and India (Akhbaru’d Sin wa’l Hind), written by an Arabic merchant,
Sulayman, who recorded the lives of people in the mid-9th century and the early 10th
century, first mentioned an earlier Korean kingdom, i.e. the Unified Silla. However, the
Wang ocheonchukguk jeon 1:H KRB (Record of a Journey to the Five Kingdoms of
India), written in 727 by an eminent Buddhist monk, Hyecho (704-787), mentioned the name
“Daesik” Kf&r (Ta Shih), which originally referred to Arabs, or rather, to Muslims. For this,
see Hwang, “Iseullam dongbang jeonpa-ui yuhyeong yeongu,” 14. Baker claims that the first
contact between Korea and Islam was in the 10th century, whereas Hwang notes that there
is a different claim that Daesik was first mentioned rather in the Goryeosa fmRE5 (History
of Goryeo) and the Goryeosa jeoryo il 5 H1# (Essentials of Goryeo History) which were
edited and published in Korea’s Joseon dynasty in 1449 and 1452 respectively. Baker, “Islam
Struggles for a Toehold in Korea,” 26; and Hwang, “Iseullam dongbang jeonpa-ui yuhyeong
yeongu,” 15.

Hwang states that when hundreds of Arabic merchants came to Goryeo for a trade, they
received a hearty welcome, and were allowed to freely perform their traditional or religious
ceremonies during their stay without any restriction. Hwang, “Iseullam dongbang jeonpa-ui
yuhyeong yeongu,” 16. According to Hwang, in the Goryeo dynasty (918-1392), the two
traditions were still very close, and such an atmosphere continued until the beginning of the
Joseon dynasty (1392-1910). However, Joseon gradually came to have a strong tendency for
a closed and conservative atmosphere, largely due to the development of Neo-Confucianism,
and King Sejong eventually issued an edict banning alien cultures in 1427. Hwang, “Iseullam
dongbang jeonpa-ui yuhyeong yeongu,” 17.

3 Hwang, “Iseullam dongbang jeonpa-ui yuhyeong yeongu,” 18-20.

[N]
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general between the two traditions, nor any exchange of their philosophical
ideas in particular. In this paper, it is not my intention to investigate whether
there is any historical background or reason for such academic or philosophical
indifference towards each other; I merely aim to show that there are some
philosophical theories it is worthwhile to compare.

In doing this, T shall attempt to view and evaluate Yi I’s 53 (Yulgok
ZEA, 1536-1584) theory of the human being from Ibn Sina’s (known as the
Latinized name “Avicenna,” 980-1037) perspective. The comparison between
the two philosophers is a new attempt to discover the possibility of a mutual
understanding between Korean and Islamic philosophy, which has never been
attempted before, either in Korea or elsewhere. At first glance, they hardly
seem to have any direct connection; indeed, there is no evidence at all that
they learned about, or had even heard of, each other. Nonetheless, it is still
possible to compare their philosophies in that both of them were, at least,
deeply interested in understanding human beings. This attempt is expected to
be of some help in discovering the possibility of a mutual understanding
between Korean and Islamic philosophy, and also to provide a motivation and
a basis for further research into the two types of philosophy in comparison.

In what follows, I shall first show Yi I’s theory of the composition of
human beings and the characteristics of their psychophysical functions such
as the mind, nature, and feelings, and then try to compare his view of human
beings with Ibn Sina’s. At the end of this discussion, we shall conclude that
although both of them were deeply interested in human beings, they did not
have much in common, and that they took different paths in their
investigations because of differing priorities in their studies of human nature.

2. A Preliminary Account for a Theoretical Background of
Yi I and Ibn Sina

Yi I was an eminent Neo-Confucian philosopher in the 16th century in
Korea, whereas Ibn Sina was an eminent Islamic philosopher who lived
through the 10th and 11th century in Iran (now Uzbekistan). Yi I was a
follower of Zhu Xi Z#& (1130-1200), the founder of Neo-Confucianism,
from China’s Song Dynasty, but he had formulated his own ideas in many
respects. He is known to have been one of the two distinguished
Neo-Confucians of his time along with Yi Hwang Z=¥% (Toegye iRiZ,
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1501-1570), but the former was arguably a more independent and original
thinker than the latter.

The characteristics of the two Neo-Confucians can be clearly shown
when we compare them even briefly with the two most distinguished Greek
philosophers of the 4th century BCE, Plato (427-347 BCE) and Aristotle
(384-322 BCE), both of whom influenced Ibn Sina to a large extent. Indeed,
considering their philosophical ideas, the academic relationship between Yi
Hwang and Yi I appears to be very similar to that between Plato and
Aristotle in many respects.

In order to understand the views on human beings of the two
philosophers who are from different traditions, it is necessary for us to focus
on analyzing conceptual devices or ontological concepts such as ri i
(principle) and gi %/ (material force), form and matter, and soul and body.#
For, as the ancient Greeks generally believed the nature of a being, whether
animate or inanimate, can be revealed by analyzing its components.5

2. 1. Plato’s Dualism and Aristotle’s Monism

As noted, both Plato and Aristotle explained the universe in terms of form
and matter. In the Republic, Plato thinks that there are two separate worlds,
the intelligible or invisible world and the sensible or visible world. The
immaterial, unchanging, and eternal forms or ideas reside in the intelligible
world, whereas the material, changing, and transient objects reside in the
sensible world. The objects in the sensible world are considered to be the
images or copies of the forms in the intelligible world. In contrast, in the
De Caelo, Aristotle divides the world into two kinds, the superlunary world
and the sublunary world, but in the Physics he makes it clear that he does
not acknowledge the existence of the intelligible world occupied by
immaterial forms, only that of the sensible world. Although he thus denies
the existence of the residence of forms, he nonetheless uses not only the
concept of matter, but also that of form when accounting for the existence
of the sensible world. In other words, as opposed to Plato, who
acknowledges the separate existence of form without matter residing in the
intelligible world, Aristotle adopts the iylomorphic view that all the existents

4 Wong discusses the difficulties that are raised in comparing philosophy, see https:/plato.stan
ford.edu/entries/comparphil-chiwes/.

5 Guthrie, The Greek Philosophers, 24-26.
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are composed of form and matter, though he prefers to use different terms,
i.e. soul and body, to explain specifically living beings in the De Anima.

What is to be noted here is that the term form has different connotations
in Plato and Aristotle. In Plato, the form is immaterial and thus unchanging
since change is a property that belongs to matter only. Moreover, for him
it is separable from matter and is capable of existing without it. Conversely,
in Aristotle as a whole there can be neither matter without form nor form
without matter, and so in the case of living beings there cannot be a body
without a soul or a soul without a body.6 Although Aristotle thus claims
a close and inseparable relationship between the soul and the body, he is
in no way a materialist in the modern sense of the term; he is not a
reductionist who claims that everything can be reduced and explained in
terms of matter. Nonetheless, he is a monist in that he acknowledges one
type of substance only, which is composed of form and matter.

2.2. Zhu Xi’s Binary Position of Monism and Dualism

Now let us turn to the philosophical ideas presented by Yi Hwang and Yi
I. In order to explain their view, we need first to give a brief account of
Zhu Xi’s philosophy since they were his faithful followers, though they had
their own distinct ideas. According to Zhu Xi, all the myriad things in the
universe are composed of 7i and gi.7 Ri is a metaphysical and abstract concept
that refers to the principle which controls and maintains whatever those
myriad things are supposed to do, whereas gi is a physical or physiological
concept that refers to the material force or energy which comprises them.
Ri and gi are generally regarded as the two constituents of the things, and
they can be neither mixed with nor separated from each other.8
However, strictly speaking, it appears inappropriate to consider i to
be mixed or separated since it is an abstract concept which does not occupy
any space. Ri is exempt from all kinds of change, while gi is always subject

6 As noted, it is controversial that this hylomorphic view can be firmly maintained in spite
of Aristotle’s statement of active nous in DA IIL.5 which is said not to have a corresponding
organ to perform its function.

7 Chan, A Source Book in Chinese Philosophy, 634; Zhu, Huian xiansheng zhu wengong wenji
(hereafter Wenji), 49:1a: “In the universe there has never been any gi without 7i or 7/ without
gi.” The translation of Zhu Xi’s Wenji is from Chan, unless otherwise stated. I replaced
“principle” and “material force” with “»” and “gi,” respectively, for the consistency of the
terms used in this paper.

8 Zhu, Zhuzi yulei, 1:6, 1:9, 1:13.
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to change. The talk of separation of one from the other is merely a linguistic
expression to emphasize that neither 7/ nor gi alone is sufficient to explain
all the myriad things.9 This line of illustration leads us to see that Zhu Xi
is not a reductive materialist and his theory of ri and gi indeed looks very
much like Aristotle’s hylomorphic theory.

On the contrary, there are many other statements made by Zhu Xi
himself that appear to commit him to be a dualist. He states as follows:

Ri has never been separated from gi. However, ri “exists before physical
form [and is therefore without it]” whereas gi “exists after physical form
[and is therefore with it].”10

Before heaven and earth existed, there was after all only 7i. As there is this
ri, therefore there are heaven and earth. If there were no ri, there would also
be no heaven and earth, no man, no things, and in fact, no containing or
sustaining (of things by heaven and earth) to speak of. As there is 7, there
is therefore gi to operate everywhere and nourish and develop all things.!!

It is undeniable that Zhu Xi here makes a statement that 7i exists prior to
gi, which suggests that they are somehow separable from each other and
can exist without presupposing each other’s existence. These are surely
dualistic statements. However, at this stage it is not important to decide
whether there is any way of interpreting the above quotations to make Zhu
Xi’s overall position consistent. What is important is to note that he appears
to be taking the binary position of monist as well as dualist.

2.3. Yi Hwang’s Dualism and Yi I’s Monism

Interestingly enough, the two distinguished Neo-Confucian scholars, Yi
Hwang and Yi I, take different positions: the former as a dualist and the
latter as a monist. As is well known, they initiated two significant debates
on Neo-Confucian concepts and theories in 16th century Korea: the

9 Chan persuasively states that “he [Zhu Xi] is neither a monist nor a dualist, or he is both
a monist and a dualist. Perhaps one may say that with respect to ultimate reality, he is
a monist but with respect to phenomena he is a dualist. But since 77 and gi are never separate,
they do not exist independently of each other, much less in opposition. The fact is that
any contrast of monism and dualism does not apply to his philosophy.” Chan, 4 Source
Book in Chinese Philosophy, 634.

10 Chan, 4 Source Book in Chinese Philosophy, 634; Wenji, 49:1a-b. See also Zhu, Zhuzi
yulei, 1:2, 1:11-14.

11 Chan, A Source Book in Chinese Philosophy, 635; Wenji, 49:3a-b.
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Four-Seven Debate on the moral characteristics of human feelings in terms
of their origins, and the Human-Moral Mind Debate on the nature of the
human mind. In addition, there is another debate in the 18th century, i.e.
the Ho-Rak i##% Debate on the question of whether human nature and
non-human nature are the same. In the course of the Four-Seven Debate,
Yi Hwang presents the so-called rigi hobal ¥ H % theory which claims
that both i and gi can move. Since he ascribes the capacity for movement
not only to gi but also to »i and concurrently he distinguishes them as two
different entities, he must be regarded as a dualist.

In contrast, in the course of the Four-Seven Debate, Yi I explicitly
objects to Yi Hwang’s position. Dismissing the rigi hobal theory which
claims the mutual movement of i and gi, Yi I instead presents the gibal
riseung ildo %A ¥5¥3fe—i& theory which only allows the movement of gi.
This is described in the expression that “only gi can move and ri mounts
it.”12 This theory is presented in order to avoid ascribing not only the
capacity for movement but also any sort of movement to ri; it ascribes the
capacity for movement only to gi. Now 7i cannot move by itself; its seeming
movement is in fact the movement of gi. In other words, gi is a vehicle
that contains »i within itself. In this way, Yi I is able to maintain that if
ri appears to move, it only looks that way because it is mounted on gi. He
is a monist in that he accepts only one substance, gi. However, it does not
immediately follow that he is a materialist. Like Aristotle and partly like
Zhu Xi, he is not a materialist in the modern sense.

2.4. Ibn Sina’s Dualism

Let us now turn to Ibn Sina’s view of human beings. There is no doubt
that he was one of the most influential Islamic thinkers. “He received some
of the best Islamic religious education,” but mastered many other subjects
including logic, mathematics, and philosophy by the age of eighteen largely
by self-teaching.!3 Through this education, he “forged a comprehensive
philosophical system that owed a great deal to Aristotle, but his system

12 Kalton, The Four-Seven Debate, 175; Yi, Yulgok jeonseo, 10:2: “Ri is formless, and gi
has form; therefore, (1) ri pervades, and gi delimits. Ri is non-active, and gi is active;
therefore, (2) gi issues, and ri mounts it.” The translation of Yulgok jeonseo is from Kalton,
unless otherwise stated. I have replaced principle and material force with i and gi,
respectively.

13 Borchert, Encyclopedia of Philosophy, 432.



48 Journal of Confucian Philosophy and Culture Vol. 29 / February 2018

cannot be strictly Aristotelian. In both his epistemology and his metaphysics,
he adopted Neo-platonic doctrines but formulated them in his own special
way. There were other Greek influences: Plato on his political philosophy;
Galen on his psychology; the Stoics on his logic. Nearer home was the
influence of Islamic theology and philosophy.”!4 Ibn Sina’s philosophical
system was so mixed up with various influences from diverse sources, but
there is no doubt that his idea of the human composition still remained very
close to Aristotle to a large extent.l5

However, when it comes to the theory of the soul, in particular
concerning its relationship with the body, Ibn Sina presents a very different
view not only from Plato’s, but also from Aristotle’s. It is indeed unique
and, to a certain extent, it looks inconsistent. Nonetheless, it is clear that
he has a dualistic view of human beings. In the Encyclopedia of Philosophy,
his view is summarized as follows:

The human rational soul is an individual, indivisible, and immaterial
substance that does not exist as an individual prior to the body —Ibn Sina
denied the theory of transmigration. Further, it is created with the body,
not “imprinted” on it. The body is no more than the soul’s instrument,
which the soul must use for perfecting itself through the attainment of
theoretical knowledge, this involves complete control of the animal
passions. . . . With the body’s corruption (death), the soul separates to exist
eternally as an individual. . . . Ibn Sina denied bodily resurrection but
insisted on the Soul’s individual immortality.16

Briefly speaking, his view is different from Aristotle’s monistic view since
he believes that the human rational soul uses the body as an instrument,
and regards it as an individual and immaterial substance which is separated
from the body after death. However, his view is also different from Plato’s
dualistic view, at least on two points: he does not accept the existence of
the soul prior to the body and he denies the transmigration of souls.!7 We

14 Borchert, Encyclopedia of Philosophy, 432.

15 Hall primarily agrees on this point. He notes that “Helping to structure and support a very
large part of Ibn Sina’s philosophy and science, psychological theory is really the spine
of the system” and that his “theorizing is grounded in Aristotelianism,” but adds that as
for some views on the soul “Neoplatonic and Muslim thought supplement or replace
Aristotle.” Hall, “Intellect, Soul and Body in Ibn Sina,” 63. In relation to this view, see
my discussion below.

16 Borchert, Encyclopedia of Philosophy, 433-434. 1 have replaced “Avicenna” with his Islamic
name “Ibn Sina” for consistency.

17 For an account of the transmigration of the soul, see Druart, “The Human Soul’s Individuation
and Its Survival after the Body’s Death,” 265.
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shall presently see his understanding of human beings more closely, but for
the moment it is sufficient to note that this description clearly shows that
he is a dualist who acknowledges two separate substances.

3. Yi I’s Conception of Human Beings

Now let us turn to Yi I’s view of human beings. As a typical though distinct
Neo-Confucian scholar, Yi I is deeply interested in human beings and tries
to set up an ontological basis for moral nature. He accepts Mencius’s (c.
372-289 BCE) conception of human nature: human nature is conferred by
Heaven at birth and although its moral nature is originally good, it can go
wrong; subsequently, its goodness can be recovered and completed by
self-cultivation. This is the basic idea of human nature that Yi I
acknowledges without any objection. In this section, I shall begin by
examining his account of the composition and classification of human beings,
and then I shall turn to discuss his view of human nature in more detail.

3.1. The Composition of Human Beings

As for the relationship between ri and gi, Yi I says that “They are not a
single thing, therefore they are one and yet two; they are not two things,
therefore they are two and yet one.”!8 Indeed, this appears to be a dubious
position. He emphasizes a non-separable relationship between i and gi, but
he does not say that they are one. He might have meant to say that they
are two entities, though non-separable from each other. However, this is not
what he meant, either. He adds the following explanation:

What does it mean when I say they are not a single thing? Although ri
and gi cannot be separated from one another, in the midst of their
marvelous unity 77 is i and gi is gi; they never become intermingled and
therefore are not a single thing. What does it mean to say that they are
not two things? Although one says 7i is 7i and gi is gi, they are interfused
with no interstice, no anterior or posterior, no separating or conjoining; one
does not perceive them as two [independent] things. Therefore, they are
not two things. . . . Ri has no beginning, and therefore gi likewise has
no beginning.19

18 Kalton, The Four-Seven Debate, 126; Yi, Yulgok jeonseo, 10:2a.
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All the myriad things are believed to be composed of »i and gi, but ri is
in general understood as something that neither occupies space nor acts on
its own. Thus, the only way for it to act is, as mentioned earlier, mounting
gi. Ri mounting or residing in gi is called nature. As noted, the term “nature”
is an abstract concept. It refers to some essential property that things are
born with. According to Yi I, all the myriad things, including human beings,
have their own natures which are different from one another. He says that
this is due to the difference not of i, but of gi.

Indeed, 7i is one, and that is all. In it, there is originally no differentiation
into the partial and the fully correct, the penetrating and the blocked up,
the clear and the turbid, the pure and the mixed. But gi on which it is
mounted rises and falls and flies about unceasingly, becoming mixed and
variegated with numerous differences. . . . Although 77 is one, since it is
mounted on gi it is differentiated innumerable ways.20

Yi I says that 7i is singular and that all the myriad things share the same
ri. However, he adds that “Although one says it is the one 7i, the nature
of man is not the nature of other creatures, and the dog’s nature is not the
nature of a cow.”?! Since beings are composed of ri and gi, and 7i is the
same for all beings, then the differentiation of beings cannot but be found
in gi. For this reason, he comes to claim that gi can be clear or turbid, and
pure or mixed, and that things can be differentiated in accordance with their
degree of clarity or purity. This represents Yi I’s famous ritong giguk
PHi# % theory. That is, since, although one 7i prevails in all the myriad
things, gi delimits, there can be various kinds of beings.22

Yi I applies the same account to human beings. That is, they are
composed of ri and gi, and the clarity or purity of gi can vary in different
kinds of human beings.

Among human beings, there are sages. They alone have received perfectly
penetrating and perfectly integral, perfectly clear and perfectly pure gi, and
so they are at one with the character of Heaven and Earth. Therefore, the
sage likewise has a fixed nature that does not change. . . . the sage is
the norm for the ordinary man. That which is termed techniques of

19 Kalton, The Four-Seven Debate, 126; Yi, Yulgok jeonseo, 10:2a.
20 Kalton, The Four-Seven Debate, 126; Yi, Yulgok jeonseo, 10:2a.
21 Kalton, The Four-Seven Debate, 127; Yi, Yulgok jeonseo, 10:3a.
22 Kalton, The Four-Seven Debate, 176; Yi, Yulgok jeonseo, 10:26a.
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self-cultivation are nothing more than a matter of following the norms that
have already been formulated by the sages, that is all.23

According to the passage, the term sages (seongin ¥ \) refers to the people
who have exercised and completed their inborn nature. In fact, it seems that
they do not really have to make an effort to complete their nature since
they already have “perfectly penetrating and perfectly integral, perfectly clear
and perfectly pure gi,” which represents the character of Heaven and Earth,
that is, the most desirable state which ordinary men should aim to achieve.

Other than sages, Yi I distinguishes three types of man, i.e. the worthy
(hyeonja &3%), the middle sort (jungin ' \), and the inferior (bulchoja &~H
#).24 The worthy have relatively pure physical quality (gijil 5 &) although
it is slightly mixed with turbidity. Thus, the worthy need some cultivation
to regain the perfection of their original natures. On the other hand, the
inferior refers to a group of people who have much turbid physical quality
with little clarity in it. These people do not even know how to cultivate
themselves and so they are easily inclined to fall into evil. The last type
of man called the middle sort refers to a group of people between the worthy
and the inferior. That is, their physical quality is worse than that of the
worthy and better than that of the inferior. They do not necessarily have
a tendency to fall into evil, but they often do because they cannot control
themselves consistently.

3.2. Yi I’s View of Human Nature

Yi I is a Neo-Confucian who believes that human nature is good and that
everybody has the capacity for completing their nature. Nowadays, his division
of the four types of human beings in accordance with the degree of clarity
and purity of gi seems rather arbitrary and will not be accepted. Although
it is unclear why he divides them specifically into the four types, it is
nevertheless clear that he tries hard to claim that human beings are capable
of becoming sages by way of cultivation. Indeed, for Neo-Confucianism it
is the basic idea that human beings should do their best to become sages.
In other words, becoming a sage is the final aim of the human being. As
seen, the term sages refers to the people who are in harmony with Heaven

23 Kalton, The Four-Seven Debate, 128; Yi, Yulgok jeonseo, 10:3b.
24 Kalton, The Four-Seven Debate, 151; Yi, Yulgok jeonseo, 10:14a-b.
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and Earth, whereas the other kinds of people are those who aim to reach the
standard of sages. Neo-Confucians including Yi I generally believe that human
beings are born with good nature and will act accordingly. This might well
be understood as suggesting that they will not agree with such a belief that
“Once a villain, always a villain.” Indeed, Yi I strongly emphasizes that even
villains are capable of rectifying their evil deeds, recovering their original
nature, and becoming sages through cultivating themselves.

It is well known that in Neo-Confucianism human beings are explained
in terms of three psychophysical terms, i.e. the mind, nature, and feelings,
and that the mind is believed to command nature and feelings (sim fong
seong jeong L#HMETE).25 The verb “command” that relates the mind to
nature and feelings is a general translation of fong #t and can be also
translated as “comprehend.” Considering that, in general, the term nature
refers to the state in which feelings are not yet aroused (mibal %) whereas
the term feelings refers the state in which they are aroused (ibal %), it
is clear that the mind is not any state or function other than nature and
feelings; it is a different name referring to both states.

Following the tradition of Neo-Confucianism, Yi I accepts the view that
the mind, nature, and feelings are divided into two types each.26 That is, the
mind is divided into the moral mind (dosim i&:») and the human mind (insim
Ai); feelings into the Four Beginnings (sadan U3%i) and the Seven Feelings
(chiljeong £1%); and nature into the original nature (bonyeon ji seong AR%X2
%) and the physical nature (gijil ji seong & &2 ). Among these, the moral
mind, the Four feelings, and the original nature share the characteristics of
ri which are qualitatively clear and pure and, as a result, morally good,
whereas the human mind, the Seven Feelings, and the physical nature share
the characteristics of gi which are qualitatively turbid and mixed and, as a
result, can easily become evil, though originally good. Moreover, as for nature
and feelings, Yi I argues that the Seven Feelings include the Four Beginnings
and the physical nature includes the original nature. This is to say that the
Four Beginnings refer to the good feelings of the Seven Feelings and that
the original nature refers to the good part of the physical nature.

25 However, in his Insim dosim doseol N\.CidLlis (Diagrammatic Treatise on the Human
Mind and the Moral Mind) Yi I adds deliberation (i ) to the list and says that “The
mind commands nature, feelings, and deliberation” (sim tong seong jeong ui CEiVERE ).
Yoo, “Is Yulgok’s Theory of Mind Consistent?,” 154.

26 For a more detailed analysis of these pairs, see Yoo, “Is Yulgok’s Theory of Mind
Consistent?,” 154-156.
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However, Yi I does not apply the same analysis to the mind. That is,
he does not say that the moral mind refers to the good part of the human
mind. He instead claims that the two types of the mind have mutually
exclusive characteristics, and that they can be transformed into each other.
I shall not go deeper into analyzing Yi I’s conception of the characteristics
of the two minds, but briefly summarize them. Now, according to him, both
the moral mind and the human mind are composed of ri and gi, although
ri usually characterizes the goodness of the moral mind and gi characterizes
the evil of the human mind; their characteristics are not fixed, but
interchangeable or transmutable. This view is based on the thesis that there
is neither 7i without gi nor gi without 77, but that »i and gi are always
together as a composite, which might be understood as similar to the
hylomorphic view of Aristotle. In consequence, a man beginning with the
moral mind might end with the human mind, and a man beginning with the
human mind might end with the moral mind. The moral mind and the human
mind are thus mutually transformed into each other. In relation to this, Yi
I says that the sage’s mind and the ordinary man’s mind are not basically
different from each other, but actually the same.

The vital forces of the sage are the same as those of other men: when
they are hungry, they desire to eat; when thirsty, to drink; when cold, they
want clothing; when they itch, they want to scratch. They likewise are not
free from such matters.2’

Although the sage also has desires and the human mind, the sage’s human
mind immediately corrects itself back to the right path and so, in the case
of the sage, the human mind is not different from the moral mind. However,
this is not true in the case of an ordinary man. Since the ordinary man’s
physical quality is not pure, the human mind is not firmly controlled by the
moral mind and it devolves into evil.28 Above all, Yi I’s strong emphasis
on the possibility of a mutual transformation between the moral mind and
the human mind reflects his belief that every human being is capable of
rectifying their wrong deeds and has the potential for becoming a sage by
self-cultivation. In consequence, a man who was once a villain can become
a sage at a later stage. The belief in the capacity for becoming a sage is
shared by most Neo-Confucians, but his emphasis on mutual transformation

27 Kalton, The Four-Seven Debate, 153; Yi, Yulgok jeonseo, 10:15b.
28 Kalton, The Four-Seven Debate, 153-154; Yi, Yulgok jeonseo, 10:15b-16a.
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is indeed unique. This view is based on his non-reductive monistic idea of
the relationship between 7/ and gi. Yi I holds that 7 is something that resides
in gi, and that they are not to be identified with or reduced to each other,
but this is in no way to say that 7i is an entity which can exist on its own.
In this sense, 7/ might be understood as a property or a function or a
principle which cannot exist without gi, rather than an independent substance
which can exist without it. Perhaps, the best way to interpret such a
characterization is to view it as a sort of emergentism, which claims that
the whole might have a distinct property which its constituent parts do not
have when they exist as parts.

What is to be noted here is that Yi I’s understanding of human beings
focuses on explaining moral characteristics and setting up the possibility of
becoming sages. Although we have not discussed it here, he also endeavors
to show various ways to educate people in his works. Neo-Confucians do
not advise people to achieve happiness or anything like that, but encourage
them to complete their natures or to become sages. Indeed, to complete their
natures or to become sages or even to be human beings refers to the same
thing. It might be legitimate to conclude that the objective of
Neo-Confucianism is to cultivate oneself and others to become human beings
to be as such. Thus, it particularly emphasizes two points, i.e. the completion
of human nature and the sage studies (seonghak ¥£) to educate people to
become sages.

4. ITbn Sina’s View of Human Beings in Comparison with Yi I’s

Let us now have a look at Ibn Sina’s view of human beings. He is said
to have had difficulty in understanding Aristotle: he read Aristotle’s
Metaphysics forty times without properly understanding it until he came up
with a short note written by Al Farabi, which explained the subject-matter
of the treatise. Although he might have fully understood Aristotle later, he
was never fully Aristotelian. Nonetheless, there is no doubt that his views
on many subjects such as metaphysics and epistemology stood on an
Aristotelian basis. For example, his detailed account of soul faculties and
his use of some other basic concepts and terms sound pretty much
Aristotelian, but his basic idea of the relationship between soul and body
is scarcely Aristotelian at all.
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When it comes to the topic of the human soul, the basic challenge for Ibn
Sina and other Islamic philosophers was to reconcile Aristotle’s account,
which is not unequivocally dualist in nature, with an account which not
only conceives of the soul as being a separate self-standing substance, but
also subscribes to the immateriality, incorruptibility, and immortality of
individual souls.29

As seen earlier, Ibn Sina’s theory of the soul is unique in the sense that he
acknowledges the existence of a soul which is independent of the body, but
rejects its existence prior to the body and its transmigration to, or its
reincarnation in, another body.30 In other words, “the human soul originates
from the body, yet does not die with it.”3! This is unique because, although
those who claim the dualistic view of the soul which is independent of the
body generally accept its preexistence or reincarnation, he does not accept this
common view. Nonetheless, he admits like most dualists that the soul and the
body are not one, but two substances that are most likely separated from each
other at the time of death. This dualistic view of soul and body is expounded
in the “flying-man argument.”32 According to the argument, since the flying
man hanging in the air without any capacity for the five bodily senses is still
capable of thinking, the very thinking subject must be immaterial.
Although the conclusion of the argument is controversial, Ibn Sina
establishes that the intellect or the thinking self is immaterial. In the Book of
Salvation (Kitab al-Najat), he introduces the external bodily senses, the internal

29 Khalidi, Medieval Islamic Philosophical Writings, Xix-xx.

30 Internet Encyclopedia of Philosophy, s.v. “Avicenna (Ibn Sina) (c. 980—1037): 7.
Psychology,” accessed January 25, 2018, http://www.iep.utm.edu/avicenna/#H6.

31 Druart, “The Human Soul’s Individuation and Its Survival after the Body’s Death,” 260.
Afnan states that Ibn Sina maintains that “The soul does not die with the body nor does
it suffer corruption in any way.” Afnan, Avicenna: His Life and Works, 92. For a detailed
reference to this claim of Ibn Sina, see Druart, “The Human Soul’s Individuation and Its
Survival after the Body’s Death,” note 2.

This dualistic view which anticipates the Cartesian conception of “Cogito, ergo sum” (I
think. Therefore, I am) presented in the 16th century is concisely summarized in Netton,
Encyclopedia of Islamic Civilisation and Religion, 269: “It is the so-called ‘flying man’
argument or thought experiment found at the beginning of his Fi’l-Nafs/De Anima (Treatise
on the Soul). If a person were created in a perfect state, but blind and suspended in the
air but unable to perceive anything through his senses, would he be able to affirm the
existence of his self? Suspended in such a state, he cannot affirm the existence of his body
because he is not empirically aware of it, thus the argument may be seen as affirming
the independence of the soul from the body, a form of dualism. But in that state he cannot
doubt that his self exists because there is a subject that is thinking, thus the argument can
be seen as an affirmation of the self-awareness of the soul and its substantiality. This
argument does raise an objection, which may also be levelled at Descartes: how do we
know that the knowing subject is the self?”

3

]
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senses, and the intellect. The internal senses include such psychological
faculties as common sense which receives sensory information from the external
senses, representation which processes the images from sensory information,
imagination which manipulates the images, estimation which evaluates the
significance of the images, and recollection which stores, analyzes, and uses
the images.33 These internal senses lie between the external senses and the
intellect. The external senses abstract forms from matter, the five psychological
faculties preserve or manipulate abstracted forms, and the intellect completes
the process of abstraction. The intellect has the characteristic of immateriality
for, if not, all souls will be identical in essence, though in effect they are not.34

As mentioned, Ibn Sina refutes the departure or separation of the soul
from the body at the time of death, but acknowledges the control of the
soul over the body. He here seems to have no interest in characterizing the
properties of the body in detail, whereas, as seen, Yi I clearly states that
human beings are varied in accordance with their degree of clarity and purity
in gi. In contrast, for Ibn Sina the hierarchy of living beings depends on
the sorts of souls or soul faculties that they have, rather than their material
components. Living beings have the appropriate faculties by virtue of their
souls. Ibn Sina suggests three types of souls: the vegetative soul, the
perceptive soul, and the rational soul. Plants only have the vegetative soul
to receive the basic nutrition for life; besides this soul, animals have the
perceptive soul to operate the faculty of sense-perception; in addition to these
two types of souls, human beings have the rational soul. Living beings are
alive by means of actualizing their faculties.

Ibn Sina’s On the Soul included in the Book of Salvation focuses on
the rational soul of human beings rather than the soul of other beings. He
divides the rational soul into a practical faculty and a theoretical faculty,
but calls both of them “intellect.”’35 Since the role of intellect is to abstract
forms from matter and, finally, to achieve knowledge, it is thus natural that
Ibn Sina in the Book of Salvation is concerned mainly with knowledge. He,
in particular, emphasizes the significance of the Active Intellect. He
describes its role as follows:

The same applies to the Active Intellect, from which emanates a power
that flows to imagined things, which are potentially intelligible, rendering

33 Khalidi, Medieval Islamic Philosophical Writings, xxi and 32-36.
34 Khalidi, Medieval Islamic Philosophical Writings, Xxii.
35 Khalidi, Medieval Islamic Philosophical Writings, 27.
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them actually intelligible and rendering the potential intellect into an actual
intellect. And just as the sun is itself perceived and is also a cause of
rendering something potentially perceptible into something actually
perceptible, so also this substance [i.e. the Active Intellect] is itself
intelligible and is also a cause of rendering all the intelligibles, which are
potentially intelligible, actually intelligible.36

As the sun shines to reveal not only other things but also the sun itself to
the viewer, the role of the Active Intellect is to reveal not only intelligibles
but also the Active Intellect itself to the knower. In other words, as the sun
allows what is potentially to be seen to be actually seen, the Active Intellect
allows what is potentially to be known to be actually known. In this way,
Ibn Sina tries to explain the process of attaining human knowledge and to
define the roles of necessary faculties for it.

However, as Lee points out, he hardly seems to be interested in offering
an account of human nature itself;37 he instead tells us the kinds and functions
of faculties, the soul’s relationship to the body, and the process of achieving
knowledge rather than the final aim of the soul faculties altogether, which
will tell us the final aim of human beings. Unlike Ibn Sina, Aristotle was
concerned with all those topics. In particular, his use of all the soul faculties
to explain the happiness of human beings is indeed his central idea which
is not found in Ibn Sina. However, Ibn Sina’s disinterest in this idea seems
to leave the impression that his theory of human beings remains incomplete.
In other words, his treatment of human beings still requires something more
to say about the ultimate purpose or end of human beings.

Indeed, Ibn Sina’s view of human beings is different not only from
Aristotle’s, but also from Plato’s. This is peculiar since the two Greek
philosophers have opposite views on the composition of human beings. Since
their characteristics are based on their composition, one inevitably has to be
in favor of either one of them if one intends to discuss human beings. At an
earlier stage, we have seen that the relationship between Plato and Aristotle
was similar to Yi Hwang and Yi I in that one of them had a dualistic view
of human beings, whereas the other had a monistic view. Since Ibn Sina refutes
both Plato and Aristotle, he would also refute Yi Hwang and Yi 1. Moreover,
he would say more or less the same thing to Yi I as he would have said to
Aristotle when he had refuted Aristotle’s idea of hylomorphism in favor of the

36 Khalidi, Medieval Islamic Philosophical Writings, 57-58.
37 Lee, “Avicenna-ui ‘Jingongsok-ui ingan’,” 302.



58 Journal of Confucian Philosophy and Culture Vol. 29 / February 2018

Neo-Platonic idea of the soul that survives the death of the body. As mentioned,
it is legitimate to say that Yi I’s understanding of the relationship between ri
and gi is more or less the same as Aristotle’s hylomorphic view of form and
matter, or the soul and the body. However, Ibn Sina “holds with Aristotle that
the soul is the form and the quiddity of the body which controls and gives
it its particular character; but contrary to him asserts that it is a separate
substance capable of existing independently of the body.”38 As noted, the claim
for the separation of the soul from the body, or the survival of the soul after
the death of the body, is the primary difference not only between Ibn Sina
and Aristotle, but also between him and Yi I.

On the other hand, the second significant difference between Ibn Sina
and Yi I is that the former thinks that what makes one living being different
from another is their souls, whereas for the latter it is their bodily
components. That is, for Ibn Sina the differing natures of the living species
is due to their souls, whereas for Yi I it is due to the degree of cleanliness
or turbidity of the matter that composes them. Ibn Sina’s strong claim for
the survival of the soul as well as the ascription of significance to the soul
rather than the body might be due to the religious implications of the Islamic
tradition. Yi I’s ascription of significance to the material or bodily
component is also due to his belief, though not religious, that the moral
nature of human beings is not fixed, but can be cultivated through their
consistent efforts. By this, he claims that even the villain can become a sage,
depending on their will and efforts.

5. Concluding Remarks

I have chosen Yi I and Ibn Sina for comparison since they were known
as the most influential thinkers in their respective traditions, i.e. Korean and
Islamic. When I first began to study them, I expected that there would be
much to discuss since I knew that Ibn Sina was largely influenced by
Aristotle, who might well be compared with Yi I. However, the result was
far from my expectations, presumably due to the lack of my prior knowledge
of Ibn Sina.

A large number of philosophers have tried to understand the meaning
of human life, but the question has been asked in different forms: what

38 Afnan, Avicenna: His Life and Works, 89-90.
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human beings are, what they are capable of, what they are composed of],
what their final goal in life is, whether they have such a goal at all, and
whether their nature is good or bad. All these questions are to inquire after
human nature. We have seen that Yi I and Ibn Sina had different questions
in mind. From our discussion so far, we have seen that although both of
them were deeply interested in human beings, Yi I was rather inclined
towards the analysis of the moral characteristics of human nature, whereas
Ibn Sina was keen on showing the roles or functions of soul faculties.
Moreover, Yi I tried to find a way to attain and complete human nature
which he defined as originally good, whereas Ibn Sina was more concerned
with the process of attaining knowledge of human beings. In addition, Yi
I used the difference of the physical quality to explain the variation of living
beings, whereas Ibn Sina used the psychological faculties of the soul as a
criterion for distinguishing one living being from another.

In this paper, I have attempted to compare the two different traditions
which have never communicated with each other before. At first glance, it
might seem that if Ibn Sina and Yi I had met, they would have had nothing
much to talk about since they had very different views. However, their shared
earlier concern regarding human beings might be a good starting point for
their conversation. They might have to begin with defining the terms they
used in accounting for human beings, and then they might perceive the need
to reconcile their distinct differences: Yi I’s characterization of ri as
inseparable from gi and Ibn Sina’s characterization of the soul as independent
of the body. In any case, their discussion of the subject would not have been
meaningless. The comparison between the two different traditions has so far
been incomprehensive and left many things unexamined. Nonetheless, I hope

that this approach has shown a considerable and worthwhile motivation for
further research.
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The Characteristics of the Earlier
Philosophy of Han Wonsjin:
Major Issues in Yulgok byeoljip bucheom

LEE Hae-Im

Abstract

The major issues in Yulgok byeoljip bucheom ZEARIHEATE are as follows: firstly,
the sameness of the Great Ultimate (faiji Afi%) and human nature (xing £); secondly,
the sameness of the material force of heaven and earth (fiandi zhi qi Kth2 %) and
the material force of father and mother (fumu zhi gi 2XF}2 4%); thirdly, the pureness
(chunshan #i3%) of the mind; fourthly, the relation between moral perception (z/i
%) and sensory perception (zhijue H1%) as essence (benti &%) and its application
(zuoyong EH); and lastly, the sameness of subduing selfish desires (keji 5¢\) and
returning to propriety (fuli 184&). These issues stem from the matter of how to
interpret two propositions: human nature is the combination of the principle and
material force (xing he ligi YEA#E%) and the mind is material force (xin shi qi
0/&%). Han Won-jin regards the principle as the basis for moral standards and
material force as value-neutral; the principle is the basis of good, and material force
can appear as either good or evil in the perception process. In addition, ordinary
people find it difficult to perceive properly. Thus, when the mind is trying to perceive
morally, it has to rely on something. Han Won-jin tries to establish the basis of
morality in the principle rather than in nature, since the effect of nature cannot be
completely good. The principle as nature is not the source of moral feeling but the
basis of norms. Thus, the perception of the mind cannot produce a moral response
in itself, but turns into moral perception only when one’s response is monitored and
practiced based on certain norms.

Keywords: the Great Ultimate, nature, material force, moral perception, sensory
perception, subduing selfish desires and returning to propriety
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1. Setting Up the Problem

In his book Yulgok byeoljip bucheom ZEXRNESTE (Commentary on
Supplementary Works of Yulgok) written in 1705, Han Won-jin ¥0E
(1682-1751) criticizes Yulgok byeoljip %4 (Supplementary Works of
Yulgok) which adopts the perspective of the Soron Vi (Young Doctrine)
scholars including Bak Se-chae #:tH>% (1631-1695). Taking into consideration
the time of publication and the issues in Yulgok byeoljip bucheom, Han
Won-+jin can be presumed to have had a firmly established argument from
the early years.! In this regard, Yulgok byeoljip bucheom and other early
writings, such as Sidongji seol 7x[F#%5 (Theory of Showing to Scholars)
in 1705, and Gyeongui gimunnok #Z5LH$% (Collections of the Meanings
of the Classics) in 1717, serve as important research materials for
understanding Han Won-jin’s theory of the critical mind.2

Nevertheless, previous researchers did not pay much attention to Han
Won-jin’s earlier works such as Yulgok byeoljip bucheom, instead mainly
focusing on analyzing Han’s philosophy in comparison to that of Yi Gan
ZEP (1677-1727).3 Such an approach cannot fully elucidate Han’s theory
of the critical mind, which paved the way for the Ho School (Hohak j§£%).
However, recently Kim Tae-neon came to appreciate the value of Yulgok
byeoljip bucheom while carrying out research on the compilation of Yulgok
byeoljip. His study unravels the strained relationship within the Yulgok %
School formed in the compilation of Yulgok byeoljip.# However, Kim’s study
merely introduced the issues in Yulgok byeoljip bucheom without discussing
the critical mind each issue commonly suggests.

I'T. Kim, “‘Jeongjeon’ mandeulgi-ui han sarye, yulgok byeoljip-ui pyeonchan-gwa geu-e
dachan bipandeul,” 86-105.
2 Gyeongui gimunnok was first published in 1741. The source material for this book was

appraised by Gwon Sang-ha % in 1717 and the book was completed in 1722 by
adding his own preface and epilogue. Thus, Gyeongui gimunnok can be classified as Han
Won-jin’s earlier work. Considering that the year of publication was 1741, this book can
be considered to provide the grounds for the argument that “Han’s critical mind theory
made no big changes from beginning to end.”

3 J. Yi, “Han Won-jin-gwa Yi Gan-ui nonjaeng-eseo chohyeonggiseong-ui seongnip munje,” 1-20;
K. Kim, “Oeam-gwa namdang-ui miballon-i ganneun dodeok cheolhaksang-ui baegyeong,” 77-102;
Moon, “Oeam Yi Gan-gwa namdang Han Won-jin-ui inmulseong dongi nonbyeon-¢ gwanhan
yeongu,” 195-234.

4 T. Kim, “‘Jeongjeon’ mandeulgi-ui han sarye, yulgok byeoljip-ui pyeonchan-gwa geu-e
daehan bipandeul,” 77-115.
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The main issues in Yulgok byeoljip bucheom are five: the sameness of
the Great Ultimate (¢aiji AA%) and human nature (xing 1f); the sameness
of material force of heaven and earth (tiandi zhi gi Rihz %K) and material
force of father and mother (fiumu zhi qi ‘B2 5); the pureness (chunshan
#li3%) of the mind; the relation between moral perception (z4i %) and sensory
perception (zhijue 51%#) as essence (benti 4#%) and its application (zuoyong
{EFH);5 and the sameness of subduing selfish desires (keji 7 ) and returning
to propriety (fuli f8#8). These issues arise from the problem of how to
interpret two propositions: “nature is the combination of the principle and
material force” (xing he ligi &%) and “the mind is material force” (xin
shi gi U7E%R). The two propositions address the issues of whether the
principle (/i #) is the foundation of moral standards, whether the principle
transcends good and evil, whether material force (gi %) is value-neutral, and
whether material force is a pure source or not.6 With a view to clarifying
Han Won-jin’s standpoint, I will examine whether his theory maintains
logical consistency and how this theory develops into a theoretical system.

2. Are the Great Ultimate and Human Nature the Same?7?

The argument over the sameness of the Great Ultimate and human nature
stems from the question of whether the Great Ultimate is the principle (taiji
Ji i KARENE) or whether the Great Ultimate is the combination of the
principle and material force (faiji he ligi KI&4FH4R).8

5 Han’s concept of moral perception is not perception toward objects but adequately treating
emotions aroused from those objects according to norms. According to Han, the perception
of sages is for the principle but the perception of ordinary people is for desire. Therefore,
an ordinary person’s perception is likely to fail to preserve morality. Thus, ordinary people
have to make every effort to improve their moral response ability.

From 1709 to 1747, Han Won-jin got involved in debates regarding this matter with the
Nak School (Nakhak &%) scholars such as Yi Gan and Yi Jae. In this regard, Yulgok
byeoljip bucheom is a valuable material in identifying the standpoint of Han Won-jin prior
to the debate with the Nak School.

This is Han Won-jin’s refutation of the seven items (questions and answers numbered
9, 27, 28, 30, 36, 59, and 42) described in Song Ik-pil’s Taegeuk mun K& (Questions
about the Great Ultimate). Major discussion topics are the relationship between the Great
Ultimate, the principle, and material force, and the relationship between original nature
and physical nature.

=

<

o

In my opinion, nature has three levels in the philosophy of Han Won-jin; thus, it is difficult to
translate xing % as nature. However, nature refers to the principle existing inside material force.
Also, the principle itself is good-natured in spite of its existence in material force. Therefore,
I chose nature as the translation for xing. Lee, “Han Won-jin-ui simseongnon yeongu,” 24-35.
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The question was raised regarding the statement that “nature reaches
accomplishment.” In my opinion, the Great Ultimate refers to the utmost
degree of the principle. Nature was named after the principle existing in
material force. However, since the principle is not originally external to
material force, the Great Ultimate also merely exists in material force.
Nature is the same as the Great Ultimate. I cannot understand why the Great
Ultimate cannot be called nature. It means that the principle can be called
the Great Ultimate and not nature before it is received in all creatures, while
the principle can be called nature and not the Great Ultimate after it is
received in all creatures. However, Taijitu jie JAuEf# (Interpretation of the
Diagram of the Great Ultimate) states that “all creatures have the same
nature and all creatures have the same Great Ultimate.” How can this not
refer to nature and the Great Ultimate? We can say that the names of
“nature” and “the Great Ultimate” refer to the same thing, but we cannot
say that the essence of nature and the Great Ultimate are different.10

“The Great Ultimate refers to the utmost degree of the principle,” says Han
Won-jin. Based on this statement, the Great Ultimate cannot be seen as the
combination of the principle and material force. However, in the following
discussion, Han Won-jin says “nature was named after the principle existing
in material force. The Great Ultimate also merely exists in material force.”
According to this statement, nature is the same as the Great Ultimate, and in
that sense, the Great Ultimate as the principle cannot be separated from material
force. This means that the Great Ultimate is the combination of the principle
and material force. Han Won-jin’s statement that “the Great Ultimate is the
utmost degree of the principle” emphasizes that the Great Ultimate as the
principle combines with material force and serves as the foundation for good.

However, if the Great Ultimate cannot be nature, it should exist in
a space separate from material force. This runs counter to the Yulgok
School’s main thesis that “the principle and material force are not
separate” (ligi bu xiangli B AHHEE). In addition, if “the principle should
be called nature and not the Great Ultimate after it is received in all
creatures,” then the principle comes to combine with material force, and
therefore it seems like an existence which cannot have its own intrinsic

9 1. Song, Gubongjip, 3:416.

10 Han, Seubyu 1418, 5:418, in Namdangjip: “f, ERMZ#, iz m . 1KLL Z ik
MM EH WM. DR TS W, RIAMIEESE, AT o, Kk
KHE—t. S EURMAN R, RAMPTRE ., KRR REYARTE LA, N ATsE 2 AR
AR, MR 2 1%, WA AN TR AR, SRR i 1, A % — LAk,
B KR I R AR B ORNR AR 2 B AR BROK AR 44 TR AN R AT 22, TR B A 2
A A E AT 2.7
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existence. That is, if we interpret the statement that “all creatures have
the same nature and the same Great Ultimate” in reference to the statement
that “after the principle is received in all creatures, it should be called
nature and not the Great Ultimate,” we can say that even if all creatures
have the same Great Ultimate, the Great Ultimate transforms itself
according to the temperament of each creature. If we consider this
interpretation in relation to good and evil, we can say that once the Great
Ultimate as a metaphysical existence is restricted to material force, it loses
its inherent characteristics and thus it is difficult to define it as the basis
of good. In brief, according to Taegeuk mun XH&R (Questions about the
Great Ultimate), the principle merely exists in the form of material force
and cannot in itself be the basis of the good.

Han Won-jin also does not deny that the present situation is dominated
by material force. However, he strongly insists that the principle is the sole
foundation of good.

I raised a question regarding the statement that “the five moral principles
of nature are aroused by external things, and good and evil are
distinguished.”!! In my opinion, the principle is inherently good and does
not have evil. Evil is brought about by material force and is not the nature
of the principle. If we discuss good and evil when the principle exists in
material force, this good is not the nature of the principle, since the good
results from modification. Then, Mencius should not have espoused innate
goodness but Buddhist emptiness (kong #), which is quite contrary to the
proper understanding of the principle. This theory is utterly wrong. Besides,
to consider heaven and earth to have no physical nature (qizhi zhi xing
A 2 1%) is more erroneous. All creatures that have a temperament possess
physical nature. The highness and brightness of the sky and the wideness
and thickness of the land are magnificent temperament. How can physical
nature not exist? Furthermore, the so-called physical nature is the same as
the original nature existing within temperaments; it does not mean that there
are two types of nature. If heaven and earth have only the original nature
without physical nature, then does the original nature hang in mid-air
independently? How is it possible? If one is to prove the existence of
physical nature by citing Zhu Xi’s statement that “the nature of heaven
and earth is the principle and it falls into yin-yang F2F; and the five agents
(wuxing T.47),” this is a misunderstanding of Zhu Xi’s statement. The
statement that “the nature of heaven and earth is the principle” only refers

11 1. Song, Gubongjip, 3:417.
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to the principle of heaven and earth, while the following statement refers
to the temperament of heaven and earth.”12

Here, Han Won-jin says that “the principle is inherently good and does not
have evil.” If the principle is not the basis of good, then the principle cannot
provide any moral standards and is merely the basis or the state of all
phenomena. This does not accord with Confucianism, which pursues the
morality of humans and society; on the contrary, it supports the Buddhist
view that sees phenomena as they are. Furthermore, if it is presumed that
the principle only exists in a space separate from phenomena, the concept
of nature is also divided into two: the principle as nature (heavenly nature)
and physical nature (the combination of the principle and material force).

If original nature is separated from physical nature, this poses the same
problem as the one which appears in the argument about the sameness of the
Great Ultimate and nature. For instance, “the highness and brightness of the
sky and the wideness and thickness of the land” describes the temperaments
of the sky and the land. Not only the sky and land but all existences have
temperaments. If the principle is included in the temperaments of the sky or
land, the principle finally becomes physical nature. According to Han Won-jin,
physical nature is the same as temperaments combined with the principle,
namely original nature. If the principle is considered to have a temperament,
it is inevitably influenced by that temperament.

Even if that is the case, the principle or original nature does not turn
into material force. Material force experiences variation toward something
fluid. If no rule governs the variations of material force, it results in disorder
and confusion. Thus, Han understands Zhu Xi’s statement that “the nature
of heaven and earth is the principle” as referring not to the principle existing
in itself but the principle existing in temperament without losing its inherent
characteristic. The inherent characteristic of the principle is good.

12 Han, Seubyu, 5:418, in Namdangjip: “[&: TtHEENNE B Y=o, HEALER. HERTIR
ZHTEME 2 A, A EI% T SR ER, ARSI A&, Wil b, RET
NEEME, MR, JIRAEN. Ktz ZHR, XUARRM MR E 2, IHBREER.
NEREH, SAEREZER. Rz @, R, ThHEEZ 8, Mgz .
HAER gz, RIARZ EHEERE h#H W, 56 il SERIBREARRZ M, ik
R, RERAREZ 24N, I ARRZ g . ol Pk, K5k PRz
PRI, BIBEESTAT R, A RE IR LEL, MRS AT E R, FraRibz t, 28
&, B R BN EH, HTaz, AR g d.”
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3.

Are the Material Forces of Heaven and Earth and the Material
Forces of Father and Mother the Same?13

The argument on the sameness of the material forces of heaven and earth

and the material forces of father and mother stems from the question “how
could evil people like Gu Sou %% and Gun fiZ give birth to sages like
Shun %% and Yu # and sages like Shun and Yu give birth to foolish children
like Zhu %4 and Jun #%?714

Kim Jin-gang raised a question regarding “when a man and a woman
become intimate, floating material force (yougi #%) is added to them.”15
. . . In my opinion, the material force of heaven and earth fills up the
space, so it penetrates everything. Thus, their material force flows in the
bodies of humans and animals and enables them to give birth. All things
preserved in the bodies of the parents are the material force of heaven and
earth. What is already in the bodies of the parents is the material force
of the father and mother. In fact, there is just one material force. The
material force of heaven and earth does not exist outside of the material
force of the father and mother. . . . Gu Sou giving birth to Shun and Gun
giving birth to Yu is owed to the flow of extremely bright material force,
whereas Yao giving birth to Zhu and Shun giving birth to Jun resulted
from the flow of unclear material force. Ordinary people are all born from
a mixture of bright and unclear material forces. Those who possess an
extremely clear or extremely unclear material force of heaven and earth
are few, while those who possess a mixture of clear and unclear material
forces are many. Thus, there are many ordinary people but Shun, Yu, Zhu,
and Jun cannot always exist.!6

13

o

In Yulgok byeoljip bucheom, Han Won-jin refutes all 39 issues raised by Kim Jin-gang.
Han criticizes Kim for discussing the material force of heaven and earth while presuming
the original material force (yuangi Jt4) as either the inherent position or the inherent
state. 1 Yi, Yulgok jeonseo, 31:230.

According to Kim Tae-neon, Yi I presents two main theses: 1) The true nature of humans
can be revived when a rough and impure temperament is transformed into the pure
temperament of one’s true nature; and 2) This transformation is based on objective norms.
The former is a development of the Nak School’s position, and the latter is a development
of the Ho School’s position. Therefore, the discussions of the material force of heaven and
earth and the material force of father and mother reveal the difference between the
standpoints of the Ho School and the Nak School regarding Yi I’s philosophy, rather than
the confrontation between Han Won-jin and Yi L. See T. Kim, “‘Jeongjeon’ mandeulgi-ui
han sarye, yulgok byeoljip-ui pyeonchan-gwa geu-e¢ dachan bipandeul,” 99-105.

1 Yi, Yulgok jeonseo, 31:230.

Han, Seubyu, 5:419-420, in Namdangjip: “[: 5B 215, #REREMz=. . . . %Ki
A, BT, MANE, OV B NSRS At A, AR P TR, B
Kbz S, ERAEAL BEERh, RISURAREZ . Hog—5im . AR R4, BHER
M. . B ATEE, WE R R A, FSE L AEARYY, AR SR



70 Journal of Confucian Philosophy and Culture Vol. 29 / February 2018

“The material force of heaven and earth spreads and gives birth to humans
and animals. All things preserved in the bodies of the parents possess the
material force of heaven and earth,” says Han Won-jin. This is a criticism
of the argument that the material force of heaven and earth and the material
force of father and mother are fundamentally different. If someone insists
that the material force of heaven and earth is fundamentally different from
the material force of father and mother, the intention is to define the material
force of heaven and earth as the grounds for good and the material force
of father and mother as the grounds for good and evil.

In a sense, it may seem reasonable to claim that the material force
of heaven and earth is different from the material force of father and mother.
For example, Gu Sou giving birth to Shun is compared to reaping totally
unexpected outcomes. If evil parents did not give birth to evil children but
good children, pure material force different from the material force of father
and mother has to generate from the outside. Thus, the pure material force
of heaven and earth is secured.

Furthermore, if Shun gave birth to a foolish son Jun, one would argue
that the moment Jun was born, he did not meet the material force of heaven
and earth; if this was not the case, the sage would have inherited unclear
material force from his parents. This assumption eradicates the difference
between sages and ordinary people by denying the status of sages who
receive pure material force. From Han’s point of view, insisting that the
material force of heaven and earth and the material force of father and
mother are fundamentally different gives rise to such a problem.

Moreover, Han Won-jin says “since the material force of heaven and
earth fills up the space, it penetrates everything.” If the material force of
heaven and earth goes into the bodies of the parents, it becomes the
material force of father and mother. One thing to note is that both the
material force of heaven and earth and the material force of father and
mother flow and move around, so good or evil do not have a fixed shape.
This means that the material force of heaven and earth and the material
force of father and mother all exist as potential grounds for good and evil.
For example, if an evil person like Gu Sou meets the pure material force
of heaven and earth when giving birth, then that person can give birth
to a sagely son; if a sage like Shun meets the impure material force of

W, A, BRI AR SRR, R R R D, WA 2,
W AW Z, ALY, BAEAHR
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heaven and earth when giving birth, then that person can give birth to
a foolish son.

However, when it comes to Shun and Gu Sou, the good and evil of
the material force of the father and mother have already been decided.
Therefore, the good and evil of children depends on the material force of
heaven and earth. Based on this logic, the material force of heaven and earth
is defined as essential, while the material force of father and mother is
supplementary. Furthermore, this logic raises the argument that the material
force of heaven and earth exists as the source of the material force of father
and mother. However, the material force of heaven and earth merely exists
as the grounds for good and evil. The material force of heaven and earth
does not have any content enabling its application to be the principle. The
material force of heaven and earth is not the principle, but the external
condition before and after giving birth which affects fetuses or the growth
of individuals.

Therefore, even if the pure material force of father and mother creates
a fetus, the disposition of a child can change according to the material force
of heaven and earth which serves as an external condition. Han Won-jin
claims that “the material force of heaven and earth is the same as the material
force of father and mother,” since he believes that the material force, not
being fixed but changing, is the phenomenon itself and thus cannot become
the principle.

The Yulgok School scholars have long argued that material force should
not remain as a mere phenomenon but should be regarded as the principle.
For instance, Kim Jin-gang 4:7EH| (1523-1581) and Bak Sun #M=
(1523-1589), the advocates of Yi I ZEIH (1537-1584), claim that material
force can also be defined as the principle by placing the original material
force at the top of the material force of heaven and earth.

Kim Jin-gang raised a question regarding the statement “the creation of
heaven and earth results from the one original material force received [in
all creatures].”!7 . . . In my opinion, when the original material force is
stuck confusion will arise, and when it flows heaven and earth are created.
No original material force exists outside heaven and earth, and heaven and
earth are created by receiving one material force. . . . If heaven and earth
are regarded as one thing formed from the original material force, and birth
and death take place in heaven and earth, how can it be different from

171 Yi, Yulgok jeonseo, 31:237.
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the Buddhist claim that emptiness is vast and heaven and earth are one
thing in the emptiness? Also, is the so-called original material force the
same thing as the material force of yin-yang, or is it neither yin nor yang?
If it is the material force of yin-yang, then heaven and earth are yin-yang.
How can there be yin-yang outside of yin-yang? If it is neither yin nor
yang, then material force is yin if it is not yang and vice versa. How can
material force be neither yin nor yang? If there is birth in heaven and earth,
then it is due to yin-yang; yin-yang marks the beginning. . . . In the past,
I heard Bak Sun saying that calm material force is the beginning of
yin-yang. Disregarding Bak’s claim, Master Yi I said that “I have never
seen such an odd saying in the classics. This saying is nothing but Bak’s
rough and shoddy prattle.” How could Master Yi criticize him in one place
and cite him in others? There must be an error in the record.!8

“The original material force is outside heaven and earth, and heaven and earth
are created by receiving one material force,” says Han Won-jin. Here, heaven
and earth refers to all creatures existing between heaven and earth. However,
if heaven and earth come into being by receiving one material force from the
original material force, a world beyond human perception can exist. Han
Won-jin criticizes this kind of argument for following the Buddhist idea which
defines maya as all creatures existing between heaven and earth. The world is
the same as yin-yang; however, if the original material force created the world
in its own image, there has to be another yin-yang outside of yin-yang.
Moreover, the original material force exists neither as yin nor as yang but as
material force. Based on this argument, not only a world which can be perceived
by human senses but also a world beyond human perception can exist.
“Calm material force is the beginning of yin-yang,” says Bak Sun. This
argument defines the original material force as the principle. Together with
Bak’s argument, Han Won-jin wrote down Yi I’s criticism that “I have never
seen such an odd saying in the classics. This saying is nothing but Bak’s
rough and shoddy prattle.”19 This record shows that such a discussion was

18 Han, Seubyu, 5:421-422, in Namdangjip: “[f: R, RECRZ 5. . . . HoE R
L, BRI, RIS, A TOR, TR SRR, . . AR R TCR T — 1, AR
e, R B R DU 2 RO, T AR R 25 v — 4003, (TLASRaR. HULPRaR o, 2l2ky
IR, AR RHB, ARSRERG 2 S, RIRHENRERy, Bafhbh, S A B2RHR. LARAERE
B2 5, FIEAERGEIRE, JERZENRG W, e ARBEERG 2 0. KA B sEmize, RIZRERGH BT
A, MREFALGS. . . . BEEEEAR A DI — 2 ERRE IR, b B, itbiéas, A
W RS A sa AN R I e R R MU R L. Je L B R AT B R R T, L RRD
Bz s, SR R R BCL T H 0, P LURE K B O SE R M R O 7 4, R
TR, DA B2, RIS R A /b, sk MM AR H, MRz, Bk, Ji
FetB R W, R8RSR, IR IAE R T, B FLR”

19 1 Yi, Yulgok jeonseo, 9:185.
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rampant not only during the time of Yi I but also Han Won-jin’s day. That
is, presenting Yi I’s criticism together with the question, “is the material force
of heaven and earth fundamentally different from the material force of father
and mother?” demonstrates that Yi did discuss this issue with Kim Jin-gang.
Han Won-jin refutes the argument that “the original material force is as pure
as the principle” by presenting Yi I’s interpretation of the relationship
between the original material force and the material force of heaven and earth.

4. Is the Mind Purely Clear Material Force?20

Regardless of which of its two main sub-schools you ask, the Ho School
or the Nak School, the Yulgok School asserts that “the mind is material
force.” One thing to note is that the two schools have different opinions
about whether the mind can be purely clear material force or not. When
referring to the previous part where Han Won-jin discusses the material force
of heaven and earth and the material force of father and mother, the Ho
School argues that apart from sages, the minds of everyone cannot be pure.
This is represented well in the discussion about the sameness of the material
force of the mind (xingi {»%%) and the material force of the body (shengi
E4%) with regard to vast-flowing material force (haoran zhi qi #E9R2Z4).

A question was raised regarding the statement that “vast-flowing material
force is the material force of the mind.”2! In my opinion, regardless of
being wise, foolish or stupid, everyone has acquired vast-flowing material
force. When the material force of heaven and earth jumps up and down,
it inevitably causes unclear and confusing things to mix, but its magnificent
flow remains consistent. Thus, what has been preserved in humans is the
same. When someone obtains the clear part of material force, one has
vast-flowing material force; when someone obtains the unclear part of
material force, one cannot obtain vast-flowing material force. This may not
be reasonable. In addition, Zhu Xi said that vast material force is filled
up in the body; however, these days it is believed that material force is
in the mind, so this seems biased and invalid.22

20 In this part, Han Won-jin raises an objection to Yi I and Kim Jin-gang who support
the claim that “vast-flowing material force is regarded as the material force of the mind
and not as the material force of the body; the former is clear and the latter is firm and
weak.” 1 Yi, Yulgok jeonseo, 31:230.

21 1 Yi, Yulgok jeonseo, 31:230.

22 Han, Seubyu, 5:420. in Namdangjip: “f: RO FPRBEZ. ABHEEARY, mEMEE
W BRI ST MGG, MG AR AR, HERIT 28, RRERR, MHAATFA
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Every individual was born with the material force of heaven and earth. This
material force is not completely pure but is in fact also mixed with unclear
and confusing things. Thus, some individuals are wise while others are
foolish. If wise people obtain vast-flowing material force while those who
are foolish do not, two questions are raised: “other than the material force
of heaven and earth, does vast-flowing material force exist?” and “is it
impossible for those who were not born with vast-flowing material force to
become moral beings?”

Even if we assume that vast-flowing material force exists not as the
material force of the body but as the material force of the mind, the above
questions are still not readily answered. First of all, according to the Mengzi
i F (Mencius), vast-flowing material force is the material force filling up
in the body. Therefore, vast-flowing material force should not be called the
material force of the mind but the material force of the body. In addition,
Mencius says “vast-flowing material force is formed by accumulating
righteousness. Accumulating righteousness is not achieved in a single day.”23
Vast-flowing material force does not possess integrity but exists only when
one gains the qualification or background to become a moral being. It is
difficult to say whether this qualification or background refers to a specific
figure or to the grounds for good. For instance, if a white handkerchief is
embroidered with splendid flowers, the handkerchief should be regarded as
the background which embraces splendid flowers and not as the splendid
flowers. Therefore, it can be suggested that the attempt to consider the material
force of the mind as more moral than the material force of the body ignores
the fact that nothing can go in the wrong direction by leaning to good.

The mind as material force is value-neutral. This can be identified from
Han Won-jin’s discussion on the human mind (renxin A:») and the moral
mind (daoxin iE1L»).

A question was raised regarding the statement that “the four virtues of
origination, flourishing, advantageousness, and firmness (yuan heng li zhen
JLF R H) are nature.”?4 Sin Yu answered that “nature also deviates from
destiny.” In my opinion, this answer itself is reasonable. But Sin Yu’s
theory is unreasonable. Nature deviating from destiny and going against the
constant principle is paired with the mind of vicious man. There are good

#, IR, SRR CHEAER, RIHAARZEE, UREEERE. miRz HATFU
R R A, WA RURC A, QTR A

23 Mengzi 2A.2.

24 1 Yi, Yulgok jeonseo, 31:232.
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and evil in the human mind. How can it deviate from destiny and go against
the constant principle? The human mind is in contrast to the moral mind;
the moral mind accords with the principle while the human mind goes
against the principle. Nonetheless, the human mind is both good and evil.
Its evil part goes against the principle, but can its good part also go against
the principle?25

The four virtues of origination, flourishing, advantageousness, and firmness
become nature; when humans receive them, these virtues become
benevolence, righteousness, rituals, and wisdom (ren yi li zhi 1~Z#4%). In
the Yulgok School, human nature is the combination of the principle and
material force. Here, material force is the mind. Thus, nature is the principle
existing within one’s mind. The principle within one’s mind does not exert
any influence; the principle is not able to expose its goodness. Whether
material force is good or evil determines one’s characteristics in the present
situation. Whether the mind is good or evil depends on whether it conforms
to the constant principle, not on whether the mind is good or evil. If the
human mind is evil, it stands in contrast to a good mind or the moral mind.
The human mind does not abide by moral standards.

However, if someone asks whether the mind is good or evil before it
produces any response, people would say that the mind is neither good nor
evil. Then, the human mind cannot be regarded as evil. Here, the human
mind is value-neutral. If the human mind is evil, its response is prone to
violate moral standards. The mind which has not produced any response is
neither good nor evil.

If the mind is neither good nor evil, how can humans become moral
beings? When inferring from the discussion surrounding the human mind and
the moral mind, good or evil is decided according to whether to abide by
moral standards or not. Then, what has the human mind got to do with moral
behaviors which are shown when encountering external objects? Accepting
moral standards and responding properly are so important that there seems
no reason to distress oneself over the question of “what is the nature of the
human mind?”

However, some questions can be raised: “how can we accept moral
standards as behavioral norms?” and “what are the standards based on?” If

25 Han, Seubyu, 5:421, in Namdangjip: “f: mFR A, RZMBE =, HEE: RIFUREARE
= EAREIEE, BHKG. RZEPRE, REIH, QB AEB LA EHER . A0
R854 8, 2ALUAREE, RIAFEEEZH, NOBEOE S, MEORIEE, MUUNOR
SR ARG RE, R R, W IR R R HR.
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the establishment of moral standards is closely related to the response system
of the mind and all humans share this response system, we can assume the
universality of moral standards. Han Won-jin interprets this as “essence”
(jingshuang #3) and “empty spirit” (xuling i&5%).

In my opinion, humans become wise, foolish, or virtuous depending on
purity and impurity, and the light and darkness of their mind. If the mind
preserves clean material force, there is no difference in this mind. How
can smart, foolish, and virtuous be classified? Also, how can a person who
has received extremely unclear material force without a bit of clear material
force not have a mind? Even if the material force received in humans is
completely unclear, the essence of material force becomes the mind;
therefore, it can also be empty spirit. However, this essence is the essence
of unclear material force; therefore, it falls behind the essence of clean
material force.26

“Humans become wise, foolish, or virtuous depending on purity and
impurity, and the light and darkness of the mind” (ging zhuo ming an V& W]
H%), says Han Won-jin. Wisdom (zAi %), stupidity (yu &), virtuousness (xian
%), and unworthiness (buxiao A H) result from the different response
abilities of the mind. For example, if someone is in a situation where s/he
has to make a moral judgment, the person is regarded as either smart
(wisdom), stupid (stupidity), capable (virtuousness), or incompetent
(unworthiness) depending on the judgment. If everyone was born with
outstanding response ability, everyone would have the mind of a sage.
However, this is virtually impossible. Thus, the response abilities of humans
are different.

If response abilities are different, how can humans secure sameness?
Han Won-jin says “even if the material force received in humans is
completely unclear, the essence of material force becomes the mind;
therefore, it can also be empty spirit.” This means that unlike other
existences, the human mind consists of the most transparent material force.
The characteristic of the most transparent material force is spirituality since
it is empty, and therefore any being can accept it and make responses
unconsciously. The levels of propriety of this response differ according to
wisdom, stupidity, virtuousness, and unworthiness.

26 Han, Seubyu, 5:422, in Namdangjip: “tZ N Fr DA BBA N &, RER O HE . 45
RHERAAE SR, MROEARRR, BB E M. RSN E—rERE,
AAGHAOHL. BAZ R, AW, MHR RO, BURGER. (HHER, A=A
ZREH, WO B R R IR 0.
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In comparison to the minds of animals, the human mind responds to
not only moral relationships but to all circumstances. The ability to form
a relationship with everything enables good relationships to expand and bad
relationships to improve. Han Won-jin thinks that sameness can be secured
in the sense that the minds of humans differ according to individual
dispositions but, unlike animals, the human mind can form a relationship
with other subjects.

Once all creatures are generated, they become humans when receiving
proper flowing material force; they become objects when receiving biased
obstructed material force. An object which receives the biased obstructed
material force does not obtain the whole principle and its nature also
becomes biased and obstructed in accordance with its disposition. (When
it comes to the principle within material force, it is still the whole complete
principle and exists as it is.) Plants and trees have no perception. Birds
and beasts have perception, and may occasionally develop one aspect but
cannot expand to the entire scope since they are restricted by their shape
and material force. Humans acquire proper flowing material force. Thus,
the mind retains the highest level of empty spirit and has sturdiness,
obedience, and the five constant virtues (jianshun wuchang {ENETLH).
When they expand those virtues, they can take part in heaven and earth.
To assist enlightenment and nurture is one’s own duty. This ability
distinguishes humans from other creatures.2’

“Humans are different from animals in the sense that they obtained proper
flowing material force,” says Han Won-jin. This does not mean that the mind
is good but that the mind has the response ability to form a complete morality
system, like the moral rules governing the Five Human Relations. Judging
from Han’s claim that “animals have also obtained the whole principle but
their nature is biased and obstructed according to dispositions,” some creatures
are unable to accept proper flowing material force since their mind is not
totally empty, and as a result, when they encounter a certain situation they
sometimes cannot produce any response. For example, tigers and wolves only
form father-son relationships, and bees and ants only form sovereign-subject
relationships, which shows that animals are unable to form complete relationships

27 Han, Namdangjip, 29:137: “EEL, MR IERIEE B, [HEE W %EE R, ¥
F i I, MO e, BESEAS Y, MRGHAH, MM me. (AT R aE L, AR
%, REAEA.) FARMAMMNTE, SR M e — B, ARIBRZIT, AR
iR NUBHREH@EE, ML ORRBES, MEFRLE2ZE, EAMHE AEEMESR
. BUEH, BOoEE. A FEHKE.”
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like humans. This response ability of the mind is perception. Animals also have
perception, but only the perception of humans can respond to all situations.
Therefore, humans can engage not only in the moral rules governing the Five
Human Relations but also in all circumstances.

5. Is Sensory Perception Comparable to Moral Perception?28

Han Won-jin criticizes the argument that “sensory perception should not be
assimilated to moral perception.” By citing Liji 145t (Book of Rites), Han
Won-jin proves his standpoint that “sensory perception is assimilated to
moral perception by encompassing all emotions.”2%

When fellow students were engaged in discussion, they talked about the
variation of material force in the beginning.30 . . . Sin Yu claimed that
sensory perception should not be likened to moral perception. According
to ancient records, this seems not to be the case. Liji asks, “what is human
nature? It is joy, anger, sorrow, fear, love, hate, and desire.” The seven
types of emotion can be obtained without learning. The emotions are
sometimes expressed as benevolence, at other times as righteousness or
rituals. Sensory perception produces joy, anger, sorrow, fear, love, hate, and
desire; these are what moral perception causes. The perception of the mind
is not outside of the seven feelings (giging L1%) and the seven feelings
are not outside of the effect of moral perception. If that is the case, how
can sensory perception not be assigned to moral perception? Thus, Master
Cheng said that “moral perception is sensory perception.” Master Zhu said
that “sensory perception is the effect of moral perception.” Is this wrong?
If the effect of moral perception cannot encompass all seven feelings, this

28 In this part, Han Won-jin raises an objection toward Yi I and Kim Jin-gang’s argument:
“moral perception and sensory perception are not in the relationship of a thing and its
function.” 1 Yi, Yulgok jeonseo, 31:246.

29 In my opinion, perception not only encompasses emotions such as the four beginnings and
seven feelings but also consciousness. Consciousness observes whether the emotion which
has arisen from a certain situation is appropriate or not. Han Won-jin clearly sets moral
perception and sensory perception in the relationship of the essence and its function. Thus,
sensory perception means the ability to make moral judgments. However, when considering
Han’s claim that the essence of perception is temperament, moral perception does not
coincide with moral judgment. Even if moral perception is not moral judgment, people with
a good inherent temperament may make good moral judgments, but those without may have
difficulties doing so. This is why proper response can be generated only when the perception
of all men, excluding sages, is based on the principle. In addition, perception is in the
relationship of the essence and its function, in the sense that sensory perception must
potentially realize moral perception. Lee, “Han Wonjin-ui simseongnon yeongu,” 68-81.

30 T Yi, Yulgok jeonseo, 31:245-246.
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is not right. No classics describe human emotion more specifically than
Liji. How can it not discuss the effect of moral perception? When there
is nature, there is definitely emotion. Choosing one emotion out of seven
and attaching it to moral perception cannot be correct. In addition, assigning
one more emotion outside the seven feelings and regarding it as the effect
of moral perception is also not correct. Is it unclear that the effect of moral
perception encompasses the seven feelings without deviation? When it
comes to the effect of moral perception, if we discuss its completeness it
indicates the profound effect of the mind; if we discuss it incompletely
it indicates a clue of either right or wrong. . . . Learners should widen
the eye of the mind and not spoil two by insisting one, and should avoid
failing to learn anything due to a narrow view.3!

In this part, Han Won-jin classifies all the feelings of humans into seven
types: joy, anger, sorrow, fear, love, hate, and desire. He also says that all
seven feelings can be obtained without learning, which implies that feelings
are a spontaneous moral response, such as the innate moral sense (liangzhi
liangneng RANEEE) evoked in human relations.32 However, Han Won-jin
does not claim that ordinary people cannot produce a spontaneous moral
response; instead, he argues that ordinary people cannot properly produce
one of the seven feelings in a perilous situation. The human mind, the
clearest one among all material forces, produces a spiritual and divine
response, but the minds of ordinary people consist of unclear indolent
material force.33 Thus, they find it difficult to derive a pure moral response
when facing a perilous situation.

Based on Han’s saying that “sometimes it is expressed as benevolence
and at other times as righteousness or rituals,” the four beginnings (siduan
Vi) can be included in the seven feelings and the seven feelings can be
summarized into the four beginnings. This does not mean that the four
beginnings are the same as good feelings, but that they are the same as the
ability to realize the virtues of benevolence and righteousness. For example,

31 Han, Seubyu, 5:424-425, in Namdangjip: “35 %3 KHBGERE, BVIRLE . ... B
FEE, RICARANE B A8, BEELEAI, BRI, SCE: MR, BRI, LEAE
MRE. N, SR, sEngs, s, s Han i DS iRl s s, Jha .
DS, AOTEFH NG, BB, XANTELM, RERZEBRE, SABRRT, M
TH, FEME, KT GEMEEM, RSN, FEEZH, R, RIXAA &
M FNEH, ST, SEASEIHT. At AR witEcd, o UUEE,
A, AEEZ AN, B, RS ZH, IRATH. AR H, atEmaitsE, A5
P BEH, E5HE—LZ WM, WE AR —mE. . . SR, EEKEL
AR, AT, R R TA 4.

32 Mengzi TA.S.

33 Han, Seubyu, 5:424, in Namdangjip.
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the distress of the mind upon seeing a child falling into a well can be
classified as in the same category as compassion (ceyin zhi xin HIFE2Z ),
one of the four beginnings; that is, the situation provides the condition where
human nature can be completed by virtues. This means that the response of
the startled and distressed mind cannot exist without a specific situation like
the one where a child is falling into a well, and that if a person is in the
same situation, despite differences in time or space the same response will
be produced. For example, when someone sees a child falling into a well
at any time or any place, the person is bound to feel compassion, not anger.

However, if Han argues that “sensory perception is the effect of moral
perception,” all feelings become regarded as the virtue of moral perception.
Furthermore, if Master Cheng states that “moral perception is sensory
perception,” the logic that moral perception and sensory perception are in
the relationship of a thing and its function breaks down. Thus, even if
benevolence and righteousness exist inside humans, they cannot be expressed
completely due to the sensory perception of the mind. Moreover, the human
mind, which has the four beginnings narrowed down from the seven feelings,
has no other choice but to go down to the minimum level of moral
perception. The feelings cannot encompass the entire scope but merely show
one aspect of the mind of right and wrong or the mind of compassion,
shame, and respect. Therefore, the mind of right and wrong should be
replaced with feelings which embrace all seven feelings.

Han Won-jin suggests that human nature is subordinate to the
perceptual response of the mind and all sensory perceptions are narrowed
down to like and dislike (haowu 4FiE).

Some people think that the four beginnings are the four beginnings and
the seven feelings are the seven feelings, but this is wrong. If human nature
was aroused to become emotion, then that emotion should be good. How
can emotion be good at times and evil at others? When the mind is exposed,
material force starts to take effect. Thus, when the principle is aroused by
clear material force, the innate goodness becomes valid since the principle
is not concealed. This creates harmony. When the principle is aroused by
unclear material force, the innate goodness cannot become valid since it
is concealed by material force. This cannot create harmony. Evil things at
the center of emotions are the fault of material force, not the fault of the
principle. However, if the principle already exists in material force, it
becomes under the influence of material force. If material force is good,
the principle is also good; if material force is evil, the principle is also
evil. Thus, we cannot say that only material force is evil or that only the
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principle is good. However, since material force is not the nature of the
principle, if one is evaluating the principle in no relation to material force,
the former is always extremely good as a whole. The four beginnings and
the seven feelings are the same feeling. All are produced when the principle
joins the aroused material force and retain both good and evil.34

Han Won-jin opposes defining the four beginnings and the seven feelings
as two different feelings: the former only retains the possibility of good and
the latter retains the possibility of both good and evil. On the surface, this
seems aimed at the Toegye iRBi% School, but in actuality it is a criticism
of the Four Beginnings and Seven Feelings Theory of the Nak School which
was influenced by Kim Jin-gang.

Within the Yulgok School, nature is a combination of the principle and
material force. In addition, it is suggested by both the Ho School and Nak
School that the exposure of nature follows the process where material force
is aroused and then the principle rides it (gifa licheng 5 35#E3). Thus, if
the principle rides clear material force and is expressed, it does not lose its
inherent character of goodness. However, if the principle rides unclear
material force, it loses its inherent character. This is not the fault of the
principle but of material force. If everyone had clear material force, the four
beginnings could still exist within the good mind.

However, Han Won-jin insists that excluding sages, everyone has
received unclear indolent material force. Thus, humans cannot produce
purely good emotions toward an external stimulus from the start. Moreover,
the four beginnings and the seven feelings are included in the same category
of feeling (ging 1%).

In Gyeongui gimunnok, Han Won-jin asserts that sensory perception
can be reduced to the minimum units: like and dislike.

What is described in this chapter is the same as the discussions in Mengzi’s
chapter on the four beginnings and the “Yueji” %44iC (Record of Music)
chapter of Liji, but the meaning is more detailed. “Affection” (ginai #i%)
and “sympathy” (aijin %7#) in this chapter and “compassion” in Mengzi
are the beginning of benevolence; “disdain” (jiane M), “arrogance”
(aoduo #f5), and “the feelings of shame and hate” (xiuwu zhi xin ZEFEZ )

34 Han, Namdangjip, 29:138: “sULRs DUk B P, -Gl B -G, IR, dhatmfs, MaHfh
MR, B BB, IR IR, SR, MO TR AT S, AR SETI EIE AR
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are the beginning of righteousness; “reverence” (weijing #£+#) and “the
feeling of respect” (gongjing zhi xin #%4jz») are the beginning of rituals,
and “to like something while recognizing its ugliness and to dislike
something while recognizing its beauty,” and “the feelings of approval and
disapproval” (shifei zhi xin HEZ») are the beginning of wisdom.
Affection, compassion, and recognizing something’s beauty belong to like;
evil, reverence, and recognizing something’s ugliness belong to dislike. Like
and dislike embraces the four beginnings. Liking is the expression of
benevolence and disliking is the expression of righteousness. Benevolence
and righteousness embrace and divide human nature. Like and dislike also
converge into sensory perception. Moral perception is the virtue which
helps concentrate one’s whole mind. Thus, the meanings of the classics
passed down by sages can be clearly understood.35

From here, I will examine how Han Won-jin brings the seven feelings, the
four beginnings, and like and dislike together under the category of sensory
perception, and whether his theory is logically valid. Han considers that
affection and sympathy in the “Yueji” and feeling for somebody such as
compassion in Mengzi are the same; disdain and arrogance are the same as
the feelings of shame and hate; reverence is the same as the feeling of respect;
liking something while recognizing its ugliness and disliking something while
recognizing its beauty are the same as the feelings of approval and disapproval.
Here, affection, sympathy, reverence, and recognizing something is beautiful
are the minds which have a liking for something. In contrast, disdain,
arrogance, and recognizing something is ugly are the minds which have a
dislike for something. The four beginnings and the seven feelings are classified
into two categories according to whether a person accepts or rejects the object.
Accepting something is based on the emotion of liking and rejecting something
is based on the emotion of disliking. In that sense, the four beginnings can
be called like and dislike.

It is defensible that the four beginnings and the seven feelings can be
summarized into like and dislike. However, a question can be raised toward
Han Won+jin’s assertion that “like and dislike can converge into sensory
perception.” Like is the expression of benevolence and dislike is the expression
of righteousness. This proves that like and dislike correspond to benevolence

35 Han, Gyeongui gimunnok 1:26a-26b: “It % 2 5 B 7 Ui S i@ Q450 2 s [, iR U,
BETOBNRERZ O, 2t BEAEREB 0, B2t BAEEZ O, B2, Fimm
HEEm SRR O, Mt BB RN, Fir; BEAEmILE, BE e
SEUs, MlFH -2 5%, B Rk, MRS AR, LF B TR, RV 2 i bl X —
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and righteousness. Benevolence and righteousness, being presented as leading
virtues, are spontaneous from the perspective of Mengzi. According to Han
Won-jin, the chief virtue is not benevolence but moral perception. When like
and dislike are connected to the ethical issue of moral perception, like and
dislike should correspond to good and evil: liking is good and disliking is evil.
Thus, like and dislike can be regarded as the mind which distinguishes good
and evil although it is difficult to say that Han Won-jin assumes this mind.

The minds of ordinary people cannot clearly distinguish which object
to like and which object to dislike. This is why humans have to possess
the standards which allow them to distinguish when trying to become a moral
being. “Moral perception is the virtue which helps concentrate one’s whole
mind,” says Han. It is difficult to stick to a consistent moral principle when
it comes to the likes and dislikes which belong to sensory perception.
Therefore, the mind can generate moral perception by conforming to moral
principle and not sensory perception. By identifying the differences between
sensory perception which equates to like and dislike, and moral perception
which includes like and dislike and the principle, Han Won-jin demonstrates
that the virtue of moral perception that enables humans to like good and
dislike evil can be completed by virtue of the sensory perception of humans
securing moral standards.

6. Are “Subduing Selfish Desires” and “Returning to Propriety”
One Thing?36

Han Won-jin does not agree with the assertion that “a person has to return
to propriety after subduing selfish desires.” “If Zhu Xi had said ‘when a
person has overcome one’s own selfish desires, selflessness has been
achieved,” Confucius would have asked ‘you should have said subduing
selfish desires is benevolence (keji wei ren 7 Fsf~). Why did you mention
returning to propriety?’”37 That assertion means that moral human nature
is realized only when practicing propriety after overcoming selfish desires.

36 In this part, Han Won-jin criticizes the interpretation “subduing selfish desires and
returning to propriety” in Songja daejeon AT K4: (Complete Works of Master Song).
Song Si-yeol regards subduing selfish desires and returning to propriety as two different
things. In contrast, Han Won-jin asserts that overcoming selfish desires is to distinguish
between the law of nature and human desire, so subduing selfish desires and returning
to propriety are the same thing.

37 S. Song, Songja daejeon, 130:424.
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Therefore, from Song Si-yeol’s #KKZ! (1607-1689) perspective, subduing
selfish desires and returning to propriety are two different things.

In my opinion, managing and arranging are the same as pulling up a sprout
to help them grow. Master Cheng and Master Zhu were always cautious
about them. This discussion is not wrong. Also, it may not be reasonable
that Master Song taught others to return to propriety after subduing selfish
desires. The principle and human desires are inversely related, so subduing
desire and returning to propriety are the same thing. If a person subdues
desires but does not return to the principle, it is not right. When comparing
this to cleaning a mirror, a mirror naturally restores its cleanliness when
dirt is wiped off. There is no separate process of restoring cleanliness after
wiping off dust.38

In this passage, Han Won-jin claims that “subduing selfish desires and
returning to propriety is the same thing.” If, as Song Si-yeol argues, subduing
selfish desires and returning to propriety are two different things, we can reach
the conclusion that some people cannot conform to propriety even after
overcoming their selfish desires. Thus, subduing selfish desires cannot be
defined as the state of completely overcoming desires. Han also refers to
Song’s statement: “if someone is led to evil by excess or insufficiency, it is
fine. However, it is incorrect to say that excess and insufficiency are evil.”39
In relation to this statement, Han suggests that even though excess and
insufficiency do not conform to the rituals, they cannot be regarded as evil.
Instead, they have to be adjusted according to rituals, i.e. the standard for
adequacy. From Song’s viewpoint, humans have a limited ability to access
what is good and what is evil, and the task of observing one’s mind has a
higher priority than the task of maintaining standards. Then, humans can
realize that their ability to distinguish is inadequate and with this realization
come to accept the rituals.

Criticizing Song Si-yeol’s standpoint, Han Won-jin argues that “Zhu Xi
said that the law of the universe is merely good and evil. When a person
deviates from good, the person goes right into evil. There is no need to add
any other way in the middle. Moderation is good. When there is excess or
insufficiency, it deviates from good. When deviating from good, how can

38 Han, Seubyu, 5:426, in Namdangjip: “¥46 8 24k, \EfRIEHIIHR . FARMBAEREARLL
SR SRR RR R, )G R Ok, NAEM2 D), RIgEReR2. REAMK, A
R, #ovc B, WR—3. AEARBEC %, MORMEMANE, RIBARRW, BingEg,
PRI BB R, SRERZ %, BHRZHT.”

39 S. Song, Songja daejeon, 130:424.
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that not be evil?”40 Han states that there is no third value which exists
separately from good and evil. If it is not the principle, it is human desire;
if it is not human desire, it is the principle. Excess and insufficiency are
also evil desires. The criterion for good and evil is clear. If it fits right to
moral standards, it is good. If it diverges slightly from moral standards, it
is evil. When selfish desires are overcome, moral standards are consequently
established in the mind before facing a certain situation. That way, humans
can distinguish whether one’s response is based in human desire or not.

Han Won-jin’s discussion on “subduing selfish desires and returning to
propriety” is ultimately regarding the proper method of cultivating one’s
mind. He states that subduing selfish desires and returning to propriety should
be unified in order to put greater emphasis on external moral standards rather
than the moral nature of the mind. Even though moral nature does exist in
the human mind, since the mind is material force and there is a higher
probability of being led to evil than to good, moral nature cannot exert any
influence. This has been proven through the fact that the seven feelings are
summarized into the four beginnings and the four beginnings into the sensory
perception of like and dislike. Therefore, whether moral nature is realized
or not depends on whether moral standards are accommodated.

There are merely three ways of controlling one’s mind: giongli %,
cunyang 17#, and lixing 7147. The so-called gqiongli is thoroughly
investigating the principles of objects. For example, if the principle inside
an object has reached the utmost level and perception has been exhausted,
a person knows what to pursue and what to discard because of the ability
to distinguish between the principle and human desires. The so-called
cunyang is being watchful and fearful in places where one cannot be seen
or heard. When a person tries to remove confusion and not be biased by
brightening one’s mind, the root of the mind is established and the
foundation becomes stronger. The so-called /ixing is trying one’s best to
be intimate in the father-son relationship, trying one’s best to be loyal in
the sovereign-subject relationship, trying one’s best in the husband-wife
relationships, and trying one’s best to fulfill faith in friendships. If a person
is able to remove human desires according to the principle upon making
remarks or doing something, the person can do right things, be similar to
sages, and share one’s virtue with heaven and earth.4!

40 Han, Seubyu, 5:426, in Namdangjip.
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“The ways of controlling one’s mind are giongli, cunyang, and lixing,” says
Han Won-jin. Qiongli is the accommodation and application of moral
standards. Han defines giongli as “investigating the principles of objects to
the end.” Let us assume a situation where you meet your friend. The virtue
of loyalty will be realized within the relationship with the friend. However,
you do not have a clear idea regarding how to realize loyalty. You may not
even know why you have to realize loyalty. If the response of the mind is
similar to sensory perception such as like and dislike, revealing the moral
mind right at the moment when facing the opponent is difficult to accomplish.

Then, how can we reveal the moral mind in such a situation?
“Investigating the principles of the objects to the end” offers an answer to
this question. First of all, when you meet your friend, you should observe
what changes have been brought about in your mind. You should think about
whether it is the feeling of love or of hate. Also, you should think whether
the feeling has arisen for the realization of moral standards or for the pursuit
of personal interests. That way, you can grasp your true mind toward your
friend. If the mind accords with morality, you should preserve that mind and
nurture it. In contrast, if your mind has calculated interests, you should get
rid of that mind immediately. Therefore, giongli is primarily accommodating
moral standards and secondarily controlling your mind in accordance with
those moral standards.

Sorting out good feelings, preserving and nurturing them indicates
preserving the organized mind and nurturing it. You are the only person who
knows your mind toward others. Also, you alone know whether that mind
accords with moral standards or not. Whether you become a moral being
or not depends solely on your will. You have to be sincere about norms
and treat others sincerely. This is why Han Won-jin defines sorting out good
feelings, preserving and nurturing them as “being watchful and fearful in
places where one cannot be seen or heard.” The good virtue is realized only
when the perceived response is sincere about moral standards and the person
treats others sincerely.

Lastly, strenuous effort should be put into relationships with others.
Human relations are mainly divided into five types. These are the so-called
moral rules governing the Five Human Relations. The sensory perception
of humans is also exposed as the response of like and dislike. Animals differ

T /0 B0, BRI PR e, R BSSLIARACRIE &2, P A7, R TRIE SR, AR
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from humans in this sense. The perceived response of animals is limited to
one or two things. Thus, they cannot establish a complete moral community
or moral nature. Humans have to strenuously try to match the feelings of
like and dislike which are expressed in human relationships to moral
standards. This is where strenuous effort is devoted.

Thus, even though the three concepts—gqiongli, cunyang, and lixing—
can be discussed separately, if one is left out, a moral human being or a
moral society cannot be achieved; the three concepts constitute a series of
processes. This argument basically supports the claim that “subduing selfish
desires and returning to propriety” is one task and not two.

7. Concluding Remarks

Han Won-jin advocates “moral perception.” In moral perception, morality
produces norms such as rituals while perception is the effect of the mind
producing like and dislike. Norms cannot force humans into a moral life,
and when perception is influenced by private interests, one ends up distanced
from good and pursuing evil. Thus, “morality” and “perception” are two
contradictory concepts.

Then, can the human mind respond properly? In other words, can it
gain moral perception? The perception of humans evidently pursues private
interests. However, human perception is not designed to head toward evil
since, according to Han Won-jin, it has the characteristics of empty spirit.
Here, empty spirit refers to the characteristics of the mind which can realize
the virtues, such as benevolence, righteousness, rituals, and wisdom; owing
to this, humans are distinguished from animals. In other words, humans
possess empty spirit as the possibility of fully realizing the moral rules which
govern the Five Human Relations. Thus, humans form proper relationships
with other beings. This is the good effect of perception. However, due to
different dispositions, perception may need moderation. Therefore, ordinary
people need to prepare to produce the adequate response of the mind. This
is accommodating norms and practicing good by observing perception. In
Han Won-jin’s philosophy, moral perception is not innately perfect; it is the
acquired ability of the mind to respond morally.
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How to Interpret Mencius’ Concept of ‘Xing” 87
The Debate in Western Sinology and
Its Current Significance

HAN Zhenhua

Abstract

Two ardent debates over the Mencian theory of human nature were launched by
sinologists in the late nineteenth century, a period of missionary sinology, and in
the late twentieth century, a period of professional sinology. In the first debate, James
Legge articulates the value of the Mencian theory of human nature from Bishop

5 <

Butler’s view of conscience. He interprets Mencius’ “goodness of human nature”
as “human nature towards good.” However, Davelle Sheffield criticizes that Mencius
and Legge both deny the grace of God. The second debate focuses on the divergence
between Roger T. Ames’ culturalism and Irene Bloom’s theory of common human
nature. Such divergence is deeply rooted in both sides’ differing attitudes towards
democracy and human rights. Despite different strategies and tactics, the two debates
are closely related to each other in terms of their core concepts, which can be traced
back to the Catholic churches’ different understandings of Mencius’ conception of
human nature over 400 years ago.
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1. Introduction

Developing a mutual understanding of the prevalent thoughts of two different
cultures requires an analogy process, or geyi #%% in Chinese. Ge % means
to compare and to match, and yi # indicates the meaning carried by a term
or concept. So literally geyi means “matching the meanings.” Originally, it
was the practice of Chinese Buddhism to borrow phrases from Taoist and other
philosophical texts in order to explain Buddhist ideas, thereby making them
more accessible to Chinese readers. It is “a method or exercise to compare
and match the perceptions and conceptions” in two different cultures so as
to understand them.! In modern hermeneutics, it is a process of interpretation:
interpreting concepts developed in one culture system by using familiar
concepts from another culture system. The object of such interpretation is to
clarify distinctions, but its process is to seek similarities: in Liangkang Ni’s
words, “Commonness is where it starts from and distinction is what it aims
to arrive at.”2 In terms of similarities and differences between different cultural
systems and ideas, we can make the following juxtaposition: relativism
(emphasizing “differences™”) and universalism (emphasizing “similarities”).

While this is true as a neutral description, understanding activities in
daily life or academic thinking is not just knowledge-related. It is also
intertwined with one’s value, beliefs, and emotions, and only in this way can
“understanding” go beyond “knowledge” and carry real “significance.” These
dimensions should be considered when studying the interpretation of classic
philosophical thoughts. It should also be taken into consideration when
exploring idea collisions and the consequent ideological debates in the history
of China-West cultural exchanges. In this paper, such multi-dimensional
views will also be taken into account as I discuss Western sinologists’ debates
on Mencius’ (c. 372-289 BCE) theory of human nature.

Western sinology has a history of over four hundred years: it originated
when Jesuits came to China at the end of the sixteenth century and created
missionary sinology, composed of a mixture of truth and fallacy. Professional
sinology was not officially formed until the turn of the twentieth century,
and today professional sinology is developing extensively. During the course

I Tang, Lixue, foxue, xuanxue, 284.
2 Ni, “Jiaohu wenhua lijie zhong de ‘geyi’ xianxiang,” 22.



HAN Zhenhua / How to Interpret Mencius’ Concept of “Xing” 1 ? 93

of 400 years, the translation and study of Mengzi ¥ (Mencius) has always
been one of the main subjects. At the end of the twentieth century, Western
sinologists raised two wide-ranging debates over the understanding of key
concepts in Mengzi. Though superficially representing different interpretations
and understandings of knowledge, these two debates, at their core, were
disputes on values and beliefs. 1 shall, in the following sections, uncover them
layer by layer.

2. Human Nature, Conscience, and Moral Agency: James Legge’s
Accommodation of Bishop Butler to Mengzi

To talk about the debate at the end of the nineteenth century, I will start
from James Legge’s (1815-1897) translation strategy for Mengzi. Legge was
a missionary in the London Missionary Society and worked as the President
of Ying Wa College for nearly 30 years (1839-1867). As a missionary, he
was the first one to study and translate Chinese classics carefully and
comprehensively. His translation of eight classics of Confucianism and three
classics of Taoism are still regarded as standard versions by Western
sinologists and readers. He was also the first one to win the Prix Stanislas
Julien (1875). After returning to England in 1876, he worked as a sinology
professor in the University of Oxford until he died in 1897.

As a protestant missionary in China, Legge translated Chinese classics
mainly to serve his missionary goal. However, he recognized the value of
China’s ancient civilization and believed that Confucianism, unlike other
Eastern religions such as Buddhism (atheism) and Brahmanism (pantheism),
was no rival of Christianity. Despite his firm belief, it was hard to explain
to Western people.

During the time Legge stayed in China, there were continuous frictions
and conflicts between China and Western countries after the First Opium War
(1839-1842), also known as “The First Anglo-Chinese War” or “Trade War”
among Westerners. At that time, industrialized Britain opened the gates of
China with ships and cannons and China was forced to integrate into the
world trading system in a “semi-feudal and semi-colonial” way. Following
a boom in economic trade was the introduction of Western culture,
Christianity in particular. Compared with the hardships that the earliest
missionaries such as the Jesuit, Dominicans, Franciscans, and other Catholic
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Churches endured when they came to China 150 years earlier, the missionary
affairs after the Opium War were under institutional protection as clearly
indicated in the Sino-British Treaty of Nanjing (1842), which stated that
“Christianity and Catholicism are essentially of goodness and for goodness.
From now on, the missionaries in China and their missionary affairs shall
all be protected.” After this treaty, the Sino-British Tianjin Treaty (1858),
the Sino-French Tianjin Treaty (1858), and the Sino-French Beijing Treaty
(1860) all amplified such protection. Recognizing the great disparity between
the respective strengths of China and the West, Legge prudently defended
the value of Confucian classics as well as the translation works to which
he had paid his lifetime’s efforts. In terms of translating Mengzi, he argued
in favor of Mencian thought by drawing support from the Christian traditions.

2. 1. Finding Similarities between Butler’s and Mencius’ Theories

Legge’s translation of Mengzi was first published in 1861 as the second
volume of The Chinese Classics. After revision, Legge published The Life
and Works of Mencius as recommended reading for general readers in 1875.
In the 121-page-long “Prolegomena” (Introduction to Mengzi), Legge
introduced readers to how the position of Mengzi changed in history, how
Zhao Qi I, (d. 201) of the Eastern Han Dynasty (25-220) and others
interpreted it, and Mencius’ life, thoughts, and influence. Legge spoke highly
of him despite his discontent with Mencius’ racial discrimination, lack of
humility, and neglect of original sin. He claimed that Plato, Aristotle, Zeno,
Epicurus, Demosthenes, and other great men of the West were Mencius’
contemporaries; when placed among them, he could look them in the face
and did not need to hide a diminished head.3

Amongst quite a few contrasts between Mencian and Christian doctrines,
the most crucial one might be that Mencius contends that “human nature is
good” while the Christian orthodox insists on “original sin.” “Good human
nature” is the prerequisite and basis for Mencian thought; likewise, “original
sin” is the premise and starting point of Christian doctrines. How could he
ease the sharp conflict between them so that more Westerners would accept
and value Mencian ideology? Legge thought of Bishop Joseph Butler
(1692-1752), an influential eighteenth-century British theologian. Some of his
thoughts were quite similar to Mencius; by using Butler’s theory of human

3 Legge, The Life and Works of Mencius, 16.
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nature and emphasizing its similarity with Mencius, he could legitimate
Mencius to some extent.

Bishop Butler was a theologian and apologist of the Church of England.
In his Fifteen Sermons Preached at Rolls Chapel (1726), he took the first
three sermons to emphasize the supreme importance of “conscience” in
humanity and advocate the concept of moral agency. Butler viewed human
nature as a holistic system which can be divided into three levels: the lowest
contains passion and affection; the middle is comprised of self-love which
leads to private good, and benevolence which leads to public good; and the
top is conscience (or reflection) which enables people to recognize, define,
and judge whether a certain behavior is rightful, good, or just. With such
reflection, people are able to distinguish between and approve or disapprove
of their own behaviors. “Our nature, i. e. constitution, is adapted to virtue,
as from the idea of a watch it appears, that its nature, i. e. constitution or
system, is adapted to measure time.” ‘“From his make, constitution, or
nature, he is, in the strictest and most proper sense, a law to himself. He
hath the rule of right within: what is wanting is only that he honestly attend
to it.”> That is to say, in doing so, everyone becomes a “moral agent” of
his own; when he is not virtuous, he is violating the law of his own nature.

In Bishop Butler’s opinion, human nature is good; virtue is based on
and complies with human nature. “Man is born to virtue, that it consists
in following nature, and that vice is more contrary to this nature than tortures
or death.”’® Sometimes Butler regarded conscience as the voice of God; but
he never relied on theological authority in terms of what he asserted as the
supremacy, universality, and reliability of conscience. He believed that as
secular knowledge, conscience is self-sufficient. Such a claim was obviously
directed at Thomas Hobbes’ (1588-1679) egocentrism.

Mencius held the view that man is a rational and moral being with
intuitive ability (liangneng Rf) and intuitive knowledge (liangzhi KA.
His theories of “four sprouts/germs” (siduan V¥i),” “four virtues” (side VU
), and his criticism of self-abandonment (zibao zigi H#HE, zishi HK,
zizei FI}) can find their counterparts in Butler’s philosophy. The way

4 Butler, Fifteen Sermons Preached at the Rolls Chapel, 17.
5 Butler, Fifteen Sermons Preached at the Rolls Chapel, 60.
6 Butler, Fifteen Sermons Preached at the Rolls Chapel, 15.

7 Particularly, “the heart of compassion” (ceyin zhi xin fIf&2t») which is the sprout or germ
of benevolence (ren {=), and “the heart of approving and disapproving” (shifei zhi xin 242
L») which is the sprout or germ of knowledge.
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Mencius deprecated Yang Zhu #5%k was very similar to the way Butler
criticized Hobbes. Legge, having realized such great similarities between
Butler and Mencius, used Butler’s theory to support Mencius. What is more,
as Mencius far predated Butler, Legge went so far as to claim that Mencius
outdid Butler in his foresight, saying that “Butler certainly was not indebted
to him for the views which he advocated; but it seems to me that Mencius
had left him nothing to discover.” In addition, Legge comments “to no moral
teacher of Greece or Rome can we appeal for so grand an illustration of
the averment as we find in Mencius.”8 Finally, he concludes by saying that
“up to this point I fail to perceive anything in Mencius’ view of human
nature that is contrary to the teachings of our Christian Scriptures, and that
may not be employed with advantage by the missionary in preaching the
Gospel to the Chinese. It is far from covering what we know to be the whole
duty of man, yet it is defective rather than erroneous.”

Legge repeatedly cited Butler’s and Mencius’ opinions and emphasized
their similarities. He did so in the prolegomena of his translation of Mengzi.
He also clearly argued, in his paper “Confucianism in Relation to Christianity,”
which he submitted to the 1877 Shanghai Missionary Conference, that he,
unlike many other missionaries, did not consider Mencius’ opinion on the
goodness of human nature “to conflict with Christianity.” Rather, he said that
“Mencius maintains the goodness of human nature, in the same way as Bishop
Butler maintains it in his well-known Sermons.”!0 He further pointed out in
The Religions of China (1880) that “[i]n fact, that philosopher (Mencius), born
rather more than two thousand years before Bishop Butler, developed a theory
of human nature in which he anticipated every important point insisted on by
the Christian prelate.”!! All these records vouch for Legge’s preference and
respect for Mencius.

2.2. Legge and Bishop Butler’s Self-Contradictions

Though he spared no effort to praise the Mencian theory of human nature,
Legge did not forget God. He continued to insist on the perspective of
original sin and held that human nature can never be compatible with Christ’s
divine nature: “However we may strive after our ideal, we do not succeed

8 Legge, The Life and Works of Mencius, 64.

9 Legge, The Life and Works of Mencius, 66-67.

10 Legge, Confucianism in Relation to Christianity, 7.
11 Legge, The Religions of China, 103.
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in reaching it. The more we grow in the knowledge of Christ, and see in
Him the glory of humanity in its true estate, the greater do we feel our own
distance to be from it, and that of ourselves we cannot attain it.” In contrast,
Mencius lacked the awareness of original sin. He asserted that Yao, Shun,
and Confucius had achieved perfection. However, the assertion that “At
seventy, | would follow what my heart desired, without transgressing what
was right” (Lunyu FwigG 2.4) broke Mencius’ conception of Confucius’
perfection: “it proves to be but a brilliant and unsubstantial phantasm of our
philosopher’s own imagining.”12 Mencius even agreed that “All men are
capable of becoming a Yao or a Shun” (Mengzi 6B.2), which, in Legge’s
opinion, was a total exaggeration. In this regard, “Butler had an immense
advantage over Mencius, arising from his knowledge of the truths of
Revelation.”13 In brief, “[Mencius] said very little of what we owe to God.
There is no glow of natural piety in his pages,” and “Mencius’ ideal of human
nature does not embrace duty to God.”14

In such ways, Legge explained his opinions quite paradoxically. On the
one hand, he confirmed Butler’s and Christianity’s absolute superiority in
Revelation; on the other hand, he respected the Mencian theory of innate
goodness a lot more. This contradiction later became the ammunition with
which missionaries criticized and attacked Legge.

As for Butler, he tended to defend revealed religion through Deism (the
latter was somewhat secular) and to eliminate the antagonism between the
natural and the revealed, which pervaded among Deists. However, although
his ultimate concern was Revelation whereby he attempted to prove that it
was revealed truth that endowed Deism with legitimacy, the reasoning method
he applied popularized deistic thinking. Consequently, the theory of revealed
truth was impacted and excluded instead. “[Butler’s] argumentation just made
people believe that the faith of Revelation in Christianity has not been refuted
because of its transcending-reason content. But the necessity of accepting the
Revelation claimed by it was not thus proved; and even when Butler pointed
out that natural religion needed confirmation from the authority of Revelation,
what he required was merely some kind of practical reliability.”!5

The result was a twofold loss: Deism was declined as Butler expected,
yet revealed religion was unexpectedly impacted as well. If we see this, we

12 Tegge, The Life and Works of Mencius, 68.
13 Legge, The Life and Works of Mencius, 70.
14 Legge, The Life and Works of Mencius, 71.
15 Pannenberg, Jindai deguo xinjiao shenxue wentishi, 35-36.
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can understand why Butler’s The Analogy of Religion, Natural and Revealed
(1736),16 in which he supported revealed religion and opposed natural religion,
led to later generations’ comprehensive doubt and negation of Christianity.

3. The Objection of Late-Nineteenth-Century Protestant Missionaries

Legge’s accommodation of Bishop Butler’s theories on Mengzi triggered
criticism from other missionaries. At the end of the nineteenth century, the
missionaries in China launched a debate on the Mencian theory of human
nature and Legge’s practice of accommodation. The debate was laid out in
Hu Weiqing’s paper “Zhongxi renxinglun de chongtu: jindai lai hua
chuanjiaoshi yu mengzi xingshanlun” =78 AR I9E 5 TR HEEZ 15
M Ew (Conflict between Chinese and Western Theories of Human
Nature: Missionaries in Modern China and Mencius’ Innate Goodness in
Human Beings). However, Hu focused only on the debate itself and did not
take the relevant historical context into consideration. Thus, I shall
supplement the debate in this regard.

3. 1. Divergences of Faith: Innate Goodness or Divine Grace

In this debate, the biggest objection raised against Legge was from D. Z.
Sheffield (1841-1913), a missionary who was 26 years younger than Legge
and a member of the American Board of Commissioners for Foreign Missions.
Hs advocated that “Christianity comes to China, not as a supplement to
Confucianism, but as a substitution for Confucianism. It is a structure that
needs nothing from Confucianism, either for foundation or ornament.” After
meticulous comparison, he reached the view that “Confucianism is essentially
in conflict with Christianity in its teachings with regard to man’s nature at
birth.” Legge countered that putting them together was no different from
mixing honey with poison: honey makes poison sweet but cannot counteract
its toxicity. Therefore, “[T]ruth mixed with error makes it acceptable to the
understanding, but does not prevent its evil influence in the heart.”17

16 The last eight volumes of the book was interpreted by Alfred G. Jones (1846-1905) and
dictated into Chinese by Zhang Zhaotang in 1898. It was entitled as Zhengzhen mijue 7%k
it (Secret of Witness to the Truth).

17 Sheffield, “A Discussion of the Confucian Doctrine Concerning Man's Nature at Birth,” 22-23.
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Sheftield’s doubts on Legge converged into one question: whether the
goodness of human nature in Mengzi is in an ideal sense (i.e. it ought to
be) or in an actual sense (i.e. it actually is). Legge argued that “[Mencius]
is speaking of our nature in its ideal, and not as it actually is, —as we may
ascertain from the study of it that it ought to be, and not as it is made to
become.”18 Said the other way around, “human nature is good” refers to
a kind of tendency. Sheffield, by quoting Neo-Confucian Zhu Xi’s 4z
(1130-1200) interpretations, maintained that human nature in Mencian theory
was not “ought to be” but “born with.” He claimed, “There is nothing in
either text or commentary to show that man’s nature is not regarded as
inherently and essentially good.”!® Thus, Mencius’ conception of the
“goodness in human beings” was identified as “goodness” in the sense of
Aristotle’s “essence.” To explain how Legge’s translation was influenced by
his own prejudice, Sheffield picked out two key mistakes in Legge’s
translation and replaced them with his own interpretation. I will compare
their versions with D. C. Lau’s.

(1) Nairuo qiqing, ze keyi weishan yi, nai suowei shan ye. J5& A%, FIT LA
BER, TIFREEM. (Mengzi 6A.6)

Legge’s translation: From the feeling proper to it, [we see] that it is
constituted for the practice of what is good. This is what I mean by
saying that [the nature] is good.20

Sheffield’s translation: As to its emotions, it may be regarded as good.
This is what I mean by saying that the nature is good.2!

D. C. Lau’s translation: As far as what is genuinely in him is concerned,
a man is capable of becoming good. That is what I mean by good.22

(2) Renxing zhi shan ye, you shui zhi jiuxia ye. Ren wuyou bushan, shui
wuyou byxia. N2 B, RUKZ N NEEE, KEGAT. (Mengzi
6A.2)

Legge’s translation: The [tendency of] man’s nature to goodness is like
the [tendency of] water to flow downwards. There are none but have
[this tendency to] goodness, [just as] water flows downwards.23

18 Legge, The Life and Works of Mencius, 58.

19 Sheffield, “A Discussion of the Confucian Doctrine Concerning Man’s Nature at Birth,” 18.
20 Legge, The Life and Works of Mencius, 311.

21 Sheffield, “A Discussion of the Confucian Doctrine Concerning Man’s Nature at Birth,” 17.
22 Lau, Mencius, 163.

23 Legge, The Life and Works of Mencius, 307.
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Sheffield’s translation: The goodness of man’s nature is like the flowing
down of water; there is no man who is not good, there is no water that
does not flow down.24

D. C. Lau’s translation: Human nature is good just as water seeks low
ground. There is no man who is not good; there is no water that does
not flow downwards.25

In the first example, without considering their misunderstanding of ging 1
(actual condition), Legge thought that man’s feelings are constituted “for”
good practice, while Sheffield held that man’s emotions are the external
manifestations of his inherent nature, and therefore if one’s emotions are
good, one’s nature must be “intrinsically” good. In the second example, their
opinions are even more distinct: Legge considered man’s good nature to be
a kind of “tendency” while Sheffield maintained that the goodness of man’s
nature is “essence.” If such goodness is essence, human nature could not
contain evil factors, thereby rendering Mencian theory as antagonistic to the
Christian concepts of original sin and corruption. It was such a possible
ideological heresy that Sheffield criticized.

Within a Chinese context, choosing between “ought to be” and “made
to become” is usually not a serious problem. Sheffield’s “essence” and
Legge’s “tendency” can be perfectly united in the relationship of # #&
(thing-in-itself) and yong H (function). It is common in Chinese logic to
discuss “made to become” by using “ought to be” and vice versa. But within
a Christian context, such a distinction has vital importance.

As articulated before, to demonstrate the similarities between Mencius
and Bishop Butler, Legge used abundant textual evidence. To a certain
degree, his argument and interpretation could stand. But Sheffield, instead
of focusing on the differences and similarities between Mencius and Bishop
Butler, pointed out that Legge neglected some possible consequences of
Mencian theory. If we over-stress goodness and neglect original sin, and
agree that “All men are capable of becoming a Yao or a Shun (or perfect
man),” we would deny the grace of God, without which Christianity would
be redundant. To avoid this risk, Sheffield gave great importance and priority
to revealed religion, supported Christianity, and denied Mencius. From this
position of apology, Sheffield’s argument and interpretation are also proper.

24 Sheffield, “A Discussion of the Confucian Doctrine Concerning Man’s Nature at Birth,” 17-22.
25 Lau, Mencius, 160.
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Now let us expand the range of the question. The debate on whether
human nature is good or evil existed not just among ancient Chinese people
or in Chinese ideology, but also in the European context (or even in the
history of Christian thought). In fact, “[I]t is the different views on man’s
free will and the ability to achieve moral perfection that led to fierce
theological controversies, sectarian divisions, religion reforms in Christian
history and the rise of modern humanism.”26 As Mencius talked about
“conscience” (liangxin R and liangzhi) and “innate capacity” (liangneng),
so did European thinkers. The Stoic School, Apostle Paul, Thomas Aquinas,
Bishop Butler, and Immanuel Kant all discussed “conscience” (“synendesis”
in Greek, “conscientia” in Latin, “conscience” in French and English, and
“Gewissen” in German).27 Human nature was a key topic when Chinese and
Western thought met and clashed. Taking into consideration the history of
European religious ideology, it seems that the debate on the Mencian theory
of human nature among missionaries in China was merely an extension of
the debate on Bishop Butler’s Deism among European ideologists. Studying
these debates can help us to find the similarities and differences between
Chinese and Western thought.

3.2. The Origin of the Debate among Early Missionaries:
The Differences Between Jesuits and Dominicans

In fact, it was not at the end of the nineteenth century that missionaries started
their debate: it was four hundred years ago, when the first group of missionaries
developed different understandings of the Mencian theory of human nature.

At the end of the sixteenth century, Jesuit Matteo Ricci (1552-1610)
wrote Tianzhu shiyi K353 (The True Meaning of the Lord of Heaven) in
Chinese.28 In this book, Ricci initiated an encounter between Chinese culture
and Western Christianity through the dialogue between a Western scholar and
a Chinese scholar. He quoted Mencius’ statement that “the nature of human
is different from that of cattle or dog” to illustrate that whether human nature

26 Zhang, “Jidujiao he rujia sixiang chuantong zhong de renxing wenti zaisi,” 1.

27 A brief introduction on this topic can be found in Kern, “Ouzhou zhexue zhong de liangxin
guannian.”

28 It was included in the Siku quanshu VY43 (Complete Library of the Four Treasuries),
whose bibliography comments that “Its theme is to propagate Christianity among Chinese
people. Since Confucianism cannot be depreciated, it emphasizes that early Chinese thought
and religion centered on belief in a supreme deity, just like Christian belief in God. It
attacks Buddhist concepts of Heaven and Hell by saying that they were borrowed from
Christianity.”
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is good or bad has nothing to do with the forever-good principle/reason (/i
#) of Heaven and that one’s nature is different from the principle of Heaven.
After that, Ricci began to advocate what was similar to the Chinese idea of
“good nature and evil desire” (xingshan ging’e PEEREE):

The origin of human nature (xing) and dispositions (ging) were all given
by the Lord. Since they are mainly based on discipline/reason (i), they are
loveable and originally good without evil. As for their application/function
(yong), the key is the agent (human) himself. The agent can do loveable
things; the agent can also do detestable things-the agent can behave
differently. Therefore, it is uncertain whether the application of human nature
is good or not, and the reason lies in one’s dispositions. The functioning
of human nature, if without illness, would be thoroughly consistent with the
discipline/reason and so be good. However, the dispositions, acting as hands
and feet of human nature, can fall ill from time to time. Thus we should
not indulge ourselves into desires, and neglect the direction of
discipline/reason. . . . If one’s dispositions fall ill, their functioning will
violate discipline/reason, and what they like and dislike, approve and
disapprove, would hardly be right and accord with their origin. But still,
the origin of human nature is good; this would not change even with all
the illness of dispositions. Human nature could help us to follow discipline
and preserve its innate capacity (liangneng). In this way we could diagnose
and remedy the illness.29

It is notable that Ricci did not directly advocate “original sin” here; instead,
he seemed to be in agreement with Mencian theory. However, after careful
scrutiny of the text, we would find that Ricci’s “human nature and

LR}

dispositions are given by the Lord” was actually a Christian doctrine; his
“human nature and dispositions fall ill” was a metaphor for the corruption
of man and “without illness” indicated the state before original sin; his
“reason” (/i #) was God’s “light of reason,” which would be consistently
good. Ricci’s attempt to introduce Christianity to Chinese intellectuals by
using Confucian classics or through highlighting the similarities between
Confucianism and Christianity revealed his method of “accommodation”
when preaching Christianity. As for those contents of Mengzi which were
contrary to Christian doctrines, Ricci declared them incorrect by quoting
other examples in the same text. For example, on Mencius’ “There are three
forms of unfilial conduct of which the worst is to have no descendant,” Ricci

maintained that “I think it is not advancing for Chinese people to consider

29 Zhu, Limadou zhongwen zhuyiji, 73.
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him who has no descendants unfilial.” He cited the difference between

EINT3

Mencius’ “seeking in oneself” and “seeking in the outside world” to argue
that whether one is filial or not has nothing to do with whether he has a
descendant or not.30 In fact, it was not filial piety that Ricci did not agree
on; it was “having no descendant” being listed on top of the unfilial, which
would strike the priority of worshiping God. In a word, Ricci did have a
standard when it came to accepting or rejecting Confucian ideas: he accepted
what was in line with Christian doctrines and rejected what was not.

The Dominican Domingo Ferniandez Navarrete (1618-1686) adopted a
preaching method opposite to Ricci’s. In his Tratados historicos, politicos,
ethicos, y religiosos de la monarchia de China,3! he vehemently opposed the
Jesuits” accommodation and assimilation method. He held that Chinese thought,
including Mencius’, was not compatible with Christian beliefs at all. Navarrete
disapproved of the Jesuits searching for and tracing Christianity in ancient
Chinese classics. He maintained that Confucius was an atheist who did not
mention Christian revelation at all. He also tried, based on Mengzi, to prove
that Mencius knew nothing about God. As representatives of Jesuits and
Dominicans, Ricci and Navarrete paved different ways for later Catholic
societies to conduct their missionary objectives: Jesuits chose a circuitous route
by accommodating original Confucian literature, while Catholic societies such
as the Dominicans, Franciscans, and Missions Etrangéres de Paris stressed that
Confucianism was essentially independent from Christianity. Therefore, there
was no need to use original Confucianism to preach Christianity and it was
merely a waste of time and energy for the Jesuits to adopt such a method.

In conclusion, seen from a historical perspective, the debate among
Legge, Sheffield, and other missionaries at the end of the nineteenth century
was an extension of early Catholic societies’ arguments on how to understand
the Mencian theory of human nature.

4. Debate among American Sinologists in the Late Twentieth Century

At the end of the twentieth century, American sinologists launched another
debate; Roger T. Ames, Irene Bloom, and other professional sinologists came
into the spotlight. Their debate was highly relevant to the one in the late
nineteenth century. Readers can get details on the debate in Yang Zebo’s

30 Zhu, Limadou zhongwen zhuyiji, 90-91.
31 This book was published in Madrid in 1676.
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paper,32 in which Professor Yang expatiated the new debate and proposed
his own opinion based on his “moral state of the mind.” Hereby I would
give a brief introduction to the debate and put greater effort into revealing
the immanent correlation and the essence of the two debates.

4.1. Roger T. Ames: Xing is Not Nature

In his long paper “The Background of the Mencian Theory of Human
Nature” (1967), Angus C. Graham (1919-1991) pointed out that according
to the “Nurture of Life” school, the “xing” of a living thing is understood
to be the way in which it develops from birth to death when uninjured and
adequately nourished.33 Mencius would agree on and supplement this
definition. He claimed that by cultivating gi, one dies old and by cultivating
morality, one becomes a saint, and the two match perfectly well and develop
synchronously. Inspired by Graham’s insights, Ames published “The
Mencian Conception of Ren xing: Does It Mean ‘Human Nature’?” in 1991.
He held that the English term “nature” leans more towards essence and thus
fails to capture the sense of the “ongoing process” in xing.34 If “ren xing”
was translated to “human nature,” some implications would be brought into
Chinese ideology that would alienate, rather than help to understand Chinese
ideology. He also suggested understanding xing as an achievement concept:

What is most important about xing occurs as a consequence of cultivation
and growth . . . For Mencius, an undeveloped human being—someone who
is resolutely uneducated and uncultured—is not in any important sense
“human.” Xing is the signature of participatory and contributory membership
in a culturally informed community. To be without culture is to be less than
human, for a “human being” who acts like an animal is not figuratively,
but literally, a beast. There is a qualitative distinction between the kinds
of people who constitute our society, ranging from “humans” who are not
human at all to the sagacious who in their example redefine and improve
upon humanity itself. This notion of xing then insists that some humans are
considerably more “human” than others.3>

With textual proof, Ames supported his ideas very well, but overemphasizing
the contextual difference between Chinese “xing” and English “nature”

s

32 Yang, ““Xing’ de kunhuo: yi xifang zhexue yanjiu ruxue suo yu kunnan de yige lizheng.’
33 Graham, “The Background of the Mencian Theory of Human Nature,” 215-271.

34 Ames, “Mengzi yu yige jingguo teshu jiagong de youguan ‘ren de benxing’ de gainian.”
35 Ames, “The Mencian Conception of Ren xing,” 163-164.
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blocked him from seeing the similarities between them. Ames limited
Mencius’ ren xing within ontological contexts as a process or an event and
used John Dewey’s words to explain Mencius. He claimed that “i]t aims not
to make Mencius become Dewey, nor to interpret Mencius in a ‘Dewey way,’
but to stimulate us to think about Mencius from a different aspect.”36
However, his exclusive position blinded him on some other important aspects
of Mencian thoughts. Moreover, emphasizing the cultural achievements of xing
would inevitably lead to an affirmation of elitism. In fact, Ames did
over-compliment classical Confucianism and the Chinese traditional institution.

4. 2. Irene Bloom: Biological Significance of “xing”

Ames’ statement of the process meaning of xing did not provoke a
counterview, but his statement of the cultural achievement of xing did. Irene
Bloom, in her “Mencian Arguments on Human Nature (jen-Asing),” “Human
Nature and Biological Nature in Mencius,” and “Biology and Culture in the
Mencian View of Human Nature” advocated the “common humanity” in
Mencian theory and cited Western theories on sociobiology to state that
Mencius’ ren xing was the common humanity in a sociobiological sense.

It needs to be emphasized that Bloom’s “biological sense or biology” did
not mean the natural science that studies biological structure, function, origin,
and laws of development, but sociobiology, which studies all social behavior
and has been an important point of progress in Western evolutionary biology
and the modern synthetic theory of evolution in the past few decades. The birth
of sociobiology was marked by Professor Edward O. Wilson of Harvard
University when he published Sociobiology: The New Synthesis in 1975. In this
book, Wilson defined human nature as the law of inheritance in spiritual
development and stated that such a law has an impact on cultural evolution.
Wilson’s opinion exerted great influence on Bloom and other sinologists.

Sociobiology emphasizes that human, as a “biotype,” has the common law
of inheritance. Mencius’ xing was exactly a common and universal humanity,
which can be proved by the frequent usage of “All men have. . .” (ren jie
you N&H. . .) in Mengzi. Thus, Bloom reaffirmed at the end of her “Mencian
Arguments on Human Nature (jen-hsing)” that:

However one may choose to interpret Mencius’ statement in 7A:4 that “All
things are complete in us” (wan-wu chieh pei yii wo i EYIEHERIKLR),

36 Ames, “Mengzi yu yige jingguo teshu jiagong de youguan ‘ren de benxing’ de gainian,” 321.
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it must be apparent that the moral imagination that yields this awareness
is of a sort that tends more to the connectedness among living things than
to their distinctness. In respect to human beings, Mencius never denies that
people develop differently, but the burden of his argument is that
recognition of diversity must never be allowed to obscure the common
humanity that human beings share because in the end, as in the beginning,
it is what is shared that is most profound.3”

In the debate, Ames’ student James Behuniak Jr. enriched and extended
Ames’ thoughts in Mencius on Becoming Human. Donald J. Munro, in
contrast, stood on Bloom’s side and declared, in his “Mencius and an Ethics
of the New Century,”38 “The Biological Basis of Confucian Ethics,”39 and
a few other papers that Wilson’s theory of sociobiology is an unignorable
theory in the twenty-first century and can well prove the Mencian theory
of human nature. In his opinion, Mencius’ argument on common humanity,
empirical method of proof, emphasis on emotions, emphasis on blood ties
and kinship among families and relatives, and assessment of the heart and
mind are all within the scope of sociobiology. So long as the thoughts of
tian X (heaven) are sublated and replaced by a sociobiological perspective,
Mencius ethical thoughts can shine again in the new century.

In a Chinese context, theories of any kind of biology, when combined
with Mencian human nature, would be considered incompatible or as variants
of Darwinism. However, Bloom adopted sociobiological perspectives not just
for epistemological convenience but for deeper meaning. She held that
Mencian thoughts on human nature were conceived in a series of debates in
which “Mencius was ‘compelled” to engage.” Likewise, Bloom was
“compelled” to debate with Ames. Then, what was the essence of their debate?

4. 3. Different Values: Universalistic Freedom, Human Rights versus
Relativism and Communitarianism

Bloom disagreed with Ames partly because they had opposing academic
standpoints: Bloom was with universalism and sociobiology while Ames was
with culturalism. However, their debate was not just about philosophy, but
about human rights and the politics of the 1990s. In the post-Cold War era,

37 Bloom, “Mencian Arguments on Human Nature (jen-hsing),” 45.

38 This paper is included in Chan, Mencius: Contexts and Interpretations, 305-315; and
Munro, A Chinese Ethics for the New Century, 61-70.

39 This paper is included in Munro, 4 Chinese Ethics for the New Century, 47-60.
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the cold relationship between the USA and the Soviet Union still overshadowed
international relations and ideologies, with the focus on issues such as “conflict
of civilizations,” democracy, and human rights. Meanwhile, as Western
economic growth slowed down, Asia’s rapid and sustained economic growth
and practice of democracy had become a new background against which Eastern
and Western cultures, politics, and economy encountered each other. Chinese
political scholars and Western sinologists cast their attention to questions such
as whether democracy and human rights are universalistic or relativistic, and
whether traditional Confucianism, including Mencian thought, are compatible
with modern freedom, democracy, and human rights.

Ames was not satisfied with the model of Western liberal democracy;
instead, he thought that China should develop a model that followed Chinese
traditional communitarian democracy. The conception of human nature is an
important foundation of human rights and political constitution. Compared with
the essential and transcendental views on human nature that prevail in the West,
Chinese classical Confucians considered human nature as a process and individual
cultural event. Ames thought that Westerners’ understandings of human nature
laid the foundation for Western liberal democracy while Chinese classical
Confucians’ understandings indicated a different democracy: communitarian
democracy, based on which elite governance prevailed in traditional Chinese
societies. However, such viewpoints indulged the theories of Chinese or Asian
uniqueness, which describe the differences between China and the West and try
to explain the differences from the perspectives of philosophy, tradition, and
customs. However, it did not figure out a clear and reliable plan that could
replace liberal democracy. Because of the strong sense of contextualism and
cultural conservatism, Ames’ thoughts were considered as cultural relativism and
a sort of academic laziness.

Ames and Bloom’s dispute began at a dialogue on human rights in the
Annual Conference on China Studies in 1991.40 Bloom tended to seek
similarities between Mencian thought and Western human rights on the
premise of universalism; because sociobiology contains the perspective of
universalism, Bloom considered it a “tenon” joint with Mencian thought.

The German sinologist Heiner Roetz was also on Bloom’s side in terms
of democracy and human rights. In order to illustrate how Mengzi was accepted
and interpreted in China, Japan, Furope, and America, Roetz co-hosted a

40 Bloom, “Human Nature and Biological Nature in Mencius,” 22; and Bloom, ‘“Zai Mengzi
zhong ren de benxing yu shengwuxue de benxing,” 227.
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program, Das Buch Mengzi im Kontext der Menschenrechtsfrage: Marksteine der
Rezeption des Textes in China, Japan und im Western, with Prof. Wolfgang
Ommerborn, a colleague of his at Ruhr University Bochum, and Prof. Gregor
Paul in Karlscruhe University. Roetz stressed that much of Mencian thought was
relevant to the current discussions on human rights, like the individual values
demonstrated in “every man has in him that which is exalted” (renren you gui
yu jizhe NN EACH), the high valuation of human life, the prerequisite of
self and above all the moral autonomy, benevolent government, the justification
of resistance against tyranny and even killing the tyrant, and the doctrine of the
people (min [X) as the basis of a state. Roetz and his companions disagreed with
Ames’ idea that “[CJonfucianism is all about ‘self in relations’ and denoted the
Confucian conception of self as the concept of social individualism. They also
disagreed with Ames and Rosemont’s cultural relativism and pragmatism. They
suggested that Confucianism, especially the Mencian theory of morality, be
understood from a historical perspective as well as the perspective of the
universalism of human rights. In this respect, Irene Bloom was their homologue.
Topics on democracy and human rights often relate to universalism and
particularism/relativism in studies of intellectual history. Despite the risk of
over-simplifying, we can roughly categorize Roetz and Bloom as the
representatives of universalism and Ames and Rosemont as representatives
of relativism. Bloom and Ames’ debate—whether the Mencian theory of ren
xing is cultural or biological, was actually the extension of their disagreement
on the issues of democracy and human rights. In other words, what lay behind
their debate on human nature was actually differences between universalistic
liberal democracy, human rights, and relative communitarian democracy.

5. Conclusion

The debates at the end of the nineteenth and twentieth centuries focused on
very similar points: Legge interpreted the Mencian idea that “[t]he goodness
of man’s nature is like the flowing down of water” as a kind of “tendency,”
which is similar to the notion of process philosophy. Sheffield’s articulation
that “human nature is good” was a form of essentialism. However, as he
feared that Mencian theory would shock the theory of God’s grace, he
unreservedly criticized it.

One hundred years later, Roger Ames, taking an anti-essentialism
position, argued that Mencian theory is not essentialism and can provide
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theoretical support for communitarian democracy in China or even in Asia
and the whole world. From James Legge’s prudent defense of Mencian
theory to Ames’ argumentation from the perspective of process philosophy
and John Dewey’s “The Democracy of the Dead,” and from Sheffield’s
criticism of Mencian thought to Irene Bloom’s affirmation, Western
sinologists’ attitudes towards Confucianism experienced profound changes.

Though China and the West are geographically different, they still share
many similarities and commonalities. Accepting Mengzi is not just regarded
as an expansion of Western knowledge, or as Edward Said (1935-2003) said,
as the result of the projection of western “Orientalism™: it is also the result
of cultural exchange between China and the West in modern times. Cultural
exchange has shortened the geographical distance between China and the
West, blending their thoughts together and making them a constructive force
in each other’s ideological and cultural development. Today, such exchange
is getting closer and more frequent than ever before. Western sinology and
China’s study of ancient civilization are enjoying greater consensus and
interactions. They are gradually becoming two important parts of the whole
“China Studies.” In this sense, Western sinologists’ studies on Mengzi and
the debates focusing on the Mencian theory of human nature are not
irrelevant to China. Such studies and debates enable Chinese scholars to
expand their vision and enrich their understanding and research on Western
learning as well as their understanding of Mencius and his thoughts. In
addition, by learning from Western sinologists’ central issues of their times,
we can improve our theoretical reflection and research methodology.
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How Is It Possible for the Sage to
Know by Listening?

SHENG Xia

Abstract

To know by listening is the sage’s way of perceiving external things. This knowledge
not only includes objective knowledge of external things, but also contributes to
developing the sagely personality and renewing the society. Confucius thinks that
this knowledge needs to be acquired by listening; however, this listening is
differentiated from listening in daily life, which is easily affected by objects and
desires. Listening for knowledge is associated with the Way of Heaven. Through
understanding the Way by listening, each part achieves the whole, the false is
eliminated and the true is retained, and the world is transformed to be better. The
perceiving model of listening for knowledge is revealed by Confucius’s asking rite
and listening to music. First, put oneself and other objects in the empty state by
asking and listen to the Way of Heaven echoing here from far distance. Through
this process, we can directly acquire the knowledge of the sage without any
distinction between subject and object. Second, with reliance on the sound of Jade,
understand the Mandate of Heaven, which arranges myriad things in an orderly
manner. That is to say, as if everything exists in our right and left sides, we should
fulfill the nature of ourselves and preserve that of myriad things. Listening to the
Way and listening to the Mandate can transform us and societies. Listening for
knowledge not only has inter-subjectivity but also retains social practical ability.

Keywords: to know by listening, listening to the Way, listening to the Mandate,
asking rite, listening to music
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A Comparative Study of the Development
Patterns of Zhuzixue in China and Korea

DENG Qingping

Abstract

In regard to Zhuzixue 7% (Study of Master Zhu) in China and South Korea, there
are two main comparative approaches: one is the comparison between Zhuzixue
developed in Korea and Zhuzixue formulated by Zhu Xi and his disciples. The other
is the comparison between Zhuzixue in Korea and China during the same time period.
These two kinds of comparison are conducive to examining how Zhuzixue showed
different development patterns during the Song, Yuan, Ming, and Qing dynasties of
China. In addition, these comparisons can elucidate how Zhuzixue evolved in Korea
from its introduction to the fall of the Joseon Dynasty in the early twentieth century.
The development patterns of Zhuzixue in China and Korea follow different paths: China
has experienced three ups and downs in multilateral academic streams while Korea has
experienced one up and down in a unilateral academic stream. These differences can
be clearly explained only when we consider the two nations’ differences in various
aspects, such as political environments, ideological and cultural backgrounds, and
academic achievements.

Keywords: Zhuzixue, Zhuzixue in China, Zhuzixue in Korea, three ups and downs,
one up and down, development pattern, comparative study
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Yan Fu’s Scientific Thought and
Mutual Understanding

HAN Sung Gu

Abstract

Yan Fu is a famous enlightenment thinker of modern China. Being ahead of his time,
Yan studied Western science to find the truth. He emphasized science and advocated
the development of scientific thought. At the same time, he had a unique view on
the relationship between science and philosophy. His thought came mainly from the
West, but he also possessed a deep understanding of Chinese traditional ideas.

In the crisis of the destruction of the nation, Yan Fu emphasized the
self-consciousness. However, some of the traditional Chinese ideas were closely as-
sociated with the collective consciousness of the Chinese people. He held that if
these ideas are not changed the future of the Chinese people would be bleak.
Therefore, he suggested that Chinese ideology and culture should be liberated from
the bondage of traditional metaphysics. He also urged that Chinese people should
modernize their traditional thought and respond to social demands by using scien-
tific method and experiential knowledge.

Yan Fu is the first Chinese to accept science as a value system. He translated
Thomas Henry Huxley’s Evolution and Ethics (Tianyan lun FiF) and promoted
the theory of social evolution (shehui jinhua lun *-&#E{kER). Through this work,
he provided the theoretical basis for the emergence of “scientism.” He promoted
mutual understanding of scientific knowledge and the knowledge of other dis-
ciplines, and pursued compatibility of the “comprehensible” (siyi [85%) and the
“incomprehensible” (buke siyi AFJEE). Although his thought contained an ele-
ment of agnosticism (bukezhi lun ASFJHER), he exerted a great influence on the
birth of Chinese Scientism in the late Qing dynasty.

Keywords: scientism, ontology, evolution and ethics, incomprehensible, metaphysics,
mutual understanding



T B R 2 T B AR =
—"REBH R IR AR Z RS

HSCHRE

oA, EACTEE S T R . 75 e BUREE R
1, DO BRUTR A KRR 2 RIE T AR, FEERER, RE. Ah
SEBUAPEAR RS 5 B B, P B A R RS 2 P LB, e 17
*E%FEE E IO X EIEBGA FR AR, KBR300 mIL AR 1 1 52 [ 2R

", BRUTRR RS, A AR ARG, 112 HEA RSB A B B A A )
Fﬁ% BERAINT S A, BB S i S A (R e AT BB, 625K
FEREHET I E AL, Bz A E AR RS, “E AR RE R 2 B2, R
FEEBELE, o=t i R, AR T P SO O TR 2B A
PRRONES; - BRSO E A (0 TAR, S8R KPR 5 prtli i — ka2 5 IR RAL,
MRS R S, R, BEI IR R, RIRBEBACHE(RAE, RSS2 4
SR AR AN AR R AR

BSEER © G, BRY), “BUAMREY, A=, CRMIKE

* ST R B . B S0 2 E AT (whfwd @163.com)
2 A BB ERERRE 001 640 [ S BUSE I -0 71 A2 (bzxh1990@163.com)



172 BB IIT 552988 / 20184 24

—. 5§

AR, IR 2R 0 S B R P T SR A RGEE B 1
B — RIS R, B B S S B (R AR BE S
T2 Ry W SCAIE S (1 P B RS Bl S S AR, AR S B R AC AR T
AR B B AR ) S R RS I 7 R = MBI B

S BT AR R B AR T, T RAAY B )\ AR LA EL2000
FELUR=AARS B, I\ TR, LA — B %
FFfC”, Friflater enlightenment, 720004 DA 2R Rl —{E“4% MU Ky
7, <15 R “post enlightenment” (K] /8., 2

FFACARAS R, VE R RGO B\ AR, PR 58 402 FAR AT
GRICACEBIEEER, BREEAREEA NI, SRR, 18
SRIEACHE R B G AIRE tH F AR © AR RRERARRA L A, de T
GEGEE I, ARG B Bl R R SR ST 38 Bl gt
HIEF . BraIRSEAFRIRE, ETRBERIER - A A AR,
A ATE A AR G IRA Heli,  NPTANERR RS RGSE SRR, T HAE = (R
ARETTIE, RV ER, b 320 2 B AR, 2B
. LR AN Z SO T A T B RERE, 3E =i R
BEA PR AN, BB A A E i, EMAMER G TR R
R E S B AT IR I SORERE, vk 1 AR B R E, 1M L LA
A RZ AR, TIRBGEI P BUR, PEUARL, PRSI R BRIE, G
I PR i AR RO 28, SRR 3 i
RIS E SR, GEREBUACE I YR (RS R BRI R SRR R 3 WA
FAE R BT B B AU AR SL B3, A3 AP BB AR S (s — B A2
BRI SR T A

LB bR B R G 7 B R BRI R R SRR Bl 4 R =3, BV IE B R R AR SO ) Ry
W, BRI © PERREIR PR TE R IS5, RS SR DG T LUEES
R, DIRINE, SRR RER | RERE R T G gl R, R YT R
H LA RS, CUREA RS, JERoE . BRAERGR BB E)R iR i, TS|
HEPUTT AR B, OB AR LR T RYERRURECE, DRSS, WIERAZR, “iniaf
TR EREAT I (R S B e S0 T e BB e 1, TIPSR SR B — P HE Y
BRI IE B B ANR 2B ARSI TH, P BSOS R AR 1 <t o A e
VU e RIS B SR R 2 4%, AATERTCAGEE) R 7ot R B 9RO Ik,
Gt B R R AB), H35-43,

FTACHR, CHGRIMATRERERZE 2 ), K16,

FTACTR, CHGRUMATEEREREZ: 2 ), H16—19,

W



ST - AR R B RA R R B = 173
— “@—E‘AE ”

FEEAP TR, RSB LR, SR uB A
FARER, ZMRBERA, A& AR [ 1 A8 T EeAF AR SRS S A AR K
PEBf A, 200447 H, KEERZ2AHERE . BRI, B, BEBLSR1E S Fals
WG st 5 1 B A I AT e, 2, 20054 SE T REE — sk
HHRRENA.. SRR REF AR X PE R R R R R, Nl
FATHUE HEN A IR 3 A B O B R wle W AR &, 516 BB AE20034F
FRIICEGA TR e -

Tl 5 = AR 5 A N B 2 BB B AR T O % R CEANIE, 1
FEANHEAT A ¢ AR KN B O B R IR AR S AR i S SR 22
I, ASgRAt gl B i R . — R EAHH R R IEm RS
SRR RSB b 7Y 7 SO TR B R AN R (BTR B oh £7),
A0SR AR EEASRE AR L B BRER B B BAT P B (0 1 BUA 1
HRE, B SGRIANERCE, R, B AN A< E
Uk, EACTR SR IR R PO 2 L, R AT R K R S8 =
W gR R i SR BE B AR AT R, RS0 58 S B PR A R
L, sk A 14

RSO E AR, RARDLR R = IR R R0
SR, AR UBCIA (55 FL OB A 7 103 AR A3 B, e B
IR, A LA RBEA A2 5, S AOBHR FARE R R
P, ALAISEEEBOAME | BRSO MRREN BTSN E, T I
S 941 PR T T (ORL B, i PR 01 5
P ARSI, RETIIIMIRR, 5 1 SR (TR SR LS
At FURTUSMARRSNESEABR, R, MR : A
1, LA DRSS B BUATRY, (HIBUAMS AR 2 SN E
s, BIRER, BRI, AR, S AR R
AR 1A T, T LR B

T AR PR B B R R SUR R MR AA
o2 TEBGE : “BURITHLR ~VITHLIOR L. F A, BOATRRA
i R SRSV, BRI E AR,
AL B R SCILRRI, BN BB A UL, sk
KBRS, WIS K ARSI IESE 5\
PRV IS, IR S SO, WO .2, BATRRE TR
67 176 ETE BT A, BORTRAESUCAL VB (KL AT, IR, B

4B, (BuARfRS:  EAURRIEN . R IR, H1-2,
5O, (EURfRS  EAMSER. REIEE), H2,
6 R, (BuAfRS: - EAURRIEN . R IR, H2,



174 BB IIT 552988 / 20184 24

AT RESERISCAL TR B RN, BUATRRETRISCRT: - BT R R B
SRIEZ VT I IR A RBUA T B8, M B i 155 R 255 T3S v 34 SCAL R i 1R
{8, BEEPBOULIASL . EAHRZE —BUaMTL, R REE
R BISCHIRT

FRAPTAT LAGSORT 75 Z2“ VU B2 L, 58 A fm)« T U4t Bks #h 7

I, JRIERTEIE — B b, JRAPTRT LARR S 2 B B ) |5 o 32 28 A0S

FI TSI A (A 1, HE Ay (AR ORI ) 18 R

SO S T3 i, R AR T 1 5 RSB I P Ak sy R 2

ﬁ%ﬁ%zﬂﬁ“%%%tﬂﬂg%iéﬁ”?)ﬁ%é@“%#ﬁﬁ%%ﬁ”ﬁ‘]ﬂﬂﬂ
C 7

W BEZ L, RS R IR PET AR, Fr B AEANRE LUE AP 7 1Y)
PR R R, TR, B ERER, AHE RESFHTER R EAR &
THT AR AP, 6 B B BRI T R 3

R < E AR S T R AR B AU R B P U SO &, T A2 B 7
SCA T Bl S A U 175 SRl A B PG SR AR R HH o At 2 ] B
T, A

o B E0IG SCA A PR A B < A B UL O TR, i A
-1 AL I PR, Praf B B 1R AL, W PR S
T B R R B R A A AL b B BOR BT, AE R B SRR R IE
PEER AR R BUA R FE, A b BB SO R B S e v B 25
AR HEBE L, T AN — BRIP4 7 (KIBa SO AR AL P B KB
1%%? | il BRI BOA ST B R AL, ZEMENE R, JREia R
S 10

T 2R WG BE ) i e LA (7 5k ) — R B P U SCAAR 73 Bl 1R
ARz s, RIFESUR AR B SR B RTEVE BN SVEBRA TR, 1Em i
T B SO SRR, W, S BERERRR AL E0E S SR s AR
AR E AR, HERARS RS EEBEARSRACK A B
RREE, AACHI B TR ERHEA B SR ThRE, MBGA L2 TG
PRFF e R, MEEBAFRsHI SR Z A

PErR B S, VEDUR -, R RERATEE E O R AL RARE R
A LI IR R BOR BRIERE, BIBUR L RIR S T RS R, B
TR S5 I 7k 10

7B, (BUaRE:  FAURS I, KRR ETIERE), H286,
8 G, (EUAMRD  HARS IR R IIE), H285,
o JEBE, (BLAMS: - EAURRREIN RPEILIEREY, H39-40,
10 560E, CBUafRE: « ARSI FPE B, H112.



SCETT - AR P BINEA R R R R =T 175

AR, SR BGE RS B B AT AR S AL A ] B R (e (5 A
Buatt gL, AV, FEEBUA RS B AT R A AL, R E
YR B RIEER I SR BUA BT FE SR 2 AR AE  STAREURIBIEL, £
LEHERRE T EAC RN = HAVEVER =B -

REE R — I KALIE RS, A A OIS ERAE, M2 E 3
R EREAHER, (HIRAZE 8, AfFSER) FER A 20
KM NTR P ERAE?, R T SRR B R (& AR, T2l KA
RIS R ) S0 R AR, BEER o v SEME A B S8 RN B
AUGE A i BT, ZERIE ST ] 2 [ 5 3 R TE (R 32 R ik
R (N0 A5 AN SRR s A M B iETE T B RBUA P —H &
PR TR AGE (R EAEPBRRA —E &A1
FIEBUAEIRTE I BB B ff BT TRt E ), TERS RS E
4, B AR, e T =R, B iR E Ak, =k
FI 7 R TBAREE R B, il AR R S,
“BERBE RN O RE R EENE, “BIRe ORI SR it 12

e BEACHE A SR S9B R N R RN P EF IR R R B - FaEil =),

AR RSB HES J AR FAT RN =B Ak R sk, RARRRAEE
EIRNE S RS EVAE ¢ AR N ORERI SN, AP aRN =k
A2 I =B A AE R, sl e R M B A A AE, IR
KRB RN LRI EIEE, B CRIE S aiATE, MR
SRR AL, R HRBAHEC KIRHAE + HIRE IR, &
S R B A NS R SR R B A A, B ik R LT
BETEAMER, BRI MWK - R FEBRRARETE. ¥
BH.OHE SN U N BIEEREERIRE, SRS RSB s
. B BRESIATHE R, AEER MR E R e EEUIEH
Fr. BhEOT. RIS, MR, BTN, A, AR A=
B [FIRFIEIE A BEARAT, BmiTEUR B b =R —BUR S A ReE L, §E
WS, R BRI L T EIEBGA A R AR AR R, T
PETRIE L R, NS —UIB A E (RIS A2 25 B

= “FERER”

TR, BEE P BT ek SR T BB T I IERT, BLerh [
AR ER, BIESR B B . BIAAL, i B

R, CEORE U RS, 6,
12 R, (RHEGAIEE), F23,



176 RSOOSR, 452088 / 20184 28

aoR A, AR, FREBREES  B7AREGE, BT B S 170 R
R, WA WABIE LEA RN E, B R, i, 68 R
o, P T AR, LA, RPN SRR R AR SN R AT
T il 25 B g 2 (1) Jm T BB, IR AEMLTS T, “RBEH R0 A T
iR, G BN BUA RS SRR T HRA R BRI BE
FLAREL. G5, SO SE A RAER, 13

B R B BT R 3 B R BRI R, RESCIARTTAAASE N,
AP R EORACI) P SR P R 0, (E R TE RR AE BE  BE Ty
%o T EACHRYR BRI BIRAT R, BRI, nI 2R R w2
(B2 REAT R PRI, SERR ALY, RIS s B R A (1 e, R A
JIraR et S ph A R R R 28, DA B BB S R A A 14
fhERE

A RRAT % B ZE 14 55— 35 ] IR A 7 A R e 8 375 7 B8 A
FFELSRIEORAE . R R I TR S B i 0 3L g B AT [
R RT, /IR, A IRA IR B g9 1 /), 15

FEBRIIE 2R, S ar R MG BIE 2o A MRS < TLIU IR ZED, T
PREUAIHRZ PU 77 o PR T 2877 VR, el 2 2 /e YR IS A P s
AE TR NEBIN 7%, BIRRA R R,

R B P RREAT % B X S A B TR A A ) P RE B

HRAERGS S R, AERECRSEISA 2. AN LRIV AT 1, 2008
A7 IR FOE RE A 4R AN G SAME RS ) oR A PRER, B
N 251 I G ) IR 75 K, BUARR R AN SRR ), T8 Atk 1
FIMABAIHIE, & MAREII S, (8RR RIIESR, AR
B RAARAFR T, 16

T 5, BPORER. ORFE, PR, 17 VR R B R84 BRI Y
B R A -

BB 2 B8 A AR 3 S M8 b w375 B9 € ) sEE . b 10 N
AR EAMGEE, SRR RIEUA LRI, 15 B AR B SR R,
I R T A A P P 8 1 3% 2 TR 5 2 R R A R BB
Al AT R R A B AR BB R K, 18

13 AR, TE BT R A MITAS AR, R A BUA R B B RS RS i
FRCRIEERE, 111 FLA B EERR [E] B HREAT R A5 KB 5 T R B,

14 R, SRR, (FTRESH 2 S EME 2 —EAE Kt L), 150,

15 G, SO, BRIHSE, CREA REHIFEGIR AL, H24,

16 AU, BAHSE, CRTlami s X aat), H17-18,

17 HG. FESCHA. BREAE, (HER RERmI RS, H2s,

18 [, (OARSREL: RFUERIIHLAD, “fRR49720155-3 H24H, hitp://www.rujiazg.
com/article/id/4994/,



SCETT - AR P BINEA R R R R =T 177

K, TEBRIIE 2R, BB BB s A 25—, B2
MIRTEELIRR o R T B RO S BRAERR, BIR RIRIN & 58 B SE AR
fRME, DABAERERFIEA, A, B Al REEBEERN
PEREAHEE AR Y, AR - AR, R A2 19
R R, EMGR, EB S E SRBRE AE I FIRE T AT, BRIt
{E AT PLE AN AR IE

FEE AU B S BB AR T, DL P B e K B 1 5 B S o
(LRSS A RS, WOE ) 7R A S5 AP AR,
HANGR A B IRIGHERY, 72 S0l o 57 SR v [ 3 2 B R AR PR 22 3
NA, B IS B AR — ARSI, 3 TR

BEBAGA - BOPBUGHS R, HE20 A BAOH R X
o, EATIREER R R LRIBD T, KEER R X BUIRBOA TR
A RN, SRR 22RO, HA A — S A
WV ECA AT, 42 R ANAE S SR T 28, P 5 R ok B
FOMELE, KA S, P RESFACCIERE, AEEAE
RSB RRE— BT SR E ), TR E R, Hop g s R
&7, AR NAR G T, B AT s b B ek i 1
W DOpk BOR B F8 P P U AR 2 A 3 [ A SRSCHE
], fl<RPETT 24, AT<RBC 21, ST AdE & 3, 18
LR T AR B R (B A 5 A ), 20

RS RNAME L, KB R I i SR i A AR S w1,
—ERRIED, R, 21 RIS G 2 o i E AP
FIBE T ECBZ @At B LUR R INERA RS, 3 EIHE
2, RBEFTRZ MBI ST T BC AR ML B R Era tEIA, A
AP B . TEE . RESFINBOA SCH AL, TR A2 Ll
“PIRRTI R S S8 LRI 2 AT R B 2 i B
MO, WO ZGERTIAT, ST R Eim RS H £, M R
WRFATE L,

FIRE G LA BB TR B R R KPR B A 2 IR FFR T LUR 2L FF
B, BEIOCE L, KBRS0 EZERBUE LT MRy © 2 b Ll
“HEFPETT, HER R R, UK TR, RIRERBIEL, SRARY
HAEEAVEAF, THR BRI+ A<M FwIE”, T2 EE
“TECEM T HBOA . mGHE . SoEtk g, JEdE —E NS L
TR, SRR B IR, DIk, fERIREER, B
IEARLIAR, BB Al i, BRathIE. Ay AR e T B

19 HER. RS, BRI, CREA RIS, H25,
20 FHEN, (R REH R —RIERE IR, H50,
20 FHEM, (R REHr R —REE IR, 50,



178 RSOOSR, 452088 / 20184 28

DU, “RBESH R 2 AN B T 280 5 3 28I M BUAHE /7 B iy
B, mé%ﬁ)ﬂﬂﬁﬁz&ﬁﬁﬁ%@/ﬁ\@éﬁ AMELEA R BHEF A . %
TP AEERASCHIEE, T H B AR SR AP BRI SR, A B
7, BIFIESRARIRRS. B R, Eﬂlﬁ(/nﬁﬁﬁ’]ﬁiﬁiﬁﬂﬂ%%ﬁ #
BAmRERR, ERAE TR RN RE, B eRcRER
B, < RIS, < AR TR AU A R 22

csE§J$b—s9

ISR, B EACKRBEIRE, “EAUI R RR =, AR 1R
ARBRISRA B3 25 50 RSB S B R ALY, AP AN S o B (55
WRFRIRARF A 2 ATAZ BB, 1 H Iy AR AR
SCUIRMBE A RN EE NS ARG, AP e S0 b B A A IR
BEE b, gl h S A SRS R A AR 2 IR . A
HRTER, FEIE— 0T, PR T RRRM AR, RoR =R -

PP PURAIE S, WSO gt Re iz, R rp B S ARG &
%g%ﬁ‘ﬁﬂ el IEIT AL AR RET R 2, LE IE AR R At i it
K 23

R SO T DA S AT GBIk (0088 SO i 1477 1) LA ST
WA ARG, B AR sl P BOSCA BAC R 28, BB RIS
AR AT M B RR BN RS By, 24

FERFE=AAR, DURARETR B SIS B S — 1
oy, (e e BUE AU, BB AR ZER, BB+ II%E’JIER
fEdr B AT, tRTh B A A R ER F Y, PR =R

BSOS 2, RBIIA B i BACAL, o RV BER3ET Ab
B BSR4, TR ARTE A A ST, - Iﬁﬁﬂcﬁﬁf‘a
SEEATYT, 1E%E§b R, e Aot o AE R
EIE AR . R s, AR T R A 1 72

EPIEI’J%@JEE@ R T HRT, i 44w Bl A2 B I 4
‘@ REEGR, FTUL, JE 2 EILE K AR, S IR BG83 H R
P77, (B ERZAR R A A ISR, SR e T2, A
SERH0 TAE, 25

22 B0, CBUEEIRB IR ACREEE RS BOa KD, “MXKAT°20174E7H1H, http://www.
rujiazg.com/article/id/11598/ ? from=singlemessage&isappinstalled=0,

B RIRE, (IR, (PR a3, H220,

24 RE= (BUBBNRIEY, (PRS2 8)H10M, H2L,

25 R, (BUBSHAEY, (PRRE=S g B0, H23-24,



SCETT - AR P BINEA R R R R =T 179

WAF=2Z R/, HEOAL ISz B UL, BRI .
THREEG, B, REBUAEEE R, (BFREE, (FREETE
FRPG. fE R IR, AIAEA R, T2, HARIE JEAE I R
SRS SENISCAL, TR, B E A2 A LS AR A AR,
R, WUHERTEAER FE, fEAMERIB IR R, BHE %A BTz
PRI NAE EOREETEAE, AR BISCLRL RLA . APKAT A FTE

BURALAL AL BRI 2 A, T2 W] e S P 5 SCAL S e, 25
TR A thal], PO — D AR 32 (A e ARG B JEE h 2le, ok
HLR PN E AR A, 15 2 AT S8 U ST BB, AR TR IR
[Fl— A PE 7 S GBI BERY), TSI JHALPE 5 XAk, FER
AT SCHOA T, 3 M7 rp AT R ) 2 (6 A0 SR R Y, I —
ARG, SR ER S, R MAR I, B SRR
#, MEMERTEHAMATNBERRERS. R T X, HH
K. ShEERA, 26

REZARN, BRI B2 G, T2 Sl At B g 75 Ak
S hi], SRR PR i 2 (AT ) S8 2 . A B S ol B A Py
SCAR AR R A ISR T I AR, Qb4 e e IR P T i —
U1 BT SO RO R SR AR, SRR B TR
UL E A HORTITARZ B, PEM 2 A A BSR4 RE R L5500
Ko AR, 25 = BRSE e SO AT B A R M o 5 1A 35 TR 220 £ At B4
12, [FIREE MG BB AR E AR A & 0 3R o 1 B B VA 25 MRS T
AR

FERR =R RET, RRE=WAMGE EIRER RS ROV R AN
BUATRE: RN 7y, 7T A MR M I 7 PR, fBn—E 24
BRI 73 RS, TTLARR, AR = AMEEE O PERRS, Rt & HA
“BUAGR”, Ao E=E, (LR, CEEREAE T 2) MCEGE R
TRIE) AT LARR PR M IR EUA S, BURAR R = ARG B TR A

VRS, RRZ

TR AT SR = IR SRR, T B 4 T A R R 2 B I MR APl 7 ZE 1
SRE, - AR AL RAEAS RIS, ERBTHISNE, AR
IR, S RIGRERACITER KN T, BRI EENA,
B E, BT ITESR KL, IR AEREBUAIIEET, A fediz
TPV, A RESI SN IR IR, 27

PIRZRORS, R MBI T2 P BRI R B B0A, ZRRRAT
FEREBUAT, Ul A segaiil, A RRIEsE, MaaENApE R

260 RIR=, (RATRE RIS, (RO RN 23 M, H217,
27 RoE=, (BUEBLAIEY, (FRETAESEY 10, H14-17,



180 BB IIT 552988 / 20184 24

i i B BAE AU B e T AN E— BRI IR T B0h, RO =TI E5
IR B “BUA 2 R E AR RO ar B BT, AT, MR S
RGN E IR e I BUA RS, SRT, RoR =adh E AR AR AT
S EEEANE” . GEPTER N BUA RS, A -

FAM o 2 B SO B R R RS Y 2 BB, DORENAE 2 B
i, A Ao SRR BB iy 2 R, KRBt R
OB, MU RRPOE R e i B b, SR BAM A B
Z PRI —fE E G AR, 28

IR =AE MR S B BUR RS, AR R B A Az
IREAGE N E R BUATG S, — € ZE P BUOCI B R E ARSI 7 Bl
BRAT BRI Ao b £l BUA 2,

FUREUMT A RN B Ay MU, S BSOS R RS N
AR ARB R BN 0 AR SR =R P BB AT A
BB RENT, RIS TG ARAPTER I, AR =R -

(REBGA, F2h. FHEEE)IE —BERZ P B SCERELLZ i
HHAGIEARSC Y, RIS — B A PO v ] A (I L[R]3 AR e, AP
AT LA — {8 4 5 A6 sR B, Bl f&co-ordination, P DARHRE(E <512
7, BB RA T ER, 2

Y B T AR5 J= (co-ordination ), 2 LIS BT LIt
B2 R SHSE, TR B A2 Bt G R 2 5 ) e o i
EIT L S5 B PR R 5 25T S 2 3% A B 5
SHIRNE”, DL H A H PR G R R IR,
B BB E A8 RV - TP Al B0 2 ik, 30

IR SIEIE P T I BRI B 545 3R R, EIR BB, F. R
SREEIT BAR PG 7 SO oA — RESL RN KRS A, 18 — Rl R S A R 51 2
JA, TRRPERVE 2 BUREER IR, A Ry AR I B B R IR  h A1 2
J, CBERERBUIERBRUBE AR NER, KR =2/, AA1EEmEE
P B BB ERIE 1B 91 2 Jey B SRR B, A RE B R RN B I R BUR
BRRLE: B2 P87 SCAGI“BRME 2 SRR R IR, R0k =30 R B A A i
FRER

“PPEZ BB, AW EAER I, KRB DL Bk 2
A, G R AR RS h 2 SRR, TS AR R iy B
HORR IR BB, SR AN R, TR AR AR T

28 o=, (NIGEEEE), (R A )28, H137,
29 RoE=, (BUEBLAIEY, (FRIE=AAEAE) 101, H25-26,
30 ARIR= (BUEBYAIEY, (FR=AAIENE10M, HSS,



SCETT - AR P BINEA R R R R =T 181

ate FITLAIE TR EE B R A A% R A TR, i HLOE R St
PRV R, BB B, IR 2 SCA PRI RE RS, SR
AT =T5 AR - —  PEAMRET TR, BE NS 2 T A B
ZIRFRBL, - L ARBUR TR, B2 3 PR A S A
RRIE, - = DEHEETT IR, R A A I 0 B
SR TSR AT B R T 2 B R R I, R R B BRI
RE, MARRITERE, 31

JURIEFRBUHGE AR EE”, <im0, Ja 8 B ER KT
EEA L RICE A O B R mE A, BH I H ORI R R
zﬁé,{ﬂﬁi%ﬁiﬁﬁ?ﬁ%ﬁ%ﬁ NI e AE L, SRR AED), HE
— 32

WARIR=2Z R/, B BB 2 38 R B R A s, SRR
ZIEMHRBUEEE R (R EZERD, S0FASUIOE B C i) FRa 30
A, BHCH CHRBINREM L, KERENLREABY, 1% RS
B (R, SCERPERD SRR EEIE IR RS AT, HOLRBURE RS2
A XA IRTE, 1B B E O,

TEPA RS 2P on =l PUSCAL A B B B SRR Z A« K
A Bk 2 BRI P B T AR AN R A R B0, e
BRZ PR QURRIE, AT ALIE R AR, AR P B B
SPMREBUAKIBBZ L, 12, MR b4 a0 R ARG -

FURRAGE, EARE D BRI R - B, (AR SR E SR R AL
TEAEBINE P ER, 33 B R —fE B A AE S K S, B2
FIE, WEE QKOG ZHCE T A T EE R, #HUAEDR
MR IR AR, I SRR E e A SRR, BRI Al
B34y, EEAPEENE RN ZORPIRRE, (EARE—RIHR I
ZANE RS IE ] AR B, B I8 T AL R 2 2 AR T R SR 3%
B, CE AL SL BRI BRI, RIE A O R EAREANE B AN
B AR TE, TR, H 5, ANaE—IRIE
RENZAPEAE TR, ANGER R AmPTERAE. BRSO, DR BLAE B R A
B, WAARERA D, EpEedr i 2, DERHOR, BE O EE
WH 2R, AR B SRR, IRV B g O3 2 g IR
B3, ANET—BRIE, - FT LA A ZEBA HH AR SR AN B X G i
BRI a2 e, 34

31 ARE= (FUBENAEY, (BE=seag) 10, H52-55,

32 RIE=, (BUBEBYAIEY, (FR=AAENE10M, HSS,

33 < NS IV FTEDR, AR, RHRARERME, i B —F, B
TUSHRE, BMOEHREE N AT B, HEEEHA R B AR, RR A —FE1T B, )
INE BB M TR, priue, - BB RTINS, FRREBGRAIRERE
BUET BT Y, FERIE IR B R R, B R B B BUR N EBUAE TS5 T
H 8 e HT R, B EARER, FRAFTRT DA e A A b AR = (U BA
1Y, (Rt )10/, H63-65,

34 RoE= (NSGEERE), (T8, H140—141,



182 BB IIT 552988 / 20184 24

AR =IE, FHRNREBUAE B N A RENE N
B EAHEL ), DA TETE R R RN H I R, BRIKRE, R
BRI B 2 JAR I, R LU REE S T R,
MR AT, @O B, R amistl (ERmh i, 4
REBH BRI EBUARIE—Hoh L,

T, e

FRIR=AECN A1 KB AR S R B i (g — RANIRBERR™, — 7
T, SRAE RS, BUh 0 BRI E E, AR SRR AR
W&, 53— J7TH, FETEGEIEAE AEERE b AEESE 1 s B AL
FELAENE, “BOE, SHDERRE, TR R EMERILER, k2, B
I8, FIHEBLE, TRRGHIROYEZ TR, TR BRAYR 35 AR IR =1
“ REIIR BRI AT RHAL AL A R SAZ OB E RS2 LT A — R ARG PR A RAC
ik, AMESE) T — MR BSOS R AR Z OB AE AR A A T
A MHERSF T H BRSO A R G 7 ST ETR, S R IR IE SRR
SR ERIBRET, Bz AR, Eua R T REEE T
MR R IRE, AR, RAITE R, AR =Pl i a« R ARG
R, e R P B SO BB A G AR ) A TR Z B AR AR S _E A PR
TR A AR, AR AR RBSHT R 50 IR A — DR va 5 B AE.
AR BRSO, R, SR AL, “RIRIREA R, R
AR, RSO FORTRAR . T MRS R = R R AT R R R,

W EFH 12017.08.11 / #AH :2017.11.03-2017.11.15 / FIEHREH : 2017.11.21

35 SRS, (BUEBNAIEY, (FR=AAENE 10, H3S,



SCETT - AR B PIBEA R R R AR =T 183

20

BB UL BREASE, (RER BB G EL), B, 20144F 2555,

RN, (RR KBS 50 Rl A IR A ), CRERELFIRY, 201625440,

% B8, CBUAMRE: - EARSRE N, PR B R, Jbat 0 =S, 2003,

, CHRRBUATREY, i @ HERARRCE AR, 2014,

ZRUAME, BRUASE, (CHIEMEITGR G, CRIFFERY, 2016555280,

BIR=, (R =rutE ), Zb Bt 2003,

FRACHR, HGRUAIBEFEREA: 2 ), CRGR I E B R, FFAChedm, mat @ YLERA
RHRAL, 2010,

I, FRRES AN, (IREEH 2 i EE 2 — BUFSER I EEY, i 3R
I CE AR AL, 2013,

AW, GOt S SEFEREZ IR, (EERMERRARY, 20134E5 51,




184 BB IIT 552988 / 20184 24

From “Return to Kang Youwei’ to

“Back to Mou Zongsan”:
A Study on the Political Confucianism of
Mainland New Confucianism

WEN Bifang - LI Xiang

Abstract

Since the beginning of the new millennium, in Chinese philosophy circles, there has
been a trend towards deconstructing the enlightenment legacy and denying the
legitimacy of modern universal values. This trend is associated in particular with Jiang
Qing and Chen Ming, two prominent representatives of so-called Mainland New
Confucianism. Jiang Qing criticizes such values of modernity as democracy and
freedom for being negative universal values. He maintains that the superior universal
value is political rule according to the ancient notion of the Kingly Way, based on
which he proposes a set of formulations. In more recent years, Chen Ming’s slogan has
been the call to return to Kang Youwei. Chen insists that it is necessary to transcend
the narrative of revolution and the vision of the enlightenment, to return to Kang
Youwei’s concept of national and state construction. In Chen’s opinion, the construction
of the modern state and nation takes precedence over any values and should be ranked
first; modern universal values such as fairness, justice, freedom, democracy, and
constitutionalism are of secondary importance, or even trivial. On the other hand,
contemporary Neo-Confucianism scholars such as Mou Zongsan, Tang Junyi, and Xu
Fuguan are much more willing to accept modern values like science and democracy.
They try to harmonize Chinese culture and modern values to get them to advance each
other by drawing on the resources of Chinese traditional culture. In this respect, Mou
Zongsan proposes what he calls the “self-negation of innate moral consciousness,” in
order to sustain Chinese culture. This does not mean that he upholds Western values
blindly and ignores traditional Chinese culture, as Mainland New Confucian critics
accuse him. Therefore, it is better to re-understand, digest, and absorb the achievements
obtained by Contemporary Neo-Confucians such as Mou Zongsan, rather than to return
to Kang Youwei blindly and ignore modern universal values.

Keywords: Jiang Qing, Chen Ming, political Confucianism, Mou Zongsan,
self-negation of innate moral consciousness
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Being-psychology and Confucianism
JUN Byungsul

Abstract

Abraham H. Maslow is one of the main founders of Humanistic psychology. According
to him, modern people live with many different psychological problems, and among
them, loss of values is the ultimate chronic disease. He argues that since current
situations modern people are facing are more dangerous than ever in history, people
should work their way out toward reaching the goal of self-realization, thereby
improving such situations. He also states that Americans have already realized that
political democratization and economic prosperity do not offer solutions to basic value
issues, stressing the need of converting to oneself in order to establish one’s values.

Maslow, in his writing Toward a Psychology of Being, criticizes traditional
behavioristic psychology and environmental determinism. He highlights the potential
of humans, as an active being, for creating something and realizing complete
personality. He states that the final goal of Being-psychology is for humans to ex-
pand themselves from society to the universe and fulfil themselves as one part of
the organized whole. This goal corresponds with the ultimate aim of Confucianism.
Maslow is concerned about questions such as “what is a moral life?”, “what makes
a person moral?”, “how can we raise children to be morally elegant adults?” He
regards this kind of critical mind or awareness as a revolutionary transition in
psychology. He tries to set up scientific ethics where truth and values fuse together
through recognizing the being. What he means by “science” is scientific ethics ac-
quired through observation and experience, especially by emulating fully mature
people. However, this is just an empty statement lacking concrete steps.
Confucianism has their way of practice such as “cun tianli qu remyu” FFR¥EEEN
B, “hanyang xingcha” HiFHE%E, and “zhi liangzhi” 3R K. If Maslow had known
such ways of practice in Confucianism, his Being-psychology would have been
more perfect and sound.

Keywords: Abraham H. Maslow, Being-psychology, Confucianism, scientific ethics,
values
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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.

. (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.

(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.

. (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.

(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.

II. Management Committee

7. (Constitution)
1) ICPC may establish a management committee in order to discuss
and make important decisions regarding general management.
2) The management committee shall be no larger than 10 persons. The
director will serve as the head of the management committee.
3) Members of the management committee must be research members
of the ICPC, nominated by the director and appointed by the director
of AEAS.
8. (Agenda)
The agenda for the management committee includes:
1) Establishing basic plans for management and research.
2) Declaring and/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

I.

1.

the Journal of Confucian Philosophy and Culture

General Regulations

(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)

II.

3.

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.

Organization of Editorial Board

(Constitution)

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

. (Appointment of Editorial Advisors and Members)

The director of ICPC appoints editorial advisors and members among
noted scholars of highest achievement, both in Korea and abroad.

. (Terms)

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

. (Chief Manager)

The director of ICPC is also the chief manger and supervises the editorial
board.

. (Editor-in-chief)

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

. (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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Ill. Publication of JCPC

9.

10.

11.

12.

(Numbers and Dates of Publication)

JCPC is published twice in one year: on August 31 and February 28.

(Circulation)

The size of circulation for JCPC is determined by the editorial board.

(Size)

The standard size for JCPC is 176mm x 248mm.

(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.

14.

15.

(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.

(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.

(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 and English must include five or more keywords.
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16.

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.

(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.

18.

19.

20.

(Obligation to Review)

All submitted articles must pass the reviewing process.

(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.

(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.

(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.

(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.

[II. Establishment and Management of Ethics Committee

6.

8.

(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.

(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.

(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

. Submission

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

an email attachment to jicpc@skku.edu.

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

manuscript, which includes your academic title, affiliation, e-mail
address, telephone number(s), and mailing address.

. On the first page of the body text, make an abstract of about 300 words

(including five keywords or more)

. 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).

. Style Guidelines

. 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.

. 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.

. Imagine that the readers of your article have little understanding of Asian

philosophical and cultural background. Provide explanations for technical
terms as well as any words or concepts which are essential to a clear
understanding of your article.

. When romanizing Chinese terms, use pinyin 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.

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

dates in parenthesis as follows: Zhu Xi 2&# (1130-1200), Han # (206
BCE-220 CE).

. 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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