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Abstract

Harmony is one of the most important concepts of the Confucian tradition. Along
Confucianism, harmony represented most of the time the ultimate ideal that man needs
to pursue. Confucians employed the concept and paradigm of harmony in several fields
from politics to ethical, aesthetics and so on. We can affirm that harmony is thus one of
the most Confucian comprehensive concept, and without a proper understanding of
harmony, it is not possible to entirely grasp Confucianism.

This dissertation analyzes the philosophical system of the Neo-Confucian philosopher
Zhang Zai’s 5k# (1020-1077) employing the concept of harmony and harmonization
as the coherent and comprehensive paradigm of his entire philosophical system. | argue
that both the concept and the paradigm of harmony represent the coherence behind all
Zhang Zai’s system from metaphysics to ethics, epistemology and the program of self-
cultivation. This adherence to harmony roots the Neo-Confucian philosopher directly to

Confucian orthodoxy giving him an important tool against heterodox doctrines.

Riassunto

Il concetto di armonia costituisce una delle idee centrali dell’intera tradizione filosofica
confuciana rappresentando 1’ideale per eccellenza a cui 1’'uvomo deve necessariamente
aspirare. | confuciani sembrano inoltre impiegare il concetto e il paradigma di armonia
a diverse discipline che vanno dalla politica all’etica, all’estetica e altre ancora. Quello
di armonia €cosun concetto onnicomprensivo, e solo attraverso una sua completa
comprensione possiamo cogliere il fondamento del sistema di pensiero confuciano.

Questa dissertazione si propone di analizzare il sistema di pensiero del filosofo neo-
confuciano Zhang Zai’s 5R# (1020-1077) utilizzando il concetto e il paradigma di
armonia come chiave interpretativa del suo intero apparato filosofico. In questo studio
mostrerocome la maggior parte dei concetti chiave che Zhang Zai utilizza nelle teorie
metafisiche, etiche, epistemologiche e di auto-coltivazione, si riferiscono direttamente e
indirettamente all’idea e al paradigma di armonia. Questo riferimento permette al
filosofo sia un legame di continuita nei confronti dell’ortodossia confuciana, sia

I’acquisizione di uno strumento funzionale nella critica contro le dottrine rivali.
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. METHODOLOGY

1.1 Primary Sources

The most complete collection of Zhang Zai’s works is the Zhang Zai’s Complete
Collection (Zhang Zai ji (5R#%E) ) that was published in the 1978 in Beijing. The
text include all the extant Zhang Zai’s writing. | have thus employed this source for all
Zhang Zai’s quote. All translations from this text are usually mine unless otherwise

noted.

Besides this text, I have consulted the two most important commentaries of the
Zhengmeng. The first is Wang Fuzhi’s Tk Zhengmeng zhu {5RF 1E5E) |, here
| have employed the Shanghai guji F#F7 4% edition published in 2000. The second is
Wang Zhi’s F44 Zhengmeng chuyi (IEZ#]3) ' retrieved from the digital library

ctext.org.

Along this dissertation there are several other quotes from both pre-Qin and imperial
China. The Chinese texts from these quotes are generally from the digital library

ctext.org® unless otherwise noted.

.2 Review of Secondary scholarships on Zhang Zai’s
philosophy

Even if Zhang Zai occupies a fundamental role within the history of Chinese philosophy
his position and influence on the development of the Neo-Confucian tradition® has often

! The reason behind my choice of Wang Fuzhi and Wang Zhi’s commentary is that because is broadly

recognized as the most complete and reliable, and the second is the most clear in its explanations.
However, in majority of the secondary scholarships I have consulted, the Wang Fuzhi’s commentary
is the most employed. Secondary scholarships on Wang Fuzhi’s thought with references on his
commentary on the Zhengmeng are Alison Black (1989), William de Bary (1975) among others.
About Wang Zhi’s Zhengmeng chuyi, the Chinese text is from SKQS retrieved from Sturgeon (ed.).
2011 Chinese Text Project. http://ctext.org.

The Chinese Text Project is an online open-access digital library edit by the English scholar Donald
Sturgen. All quotes reported from this digital library are also located in a standard printed edition such
as the Harvard-Yenching Institute Sinological Index Series (M i #& 5t 5% 4 5] 43), and the ICS
Ancient Chinese Texts Concordance Series (iZ 72 51 # T1)).


http://ctext.org/

been undervalued and misinterpreted. Probably due to these facts, Western academy did
not much explore Zhang Zai’s thought, and when they did this was almost exclusively

linked to his original understanding of qi.

As a remark of this undervaluation by Western academy, until today there is only one
complete translation into a Western language of Zhang Zai’s work; it is the translation
into German of Zhang Zai’s Zhengmeng: Rechtes Auflichtende by Michael Friedrich,
Michael Lackner and Friedrich Reimann, Hamburg Felix MeinerVerlag, 1996. Besides,
the Zhengmeng was also translated into Japanese by Mitsuyoshi Yamane, Seimo 1F5¢
Tokyo: Meitoku 1970. In addition to these translations there is a monography in English
published in 1984 by Ira E. Kasoff: The Thought of Chang Tsai; and two Ph.D.
dissertations: one by the French philosopher Stephane Feuillas, Rejoindre le Ciel.
Nature et morale dans le Zhengmeng de Zhang Zai, 2009; the other that focuses on a
new interpretation of the concept of qi is by Kim Junyuep, Zhang Zai’s philosophy of qi
2009. There are also several essays and chapters in general volumes to which I will refer

along this dissertation.

Besides the Western academia, there are both translations and monographies on Zhang
Zai in mainland China and Taiwan. In the last century, eminent philosophers such as
Zhang Dainian 5% fS4F, Chen Lai B, Tang Junyi % %% (1909-1978), Mou
Zangsan #-%% = (1909-1995) and so on, interpreted various aspect of Zhang Zai’s
philosophy. Recent works on Zhang Zai published in mainland China are the translation
of the Zhengmeng done by Zhou Yun Ji #&, Zhengmeng quanyi { IE 5% & % )
published in 2014; and Yang Lihua #1374 monography Qiben yu shenhua (S A5
#4k)  published in 2008.

If we want to trace a general methodological approach employed by the majority of
Zhang Zai’s secondary scholarships, we see that majority of the scholarships tend to

focus primarily on Zhang Zai’s original interpretation of the concept of gi. This seems

® What Western academy call Neo-Confucianism is an intellectual movement founded between the

Tang and Song dynasties. (Bol 1992). However the name Neo-Confucianism was invented by
Western academia and does not belong to Chinese tradition. The Chinese denomination for
Neo-Confucianism is the general term Daoxue 3£ which means the tradition of the study of the
Way; or lixue ZHE2, the study of li, which directly refers to the concept of li, principle or coherence,
that become the key concept within this tradition. On the issue of the name Neo-Confucianism see
Hoyt, de Bary (1994:135-144) .



to be coherent with the tradition internal to Neo-Confucianism that evaluate the Song
philosopher for his great contribution given to the development of this concept. On the
one hand, the great synthesizer of the Southern Song Dynasty, Zhu Xi greatly evaluated
Zhang Zai for his original idea of qi, and placed him under the orthodox lineage
(Daotong i&%%) together with the Cheng brothers and himself*. On the other, Zhang Zai
further and probably greater influence will be at the end of Ming dynasty where thinkers
such as Wang Fuzhi £X2 (1619-1692) and Wang Tingxiang T iEAH (1474-1544),
and Dai Zhen #jE (1724-1777) in the Qing dynasty, wanted to recover the original
meaning of Zhang Zai’s idea of gi that was corrupted by the orthodox lineage®. From
the twentieth century’s on, the philosophy of Zhang Zai is at the center of an

hermeneutical debate on how is the best way to categorize his philosophy.

The first problem lies in the interpretation of Zhang Zai’s philosophy within the
philosophical tradition of the lixue 2%, or outside this tradition. The majority of
scholars of the twentieth century followed the traditional view of understanding Zhang
Zai through the orthodox lineage made by Zhu Xi. Scholars that follow this line of
interpretation are Feng Youlan ¥ /5 (1895-1990) (Feng, Bodde 1983), Chan Wingtsit
[ 284 (1909-1994) (1963), Huang Siuchi (1971) and many others. Besides, there are
other scholars that go against this interpretation and tend to frame Zhang Zai’s
philosophy outside this tradition. These are philosophers such as Tang Junyi (1953),
Chen Lai (1991) to quote the most importants. Their argument is that first, since Zhang
Zai focuses primarily on the concept of gi without paying much attention on lixue’s
central concept: li (principle, coherence), his influence within this tradition cannot but
be relative. Second, in the late Ming and early Qing there was an important strand of
philosophers that highly evaluated Zhang Zai’s philosophy and Zhang Zai’s idea of qi
employing his line of thinking against the same tradition of the lixue®.

*  Zhu Xi in the Jinsilu outlines a direct relationship between the teaching of the Northern Song Masters,

the Classical Confucian Masters such as Confucius and Mencius, and ancient sages. The transmission
of the Way includes those thinkers that contributed to proceed the Confucian Way, such as: Zhou
Dunyi J& Bl (1017-1073) for the development of the concept of Taiji A #% (The Supreme
Ultimate); the Cheng brothers for the great contribution on the concept of i 2 (principle, coherence);
and finally e in Zhang Zai for the development of gi. See Cheng (2000:526).

On the influence of Zhang Zai’s idea of gi in later thinking see de Bary (1975).

In his doctoral dissertation on Zhang Zai’s idea of ¢i, Kim Jungyeup lines up with this second strand.
He affirms that Zhang Zai and Zhu Xi’s philosophies refer to different paradigm: “although li and qi
are correlative notions and have importance in both 'philosophers of qi such as Zhang Zai and
‘philosophers of li such as Zhu Xi, the difference between these two strands of philosophers cannot be

3



Being Qi the key concept through which interpret Zhang Zai’s system, the second
problem lies in the interpretation of gi, and its relationship with other Zhang Zai’s
metaphysical key concepts such as the Great Void (taixu X J&), the Great Harmony
(taihe K A1T) and the spiritual dimension (shen #§)”. The problematic arises in these
scholarships are first the very definition of the notion of gi in Zhang Zai’s system, and
second, the position of this concept in his philosophical system. The most important
questions the majority of scholarships aim to answer are: is qi Zhang Zai’s ultimate
category? Is Zhang Zai’s philosophy a gi-monistic system?

The major trend within contemporary Chinese philosophers, especially in the first half
of the twentieth century, was to categorize Zhang Zai’s philosophy as a
proto-materialist philosopher. The general interpretation was to recognize gi as “matter”,
and understand it as Zhang Zai’s ultimate and comprehensive category. Some examples
are from Zhang Dainian’s essay On the Thought and Works of Zhang Zai (Guanyu
Zhang Zai de sixiang he zhuzuo ([ 72 5R & BLAE A2 4E) ) published within the
Zhang Zai’s Complete Collection (Zhang Zai ji (5R#&E) 1978).

He states:

[ 7 i s () 5 S B AR MEY A R E Do i IR B AE A T, B 2 B SR

AR GRET A PR ME R 1, A DB A s . B RS (A R
FAE—LL0 T (1978:2) “Although there has been much debate in the past concerning
whether Zhang Zai's philosophy is a materialistic-monism or an idealistic-monism, as of
now, the majority of comrades acknowledge that Zhang Zai's philosophy is basically a
materialistic monism [.] All of the world, from the vast emptiness which is empty with
no corporeality to the myriad things that have shape and modality are the

transformation.” (Trans. by Kim 2008:3)

understood as only a difference of degree of emphasis of li and qi. Rather their definitions of the
notions li and qi are different to the extent that they cannot be compared in a symmetrical manner and
thus constitute different 'paradigm'. Kim further argues that it is not the case that Zhang Zai can be
considered 'unorthodox', but probably his view of gi “can be considered to be more continuous with
that of the cosmology of classical Confucianism than Zhu Xi's 1i based worldview.” See Kim
(2008:25).

" For an accurate analysis of these three concepts and on the relationship with qi see chapter 2.



Similar interpretations are those from important general studies of Chinese philosophy
such as Chen Lai, Song Ming lixue (ZREJEEE:) and Feng Youlan’s A History of

Chinese Philosophy?®.
Chen Lai states:

M2 EE, SKEH BRE ARSI —Ju iR MEY) = X . BT EH 4
— PTG M UH S5 R B SEAE <. (1991:60) “From a philosophical
perspective, there is no doubt that Zhang Zai's naturalistic philosophy is a materialistic
gi-monism. He did not hesitate at all in attributing the unity of the world to the material
reality which is gi.” (Ibid:4)

Feng Youlan:

“The (visible) Ether's condensation from and dispersion into the Great Void is like ice's
freezing from and melting into water. Once we realize that the Great VVoid is the same as
the (visible) Ether, (we may then realize that) there is no non-existence (wu)." What
Chang means by this is that the "Great Void" though seemingly completely empty, is
not in actual fact utterly devoid of substance ... The term 'Great VVoid," therefore, is used
simply to describe the Ether when, being dispersed and uncondensed, it is therefore
imperceptible, even though still existent.” (Feng, Bodde 1983:480)

A different approach within the same period was attempted by Chinese great
philosophers such as Mou Zangsan and Tang Junyi. Mou Zangsan disagreed with the
materialist approach preferring a dualistic interpretation.

Mou Zangsan affirms:

“When the penetrating and the spiritual are characterized in terms of the quality of clear
qi, it merely gives us an indication for the understanding of the Great Vacuity and the
spiritual. This does not imply that the Great Vacuity and the spiritual in Zhang Zai’s

sense are qualities of gi. So it is impossible to claim that the Great Vacuity and the

8 For a survey on secundary scholarships on Zhang Zai’s interpretation of gi through the materialistic

understanding see Kim (2008).



spiritual are the subtlety of gi and hence identify his doctrine as a philosophy of gi-
only.” (Chan 2011:87)

Mou Zangsan thought that gi is not the sole ultimate category of reality, Zhang Zai
places two others fundamental concept such as the Great Vacuity and spirits that do not
subdue to gi. Reality can be thus depicted by two categories: the subtle and spiritual
world accounted by concept such as void and spirits; and the visible and tangible one,

which is the world of qi’s changes and transformations.

Tang Junyi held a different position, but he follows Mou’s critics against a materialistic

interpretation of Zhang Zai’s philosophy:

“It is not easy for people to understand properly Chang Tsai’s theory that the origin and
the nature of the mind lie in the existence of the objective universe. Often it is taken as a
sort of materialism like that of the West. Not only this, but, in addition, his explanation
of the Great Harmony of the universe and the nature of man in terms of the void and the
ether-transformations puts him especially under the difficulty on the independence

between the void and the ether and makes his view seems like dualism.” (1956:120)

Tang Junyi fought against the materialistic and dualistic approach trying to forge an

unitary conception of gi which included both material and spiritual dimensions:

“If we want to have a true grasp of what he [Zhang Zai] is trying to say, we must know
what ether means in traditional Chinese thought. The conception ether (ch'i) [qi] is a
peculiar conception in Chinese thought.. .the word ether (ch’i) could mean either
something spiritual, as in ambition (ch'i-chih) [qizhi] or something vital, as animation
(sheng-ch'i) [shengqi], or something material, as geogaseity (ti-ch’i) [tiqi]. And these
three kinds of ether are usually treated by Chinese thinkers as belonging together, so
that the ether that denotes something material may at the same time denote something

spiritual or vital.” (Ibidem)

Tang Junyi understood Zhang Zai’s Qi as a broad concept that could be understood by

following its development within Chinese several traditions.



This historical understanding of Zhang Zai’s i is followed by the majority of
contemporary scholarships that deal with Zhang Zai. Eminent scholars such as Ding
Weixiang and Robin Wang in the compendium of Neo-Confucian philosophy,

recognize three major ways of viewing qgi from pre-Qin to Song time:

“During the Qin-Han period, the first wave focused on the classification of gi through
discussions of the cosmos. In the Wei-Jin period, the second wave explored the
causality of gi, which arose from debates on basic ontological questions. During the
Song and Ming dynasties, the third wave clarified the metaphysical articulation of qi

through the relationship between gi and li (principle).” (2010:43)

They affirm that Zhang Zai’s theory of qi is grounded in this third wave which was an
integration of Qin-Han cosmology and Wei-Jin ontology through an interplay between
Confucianism, Daoism, and Buddhism. However their interpretation of Zhang Zai’s
philosophy moves toward another key concept, the concept of void as his rule category.
Ding Weixiang and Robin Wang recognize the Great Void as the ultimate and the
absolute Zhang Zai’s category. The Great Void is the “metaphysical source” that

underlies all gi’s changes and transformations:

“Taixu contains qi, yet it is not equal to or identical with gi. This is a central assumption
of his ontology and moral teaching, and it enables Zhang to provide a metaphysical and
ontological account of the myriad things. When gi coalesces, the myriad things begin to
exist; when qi disperses, the myriad things disappear... The key point is that taixu is in

both the dispersion and the coalescence of gi.” (Ibidem)

In the last decades, scholars generally recognize the comprehensive dimension of qi
within the historical development of this concept and specifically in Zhang Zai’s
original understanding. One of the most complete and important scholarship on Zhang
Zai’s philosophy was written in 1984 by the scholar Ira Kasoff. Kasoff pinpoints the
concept of gi as the most fundamental and comprehensive concept. She insightfully
recognizes (i’s broad meaning that goes from the undifferentiated ontological unity, to
the dynamic movement of changes and transformations (differences). Therefore, she
basically pinpoints two kinds of qi: the undifferentiated one, and the condensed one.

Hence she employs orthographical distinctions to discriminate between the two, and the

7



continuity between them: “I will use Ch’i to refer to the undifferentiated, primal
substance, ch’i to refer to condensed, tangible matter, and gqi when both meaning are
intended.” (1984:37)

Employing qi as the ruling category here, she understands the other two fundamental
concepts, the Great Harmony (taihe) and the Great Void (taixu), as Zhang Zai’s tool to
describe the state of undifferentiated qgi. Taihe and taixu are basically the same state,

Zhang Zai employs different terms to emphasize different aspects:

“The Great Void is a very important concept in Chang’s philosophy. It refers to the
same intangible above-form state as the Great Harmony. But, in contrast to the term
Great Harmony, which emphasizes the coexistence of the two polar forces in a

harmonious unity, Great Void emphasizes the invisibility of this state.” (Ibidem)

In Kasoff interpretation both Great Harmony and Great Void represents gi in the state
above-forms, which seems to be in opposition with the state below-forms. Her
understanding of qgi is somehow described as dual (above and below form) and one (the

continuity between the two states).

In recent years, a different approach is attempted by Kim Jungyeup. In his doctoral
dissertation dated 2008° he criticizes the interpretation of gi as substance and thus the
view that interprets Zhang Zai’s philosophy as monistic. Alternatively he employs the
theory of “relational opposed polarities.” For Kim, Zhang Zai philosophical system
cannot be understood as substantial monism because no absolutely single/universal
substance underlies his cosmology; the system can be better labeled as kind-monism™.
Qi has to be understood in the logic of “transactional process of eternal becoming” by
the interrelation of the two paradigm of all beings (yinyang)'!. There is no need for a

singular and universal substance to keep coherence and unity in all changes and

Kim Jungyuep’s dissertation was recently published by Lexington Books (2015).

The difference between kind monism and substance monism is that the former monism argues that
there is ultimately only one undifferentiated entity, and that the many entities and dimensions of this
world are but derivative manifestations of this singular undifferentiated entity. The latter monism
argues that there is only one kind of entity, but does not necessarily argue that there is only one entity.
See Kim (2008:71).

Opposed entities are differentiated via themselves and also are unified through themselves without
any singular substance underlying them.. that 'x is gi and y is gi is to say that 'x and y are transactional
polarities continuously affecting and creatively transforming one another." It is not to say that 'x and y
are different manifestations of a singular gi which they both ultimately are'. (1bid:79).

10
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transformations of/in the universe. Whether qi is understood as the unique entity in the
universe by which the ten thousand things develop, the result will be a mechanical and
limited'?. Besides, if we understand i as the process of unification(s) itself realized by
polarities (yinyang), we can grasp the infinite possibilities that underlies their union (ten
thousand different combinations), and at the same time, unity is provided within

individual existence.

Kim derives his idea from the American scholars Roger Ames and David Hall. They

interpret the Chinese idea of polarities as such:

“Each particular is a consequence of every other. And there is no contradiction in saying
that each particular is both self-determinate and determined by every other particular,
since each of the existing particulars is constitutive of every other as well. The principal
distinguishing feature of polarity is that each pole can only be explained by reference to
the other. ‘Left’ requires ‘right’, ‘up’ requires ‘down’, and ‘self’ requires ‘other’™.”

(Ames, Hall 1987:18-19)

Therefore emptiness and fullness, movement and stillness, hidden and manifest are
strictly mutual dependent but without losing their peculiar individuality; it is through
mutual relationship that they can achieve utmost completion. Furthermore, the idea of
polarities “requires a contextualist interpretation of the world in which events are
strictly interdependent” (Ibid:19). Same and differences are thus not fixed, change
perpetually with the contexts. Ames and Hall (1995:273) describe this model as focus
and field. Field is used in the sense of “sphere of influence”: “the area within which the

influences of and upon an agent may be discernibly experienced and perceived.” Focus

means “place of convergence or divergence”. Ames and Hall continue: “It is important

12 See Ibid (2008:77).

Chan Wingtsit (1963:492) asserts that the cosmological view of Zhang Zai is mechanical: “Chang
Tsai [Zhang Zai] identifies material force (ch 'i) [qi] with the Great Ultimate itself. He discards both
yin and yang and the Five agents as generative forces. To him, yin and yang are merely two aspects of
material force, and as such are basically one.. .The universe is one but its manifestations are many..
.There is no doubt that Chang's materialistic philosophy tends to be one-sided and mechanical.”

Ames and Hall (Ibid:18) compares Chinese idea of polarities with the Western dualistic approach:
“dualism involves a radical separation between the transcendent and nondependent creative source, on
the one hand, and the determinate and dependent object of its creation on the other. The creative
source does not require reference to its creature for explanation. This dualism, in its various forms, has
been a prevailing force in the development of Western-style cosmogonies, and has been a veritable
Pandora's box releasing the elaborated pattern of dualisms that have framed Western metaphysical
speculations.”

13



to recall that fields and foci are never finally fixed or determinant. Fields are unbounded,

pulsating in some vague manner from and to their various transient foci.” (Ibidem)

Kim, employing Ames and Hall focus and field model, emphasizes gi and yinyang as
“process of becoming” where the focus is never on the “stuff” as it is, but on what can
become™. Kim (Ibid:173) understands Zhang Zai’s qi as a “coherent scheme of
configuring the relationships between the environment” and man, between the subject

and the object.

“Zhang Zai's qi is a practical scheme. As such, it does not constitute a separate
metaphysical object of inquiry, but rather is a way of viewing this world as a

transactional process in term of relationally opposed polarities.” (Ibid:12)

Kim understands Zhang Zai’s qi as the unity that underlies the whole process of changes
and transformations. But this unity is far from being a reality itself, here unity can be
grasped in term of relationship among oppositions. As Kasoff before, Kim understood
the multidimensional aspects of qi; but if in Kasoff the coherence between these various
dimension was not clarified, Kim found the way to unify these dimensions. Qi is thus

not a reality by itself, it is the “practical scheme” that describes the interaction between

" Kim (Ibidem: 83) affirms:

“Zhang Zai's understanding of gi which is based upon the 'logic' of yin-yang, that is, the logic of
'relational opposition'. In this 'logic', things can be 'similar' on their own terms and can be 'different’ on
their own terms without having first to belong to something identical. For example, 'man’ is similar to
‘woman' and ‘woman' is similar to 'man’ not because they both belong to the same kind 'human’, but
because femininity inheres in men and masculinity inheres in women. Also, 'man' and ‘'woman' are
different not through some 'substantial differentia’ that respectively define them as 'independent
species' within the same kind 'human'. Rather, as correlatives they 'define' one another.....yang
accounted in terms of gi is not so much a scheme of dividing things into groups, but one of viewing
existent segregations and groups as transactional.” Therefore there is no ultimate and universal yin or
yang by which things refer to, a single thing can be either yin or yang depending on the particularity
of the context: “Zhang Zai's yin-yang-qi does not function to fix all things into a particular manner of
being relationally opposed, but rather emphasizes that we cannot preclude any combinations that may
intermingle and fuse (thisis not to argue that everything and anything can intermingle and fuse) and
thus we should make as many connections as possible between different entities and dimensions as we
go along our lives.” (Ibid:88) .

Alfred Forke (1925:214) had a very similar understanding of Chinese general notion of yinyang:
“Ultimately, yin and yang do not mean anything in themselves at all, being only employed to express
a relation. Therefore a single entity can be either yin or yang. As was before, even in here the triadic
system is preserved emphasizing the result of the interaction. Robin Wang (2012:13) emphasizes the
centrality of generativity in the yinyang polarities model: “it is also necessary to consider the
relationships between yinyang and the generativity that emerges from interaction. In fact, although we
often think of yinyang as focusing on polarities, yinyang thought really is a type of triadic thinking
centered on the thirdness that results from the interaction between yin and yang. The whole is made of
the interactions between parts, not the individual parts, themselves.”

10



opposite forces in the world. Qi is conceived as polarities alternation and

interpenetration®®.

The latest work that deal with Zhang Zai’s metaphysics was just published few months
ago by the American scholar Brook Ziporyn. Ziporyn (2015) gives a new interpretation
of Zhang Zai’s metaphysics that overcomes the traditional focus on qi, placing the
paradigm of harmony as his ultimate category. He defines Zhang Zai’s system as
monism of harmony®. All Zhang Zai’s main concept follow this logic: gi, taixu and
taihe all can be framed within the paradigm of harmony where “the oneness is
doubleness per se, which therefore cannot appear as any particular one, or even merely
as Oneness*’.” (Ibid:190) Ziporyn has also pointed out the primacy of Great Harmony
over gi. “Qi is the one substance, but it turns out that being-gi is a predicate of

something more basic, the Great Harmony.” (Ibid:176)

1.3 The method adopted in this study

From the review of these secondary scholarships, | have outlined two important
problematics that concern the interpretation of Zhang Zai’s philosophy. First. Where
can we place Zhang Zai’s philosophy? Within the Neo-Confucian orthodox lineage, or
outside it? Second how can be interpreted his system? Is it a monistic system or not?

Does qi is Zhang Zai’s ultimate category or not?

My way to answer to these fundamental questions is first of all to contextualize Zhang

Zai historically, the crucial point in my view is to understand first what were Zhang

> The idea that the notion of gi is intrinsically related to yinyang is totally coherent with Chinese

traditional cosmology and metaphysics from Han dynasty on. As the Chinese philosopher Wang
Yanxiang has pointed out: “Outside yinyang, there will be no gi...When heaven, earth, and everything
take the forms, there are the images of clear and turbid, male and female, soft and hard, coming and
going — this is called yinyang” (in Wang 2012:61). Robin Wang (Ibid:62) recognizes yinyang as the
“foundations for the intellectual codification of (i”. Yin and yang are the pulse and rhythm of gi, they
depicts the transformation as well as the patterns, the regularities, and effects of qgi. Here qi is thus
conceived in term of “interplay between different elements”.

Ziporyn (1bid:171) defines Zhang Zai’s monism as “weird kinds of monism”. Traditional monism is
based on the notion of one-substance which is that “thing” that cannot be predicate of something. On
the contrary, harmony seems to be what is more far from it, since it is based on relationship, and thus,
by definition, cannot be by itself.

In Ziporyn’s (Ibid:182) understanding, the single Nature (oneness) that underlies all beings is
double-sided, it is the key to understand all pairs of opposites in the world. “This doubleness is seen in
mutual inherence of material objects and their opposites, voidness. These are in fact simply the
condensed and dispersed forms of material force”.

16
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Zai’s writing purposes and what were the reasons behind his choices. The key text to

understand these reasons is Zhang Zai’s latest and most important work: the Zhengmeng.

I will argue that from the analysis of the Zhengmeng emerges a coherent whole that link
the structure and the purpose of the text with his understanding of the world. And from
that, the coherence can be extend to Zhang Zai’s entire philosophical system. First of all,
the Zhengmeng is a pedagogical text that aims to enlighten the Confucian Way. But the
Confucian Way is nothing but the Way of harmony as the most of the Confucian
tradition tends to show. In this claim | will refers to important latest work on the
concept of harmony within the Confucian tradition such as Li Chengyang, the
Confucian Philosophy of Harmony, published in 2014, and essays by Cheng Chungying
and Yao Xinzhong®®. I will claim that the fact that Zhang Zai’s disciple Su Bing
organized the Zhengmeng placing the Great Harmony’s chapter in the first place, and
the fact that traditionally this chapter is recognized as the skeleton of the text, is far
from being coincidental, but shows the centrality of harmony in Zhang Zai’s thought™.

Moreover, I will also claim that this structure is coherent with Zhang Zai’s primal
purpose which is the critique against heterodox schools. Zhang Zai focus his critique
especially against Buddhism because they do not understand the natural process of
changes and transformations since they have a partial understanding of reality. In other
words, Buddhists fail to understand harmony as the very foundation of the cosmic
process, and from this failure derives the main reason of Song society decadence. Even
if the topic of Zhang Zai’s critique is largely developed by Kim Jungyeup dissertation,
and slightly touched by many other essays, the relationship between Zhang Zai’s
critique and the concept of harmony has not been deepened enough®. For instance Kim
(2008) focuses on the concept of qi as the basis of the critique; others on the different
interpretation of void between heterodox schools and Zhang Zai. Here my claim is that
Zhang Zai’s critique include all these concepts because is based on the idea of harmony

which is comprehensive and thus include qi, void and the spiritual dimension.

18 1 will refer particularly to Cheng Chungying (2009) and Yao Xinzhong (2013).

9" On the organization of the Zhengmeng see below.

20 An interesting essay on the linguistic code employed by Zhang Zai in the critique against Buddhism
see Stephane Feuillas (2004).
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Setting harmony as Zhang Zai’s key concept, my position will be similar to Ziporyn
(2105) last essay, but different in the understanding of qi, since | will read qi in term of

“relational posed polarities”, which in my view follow the paradigm of harmony?.

21| can say that my understanding of Zhang Zai’s metaphysics synthesize the position of Ziporyn and
Kim Jungyeup since harmony will be taken as the ruling category, and | will consider the very
structure of gi in term of the process of relational oppositions.

13
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lI. INTRODUCTION

1.1 The issues

This dissertation analyzes the philosophical system of the Neo-Confucian philosopher
Zhang Zai’s 5R#{ (1020-1077)?? employing the concept of harmony and harmonization
as the coherent and comprehensive paradigm of his entire philosophical system. The
choice to analyze Zhang Zai’s philosophical system was given by the fact that despite
his great contribute to the success and development of the Confucian school in the Song
era, he has often been overlooked by Western scholars. While there are several works
on Song philosophers such as the Cheng brothers (Cheng Hao #£5H 1032-1085, Cheng
Yi #£EH 1033-1107) and Zhu Xi %k (1130-1200) along the last decades, Zhang Zai’s
thought has not drawn much attention in the academy. As we will see, the majority of
scholarships that deal with Zhang Zai’s thought focus on metaphysics, and specifically
to the concept of gi 4. Works that intend to deal with Zhang Zai’s philosophy as a
whole are just a few and already dated. The aim of this investigation will be to
reinvigorate and enrich the debate around Zhang Zai’s philosophy and try to redefine
his position and contribute within the philosophical development of the Confucian
school of the eleventh century.

22 There is a debate on the date of Zhang Zai’s death. The few information that we can get on Zhang
Zai’s life are from two comprehensive volumes: the Southern Song Records of books read in my
studio in the province (Junzhai dushu zhi (#{7Z% 78 & &) ); and the Yuan Comprehensive
investigations based on literary and documentary sources (the Wenxian tongkao { SCJEkiE=%) ). But
the most detailed information are from Fan Yu’s preface of the Zhengmeng ( (1EZ 408 )¥) ); and
in particular from Lii Dalin’s biographical notes ( { = KEFFELESEE4TIR) ) both published in the
Zhang Zai’s collection Zhang Zai ji. For what concern Zhang Zai’s death date, Fan Yu and LUDalin’s
writings slightly differs. Su Bing points Zhang Zai’s death in autumn: “in the Year of Xi Ning Ding Si
(1077)... that year in autumn the Master going back to west, felt sick and died under the mountain
Li” (B T Bk K, KT, BAELZT) (Zhang Zai 1978:4) LU Dalin, instead,
points his death on the same year on winter: in the twelve month of the sexagenary cycle (this period
goes from November to December) he died on the route in a guesthouse in Lin Tong. He died at the
age of fifty-eight.” (-6 = H 4%, 17IRERE, RS, ZHFEATAI/\) (1bid:381).

The Chinese scholar Liu Ruiging XI|Z€ K (1984:25) tends to converge with LUDalin’s date. In brief,
he argues that since LUDalin’s relationship with Zhang Zai were closer than Fan Yu’s one, and his
brother was a close friend of Zhang Zai, his information could be more reliable.

Moreover there is a debate even among Western scholar on the year of the death. The majority of
scholars (especially Americans) point Zhang Zai’s death in the end of the 1077 following the version
of LUDalin; besides some European sinologist such as Michael Lackner, Philiphe Feuillas and Anne
Cheng indicate his death on January 1078. Since Lii Dalin’s biographical note seems to be the more
reliable, here I will follow his writing.
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This dissertation wants to analyze the philosophical system of the Neo-Confucian
philosopher trying to overcome the focus on qgi, and instead employing the concept of he
F1, harmony and harmonization, as the coherent and comprehensive paradigm of his
entire philosophical system. I will argue that one of the key to understand Zhang Zai’s
philosophical program is the critique he moved against heterodox schools®, and the
ideal of harmony is his main argument within this critique. In my view this is clearly
shown in Zhang Zai’s latest and main work, Rectifying the ignorance

(Zhengmeng (IEZE) ).

We will see that in the Zhengmeng Zhang Zai shows that the fallacious thinking of those
who have lost the Way of Confucianism (rudao {#i&) can be rectified through the
pursue of harmony. Zhang Zai claims that those “ignorant” are not able to recognize
reality as a whole, their vision is partial and one-sided. Some are just interested in what
stands beyond the world of perception (Buddhists and Daoists), and there are others that
focus their attention just to what they can see and hear?*. Those people are the most
dangerous threat to Song society. The first, due to their escapist attitude toward society:
they think about the world as an illusion and therefore do not strive to improve it. They
think about their own salvation losing the “bigger picture”. The second, due to their
inability to go beyond and grasp the substance of reality, they think about the world as
what is given by the senses and thus they do not develop the ability to know the reason
behind things. They become attached to things and in the end they become themselves
things. But even if they have two different views of reality, and they are two different
kinds of people, in the end they share the same inability to grasp reality as a whole.

Zhang Zai answers to the inability of these people by showing the concept and the
paradigm of harmony as the only one possible solution. Despite Zhang Zai does not
often employ the concept of he A1 (harmony and harmonization) directly in his works,
all key concepts in his works follow the ideal and the paradigm of harmony. Zhang Zai
reveals that the concept of harmony and its model can be applied to every aspect of
reality, from cosmology to ethics and self-cultivation. Harmony is the underlying

structure of the whole reality, is the one single thread able to unify the multiple

8 Confucian philosophers of the eleventh century generally refer to themselves as belonging to the
Confucian orthodoxy (zhengtong 1E#%). Besides they often refer to Buddhist and Daoist doctrines as
heresies or heterodoxies (yiduan Z2 ).

24 Zhang Zai calls them “average people” (shiren tt: \).
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principles of reality. Moreover, it is through the pursue of harmony that one can rectify
the self and the others, can attain sagehood and thus can be an example for the family,

the society and the entire world.

Among all texts, the Zhengmeng here is particularly important because it shows the
paradigm of harmony better than other works. This is due for several reasons. First,
being Zhang Zai’s final work, it includes his most developed and mature thought.
Second, the Zhengmeng is a comprehensive text far from being systematic. It touches
several philosophical fields from metaphysics to ethics, epistemology and so on.
Therefore it presents the philosophy of Zhang Zai as a unique and synthetic system
where an underlying coherence ought to be grasped. Third, the aim of Zhengmeng, as
we will see, it is first of all pedagogical. Through the text Zhang Zai wants to show the
one single Way (Dao i&) to the learners and discredit the heterodox thinkers. Fourth, the
very structure and chapter’s organization of the text show the primacy of harmony. For
instance, the fact that Zhang Zai’s disciple, Su Bing % i (11th century), chooses to set
the Great Harmony’s chapter as the first and crucial chapter of the Zhengmeng seems to
be an important clue to the primacy of this concept in the text and in Zhang Zai’s whole

system.

Along this dissertation I will try to justify this claim by showing how all Zhang Zai’s
key concepts follow the Confucian paradigm of harmony and harmonization. Therefore,
in the first chapter 1 will outline this paradigm and its development from the Confucian
classical texts to the Han systematization. In the second and in the third chapters, my
focus will be on recognizing the model of harmony in Zhang Zai’s metaphysics. And
finally, I will see how his metaphysics is justified and applied in his moral thought and

self-cultivation program.
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1.2 Historical Context

11.2.1 Zhang Zai’s biographical notes®

Zhang Zai, also named Hengqu ##%2, lived the most part of his life in the town named
Hengqu®®, in the county of Mei [ in the Guangzhong Ff ' region. He came from a
family of government officials: the grandfather served as Reviewing Policy Advisor
(zhishizhong #:5 ') under the reign of Zhenzong E %% (968-1022); and his father,
Zhang Di 5 (date unknown), served the emperor Renzong 4~ 5% (1023-1063) as

prefect of Fuzhou 75 .

After the death of the father, Zhang and his family moved to Hengqu. Both in his
childhood and youth, Zhang was considered a talented boy who gradually developed
interest in military affairs. Around the 1040, during the military campaign against the
Xixia conducted by Fan Zhongyan % (989-1052), the twenty years old Zhang Zai
wrote a letter to him discussing the military situation. Fan Zhongyan was impressed by
Zhang’s skills recommending him to devote himself to Confucian Classics. Despite
Fan’s advice, at that time, Zhang was not interested in the Classics, but instead he was

more attracted by heterodox doctrines such as Daoism, and especially Buddhism.

Unfortunately, there are no information about this period of Zhang’s life, and the reason
why he turned to heterodox doctrines is unknown. However, after several years, we
know that he went back to Confucian Classics developing a particular appeal for the

Book of Changes (Yijing (% #L) ). In his late thirties, when he was lecturing in

Kaifeng Ff#} on the Book of Changes, he had a meeting with his nephews, Cheng Hao

5 Zhang Zai’s most detailed biography is from Lii Dalin’s brief biography (LtiDalin Hengqu xiansheng
xingzhuang &= KEEREIESe 4475k ) ) included in Zhang Zai’s Complete Collection (Zhang Zai ji
(GR#AE) ) (1978:381-385). Other sources are in the same volume: Zhang Zai’s Biography in the
Histories of the Song Dynasty (Songshi Zhang Zai zhuan (%< 525k ) ) (1978:385-387), and
Zhang Dainian’s essay on Zhang Zai’s thought: About Zhang Zai’s Thought and \Works (Guanyu
Zhang Zai de sixiang he zhuzuo (Bl A SR ) AR RN /E) ) (1978:1-18). The most comprehensive
English translation of Zhang Zai’s biography is in Kasoff (1984:182-184). Other references are from
Chan (1976) and Hon (2012:79-81).
Zhang Zai was usually associated with Hengqu, basically for two reasons. The first is that Zhang’s
family lived in Hengqu after the death of his father. The second is that Zhang Zai spent the last years
of his life in Hengqu to teach and write.
Besides, Zhang Zai’s school of thought is often named guanxue g2 (the school of Guanzhong),
especially when is compared to the Cheng brothers’ school luoxue ¥%£2 (the school of Luoyang).

26
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and Cheng Yi, discussing issues from the Yijing. Some biographies pinpoint that this
was a turning point for Zhang Zai’s thought, since it was there where he finally decided
to devote himself to Confucian Classics. There are a few hypothesis about the date of
this legendary meeting, but as Kasoff has pointed out, it happened probably around the
1057, when both Zhang and Cheng Hao were in Kaifeng for the metropolitan
examination (jinshi i -). After passing the examination, Zhang was assigned in small
counties such as Jizhou /1 and Yunyan Z /% to deal with low ranking jobs, and as
many of his contemporaries, he went through a period of deep frustration and
disappointment toward government inability in finding proper assignment to successful
examinees. After several years, in 1067, Zhang was assigned in the military prefecture
of Weizhou V& /1 as Assistant Staff Author in charge of documents (zhuzuo zuolang #
YEZERE); and in the 1069 he was summoned by the young emperor Shenzong %z
(1948-1985) to serve in the court. This was the time in which the Grand Councilor
Wang Anshi was carrying out the “new policies”, and the emperor asked Zhang to
participate in the reforms. Zhang was thus appointed as a Collator in the Zhongwen
library (Zhongwen yuanxiaoshu 52 3CBe % 2), but his duty had a short-lived existence.
When Wang Anshi asked him about the reforms, Zhang Zai criticized his plan by being
too ambitious and by dealing with things beyond his expertise®’. Wang was displeased,

and in the end, forced him to retire back to his village: Hengqu.

Despite the failure that he had never forgotten?®, the period of Hengqu was the most
productive time of Zhang’s life, he lived in retirement where he taught to his students
the practice of the Way of the Three Dynasties, and finished his most important work:

the Zhengmeng. In the Thesaurus of Principles for the Study of the Classics (Jingxue

liku (4237 ) ), he himself describes this period of his life as such:

27" Zhang Zai criticizes Wang Anshi quoting indirectly the Mencius 1B: “ Suppose we have here a piece

of uncut jade. Even if its value is equivalent to ten thousand yi of gold, you will still have to entrust its
cutting to a jade-cutter. But when it comes to the government of your state, you say, ‘Just put aside
what you have learned and do as I tell you.” In what way is this different from teaching the jade-cutter
his job?” (SRR, HEEH, BEEANEEL. BRI, RIE: G Zpremae ik,
Hifa] DL A 0 E NEBR E 8% 2 ) (Trans. by Lau 2003:24) .

Zhang Zai states: “Is like teach a jade-cutter how to cut jade, he would not succeed” (U E NiE
B, RANJRHCA A RE) (1978:382).

Zhang Zai during the years of retirement often thought about the failure he had to face in the court. He
describes those years as such: “For six years, poetry, calligraphy and music to my heart’s content;
what is hard to forget, though, is the court.”(754F MEFRAF 2 8%, —Fl #5502 A 8) (1978:368) (Trans.
by Kasoff 1984:184) .
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JERERIP ERUR R I, EAA R R E - AEE AR Fn T, AR TA
HNFE (1978:290-291) “Since | have been living in retirement in Hengqu, | have
been discoursing on these principles of morality. There has never before been such a

thing in Hengqu... Now I preach the Way and do not know what will happen. No one
has ever said these things before.” (Kasoff 1984:183)

In the 1076 Zhang Zai was recommended by LUTafang = KB (1027-1097) to his old
assignment in Kaifeng and he was made Co-administrator in the Board of Imperial
Sacrifice (tongzhi taichang liyuan [F] %1 X % #8 Ft ). But he was immediately
disappointed and he grew unhappy about the officers loose attitude in ritual practice,
and then resigned from the office. In the journey to home he felt hill and died in Lintong

lev8. 1t was the 16" December of 1077%°.

11.2.2 Searching for the “Unique Way”

The historical context where the philosophy of Zhang Zai arises is one the most
blooming period of the entire history of Chinese philosophy. This period can be paired
only with the appearance of the “hundred schools” during the Warring State period
(453-221 B.C.). In this highly productive and creative period, the philosophy of Master
Hengqu #2531 occurs to be one of the most influential and original.

Generally speaking, among several and sometimes sharp differences between eleventh
century Confucian philosophers, a single guide line that synthesizes most of their
positions is the effort to redefine the Way of Confucius that was threatened by the trivial
influence of heterodox and foreign schools in last centuries. Much of the effort of what
later will be defined Neo-Confucian philosophy was to outline a new and better way of
learning that could establish a new order and a new empire stronger than the previous
Han and Tang ones. This attempt had a very broad implication since to define the Way
was primarily to decide which texts were considered the most important, and what

lessons one could grasp from them; and moreover, how the principle drawn by the

2 As Kasoff (1984:174 n. 88) has pointed out, in the Zhang Zai ji the character wen [#(to retire) has
been mistakenly replaced with the homophone f# (to hear).

%0 About the date of Zhang Zai’s death see note 1.

1 Zhang Zai lived the last years of his life in retirement on his old home in Hengqu (in Shaanxi
province), it is for this reason that he often be called Hengqu. See biography.
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Classics could be applied on the new society and political reforms; and how was the

best way to learn and instruct future generation of intellectuals.

Many eleventh century’s literati strongly believed in the idea of the existence of an
underlying coherence that could unifies all Confucian Classics, and in the necessity to
recover this coherence that had been lost after the teaching of Confucius®. Fifteen
hundred centuries were passed since the death of Confucius and the interpretations of
the Classics were numerous, and sometimes in opposition. The lack of coherence within
the interpretations of the Classics had weakened the Way, and caused the emergence of
heterodox thinking. Confucians thought that their mission was that to restore the ancient
Way of the sages of the legendary Three Dynasties, and they could do so only by
recovering the thread that could string all differences into the same whole. This mission

had several implications beyond the mere ideological purpose:

First, it had political issues. With the large employment of the examination system,
which by the eleventh century became the first way for the recruitment of government
official, the attempt to define a single and coherent view of the world was crucial for the
correct government®. The eleventh century is thus the time of several political reforms
that have the primal aim of defining the principles by which the empire could be

governed and strengthened**.

2 The idea that the single Way had been lost for a long time, dated back to Tang influential philosopher

Han Yu ¥ (768-824). In order to attack Buddhism, Han Yu tried to retrieve the unique Way of
Confucius, and thus proposed to transmit it himself (Daotong #&7%). In his understanding, the Way

was that of benevolence (ren 1) which was passed from ancient sages to Confucius and Mencius.

By the time of the eleventh century, this idea was kept alive.

In the Song Dynasty, the examination system became the primary way for official recruitment, and
most of the previous ways for recruitment during the Tang Dynasty disappeared in the Song.

Peter Bol (1992: 149-150) locates the reason of this change in the socio-economic changes within the
literati class and in the desire to centralize political authority. The examination system was inherited
from the Five Dynasties and the Tang, but by the Song it was able to recruit a much more officials
than before. For a complete investigation on Song Dynasty examination system see John Chaffey
(1985).

During the eleventh century Chinese government went through a period of political reforms: from the
Fan Zhongyan #i ff & (989-1052) “Minor Reforms” (Qingli xinzheng B & ¥ B ),
to Wang Anshi E % f1 (1021-1086) “New Policies”(Xinfa #17%) and Sima Guang’s # 5%
(1019-1086) “Old Policies”(Jiutang # ).

The qgingli reforms were a short-lived political reforms that took place from the 1043 to the 1045. The
core of these reforms was constituted by a series of ten policy proposals that contained measures for
increasing agricultural production, strengthened military power, improve local administration and
promote meritocracy in official recruitment. To see in details the gingli reforms see Liu (1957). The
Wang Anshi’s New Policies is considered one of the most important political event during the Song

Dynasty. They last almost two decades under the control of the emperor Shenzong 5% (1048-1085).
21

33

34



Second, ideological. The idea of a single and coherent thread increased the critique
against heterodox doctrines, such as Buddhism and Daoism, and strengthen Confucian
orthodoxy. We will see below that one of the primal aim of Confucians was to eradicate

Buddhism, which was the most influent ideology in Song elite®.

Third, philosophical. The effort to find a coherent view among different and sometimes
conflictual position within the Classics, had the aim to redefine the process of learning
and the program of self-cultivation in a way that could appeal those intellectuals
attracted by the popularity of heterodox theories. Buddhism represented a serious threat
to Confucian orthodoxy because it could provide coherent answers to questions that
concern cosmologies, human nature and self-cultivation. This attracted many literati of

the time®,

For what concern this investigation, my focus here will be to show how this challenge
was taken over by Zhang Zai. My concern here will focus on philosophical issues such
as cosmology, human nature and self-cultivation. We will see how Zhang Zai adheres to
the idea of the single coherence that could string all issues into the same whole. And
moreover we will see how the idea behind this purpose was the attempt to respond on
the challenge moved by heterodox schools, especially by Buddhism®’. This will be
crucial for the understanding of Zhang Zai’s philosophy of harmony since it is from
these issues that he finds in harmony the best solution to overcome heterodox thinking

finding the single thread of Confucianism.

Wang Anshi’s reforms had large purposes and the revolutionary intent to alter the nature of the
Northern Song government. See Bol (1992: 212-254.)
In opposition to the Wang Anshi’s New Policies, Sima Guang guided a party that wanted to recover the
ancient Way of the sages and block Wang Anshi’s reforms. Sima Guang’s conservative party include
philosophers such as Shao Yong and the Cheng brothers.
We will see below that one of the primal aim of Confucians was to eradicate Buddhism which was the
most influent ideology in Song’s elite. For a study on the influence of Buddhism in Song society see
Peter N. Gregory, Daniel A. Getz (2002); and Douglas Skonicki (2007 ).
See below.
The idea of a unique coherent Way that could contrast Buddhist heterodoxy did not just concern
Zhang Zai’s philosophy, but it was shared by some of his contemporaries such as Cheng Hao, Cheng
Yi and others.
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11.2.3 Buddhists threat

The idea that to restore the Confucian Way was necessary the eradication of heterodox
beliefs such as that of Buddhism and Daoism was wide spread among Confucians
literati. The reasons why eleventh century Confucians were so much concerned on
heterodox thinking influence, and in particular Buddhist influence on society, are
several and complex, and go from economic and political implications, to ideological
and philosophical ones. The traditional historical view that emphasizes the decline of
Buddhism after the Tang, and from the Huichang & & persecution on (842-845), is
now overcame with a more accurate analysis that attest the strong presence and
influence of Buddhism in Song society *. There are several examples among eleventh
century literati that report the widespread influence of Buddhism in Chinese society. To
quotes some examples, one of the great Northern Song Master Sun Fu {&18 (992-1057)
claims that Buddhists were everywhere in China; and the great influential artist and
politician Ouyang Xiu EX[51% (1007-1072) denounces the trouble caused by Buddhist
doctrine among the centuries®. The general belief was that Buddhism largely replaced
Confucianism after the fall of the Three Dynasties, and thus in order to restore the
primacy of Confucianism and of the Confucian Way, literati needed to recall ancient
principles and rituals. This was the position hold by the guwen @3 (Ancient-style)
movement which enumerate among others intellectuals such as Ouyang Xiu and Li Gou
24 (1009-1059)%.

%8 The Huichang persecution was the largest persecution against Buddhism in the history of China. It
was carried out by the Emperor Wuzong 5% (814-846) with the aim to eradicate Buddhism from
Chinese soil. The reason behind the persecussion were primary economic and political. Bol (1992:22)
pinpoints that the Huichang repression “aimed to reduce Buddhist activities to a token presence, after
a phenomenal expansion of the clergy and monastic institutions-an expansion driven by sometimes
lavish imperial patronage, the massive selling of ordination certificates by central and local authorities,
and the incentive of tax and service exemptions for clergy.” During the repression hundreds of
monasteries were destroyed and the large part of the wealth were confiscated by the authority. Even if
the impact on Buddhist’s schools located on major cities was severe and they never recovered from
that; on the contrary Buddhist schools that were located in mountains and countryside were able to
survive and flourish in the Song era. See Robert E. Buswell ,Jr.Donald S. Lopez Jr. (2013:364).

% Kasoff 1984:15.

“0" The Ancient-style movement was an intellectual movement founded in the Tang dynasty by Han Yu.
This movement achieved great importance in early Northern Song period. The aim was to recall the
wen X (literature and style) of the antiquity in order to get the full access to the values and ideals of
ancient sages. At the base of this idea there was the belief of a direct relationship between values and
the style of one’s writing. As Peter Bol (2008:53) points out: “The logic of this proposition was
straightforward: to the discerning eye, the way a person wrote inevitably revealed the values that
guided him; thus one could infer the qualities of the person and how he would act from the style of his
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Besides the guwen denounce against Buddhist negative influence on society, in the mid-
eleventh century there were other thinkers that focused their analysis and critiques on
philosophical issues. This kind of philosophical issues can be found primarily in the
critiqgue of Cheng Hao, Cheng Yi and Zhang Zai. As Peter Bol (2008:300) has pointed
out, the way of thinking of these thinkers represented a radical break in literati thought.
Their critique on Buddhism, and thus the basis of the philosophical system they wanted
to promote, was totally grounded on the harmonic connection between the process of
changes and transformations and man. As Douglas Skonicki’s (2007:524) dissertation

shows:

“Unlike his immediate forebears and contemporaries, Cheng (and I will claim Zhang
Zai too) did not ground literati values in the cultural and literary tradition, but instead

maintained that they were to be found in heaven and earth.”

Even if their philosophical positions were different and sometimes even conflictual,
they were united in the attempt to reaffirm the unity of man and cosmos as a response to

Buddhists challenges.

Below we can give a brief look to some of the critiques that can be found in major
works of the three philosophers. We can group those critiques into

cosmological/metaphysical critique, and ethical critique.

The metaphysical critique develops against the idea that Buddhists view of reality do
not account for the real world, they consider the world as an illusion without
recognizing the reality of changes and transformations™..

Cheng Hao states that:

i IRAPE G B R ICAE N4, 1SsE M L& B8 A [FT-? (Ercheng yishu  —#%

i#2) )* “The Buddhists do not understand yin and yang, day and night, life and

writing. So studying the "ancient wen" in functional terms we might say to study the “ideal culture"
was really about learning the values of the sages and making them one's own.”

In this dissertation | will focus on the idea that Neo-Confucians ( Zhang Zai in particular) have about
Buddhism, I will not take into account the real view of the Buddhists’ school in the Song period.

The Chinese text from Ercheng yishu is from SKQS. Retrieved from Sturgeon (ed.). 2011 Chinese
Text Project. http://ctext.org.
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death, or past and present. How can it be said that their metaphysics is the same as that
of the Sage?” (Trans. by Chan 1963:542)

And moreover:

RERZE, IEUHERR, —HERE, ARAE, HZ2ARA2H (Ercheng
yishu) “The learning of the Buddhists is exactly comparable to using a tube to peer at
the sky. They directly perceive the Dao; it is not that they do not obtain it, it is just that

they cannot perceive the complete substance.” (in Skonicki 2007:550)

Very similar is the position of both Zhang Zai and Cheng Yi. Zhang Zai states:

WK E BN, RUAER. P2 R0 (1978:65) “[Buddhists] desire is to talk
directly about The Great Void, without bothering their heart/mind with day and night,
yin and yang.”

And Cheng Yi:

FEIRE R, [ERAMIE, RAMEE, WA HunsoRy AR, A E
M. fUEIARZ A, A RBERAN AR, RRANENTSE. R, &4
£, Bi—4, R—HEZ®—H, (TESME? (Ercheng yishu) “The Buddhists
talk about formation remaining in the same state, deterioration, and extinction. This
indicates that they ignorant of the Way. There are only formation and deterioration but
no remaining or extinction. Take plants, for example. When they are first produced,
they are already formed. As they approach the highest point of growth, they
immediately begin to decay. The Buddhists think that in the life of plants, they grow
until they reach maturity remain in that state for some time, and then gradually
deteriorate. But nothing in the world remains in the same state. Any day added to the

life of an infant means a day spent. Since when can one stay in the same state?” (Trans.
by Chan 2008:564)

Buddhists fail to recognize the world of changes and transformations, and therefore they

do not grasp the foundation of the world. Without recognizing that the foundation of the

25



world lies in the same natural process, they cannot but set this foundation within human
mind. This is the greatest mistake of Buddhist metaphysics.

Zhang Zai states:

FE ICANED R A T LLCE R IBOR HE, LUK, DUREEAR, HARESE E 4%,

HATRREEvKE, HE sa5EvK, DLHAGE (1978:26) “Buddhists do not recognize the
heavenly mandate, thus the dharma of the heart-mind makes and destroys the world.
They think that minute produces the greater, and the branch produces the roots. Since
they cannot pursue [the heavenly mandate], they call [it] illusion. This is the same thing
as the summer insect not knowing the ice. Since it does not know it, it thinks that does

not exist.”

Cheng Yi:

HERBUORME, RAZLH, BEBAFEMATZ, frifiEd. |AKRK, BERAO
(Ercheng yishu) “The Book of Documents states: “heaven arranges, heaven orders.”
Heaven has this principle; the sage according with and practicing it is what is called the
Dao. The sage bases himself in heaven; the Buddhists base themselves in the mind.”
(Trans. by Skonicki 2007:549)

Without recognizing the foundation of the world, Buddhists vision is partial: they are
able to recognize the deepest part of reality, but they do not grasp its connection with

the external world. Cheng Hao states:

WRERZ S, it THLLEW | AIFZ R, [ZUITAN RIRZA W, #i i # A
ARG, BIEE R E, —ERGE. i ZT L ARGt (Ercheng yishu) “In
the learning of the Buddhists there is seriousness to straighten the internal life but no
righteousness to square the external life. Therefore those who are rigid become like dry

wood and those who are relaxed end up in recklessness. This is why Buddhism is
narrow.” (Trans. by Chan 2008:536)

This metaphysical fallacy has important consequences on people’s attitude toward the

world and toward society. Zhang Zai affirms:
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DNAREZR, ATRBRAT? RA—9, @AREE, WREMmRF? L OHGERH
%, ILANAERZ) %, DA AR s, DA LS E, ZEMnAE, Eim s
(1978: 65) “By seeing human life as illusion, can this be called realize man? Heaven
and man are one thing. Hold to one side and abandon the other, can this be called realize
heaven?... The way his theory ends in reality is through positing human life as an
illusion and active participation as excrescence. They hates and thus deny the world
since they consider it as filthy. Therefore they escape it and ignore it.”

Cheng Hao:

PrUFE & — i, EAUE, ARPORMA - BRUAML, RfEs biEE
B, BB HEAR, SERE: EERFRE, FOUEAE, WMERWMAARILK
(Ercheng yishu) “The reason why it is said that all things form one body is that all have
this principle, simply because they all have come from it...Buddhists do not know this,
they think in term of the self. As they cannot cope with it, they become disgusted and
want to get rid of sense-perception, and because the source of their mind is not calm,

they want to become like dry wood and dead ashes.” (Trans. by Chan 2008:533)

Cheng Yi:

FERZ A, XNAWIEMARD, JRFE—F K. PR, REZAEFEHLEMZ
FiL (Ercheng yishu) “You cannot say that the teachings of the Buddhists are ignorant,

for actually they are quite lofty and profound. But, essentially speaking, they can finally
be reduced to a pattern of selfishness.” (Ibid. 2008:555)

The three philosophers concord to link Buddhist vision of reality with people’s attitude
and behavior in society. They claim that without rooting ethical values in the world, it is
impossible to grow them in society. This erroneous vision of reality leads to escapism
and egoism. Furthermore, being Buddhism very influent on Song society, they claim
that this egoist attitude has already infected the large amount of literati and already

caused the loss of the Way of the sages.
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But at the same time, they recognize to Buddhism the credit of some intuition, and
moreover, by engaging on this philosophical debate with them, they cannot but share
some issues that were originally foreign (or at least not crucial) to Confucian concerns®.
For instance Zhang Zai does say that Buddhism grasps something important about

reality:

FEIGGRERE, JhRiEE pradat, REEd ., HEERIEE, MUANAERZ)Z, DA
R, UM A Zad, BRmAE, Eimikar. Piiifge, Jhakim @y d
(1978:65) “What Buddhists call reality is defined by the knower of the Way sincerity
and heaven virtue. They speaks of reality, but at the same time, consider human life as
an illusion and active participation as excrescence. They hates and thus deny the world
since they consider it as filthy. Therefore they escape it and ignore it. What they get is

just sincerity but rejecting what is manifest.”

And:

T H IS RO S A, ARMARER/M, MUNRZ/NEEZ R (1978:8) “The
ignorant (Buddhists) roughly realizes that void is what form human nature, but they do

not understand that its function is based on cosmic changes and transformations.”

Cheng Yi recognized these similarities and saw that as a great danger:

WE H 28 KA A AT NG A S BRTMARIR#H AL BEE R O, HATRE

R HIERK, BEHARSERGRA, HEED. SHZA, [HEF ke,
JolilE 7 RNE, A, RIREE R . X, R BN, R R, SRIES H
W, BT, IR {77, (Ercheng yishu) “At the meeting yesterday, [people]
by and large spoke of Chan. This caused my thoughts and emotions to become

dispirited. I returned and felt bitterly disappointed for a longtime. This doctrine has

already become a fashion throughout the empire; how can the situation be remedied?

3 As we have seen before, Buddhism during the eleventh century was far from being in danger and their
influence on Chinese literati was important. Even those scholars that strongly attacked Buddhism
studied and shared some important issues crucial to the foreign doctrine. Philosophers such as Cheng
Hao and Zhang Zai, for instance, dedicated their youth on learning Buddhism, and others such as the
important politician Wang Anshi and even Ouyang Xiu turned on it in their later years.
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Buddhism also existed in the past, but even when it flourished, it only preached image-
worship, and the harm it did was very slight. But its present tendency is to speak first of
all of the nature and the decree, the Dao and virtue, and to pursue first of all the
intelligent; it is those with the loftiest talents who sink most deeply into it. As for me, |
am a person of mediocre talent and virtue, and am incapable of dealing with it; but as
things are going today, even if there were several men as great as Mencius, they would
be helpless.” (Trans. by Skonicki 2007:547)

The preface of Zhang Zai’s main work Zhengmeng written by Fan Yu remarks:

BRI, SHEENTAaRE, B, RmliE mEEeTreE, Rk
o, BONEEAAT. MHAEREE, DIAKIERMZHE, MR ZAGER, BEHE

HRIE, MZEEDAGE: “BZAKREEE, JLERERE” , MifEH
&, FHIE, KRTEERFE, MACESERIHE, Ues Wk, itk
thEPER! B PEIAY, IAZRER, KT ZERARIOE S, #AlE
B BE TR, REBHRFR? EARCH. BREUO/E, USHE, MIER
FE2 DARHEZ K (1978:4-5) “From the deaths of Confucius and Mencius, the learning
has been cut off and the Dao lost for over a thousand years. The extreme views of
recluses and heterodox teachings were produced in this interim, like the texts of
Buddhism and Daoism, which the world together transmits along with the six classics.
Yet their disciples aggrandize their doctrines and claim that the refined and subtle
principles of the great Dao are not able to be discussed by Confucians, and so you must
adopt our texts as correct. The Confucians of the age also accept [their claims], saying:
‘Our six classics have never spoken of this; Confucius and Mencius never reached this.’
Accordingly, they put their faith in their texts and believe their Dao; the people of the
world are swept up together in this trend and do not dare doubt it. How could they be
able to stir themselves to a morning debate and compare right and wrong and the
straight and crooked with [the Daoists and Buddhists]! ... [Zhang Zai] was distressed by
the Dao not being illuminated and the confusion and sickness of the people. The
principle of the world had vanished and was about to be destroyed. Thus, for this reason
he spoke out to refute Buddhists and Daoists. How could it have been because he was
fond of being different? It was that he had no other alternative. The Buddhists take the
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heart/mind as dharma and emptiness as true reality. Thus Correcting Youthful Ignorance

refuted them with the greatness of heavenly principle*.” (Trans. by Skonicki 2007:545)

The three philosophers claimed that due to the emerging influence of Buddhism, the
Confucian Way had been polluted and now it was hard to distinguish Confucianism
from Buddhism. The two schools shared some issues and this attracted many
Confucians on their side. The only way to resolve this issue, it was to trace back the
foundation of the ancient Way of the sages. But despite the harshly critique that the
Neo-Confucian philosophers moved to Buddhism, their relationship with the foreign
doctrine is controversial. On the one hand, since the similarities between the two
doctrine during the Song were many, the border between one theory and the other were
so subtle that many Confucians were accused of heresy®. On the other, it is probably
due to this unclear relation with Buddhism, that Confucians renew their thinking and

could respond properly to the challenge of Buddhism.

Generally speaking there are three major tendencies on the relationship between

Buddhism and what later will be called the Neo-Confucian tradition:

The first view emphasizes the syncretic tendency of Neo-Confucianism to absorb
metaphysical issues belonged to Buddhism and Daoism. From this idea emerge what
will be called “the three teachings (sanjiao —#{) synthesis”. Modern historians within

Neo-Confucian tradition generally held this position®.

* We will see below that Zhang Zai’s most violent critique is against Buddhism in general. Zhang Zai
points Buddhists general attitude toward life and society without making distinction between different
schools and traditions. As Feuillas (2004:92) has pointed out, Zhang Zai emphasizes Buddhists
general influence on culture and society without trace a dividing line between the proselyte attitude on
some schools, and the more speculative teaching of other schools. This because Zhang Zai insist “sur
la continuitéet la tendance sur la longue dureée: la situation n'est qu'une suite naturelle - pour preuve
les multiples mots marquant la transition et les éapes -, qu'un effet de I'enseignement du Bouddha
historique. 1l n'y a pas heu de distinguer entre &oles; toutes raménent al'illusion et ala souffrance, a
la négation du déir et du monde. Le bouddhisme contemporain, affirme-t-il, doit, pour &re
dé&tabilis€ &re examinépour ce qu'il est: contaminant et aliénant.”

On the question of orthodoxy and heresy within Neo-Confucianism, and on the influence of heterodox
doctrines on this tradition see Lidén (2011).

Peter Bol (2008:103) affirms that this view traditionally derives from Qing philosophers critique
against Song and Ming tradition. Discrediting those philosophers by being polluted from heterodoxy,
they could claim to possess the correct interpretation of the Classics. He continue: “Modern historians
who accept this view have accounted for it in various ways, for example, by positing that
Neo-Confucianism was an outgrowth of an eleventh century desire to combine the "Three Teachings"
of Confucianism, Buddhism, and Daoism and by pointing to parallels between contemporary
developments in Buddhism and Confucianism.”
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The second view wants to over-emphasize the role of Buddhists theories in the teaching
of those thinkers. This idea is primarily based on the fact that several thinkers were

actually attracted by Buddhist theories and even spent some years studying it.

The third approach wants to contextualize Neo-Confucianism in the philosophical
debate of the eleventh century within the Confucian orthodoxy and in the relationship
with Buddhism*’.

Since my claim is based on the idea that Zhang Zai’s philosophy of harmony is
grounded on the attempt to respond to the erroneous view of Buddhism and heterodox
schools in general, I will follow the third approach®. My claim here is that since the
ideal of harmony is one of the most important and comprehensive Confucian’s concept,
which structure encompass several layers of reality, Zhang Zai employs and develops it
as the means for his critique against Buddhist partial view of reality. As we will see
below, this idea clearly emerges from Zhang Zai’s latest and most comprehensive work:
the Zhengmeng. | will argue that the fact that Zhengmeng’s opening is dedicated to the
concept of Great Harmony is neither coincidental nor the arbitrary choice of the later
organization of the text, but it was a meaningful choice that pinpoints the primacy of

this concept in Zhang Zai’s system.

11.3 Zhang Zai’s Works

11.3.1 The Zhengmeng

The Zhengmeng is Zhang Zai’s most important and influential work, and it represents

his most developed thought. According to his disciples LtDalin, Su Bing and Fan Yu,

T This third approach is attempted by Peter Bol that sees Neo-Confucian’s philosophy as a radical break

from literati’s strand of thinking of the eleventh century; see Peter Bol (2008) But also by Yu Yingshi
(2003: 27-251). Professor Yu sees within the Neo-Confucian’s reasoning, the attempt to reconciling
the division between the self-cultivation promoted by guwen movement and Wang Anshi’s primacy of
political order. Instead, Douglas Skonicki (2007) sees the development of Chang Hao, Cheng Yi and
Zhang Zai’s way of thinking as the attempt to respond against Buddhist’s challenges on fundamental
guestions such as: cosmos, human nature and the role of the heart-mind in self-cultivation. Skonicki
recognizes the influence of heterodox on the development of the lixue in two directions: as an obstacle
for the success of the Confucian Way; and as an inspiration for the renovation of the same Way.

8 This investigation will not analyze the philosophical thinking of Cheng Hao and Cheng Yi.
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Zhang Zai began to write the Zhengmeng in the 1070 and took seven year of hard work

to accomplish his task*.

LUDalin describes Zhang Zai’s effort as such:

a i P, JRIRNERME - H A — =, A S, WTEE, mE, FRA
e, BhAGEAR, BUEUE, HEERE, RBEARE, IFREHRAEH
(1978: 383) “He retired himself going back to the west, he lived in his former place in
Hengqu... [from that moment] He sat down all day in one room surrounded by books.
He bent down and read and look up and reflect. If there was something that could get,
he would take notes. He could keep this to the middle of the night with the light of a
candle. He had his mind on the essence of the Way, he reflected deeply on it all the time

without leaving it even for a moment.”

LG Dalin keeps telling that after several years of hard work, Zhang Zai had a strange

dream where he presented his work to the disciple. He exclaimed:

IEH PRESEZ G, HEMREER! REEmR Ame, HlEEe,
RIE A T8 . (1978:384) “This work is the result of several years deep thinking,

the words are in accord with the sages of antiquity! But this it is simply the beginning

that need to be extended by scholar’s effort.”

Zhang Zai clearly shows that the task he had undertaken was that to retrieve the ancient
Way of the sages. The Zhengmeng was just the beginning that others needed to follow

and develop.

The main purpose of Zhang Zai’s great effort is clearly expressed in the title of the work:

Correcting the Ignorance. Zhang Zai borrowed this title directly from the Yijing

* See Lii Dalin’s biography of Mr. Zhang Zai (Hengqu xiansheng xingzhuang (=564 47k) )
(1978:381-385); Su Bing’s introduction to Zhengmeng (Su Bing xu {1EZF « 8RN F) ) (lbid:3);
Fan Yu’s introuduction to the Zhengmeng (Zhengmeng Fan Yu xu {1IEZF# FF) ) (lbid:4). All
these works are in Zhang Zai ji (1978).
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(%) . Indeed, Meng £ is the fourth hexagram and shows the ignorance and the

confusion of who has lost the Way®°.

The Book of Changes states: “Youthful folly has success. It is not I who seek the young
fool.” (: . BEILK#EZ) (Trans. by Wilhelm and Baynes 2003:20) >

About Zhengmeng’s title and purpose, the Ming scholar Wang Fuzhi commented:

“What it is called Zhengmeng is nothing than the cultivation of the ignorant through

sage’s correcting effort.” (FH2 (IE32) &, #HUIHIHZ IEH°) (Tang 2000:79)

As we have seen above, Zhang Zai’s task is thus to undermine and correct those ideas
and false believes responsible for the corruption of Song society. Zhang Zai locates the
principle cause of Song decadence in the Daoists and Buddhists heterodox schools. But
besides these heterodox schools, Zhang Zai’s critique is also directed toward those
Confucians that were attracted by Buddhism and thus could not follow anymore the

Confucian Way.

Zhang himself affirms:

B E TR, FEAREFEZIE, 2SR50, wWEHMH, 84 KE
(1978:64) “Since their doctrine [Buddhism] spread like wildfire throughout China,
Confucians were no longer able to recognize the school of wisdom. They were seduced

by the Buddhist theories that began to follow and to consider as the great Dao”.

Zhang Zai wants to show a unique and coherent view of reality that can respond
properly to the particular requirement of his time. He thinks that the best and unique
true teaching is that of the sage of antiquity, Confucius and Mencius. Buddhists and

Daoists are not the answer to the problem of Song society and thus Zhang’s teaching

0 Zhang Zai is one of the most important eleventh century’s Yijing exegete. Zhang’s interpretation on

Yijing are principally exposed on the An explanation of the meaning of Yi from Hengqu (Hengqu
yishuo (HEZE5ER) ). In the text, Zhang Zai focuses his attention primarily on the Xici (%&%)
commenting extensively each passage. Besides, Zhang Zai’s comment on hexagram are short or even
totally absent. For an exhaustive survey on Zhang Zai’s interpretation of Yijing see Hon Tzeki.

All translations from the Book of Changes are taken from this volume unless otherwise noted.

All quotes of Wang Fuzhi’s commentary are taken from Tang Qinfu 7 ¥I4& (2000).
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needs to retrieve what it is lost. After seven years of deep thinking, Zhang Zai

accomplishes his task and finally defines and shows the Way®.

Wang Fuzhi himself, in his self-composed epitaph, defines Zhang Zai as his true master:

MORBUIRZ IES:, M/ ARy, RN, . bl kit (Chuanshan
gongnian pu (ML A4EREY ) “I have sought after the true doctrines of Chang
Hengch'u [ZhangZai], but not been strong enough to attain them. Fortunate as | am to
have come safely to this grave, surely | shall carry my sorrow with me throughout the
ages!” (Trans. by McMorran 1975:432)

In the introduction of the commentary of the Zhengmeng, Wang Fuzhi pinpoints that

Zhang Zai’s greatest accomplishment was to guide travelers onto a correct path®*:

SRl # AR, S 2SR, B R, WK, WAERZHAT A
Lo MERRRATRE, ABRERARESHN, EFULRNEIZEE, M
M BB LUUALZ £, B (EF) . #EEERZ . (2000:82) “It is like
the ink line for the carpenter or the full draw of the bow for the archer. Although one’s
strength has not reached its limit and one’s cultivation has not yet matured, and one sees
that ascending to heaven is difficult and cannot be reached, it is the case that if one’s
aim is set on it then it can be reached and if one’s aim is not set on it, then it can never
be reached! Cultivating away from ignorance is the self-determined goal of sages. The
excessive poisons of perverse theory cannot distract them from it. This is known as

rectifying ignorance.” (Trans. by Ding, Wang 2010:41)

Even if the Zhengmeng is considered his main representative work, Zhang Zai himself
did not see the text completed. One of his disciple, Su Bing, undertook the task and

organized the text into different categories on the style of the Lunyu {&&#E) and the

% Zhang Zai completed the Zhengmeng in the 1076 one year before his death. See Zhang Zai’s
biography.

Wang Fuzhi even compared Zhang Zai’s task to that of the Great Yu K & (legendary ruler of ancient
China) whose labors in irrigation overcame the floods and save the people from their depredations.
“Chang’s aim was to channel all the stream back into the course of the main river, (bring separatist
sects back into orthodoxy) and enable the people to forsake the quagmire and tread the level way of
security” (5K 2 Th X S AFBRIE /K Z BT, 51 EIRTERE, 3 A\ 2 B 3 B 1 B2 HHTE BR)
(Trans by McMorran 1975:433).
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Mengzi (7 ¥) . Su Bing organized the text into seventeenth chapter, and today this
format is still widely accepted. Wang Fuzhi later groups the seventeenth chapters
according to specific categories > : the first six chapters can be categorized as
cosmological, ontological and metaphysical. The seventh, the eight and the ninth focus
on self-cultivation. From the tenth to the sixteenth Zhang Zai makes a exegesis of the
Classics. And the last one, which is further divide into superior and inferior, synthesizes

Zhang Zai’s whole system™.

Even if the most famous and commented passage of the Zhengmeng is clearly the first
part of the seventeenth chapter (the Ximing), the skeleton of the entire work is
traditionally considered the first chapter Taihe pian. Here Zhang Zai explains his
specific view of reality which is based on the concept of harmony as we will see

below °’.

On the centrality of this chapter Du Baorui #{#%; states:

> Beside Wang Fuzhi, the other scholars that directly commented the structure of the Zhengmeng are the
contemporary philosopher Cheng Yishan £ 111 and Chen Junmin 1R [X; that basically follow
Wang’s format. See Cheng (1989); Chen (1986).

In the introduction of the seventh chapter, Wang Fuzhi gives his interpretation about the coherence of
the Zhengmeng: “The six chapters above, ultimately discuss about the principle of heaven and man,
about the spiritual (shen) transformation, and about the natural tendencies and dispositions. The three
chapters below discuss about scholars achievement about the investigation of the principle and utmost
rightness.” (Ib B/, WE RAM Lt Em 2 B, AL T =/, TI5 %8 5 8E X2 )
(2000:143). Moreover, on the introduction of the tenth chapter he explains that: “the following four
chapters are the explanation about the very meaning of the Lunyu and the Mengzi which is different
from the one given by Chengs and Zhu.” (Wt F VUG, BB GaiE) (&T) 23, HitfF B,
& B3 . ) (Ibid:176). The fourteenth chapter is an extensive explanation of the Zhou Yi
(FRE (%) Z18); the fifteenth explains the real meaning of the Book of Songs and the Book of
Documents (F£ (F) (&) Z38); the sixteenth are brief explanations of the three Books of Rites
(W5 FE (=18) Z F); and finally, the last chapter is what clarify Zhang Zai’s whole work (LA 3R T
£ 448 (Ibid:229).

The Great Harmony’s chapter is traditionally considered the skeleton of the Zhengmeng since
describes Zhang Zai’s metaphysical thought. For instance, in the past century, the chapter was often
considered Zhang Zai’s fundamental writing since it showed Zhang Zai’s dialectical and materialist
view of reality. Among others, the Chinese scholar Zhu Changche k&4 (1985:74) considers this
chapter one of the most important philosophical writing all along Chinese history: “Zhang Zai’s Great
Harmony’s chapter of the Zhengmeng incisively proves that the world is made by one unique
substance. He profoundly criticizes the idealistic duality of Buddhism and Daoism, and he drags
Chinese proto-materialism and dialectics to a further new level of thought. This is an extremely
important philosophical writing within Chinese philosophical history.”

(KB (IEZE « KA FEREHARIE 7RI BIS — 1, W2 7 fhZmeo — 4 3, 8
oh AR R MEY) L AN EBHIEVE AR St AR A B AN K, R EE L By
HER R AR )

The primacy of this chapter in the Zhengmeng is recognized by Chan Wingtsit (1963:496) that states:
“Among Chang’s works, the most important are the short treatise Ximing (Western Inscription) and
the longer one, Zhengmeng (Correcting Youthful Ignorance). The first in its entirely and the two most
important chapters of the second (chapter one and chapter six) are translated below.”
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KRRy R EENTRAMREL —, BhM T dHm A% 5N
BB R IR A S Y LR R E BT 5 . (2005:45) “This is Zhang
Zai’s most important philosophical writing, it shows his cosmological and ontological
theories... with this work Zhang Zai provides an important contribute to Confucian

metaphysical system.”

The general trend of scholarships that deal with the Zhengmeng share Du Baorui’s
opinion. Besides, an important example of a different understanding is that of Tang
Junyi that pinpoints the seventh chapter as the key to understand Zhang Zai’s system.
Tang (2005) begins his analysis of the Zhengmeng from this key chapter that explains
the relation between heaven and man®®. Chan Wing-cheuk (2011:89) justifies Tang’s

choice as an attempt to reject a materialist interpretation of Zhang Zai:

“One can now understand the reason why Tang Junyi identifies Daxin pian as the
skeleton of Zhang Zai’s philosophy. Basically, he tries to develop an absolute-idealist or
spiritualist interpretation of Zhang Zai. This is why he rejects the identification of
Zhang Zai as a materialist. As a consequence of such an absolute-idealist reading of

2 9

Zhang Zai’s text, he translates the term shen into English as ‘spirituality’.

In this dissertation | will follow the tradition that recognizes the Great Harmony’s
chapter as the key to grasp Zhang Zai’s philosophy, but I will try to go a step forward
by positing that the first term of the first chapter, taihe XA/, represents the lens through
which we can grasp Zhang Zai’s entire philosophical system. In this sense Su Bing’s
organization of the Zhengmeng might have a specific goal, which was to introduce first

of all the general model of Zhang Zai’s view of reality.

The Zhengmeng was reviewed and commented several times within the Confucian
tradition. Among the several commentaries, Wang Fuzhi’s Zhangzi Zhengmeng zhu

(ST IEZRE) is evaluated as the most important. Besides Wang Fuzhi’s commentary

% Tang (2014:pos173) states: “let’s begins [the investigation] from chapter seven, expanding the
heart-mind, here he explains the meaning of the relationship between heaven and man.” (JcH -t

s R0 R e, BURLR 5 AR Z ).
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I will occasionally refer to the commentary of Wang Zhi’s F-ff Zhengmeng chuyi

(IEZ29]%%) in order to clarifies some controversial passages™.

11.3.2 Other works employed in this investigation

Besides the Zhengmeng, Zhang Zai’s most popular work is the Western Inscription
(Ximing (P8#%) ). This is a short essay that was originally written in the Western wall
of Zhang’s classroom. The Western Inscription, together with another essay originally
written on the Eastern wall (Dongming { % &%) ), were included later in the
Zhengmeng by Zhang Zai’s disciple Su Bing. Western and Eastern Inscriptions are not
the original names of the two essays, Zhang Zai called the two texts respectively
Rectifying the fool (Dingwan (&]7H) ) and Puncturing Ignorance (Bianyu {fiz &) ).
The names were re-given afterward by Cheng Yi. Besides its relative short length, the
Western Inscription became one of the most influential text within the Neo-Confucian
tradition. For instance, the Cheng brothers praised Zhang Zai’s essay by posing it at the
same level of Mencius. There is also a collection of commentaries of the Western
Inscription dated around the thirteenth century that includes commentaries by LtDalin
and Zhu Xi.

Besides the Zhengmeng, and the two Inscriptions (Western and Eastern) later included
in it, there are other works important for this investigation. Among all Zhang Zai’s
extant works included in Zhang Zai’s Complete Collection | will directly refer to three

Zhang Zai’s major work: the An Explanation of the Meaning of Yi [by a reader] from

Hengqu (Hengqu Yishuo (42555 ); the Thesaurus of Principles for the Study of

* In the introduction of Zhang Zaiji, Zhang Dainian (1978:17) introduces the most important
commentaries of the Zhengmeng: “The Zhengmeng is an obscure text very difficult to understand. At
the beginning it better to look at commentaries and notes. The most famous commentary is Wang
Fuzhi’s Zhangzi Zhengmeng zhu, but it is not easy to understand. Besides, it can be consulted the
Wang Zhi’s Zhengmeng chuyi (Qian Long edition) which is relatively easy and clear, and complete
with everything. Moreover, we also have the Ming dynasty Liu Ji’s Zhengmeng Huigao (Ming edition
and Qing edition); Ming dynasty Gao Panlong and Xu Bida’s Zhengmeng shi (Ming edition); Qing
dynasty Li Guangdi’s Zhengmeng zhu (Kang Xi edition); Yang Fangda’s Zhengmeng jishuo (Yong
Zheng edition and so on. But all these commentaries has several mistakes and misunderstandings that
need to be carefully distinguished.”

(IEZ%) BRIREENE, WISZRBEM. ERZH GRTIEZE) A4, EMKERASE.
B oy 1 T A LB e i v EME, A FREN (EZRIER)  GZRETIAD , A2 . HAhE
AR CEZFRgRm) (TR, EHAO , H&EERE. RoEr GEZE) (T4
HPRHE) CIEZE)  CRERTIA) , H77iER (EZER) GEIETIA) 5. (Hig L4l
A g, BMRHETEEEN. )
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the Classics (Jingxue liku (#2225 ) ) and the Record of sayings of Master Zhang
(Zhangzi yulu (FRTEE%) ).

The first essay, the An Explanation of the meaning of Yi [by a reader] from Hengqu,
was probably written in Kaifeng around 1056-1057 when Zhang Zai was lecturing on
the Book of Changes. As both Zhang Dainian (1978) and Ira Kasoff (1984) have pointed
out, there is no doubt that this work was written directly by Zhang Zai and that this was
earlier than the Zhengmeng®. The only issue about this text is that in Chen Zhensun
B4R 4 Zhigi shulu jieti (B7%5 & 8% ) ® is presented in three volumes (juan) while
in the majority of bibliographies in ten volumes®. The work presents Zhang Zai’s
specific reading of the Book of Changes, and it focuses primarily on the understanding
of the Great Commentary (Xici). Here Zhang Zai offers lengthy interpretations and
comments; on the contrary, he does not leave some much space for the sixty-four

hexagrams®.

The second work, the Thesaurus of Principles for the Study of the Classics (Jingxue liku

(&LELFE ) ) is more problematic. First, there is some controversies about the author
of this text. The Southern Song Records of Books Read in My Studio in the Province
(Junzhai dushu zhi (#FsqE=E &) ) attributes the text to Mr. Jin Hua 4 %45 4E which

was probably a student of both Zhang Zai and one of the Chengs®*. Other bibliographies
attributed the text to Zhang Zai.

Zhang Dainian thinks that one of the reason could be that probably there were two

editions of the book, and Jin Hua was just the editor.

% The relationship between the two texts is really closed since they share several concepts. Toyosaburo

O Kyo ekigaku ko, estimates that roughly one-fifth of the Zhengmeng is drawn from this work. In

Kasoff (1984:202.).

The work is present in the collection of the Qing emperor Qian Long: Qian Long yulan siku quanshu

huiyao ¥z FEAHITE VY435 & ) |

62 See Ibidem:179 and Zhang Dainian (1978:15).

% Hon Tze-ki (2012) thinks that this approach to the Changes is important to grasp Zhang Zai’s
understanding of the book.

®  See Zhao De xiansheng junzhai du shuzhi (BAfE4EERR 75582 5 )  in Suguyi congshu (4 iy i #
#) Retrived from Sturgeon (ed.). 2011. Chinese Text Project. http://ctext.org.
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SEARAC (VR WA T, —EeiEkd, —EERAE. SELA TR M
# . (1978:15) “Probably in the Song there were two edition of the Liku; one was edited
by Mr Jin Hua, and the other by Mr Hengqu. Probably Mr. Jin Hua was just the editor.”

Moreover, Zhang Dainian thinks that this text collects both the doctrines of Zhang Zai
and Cheng Yi. But the later attribution to Zhang Zai is due to the majority of Zhang

Zai’s sayings in the text:

B A E R GREEIHRE $ 1 A, R aRE R %, P LEARSREAR &
(1978:15) “This book include the saying of both Zhang Zai and Cheng Yi. And since
Zhang Zai’s saying were the most, later people attributed to him. Therefore count as

Zhang Zai’s work.”

The work presents a collection of essays in which Zhang explains his interpretation of

the Classics.

The third work, the Record of Sayings of Master Zhang (Zhangzi yulu (3R F5EEE) ),
is a collection of sayings of the Master Zhang. Zhang Dainian pinpoints that the work is
already present in the list of Zhu Xi’s Jinsilu (iZfE5%) * among Zhang Zai’s works.
The works is divided in three parts: the superior (yulu shang {iE#% L) ), the middle
(yulu zhong (EE#E) ) and the inferior (yulu xia (GE#ET) ).

In addition to these three part, Zhang Zai’s Complete Collection add seven explanations,

the Yulu chao ( #& 4% #0 ) , which do not appear in the Song edition ® .

% In Qinding siku quanshu (#;EPU# 4 ) Retrived from Sturgeon, Donald (ed.). 2011. Chinese
Text Project. http://ctext.org..
% For a complete list of Zhang Zai’s works and editions, see Ira Kasoff (1984:178-181).
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lll. OBJECTIVES

I can briefly sketch the philosophical goals of this dissertation into three major points:
1. 1 will argue that even if Zhang Zai does not often directly speak about harmony per
se, the paradigm of harmony represents the conceptual model of Zhang Zai’s

fundamental metaphysical theories such as qi % °", human nature %% and

87 The concept of i has several meanings in ancient and modern Chinese language. It encompass several
fields such as physics, physiology, psychology and philosophy. Along the history of Western
sinological studies there are several understanding and English translations. From last century Feng
Youlan (1983), Tang Junyi (1956) and Angus Graham (1958) “ether”; to Cheng Chung-ying (2009),
Shun Kwong-loi (1997) and others “vital energy” or “vital force” and so on. Generally speaking
Chinese philosophers believed that Qi was present in all aspects of life and activity. Robing Wang
(2010: 343) defines its broad meaning “a cluster of energy or life forces which are manifested in
mental as well as in physical forms...The term qi can be used as a noun, a verb, or a modifier.
Although gi is a common and integral part of the experience of living, qi is also an abstract idea. It is
woven into language: the air one breathes, the force that drives the fusion of blood, the food one eats,
the strength of one’s heart-mind, the flow of one’s thoughts, and the deepest urges of one’s heart. Qi
gives life: when gi declines one will become sick; when gi is lost, one will die. Qi is a complex of
different energies, each animating and controlling various aspects of human life.”

Due to this comprehensive meaning, here my choice is not to translate this concept and leave the
pinyin transliteration.

The character xing is usually translated into the English term “nature” in the sense expressed in the
locution “the nature of something”, which is different from the meaning of nature as cosmos or
heaven expressed by the Chinese character tian “X. Besides, even if the understanding of xing as
nature has reached a broader agreement among scholars, there is still a debate on what were the
implications of the term nature in the locution human nature (renxing) for Chinese thinkers, and how
this idea developed through the history of Chinese thought.

The character xing has a long history within the Chinese culture and traditionally has its roots in the
character sheng “E, life. In ancient text the two characters seemed to be interchangeable, they both
pinpoint life and birth. As Liang Tao (2009:181) has pointed out in his analysis on xing: “In the oracle
bones and in early bronze inscriptions only the character sheng is found. The character for xing is an
offshoot of the character sheng.” Moreover, Shun Kwong-loi (1997:1-2) shows that there are several
passages from the Guoyu [i5 and the Zuozhuan 7:f%, two early Confucian text, where the two
character are interchangeable. By a later development of Chinese language and thought, the two
characters develop differently, and by the time of Classical pre-Han texts, they were already
distinguished. The most important and influential theory on human nature was formulated by
Mencius. First Mencius accounted two important feature of human nature: first, all humans share the
inborn capacity of doing good, in other words, human beings are by nature potentially good; second,
to become “truly” human, man ought to develop this potentiality. Mencius employed xing (in
particular renxing) to pinpoint what can be translated human nature. But what does xing (renxing)
basically mean? Is equivalent to what we recognize as human nature? Nowadays there is a little
consensus among scholars about what ancient Chinese meant by xing. The traditional Western
understanding of nature tends to see it as an unchangeable characteristic: what we are born with and
we always have. This understanding of human nature as an “essential” and universal intrinsic
characteristic shared by humanity imply a teleological and transcendent conception of nature. A
different and probably better approach is to overcome the idea of human nature as essential category,
and instead follow the process orientation of Confucian philosophy. Angus Graham (1991:289-290)
was one of the first scholar that tried to undermine the essentialist understanding of nature. He states:
“xing is conceived in terms of spontaneous development in a certain direction rather than of its origin
or goal" and, further, that "xing will be spontaneous process with a direction continually modified by
the effects on it of deliberate.”
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heart/mind xin .0>*°. This will be entirely coherent with the Confucian traditional

evaluation of harmony as one of the most important and comprehensive concept.

2. Zhang Zai’s usage of the ideal of harmony is the philosophical tool he employs in
his critique against heterodox schools. And this emerges in Zhang Zai’s latest and

main work: the Zhengmeng, “Rectifying the Ignorance.”

3. Even if Zhang Zai’s most original and important contribution to the later
development of the Confucian thought comes from his metaphysical system, his
primal goal is still pedagogical. | will show that the metaphysics of harmony that
emerge from the Zhengmeng, is nothing but the ground where the cultivation of the

Confucian Way needs to take place.

These claims draw some related issues that need to be analyzed before proceeding with

Zhang Zai’s philosophical system.

First. 1 need to clarify and outline the concept of harmony and its role in the Confucian
tradition. The questions | need to answer are: What is Confucian’s idea of harmony?
Why is that important? What does the ideal of harmony describe? In which field does

Confucians employ it?

Second. Since previous scholarships tend to focus almost exclusively on Zhang Zai’s
idea of qi and generally discard the ideal of harmony as the main theme of his system, |
need to clarify in which way the paradigm of harmony can be related to qi. In other
words, my aim is not to generally discard the previous understanding of Zhang Zai as
philosopher of gi by emphasizing harmony as the ruling category; in my view, Zhang
Zai is still a philosopher of qi, but qi itself (at least in Zhang Zai’s thought) needs to be

reviewed within the paradigm of harmony. Besides, since all other Zhang Zai’s theories

Roger Ames (2002:72-91) develops Graham’s logic trying to understand the concept of nature and
human nature within a process ontology rather than a substance ontology through the lens of the
American process philosopher John Dewey.

My claim is that Zhang Zai’s theory of human nature adheres completely with his metaphysical
system based on the concept of harmony. We will see that Zhang Zai defines nature, and human
nature, in term of ongoing process of harmonization. See ch. 3.

The Chinese character xin is often translated with two concepts such heart and mind. This because
Chinese generally did not see any separation between the cognitive organ and the body. Xin is broadly
recognizes as the organ for perception, reflection, but also the organ for emotions and also heart as
biological organ. Here I will follow this idea of xin as a broad concept translating it into heart-mind.
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are strictly linked to qgi, the paradigm of harmony will be extended to human nature and

self-cultivation (theory of heart-mind).

Third. Being harmony the ideal that Zhang Zai employs in his critique against heterodox
thinkers, | need to clarify: Why does Zhang Zai employ this paradigm as the main
theme of his system? In which sense does it go against heterodox thinkers?

Along the development of this dissertation, | will try to answer to these questions. In the
first chapter I will analyze the first problematic, which is to define the very structure of
harmony and see its development in the Confucian school. We will see that in the
former Confucianism, the concept of harmony depicted the ideal model of human
activities, and how this model was later applied in several other fields such as ethics,

politics and cosmology ™.

In the following chapters, from the second to the fifth, I will turn to Zhang Zai’s
philosophy dividing my analysis into two main philosophical categories: metaphysics
(chapter 2 and chapter 3) and ethics (chapter 4 and chapter 5). Within the analysis of
Zhang Zai’s metaphysical system I focus primarily on the concept of qi, human nature
and the nature of heart-mind. I will claim that all these concepts follow the paradigm of
harmony in the way they are perceived and in their function. About Zhang Zai’s ethical
program, | will first claim that the same idea of goodness is grounded on the paradigm
of harmony, and thus humans program of self-cultivation aims on the harmonization of
the self and of the others. In all these chapters (from chapter 2 to chapter 5), along the
metaphysical and ethical investigation, I will show that Zhang Zai’s primal
philosophical purpose is to define the Confucian Way against the misinterpretation
given by heterodox doctrines. We will see that Zhang Zai employs directly and
sometimes indirectly the Confucian ideal and paradigm of harmony to confute Buddhist
and Daoist doctrines. I will claim that harmony is not just the paradigm of reality, but
first of all is the Confucian hermeneutic device employed to reject heterodoxies. By
refusing Buddhism and Daoism’s teaching through the idea of harmony, on the one
hand Zhang Zai links his philosophy with Confucian orthodoxy recalling a classical key
Confucian concept; on the other hand, he sets a new comprehensive paradigm by

linking this classical concept with other metaphysical concepts such as gi, Dao and so

0 By the time of Han Confucianism, it can be affirmed that harmony occupy a central role in Confucian
philosophical system.
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on. All these concepts can be grasped by the paradigm of harmony that it is elevated to
be the one single thread that encompass the whole reality. And being harmony the one
single coherence of reality, Confucian pedagogy ought to follow this paradigm,
therefore harmony becomes the reference for self-cultivation and self-preservation.
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1. THE CONCEPT OF HARMONY

1.1 The Confucian idea of Harmony

Harmony and its idealization is one of the most important concepts of Chinese cultures.
Harmony, along Chinese history, represented most of the time the supreme ideal that
man need to pursue; harmony and its pursuit employs not merely political issues, but
even ethical, aesthetical and so on. It can be said that without a proper understanding of
harmony, it is not possible to entirely grasp Chinese cultures and traditions. If we are
forced to find a single concept that can synthesize Chinese (especially Confucian)

thought, this concept will be probably harmony™.

In his last comprehensive work on Confucian concept of harmony, the Chinese scholar

Li Chenyang raises the question:

“Given the comprehensive and penetrating role of harmony in Confucianism, isn’t it

appropriate to claim that harmony is one of the most important concept?’*”

My claim here is not to directly answer to this question, but it is rather to outline a
general feature of this concept applying it to the philosophy of Zhang Zai. My answer to
this question will be rather that harmony is the very and comprehensive concept of the

Song philosopher.

Setting harmony as the main object of this investigation, we need first to outline what
do we mean with the term harmony; and second, how it is employed within the
Confucian tradition. Starting from the character, Chinese language expresses something

similar to our idea of harmony by the ideograph he 1%, The character is composed by

two radicals: the grain (he /K) and the mouth (kou I7); both suggest an intimate link

™ Here for Chinese cultures | generally refer to Confucian tradition. Even if the philosophy of harmony

can be probably extended to the entire Chinese philosophy, my analysis is confined mainly in
Confucian and Neo-Confucian tradition.

Li Chengyang (2014:18) has pointed out that even if ren 1=, humaneness, is probably the most
important concept within the philosophy of Confucius, harmony is probably the most important within
the Confucianism.

Besides, he I, there are other Chinese characters that could be translated into harmony. The most
employed terms are xie 7%, mu [, xie #. In this study | will primarily refer to he since is the most
employed one.
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with the gustatory experience. This link is strengthen by the etymology: he is probably
connected with two other ancient words, % and &, with the same pronunciation. The

&

first homophone, %, seems to pinpoint the mixing or the harmonizing of sounds; while
the second, 7, seems to represent an utensil used to mix wine with water’®. Ancient
Chinese seem to associate the concept of harmony with two different kinds of
experience: food and music’. This association is also described by the pre-Confucian

scholar and minister of Qi 7, Yan Ying =5 (?-500 BCE):

MINZEER, AKEERGEM LR AR, B LR, SR, 752 Bk, J#HA
S DR, Brfz, DRFHG (L) BRI, —5K, 88 =8, 1Y), 18,
NEE, BE, VA, JUEk, DU B, TSR/ N ERBAR, YRS, B S T, A
B, DU, BFEEZ, ISP, (Zuozhuan) “Harmony is like making soup. One
needs water, fire, vinegar, sauce, salt, and plum in order to cook fish and meat. One
needs to cook them with firewood. The cook needs to mingle (he) ingredients together
in order to balance the taste. He needs to compensate for deficiencies and to reduce
excessiveness. In eating [such balanced food], the good person achieves a balanced
heart mind.(...) Sounds are like flavors. Different elements complete each other: one
breath, two styles, three types, four instruments, five sounds, six measures, seven notes,
eight winds, and nine songs. Different sounds complement each other: the pure and the
impure, the big and the small, the short and the long, the fast and the slow, the sorrowful

™ An interpretation of the character he #k is given by Chinese scholar Guo Moruo ¥ ik %
(1892-1978) who makes no distinction between he F1 and he &k. Guo (2002:93-106) bases his theory
primarily on the ancient Chinese lexicon Shuowen (&t 3Cfi# &%) that interprets he FI as
“corresponsiveness of sounds”, and he £ as “to mix”. The identification of the two characters stand
of their reference to music/sound: while the first he is understood as sounds relation; the second he has
in its roots the radical yue & that probably represents a musical instrument made of bamboo pipes.
The other etymological reference is he 5; in the study of the Chinese scholar Wang Guowei = B4k
(1877-1927), he 7 refers to a wooden utensil used to mix water with wine. The Shuowen jiezi seems
to support this interpretation understanding he as a verb with the meaning “to mix flavor”. (In Li
2014:23) For a deeper analysis of he’s etymological roots, see Ibidem (2014:23-25).

Among these human activities, music again seems to be one of the most important because it reveals
harmony in its intrinsic structure: music system is based on a cooperative relation between different
sounds and different instruments; each sound (or instrument) gains its proper value through mutual
relationship and by the connection with the whole structure in space and time.

About the intimate relation between music and the concept of harmony Li Chenyang (2014:47) states
that there are probably historic reasons may have made music an important model of the Confucian
ideal of harmony. He refers to the great Chinese philosopher Hu Shi’s #Hi& (1891-1962) idea about
the origin of Confucianism (rujia f#% %) from an early profession bearing the same name. They were
teachers and experts of religious rituals and music. “It is therefore not implausible to think that the
professional characteristics of early Ruists may have contributed to grounding the ideal of harmony on
music.”
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and the joyful, the strong and the tender, the late and the quick, the high and the low, the
in and the out, and the inclusive and the non-inclusive. The good person listens to this

kind of music in order to balance his mind’®.” (Trans. by Legge 1861:684)

Yan Ying gives us the general features of harmony, and outlines the kind of experience

it conveys.

First. From both food and music examples, we can infer a similar model: we have
different elements that are not only connected, but they somehow complete each other
producing something which is greater than the sum of its constituents. A soup is
something more than the sum of its ingredients; and a piece of music is clearly
something more than the sum of its parts (notes, tune, rhythm and so on). Moreover, the
experience we can get from it, is that of a coherent and balanced whole, an internal

togetherness where all parts contribute to the formation of the totality’".

Second. The other important aspect is that he does not just describe a result, but it

primarily describes a process’™. The cook goes through a process of harmonization of

® Alan Chan (2011:37-62) argues that these two sources (music and food) have different implications.
The employment of the term he in musical metaphors expresses a sense of hierarchy: the model is that
of a ruling and leading tone which harmonize the other notes. While the food metaphor offer a
pluralistic connotation of different elements that contribute equally to the whole. Besides, we will see
below how these two metaphors seemed to be used without different implications in Confucian texts
such as the Zuo Commentary (Zuozhuan { 72 f# ) ) and the Discourses of the States
(Guoyu ([HGEEY ).

In archaic China, the word for music, yue %%, was used in a broad sense: yue included different
activities such as dance, singing lyrics poems, instrumental music; it was an integrated activity that
involved man’s different abilities. Following the logic of harmony we can say that yue was an
integrated oneness of different performances. The Record of Music (Yueji ¢Z45C) ) shows: “Hence
the bell, the drum, the flute, and the sounding-stone; the plume, the pipe, the shield, and the axe are
the instruments of music.” (WS E 2, PlagT M, L dsth. JEMIT, SREFE, 42
). (Trans. by Legge 1990:100).

Very similarly, in the Xunzi {&-¥) : “Hence, when we listen to the sounds of the Odes and Hymns,
our aspirations and sense of purpose gain breadth from the experience. When we observe the way the
shields and battle-axes are brandished and the repetitive episodes of the dancers gazing down and
lifting their faces up, bending and straightening their bodies, our demeanor and bearing acquire
dignity from it.” (MCHEF CHE) « (8H) 28, MERSES: PO, B HAEM, m
RIREHEE). (Trans by Knoblock 1994:81).

Moreover, the etymological root of yue is worth noting. The Shouwen affirms: Yue corresponds to the
five sheng (tones/sounds) and the eight yin (timbres/voices) (1158 /\ & 484 . % 50H4). Yue resembles
a drum post. In the Oracle Bone Scripts it is probably represented as two strings on the top of a
wooden sounding board. In the Bronze Scripts the character resembles a dancer. Another
interpretation is that yue represents an ancient instrument predating the se % and the qin % For
etymological interpretations of yue see DeWoskin (1983:58); and Li (2014:40).

It has to be noticed that in archaic Chinese nouns and verbs are most of the time interchangeable. It is
common for a noun to indicate the function, and thus becomes a verb. Here we can understand
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the ingredients to get an harmonic/tasty soup. Moreover, in order to harmonize them,
the cook employs opposite elements such as water and fire’. Very similarly in music,

different sounds respond to each other and cooperate®.

Third. These experiences go beyond pure aesthetic pleasure, but are important means
for self-cultivation. Harmonic experience seems to have the power to balance the heart-
mind. For instance, music not only can manifest harmony due to its intrinsic harmonic

structure, but even have the power to harmonize people’s heart-mind through sound®".

Music has a direct influence on heart-mind because sound arises from humans’

feelings®. The author(s) of the Record of Music (Yueji (Z%:C) ) remarks this idea:

harmony as both the ideal state or the ideal result of some process, and also as the process itself, thus
with the verb to harmonize. In this work we will interpret harmony in this broad meaning.

Li Chenyang (2014:26) has pointed out that the word geng 22 does not mean just any kind of soup. It
is rather an elegant soup that includes meat or fish, and vegetables. Since it contains meat or fish, the
flavor can be strong and needs to be balanced out. Hence, geng is an excellent analogy for
harmonization.

In several Chinese ancient classics there are many examples of harmony as sounds’ cooperation. The
Discourses of the States (Guoyu) states: “When sounds correspond and mutually bao one another it is
called harmony” (3 JEAHREIFT). Here Li Chengyang (2006:584) explains that bao & has a large
number of interrelated meaning such as: protect, nurture, rely on. In the Zuo Commentary: “The male
and female phoenixes fly together and their sounds harmonize with vigor” (BUEL T, FlnS8§).
The Chinese character for music, yue, is homograph with the word le, also pronounced luo. The
meaning of le is close to our idea of joy, happiness, this suggests a close connection between music
and emotions. Xunzi expressed this idea: “Music is joy. Being an essential part of man’s emotional
nature, the expression of joy is, by necessity, inescapable. This is way man cannot do without music.
Where there is joy, it will issue forth in the sounds of the voice and be manifest in the movement of
the body. And it is the Way of Man that singing and movement, which are excitations of man's
emotional states according to the rules of inborn nature, are fully expressed in music.” (K83, 4%
W, ANEZHrbA Gt SMAAGERYE, QERLLERES, TRREIE: MALE, B,
PERT 2 8352 £2). (Trans. by Knoblock 1994:80).

In the Guodian %RJ5 excavated text Xingzi mingchu (£ E ) , which is probably a text belong to
Confucian tradition, is reported the belief of a direct correlation between musician’s inner feelings and
listener’s response trough music: “It is generally the case that sounds, when they exit sincerely via the
emotions, they enter and take profound hold of one's heart-mind. When you hear sounds of laughter,
you will feel freshness. This is happiness. When you hear singing and chanting, you will feel jovial.
This is excitement When you listen to the sounds of the lute and zither, you will feel stirred. This is
distress.” (JLA, L TIHWRE, REHARANZOWE. BES, Wimd e, [,
NPt dy . IFSEBE2 A, B irml) (Trans. by Brindley 2006:251).

The idea of an intimate link between music and emotions is not exclusively a Chinese idea, and it is
not merely an ancient belief. Today several scholarships on this topic are accomplished in the field of
both aesthetical and analytical philosophy. There are mainly three explanations in Western philosophy
linking music with emotion: the first is that music imitates or represents emotion; the second is that
music arouses emotion; the third is that music expresses emotion. The idea that music represents
emotion goes back to Plato and Aristotle. Music imitates a particular state of mind and thus arouses
the same state in the listener. In the medieval period the “arousal theory” replaced the “imitational”
one. Music was understood to have the ability to arouse emotion due to its imitative power. One the
earliest and most important exponent was Saint Augustine. The theory that music could express
emotions emerged during the Enlightenment. The “expression theory” located the emotional meaning
of music in the individuality of the musician, but this meaning is universally accessible. Each of these

48

79

80

81

82



A, BN, R, EhRANE . SERRAT RERRIE, AT AMIE, R
POBE H R 0 J5 B 55 9 (Yueji) “Therefore the sphere in which music acts is the
interior of man, and that of ceremonies is his exterior. The result of music is a perfect
harmony, and that of ceremonies a perfect observance (of propriety). When one's inner
man is (thus) harmonious, and his outer man thus docile, the people behold his

countenance and do not strive with him.” (Trans. by Legge1990:225)

The Chinese Confucian philosopher Xunzi #j¥-(312 B.C.-130 B.C.) also affirms that

power of music is to harmonize people’s heart-mind, that’s why it was chosen by

ancient kings as one of the most powerful political means.

BEEZ g, M blERG, HEANE, HBESME. #okEE2 DIggimn Kk
R . (Xunzi) “Music was enjoyed by the sage kings; it can make the hearts of the
people good; it deeply stirs men; and it alters their manners and changes their customs.
Thus the Ancient Kings guided the people with ritual and music, and the people became
harmonious and friendly.” (Trans. by Knoblock 1994:83)

The above examples show how the model of harmony was extended to different kinds
of human activity and experience. Moreover, Confucians associate the concept of

harmony with rituals as the most important means for the cultivation of morality®.

three theories has been recovered in twentieth-century theory of music and emotion principally
proposed by philosophers such as: Susanne Langer, Leonard Meyer and Peter Kivy. See in Higgins
(2011:79).

Besides Confucius, several ancient Classics show the association between music and rituals. The
Chinese philosopher Li Zehou 2575 J5 (2010:19) affirms that this relationship can be understood on
three different levels: the first level is understanding music and rites as basically the same things. In
the second level of understanding we have an important division: music is an internal guide; music
can communicate, coordinate and harmonize emotions. Rituals are outward manifestation and work
through difference and distinction.

The Record of Music states: “Music embraces what all equally share; ceremony distinguishes the
things in which men differ.” (44#¢[7), 14 ## % ) (trans. by Legge 1990:114); and: “So it is, when one
by his mastering of music regulates his mind and heart. When one has mastered completely (the
principle of) ceremonies so as to regulate his person accordingly, he becomes grave and reverential.”
(ERZELLYROFE . B8 LA 55 RIHAR ). (1bid:224).

Music refers to the intimacy, the human inner soul, while the rites guide external actions. In the third
level, music not only seeks the harmony between individuals and society, but within the entire
cosmos, within heaven and earth. In Li Zehou’s interpretation this happens because: “since music
originated with the sacrifices, and also has an effect on human relationships, it follows that its goals
would include this harmonious unity between heaven and humankind as well as that among humans
themselves. See Ibidem.
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B, MA&E. SEZEHASE, MRHZ. BT, FIAMmA, ALGH
2, JRANEATH (Lunyu 1.12) “In the practice of the rites harmony is regarded as the
most valuable thing, and in the ways of the ancient kings this is regarded as the most
beautiful thing. It is adopted in all matters, both small and great. But sometimes it does
not work. If you behave harmoniously because you understand harmony, but do not

regulate your conduct with ritual, surely that cannot be made to work.” (Trans. by

Dawson 2008:4) &

In the Analects, the idea of harmony describes also the ideal State:

B, MM, ZMAH (Lunyu 16.1) “For when there is even distribution there is
no poverty, and when there is harmony there is no under population, and where there is

contentment, there will be no upheavals.” (Ibid:65)

Harmony was considered also a moral quality by the Confucian philosopher Mencius
(Mengzi # 1) (372 B.C-289 B.C.). He indicates Liu Xiahui #jl F 2 as “the sage able to
harmonize” (%22 A% )%, Hence we can affirms that Confucians consider harmony
in a very broad meaning: it was firstly a political and individual moral goal; but it was
even an ability that man could achieve; and it was also an intrinsic quality of some
human activities such as cooking, music and rituals. Moreover, in several texts dating
by the end of the fourth century B.C. and the beginning of third century B.C., harmony
begins to be often correlated to the ideal feature of the cosmos.

The American scholar Erica Brindley (2006:16) dates this expansion of the concept of

harmony around 325 B.C.:

“Harmony no longer referred primarily to that which individuals could achieve through
music, ritual, their behavior, or good rule. It was no longer more exclusively used to

describe a goal of human attainment; rather, it became more universally regarded as a

8 All translations from the Analects are taken by Dawson (2008) unless otherwise noted.

8 In the Mencius 5B it is stated: “Mencius added, Po Yi was the sage who was unsullied; Yi Yin was the
sage who accepted responsibility; Liu Xiahui was the sage able to harmonize; Confucius was the sage
whose actions were timely” (& FFl: A%, HZiFHEM; HI, HEZEHEE: HITH, HZ
fEt, L7, BEZEE ). (Trans. by Lau 2004:112-113 slightly modified).
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fundamental characteristic, pattern, and even structure of the cosmos. This new
articulation of harmony appears more prevalently in text that can be dated within a

period starting from around 325 BCE.”

Several texts, dated around the third century, express cosmic feature and functionality in
term of harmony and harmonization

The Commentary on the Words of the Text (Wenyan 323 ) ) of the Yijing® :

HoIESAL, S IEMEAr, PRE KA, TR E. B Y, BB (Book of Changes)
“The Way of gian works through change and transformation so every thing follow its
own rightful nature and destiny. It safeguards things in their grand harmony. It is
harmonious and upright®’. It generates everything and brings peace to all nations.”
(Modified from Wilhelm/Baynes 2003:371)

In the Lishi Chungiu ¢ =2 IGERK) %8

KRG . R, HIELE. RGN, 42 KW (Lishi Chungiu)

“Heaven and earth had a beginning. Heaven was subtle so as to complete, and earth

8 The Commentary on the Words of the Text is one of the Ten Wings (shiyi -+-22) of the Yijing. The Ten
Wings are seven pieces of commentarial material divided into ten documents: the Commentary on the
Decision (Tuanzhuan {Zf#) ) divided into first and second part; the Commentary on the Images
(Xiangzhuan ¢%f#) ) divided into great (daxiang “K%t) and small (xiaoxiang /N%); The Great
Commentary (Xici {%#%) ) divided into first and second part; The Commentary on the Words of the
Text (Wenyan (&) ); the Discussion of the Trigrams (Shuogua (7fz#h) ); the Order of the
Hexagrams (Xugua /7#F) ) and the Miscellaneous Notes on the Hexagrams (Zagua (#f£F) ). The
Wenyan, attribuited directly to Confucius, offers additional explanation to the first two hexagrams,
gian §Z and kun 3,

The Tang dynasty philosopher Kong Yingda fL#i# (574-648) interprets the third characteristic of
gian, li ], in term of harmony: “The Book of Zixia states that yuan means beginning; heng means
moving forward; li means harmony; zhen means upright” ( ( FEAEY #: Jo, hHt; F, B,
I, At vi, 1E).In Li (2014:66). As Li Chenyang (ibidem:76-77) has pointed out: “This
interpretation of li is consistent with the Shuowen, where Xu Shen explains, ‘when the knife is
harmonious’, it is li. Li literally means sharpness. Presumably, when the knife can move smoothly
(harmoniously, that is, without becoming stuck halfway), it is sharp. Derivatively, li also means
enabling things or people to move smoothly. It thus acquires a meaning in close connection to
harmony.”

The Lishi Chungiu €= [KEFKY is a comprehensive work written just before the establishment of
China's first imperial dynasty. The author was LUBuwei = 4~ 5(290 B.C-236 B.C.) probably along
with a group of scholars. The text is an eclectic philosophical work that contains several ideas and
theories from a numbers of thinkers and schools of the past three centuries. About the purpose and the
structure of the texts see Cook (2002).
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blocked so as to give form. Heaven and earth combining and harmonizing is the great
alignment (jing) of generation (sheng).” (Trans. by Puett 2002:145)

In both examples above, he describes the feature and the functionality of the cosmos.
Here he can be translated as verb (harmonize) or as noun (harmony). Heaven and earth
(cosmos) are in the state of harmony and therefore each thing is in the right position,
can develop and achieve its completion. In the Wenyan the Supreme Harmony is the
ideal state that ought to be preserved, in the LUshi, he describes the dynamic action
emerged from heaven and earth’s cooperation: the natural pattern. And, even more

importantly, this action is generative: harmony produces all things.

In the Discourses of the States (Guoyu), the scholar Shi Bo 5{F (date unknown) of the

Western Zhou period, remarks the idea of the generative power of harmony:

KRAEEY, FRAAE. DM ThE 2R, WS EmmEe; FLRSHE, &
J3E % (Guoyu) “Harmony is what bring fruition and life to things, while sameness
leads to no progeny or continuance. To balance the different with the different is called
harmony; this is why it can flourish and grow, and why things all return and converge
around what has this harmony. But if you take the same and just add it on the same, this

leads to extinction.” (Trans. by Ziporyn 2012:66)

The Huainanzi also shows harmony generative capacity: “From the harmonious union
of yin and yang, the myriads thing were produced.” (F&F5& AT &) 4) (Trans. by
Liu 2012 :46) On the one hand, cosmic harmony is the ideal state where things can be
generated and naturally develop; but on the other, harmony constitutes the generative
process itself. To harmonize is to let things grow and complete their lives®. Therefore,
around the third century harmony expresses the Way of the cosmos that have full

correspondence to the ideal Way of man.

8 Chinese general tendency to see generation in term of change and growth it is shown by the character
shi 4 (beginning). The character shi is constituted by the radical nt#, woman, and tai &, fetus.
Kim Junyuep (2008:47) points out that: “In Chinese thought, as a baby is not created from nothing,
but grows from a fetus, all creations are nascent in and emerge from a prior ongoing process... this
process conveys the image of a new relation growing from a prior relation, that is, the relation
between mother and daughter (or son) emerging from the relation between mother and fetus.”
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The Confucian text the Doctrine of the Mean (Zhongyong {='J&) ) shows this direct

connection between human being and cosmos through the concept of harmony:

i

R ORGE, Sz, SmEhE, S P, RTZRAM: M
H, RTZEES., S0P, RMAS, B¥ES. (Zhongyong) “The moment at
which joy and anger, grief and pleasure have yet to arise is called a nascent equilibrium
(zhong); once the emotions have arisen that they are all brought into proper focus
(zhong) is called harmony (he). This notion of equilibrium and focus (zhong) is the great
root of the world; harmony then is the advancing of the proper way in the world. When
equilibrium and focus are sustained and harmony is fully realized, the heavens and earth

maintain their proper places and all things flourish in the world.” (Trans. by Ames, Hall

2001:89-90)

By the time of the Zhongyong, the idea of harmonic continuity between different realms
was attested™. The Zhongyong understands harmony in two different but interconnected
levels: the individual human subjective world, and the cosmic objective world. In the
first, harmony shows the harmonization of feelings; feelings that are in a state of total
equilibrium before being stirred outward. On a pre-shaped state, feelings are in a state of
full-potentiality, without contrasts or conflicts. This state of balance is called zhong H.
Afterwards, forced by external stimulus, joy and anger, grief and pleasure emerge and
conflicts arise. The sage is the one who is able to handle his inner emotional experience,
without discarding his connection and implication with the world. Here harmony
indicates the balanced completion of those potentialities, and the sage exploits these

potentialities to create novel patterns.

% Several texts dated around the third century show the tendencies to see the whole reality as a web of
interconnections where each part is somehow related to others. Western sinologists call this kind of
thinking “correlative thinking”. But as John Henderson (1984) has pointed out, “correlative thinking”
is not a single and united system, homologies by which those systems were built were different in
kinds: from the simple one to the complex one, from a simple human-cosmaos relationship to complex
number systems, and so on. One of the most important and most implied homologies was the human-
cosmos relationship. Before the third century B.C. some Classics occasionally linked humans with
natural objects. In the Analects, Confucius compare the ruler ideal act to the polar star (Lunyu 2.1); in
the Classic of Poetry (Shijing (#F#) ) a bride is compared to a blooming peach-tree (the peach-tree
BkK). But these analogies seem to be far from being systematic, they probably represents simply
poetical analogy. For an interesting survey on Han correlative cosmologies see Henderson (1984).
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The second part shows the implication of harmony in the natural world. Here zhong is
the world’s foundation, in other words, the same state of full-potentiality showed before.
He is equivalent to Dao: the natural pattern, or the structure of reality, modus operandi
of the cosmos. From the Zhongyong we can grasp the twofold relationship between
zhong and he: on the one hand, zhong is the foundation of he since it describes the
potentiality of reality and thus of harmony. On the other, zhong expresses the ideal

result of he, since it describes the proper result of the harmonizing process®.

From the above examples we have some important accounts about the meaning and the
structure of harmony: First. we can talk about harmony when we have a relationship
between different elements (different sounds, different ingredients or different feelings).
These relationships need to form a coherent and unified whole in the sense that we
primarily perceive the whole (the relationship) over the differences. We taste primarily
the soup as a whole, we listen to the whole song (the relationship between all notes)
over each single note, and we feel in balance when no single feeling prevail over the
others. Second. This unity is made by differences that have some degree of conflict or at
least some degrees of tension. The examples show that the harmonizing process is
principally made by opposite parts such as water and fire in the food example, fast and
slow in the music examples, pleasure and sorrow, and even yin [£ and yang [%™ just to
quote some of them. The difference between a state of total equilibrium (zhong), and
harmony (he) seems to stand in the tension between differences. Third. In the former
there is no tension and thus the model structure is static, while the second model implies
dynamicity. Harmony focuses primarily on the process of harmonization. Above we had
a similar example in the process of making food, or in music spatial and temporal

relationship. The Zhongyong expresses the association between harmony and process

%% We can also understand zhong ' as the necessary unity among differences. In this case, we can
understand zhong and he as polar categories of ti and yong. (see below note 42). Li (2014:79)
interprets zhong and he in the Zhongyong as the same notion, impossible to separate: “the cosmic
order is actualized through centrality and harmony. Here, centrality and harmony are promoted
together as one integrated ideal. They should not be treated as two separate notions, nor can they be
defined as independent of each other. We may call this joint conception “centrality-harmony.”

Yin and yang are two of the most well-known Chinese philosophical terms in the Western world.
Today there is no exhaustive translation of these terms and it is usually employed the pinyin
transliteration. Yin and yang are broad concepts that have a long history in Chinese philosophy since
ancient times and became central during the Han period. About the meaning of the terms, as Robin
Wang among others has pointed out, the idea that they express specific entities with specific essential
characteristic such as masculine, hot, strength and so on for the yang; and feminine, cold, weak and so
on for yin is not correct and it is now overcame. Yin and yang express a paradigm of relationship
which is always contextually related. See Robin Wang (2012). | will analyze these concepts in more
details in the next chapter.
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N

directly by referring he to Dao i#, the Way®; the Huainanzi by referring to yinyang’s
cooperation®. The fourth aspect implicit in the structure is creativity. By creativity |
mean that to be harmonic the result of relationships needs to create/produce a unity
which is qualitatively better than the simply sum of the parts. When ingredients are
harmonized produce a tasty soup, when sounds are harmonized produce a great music,
and when feelings are balanced the cultivation of the person will be fulfilled. This
creative model was applied on the level of cosmos where harmony expressed the
generative power of cosmic forces. Fifth. harmony is a comprehensive idea. We have
seen that Confucians had the tendency to extend the model of harmony from human
activities to human feelings up to cosmos itself. We can say that Confucians believed in
some kind of continuity underlying the world. Harmony is thus a comprehensive
concept. Within these broad meanings, harmony represents the ideal state of cosmos
that human beings ought to achieve, and at the same time, it describes the process
through which one can reach this ideal state: cosmos harmonize and therefore all things
will be nourished and can flourish; human beings, balancing the heart-minds, can

harmonize the self, the others and the whole society®.

% The other term which is broadly known in the West is dao #& which is usually translated as the Way.
as it was for yin and yang, even dao has a long history in Chinese philosophy and represents a broad
concept. Robin Wang (2012:44-45) synthesize its original usage into two basic meanings: first
indicates the path upon which one walks; second dao is guidance, to follow a path with mindfulness.
Later the concept of dao developed into a broader and more complicated term acquiring cosmological,
metaphysical and even ethical aspect. See the following chapters.

The close relationship between dao and yinyang is thus expressed in the Great Commentary (Xici) of
the Book of Changes: “One yin and one yang are called Dao” (—F&—[5 2 i i#).

Harmony will be understood here as the source, the process and the result of the process of reality
which include human activities. Employing a Neo-Confucian’s couple of terms we can say that
harmony is the inseparability of ti #%, usually translated with substance, and yong ] translated into
function. Ti represents the ultimate reality of harmony, the process of creative formation and
transformation (to use Cheng definition of benti A&#%); Yong is the purpose of this process, the way
entities respond (or should respond) to it. Ti and yong form both an inseparable unity and even
interchangeable couple. Quoting Cheng Chung-ying (2002:154) example, in the Commetary on the
Book of Changes, Yizhuan (% 18) , taiji AH®, yinyang, the four seasons and the eight trigrams and
so on are considered as the substance (ti) of different levels of reality. But at the same time each one
will be considered the function of the previous level. Yin and yang are the functions of taiji but are
also the substance of the four seasons, but the four seasons can be thought as the substance of the
eight trigrams and so on. Here taiji represents the oneness, the way things change, the inseparability of
ti and yong.

Within the logic of correlative thinking the cosmic realm is strictly connected to the human one, they
cannot be thought separately and they thus influence each other. The unity between ti and yong is
applied in the human world, for instance in the theory of knowledge and practice: to know the
substance of a situation is to know how to respond (yong) in order to achieve the desired goal. The
situation already includes the way to respond to it, but the way someone will act lies on his/her
understanding and his/her free choice.
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We can synthesize the general structure of harmony within these five aspects: unity,
differences, dynamicity, creativity and comprehensiveness. Below | will try to further

explain these aspects.

1.2 The Paradigm of Harmony

The first two aspects listed above (unity and differences) seem to be the very
constituents of the structure of harmony. But what kind of unity do we need in order to

have an harmonic system? And why are differences necessary to create harmony?

When we talk about harmony we are often inclined to think harmony as agreement.
When we agree with something or someone, we are in harmony with it or him/her. In
this state of total agreement or accord there is no space for tensions or conflicts, and we
can easily say that the result will be a mere replication of the former idea, maybe
stronger than before, but essentially the same. However, this does not seem the case we
have showed above. We have seen that harmony imply some degree of differences®,

In the Analects (Lunyu (&@m#ag) ), Confucius (Kongzi #LF) (551 B.C.-479 B.C.)
underlines the fundamental diversity between simple agreement (tong [5]) and harmony

(he):

B AmARE, /NAFTAF (Lunyu 13.23). “The moral person harmonizes and
does not seek conformity; the small man seeks conformity and does not harmonize™®’

Confucius is saying that the moral person does not simply receive and repeat the
previous model, but creates something more, he/she gives his/her contribution to a new

development.

% Li Chengyang (2014:7-8) outlines the difference between harmony achieved through total accord
(sameness), and harmony achieved through differences. He called the second kind “deep harmony”
such as an “harmony with difference and creative tension, and without a pre-set order.” He describes
“deep harmony” as a comprehensive process of harmonization, encompasses spatial as well as
temporal and metaphysical as well as moral and aesthetic dimensions. This is in contrast to the first
kind of harmony which is based on pure accord. To define this kind of harmony, Li employs Martha
Nussbaum definition of “innocent harmony” or “consistent harmony”. In Li’s words, the concept of
innocent harmony is traceable to Plato’s forms and it has been used as paradigm of harmony in most
of Western philosophical discourse.

" The translation of this passage from the Analects is mine.
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In the Discourses of the States (Guoyu) Shi Bo unravels the differences between he and
tong:

RKAEAEY), FRA%E, DA-PhEE 2, SaeB MY = AREE, &
JhBER . WS EL G AIK KR, DB, 2 LAk BARR 11, SE DY S DA
B, MoSREDVRE B mEL, ¥ —-Mor, k— MR, ¥ — A& (Guoyu)
“Harmony is what bring fruition and life to things, while sameness leads to no progeny
or continuance. To balance the different with the different is called harmony; this is why
it can flourish and grow, and why things all return and converge around what has this
harmony. But if you take the same and just add it on the same, this leads to extinction.
Thus the former kings used soil to mix together minerals, plants, water, and fire so as to
produce various types of things. Hence they blended the five flavors to provide fitness
for the mouth, strengthened each of the four limbs to protect the body, harmonized the
six tones to sharpen the ear’s hearing...Sound that is monolithic is unlistenable; objects
that are monolithic make no pattern; flavor that are monolithic bring no satisfaction;

things that are monolithic bear no discussion.” (Trans. by Ziporyn 2012:66)

The Discourses of the States (Guoyu) shows that the main difference between harmony
and sameness is the capacity of the former to create, to bring life and increase pleasure.
On the contrary, sameness not only leads to extinction, it gives no pleasure at all. We
can notice that the character used with the meaning of sameness is tong [F]. Tong is
usually translated with sameness or accord. Contemporary Chinese easily shows this
meaning of tong in the expression “tongyi” ([F]Z): to be in accord with. Confucians
here are saying that harmony is not only something different than accord, but even

opposite to this idea. Tong needs to be rejected.

Is this correct? Are he and tong radical opposites? Can tong be totally rejected to

achieve harmony?

Li Chenyang (2014:11-12) has insightfully showed that the term tong has also a second
meaning: beside the first meaning as opposite of difference, tong can also express

togetherness and unity®. Following this interpretation, tong cannot be rejected in the

% The Shuowen lexicon is in line with this interpretation: “tong is to gather” ([&]: & & .
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paradigm of harmony, on the contrary it seems to represent a key element for harmony™:
there is no possibility of harmony without some degrees of identity, without some
common features we cannot form a whole. We do need to share something or have
something in common to form a whole. Harmony is thus directly connected with
oneness, harmony is the integration of parts into a single whole. But on the other hand,
Confucians are saying that things cannot be in a relation of total identity, this is mere
conformity, a state that leads to extinction. Conformity is not creative, does not lead to
something new. Total conformity leads to a replication of a single pattern'®.

Conformity does not imply any development and dynamicity, as Shi Bo has pointed out:

“Take the same and just add it on the same, this leads to extinction.” (¥ PA[FI#E[F], %

TJhEE22) (see above). Hence, Confucians do not mean to totally refuse sameness, they
want to show that harmony is something more than mere conformity, but they do not

deny that harmony implies a level of sameness on the first place.

As the American scholar Brook Ziporyn (2012:69) has pointed out: “When Confucian
thinkers emphasize harmony, they do not mean to exclude any possible form of

sameness, which would make now sense, but just the “over-presence” of sameness™*%.”

Therefore, on the one hand, a level of sameness is required to form a coherent and
harmonic whole; on the other, this cannot be a relation of total sameness but we need

differences in order to have dynamicity and creativity.

% The excavated Guodian text Wuxing ¢ 714T) shows the direct and positive association between tong
and he: “with harmony there is tong, with tong there is goodness” (181 A, [/ FIj3%). For a more
comprehensive survey on this second meaning of tong, see Li (2014:10-11).

1% The Chinese philosopher Mozi £ 1-(470 B.C.-391 B.C.) understands harmony in term of conformity.
The idea of Mozi is that through conformity one can achieve order in society. But Mozi’s idea of tong
is not that of mere and simple conformity. In the Mohist Canon (Mojing (224%) ) there are four
kinds of identity: the identity of names (zhongtong i []); the identity of body (titong #&[7]); the
identity of space (to be part of the same group) (hetong & [); the identity of type (leitong ¥H[)).
Accounting these distinctions, we can easily grasp that to be tong is not to exclude differences to all
levels. We can form an harmonious body by forming an organic unity where differences are required.
In the chapter four of this investigation we will see several kinds of unity.

101 Ziporyn (2012:67) explains that instead of thinking harmony as a subset of sameness, Chinese idea of
harmony seems to imply a reversed relationship: “We tend to think of harmonizing as implicitly
appealing to a second-order requirement for conformity...this would be a sameness governing the
realm of harmonizing. My suggestion here is that the second order of sameness-oriented laws and
rules is precisely what we do not seem to find in most Chinese conceptions of harmony. Rather, the
relations are reversed: instead of harmony being a subset, a special case, of sameness (precise
instantiation of a rule), apparent sameness are subset of the broader demand for harmony, a special
case of harmony.”
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How can we integrate differences into unity and achieve creativity and dynamicity?

Shi Bo is saying that harmony is to balance the different with the different, this let
things grow. Hence, differences are the principle for dynamicity and creativity within
harmony. But mere differences are not enough to be part of harmony, differences need
to be related. They need to become part of the same system. When differences begin to
interact (by being placed in the same whole), tensions and oppositions naturally arise,
and without control, tensions can even become conflicts. But interactions can even
produce common fields/goals where differences can cooperate. Within this common
goals, tensions can change into mutual support and mutual promotion, a relationship
where each part achieve its proper value and goal through interaction. Harmonization is
thus conceived as the process that changes tensions and oppositions into cooperation
and mutual support. Tensions and oppositions, through transformation, give new life
and dynamicity to the whole system. Oppositive forces become lively forces rather than

destructive'®.

Is this the case in the above examples?

Taking the food example, we can taste opposite flavours such as acid and sweet, and
feel the contrast between them. But when we integrate the ingredient into a common
goal (a soup), we can harmonize them to achieve something new. The contrast between

192 \When conflicts arise the possible choices are to get rid of them or employ them to evolve the system.

We can again employ the music example to explain this difference. Think about a song that imply
dissonances within is melodic structure. Dissonances do not naturally please the ear and thus one
needs to solve the problem. The first obvious solution will be to get rid of all dissonances and thus
create a simple and quite boring music, where the structure is highly predictable since all tensions has
been deleted. The second solution will be to employ dissonances and harmonize them (by letting them
be functional to) within song’s structure. This will give to the song a new prospective and energy, and
creative tension. The former solution (getting rid of dissonances) will be categorized on the level of
total sameness and will not lead to any further development of the system, while the second solution
seems to be coherent with the above understanding of harmony that can be highly generative.
Here | do not mean that Confucians never consider suppression as a possible solution, but at least this
is not part of the paradigm of harmony. For instance, Confucius never supported the execution of
criminals as a means of harmonious society. (see Lunyu 2.3). However there are cases where some
level of destruction is unavoidable in order to achieve a larger harmony. Li Chengyang (2014:13)
provides an insightful example: “Wolves eat sheep. Their relationship is not only one of difference or
tension, but conflict. Even this kind of conflict is not completely disconnected with harmony,
however. Whereas a large population of sheep tends to increase the population of wolves, the
population of wolves will fall when they overeat the sheep, causing a shortage in food supply.
Eventually, the wolves and the sheep have to strike a balance through some kind of natural
“negotiation.” When harmony is achieved, the sheep provide food for the wolves, while the wolves
weed out the unhealthy individuals and keep the sheep population in check... While harmony is
achieved and maintained on the population level, destruction on the individual level is inevitable.
Wolves have to eat sheep in order to survive, and sometimes they starve when food is not available.”
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parts can create a new development of the whole soup (if they are rightly harmonized).
But harmonization is not necessarily the right balance between them (there is not such a
thing as objective harmony), it is not a matter of quantity, instead is primarily a matter
of quality: for instance in a specific context could be required a soup the tends more to

acid or to sweet. Here the context'®

and the whole interact fully with the parts, the
whole is not just the result of parts interaction, but it is rather an active aspect of the

process itself.

Professor Cheng Chung-ying (2009:27) insightfully recognizes that the deepest level of
harmony is the results from a full interpenetration of parts and whole. This kind of full

harmony can be called creative and dynamic.

“When the interdependence becomes interpenetration in the sense that the parts of a
whole are interfused and the whole becomes also actively participating in the parts as
the parts in the whole, the relation of harmony will become productive and creative in
the sense that a new order of differentiation resulting unity takes place, without, at the
same time, losing the ground of the unity governing the parts of the original
whole...This state of harmony is creative because it is dynamic: It always involves

change and transformation in a process of time as illustrated in the production of life.”

This kind of unity made by the interpenetration between parts and whole is called by
Robin Wang (2012:84) ‘“holographic unity”, in the sense that “hologram is a
multidimensional entity where even the smallest part of entity contains, in condensed

form, all of the information necessary for a detailed and complete expression”104.

193 Here context has a broad meaning: can be though as the soup we have in mind on that precise
moment; or the requirement of that precise occasion and so on.

The term “hologram” or “holographic unity” is employed also by Cheng Chung-ying (2009). Cheng
Chung-ying has insightfully synthesize three main ways to form one within a totality: “Unity can be
thought a prevailing thread linking all parts, a kind of unity that can be found in hierarchical structure.
Unity could be an interrelatedness among all parts, as a single organic system. And Unity could be as
a kind of holographic unity. A state of interpenetration among parts and whole, in which wholeness of
parts and partiality of whole are equally present.” (Ibid:23).

Ames and Hall (1987:16-17) outlines Chinese (primarily Confucian) distinctive world’s view within
this last interpretation. They define this kind of unity as aesthetic: “Aesthetic order is achieved by the
creation of novel patterns. Logical order involves the act of closure; aesthetic order is grounded in
disclosure. Logical order may be realized by the imposition or instantiation of principles derived from
the Mind of God, or the transcendent laws of nature, or the positive laws of a given society, or from a
categorical imperative resident in one's conscience. Aesthetic order is a consequence of the
contribution to a given context of a particular aspect, element, or event which both determines and is
determined by the context (...) In the Western philosophic tradition, informed by the Judaeo-Christian
notion of creatio ex nihilo, creativity is often understood as the imitation of a transcendent creative
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Unity is not conceived as something independent from its parts, it is not the mere
products that can be cut off from the generative process. Unity is an ongoing process
that expresses the relationship between parts within a specific evolving context. Each
part contains and it is contained by the whole. If we lose a part we can lose the all whole
either. Again we can further explain this with the example of music. A piece of music is
a totality of different parts; each part is related to other parts and to the whole. Each part
acquires its proper value from this relationship (the single note does not have value
itself outside its relationships); the relationship between parts must be of mutual support
in order to create a totality. If we just simply change one aspect of this relationship, the

whole will suddenly change.

The contemporary Chinese philosopher Qian Mu $¥ 2 (1895-1990) suggests an
insightful analogy that depicts the Confucians idea of harmonious interpenetration
between parts and whole. Qian Mu (2000:36-37) affirms that this view of reality

resembles a pendulum:

JUBBE R, SCRIRER, a8 DPrigh. X—Ad, AEMZL, AEMNS,
MAEN R, —ME5), BN REET, IFRAEIEER 2 B, ERFR N2
A, M HZRAFE LA BRI PELEEEMRA B B TLLT
A BACHIZN, HEACREN T RIS T, 22t 2 3Zhe. Bl 3R]
R, FRNEEY . TREANKRLARR P EY, EIARACHKZS P
H, R ARTHEIRE SRR RN E 2 F1% . 8 XA a3 — e 1
e o BEA—MER I HE . B b A O . Bt sz, BA
2 5. CNFERBEIRTAEATN, AERE, BEREMES, A% &
ER SRS S P mEAE, PRAE. B -0F2, MrS5bg, RASEH
BHIKERMWIES . WHEEAESR, WAFEN LS, SONF R X R
A S SEE. SF a6 8O-, FFaiae ks =k 4 CRIAA =}
Fo) o PFTUMZRIE ST, SRGEMFR) -, AR TGRSR, FTTAR NG .
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A gk e tE . e M A &, BN E, BHEATFR.

act. In Confucian terms, creative actions exist ab initio within the world of natural events and are to
be assessed in terms of their contributions to the order of specific social circumstances.
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“Wherever there is a circle or a pendulum range, there will be what can be called a
center. This center is not on the two sides, nor anywhere outside, but rather lies within
[the range of the swing of the pendulum]. A pendulum swing or a cyclic process never
actually comes to rest at that center, but the center is always there , and is always still
and solid as a center. It is as if the center were controlling the motion. The ceaseless and
infinite motion seems eternally to be under the command of the center, completely
controlled by the center, and thus we can say that it is perfectly moving and perfectly
still, perfectly changing and perfectly constant... “The Good” is what we call the
constancy in this eternal change, the center in this unceasing motion, this relatively
easily grasped and known nature. Good is just the constant tendency of this motion.
Since it is the constant tendency, it emerges in the constantly movement of changes,
going on constantly, that no movement can be go too far from it. No matter what change,
no matter what move, in the end ought to go back to it and be close to it... Whatever is
separated from it by a great distance is called bad. Good is just the center of this motion,
evil is nothing but going beyond it or not coming up to it... Although human affairs also
go through endless transformations and never stay the same, there is a constancy or a
center to them. If you try to separate yourself from this constancy or center and just
move straight forward, you will find that it is impossible. For example, peace and
struggle are phenomena that arise alternately in human life; they usually form a cycle, a
back and forth, moving from peace to struggle and then from struggle back to peace.
Within this process too there is a center or a constancy. Struggle must search for peace,
and peace must resist struggle (that is, must not to be afraid of struggle). So peace which
is close to struggle and struggle that is close to peace are both capable of continuing,
and both can be called good. But struggle that is far removed from peace and peace that
is far removed from struggle are both far removed from the center, and so neither can
form a constancy or attain any continuity. Going too far and not coming up to it are
equally bad, and both of these can be called evil. Evil is just whatever cannot be
constant.” (Trans. by Ziporyn 2012:77-78)

Qian Mu’s analogy gives us insightful ideas:

First. He depicts reality as an ongoing process made by the interaction between
oppositive forces. Interaction here must be understood also as mutual interpenetrations

between the center and the parts (parts and whole). In this system both unity and
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differences are necessary: on the one hand, unity is the continuity of the “swinging”
back and forth movement. There is unity not by sharing a certain characteristic, but by
the non-exclusion of the other, by their complementarity. On the other, differences are
necessary and ontologically required since with total sameness there cannot be neither
the swinging nor the center. The center is defined by the two extremes. Recalling Robin
Wang’s (2012) idea, we can say that this system expresses the idea of holographic unity:
each element is linked to others through a mutual inclusion on different levels'®. Each
notion, event and/or action is relational dependent. Its value and its direction depend on
a larger context in/by which emerges (or acquire value)'®. Unity is what connect each
different levels and the all whole, and becomes the single and unique intelligibility of

the entire system™”".

Second. The pendulum analogy suggests another important aspect about the process of
harmonization: harmonization is a process of integration where differences must be
integrated into a unity. Qian Mu calls this process of integration “the Good”. Things that
cannot be integrated are evil since they will lead to radical and unsolvable conflicts. The
Good will be the integration of differences into a coherent whole by giving them a
contextual reference. Within this common reference, differences can become polar
forces and cooperate for a common goal'%.

Cheng Chung-ying (2009:30) insightfully affirms that this kind of unity of opposites is

the essential requirement for the full development of harmony:

195 Brook Ziporyn (2012:82) defines this system of interactions “nested identities”. He further clarifies
this definition employing the atomic structure: “the cloud of vibrating electrons is knowable only as a
unit, which is located at and as the nucleus. But if we focus on trying to identify any further
component, say an electron, on this model we will find another swarm of vibrations grouped around a
virtual center, as which this swarm is identified. Expanding outward, we will find that the entire
“atom” is an electron—in this case, one of two extremes of a pendulum swing—in a larger “atom”.
Each element is a vortex. Its center is the vertex by which it is grasped and known.” Here sameness
will always be on the level of single reference the vertex, each component acquire value (thus
knowable unity) only through the relationships with others and thus with the center. Differences
cannot but be referential to the center as the two extremes and keep the eternal motion of the system.
One of the two extreme will be always another center of two other extremes and so on.

Qian Mu (2000:38) affirms: “to rest so much you can no longer work is evil and not good, and to
work so much you can no longer rest is equally evil and not good.” ( 7k S it/ AE TAE, AR
¥, TAEE A ARRERE, FIRERE A ). Therefore both rest and work acquire their value only
through the balance in their relationship; outside this relationship no absolute value can be thought as
good.

197 \We can understand a piece of music only by its whole rather than by each single notes.

108 \We will see in the fourth chapter how the idea of goodness in term of harmonization process is shared

by Zhang Zai.
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“The reason why unity of opposites is essential for harmony is that differences must be
integrated into a system of mutual support and mutual complementation. But there is no
better integration in this sense than integration of opposites into a unity, where

differences become opposites and complement each other.'**

1.3 Chapter Conclusions

Harmony as unity of opposites seems to include all five aspects depicted before:
differences, unity, dynamicity, creativity and comprehensiveness. Besides the first two
that are implicit in the definition, the other three require a clarification.

First. Unity of opposites system implies dynamicity since it requires constant
integration of oppositive forces, and alternation as its natural development. Integration
imply transformation and growth: unity will be always something more than the sum of
its parts™™°. Dynamicity is clearly showed in all examples above. In the Qian Mu’s (2000)
model dynamicity is the very essence of the interaction between opposites and the

center.

Second. Unity of opposites implies creativity in the sense that the process of integration
will produce always something new. Since the process is also dynamic and contextually

dependent, it will involve always new oppositions and thus creates novel unities™.

Third. Comprehensiveness. Within the holographic view of reality, harmony is
comprehensive since it represents the paradigm, the lens through which we can grasp
the coherence of reality. This model of harmony is thus extended to every realms: from

human activities to cosmic feature and functionality.

19 Cheng (2009:33-34) further recognizes two principles within unity of opposites: the first is the
creative principle, which the integration of opposites into a unity. The second is the creative process,
which is the process of differentiation of unity dividing in opposites, and further forming other type of
unities.

Robin Wang (2012:52) pinpoints two kinds of transformation in the natural process: “one kind of
change or transformation is growth, which is a movement toward increasing complexity. Things grow
up from seeds, and sexual intercourse generates offspring who grow into adults... The other kind of
change is a cyclical alternation. Summer follow spring, and fall follows from summer in an endless
cycle. These two kinds of change are closely related — the progression of the seasons is a pattern of
growth (and death) for living things, and the reproduction of things creates recurring cycles that form
generations.”

1 In this understanding, unity does not only express the potentiality of the process of changes and

transformations, but also the new result of each temporal process.
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The above definitions will fit into my understanding of Zhang Zai’s thought. We will
see that Zhang Zai builds a systematic thinking based on a multilevel connection
between opposites and unity. This triadic connection will be the comprehensive model
that can be extended to Zhang Zai’s concept of (i and thus to his entire thought: from
cosmology to human nature and the theory of the heart-mind. We will further see how
Zhang Zai’s qi express all aspects of harmony conceived before such as: unity,

differences/opposites, dynamicity, creativity and comprehensiveness.
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2. THE HARMONY OF THE COSMOS

2.1 Introduction

In the previous chapter we have outlined the concept of harmony as the main
philosophical theme of this investigation. We have also seen how harmony is conceived
as one of the most important concept within Confucian philosophy. We have seen how
Confucians understood harmony in term of both source/result and process of
harmonization, and how this concept was applied to several fields such as: cosmology,
politics, ethics and other human activities. Besides the differences among these fields,
we have seen that harmony reflects a similar pattern that we have synthesized into five
fundamental aspects: differences, unity, dynamicity, creativity and comprehensiveness.

These aspects are finally synthesized within the notion of unity of opposites.

From this chapter on, | will analyze the paradigm of harmony and harmonization in the
philosophy of Zhang Zai 5&#. We will see how harmony in term of unity of opposites
represents the general paradigm of Zhang Zai’s whole system, and the coherence
through which his works can be understood.

Since this chapter will focus on cosmology, one of the key to grasp Zhang Zai’s system
will be the concept of gi % . We have seen before that the majority of previous
scholarships on Zhang Zai tend to interpret gi in term of ‘substance monism’;
differently I will understand qgi within the paradigm of harmony as unity of opposites. |
argue that gi is not a self-standing substance, but it expresses the dynamic, creative and
comprehensive relationship of oppositive forces. Zhang Zai understands gi as an endless
process of harmonization that encompass the whole reality. Affirming that “all unities
are simply gi” (—J/A% 1 ) (1978:15), Zhang Zai wants to unify all reality within the
same paradigm, in order to restore the unique Confucian Way. Since Zhang sees a
corrupted China where the lascivious thought of heterodox schools have threatened the
entire Song society, he sees the necessity for a comprehensive understanding of reality
where no external and absolute realm is required. Zhang Zai understands reality in term
of qi’s changes and transformations, this reality include both what is graspable by the
senses (the manifest shaped world), and the world of principles and possibilities (the not
yet shaped world). But this unity cannot be thought as the multiple manifestations of the

one-substance qi (monistic interpretation); as Kim Jungyeup (2008:77) has pointed out,
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this interpretation cannot but lead to a “one-sided and mechanical” ** view of the world
since “ there is no room for creative potential in this world. In this kind of world there is
no possibility for creative endeavor for reality is already absolutely actualized”
(Ibidem). Instead, if we understand Zhang Zai’s view of reality as a process of
harmonization where qi accounts for the coherent unity of oppositive forces,
heterogeneity, unity, dynamicity, creativity and comprehensiveness become the
ontological requisite of reality. In the logic of harmony there cannot be any singular
substance beyond the process, harmony requires to be relational. Therefore, gi in terms
of harmony is not the substance that can stand by itself, but it expresses polar

113

relationships. Qi express yinyang’s (oppositive forces) modes of interaction,

alternation and generation.

In my opinion a good example to exemplify my position is the before showed Qian
Mu’s ##2 (2000) pendulum analogy.™* Within this analogy, gi can be considered the
all-pervasive center that is necessary for the continuity of the process of alternation and
transformation. Qi, as the center, is not here the monistic substance of reality, but
expresses the relationship between oppositive forces. Each opposite (polarity) refers to
gi in order to be integrated into the same system. In other words, Zhang Zai’s qi is the
practical unity which is ontologically doubleness. Moreover, this relationship between
oppositions and their reference are all part of a single and interrelated structure which

can be called harmony.

Qian Mu (2000:42) explains that his model can be applied to Confucian and Neo-
Confucian’s view of reality. The first recognizes the concept of human nature as the

center of the process, while the later employs the concept of li F.

1 X W ZAE B A BA DL TIR I — s g AR IMER Z 2 PR ok, itk
ARt RUMGEMARK Y, WAk, UiF, dds, UlE, #Ou. K

112 Kim refers to Chan Wingtsit’s (1963:504) understanding of Zhang Zai’s gi. Chan Wingtsit support the
critique of Cheng Yi and Zhu Xi against Zhang Zai’s cosmology: “Cheng Yi thought that reality
should not be described simply as clear and vacuous, but should also be considered turbid and
substantial. Chu Hsi thought that to describe reality purely as integration and disintegration of material
force would be to view it as a great process of transmigration. This criticism are by no means unfair.
There is no doubt that Chang's materialistic philosophy tends to be one-sided and mechanical”.

3 Here | will understand yinyang in term of paradigm that represents all kinds of polar relationships.

» Besides yinyang, we will see that Zhang Zai often employs several other polarities along his works.
Seech. 1.
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MALERIE, ANEUVERR, FARRES), BRI . RS TIH, W
Wiz S, AR 2R L. RMEA SR, AYIHA BRI,
—VIRET, TREZ, RN AR LA LRI AY), WA 2
Z . “Confucians want to point out a fixed center in this infinite cyclical back and
forth, and they call this center ‘human nature’. This is also what the Neo-Confucians of
the Song and Ming dynasties liked to call this center as ‘the Center which has not yet
become manifest” ‘knowing the resting place’, ‘stillness’, ‘the master’ ‘the constant’.
The Song Neo-Confucians said that this human nature is precisely li [coherence], but
were unwilling to say that the Nature is qi [vital energy] because gi is just the motion,
whereas li is the Center of the motion. If there were truly pure qi with no li, it would be
like an unbridled horse - no one knows where it will run to. Heaven and earth would not
be able to become heaven and earth, humans and things would not be able to become
humans and things. There would be absolutely no way of handling or explaining the
myriad different types and forms of things. The reason we now have this ‘heaven and
earth’, and these ‘humans’ and these ‘things’, is because within the qi there is this li.”
(Trans. by Ziporyn 2012:72)

Since Zhang Zai’s cosmology does not emphasize the concept of li focusing primarily
on the concept of gi*™®, here gi will be understood as the center of his cosmology and
metaphysics, therefore as the center of the pendulum. Qi as the center, will account for

115 As we will see below, Zhang Zai does not recognize any principle outside gi’s process of changes and

transformations. Qi and its cosmic principle are totally connected, the principle is thus within the Way
which is nothing but yinyang’s interaction: “Although the qi of the cosmos aggregates and disperses,
reject and attack in hundred different ways, it follows its principle without mistake.” (KM 5,
BE WA S, SRHEAFEAL AT A %) (1978:7). This interpretation was criticized by the Chengs
since they recognize the Way as something beyond yinyang’s interaction: “The Way is not yin and
yang, therefore [to say] one yin and one yang are the Way is like saying closing and opening are
transformations” GEAEFZF5H, Frbl—B2—FiEt, 1—R—RIEEZ %) (Henan Chengshi yishu
volume three (Vi FFEKIEZE ¥ S =) ). Zhang Zai’s li were criticized also by Zhu Xi. Zhu Xi
refused Zhang Zai’s understanding of li because it was not comprehensive: “The li of the Way is
originally spread out evenly. In the clear there is li and in the turbid there is li. There is li in the empty
and li in the full. All are effected by li .Zhang Zai only has one side but not the other.” (ig i& ¥ 4<F-
1B, EHRAZE, WA, EUARE, WAL, BILH PR mAR R iE S %)
(Zhuzi yulei {(’KTEH) cit. in Kim 2008:17).
Jeeloo Liu (2005) calls these two different view about the relationship between li and gi as the law of
gi and the law for gi. Zhang Zai’s li can be understood as the law of gi, which is different from the
Cheng Brothers and Zhu Xi’s interpretation of li that can be defined law for gi .In the first case the
principle cannot be thought a part from qi itself, while in the second, the principle constitutes the
nature of one thing that enable its actual existence and future development. While qi is just the form of
that thing. In this investigation I will not analyze in details Zhang Zai’s idea of li since is not a key
concept in his system.
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all changes and transformations, alternation and growth within the cosmos. Qi is the
reference of the latent dimension, which is full possibility and full creativity, and of the

manifest dimension which is what we can grasp and know.

Before analyzing Zhang Zai’s concept of qi, I will outline Zhang Zai’s idea of harmony,

and later I will apply this idea on qi.

2.2 Zhang Zai’s paradigm of the Great Harmony

Despite the centrality of the concept of harmony in Zhang Zai’s cosmology, he does not
often employs directly the word he. But besides the limited direct usage of the term
harmony, the intrinsic characteristic of this concept are largely applied on other
concepts. However, Zhang Zai does directly use the term harmony in a broad sense,
especially when he talks of cosmology. Zhang Zai’s comprehensive idea of harmony is
expressed primarily by the term Great Harmony (taihe X 7#1). The centrality of this
concept is also given by the structure of the Zhengmeng (1E5¢) organized by his
disciple Su Bing #f 4. Su Bing placed the Great Harmony’s chapter as the opening

chapter of Zhengmeng probably due to the centrality of this concept in Zhang Zai’s
thought™*®.

About the term, taihe is not a neologism, its origin traces back to several ancient texts
such as the Zuo Commentary (Zuozhuan {7{#) ), the Zhuangzi (GH-F) and the
Huainanzi (#7571 . Besides these works, Zhang Zai develops his idea of Great

1% See introduction.

Y7 In the Zhuangzi: “The Di said, 'It was likely that it should so affect you! It was performed with (the
instruments of) men, and all attuned according to (the influences of) Heaven. It proceeded according
to (the principles of) propriety and righteousness, and was pervaded by (the idea of) the Grand Purity.
The Perfect Music first had its response in the affairs of men, and was conformed to the principles of
Heaven; it indicated the action of the five virtues, and corresponded to the spontaneity (apparent in
nature). After this it showed the blended distinctions of the four seasons, and the Grand Harmony of
all things - the succession of those seasons one after another, and the production of things in their
proper order.” (ZFRFHARM ! BREZUN, HZLLKR, T2 E, B2ZUKE. KB,
FEZ INE, 2 DURHE, 172 DA, 2 LLER, SRZEHEPURE, KRMEY . DUkik
i, EYPEE) (Trans. by Legge 1962:348).

And in the Huainanzi: “Only he who penetrates to Great Harmony and who grasps the responses of
the natural will be able to possess it [i.e., his state].” (MEIEA KM, MEHARZIEE, RHEEFZ).
(Trans. by Major, Queen, Meyer, Roth 2010:219).
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Harmony mainly from the Commentary on the Decision (Tuanzhuan ¢Z{#) ) of the

hexagram gian ¥z of the Book of Change:

HrIESE, SIEMEAY, RE KR, J3F)H. “The Way of gian works through changes
and transformations, so that each things received their nature and destiny, and preserve
the Great Harmony. This is what furthers and what perseveres**®.” (Trans. by Wilhelm,
Baynes 2003:371)

The Book of Changes shows that the Great Harmony is the cosmic ideal state where
everything finds its proper place and direction. Harmony is the natural intrinsic property
of the Way that one needs to protect. Zhang Zai seems to support this idea when he is

saying: “Without losing the Great Harmony, [everything] will be furthered and will get
its correctness™®.” (R4 A A1 A1) H. 5 tB) (1978:80)

Harmony is not an everlasting state that cannot be lost, therefore human efforts will be
that on preserve it. But on the other hand, Zhang Zai specifies that the Great Harmony is
not a property of the Way, is the Way itself. The opening of the taihe’s chapter and thus
of the Zhengmeng states:

118 The Tang dynasty commentator Kong Yingda explains that cosmic harmony is a state that ought to be
preserved by correcting and supporting the ten thousands beings: “Preserving the Great Harmony ,
thus the function of gian. The pure yang is strong and reveal. Without harmony to follow, things
would not get achievement, and then will lose their rightness. By preserving harmony and unity, the
Way of the Great Harmony will be everlasting and firm, everything will get its correct nature, and last
for long.” (fRE KM, Wz &M, #ilGRIR. & EAE, AYARGH, ORHIE. HRRREZE
&, KMZIEREKRE, Y85 ErEarmARE. ) (Zhouyi zhengyi).

Similarly to the Book of Changes, Zhang Zai emphasizes harmony as the ideal state where everything
get proper completion. Zhang Zai comments of the previous statement affirms that the Changes’ “Six
lines shows that each things receive their nature and destiny, thus gian’s virtue is pervasive
connection” (7N X ki, FIEMEdr, W2 {E5%i0) (1978:80). Harmony is a state of pervasive
communication where each part find its proper place.

Zhang Zai expresses this idea of preserving the Great Harmony elsewhere. For instance in the
commentary of the hexagram gian he compares the Great Harmony with the Mencian’s notion of
tiaoli 143, organizing the principle: “By perfect appropriateness and timely and proper action, the
great harmony can be preserved, firmness will be furthered and [everything] will get its correctness;
Mencius called this “organizing the principle at the end and at the beginning” (¥ RFHs, WAEEIR G
KA, AR H E, & FPraffniike, SR T B8 FIK) (1978:70). Mencius uses this term
through the example of the correct performance of ritual music: “Confucius was the one who gathered
together all that was good. To do this is to open with bells and conclude with jade tubes. To open with
bells is to begin in an orderly fashion; to conclude with jade tubes is to end in an orderly fashion. To
begin in an orderly fashion pertains to wisdom while to end in an orderly fashion pertains to
sageness.” (fLF i KM LRMMFE, SBEMERZ M. SBMHE, HEHEE; RiRaW
o, RREIH. BRI, R H, AR, B2 4H) (Trans. by Lau 2004:113).
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RAMFTREE, L THRE. BIRF. AR ME, MR MHE. A, R
Zhh HARW RS, LA KR, BRARSEL T JuAREE T i)
TR R A5, IHEM AT R0, NS, 4, AL KA. (1978:7)
“The Great Harmony is what is called Dao, it contains within itself the nature of floating
and sinking, rising and falling, of the motion, the rest and the mutually resonance. It
produces the harmonic changes, the intermingling, the success and the failure, the
expansion and contraction. Subtle and minute, easy and simple are its progression; firm
and resolute, wide and great its completeness. Qian is what know through the easy, kun
is what realize through the simple®®. The dispersion of particularities that possess
images?, is gi; what is the pure connection without images, is the spiritual dimension
(shen). If it was not motion (wandering energy), and harmonic intercourse (gian/kun,

gi/shen), it could not be called Great Harmony.”

Here Zhang Zai’s position seems to go beyond the Book of Changes: harmony is not
anymore a mere characteristic of the cosmos that needs to be preserved. Harmony is the
Way with its broad meaning: it is the source, the structure and the result of the natural

process*?. Taihe possesses and expresses the nature/natural disposition (xing 1£) of all

things/events, and it generates all things and events.

The Ming philosopher Wang Fuzhi T-7% 2 in the Commentary of the Zhengmeng of the
Master Zhang (Zhangzi Zhengmeng zhu (5R 7 1E527E) ) explains:

K, FizZdh. B, RMAY @, RIFTEE R . PRy R, 1L anss
RS, R E, Mk, M2, REEGZ%E , REAM,
BEA AR 2o, AMAR, BEAESRE, HAASK, $EKM. (Tang 2000:85)
“The Great Harmony is the all-pervading harmony. The Way is the coherence by which

heaven and earth, human and things can communicate, this is what is called the Great

121 Here | follow Brook Ziporyn’s (2015:180) interpretation of Xxiang %, images as “concrete mental
conception, the immediate fixed notions of apprehended objects”.

122 \When Zhang Zai speaks about Dao in a broad sense, he generally outlines the heaven’s Way. In Zhang
Zai understanding the heaven’s Way is both the reason behind and the same natural process. On the
one hand, Dao is the coherence between opposites relationship: “yinyang unifying process is
preserved in dao” (FZB5 & — 17 Fid) (1978:7), “Dao is simply the process of unification”
(&—1m &) (Ibid:65). On the other, Dao outlines the ongoing process of changes and transformations:
“from qi’s transformations we have the name of Dao.” (1%, HiE2 4). (1bid.9) .
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Ultimate. Yin and yang differ in their abilities, but in their intercourse in the Great Void,
are joined in agreement without opposition or injury, and their confused mingling leaves
no chink between them. This is the all-pervading harmony. Before the existence of
forms and concrete things, all is originally harmonious, and when forms and concrete
things come into existence this harmony is not lost. Therefore one calls it Great
Harmony.” (Trans. by McMorran 1975:438)

Wang Fuzhi is saying that the Great Harmony is on the one hand, the same as the Great
Ultimate (taiji %)™ which is the ultimate source of reality. But on the other, the

Great Harmony is also the manifest reality itself. Taihe expresses the ongoing
relationship (unity) between oppositive forces, that is dynamic, creative and
comprehensive. Without the above characteristic, is saying Zhang Zai, it would not be
called Great Harmony. Taihe, as Dao, is the unity of opposite forces'?*; and as unity of
opposites cannot but be creative, it produces changes and transformations through

125

opposites relationship™>. Wang Fuzhi is saying that this harmonious state is the original

and endless state of the process that cannot be lost, it is the same Dao that cannot be left

even for a moment'%,

12 The term the Great Ultimate (Taiji A#&) first appears in the Great Commentary of the Book of
Changes pinpointing the creative principle within the universe: “Therefore there is in the Changes the
Great Ultimate. This generates the two primary forces.” (% Kk, &), (Trans by Wilhelm,
Baynes 2003:318 slightly modified).

In the eleventh century, the term was employed and developed by Zhou Dunyi. In the Explanation of
the Diagram of the Great Ultimate (Taiji tushuo (Xf#[E ) ) Zhou Dunyi compares the term with
Dao: “Ultimate void is the supreme ultimate. The supreme ultimate moves (dong) therefore generates
yang, when movement reaches its extreme, it generates rest (jing). Rest generates yin. When rest
reaches its extreme, it will return to motion. Zhou Dunyi is here affirming the identification of taiji
with yinyang changes and transformations.” (SRR AR . AKARENTT AL, EHARTEE, §F0462).
(Trans. by Wang 2005:314).

Taiji is thus a “self-contained notion”, the source/unity that is unlimited (wuji ##%) and beyond the
process of changes and transformations that appear in the myriad things and human beings. (Wang
2012:77-78). Later, in the thirteen century, Taiji will be indentified with the concept of li in the
philosophy of Zhu Xi.

‘The Great Harmony is what is called Dao, it contains within itself the nature of floating and sinking,
rising and falling, of the motion, the rest and the mutually resonance.” (K FIATEEIE, FiREFL. F+
W, BhEE. MR TE) (1978:7).

‘It produces the harmonic changes, the intermingling, the success and the failure, the expansion and
contraction.” (AR MHE. BFE. L) (Ibidem).

When Wang Fuzhi speaks about original state, does not intend a state before time by which things are
generate. The original state of harmony is harmony in its full potentiality. This state of full potentiality
is always there and cannot be lost. Harmony is the Dao that cannot be left as the Zhongyong shows:
“As for this proper Way, we cannot quit it even for an instant. Were it even possible to quit it, it would
not be the proper Way.” (GE ¥, AT[ZHREEH, FIEfEIEE 1), (Trans. by Ames, Hall 2001:89).
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The Great Harmony includes both polar dimensions of reality: the primordial macro-
opposition gian and kun, the world of manifest images (kexiang 7] %), and the latent
world that cannot be perceived (bukexiang /N A 42)™". It is dynamic since it represents
the whole natural process: “if it was not motion (wandering energy), and harmonic

intercourse, it cannot be called Great Harmony.” (ANHEF . 44N, A2 5H 2 KA 28,

Zhang Zai employs the already broadly known concept of harmony to outline both
cosmic principle/s and functionality. The concept of taihe goes a step forward from the
idea of harmony showed in the Classics. Both the Book of Changes and the Zhongyong

(1 J#) show that harmony is the best result that we can get, it is the ideal result of
things interaction. The Book of Changes shows that Great Harmony is the cosmic state
that need to be preserved; besides, in the previous chapter we have also seen then the
author of Zhongyong expresses a similar idea of harmony when he is saying: “The
moment at which joy and anger, grief and pleasure have yet to arise is called a nascent
equilibrium (zhong ); once the emotions have arisen that they are all brought into proper
focus (zhong) is called harmony (he ).” (B8 K%, 2, S, 74
Z ). (Zhongyong) And he continues saying: “harmony then is the advancing of the
proper way in the world” (F1t#, KT ZiEIE W) (ibidem).

Harmony is the best and ideal relationship between our different emotions*?, and the
same result can be grasped in the cosmos. This idea of harmony was widely accepted.

For instance for Zhou Dunyi, harmony is nothing but the right balance of things

127 Here it is worth noting that Zhang Zai’s notion of Great Harmony differs from Zhou Dunyi concept of
Great Ultimate, and the Cheng Brothers’ concept of li (principle/coherence). The Great Harmony
includes opposites forces, it is not beyond them. Polarities is what harmony is made of, we will see
that for Zhang Zai without polarities there cannot be harmony at all. Differently, both the Cheng
Brothers’ understanding of principle/coherence, and the Zhou Dunyi’s notion of the Great Ultimate
express the principle which is ontologically prior to polarities.

Zhang Zai shows the dynamicity of the process using images belonging to Chinese tradition. For
example, the image of the “wild horses” (yema H7F5) was presented by Zhuangzi, it refers to the
unceasing and all-embracing motion of gi. “The horses of the fields, of the dust, and of living things
as they are blown against one another by the air” (B f5tH. EESRE. A2 LUEAHAR) (Trans.by
Legge 1962:165).

In the above showed quotation, the Chinese philosopher Qian Mu (2000:42) employs the term
“unbridled horse”(tuojiang zhi ma /it 282 ) to shows the chaotic motion of gi without coherence.
See above.

Here Zhang Zai seems to have a different idea: by comparing yema to the Great Harmony, he
emphasizes the dynamic aspect of harmony (horses) but at the same time harmony cannot be without
coherence and order. Here yema can be understood as unbridled horses which is free to run in a
defined and well-ordered herd.

129 This theme will be analyzed in ch. 5.
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relationship. In the Tongshu (iHZFE) he affirms: “When all things get their
principle, there is harmony” (B #)#%15HE, SR1Z A1) (Tongshu); “When the qi of
heaven and earth interact, there is the Great Harmony. With the harmony of heaven and
earth, all things can thus follow [their completion]” (KM 5, B ARG . Kih

A1, RIEYIIE). (Ibidem)

But what Zhang Zai is saying in the Zhengmeng seems to be something different.
Harmony is not just the due degree of things relationship, as we have seen before,
harmony is all we have in reality, from the source, to the process itself. Zhang Zai
understands harmony in its most comprehensive meaning. Harmony is both the reason
behind reality, and the reality as such. In the Commentary of the Zhengmeng'’s
introductory meaning (Zhengmeng chuyi {IEZ#]Z) ), the Ming philosopher Wang

Zhi 48 points out:

IR ANRRAE B — & — 7 2 RE T8 KA AL A IR TE 2 i (E AR & TR S B2 AN
SR AR T R B T e B 2 R I SR A L DA ONT AR TE AR VR R KR SR BAAA
# (Zhengmeng chuyi) “The great meaning of ‘the Great Harmony is what is called the
Way’ is very similar with the meaning of ‘the one yin and one yang is what is called
Dao’; the essence lies on the word the Way. But if we speak only of qi without mixing
it with the principle, it will not be different from master Zhu’s revision and derision that
calls harmony nothing but acting in due degree. If we want to give a complete
understanding of ‘the Great Harmony is the Way’, the Great Harmony needs to be

understood as the principle of gi.”

Wang Zhi grasps Zhang Zai’s original idea of comprehensive harmony. In Wang Zhi’s
words, even Zhu Xi did not understand the originality of Zhang Zai. Zhu Xi interpreted
harmony sharing the same idea of Zhou Dunyi and the standard interpretation of the
Classics. By interpreting harmony in term of due degree between polarities, they grasp
just a part of the concept. Differently, Zhang Zai’s view is broader, harmony is not just
the correct relationship between polarities, it is the reason/substance behind this

relationship.
Wang Zhi continues:
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JITaHE R AN 2 R R T DU PR B B AR R M DL 2y BB 8 AR R SR AR A AH 1 s A
JEAH 2 b A& 2 A (Zhengmeng chuyi) “What is called the Great Harmony contains
within itself the nature of floating and sinking, rising and falling, of the motion, the rest
and the mutually resonance. This is what it is called polarities interaction, which
produces the sprout of the two qi’s intercourse, their mutual intermingling, their success

and the failure, their expansion and contraction. This is its function.”

As both Wang Fuzhi and Wang Zhi has pointed out, Zhang Zai’s harmony represents
the ultimate paradigm of reality, the reason why things interact and generate, the source,

the function and the result of the natural process.

Below, we will see that Zhang Zai’s concept of harmony is nothing but qi itself. Qi is
nothing but that unity of opposites which include and express the structure and the

principle of all reality.

2.3 Unity of opposites as the paradigm of reality

Although Zhang Zai does not often employs directly the term taihe, the model of
harmony is extended comprehensively in his view of reality. Drawing from the Book of
Changes, Zhang Zai sees the world as a web of infinite interaction that follows a unique
paradigm which is basically triadic**°. He basically employs two kinds of triads directly
interrelated: first, he describes reality as the interrelation between the triadic powers:
heaven, earth and man™*; second each power is itself a unity of oppositive forces.

Zhang Zai states:

130 We have seen before that harmony is basically conceived as a triadic system since its ontological
elements are opposites in unity. See ch. 1.

B The ancient idea of the triadic powers (or realms) harmonious relationship is widely discussed in the
Book of Changes and particularly in the Ten Wings. For instance, in the Great Commentary of the
Book of Changes: “The movements of the six lines contains the ways of the three primal powers” (75
X2 F), =MRZIEW). (trans by Wilhelm, Baynes 2003:289) Very similarly in the Discussion of the
Trigrams: “the yin and yang are the foundations of the Way of heaven, the soft and hard [of the
hexagram lines] are the foundation of the Way of earth, and the humaneness and appropriateness
[among human beings] are the foundation of the Way of humankind. (& LS. K 2 i FIFEBdRS, 7
ZIEEIZHM], S AN ZEE{C . ) (Ibid:264 slightly modified).

As Hon Tze-ki (2012:4) has pointed out, the heaven and earth powers pinpoints the forces of change
in the natural world, while human’s power symbolizes what one can do in life.
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G—UMa=A ZERW, MR MFREWE, meEci, SREd, ma
Z N\ (1978:48) “The process of unification [outlined in the] Changes is the unity of the
triadic powers: the yinyang’s qi are called [the power] of heaven; firm and soft qualities
are [the power] of earth; the virtues of humaneness and appropriateness are called [the

power] of man.”

Here we can see that first, all powers interact to each other and thus form a single
process; second, each power is a unity of oppositive forces. Heaven depicts the process
of interrelation between yin qi and yang qi; earth between soft and hard qualities; and
man between the virtues of humaneness and appropriateness. Furthermore, Zhang Zai

employs this model as the general paradigm of the world.

AR — AT, — AT RRIN HE . Wi, EEd, Bigd, RKHd,

EEM, HA—mE. (1978:9) “Without the two modes of existence no unity can be
seen, if unity cannot be seen, the function of polarities will cease. The two polarities
interaction are emptiness and fullness, movement and stillness, aggregation and

dispersion, purity and impurity, but in the end they are just unity.”

Zhang Zai basically understands reality as a process of interaction between oppositive
forces. Although the world appears to be multiple and various, the paradigm of reality

seems to be the same for everything.

WA, ME-YIMEE, DOEMmEYME, R, BmEEGE, DLERR
g4k, —imimC (1978:10) “Among the things achieved through the creative process
no one resemble the other. Although the knowable things are many, in reality they are
simply one. Since nothing is without yinyang, cosmic changes and transformations can

be known as simply the two sprouts.”

Zhang Zai is saying that beyond the multiplicity of reality there is a single oneness.

“Unity is the original foundation of all things, therefore is [the reason why] all
differences are unified.” (LLEY)4A—, i#—HEHS2E) (1978:63) But this oneness is not

a single substance that can stand by itself, the one is the unity of polarities interactions.
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Things are many and one at the same time because they ultimately refer to polarities.
Zhang Zai expresses this meaning by defining this model “yiwu liangti” (—41f i3 %),
“the process of unification constituted by the two polarities interaction”. This can be
synthesized with the above paradigm the “unity of opposites” (or polarities process of

unification).

—YImI W ES, FORMRZ GRER D BEEGRIE, R MISEMIE, AR 2%
Ni&, 23, =AW, EAFHIZIE. (1978:48) “Does the Great Ultimate
is what is called the process of unification constituted by the two polarities interaction
(unity of opposites)? Due to yin and yang’s interaction within the heaven’s way, all
images get their completion. Due to soft and hard interaction within the earth’s way, all
natural laws become effective. Due to humaneness and appropriateness interaction
within the human’s way, human’s nature can be set. The three primordial powers are

[made by] opposites. Everything have the way of gian and kun.”

—YIiEEE, R il WAERCRRL. Mk, TR —. BRZ T 2
(1978:10) “Qi is the process of unification of the two polarities interaction; because it is
unifying, it is spiritual; because polarities are within it, it is unfathomable. Because of
polarities, can transform by pushing one another along into unity. This is why heaven is

constituted by the harmonious threefold unities.”

Unity of opposites (“yiwu liangti”) is Zhang Zai’s way to outline the paradigm of reality,

and therefore is the key to understand his entire philosophy™*?. Zhang Zai employs the
term ti 4%, usually translated as substance or constitution, to express what things and

man cannot but possess: “ti is what one is never without” (R 'E # 2 F5#%) . (1078:21)

What one is never without, is the nature, remarks Zhang Zai: “ti is what is called nature”

(B8 2 ZH14) (Ibidem). But nature is nothing but polarities, and more precisely, polarities

32 Tang Junyi seems to concord to this idea: “Contrasting the dual in revealing the One” defines the
unique style of Zhang Zai’s writing. This being so, he warns us that “in expounding Zhang Zai’s
thought, if one biases toward either One or the dual, or loses the balance between the One and the
dual, then one would miss the point of his doctrine of the proper Way (Dao), and hence fail to grasp
his conception of harmony” (in Chan 2011:90).
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interactions*®*: “Nature is what unifies being and non being, voidness and fullness

through interpenetration.” (7 flf i B 1l 24— )%, ) (1978:63)

But as we have seen before, Zhang Zai does not understand reality in term of duality,
polarities primarily express a relationship: polarities show the capacity to become one,
therefore what we are never without is primarily the capacity to interact with others and
generate things. Zhang Zai expresses the ongoing result and the process of polar
relationship with the term “yiwu”( —#7), one thing or one event/situation. Wu here does
not only express the mere product of polar intercourse, but the paradigm of relationship.

The focus is not on the product but on the relationship™**. From the constant alternation

133 Zhang Zai further explains this idea by saying that this is simply the process (Dao) itself: “Dao

therefore the polarities’ interaction is tireless. Since it is polar interaction, it can be called one yin and
one yang; and even called the unfathomable yinyang; or closing and entering; or connecting the day
with the night.” (& BRI ST M8 Rt DASLARES, WE<—fa—F57, XERZEEARP, <
l—RE, XEIEFER. ) (1978:65).

The Chinese philosopher Mou Zangsan (2000:448) interprets the term jianti F##& as triadic harmony:
“In the Chengming chapter [Zhang Zai] affirms: ‘heaven fundamental constitution is the all-pervading
triadic harmony’. Here the ‘double’ of the compound ‘double substance’ has the same meaning. The
constitution of the triadic harmony is equivalent to all mutual polarities and events such as day night,
yin yang, motion and stillness, aggregation dispersion and so on. ( (A N) B [ RAZA
Ao 1 M6 (S ] ZFRED [2MA ] 2 Ed. r2 M gBRIER. 2. BifF. Bl
FHAS B ).

Yang Lihua (2008:44) affirms that here the term ti can be easily understood as the dynamicity within
the process: “here we can understand ti reading it as a verb, in this passage the compound jianti
(dynamicity) is opposite to partially stagnancy. Thus universal becomes opposites to partial,
dynamicity to stagnancy” (FAI T AT AR KX B ) B2 2 5 Blia], fEIXR B, Hedik
FERS B Ot oo G Xy, <k 5 emAixs. ).

My interpretation follows these understanding. | will understand ti mostly as polarities interaction that
form unities. In this sense ti is the substance of an entity, since it refers to the very basic structure of
that entities. However, how Brook Ziporyn (2015:171) has pointed out, the term substance is
problematic. Since in the Western thought substance is usually understood as “what cannot be ‘of’
anything: what is always a subject, but never a predicate of something else”; therefore polarities and
thus harmony cannot be a substance of anything because cannot be isolated by definition. Ziporyn in
his essay on “harmony as substance” attempts for an emancipation of Chinese philosophical category
from the Western tradition, and a re-definition of them. For instance, the term substance can be thus
employed to define the fundamental aspect of a thing without necessarily implies “isolation” (stand by
itself) as the necessary condition.

Robin Wang (2012:49) affirms that the concept of wu % in Chinese language ought to be understood
in a broader sense than the simple word “thing”. Since the logic underlying Chinese world view is
oriented toward process and not toward static element, wu could be better understand as temporal
unification of a determinate process. Wu does not pinpoint to entities in isolation, but rather
phenomena or events in becoming.

Franklin Perkins (2015:62-63) compares the Chinese term wu with the Western idea of substance. He
outlines two basic differences between the two concepts: first wu has a broader implication since it
can also refer to event and categories, and thus is closer to the English word thing. Thing can mean
material object, but also affair or event and type of things.

Second the difference is ontological. He states: “when Western philosopher wanted to account for
things, they went deep, to what literally ‘stands under’ (substance/sub-stantia) or is ‘thrown under’
(subject/sub-jectus) the appearances, a view that was theorized through the distinction of substances
and their modes or modifications. Chinese philosophers went the opposite direction, toward the
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and interrelation of oppositive forces, things constantly change and develop. “Yiwu”
thus cannot describe a thing in itself, but a process of connections and interpenetrations.
Furthermore, he explains that the substance (ti) behind this relationship is nothing but
polar interaction (liangti).

Coherently with his peculiar way of seeing reality, Zhang Zai employs different terms to
describe the process of interaction and generation. We have seen that he employs the
term taihe and Dao to describe reality in a broad sense. But he also employs different
terms depending on the context: heaven’s way (tiandao X i&) to describe the way of
cosmos and the natural world; human’s way (rendao A i&) to describe the ideal way of

human. Besides these direct contextualization, Zhang Zai outlines the general structure

of reality also with the model “unity of opposites”.

But as Zhang Zai has also showed, the unity of opposites model is nothing but the Great

Ultimate (taiji) and qi, he is saying.

While the Great Ultimate is a direct quote of the Book of Changes, and it is far from
being a central concept in the Zhengmeng; Zhang Zai employs qi as one of his key

concept.

2.4 Qi as unity of opposites

Zhang Zai chooses qgi, one of the most comprehensive concept of Chinese philosophy,
to describe the paradigm of reality. Zhang Zai affirms that qi is basically all we have in

nature:

R Z 5, HERE. B EE, REAFBIENAE. K2R/, BAEE
(1978:7) “Although the gi of the cosmos aggregate and disperse, reject and attack in
hundred different ways, it follows its principle without mistake. Qi can forms either a

thing/process, or disperse into the shapeless world.”

Qi accounts for all images:

surface, so that to be a wu is just to be a certain distinct appearance, not an underlying entity which
possesses that appearance.”
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NAHR, BHW, A, B%d, L%, H4HH. (1978:63) “Whatever can be in
any describable condition'* whatsoever is Being. All beings are images. All images are

qi")

Fradm s, ARfpH AR, MR, A, H, . b 3R
RZFE, BHRZEM. RRGHEAR, BMAR? KEIER, falT Rk ?

(1978:16) “What one calls gi does not refers only to what can be known after meeting
the eye in the form of rising steam or vapor, or condensation or consolidations. One can
describe it as vigorous, compliant, moving, stopping, vastly flowing and translucent;
these are merely all namable images. But if images are not qi, what is it that is referred

to as images? If time is not an image, what is it that is referred to as time?”

But gi does not only account for what we can perceive or think (image), gi accounts also
for what is not yet manifested, the latent shapeless world.

S5 R BE B A3 0 A, SRS R R BE B AN 15 0 M % 2 (1978:8) “When qi
aggregates separated manifestations come into effect and thus acquire forms. When qi
does not aggregate separated manifestations do not come into effect and there are no

forms.”

Reality is nothing but simply gi. Qi here is thought as the fundamental category of
Zhang Zai’s world. But in the very end, gi is nothing but unity of opposites. There will
be no qi outside gian/kun or yin/yang: “Qi is yinyang interaction, they push one another
and gradually produce transformations.” (5 f2Fa, H#HEATH M #51k) (1978:16) Yin
and yang, and all polar forces interact and mutually interpenetrate due to their single

reference (unity) that is qi.

EPm e M E, A&RHET7, MHAZE, Bl HGZAR, Rl
Bk s, REUHG, THREMR, MAMEL, A, K2 mARE, HLH

135 Here | follow Brook Ziporyn’s (2015:180) understanding of zhuang JIk as anything that can be
predicted, anything that can be spoken of.
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CURH T, BITAE, SEifliy, AEMd 2 22 (1978:13) “The essence of yin
and yang each conceals within itself the dwelling place of the other, and thus each
acquire its proper arrange. Sun and moon have their shape that have never changed
throughout time. Since yin gi and yang qi repeatedly alternate and change endlessly,
they intermingle each other and thus aggregate and disperse; they seek for each other
and thus rise and fall; they rub against each other and thus interpenetrate harmoniously;
they possess each other, and overcome each other. Try to make them one is impossible.
This is why it contracts and expands without limit, revolves and moves without rest.

There is nothing that causes it to be s0*%.”

Polarities mutually interpenetrate and mutually support because they both refer to the
same whole, which is not a third reality outside them, but it expresses their dynamic
relationship®®’. It is through this understanding that we can grasp Zhang Zai’s emphasis
on qi (unity) over duality: “only if we can understand [the alternation] of night and day

through the interpenetration of yinyang, we will experience®®

that there is no duality”
(MEENERCEFZRS, B2 R ) (1978:64). There is no duality in Zhang Zai’s thought,
no oppositive force can stand alone by itself. Reality is double-sided, it is made by polar

interaction, which is the process of harmonizing opposities into unities.

But understanding Zhang Zai’s qi as a process of polarities relationship is not enough to
define gi in term of harmony. We have seen that harmony also requires dynamicity,
creativity and comprehensiveness. Qi as a process implies obviously dynamicity as

intrinsic quality, but what about creativity and comprehensiveness?

136 | have employed part of Ira Kasoff (1984:49) translation.

3" Robin Wang (2012:8-11) insightfully recognizes six forms of yinyang relationship: the first is
“contradiction and opposition (maodun ¥ j&)” which is the basis of their constitution; the second is
“interdependence (xiangyi #H{K)” since neither of the two sides can exist without the other; the third
is “mutual inclusion (huhan H %), as Zhang Zai affirms “The essence of yin and yang each conceals
within itself the dwelling place of the other”. The forth is “interaction or resonance (jiaogan % /&)”
where each element influences and shapes the other; the fifth is “complementarity or mutual support
(hubu E_#M)” where each side supplies what the other lack. And the last is “change and transformation
(zhuanhua #1£)” where one side becomes the other in an endless cycle.

138 Here | have translated ti with the English verb experience. This translation is coherent with one of the
multiple meaning of ti in Chinese language. For instance in modern Chinese language the compound
tiyan #4853 means to experience something intimately, and yan here means “confirmed”. Therefore
tiyan is to confirm by the direct experience of the subject. For a study on ti and its several meanings
see Cheng (2002).
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If we think of gi as yinyang’s alternation, the world will be limited by what is already
here, and thus the system will be mechanical and one-sided. In order to complete his
system and gives to qi a full comprehensivity and creativity, Zhang Zai enriches gi and

his cosmology with other key terms: the Great Void (taixu X J&)and the spiritual

dimension (shen £#1).

2.5 Zhang Zai’s concept of void and the critique against
heterodoxies

Zhang Zai is one of the first Confucian to employ the concept of void (a basically
Daoist and Buddhist notion) as one of the key concept of his philosophy. But Zhang
Zai’s usage of void is different from the heterodox schools previous understanding, he
gives to void an original meaning, which is intrinsically related to his theory of qi*®.

Zhang Zai first explains that gi and void are intrinsically related:

KEAREMES, BARARMAEY), BYARABNARE. HEhA, 28
A5 2R (1978:7) “The Great Void cannot be without gi, gi cannot but aggregate

and become the myriad things, and the myriad things cannot but disperse and become

139 Despite is relative relevance within the Confucian school, void is one of the most important concept in
Chinese thought. We can recognize three different characters that express the idea of void in Chinese
thought: & wu, & xu e == kong. For what concern the first character, wu, the Laozi (Z7F) (also
called Dao Dejing (Ji&EfE#L) ) is one of the earliest and most important text that develops this
concept. Here wu is usually coupled with its opposites: you . The author/s of the Laozi confer/s to
wu the ontological significance of creative principle, the condition from which everything takes shape.
In Laozi 40: “All things under heaven sprang from It as existing (and named); that existence sprang
from It as non- existent (and not named).” Ok ™ &Y JAE . A4 ) . (Trans by James Legge).
The debate on the metaphysical aspect of wu arises preeminently during the Wei-Jin period with the
so called Neo-Daoist philosophers Heyan [ 2(193-249), Wang Bi L5 (226-249) and Guo Xiang
ZR%(?-312). While the first two philosophers elevate wu as the utmost creative principle by which all
beings are generated, Guo Xiang affirms that emptiness and being (you) cannot be connected in a
well-ordered sequence of generation (the one presented in the Laozi 42 for example), rather they are
intertwined in all beings from the beginning.

Chinese Buddhism employs mainly the second term, kong as the translation of the Sanskrit term
stnyata: emptiness. In Buddhism, the doctrine of emptiness takes different characteristics depending
on the school. Zhang Zai will refer to a general (probably shallow) view of Buddhist emptiness, the
vacuity of the phenomenal world: each event is basically empty as necessarily dependent on others. If
no event can be analyzed by itself separately, the result is the non-existence of independent
phenomenon.

The third term, xu is mainly used in Daoist texts such as in the Zhuangzi. It means both the infinite
immensity of heaven, and the state of mind prior to any judgment. In the Guanzi (& F) , xu is
equivalent to heaven (cosmos). Buddhists rarely employed the term xu, and when they did, it keeps
basically the Daoist meaning.
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the Great Void. This process of exiting and entering will inevitably go on

spontaneously.”

The Great Void™* cannot be thought apart from qi. It is part of the same process of
changes and transformations. Furthermore he states that “the Great Void is the polarities
interaction within qi” (KHE#, R H%) (1978:66), and thus the substance of the
whole cosmos: “from the Great Void we have the name of heaven” (KK, HKRZ
%) (1978:9).

And moreover:

KM, WA, HELE, P2 EILM (1978:7). “The Great Void is
without shape, it is the fundamental substance of gi. The aggregations and dispersions

are the hosting form of changes and transformations.”

The substance of the cosmos, and thus of gi, is without shape and therefore is void. But
at the same time it is at the base of all changes and transformations within the cosmos.
But how can the substance of the world be void? Setting the reality on voidness, one

will fall in the mistake of Buddhism that understands the world as an illusion.

Zhang Zai makes an analogy to clarify the relationship between gi and void***.

10 Taixu, the Great Void, is basically a Daoist concept. It indicates the universe full of gi without
limitation. It first appears in the Zhuangzi: “When people without such internal knowledge wait to be
questioned by others in dire extremity, they show that externally they see nothing of space and time,
and internally know nothing of the Grand Commencement. Therefore they cannot cross over the Kun-
lun, nor roam in the Grand Void.” (LA NFFRT %, 4524, AMABIT- 78, AT KY], 2L
AT B #r, AETFOKEE) . (Trans. by Legge 1962:70).

141 Zhang Zai’s idea of the Great Void and its relationship with gi is controversial. For instance Ding
Weixiang and Robin Wang (2010:46) affirm that the term taixu is ambiguous: “taixu is a specialized
expression in Zhang Zai's works. It operates in multiple ways hence its meaning has generated a
complex debate in current scholarly research in China.”

As we have previously seen, contemporary scholarships on Zhang Zai’s philosophy give different
interpretations on this topic. Some scholars understand taixu as a superior ontological status in some
way different from qi. For instance Tu Weiming (1989:70-72) affirms: “Ch'i [Qi] the psycho-
physiological stuff, is everywhere. It suffuses even the "great void" (tai-hsu) which is the source of all
beings in Chang Tsai's [Zhang Zai's] philosophy (...) Mountains, rivers, rocks, trees, animals and
human beings are all modalities of energy-matter.

For Professor Chen Lai (1991:59): “The qi of the Great Void aggregates and becomes qi, from the
aggregations of qi we have the myriad beings. When it disperses, it becomes qi; from this dispersion it
becomes the Great Void.” (KR Z UM AN, RNV JIWEINN, SHUI AR RE).
And Ira Kasoff (1984:37) “the Great Void (...) refers to the same intangible, above form state as the
Great Harmony. But, in contrast to the term Great Harmony, which emphasizes the coexistence of the
polar forces in a harmonious unity, Great Void emphasizes the invisibility of this state. Chang chose
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ZREUROKIE, WUKERE R K, FOKEE RIS, FIIfEME (1978:8). “The aggregation

and dispersion of qi from the vast emptiness, is like the freezing and melting of ice from

water. Knowing that the Great Void is qi, it is realizing that there is no nothingness.”

On the first sight, Zhang Zai seems to point out that the Great Void is to gi, what water

is

to freezing and melting ice. Thus qgi is void in the same sense that ice is basically

water (taixu ji qi A HERI%4) (1978:8). There is the continuity of waterness in the

melting or freezing changes of ice'®: as there is the continuity of voidness in all

142

143

this term to undercut Buddhist and Taoist notions of void and non-being. Chang said the Great Void
made up of ch’i [qi]. This refers to the original, undifferentiated ch’i [qi], before it has condensed to
become objects.”

The Chinese scholar Yang Lihua (2008:38) interprets void as a state full of gi but impossible to
perceive with man’s ordinary senses: “What [Zhang Zai] indicates with the Great Void seems to have
a similar meaning to the today understanding of empty space (...) [in saying] the Great Void has no
constitution, therefore it does not have an external cause for its movement that can be experienced. In
other words, the Great Void produces its movement by itself, and those motions cannot be perceived
and verified. The absolute space, as understood by the classical physics, is that where motions are
possible, and which cannot be in motion by itself. This kind of void is not that one inferred by
ordinary people; it is not an absolute emptiness, and it is not the empty space of a big cupboard. Its
space is full of a kind of subtle qi that cannot be directly inferred” (o JT i3 i) A B LT AT T4 R
Frid I 8 (L) REToE, WG LV HGE ) T4, Rt R, KHE 2 H B3 &KL
i, RRRX S VAR AR O T4 M H 2 i S Bt 23 6], W AEIZ 5 B T
A, 1M HSLHEEIN . B, BAIFEGREENT 7 RRIEE, EIRA R AT
6], ANJe— AN iE] —Jo BT A B R -, T E & H B 780 2 — b TG V2 T R ) A g s ¥ )
).

The Chinese philosopher Tang Junyi (1956:124) insightfully interprets Zhang Zai’s void as that
“property” allow things to communicate and let the process to keep eternally: “Zhang Zai was the first
to point out clearly and definitely that what makes the intercourse and prehension between things
possible is the intrinsic void of the ether [qi], and that it is this void nature of the ether [qi] that is the
basis of the intercourse and prehension among things.”

Kim Junyeup (2008) follows the idea expressed by Tang Junyi, understanding void as the capacity for
resonance of things within the process of unification (qgi). Things can be mutually linked due to their
intrinsic void. Void which is both stimulus (gan) and response (ying).

In Classical Chinese, the character ji BJ} is often used as a copula expressing immediacy or even mutual
immediacy. As Chan Lee (2008:72) has pointed out ji is similar to contemporary Chinese jiushi i &,
just like, precisely. By using this character, one might effectively express that two things are mutually
penetrating with each other.

This tend toward a monistic understanding of qi: ice and water are different manifestation of the same
substance-like water, therefore taixu and gi are the same manifestation of the same substance-like
taixu which is synonymous of gi. Huang Siuchi (1971) has this interpretation.

Brook Ziporyn (2015:177) pinpoints that this analogy is the key to understand Zhang Zai’s concept of
harmony: “The ice cubes are water; all concrete separate finite entities are the Great Void which is qi
which is the Great Harmony, i.e. the Harmony between this ice cube and (1) its dispersion into
formless water and (2) every other ice cube. Even ice cube are water; even concrete things are
voidness, are i, are Harmony. Ice cubes both expresses the nature of water and, if viewed just as cube
and as ice but not simultaneously as water, distorts and obstructs the expression of that nature: that
nature is harmony, which is not seen if only one extreme, this particular chunk of ice, is viewed in
isolation.”
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changes and transformations of gi. But on the other hand, if we reject the idea of
universal substance as waterness refers to, and we embrace the notion of gi as unity of

opposites, we can understand the passage in such a way:

“Shapeless water and shaped ice are the two polarities that refers to the single process
that we can call the process of water. But in the end there is no water as such, there is
only either formless or formed water. But what is water in its ultimate meaning? Water
is the harmonious process of changes and transformations, which is the continuity
between the two polar dimensions. This continuity is nothing but the holographic center

that allow the process of alternation between the two particular and opposed states**.”

What about taixu and gi? Qi’s aggregations and dispersions are basically the Great Void,
in the sense that the Great Void is the continuity that underlies qi’s process of
aggregations and dispersions. But in the very end, what is this continuity? In other

words, what is the Great Void?

Zhang Zai is saying that it is the same as qi, which is the paradigmatic category for

polar relationships™*°,
But in what sense are they identical?
Zhang Zai states:

SR AEA AR, R B TSSO [, SRR B AR A el T . (1978:16)

“The nature of i is rooted in voidness and spirituality; thus spirit and nature are

Another interpretation is given by Kim Junyeup (2008:76) who sees formless water and formed ice,
and formless xu and formed qi as transactional polarities: “It can be argued from this that the point of
positing the vast emptiness (the capacity for resonance, creative indeterminacy) as gi and the myriad
things (the patterns of nature, the actual transformation) as qi is to view them as transactional
polarities. That is, to say that 'x is gi and y is qgi is to say that 'x and y are transactional polarities
continuously affecting and creatively transforming one another.' It is not to say that 'x and y are
different manifestations of a singular qi which they both ultimately are.

4 Waterness is the practical scheme one uses to create a coherence within the process of water. This
interpretation is mine.

%5 Here my statement can be interpreted as a synthesis of Ziporyn (2015) and Kim Junyuep’s (2008)
position. On the one hand, I follow Kim’s interpretation of gi as transactional polarities (there is no
substance qi); but on the other being gi nothing but polar relationship is the same as harmony. Water
and Ice cube are thus different polar dimensions that affect and support each other. They are both
doubleness since are different, and oneness since they are part of the same process of generation.
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inherent in gi. This is why the ghosts and spirits embody things and leave none out.”
(Trans. by Ziporyn 2015:179 slightly modified)

Void is the same as @i in the same way that yin and yang are. Zhang Zai understands
void as one of gi’s polar dimensions. Void is part of gi’s nature, one of gi’s fundamental
nature. But what kind of dimension is void? And why Zhang Zai develops this original
understanding?

The main concern of Zhang Zai’s theory of void is to affirm that no absolute void can
subsist independently, this provides his critique against Buddhists view of void as

ontological realms, and Daoists metaphysical emptiness.

Zhang Zai’s critique on Daoism is based on Laozi’s understanding of “creative void™e.”

Han e R, RIS, SOARR, #BAIGk &, ANZR [HARE] AR,
AN FTEE A YR — 2% (1978:8) “If we say that the void produces qi, the void will be
endless, and the gi will have limitations. The natural/polar dimension (ti) and its
function (yong) will become separated. This is because one enters into Laozi's theory of
nature that asserts ‘something is born from nothingness’, and does not acknowledge that
cosmologically what is said to be determinate and indeterminate is constantly mixed as

2

one.

In Zhang Zai’s understanding, if one understands void as the principle of reality and qi
as the product of this principle, one will lose the unique coherence of reality which is
the coherence between the source, the process and the result.

Zhang Zai’s critique against Buddhism is even more radical:

ol @ RARNERT R Y, AIMEEAMEE, BAK, Hat, B, RAA
FERFTIA,  FATBOR & LA LLyA] K i 2 S 2 &t (1978:8) “If it is said that the myriad

images are all things that can be seen within the Great Void, then things and emptiness

will not resource one another. Shape will be shape, and nature will be nature. Thus

1% This idea of a creative void is against the classical Confucian view. Roger Ames (2005:70-71) asserts:
“[E]x nihilo creativity appeals to a void beyond the wholeness of experience, whereas in situ
creativity entails the indeterminate ‘nothing (wu)’, the constant correlate of determinate ‘something
(you)’ that together constitute the ongoing process of experience. There is no notion of ‘void’ but only
a fecund receptivity in a tradition in which all beginnings are natal beginnings.”
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nature and shape, heaven and humans will not exist correlatively and one will fall into
the Buddhist position of viewing the mountains, rivers and the vast earth as illusions.”
(Trans. by Kim 2008:46)

Zhang Zai thinks that Buddhists and Daoists see emptiness and fullness, and all
polarities, as two distinct and detached realms. They fail to see the real connection
among things: among visible things, among invisible things, among both states and
finally among human nature and heaven nature. The problem is that they fail to see the
world as it is, both Buddhists and Daoists do not grasp polarities: “Their desire is to talk
directly about The Great Void, without bothering their heart-mind with day and night,
yin and yang” (fFAX ELRE KM, AUAER . k&5 RIH0) (1978:65). By referring to
void as the ultimate source beyond the world, they have a limited view of the world.

They see the world, and thus human beings within it, as something superfluous™®’.

Zhang Zai chooses the term void to undermine Buddhist and Daoist theories by
employing their traditional concept with a completely new understanding. Saying that
“the Great Void cannot be without qi” (KA FEMESR) (1978:7) he means that void
cannot exist as a separate entity opposed to reality. The Great Void is the fundamental
part of the same natural process which is both manifest and latent and include all

polarities.

MUEA RS, RA M. BEER. sifb. Mhamil T, BUREG BN TBEAE, 6
HEARFTOE AR, HIVRT 53 8. (1978:8) “Recognizing that void is the same thing as i,
[it follows that] the existence and non-being, the latent and the manifest, the spiritual
dimension and transformations, the natural dispositions and destiny, are not separate
entities but interpenetrate within unity. There is only the process of aggregation and
dispersion, exiting and entering, assuming and losing forms. By tracing the origin, the

depth of the Changes is grasped.”

Y7 What heterodox schools did not understand, in Zhang Zai’s opinion, is that reality is an harmonious
process made by oppositive forces. They view the world as one-sided: “Since void and fullness are
both nature, how can nature be ‘without polarities’? For a long time, Zhuangzi, Laozi, and the Buddha
support this theory [of not duality ], but does it really express the true principle?” (SR R4 i 5,

AEGMER? R Z. FRANMAR, RGHEF? ) (1978:63).
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Buddhists do not understand reality since they recognize the principle outside and
beyond reality; Buddhists logic is not that of relational opposites, but is based on total

oppositions'*®

. On the contrary, Zhang Zai’s effort is that of harmonizing differences
transforming them into relational oppositions. In Zhang Zai’s understanding, Buddhists
approach to reality is escapist and dangerous**; in contrast, man should restore the

intimate link with heaven and bring harmony to the cosmos™°.

Zhang Zai employs void as one of gi’s polarities; but what is void very meaning? And

why does depict gi’s metaphysical source?

WIS R, BETEd, . DUEYIA—, e DIHLRGE, W
7H < J%. (1978:63) “That which cannot but resonate is void. Resonance is conjunction,
is [the hexagram] xian™!. [Void] is the basic unity of all things, because there is
oneness, unities and differences exist. [What] can have unities and differences is called

resonance.”

Zhang Zai understands void as gi’s fundamental nature, which is the capacity of
interaction and interpenetration within polarities. VVoid is the principle of unity of things,
the principle that allows gi’s process of changes and transformations goes on and renew.
Following this meaning, we can explain why void is gi’s fundamental nature, without

interaction we cannot have neither polarities nor unities or gi.

1%8 This Buddhist’s view is somehow similar to the materialistic interpretation of reality. Ann Plamondon
(1979:65) affirms: “A doctrine of materialism entails that all relationships are external. This is to say
that what a thing (bit of material) is does not depend on its relationships to other things (bits of
material); the relationships of a thing are not constitutive of it.”

If we understand Zhang Zai’s idea of qi through a materialist lens, his cosmology inevitably lose its
basic feature: ontological relationality.

9 In Zhang Zai’s view Buddhists have a negative influence on society since their primarily concern is set
outside the world: “[Buddhists ] hates and thus deny the world since they consider it as filthy.
Therefore they escape it and ignore it.” (LAt 5 2508, B i AN, 1810 9B47) (1978:65).

150 At the core of the thought of Zhang Zai, and of most of Confucian philosophers, there is the conviction
of a perfect consonance/relationship between Heaven and man (tianrenheyi X A& —). It was thus
believed that the main task of the sage was of rediscovering the conjunction between the self and the
€0SMOS. Zhang Zai’s concern is to reaffirm the reality of the world against Buddhists illusion, in order
to keep the unbreakable bond between man and cosmos, and consequently, promote the very meaning
of the Confucian’s Way.

L Xian fii; is the thirty-first hexagram of the Book of Changes. The Commentary on the Decision
(Tuanzhuan {Zf#) ) states: “Influence means stimulation. The weak is above, the strong below.
The two qi stimulate and respond to each other (...) heaven and earth stimulate each other, and all
things take shape and come into being.”( i, B, F LI, 50U ECLAHEL (...) KT
EWMkA.) (Trans by Wilhelm and Baynes 2003:541 slightly modified).
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Zhang Zai’s definition of void somehow retrieves Han cosmological theory of ganying

J& . resonance, which is directly related to qi**%. Void is gi’s principle that allows

things to influence (gan /&), penetrate (tong i) and respond (ying Jf&) to each other.

RAZ ERHER, BimERRNER. ARNEY, BHUR”EA ARNE
i, L RTTIAR. (1978:10) “Void is gi fundamental [ability] that is pure and without
form. It resonates and thus generates, it aggregates and thus achieves images. Where
there are images there are dualities; where there are dualities, there must be oppositions;
where there are oppositions there are conflicts; conflicts must be harmonized and thus

be resolved.”

152 The ganying theory is one of the most important and used theory within what Western sinologist calls
the “correlative thinking”. The theory is based on the idea that two items can relate and interact to
each other even at a great distance, by virtue of mutual sympathy. This theory was employed as the
foundation of several homologies such as: human-cosmos, state-cosmos; but perhaps the most obvious
application of ganying theory was on music. There are numerous examples in texts dating around the
third century B.C. that shows how ganying was employed primarily to explain physical interaction
between sounds and other elements; later with the introduction of the concept of gi, ganying was
broaden to all interactions in both detectable and undetectable world.

The term “resonance” is the most employed translation; this is due to ganying recurrent application on
acoustic-music field . This use of ganying can be found in several texts such as: the Zhuangzi, L(shi
Chungiu, the Chuci ¢#£&¥) and the Huainanzi.

For example in the Zhuangzi: “So he tuned two Se, placing one of them in the hall, and the other in
one of the inner apartments. Striking the note Gong in the one, the same note vibrated in the other, and
so it was with the note Jiao; the two instruments being tuned in the same way. But if he had differently
tuned them on other strings different from the normal arrangement of the five notes, the five-and-
twenty strings would all have vibrated, without any difference of their notes, the note to which he had
tuned them ruling and guiding all the others.” (A /& 2 %, BE—RA, BE—RN=E, ==,
SAME, EHRFER. REEEE %, RAEERES, S TR, RIASNE, M
ZHLD . ). (Trans by Legge 1962:99)

Very similarly in the Chuci “Sounds which are the same harmonize one another, so things of the same
kind do the same. Birds fly together and deers call for friends. So when the note gong is played,
another string gong will respond; when the note jue is pluked, another jue will resonate. The east wind
comes from the tiger roaring, when the dragon raises the clouds go away. Sounds harmonize one
another, so things similar in kind resonate each other.” (735 & FHAI4, [FIJEHE L. T 58 HT
Ay ISR SNETEES, SEATAE. RWNARES, #ERMFEEL. TBM
e, FORAZAHRAR.)

And in the Huainanzi: “When a person who tunes a se plays the note gong, another string gong
responds; when he plucks jue, another jue responds. This is the harmony of two notes that are the
same.” (& RFH5EE, MIEEE, EMAMAE), REMAZEW) (Trans. by Major, Queen, Meyer,
Roth 2010:220).

It is worth to notice how a very similar example is employed by the Western philosopher,
encyclopedist and writer Denis Diderot. He states: “the sensitive vibrating string oscillates and
resonates a long time after one has plucked it. It’s this oscillation, third sort of inevitable resonance,
that holds the present object, while our understanding is busy with the quality which is appropriate to
it. But vibrating strings have yet another property-to make other strings quiver.” In Veit Erlmann
(2014:9).
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Since void is what makes connections among polarities, it also accounts as creative
principle. Polarities interactions generate images, images are different and thus there are
oppositions and conflicts. But in the end, conflicts need to be harmonized and this
creates novel unities. Void, in Zhang Zai’s cosmology, acquires a positive value
dismissing the transcendental meaning that it had in Buddhism; void becomes the
creative principle of the cosmos, which is its virtue: “In general [what is defined] the

virtue of heaven is voidness, which is to respond efficaciously [to everything]” (KF K

Z 1, T ) (1978:66)

Cosmic virtue is nothing but its inherent ability to let things interact and mutually
resonate without excluding even the smallest entity within itself'>*. Voidness is the
principle behind these interactions. But being the reason why things change and

transform, it cannot have definite and fixed shape, therefore is void. “The reality of

extreme voidness is a reality that is not fixed” (2 JE &, HMA[E) (1978:64).

In my opinion, what Zhang Zai had in mind here resembles the Han’s theory of
“resonance” that he extends to the broadest meaning. This idea of comprehensive
resonance it is called by the Canadian scholar Charles LeBlanc, “total resonance” that
he defines as “the persistent affinity and attraction of things that were originally one, but
that became scattered when the world began. Through the True Man recreates the

»14 Here Zhang Zai does not speak of any original unity (if we

original unity
understand original as source), Zhang Zai speaks of unity in the sense of being part of
the same harmonious process that creates temporal unities. Being void, and therefore

not fixed, the process is able to form unities with potentially everything™. Taixu, as the

153 Zhang Zai affirms that the Way of heaven is the whole natural process of changes and transformations.
Its nature is to support and develop everything, and thus this is its greatest virtue: “heaven’s Way
proceeds through the four seasons and generate the hundred things” (K& VY WR:4T, AW A)
(1978:13). We will see below that heaven’s virtue will be spontaneous since it does no share man’s
concerns.

154 Charles LeBlanc (1994:67-69) compares the idea of total resonance with the one of relative resonance.
He affirms that relative resonance results from the simple interaction among elements of the natural
world, as the example of the strings that influence one another through their vibrating movement
shows.

155 We can find a good example of total resonance in several texts dated around the third century. The
Huainanzi: “If he tunes the string eccentrically, so that it does not accord with any of the five notes
and then strikes it, and all twenty-five strings respond ; this is the case of the sounds not yet having
begun to differentiate but the ruler of all notes having already achieved its form. Thus one who
penetrates to Supreme Harmony is as confused as [a person who] is stupefied by drink, who wanders
about in a sweet daze without knowing where he has come from or where he is going. (4 B —

5%, FHRTEMATE, S kB, WRIRERNE, MEZA W, HoER KM
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Great Void, is the full possibility to create infinite novel unities. In this sense taixu is
the dimension of the not yet manifested, different from the realm of forms that is limited.

Besides voidness, above we have seen that Zhang Zai defines the nature of qi rooted to
another aspect: shen .

2.6 The spiritual dimension

The concept of shen has a wide range of meanings in Chinese history. It can be
translated as spirit or spiritual, as it was understood by Confucius, and extend this
meaning to what cannot be experienced by human perception*®®. Besides, the word shen

was also largely employed in the Great Commentary (Xici) of the Book of Changes with

the meaning of what is inscrutable and unfathomable (buce /) **”. The text states:
“Being unfathomable with yin and yang is what is meant by the spirit”. (FZFzANHIES 2
i) (Xici)

o, B ST HEA LLEE A, TS A0 B B 22 4) (trans. by Major, Queen, Meyer, Roth
2010:220). It is worth noting that basically the same examples are quoted in the Zhuangzi and in the
LGshi Chungiu.

A string which is not yet limited or defined by any tune, can potentially resonate to all twenty-five
strings of the musical instrument. This is the unity between and within all sounds. In LeBlanc’s
(1994:57) interpretation, untuned is equivalent to silence, the oneness behind all sounds: “Silence does
not belong to any category of sound: it can therefore evoke all sounds and all musical notes.”

This interpretation seemed to be satisfactory if we think on the examples showed in Daoist texts such
as Zhuangzi and Laozi. In Laozi 41: “utmost sound is the soundless sound” (daxi xisheng K% &) .
Wang Bi interprets the soundless sound as the supreme oneness that link every sound: “When one
listens but does not hear the sound, this is called xi, which refers to a sound that cannot be heard. From
sound comes distinctive notes. The notes are either the gong note or shang note. A distinctive note
cannot represent all notes. Therefore, an audible sound is not the supreme sound”
(B2 AMAZE A, ARz ER. FEIES, AoRlIAETmRR, 2RIARESR, WH
2 2AE K5 ). In Ming (2005:50).

The most common translation of shen is spirit. Spirit certainly grasp some aspects of the broad
semantic of shen (especially when is paired with gui %, ghost), but do not totally grasp its full
significance in Zhang Zai’s philosophical system. Stephane Feuillas (2007:127) chooses to translate
shen into “4me” making a comparison with Giordano Bruno’s anima mundi. But as he is also noted,
the term have a vast range of meanings in Zhang Zai’s system: “Zhang Zai, le méme mot (shen),
<@ane>; est employédiffé&emment selon qu'il est coupléavec le changement (hua), I'éergie (qi), le
sage (shengren) ou les revenants (gui), sans que la réalité désignée ne varie.”

Kim Junyuep (2008) translates it as “creative indeterminacy” since shen is that which is indeterminate
(buce A3, it is without fixed directionality (wufang £ /7) and no fixed body (wuti f#&).

Kasoff (1984:60-61) recognizes two different meanings of shen: “When Chang paired the words shen,
and gui, he glossed shen, the expanding, yang aspect of Ch’i. When he used the term alone, however,
it had a different meaning. Zhang Zai derived his use of the term shen ...from the book of changes’
description of this concept. Shen is unfathomable ...shen is used to describe the inscrutable, they are
the principles governing the processes of production and transformation.”

Sandor Szabo (2003:263) shows that the word in the Warring State period pinpoints to entities which
could not be perceived by human beings.

15" Robin Wang (2012:72) calls it “what our measurements cannot quite reach.”
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Zhang Zai’s usage of this term is double. First he understands shen coherently with the

Great Commentary: “That which flows along with heaven and earth and it is
unfathomable of yinyang is called the spiritual dimension.” (KA B2 AR 58
f#1) (1978:27) Shen is what we cannot grasp about yinyang’s interaction and generation:
“Because it is unifying, it is shen, because polarities are simultaneously present in it, it
is unpredictable ™. (— ¥, AR RO (1978:10)

Zhang Zai understands the spiritual dimension in term of yinyang’s interaction,

therefore similarly to the idea of void:

KA, TERVMERE, MR (1978:9) “The Great Void is pure; being pure, it

does not have any obstructions. Because it is without obstruction, it is shen.”

Since the Great Void describes the state of full possibility, the result of yinyang
interaction cannot be but unfathomable, shen. Both terms thus explain polar interaction.
Zhang Zai employs void to emphasize qi’s capacity for total resonance which have no
limitation. And with shen he wants to emphasize that this principle is not graspable®**.
But in the end, both terms seem to outline the same ¢i’s inherent ability. “The spiritual
dimension describes the marvelous response within the Great Void.” (#f3, XD /IE

2 H) (1978:9) .

Second, Zhang Zai depicts shen as one of gi’s polarities coupling it with the term gui %2,
usually translated into ghosts: “Ghosts and spirits are the natural capacities of the two
qi” (RM#H, R REAE) (1978:16); “The very meaning of ghosts and spirits are
what comes and goes, what expands and pull back.” (W&, fEsK. JE 2 3)
(1978:16)

This second usage of shen as polar dimension, even if limited, enable us to understand

the relationship between the spiritual dimension and gi: shen represents the natural polar

158 Zhang Zai often describes the spiritual dimension as the unifying principle: “That which is fusing into
unity and thus is indeterminate is the spiritual dimension” (& — Al A5##) (1978:16). “Motion and
stillness are united and preserved in the spiritual dimension” (E)#F & — 17 F-4i') (1978:.20).

159 We will see later that shen is what cannot be grasped by knowledge, but it is the natural ability that
need to be preserved: Preserving shen one can marvelously resonate with things (7148 1% Wb JEY) 2
J&) (1978:18).
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ability of qi that penetrates and connects all entities in the world. “The spiritual
dimension is subtle but is able to fill all interstices.” (42 78 ZE #E[#] 1) (1978:16)

Being the principle behind entities relationship, shen is also defined the virtue of

heaven: “The spiritual dimension in the virtue of heaven; transformations are the way of

heaven” (f41, R, {k, KiH) (1978:15)

In sum, Zhang Zai’s definition of shen is intrinsically related to the idea of void. Both
concepts describe gi’s polar capacity of resonance that allows connections between
opposites forces. Connections that result in further generations. In this sense Zhang Zai

understands them in term of virtue®°.

2.7 Chapter Conclusions

| have tried to outline Zhang Zai’s basic cosmology in order to see if his system can be
framed on the concept of harmony and harmonization as ultimate paradigmatic
category. We have seen that Zhang Zai tends to see reality in term of on-going process
of polarities interactions and interpenetrations. Zhang Zai outlines this view employing
different concepts. The first concept he introduces in the Zhengmeng is the Great
Harmony. Even if we are not sure that Zhang Zai would have agreed with Su Bing’s
organization of the Zhengmeng, the choice of setting the Great Harmony’s chapter and
concept at the opening of his most important text, is a good clue about the centrality of
this term in his system. | have claimed that the term Great Harmony opens the

Zhengmeng since it synthesizes Zhang Zai’s entire system of thought.

Despite its centrality, we have also seen that Zhang Zai employs this term just a few
times in the Zhengmeng preferring other concepts to express the structure of harmony.
In particular, the most comprehensive concept that Zhang Zai uses to depict the
structure of harmony is qi. Zhang Zai understands qi in term of relationship between
oppostive forces that embraces all we can perceive about the world, and also what
cannot be perceived. The paradigm of gi accounts for the world of shapes and the world
of not yet shaped, the dimension of fullness and emptiness.

180 As I will show in ch. 4, the virtue of the cosmos is that of generates and sustains the process of
changes and transformations.
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Recalling the above showed five characteristic of harmony, we can see that qi

completely adhere with them:

First. Qi does not seem to express a substance, but primarily expresses a relationship
between polarities. Zhang Zai understands gi as “the process of unification constituted

by the two polarities interaction.” (yiwu liangti)

Second. This unity is not static and unchangeable, but it is better expressed through

changes and transformations, and thus polarities alternation.

Third. Due to its nature that forms limitless (xu) and unfathomable (shen) unities, qi is

fundamentally creative.

Fourth. Since gi includes each level of reality (which is made by oppositive forces) such
as the manifest world and the latent world, the graspable and the no-graspable and so

on, gi is Zhang Zai’s most comprehensive concept.

Understanding qi within the paradigm of harmony, help us to overcome the previous
understanding of Zhang Zai’s philosophy as (i’s substance monism. | do not see in
Zhang Zai’s system any ultimate substance beyond reality, everything lies under the

process of harmonization which includes both the perceiving world and its opposite.

Qi, as the paradigm of the cosmos, does not just account for the process of changes and
transformations, but it also includes the realm of principles (the reason why the process
goes on forever). Zhang Zai explains that the reason behind the process of changes and
transformations is the intrinsic capacity of interconnection and generation of the
oppostive forces. Zhang Zai employs the term Great Void to express this capacity. We
have seen that the relationship between gi and the Great Void in controversial since on
the one hand, Great Void is identical or even metaphysically prior to gi; on the other, it
is a polar dimension of the same qgi. We have tried to solve this problem through the
logic of harmony and harmonization. If we understand gi in term of polar relationship,
taixu can be both qi’s fundamental nature and Qi’s polar dimension. It is the
fundamental nature since it represents the principle by which oppositive forces can
relate and thus generates unity, therefore it is the reason why the process of changes and
transformations, in other words gi, exist. But in the very end taixu is still a property of

the polar process and cannot be thought as the ultimate principle beyond that.
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Besides the Great Void, Zhang Zai employs the term spiritual dimension, on the one
hand to emphasize the identity between polarities and this creative principle; and on the

other, to outline the unpredictability of polar interaction.

Finally, Zhang Zai’s choice to select a specific vocabulary needs to be contextualized
with Zhengmeng principal goal, and thus his philosophical purpose. We cannot forget
that Zhengmeng’s purpose is to primarily undermine heterodox school and corrupted
Confucians that tend to see the world as filthy and as an illusion. Zhang Zai’s
metaphysics originally gives to well-known and extensively employed concept, such as
gi and void, a new and broader understanding. To see gi and thus the world as a process
of harmonization is to extend reality to the utmost. Reality is not only what we can
perceive, this is just one side of the coin, reality is also unperceivable and limitless

(void), only in this way we can see reality in its broader sense.

Below in the next chapter, our attention will be focused on Zhang Zai’s theory of human
nature. We will see how Zhang Zai’s understanding of human nature totally ground on
his metaphysics, and thus directly relates to gi and harmony. Zhang Zai understands
human nature in term of process of harmonization in the sense that human beings are
able to embrace reality as a whole. This understanding will be crucial for the

development of his moral theory.
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3. ZHANG ZAI'S THEORY OF HUMAN NATURE

3.1 Introduction

This chapter will focus on Zhang Zai’s original theory of human nature. This theory is
central in this investigation since it forms the bridge that connect Zhang Zai’s
cosmology and metaphysic with ethical and epistemological thought. We will see that
Zhang Zai’s idea of human nature is totally grounded in his cosmological system, hence
in the paradigm of harmony. And this understanding is totally coherent with Zhang
Zai’s critique toward Buddhism and Daoism, and toward the indolent attitude of
average people. Finally, human nature in term of harmony constitutes the foundation for

a solid ethical theory based on proper relationship and harmonization.

As we have seen before, Zhang Zai’s concept of harmony is based on the original
understanding of qgi conceived through the paradigm of unity of opposites; here this
theory will be applied on human nature in the sense that human beings, likewise other
cosmological entities, are made of qi and thus polarities interaction. Human nature
includes both of gi polar dimensions such as: shape with its physical tendencies, and
void with its capacity of connection (resonance) and creativity. To be human is to fully
develop both dimensions and let them mutually communicate. In this sense, Zhang Zai
understands human nature in term of the process of harmony and harmonization, in
other words, the Way of heaven. Heaven and human are part of the same process that
includes everything without leaving a single entity out. As it is heaven, human nature
expresses harmony since possesses the capacity of integrating differences and
oppositions into the same system. This will be Zhang Zai’s ground for the development

of his ethical and epistemological thought'®*.

3.2 Previous understanding of Zhang Zai’s theory of human
nature

The majority of scholarships that focus on Zhang Zai’s theory of human nature tend

toward a dualistic interpretation. Human beings possess two natures: the universal

181 See ch 4 and 5 of this investigation.
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nature inherit from heaven “the heaven nature” (tianxing K 14:), and the individual
physical nature “the nature of the quality of qi” (qizhizhixing % Z ) 2. The
relationship among these two natures is apparently conflictual: while the first nature is
everlasting and pure goodness; the second is temporary and it is the source of evil. The
first moves toward empathy and integration, while the second toward egoism and
evilness. The effort of the moral person will thus be to overcome the second nature and

develop the first.

Generally speaking, Zhang Zai’s theory of human nature has been considered an
important and influent theory within the lixue £ tradition. The key and original part
of this theory is the idea of the “nature of the quality of qi”. The great Song philosopher

Zhu Xi recognizes it as the turning point on the theory of human nature:

PR RS . LA TR IR, AR, S NIRAE R IRE, ATk
KA N T . (Zhuzi yulei) “The doctrine of physical nature originated with
Chang and Ch'eng (Ch'eng I). It made a tremendous contribution to the Confucian
School and is a great help to us students. None before them had enunciated such a
doctrine. Hence with the establishment of the doctrine of Chang and Ch'eng, the

theories [of human nature] of all previous philosophers collapse.” (Trans. by Chan
1963:511)

But despite of the great influence of this doctrine, Zhang Zai directly speaks of the

“nature of the quality of qi” only ones in the Zhengmeng. In the sixth chapter he states:

WWIMEARE M, BRI R . SHREZH, BTABEER.

(1978:23) “With the existence of physical form, there exists physical nature. If one
skillfully returns to the original nature endowed by Heaven and Earth, then it will be
preserved. Therefore in physical nature there is that which the superior man denies to be

his original nature.” (Ibidem)

182 Angus Graham affirms that both the term and the concept of the “nature of the quality of gi” originated
with Zhang Zai. See Graham p.49. But how the Chinese scholar Hou Wailu f##})/5 has clearly
showed, the term might have been first coined by the Daoist alchemist master Zhang Boduan 5 {f1 ¥
(987 - 1082).
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Here I have employed Chan Wingtsit’s translation that clearly shows a dichotomous
approach: the original nature against the one embodied in physical forms. The first
nature is somehow related to goodness and it must be preserved (to become a moral
person); the second needs to be discarded if one wants to find his/her true nature. This
kind of (or similar) reading is broadly accepted by the majority of scholarships on
Zhang Zai. To quote some examples, Huang Siuchi (1971:151) emphasizes this dualism
between the original good nature and the temporary evil one as such:

“The two kinds of nature'®®

of man are the heavenly nature, which is the ch’i in its
original state of dispersion and which is said to be originally good, and the physical
nature, which is the ch’i in its state of condensation and which is regarded as the

metaphysical source of evil*®*.”

Ira Kasoff (1984:73-77) defines the heaven nature as the substance, the essential
property which a thing “is never without”, it is unaffected by actions of the thing or
person, and exists before and after the existence of individual things. While the second
nature is what accounts for individuality in the world, this nature consists of the needs
and desires of physical nature, and it is the source of evil in the world. Unlike the first,

this nature is temporary: “it comes into existence only with the appearance of each

163 Huang Siuchi (1971:147) indicates three possible sources might have influenced Zhang Zai dualistic
concept of nature: Mencius, Dong Zhongshu and Buddhism. In Huang’s understanding, Mencius
regards qi in term of feelings or passions (similar to the physical nature), and this is inferior to the
concept of heart-mind which is originally good. Dong Zhongshu considers nature and feelings as
oppositional terms. And Buddhist’s Lankavatarasitra speaks about two different nature: the nature of
Harmonious Union (hehe #14) and the nature of Original Condition (benran A<44).

Differently, Hou Wailu, Qiu Hansheng and Zhang Qizhi (2005:112) have noticed that Zhang Zai’s
dual concept of nature might have been influenced by one of the master of the southern lineage of
Daoist alchemist school: Zhang Boduan. Zhang Boduan’s idea of human nature seems to be very
similar to the Zhang Zai’s one. Moreover, the before showed Zhang Zai’s passage on qi’s nature
totally resembles the one depicted by Zhang Boduan as we can clearly see. Zhang Boduan wrote:
“With the existence of physical form, there exists physical nature. If one skillfully returns to the origin,
the heaven and earth’s nature will be preserved.” (& i 14 A 48 2 1,38 ) 2 AR 2 A7 5S) .

But how Huang (1971:151) himself has pointed out, this interpretation implies a contradiction: “if the
ch'i permeates everything, including man, and man is born with the ch'i, which in physical form is the
source of evil, how can this be consistent with the assertion that the original nature of man is good?”.
Huang tries to solve the problem with two possible solutions. The first implies that evil is something
human receives from heaven’s decree or destiny (ming f7): “is entirely beyond human power, and that
limitation of human power is not to be conceived as something bad in and by itself’. The second
implies morality: “man is endowed with virtuous qualities, but is also born with the ch’i which,
though amoral, is potentially good or bad...thus evil doings, according to Chang, are entirely man’s
own voluntary choices from his ignorance and/or his self-centered and undisciplined desires during
the process of his intercourse with other men and corporeal things.”

I will explain Zhang Zai’s moral-metaphysics in the next chapter.
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individual” and thus can be changed by man’s effort. The conflict between the two lies
in the tendency of the secondary nature to obstruct the first, and thus the effort of man

will be to overcome the physical nature®®.

Kasoff (1984:169 n. 27) further explains that this kind of distinction completely fits
with Cheng-Zhu (lixue) tradition which is based on the dichotomy between the concept
of li and qgi. Kasoff affirms that Cheng-Zhu school “equated heaven-nature with above-

form li, and physical nature with below-form ch’i.”

This kind of understanding surely fit with Cheng brothers dual theory of human nature.
Human beings possess two natures, the first is the nature of principle which is good, and
the second is the individual nature of gi which can tend to evil*®®. But here the main
problem is that of framing a philosophical system within a specific tradition, the Cheng-
Zhu school, that had the tendency to synthesize the thought of different thinkers'®’. The
question is: can we read Zhang Zai’s philosophy exclusively through the lens of Cheng-

Zhu school?

Kim Jungyuep (2008) has answered to this question negatively because the lixue #2%

tradition (Cheng-Zhu school) is grounded to the interpretation of the concept of li which

185 Other examples that goes along a dualistic interpretation of Zhang Zai’s human nature are that of
Chow Kaiwing (1993:205). He defines the relationship between the two natures as a “partial rupture
between humanity and cosmos.”

The Chinese scholar, Xiang Shiling (2008:512) explains them as a partial-whole relationship. The
heaven nature represents the “pure and quite nature”, while the “physical nature” represents the
human physical demand. “Zhang Zai advocates to ‘be good at returning’ in order to move toward the
whole pure and quiet ‘nature of heaven-and-earth.”” Thus “Transforming the physical nature can be
expressed as the process of restoring the part to the whole.” Human being have to “return to the
original” which means that “this is not only a change of quality from the physical nature to the nature
of heaven-and-earth, but also the growth and decline of the quantity between the physical nature and
the nature of heaven-and-earth.” It is quite interesting to note how Kasoff and Xiang give different
interpretations on what is the direction of nature fulfillment. Kasoff (1984) indicates a growing
approach of refinement following more directly the traditional Confucian view. On the contrary,
Xiang prefers a reversal process of “returning to the original” preferring to emphasizes Daoist and
Buddhist influence on Zhang Zai’s thought. We will see that within the logic of the harmonization
process both tendency are necessary. There is no conflictual position between the two, their
relationship is inclusive and bilateral.

Cheng Yi affirms: “Nature comes from heaven, whereas capacity comes from material force. When
material force is clear, capacity is clear. When material force is turbid, capacity is turbid...capacity
may be good or evil, but the nature is always good.” (PEHIA K, A HIAR, FIGHIATE, K&
. R R ELARRE, PRI AS3E). And moreover: “the nature is the same as principle. This is
what we call rational nature. Traced to their source, none of the principles in the world is not good.”
(PERPEE, PReged, fEet. RN, FEHEH, RKAAFE) . Ercheng yishu ( FEEZ) .
(Trans. by Chan 1963:569).

The most important example is the Southern Song philosopher Zhu Xi who synthesized the most
important ideas of the previous Northern Song Masters creating a novel original system.
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is almost totally absent in Zhang Zai’s system168

. We have seen that Zhang Zai’s
philosophy is based primarily on qi, and thus we can read his system through this
concept. Since no real and absolute dichotomy is present in Zhang Zai’s cosmology, the

best way to read his theory of human nature is through the very concept of qi.

For instance, the late Ming philosopher Wang Fuzhi fiercely criticizes Cheng Yi and
Zhuxi’s “old theory” that considered the physical nature as opposed to the “true
(heavenly) nature”. Wang Fuzhi reads Zhang Zai’s theory of human nature as an
“apparent duality” not a real one. In his view, Zhang speaks about two aspects of the

same thing:

Frad [REZME] &, MEREHhzt., BRAZBE, fEEEEEEN;
WEZN, RIKRZ. MmERME, NSNS, mAREE, R R
# (Chuanshan quanshu (fffLLi4=2) ) “When one speaks of the nature of the quality
of qgi, this is like saying that the nature lies within the quality of gi. This quality is man’s
form, within the confines of which the principles of life are manifest. Since they (the
principles of life) lie within this quality the gi permeates them, and what fills the
universe both inside and outside the human body is nothing but gi, so too it is nothing
but principle.” (Trans. by McMorran 1975:443)

In modern times, the Chinese philosopher Tang Junyi (1956:131-132) follows in a way
Wang Fuzhi’s insight overcoming the dichotomous view of human nature. He defines
Zhang’s theory an apparent dualism. In Tang’s view Zhang Zai’s theory of human

nature is not dualistic since the two nature are not in opposition:

“In speaking of the nature of the universe and the nature of the ether-matter, Chang Tsai
does not place the two natures in opposition to each other on the same level of

168 See previous chapter. There are several scholars that follow this understanding. For instance Mou

Zangsan’s (2000) reading of Zhang Zai is totally framed on the clear division between the nature of
principle and the nature of gi. As Kasoff (1984:169 n. 36) has pointed out this is because “Mou takes
the same position that Ch’eng Yi did, that gi can only be below form. Mou argues that Chang kept the
above-form and the below-form realms distinct.”
Even if Kasoff position differs to the Mou’s one by trying to mild the conflict between the two distinct
natures referring to the single gi, she does not clarify the relationship between the two and thus the
natures still abide in conflictual position. If we frame the two nature’s concept within the harmony
model, conflictuality becomes functional to the system. Conflict will be transformed into opposites
and polarities that will produce novel unities.
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existence. Fundamentally, the nature of man is just the nature of the universe. And this
nature is in direct communication with the ether or the Way of the universe. The nature
of the ether-matter is generated when the nature of the universe is concealed by ether-
matter, and is therefore the nature that appears after the ether of the universe has by

condensation become the material body of man.”

Tang (Ibid:133) is saying that the two natures are not in opposition since from the stand
point of the cosmos (or Great Harmony) “man has no such a thing as a nature of the so-
called ether-matter”. The ether-matter nature (the nature of the quality of qi) is a
“secondary nature” that cannot be part of the first objective nature. Therefore “From the
standpoint of the beginning, man has only the nature of the universe; and from the
standpoint of the end man has come to have the nature of the ether-matter.” (Ibidem)

The opposition by the two natures, in Tang’s word are just temporary since the ether-
matter cannot but dissolve into the original Great VVoid. Therefore we cannot speak of

absolute opposition between the two natures.

Even if Tang is right in getting rid of the conflict within the two natures, this
interpretation does not adhere with Zhang Zai’s cosmology and metaphysics. By
positing the two natures on different level of existence, Tang seems to recognizes a
transcendent source. Great Harmony here is seen as the transcendent source of human
nature which is beyond the world of changes and transformations. We will see that this
understanding does not cohere with Zhang Zai’s critique on Buddhism and do not

follow the logic of harmony™®.

1%9 However Tang’s interpretation of Zhang Zai is insightful. He recognizes the crucial role of harmony.
He states: “‘Contrasting the dual in revealing the One’ defines the unique style of Zhang Zai’s
writing.” This being so, he warns us that “in expounding Zhang Zai’s thought, if one biases toward
either One or the dual, or loses the balance between the One and the dual, then one would miss the
point of his doctrine of the proper Way (Dao), and hence fail to grasp his conception of harmony.”
(see ch. 2 n. 21).

But on the other hand, he seems to posit the source (or can be called the pivot) for harmonization
somewhere in the transcendental world. For instance, in trying to solve the ontological problem of evil
in Zhang Zai’s system, he makes a parallel with Christianity. Briefly speaking, Tang (1956:133)
explains that Zhang Zai’s view of evil is similar to Christianity: “God is the creator of man, and yet
the sin of man cannot be attributed to God himself or God’s creation, for the evil of man can be
regarded only as a part of man. This is exactly Chang’s view. As for the reason why for the evil,
caused by the nature of the ether-matter in man, cannot be attributed to heaven, this because it is
simply impossible for evil to exist from the stand point of Heaven.”

In displaying is way of reasoning and parallelism between heaven and Christian God, Tang shows that
his idea of harmony does not follow continuity as necessary principle. On the contrary there is an
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Here I will try to follow Wang Fuzhi interpretation of Zhengmeng by affirming that
Zhang Zai’s human nature is totally based on his metaphysics. In other words, Zhang
Zai’s concept of human nature adheres completely with his idea of qi as depicted in the

previous chapter'™

. If we understand qi in term of unity of opposites, we can thus
understand the logic behind Zhang Zai’s human nature. Human nature is nothing but the
interrelation and interpenetration (or the unity forming) between oppositive forces,
human nature is what synthesize the realm of principles and the realm of forms, the

realm of potentialities and that of actualities.

The Chinese philosopher Qian Mu (2000:42) has a similar understanding of Confucian
idea of human nature. He outlines human nature as the constant reference (center) that
synthesizes all oppositions. In the above already quoted analogy of pendulum, he said
that:

il ZMELE A BA LA TR —3h s HAEIMEE Z 2 ki bk, sk

M. KRG SRR K2 H, Biak, wEr, wEsE, UifE, &N, RE

Nyt RIEE. “Confucians want to point out a fixed center in this infinite cyclical back

and forth, and they call this center human nature, This is also what the Neo-Confucians

of the Song and Ming dynasties liked to call this center as ‘the Center which has not yet

become manifest’ ‘knowing the resting place’, ‘stillness’, ‘the master’, ‘the constant’.
=171 5

The Song Neo-Confucians said that this human nature is precisely li*'".” (Trans. by
Ziporyn 2012:72)

ontological difference (break) between heaven and man, and thus harmonization can be only ideally
realized.
Ding Weixiang and Robin Wang (2010:51) recognize the close connection between nature and qi in
Zhang Zai’s theory of human nature: “Zhang Zai advanced the pre-Qin debate on the goodness or
badness of human nature by linking xing (human nature) with the notion of gi. It relocates the
common dichotomy of good and bad (shan e &) in pre-Qin thought to the metaphysical level of
xing 4 versus gizhi & & (nature and gi).”
But their interpretation is still grounded on essential dichotomy between human physically inborn
condition (which ought to be modified) and human potential fulfillment (heavenly nature). He
continues: ““Heavenly nature is present in human beings just like the nature of water exists in ice.
Although water and ice differ, they are one thing. It is like light; because its level is strong or weak,
bright or dim, the light functions differently’. This highlights an important division. On the one hand,
human beings are endowed with heavenly nature, a good and universal property; on the other hand,
human beings are so diverse, just like light, some are strong and bright, and others are weak and dim.
The reason for this divergence is the psycho-physical nature. (qizhi zhixing 4&& 2 %) (Ibid:50).
! In Zhang Zai’s philosophy human nature is equalized to i, and thus both terms can be understood as
the center of the pendulum, in other words, what allow the proceeding of the harmonizing process.
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In his latest essay, the American scholar Brook Ziporyn (2015) understands Zhang Zai’s
concept of nature following the logic of harmony. He claims that the dichotomy
between heaven nature and psycho-physical nature (the nature of the quality of qi)
follows Zhang Zai’s harmonic monism. Zhang Zai does not speak of two natures but

“one Nature in two different forms™:

“The gi-consitution Nature and the Heaven-and-Earth Nature are not two natures, | will
contend; they are the one Nature in two different forms, as it appears in already
condensed forms or in the dispersed material force of the void, and in either case this
Nature will have the same character, i.e. it will be the unification of opposed polarities.
Zhang's habit of speaking of the Nature in these two forms in fact follows precisely
from this conception of the character of the Nature itself...Zhang speaks of the Nature
in general as something that is necessarily two and not two, an inclusive unification of

polar opposites'’?.” (Ziporyn 2015:183)

Here Ziporyn’s interpretation is similar to Wang Fuzhi’s understanding tending toward
a monistic interpretation. But while Wang Fuzhi understands Zhang Zai’s monism as (i
monism, Ziporyn recognizes harmony as Zhang Zai’s ultimate category. As we have
seen before, my position is that of equalizing the two concepts: qi is (refers to)
harmony, because it is not a substance per se, but it expresses a relationship; harmony is
(refers to) qi since it expresses qi’s process of changes and transformations. In the same
fashion we can understand human nature: human nature is neither conceived within a
dualistic interpretation (two distinct natures), nor as a single essence (given inborn state)
with two aspects; human nature is conceived as a process of relationship between

oppositive forces, and this process is dynamic, creative and comprehensive'’.

172 Ziporyn (2015:184) understands Zhang Zai’s concept of nature as monistic. Since gi is the only entity
in the universe, Nature cannot be but the nature of qi. He states: “There is only one Nature: the Nature
of material force, which is characterized by the polarity of yin and yang...This Nature remain the
same whether in the dispersed formless material force, or in the coagulated material force of distinct
individual beings; in fact, the meaning of Nature is precisely that which never changes, and is the
same in all different conditions.”

Several contemporary scholars tend to overcome the Western traditional understanding of human
nature that tend toward essentialism, preferring to follow Chinese tendency to see the world as an on-
going process. Angus Graham (1991:288-289) was one of the first trying to undermine the essentialist
understanding of Nature and understands it “in terms of spontaneous development in a certain
direction...xing will be the spontaneous process with a direction continually modified by the effects
on it of deliberate action.

Ames (2008:50) follows Graham insights that human nature cannot be reduced to what is innate or a
priori. He tries to overcome the essentialist approach, by emphasizing what human does and makes,
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Moreover, Zhang Zai understands human nature in such a fashion primarily because this
theory supports his critique against heterodox schools and forms the ground for his
moral theory.

Below I will first analyze Zhang Zai’s critique on heterodox schools concept of human
nature.

3.3 What is not the “true nature”

The first question we need to answer, talking about Zhang Zai’s theory of human nature,
iIs why Zhang Zai needs to develop a specific theory of human nature that goes a step
forward to the previous Confucian theories. As we have seen before, Zhang Zai’s first
aim is to undermine unorthodox schools. His idea is that Buddhists and Daoists in
primis, and even some scholars within Confucian orthodoxy, are responsible for the
corruption and decay of Song society and the loss of Confucian’s unique Way. The
ignorance of these lie in the fallacious view of reality. Both heterodoxies'’* and average
people (shiren tH A) fail to see the harmonic structure of the world. The firsts by
recognizing the metaphysical principle beyond “this world”; and the seconds relying
exclusively on what they can see and hear. The result is that they all recognize just a
small part of the cosmos being thus unable of making the most of the world. Hence,
despite the differences in their theories, in the end, they make the same mistake.

Zhang Zai states:

WEREBWF AL TA R, WAEREEY AL, —FHEEAR R, US5PFRIERY
5. (1978:7) “The people who talk about extinction proceed without coming back;

those who totally rely on life and on what they perceive, become like things and cannot
transform. Despite their differences, they are the same since they both have lost the
Way.”

Zhang Zai basis his critique on two important points: we can call the first metaphysical
critique; and the second epistemological critique. The first is that unorthodox teachings

rather than what a person is: “Confucian person is understood fundamentally as a process — person is
what we do with our relations rather then what we are. It is in this sense that | want to suggest the
Confucian person is conceived of a human becoming rather than a human being”.

174 Despite the great difference between Buddhist and Daoist metaphysic, here Zhang Zai is claiming that
their view of reality is not so different.
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do not recognize the continuity between the metaphysical and the physical world. “They
proceed without coming back (to this world)”. Without recognizing the metaphysical
continuity, they fail to see the relationship between opposites, thus polarities. The
second is about the indolent attitude of people that stop their process of learning on
what they see and touch. They totally rely on the manifest world without recognizing
the principle beyond it. “The sickness of these people is that they focus their heart-mind
just on their senses, they do not strive to make the most of their heart-mind” (A J% H: L
H H R 8 HO AR & H0) (1978:25). The result is that they both (unorthodox
and indolent) are one-sided: they fail to see the process of harmonization since the firsts

rely just on what is beyond, the seconds on what is fully in here. They both evaluate just

one opposite without seeing the other.

We first try to analyze the critique against Buddhists and Daoists. We have seen in the
previous chapter that Zhang Zai’s critique was based on a different understanding of

emptiness; now we can analyze how this is applied on the theory of human nature.

Zhang Zai claims that Buddhists and Daoists do not recognize any continuity in the
world, they see the realm of principle (emptiness) and the natural world as totally

detached. They recognize just a limited part of the world:

Han e R, RIEMES, SOARR, #BHITK &, ANZIR [HARE] BRZH@m,

AP AR R — W AR RN KPR Y, RIMEREAME, A
B, tEaEM, B, RAAHESGWA, FEBOERE L WL K& 7R 2 6
(1978:8)“If we say that the void produces qi, the void will be endless, and the qgi will
have limitations. The substance (ti) and its function (yong) will become separated. This
is because one enters into Laozi's theory of nature that states: ‘something is born from
nothingness’, and does not acknowledge that cosmologically what is said to be
determinate and indeterminate is constantly mixed as one. If it is said that the myriad
images are all things that can be seen within the Great Void, then things and emptiness
will not resource one another. Shape will be shape, and nature will be nature. Thus
nature and shape, heaven and humans will not exist correlatively and one will fall into

the Buddhist position of viewing the mountains, rivers and the vast earth as illusions.”
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Zhang Zai thinks that Buddhists and Daoists see emptiness and fullness, and all
polarities, as two distinct realms. They fail to see the real connection among things:
among visible things, among invisible things, among both states and finally among
human nature and heaven nature. The problem is that they fail to see the world as it is,
both Buddhists and Daoists do not grasp polarities: “Their desire is to talk directly about
the Great Void, without bothering their heart-mind with day and night, yin and yang”
(W ER B R R, ANLLER . 25 8 H ) (1978:65). By referring to Void as an
ultimate reality beyond the world, they have a limited view of the world. They see the

world, and thus human being within it, as something superfluous.

DNARZR, ATRRRAT? RA—9, SAREE, WREmRF? OGS
%, AILNAERZ %, UARAIE, DR Z%E, ZRAH, #imihe
(1978:65) “Seeing human life as illusion, can be called realize man? Heaven and man
are one thing. Hold to one side and abandon the other, can this be called realize
heaven?... The way his theory ends in reality is through positing human life as an
illusion and active participation as excrescence. They hates and thus deny the world

since they consider it as filthy. Therefore they escape it and ignore it.”

Buddhists do not grasp the unity between heaven and man (and between principle and

5 On the one

its function), and thus they are inclined to raise one and discard the other
hand, they can recognize void as an important principle of the process, but on the other,

they fail to see its connection with the world.

175 Zhang Zai sees the fallacy of Buddhists understanding of reality comparing it to the limited view of the
summer insect: “Buddhists do not recognize the heavenly mandate, thus the dharma of the heart-mind
makes and destroys the world. They think that minute produces the greater, and the branch produces
the roots. Since they cannot pursue [the Heavenly mandate], they call [it] illusion. This is the same
thing as the summer insect not knowing the ice. Since it does not know it, it thinks that does not
exist.” (BEIRA IR Al LU BRI, LU/MER, DOREGA, HABREMRE X%, B
FHEEUKE, BLE R BEUK, DLHANEK) (1978:26).

Buddhists confuse what is the branch (the function) of reality, considering it as the root. Doing this
they forget to grasp the very root of reality: which is the harmonic process of changes and
transformations.

Here Zhang Zai refers to Zhuangzi well-known allegory: “An insect of the summer cannot be talked
with about ice - it knows nothing beyond its own season” (& & A~ 1] ARE A UK B AR ). (Trans.
by Legge 1962:375).
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T8 & B RN RS IR e, AMARIERZH, RUANRZ/NFES K. (1978:8) “The
ignorant (Buddhists) roughly realize that void is what form human nature, but they do
not understand that its function is based on cosmic changes and transformations. Instead

they make what human senses perceived as the real cause of heaven and earth.”

Zhang Zai is claiming that Buddhists (and even Daoists) grasp the fundamental part of
human nature: the natural dimension of void. But they are not able to fully understand

the function of the void.

FER B R RMEMAFEE R, USRI G R M. AR, AR H
A &/7)%, WHHR -2/, BHERETZK, FrbaEKEEN, ik
(1978:26) “Buddhists misunderstand heaven’s nature and do not realize the function of
heaven within in it. To the contrary, they identify the smallness of their six senses as the
cause of this world. If what is manifest is not made the most of, the heaven and the earth,
the sun and the moon are considered as illusions. The function will thus be obstructed
by the smallness of our physical body; aspirations will be submerged by the vastness of
the void. Therefore talking about the vast and the small, this is the profligate indolence

that loses the middle Way'"®.”

Heterodoxies do not make the most of the world, because they see the void as the
principle detached from the manifest world. Their connection with this world rely on
their senses, and thus they cannot but search the principle beyond it. Therefore they
cannot but divide nature in two different realms: the nature of principle and the nature

of the senses.

AMEEES—YE, il AREA—, dRdEMEH. kel LB ikd, 25
W RAUAREMEL, RSMHE? M. &2, BEAUMAR, RiGHHEF?

(1978:63) “The process of unification of being and nonbeing, voidness and fullness is
the nature. If they are not one, the nature is not fulfilled. Eating drinking, and sex are all

the nature. How can these be done away with? Since being and nonbeing are all the

176 Zhang Zai recognizes that Buddhists metaphysical mistakes has ethical and social consequence. If
someone’s aspiration lie beyond the human world, his own attitude to this world will be reckless and
indolent.
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nature, how can this be without opposites? Zhuangzi, Laozi, and the Buddha talked

about this since long time; but do they truly understand the true principle?*’”

In Zhang Zai’s words, Buddhists and Daoists vision of human nature is similar to the
above showed dualistic view. They think about two different and opposite natures: the
inborn human nature which is based on physical senses, and thus on differences, this is
thought as an illusion; and the second external heavenly nature which is universal and
detached from the real world, this is the real principle’”. They fail to see the continuity
between the two, and thus they cannot understand the logic of the process of

harmonization.

Besides Buddhists (and in a lesser way Daoists), Zhang Zai criticizes average people,
that through their indolent attitude toward life, they reach the same misleading result:
they do not understand the continuity between heaven and things. But even if they make
a similar mistake, they totally differ from the Buddhists understanding of the world:
while the Buddhists stop beyond the world without coming back, the average people
stop in the manifest world without make the most of it. Zhang Zai (1978:24) affirms that
“The heart-mind of average people stops at the narrowness of their senses.” (N2
Oy, 1B L2 JK)” Likewise Buddhists, they have a limited experience of the world
since they stop to what is easily given by their senses. But different to Buddhists,

average people do not even try to go beyond their senses*’”.

NI LLH B LR B0 AN # 3 0 (1978:25) “Their problems lie on restrain

their heart-minds with what is seen and heard by the eyes and ears. They do not strive to

make the most of their heart-minds.”

" This is a key passage to understand Zhang Zai’s theory of nature. Here Zhang Zai describes that xing
includes both the physical nature and the metaphysical one. There is no conflict between the two.
Stressing one aspect over the other is to fall into Buddhists and Daoists mistakes.

18 We can say that in Zhang Zai’s opinion, Buddhists just recognize heavenly nature as the true nature.
But Buddhists fail to see nature’s implication with the world, and thus their position is one-sided.

179 Despite the claim that both Buddhists and average people are equivalent in their mistakes, Zhang Zai
seems to prefer the first rather than the second. Kim Junyeup (2008:99) in his analysis of Zhang Zai’s
critique, affirms that “whereas the Buddhists have something in common with the Confucians in that
they endeavor to expand their experience, although in a distorted way, ordinary people have nothing
in common with the Confucian in that they do not want to go beyond their immediately given
experience at all.”
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They are able to recognize an important part of the natural world; relying on their senses
they grasp the spontaneous process of polarities. What they do not grasp is the unity that

synthesizes the whole process.

HANFEZ B, KR E R 288 H (1978:14) “Average people understand the
spontaneous cosmic process, but they do not see that this spontaneity is the substance of

things.”

About human nature, average people simply do not recognize it as a part of the process;
on the contrary, they see it as a given and static “essence” that cannot be improved (they
do not recognize the function within it). To make this point clear, Zhang Zai compares

the attitude of average people to the indolent student within the process of learning:

S2EARR, —wREA, BRE), SRR, —HimEtEt. 2585,

INERFE M S, AR B EEAE, SR (1978:267) “When students stop, they
become like wooden marionettes that move when you pull or shake them and stop when
you release them. They live and die ten thousand times in a single day. When learners
stop learning, it is also no different from dying, for this is the death of experience.
Although their persons live, their persons are just things; and there are many things in

this world*¢°.”

By stopping to the first stage of learning average people become attached to things and
become like things themselves. They cannot make the most of their heart-minds and

their natures are ossified.

YT, NI 7 fAeiad, S RimIETE - (1978:18) “By
submitting to things, the potentiality of the heart-mind will be lost, man will become
like a thing and the principle of heaven will be destroyed. By preserving the spiritual
dimension, one can go beyond changes; forgets the accumulation of things and follows

his nature and decree.”

180 Here | have employed Kim Junyeup’s (2008:99-121) translation.
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Average people destroy the principle of heaven, the principle of harmony in which
everything is grounded. Their heart-mind stop on what they can learn from the senses,
without bothering to get something more'®. The senses for Zhang Zai are just the

beginning, they cannot be the end*®.

NiHCHF, mEHAEZE: NZH%Z, NS zEH. FanNsbREHZ A0,

R At NiE & . (1978:24) “When people thinks to know something, they get this
knowledge form the sense organs. What humans get it is the joining of the inner and the
outer. The one whose knowledge goes beyond the one of the senses that join the inner

with the outer; this man’s knowledge is far beyond [average people].”

We will talk more about the process of learning later, besides, another mistake that
Zhang Zai points out, is that most of the people consider nature as equivalent to their

single and temporal life.

DA, BEAEERZE, HANREYSE, #7222 A AR (1978:22) “If
one considers nature the same as individual life, one cannot be connected with the Way
of day and night, and man becomes comparable to things. Hence we cannot but refuse

Gaozi’s absurdities™".”

181 Their position is somehow opposites to the Buddhists. The average people just recognize the nature of

opposites failing to see the underlying unity in them.

Brook Zyporin (2015:187-188) affirms that ordinary perception is itself a manifestation of the Great

Harmony, since is a kind of joining of inner and outer. Zhang Zai does not totally discard ordinary

perception, but he affirms that cannot be considered the end. Ordinary perception is a part of our

nature, but it is a narrow form of our nature. It can be a useful starting point but also a fetter to fully

realizing one’s nature. We will analyze Zhang Zai’s epistemology in the next chapter.

18 Zhang Zai criticizes the Confucian philosopher Gaozi’s %5 1-(420 B.C-350 B.C.) that sees life as
equivalent to nature: “life is what is called xing” (4= 75 1E).
The Chinese scholar Yang Lihua (2008:109) claims that Zhang Zai’s critique against Gaozi is based
on two focal points: “first by considering human nature just the biological one, human and things’
nature will necessarily mix together...second, if human nature is just biological nature, the latent and
manifest aspects of nature cannot be connected. In this way, the fundamental dimension of life will
depend on tangible man’s life, and cannot be linked with what will happen after the extinction of the
forms.” (¥ 5, NVER 2B T N HIZEW) S 2, T RE A SR TR TRl E . FL e, T SR Nt 2 A
HI AP I IS 4 ik o120 B I A TR AR T AR AR dr 2 4K, e ARE STl BT AR 1=
ZJE ).
Zhang Zai’s critique on Gaozi’s theory of human nature, thus totally adhere with the critique against
average people who stop to the manifest world without bothering of the world of principles. In the
end, they all are one-sided and they cannot grasp the paradigm of harmony.

182
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Zhang Zai is saying that nature includes something that goes beyond simple individual
life. He wants to claim that what we call nature includes even something that goes

beyond life and death.

RIER, BUNERE, Ft AT, WELF MR (1978:7) “Aggregation is my
natural dimension, dispersion is too. To know that death is not destruction, is talking

about nature .”

35 MR ARAR R0 A A BT 45 R A6 J By 2. (1978:21) “Make the most of one’s nature and

therefore one can know that life is not gaining, and death is not losing.”

If we think about nature as simply linked to shape, we fall in the same mistake of
heterodoxies and average people. The firsts want to free themselves from the cycle of

life and death, while the seconds aim to be totally attached to their own lives.

For now we can say that from Zhang Zai’s critique we can understand what the
philosopher do not consider the whole human nature. Nature is neither something that
belong exclusively to the realm of principles and possibilities, neither to the realm of the
senses. Besides, nature is neither something individual, closely linked to our life and
death, nor something that goes beyond life and death. Zhang Zai seems to understand
nature as a kind of connection between polarities oppositions. The unorthodox schools
and the average people both fail to see and experience the continuity between heaven
(principles) and human beings. The former tends to evaluate just the realm of principles
(they goes without coming back); and the second stops to their individual senses, and
thus fail to recognize that nature has something more, it has the ability to join with an

expanded reality.

3.4 What is (human) nature

In Zhang Zai’s philosophy, nature first describes something shared not only by human,
but by every entities within the cosmos; second, nature seems to have dynamicity and
relational capacity as its characteristic. We can find the first important insight in the

opening of the first chapter , the Great Harmony.
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RKHFERIE, IR BB R AR K 2 P (1978:7) “The Great Harmony is what is
called Dao, it contains within itself the nature of floating and sinking, rising and falling,

of the motion, the rest and the mutually resonance.”

Here Zhang Zai understands nature as something similar to Dao itself, which is gi’s
changes and transformations.*®* Nature corresponds to all gi’s movements within the
cosmos, movements that allow connections and thus harmony. We have seen before
how in Zhang Zai’s philosophy polarities represent the rhythm of cosmic changes and
transformations: yang is the unifying principle, the movement of expansion which
embraces other (creation of a new entity), and represents the visible state; yin is what
follows what is started, the completion of thing that goes back to the subtle, and it is the

hidden state'®,

Zhang Zai further explains that nature is directly related to these two aspects: “The

nature of yin is going toward aggregation, the nature of yang is going toward dispersion.
(R VB, Btk 580 (1978:12)

Nature describes the twofold characteristics or dispositions of the process of changes
and transformations. These dispositions belong to every single entity in the world, since
are the substances of nature: “polarities interaction (the substance) is what is called
nature” (8.2 55 1E) (1978:21)

On the one hand, nature is yinyang’s disposition; but on the other, Zhang Zai calls

nature what synthesizes [polarities] relationship:

184 There are several passages in the Zhengmeng where nature is coherent with Dao. Here we can note
that nature is not just human nature, but primarily the nature of everything. It is worth noting that
Zhang Zai employs the compound renxing (A1), human nature, just one time in the Zhengmeng. He
states: “in order to realize the subtle and the manifest [it is necessary to ] not giving up and continue
with goodness. Afterwards the human nature can be accomplished.” (SNfAIR,, ASEmaEiLsE, K
%A LA APE ) (1978:17) Besides this example, Zhang Zai employs the general term xing to
outline nature’s comprehensiveness.

And moreover: “The yang virtuosity (natural power) is to proceed; the yin virtuosity is to obstruct.”
FmzBETi%, 2z EERE) (1978:12).

As we have seen, Zhang Zai employs different names to describe polarities. Among others, gui and
shen describes polarities natural dispositions: “The nature of gui and shen is that of carry out and
receive.” (V1 52 2 1) (1978:20) The tradition of interpreting nature in term of yinyang dated back
to Han correlative cosmology and particularly to Dong Zhongshu. As Wang (2005:210) has pointed
out “Dong was the first to interpret human nature in terms of yin and yang, he indentifies yang with
xing (human nature) and ren (humanness/benevolence), and yin with ging (emotion) and tan (greed).
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PEHAE, SRM; iz, AR, AW, QAR sy, FiksEim A
W, BENE. RFAARGECEHEG, (WA R EIRE N (1978:22)
“Nature is what synthesize polarities relationship; the natural condition'®® is what is
received, and thus having principles. Without extending this unification state, the
received principle cannot be reached (cannot become part of you). To possess the
principle is to actualize one nature by making the most of principles without change.
That which is coming from heaven and cannot be changed is called the natural condition;

that which makes an entity unable to not affectively resonate is called nature.”

— RKAR T % 2, P (1978:10) “Nature is the unifying process of the two

polarities within the Great Ultimate that produces images®®.”

On the one hand, each polar force has its own definite nature; but on the other, its polar
nature is to tend toward unity. Nature describes both the tendency of each polarities, and
their relationship. As we have seen before, polarities interaction is the paradigm of all
reality: from what we can perceive, to what we cannot; from what has already a definite

shape, to what has not yet. Nature is what encompasses and synthesizes all these polar

87 yang Lihua (2008:100) points out that these two characters (suowu Jif#)) that appears in the
Zhengmeng are a supplementary explanation added by Zhu Xi.
188 Zhang Zai in the Zhengmeng often speaks of xing, nature, and ming, destiny or natural/given condition
within the logic of polarities, as two different aspects of the same thing (of the same unity). He states:
“xing and ming are connected into unity and thus are not distinct” (PEil— ). Xing and ming
form an inseparable unity, but at the same time, they cannot be but polarities: “If we generally
understand day and night, yin and yang, thus we have the ability to grasp the meaning of nature and
give condition, if we possess this ability we know how to be a sage.” (k%1 7 2 F5 FIl Bg Hn ik
i, BeAME AT IR ATEE N) (1978:65).
Metaphysically speaking, xing is the part of nature that tend to be relational and thus is subject to
changes; ming seems to be what is already pre-determinated by heaven.
In his commentary on Mencius 7B24, Brook Ziporyn (2012:117-118) describes ming as “simple given
facts of the matter, which we can do nothing to alter”; xing as “what is inborn and what is distinctive
to human beings, what they attain without making effort, and how they will grow if both unobstructed
and properly nourished”.. This interpretation is coherent with Zhang Zai’s understanding of ming
which is something we receive from heaven and cannot be changed. Since cannot be changed, cannot
be but correct: “ming cannot but be correct in man” (#yi* A\ #ANIE) (1978:22). Ming represents
something intrinsically related to temporal shape, we receive it in the sense that are the given
conditions and directions of our lives and of the world we are living on. It is the part of human (and
other entities) existence that is always right (is a way to say dependent), it represents the heaven’s
principle within man and nature. We can just understand this principle but we cannot change it.
Brook Ziporyn (2015:183) affirms: “Nature and doubleness are in fact interchangeable ideas: the
Nature is doubleness, doubleness is the Nature”.
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aspects: “The process of unification of being and nonbeing, voidness and fullness, is the

nature.” (A i i BE A — %, PEH) (1978:63)

Zhang Zai understands nature in term of principle behind all interactions, in other words,
the capacity for resonance: “Resonance is the unfathomable ability of nature (spiritual
dimension); nature is the substance of resonance.” (/& & th 2 1, & K22
#%) (1978:64); “That which make (an entity) unable to not affectively resonate is called
nature.” (¥ AR MR FE 1) (1978:22)

And: “That which make [an entity] unable even for a moment not to affectively resonate,
2190 (eo g JE B Y R, BT RN M ED R GE )

(1978:63). Capacity for resonance that belongs to the cosmos, as we have seen in the

is called nature and heaven’s Way.

previous chapter:

Kk, deip, B2EGH, Zumlca R, A—ilEES (1978:63) “Heaven’s nature is both
of gian kun, yinyang. With the two sprouts there is resonance. Since they are

fundamentally unity there cannot be but connections.”

Nature is what allow the continuity between beings. We, human beings, are not isolated
entities, but instead, we need to deal with other man and with the world. We can
constantly change and be changed by the world since we have the potential capacity to
do that. In this sense, nature can be understood as a creative principle: nature is one’s
ability to realize continuity among beings. Xing is the harmonic principle (unity) that

allows continuity among things.

Zhang Zai’s idea of nature is comprehensive: from the realm of principle to the one of
the senses. Nature is what unify these two opposites. Here again we have the paradigm
of unity of opposites, nature is conceived as the underlying center that allow polar
interactions. In this sense, Zhang Zai understands xing in the same fashion of qi.

19 Here Zhang Zai employs two negative adverbs such as wu ff and bu & that gives to the sentence an
affirmative value. The sentence can be also translated into: “that which make (an entity) able to
affectively resonate is called nature.
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We have seen before that Zhang Zai explains gi’s capacity to interact in term of void,
giving to this concept a new understanding. Void is the fundamental part of qi’s
paradigm necessary for polar interactions. Zhang Zai further explains that nature is
nothing but the unity of qi with its void dimension (relational capacity): “From the unity

between emptiness and qi (with shape) we have what is called nature” (& HEE245,

P2z 44)(1978:9)

In other words, what is called nature, is the way of interaction between all oppositive
forces in the cosmos. Here the unity between gi and void is the unity between the
substance (the harmonic structure of reality which is polarities interaction) with the

resonance capacity within it. But what about human nature?

Since everything is made by polar interactions (qi), humans do not differ in their nature
from other beings and heaven itself: “Nature is the original unity of the ten thousand
things, it is not something I get individually.” (4 & B < —HEFER Z1EF.)
(1978:21)

WEEZ A, WHERZH. ERAEN, Hi—W. HEEM. BifF. KB —
W, ST E RS A, BB RE CIE, BB RE . (1978:63)
“Resonance is the unfathomable ability of nature; nature is the dimension that allows
resonances. This is the dimension of both heaven and man but in reality is one. It is
through its contracting and expanding, moving and resting, ending and beginning ability
that can become one. the marvelous [ability] of things is called spiritual dimension,
[the ability] to put things in connection is called the Way, the substance of things is

called nature.”

But what does Zhang Zai mean by saying that heaven and things (man in particular)

share the same nature?

Zhang Zai employs again the analogy with the process of water and ice to explain the

meaning of heavenly nature.

RYEEN, IERKIEZAEUK, BORERESS, AM)—W: 2ouh/K. B, HIEMH
A4 (1978:22) “Heavenly nature is present in human beings just like the nature of

116



water exists in ice. Although water and ice differ, they are the same process. It is like
light; because its level is strong or weak, bright or dim, the light functions

191 »

differently—".

This is one of the most famous and most quoted passage of the Zhengmeng. Here Zhang
Zai seems to understand that human beings share the same nature of heaven, and this
nature seems to be substantial: ice cube are the same “thing” as water but with a specific
form. But if we refuse the interpretation of nature as essence and we follow the logic of
harmonization, we can understand this analogy in the following fashion: human being
and heaven, just like water and ice cube, are the same “thing” since they belong to the
same process of changes and transformations. There is no such a “thing” as waterness
that underlies the process of becoming ice, but just a transactional process of polarities
that needs a single reference. Shaped water (ice cube) and formless water are
doubleness and unity at the same time. Doublness since they represent different abilities

and features; unity since they refer to the same single reference: the process of water.

As we have seen above, Zhang Zai sometimes expresses the doubleness of human
nature with the distinction between heaven nature and the nature of gi-quality. We have
also seen that qi’s nature outlines something that we get with individual form. The
Confucian tradition tends to emphasize this concept as the necessary answer to the
problem of evil in man. Since gi’s nature is something we get individually, cannot but

tend toward separation and thus egoistic tendency.

RMBEARE LN, ERZARMZAAS. SEE2E, BTABEES. A
ZMZFE, a2 BABRAS, K2fth. RASHA AW, #HA, RZAEMA
fi, RIEEMETT R 2. VERBAERIR, MUBBmEEE AR, SfENER
PR, e EleE i e sl P (1978:23) “With the existence of physical form,
there exists physical nature. If one skillfully returns to the original nature endowed by
Heaven and Earth, then it will be preserved. Therefore in physical nature there is that
which the superior man denies to be his original nature. Man’s strength, weakness,
slowness, quickness, and talent or lack of talent are due to the one-sidedness of the

material force. Heaven(Nature) is originally harmonious and not one-sided. If one

91 Here | have employed Ding Weixiang and Robin Wang’s (2010:50) translation.
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cultivates this material force and returns to his original nature without being one-sided,
one can then fully develop his nature and [be in harmony with] Heaven. Before man's
nature is formed, good and evil are mixed. Therefore to be untiring in continuing the
good which issues [from the Way] is good. If all evil is removed, good will also
disappear [for good and evil are relative and are necessary to reveal each other].
Therefore avoid just saying ‘good’ but say, ‘that which realizes it (the Way) is the
individual nature.”” (Trans. by Chan 1963:511-512)

This passage can be read as the attempt to talk of two distinct natures, which are
essentially in a conflictual position. But if we contextualize it within the Zhang Zai’s
logic of unity of opposites, and within the Zhengmeng primal purpose, we can

understand this passage in such a way:

“After [something] acquires a form, its nature is intrinsically embodied in that. If
someone [or something] is good at returning, then the nature of heaven is preserved
within it. Thus the superior man does not consider the nature embodied in forms as the
[whole] nature. Man’s being soft or hard, slow or fast, talented or not is the consequence
of gi’s [with shape] partiality. Heaven fundamental constitution is the all-pervading
triadic harmony. By nourishing gi, one can go back to the root and thus be impartial. He
will make the most of his nature and become [the same as] heaven. When human nature
is not yet fulfilled, good and bad are mixed. Therefore to be untiring in continuing the
good which issues [from the Way] is good. If all evil is removed, good will also

disappear. Therefore avoid just saying ‘good’ but say ‘the nature is fulfilled’*®2.”

When one is born, he/she acquires a definite and temporal form which is part of one’s
nature. This part of nature has potentialities and characteristics that are different from
those of others. These differences are intrinsically related to the part of the qi that can be

perceived (qi with form). But this is just one part of our nature, we can say this is just

one of the two polar dimensions of our nature. The other one is the capacity within the
same Qi to transcend perception, this is the part which is unfathomable and creative.
Nature, like gi, is not only the form and abilities that we temporally endowed from

heaven. This is what Gaozi and average people think of it. Nature is also void in the

192 The implication of human nature in Zhang Zai’s moral thought will be investigate in the next chapter.
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sense that possesses the capacity to build relationships and creates something new. Our
nature is able to affect the world, and be affected by the world. Thus our nature is not a
static essence, is an on-going process of connection and creation. These two dimensions
are not conflictual dimensions, but are complementary. Zhang Zai does not speak of
getting rid of the first one or of the other; both are needed if we want to fully understand

the world and improve ourselves™®,

Nature includes and synthesize all aspects of reality, and thus we cannot dismiss or

undervalue some aspect of it. Even our basic natural instinct ought to be evaluated:

AMERER W, il S —, FEMEE. R LB Ed, 250
W SRRIE B, &5 ¥ ? (1978:63) “The process of unification of being and
nonbeing, voidness and fullness is the nature. If they are not one, the nature is not
fulfilled. Eating drinking, and sex are all the nature. How can these be done away with?

Since being and nonbeing are all the nature, how can this be without opposites?”

Zhang Zai here warns both the indolent attitude of average people that considers their
individual nature as the whole nature, and the Buddhists that dismiss all individuality
considering it as filthy. The sages are those that do not stop to the first stage of learning
(the stage of forms), the sages know that their nature is the synthesis of the two polarities.
We will see below that the effort will be not to get rid of the physical nature, but to
harmonize it with the other. To fully actualize one’s nature is to fully actualize the
dialectical connection between the two apparent conflictual parts. To make the most of
our nature can be explained again with the above model of unity of opposites. Only
when our oppositive forces become polarities and create something more of what we

were before, we fulfill our nature.

1% If we understand Zhang Zai’s concept of nature with contrasting duality, the critique against
heterodox schools and average people lose coherence. Zhang Zai’s critique lie on the unilateral view
of (and attitude toward) the world of heterodoxies and average people. Buddhists evaluate the realm of
principle and dismiss the world of perception; on the contrary, average people only consider the world
of forms and dismiss any principle beyond the senses.
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3.5 Chapter Conclusions

In this chapter I have analyzed Zhang Zai’s theory of human nature. | have first outlined
the previous understanding of Zhang Zai’s theory of nature noticing that the majority of
scholarships tend to recognize Zhang Zai’s theory as dualistic. They see an ontological
conflictuality between the two Zhang Zai’s idea of nature. We have also seen that this
interpretation is not coherent with Zhang Zai’s critique against heterodox schools and
average people. Zhang Zai sees that heterodox doctrines and average people fail to grasp
the totality of reality and have just a partial view of the world: they tend to see just a part
of reality failing to grasp the all-pervading harmony. The result is that their idea of

human nature is limited (by sensual perception) or thought as an illusion.

In order to resolve this fallacious view, Zhang Zai extends the paradigm of harmony to
his theory of human nature. Interpreting human nature within the paradigm of the
process of unity of opposites, enable us to resolve the apparent conflictual position
behind the two distinctive views of nature. | have claimed that Zhang Zai’s idea of
double nature is coherent with the paradigm of polarities interaction where no aspect can
be dismissed. Both heavenly nature and the nature of the quality of qi represent a
different aspect of nature that cannot be forgotten. Zhang Zai is saying that man are
made by an ongoing process of synthesis and interrelation between their individual
aspect and the universal one. The first is the individual shape, instincts, destiny that one

194

receives from heaven; the other is the context™" where one lives and develop as a person.

To become a man neither of the two aspect can be dismissed or even overlooked.

In the following chapters, we will see that Zhang Zai’s metaphysics of harmony gives
the basis for the formation of his ethical and epistemological program. I will first try to
define harmony as the metaphysical foundation of morality, and the adherence of

harmony as the goal for the cultivation of the self.

194 By context here | mean: physical place, historical time, cultural and ethical values and principles.
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4. ZHANG ZAI'S MORAL HARMONY

4.1 Introduction

In the first section we have analyzed how Zhang Zai’s cosmology and metaphysics can
be framed within the concept of harmony and harmonization. Zhang Zai sees the
cosmos in term of on-going process of relationship between oppositive forces that
creates changes and transformations. The process can goes on forever since every entity
possesses in its intrinsic nature the tendency to relate with others and thus creates novel
unities. This creativity seems to be infinite and unpredictable. We have seen that Zhang
Zai describes this process in term of yin and yang relationship through the single
reference which is called gi. We have also seen that this idea can be best synthesized
through the paradigm of harmony and harmonization since the intrinsic characteristic of
this natural process adheres to the before explained aspect of harmony. First, yin yang
relationship with qi is understood in term of the process of opposites making unities;
second, this process making cannot but be dynamic, creative and comprehensive.
Moreover, from Zhang Zai’s view of cosmos we have further analyzed the theory of
human nature. We have seen that Zhang Zai wants to fit human being into this kind of
cosmos. Humanity shares the same nature of every other entities within the cosmos, and
thus shares the same nature as the cosmos itself. Likewise the natural world, human
nature is conceived as a process of relationship among polarities. On the one hand, man
possesses a specific and individual temporal form; but on the other, man is not just that.
Man is part of a larger whole made of principles and values which are rooted, as we will
see, in the cosmos. Being part of this all-embracing whole, man shares the same ability
of it, which is the ability of connections, the ability of building relationships and thus
creates novel and infinite possibilities of new development. In this sense, human nature
can be conceived as a process of harmonization since it is a process of creation that
deals with polarities. Zhang Zai wants to emphasize the polar dimension of reality

extending it from human intrinsic and inner nature to the objective cosmos.

This is how Zhang Zai understands the natural world and the human beings within it.
But if we stop here, we cannot grasp the very meaning of the Zhengmeng. We have seen
that the Zhengmeng’s first function was pedagogical. Zhang Zai wanted to amend the
false beliefs of heterodox schools that have a partial vision of the world and do not

grasp the all-pervading harmony within it. Therefore, if we stop to Zhang Zai
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speculative thinking we cannot fully grasp his pedagogical aim, which is to show the

Confucian unique Way.

In this section, I will focus on Zhang Zai’s program of action. We will see that his
speculative thinking forms the ground where his pedagogical program arise. Of course
being a Confucian, Zhang Zai’s primal concern will be to build an harmonious society
and a peaceful world. Presenting this metaphysical thinking based on harmony, Zhang
Zai is saying that harmony in the world is not only naturally possible, but it is also
human duty to promote it since it is part of his intrinsic nature. Heterodox thinkers do
not see the world the way it is, therefore their pedagogical program cannot but be
misleading. Pedagogy needs to follow the real human nature; man needs to understand

their own nature and make the most of its capacity.

In this chapter, my focus will be on the analysis of the origin of morality. In other
words, we will see how Zhang Zai’s speculative thinking is applied on the formation of
morality. Here we will first need to answer to the questions: what is morality? And what

is to be moral? what are the precepts that | need to follow in order to be moral?

In the last chapter, my focus will be on Zhang Zai’s moral motivation and moral
practice, and therefore why should I be moral? Why should | follow these precepts?
And how morality can be applied on self-cultivation? Therefore, how can | be moral?

We will further see that all the answers will be intrinsically related to the paradigm of

harmony and harmonization, and thus to Zhang Zai’s metaphysics.

4.2 Morality and Harmony

In the first chapter, we have seen how in Confucian Classics harmony represented the
goal of human activities and how this idealization was extended to political and even
cosmological issues. Harmonious society and cosmos were the ideal status where
everything could be nourished and flourished, borrowing the Book of Changes words,

where “each thing found its place” **°. We have also analyzed the ontological feature of

% In the Great Commentary of the Book of Changes it is stated: “each thing found its place.”
(% 153LFT). (Trans by Wilhelm, Baynes 2003:331) The Chinese philosopher Cheng Yi interprets this
as the basis for peace and harmony: “Of the myriad things, each has its own rightful claim. When each
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Chinese ideal of harmony which is primarily built on the dynamic, comprehensive and
creative relationship between oppositive forces. We have defined harmony in term of

the process of unities forming by oppositive forces.

If we want to translate this paradigm into moral precepts and moral practice as the effort
to promote harmony and harmonization, we can easily affirm that a moral thought
and/or action is the thought/action which gives its own contribution to the development
of the process of harmonization. Since harmony is the ideal state where “each thing
found its place”, to be moral will be to do what one should do in order to establish and

preserve harmony.

On the one hand, to think/act harmoniously is to do not jeopardize social stability; but
on the other, is different to merely compliance: moral thought/action needs to give its

own contribution to society which sometimes requires conflict and disagreement*®.

Since Zhang Zai builds his entire philosophical system on the concept of harmony and
harmonization, his theory of morality will be grounded on this concept: since the path of
the world is harmony, harmony thus represents the highest moral standard that man
needs to proceed. In Zhang Zai’s term, objective moral values and duties are rooted in
the idea of the natural process of harmony and harmonization. Moreover, human nature
resembles this path since potentially shares the same harmonic constitution of the
natural world. Therefore what human beings should do is to follow those moral

standards of cosmos that already possess in their own nature.

Since the Zhengmeng is primarily a pedagogical text and its first aim is to correct the
heterodox schools, it is quite obvious that the ethical theory will be the very nucleus of
the text. The Zhengmeng wants to show to the learners the ontological foundation of
morality, the epistemological path that grasp it, and the reason why the Confucian Way

is the only possible Way.

Zhang Zai’s answer to the previous ontological question about morality will be: be

moral is to follow the process of nature which is rooted in harmony. Harmony is the

gets what it deserves, there is peace; when they do not get it, there is conflict.”( 4 ffE HEAA A H
FrA5 BRI 22 R H T A1) Cheng Yi Yichuan (FEEE S ) (Trans. by Li 2014:14).

1% |i Chengyang (ibid:184) states that “harmony is not merely to go along with the flow without
contention; it is not about unprincipled compromise; it endorses timely and appropriate actions.”
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process that nurtures and develops everything in the cosmos, harmony expresses the
condition where “each thing found its place”. Human beings possess in their nature this
binding force endowed by the cosmos, therefore it is in human natural disposition to
understand the natural model. The human Way is thus that of understanding and then
proceed in practice what one has grasped. The practice of the Way of heaven is
nurturing and developing other’s natural dispositions following the Way of harmony. If
everyone gives his/her contribution to the process of harmonization (since is one’s

disposition to do it), universal harmony will naturally arise™’.

Zhang Zai understands ethics in metaphysical term in the sense that human beings ought
to first learn the Way of heaven and then realize it in human world. But in order to grasp
the language of heaven and translate it into human vocabulary, Zhang Zai employs
human ethical category. In other words, in order grasp the Way, one needs to translates

the natural process into moral terms which is the only accessible way for human beings.

In the first section, I will analyze Zhang Zai’s attempt to translate the natural process

into human moral category.

We will see first that Zhang Zai understands the same process of harmonization as the
Supreme Goodness, the moral standard that human ought to follow. Goodness in its
utmost manifestation, outlines the continuity, the comprehensiveness and the creativity,

therefore the process of harmony.

Second, human moral way to adhere to the process of harmonization is to realize
continuity (oneness) with heaven. We will see that Zhang Zai develops the former idea

of harmonious unity with heaven (tianrenheyi < A& —) in his most famous essay: the

Western Inscription (Ximing (7E$%) ).

Third, the idea of oneness expressed in the Western Inscription will be further explained
in the Zhengmeng through the concept of cheng #% and de f#. Zhang Zai understands
cheng in term of the Way of harmony and harmonization belong to human nature, and

thus to be cheng is to form a harmonious unity with heaven. De, in its broadest sense, is

97 Harmony is not a goal but is the fact of the cosmos, therefore morality cannot be just the means to
achieve that goal, but it is also the reason why things act, and thus employing Tu Weiming’s
(1989:68) assertion, “[Morality] is also the very reason why the community is worth being organized
in the first place.”
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very similar: it describes cosmologically the “benefic power” of heaven (harmony), and
in human terms, the moral way to respond and thus form unity with it. Finally, de
synthesizes all specific virtues that the moral man needs to develop. Among these
virtues the most important is ren 1~: humaneness. Zhang Zai understands humaneness
in a threefold senses: as a specific virtue, as a polar virtue, and as the source of all
virtues. In this last sense, humaneness is the source and the function of morality since it

is the basis by which human-heaven continuity can be achieved.

4.3 The Supreme Goodness

Since Chinese general tendency is to not develop universal categories'®®

, the concept of
goodness has never acquired an absolute independency from its opposite, badness, but
rather the two concepts are often thought ontologically related. To see an example we
recall for a moment the Qian Mu’s ideal of pendulum. In Qian Mu’s (2000) idea the
principle of Goodness “is what we call the constancy in this eternal change, the center in
this unceasing motion...Good is just the constant tendency of this motion. Since it is the
constant tendency, it emerges in the constantly movement of changes, going on
constantly, that no movement can be go too far from it. No matter what change, no
matter what move, in the end ought to go back to it and be close to it”. On the contrary,
badness is “whatever is separated from it (the center) by a great distance... evil is

nothing but going beyond it or not coming up to it”. 199

And moreover:

NRBEAE W SRR IR, S, A-FRIEm, Fe i, R TR
1B, BOmARE R . EARZN IR, RERZ&%, B R,

B R ER), WA B KT E B, WEAE 17(2000:38) “People
usually think of life as positive, death as negative, peace as positive and struggle as

negative, health and work as positive and sickness and rest as negative and then they

1% As Brook Ziporyn has pointed out that it seems that Chinese traditions tended to leave out from their
way of thinking categories such as essences and universals where categories such same and different,
one and many, are dichotomies. Instead Ziporyn suggests the general paradigm of coherence where
things cannot be conceived separately but interweaved and always contextually related. For

o0 interesting studies on the idea of coherence. See Brook Ziporyn (2012) and Ziporyn (2013).

See ch. 1.
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start thinking that the positive side is good and the negative is evil. But according to the
theory we are developing here, as long as evil stays close to good, it is no longer evil,
and indeed, if good is too far removed from evil it is no longer good.” (Trans. by
Ziporyn 2012:8)

As we have already explained, within the logic of the process of harmonization no
principle subsist by itself, everything is ontologically related. What is called goodness is
not a monolithic principle, but it is the same fact that the process can goes on and does
not leave anything behind it. Within this logic, to act morally will be to act by
promoting and preserving this process dragging all things to become an active part of it.
Morality will be thus strictly linked with equilibrium and connection, and evil is thus
the loss of balance which is losing the connection with the center and thus with the
oppositive force. Evil will be understood as static and one-sided, while goodness will be
dynamic, comprehensive and creative, that are the aspects of harmony. Here goodness is
relationally conceived, it does not represent a supreme ideal that we ought to follow.
Goodness is the hermeneutical device for the correct functioning of the entire harmonic

process of changes and transformations®®.

Let’s see how Zhang Zai directly defines goodness. Following his way of reasoning,
Zhang Zai does not employ a single and narrow definition for goodness, instead he
defines it in a broad sense. First of all, goodness is metaphysically understood. In his

commentary on the Great Commentary of the Book of Changes he states:

—fe—FpRiEd, RS ACE, B, F, WEeedEw, Lotz
#, RlEREME, Z2ZFE5E (1978:187) “One yin and one yang is the Dao, goodness
is the ability to continuously embody it without end. Goodness is like saying ability to

proceed [the Way]. To complete it, one needs to manifest his’/her own nature. This is

what is called sagehood.”

Zhang Zai sets the concept of goodness in the Way itself, which is, as we have seen
before, the same process of harmonization. The sage is the one who is able to embody

the Way manifesting his/her “true nature”. Zhang Zai follows Mencius idea that human

200 The notion of goodness implies other concepts such as balance, coherence, harmony.
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nature is morally good?™

be morally good” (P44 A\ AN 35) (1978:22)

since it is part of the same process: “Human nature cannot but

Similarly to Qian Mu’s idea, the fact that the Way goes on forever without end, and
includes everything is translated into human ethical terms such as goodness; human

nature possesses this goodness by nature?®.

Zhang Zai further connects goodness with voidness as the principle that stands behind

this continuity: “The cosmos take voidness as its virtue, therefore voidness is the
extreme goodness” (Kt UEE 25 718%%, %5 3% % Mz th) (1978:326); “Generally the virtue
of the cosmos is voidness and thus is good in respond” (KZE K £, &M % HE)
(1978:66)

We have seen before that Zhang Zai understands void as the unlimited capacity of
resonance within gi. This dimension represents what enable things to connect with
others, and therefore void is also an intrinsic part of human nature?®. Understanding
voidness in term of interconnection and resonance, what stands behind the continuity of

the process, Zhang Zai grounds the foundation of morality in the cosmos®®.

On the metaphysical level, goodness as voidness is the capacity to resonate and thus

influence (gan /2) and respond (ying /&) to each situation. Human nature, as we have

1 The pre-Qin Confucian philosopher Mencius believed that morality was the natural condition of
human beings. For Mencius human beings possess at birth what he called the “four seeds” (siduan Y
ufr) of morality: humaneness (ren {=), sense of appropriateness (yi ¥£), ritual propriety (li 1) and
wisdom (zhi %). And then, with natural development of the person, those seeds can be cultivated and
developed through moral deeds.

The idea of a moral cosmos is clearly showed in the Book of Changes. In the Great Commentary it is

stated: “One yin and one yang are called Dao, the continuity of their interaction is goodness” ( —p&—

G2 FEIE, #2 #3%4) (Translation is mine).

As we have already seen in the previous chapters, the harmony of the cosmos depicted on the Book of

Changes seems to be the model for human harmony in the philosophy of Zhang Zai. This idea seems

to be the main tendency among Song philosophers such as Zhou Dunyi, Shao Yong and the Cheng

brothers. To deepen the theme of the impact of the Book of Changes in Song philosophers see Kidder

Smith, Peter Bol, Joseph Adler and Don Wyatt (1990); and Hon tze-ki (2012).

About de f# as virtue see below.

204 See ch. 3.

2% \We need to read this within the critique against Buddhism. Filling voidness with moral quality is
primarily a means against Buddhist’s view of voidness and enlightenment. Ding Weixiang and Robin
Wang (2010:48) recognize that Zhang Zai’s voidness “is raised to become the metaphysical source
and ontological basis for Confucian moral cultivation...This metaphysical and ontological footing
validates the Confucian value system, supports its moral position and responds to the Buddhist
objections.”

202
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seen, naturally endows this capacity of fully resonance: “What nature does is doing
good spontaneously 2. (& A3, M2 ) (1978:28)

Therefore, Zhang Zai defines goodness not as a moral quality per se, but as the ability to
build connections and thus continue the process of harmonization. Goodness,
metaphysically speaking, is to proceed the endless and all-pervading process. To create
connections among beings and to be able to properly respond to others, is to create
continuity among beings integrating them into the same whole. Morality is a matter of
connection and responsiveness®”’, and thus to abide fully in goodness is to abide fully in

voidness as the source of resonance and goodness.

In the Record of sayings of Master Zhang (Zhangzi Yulu (5 f-&&#%) ), Zhang Zai
links goodness with voidness with the concept of stillness (or calmness): “Stillness is
the root of goodness. Voidness is the root of stillness®®.” (5 & EHE 2 A, EHEFZA)
(1978:325)

We will see in the next chapter what are the implications that link stillness and voidness,
but here we can say that Zhang Zai outlines voidness as the capacity within man to fully

respond (resonates) in a proper way to the demand of the situation.

Besides the metaphysical goodness that human beings naturally endow, there is the
specific goodness of action which is one of polar dimension of possible action’s value.
This kind of goodness is contextually related, goes along with its counterpart, and it
represents the means to approach the path of harmony (supreme goodness):

PEAR BRI 3G RER, WMo B mAsE i AE R, R DU, 0y 1 T
“HZ M (1978:23) “If the nature is not yet completed, good and bad will coexist.

If one repeatedly proceed in doing good, one will become truly good. In this way, the

bad is removed, and the good will be achieved. Therefore, [the person who has

206 | translate wuyi &2, literally “without the idea of it”, or “without purpose”, into “spontaneity” in the
sense of a natural action without the purpose of doing it.

27 We will see that self-cultivation is a matter of open up the self to the world, harmony here is conceived
as intrapersonal harmony.

208 \We will see in the next chapter that the stillness of the heart-mind is at the basis of full resonance since
is not yet contaminated by egoistic thoughts and feelings. Therefore the process of self-cultivation will
be that of calming and empty the heart-mind.
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completed his nature] will not talk about the 'good’, but rather about ‘the nature is

completed'.”

BABNEE, BHTRMESR; SRS, #EEFHA (1978:23) “Only by reducing bad
[habits], we will get rid of it, and thus goodness can complete one’s nature. If badness
is not yet fully removed, although [it can be called] good, this will be just a rough form

of goodness.”

Here Zhang Zai is saying that the True Goodness is something different to a moral
quality, Goodness cannot even be called goodness since good always refers to its polar
counterpart. Goodness as a polar dimension is just a rough form of the Supreme
Goodness. Of course here Zhang Zai is not speaking of something similar to platonic
idea of goodness (universal goodness); Zhang Zai describes simply the ethical category
of goodness which has its counterpart in badness, and the metaphysical one which is the
same process of harmony and harmonization (the reference of the process). The cosmic
process is Good, because everything gets its own weight. But this kind of Goodness
goes beyond ethical category, morality does not concern the cosmos, morality is simply

a human stuff. Morality is the result of human’s effort to translate cosmic activities®®.

In her essay on Zhang Zai’s ethical theory, the Israeli scholar Patt-Shamir Galia
(2006:185) as shown how Zhang Zai believed in the idea of man as creator of morality.

She states:

“Human beings we are creators (of morality).We embody inherent moral categories;
thus, we necessarily meet our fellow human beings through these categories, and moral
judgments are internal in human creation. Therefore, from the perspective of origin-
substance, every act in this world must be understood in moral terms; every existing

thing in our world has in this sense an inherent moral value.”

299 On the one hand, cosmic activity cannot be but good since it nurtures and sustains everything. But on
the other, the very idea of morality is a human invention, is the human’s Way to understand cosmos.
This idea is again rooted in the Book of Changes. In the Discussion of the Trigrams it is stated: “In
ancient times the holy sages made the Book of Changes thus: their purpose was to follow the order of
their nature and faith. Therefore they determined the Dao of heaven and called it yin and yang. They
determined the Dao of the earth and called it the yielding and the firm. They determined the Dao of
man and called it humaneness and appropriateness.”(E & BN ZAE (5) W, #&LUEM:m 2 #,
FE LIS R Z T FIR2 B RG, ST 18 FI B, 7 N2 FI{ZEL) (Trans. by Wilhelm, Baynes
2003:264 modified).
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Morality is totally a human activity. Heaven is beyond the distinction between good and
bad, it is just a spontaneous activity (Supreme Goodness), it has no heart-mind and no
concern for results. “Heaven thus is without heart-mind, without action. Nothing is

directing it. It is forever so.” (KRG %y, MEPrEESE, {HARWIML) (1978:113)

Heaven’s activity is thus without any personal intention (wuxin f.»), without any
personal purpose (wuwei f7%%), it is just spontaneous. “Heaven has no heart-mind, the
heart-mind is something that belongs to human.” (R #(», CrHFFE N Z L) (1978:256);

“Heaven’s Way is what gives stimulus to all things, without having the same anxiety of
the sage™®.” (¥t Wi A ELEE A [, Rifth.) (1978:14)

Zhang Zai thinks about heaven as the spontaneous flowing process that keeps naturally
is job. There is no need for a transcendent will: “heaven does not speak but the fours
season proceed.” (KA F 1M VUFRFAT) (1978:14) Heaven’s moral power is to produce all
things: “The Way of heaven is to let the four seasons proceed, to produce the hundred
beings and to guide to the utmost all of them.” (KIEVURKAT, BHWE, BIEEH)
(1978:13) Heaven does not have moral categories, and does not make distinction
between good and bad. But heaven itself cannot but be perfect since the process need to

be all-embracing and endless®**.

To complete one’s nature, in Zhang Zai’s term, is to fully actualize the unity with
heaven, which means to be ready to undertake and proceed heaven’s virtue of
nourishing things and let them flourish. Morality here takes its most comprehensive
meaning: what man should do is to conform with heaven’s Dao since human has the

natural capacity to do this. Man creates morality in order to translate and thus reproduce

219 Here on the one hand, Zhang Zai agrees with Laozi’s idea of heaven without heart-mind; but on the
other, he criticizes Laozi’s idea of the inhuman sage. In the Laozi it is stated: “heaven and earth are
not benevolent. They treat the myriad creatures as straw dogs. Sages are not benevolent, they treat the
people as straw dogs.” (£¥ & “RHAM, LEW &G, dRMENAT, PUE A 5H)
(Trans by lvanhoe 2003:5).

211 About the morality of the cosmos Kasoff (1984:60) says: “Heaven is good. The process of producing
and nourishing things proceed eternally, impartially, reliably and appropriately...[Chang] rejected the
idea that heaven acted consciously, but he retained the belief in an ethical cosmos, and in the idea that
heaven and man were linked.”
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cosmic activities?*?. To make the most of one’s nature is thus to overcome the
dichotomy between good and bad and reside on goodness. In other words, it is human’s

duty to morally continue down to this world what heaven naturally does®**.

Human nature is what makes this continuity possible, is the principle (the moral
principle) that preserves this continuity. To actualize one’s nature is to realize and
extend the harmonic process to human society. Human nature cannot but wholly belong
to the broadest category of goodness since it has continuity as its ontological principle,
there is not such a thing as evil ontologically and metaphysically speaking. In the logic
of the process of harmony, evil is just a temporary polar category. Zhang Zai
understands evil as partiality (what block continuity), as the ossified position that

impede resonance.

EmEARE N, FRCARZIEFS. SREZ, BETAIMEES. A
ZMZFE. &2 AABRAS, R2fith. RASAA W, BHA, RZEMA
fi, R &5 PET R & (1978:23) “After [something] acquires a form, its nature is
intrinsically embodied in that. If someone [or something] is good at returning to it, then
the nature of heaven is preserved within it. Thus the superior man does not consider the
nature embodied in forms the [whole] nature. Man’s being soft or hard, slow or fast,
talented or not is the consequence of gi’s partiality. Heaven fundamental constitution is
the all-pervading triadic harmony. By nourishing gi, one can go back to the root and
thus be impartial. He will make the most of his nature and become [the same as]

heaven.”

Human beings need to think themselves relationally and not just as individual beings.
Zhang Zai does not believe in an ontologically grounded evil, but on the contrary, evil is
given by the idea of an isolated self, detached from the world. If one follows just the
physical nature impulses, the idea of an isolated self can arise and result in egoism. This
is the attitude of Buddhists and average people as we have seen before. The formers do

not see the connection among beings as real and therefore do not make any effort to

212 A5 Hon Tzeki (2012:96) has pointed out, in the philosophy of Zhang Zai “goodness is not merely as an
ethical category denoting human demeanor in society, but also a moral metaphysical category
referring to one's wholehearted devotion to keeping the cosmic flow alive and refreshed.”

213As Patt-Shamir (2012:235) has pointed out: “Heaven-human continuity of vital power necessitates that
human nature is moral, morality is continuous, void, endless, and eternal.”
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actualize it. The seconds do not even recognize any principle that bind all beings into
the unique thread; evaluating just what they hear and see, they just follow their physical
natural impulses. The result is that both of them have an escapist and egoist attitude
toward others and society.

On the contrary, by seeing the self as a part of a larger whole, and thus recognizing that
the self is ontologically connected with others, and it is an active part of the process of
harmony and harmonization, one will learn that caring for others is a genuine and

immediate as caring for oneself.

In sum, Zhang Zai understands goodness in its supreme aspect as the way the process of
harmony and harmonization goes on endlessly, generates and nurture everything.
Human beings need to translate this into human category, which is primarily moral
category. What man should do for being moral, is to extend this partiality to the whole,
creating moral continuity between beings. Zhang Zai will express this idea of continuity
in the expression “ to form one body” (yiti —#&) that expresses poetically in his most

famous essay: the Western Inscription 2.

2 The idea of forming one body with the world, beside a metaphysical implication, implies ethical
values. The American scholar Philip Ivanhoe (1998:63-65) outlines four different ways to be and feel
“one”. The first and weakest sense of oneness is to be part of the same group. For example | am
member of the University of Michigan’s faculty and in this sense I am “one” with the university...in
the same way, human beings might be thought of as one with nature, and yet nature existed before
they evolved into the present form and will likely exist long after they are extinct.” The second way is
slightly stronger, is when a thing is part of a given ecosystem: “crocodile is part of the ecosystem of
the Nile River. This sense of oneness is stronger than the first in that the crocodile interacts and affects
the rest of the system in extremely complex ways, both directly and indirectly.” The third is called
organismic ecological view: For example, one might argue that we and the earth's biota constitute a
single organism in the same way that my arm is "one" with the rest of my body. If you cut off my arm,
you radically and directly affect the rest of my body. The fourth sense of oneness: “These involve the
claim that we both are part of nature and at the same time share significant constituents with the
biota...hypothesis speak not only as if they were part of a planetary-wide system (a large-scale
ecological view), and not only as if this system were a single body (the "one-body" view), but as if
they and the rest of the planet were in some deep sense co-extensive, as if they were inseparably
intertwined and able fluidly to pass into one another .” The fifth and strongest sense of being one is by
being identical: not only are we and the rest of the world inseparably intertwined, not only do we
share significant constituents, we have the same fundamental nature.” Ivanhoe further identifies this
last sense of oneness belonging with Hua Yan and Neo-Confucian understanding of oneness.
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4.4 Zhang Zai’s moral understanding of forming one

4.4.1 The Western Inscription

The Western Inscription is Zhang Zai’s most famous and celebrated essay. It is a short
essay that was originally written in the western wall of Zhang Zai’s school and was later
integrated in the Zhengmeng together with the other essay: the Eastern Inscription.?
Despite is short length, this essay became very influential within the Neo-Confucian
schools representing the very turning point for a new ethical theory. As Chan Wingtsit
(1963:498) has pointed out:

“Just as Chou Tun-i's short essay on the diagram of the Great Ultimate has become the
basis of Neo-Confucian metaphysics, so Chang's ‘Western Inscription’ has become the

basis of Neo-Confucian ethics.”

The Cheng brothers highly praised the Western Inscription considering it the most
important writing of Zhang Zai. Cheng Yi affirms that its value is comparable to the

Mencian theory of moral nature.

VG $6 2 Ry, HEBE LLAE 28, PR AT BE T OR 9%, B PR R R Am [R1 B (Ercheng
quanshu) “The Western Inscription is a work which, extending principle in order to
preserve righteousness, expands on points the sages of the past did not develop, and is
as valuable as Mencius theories of the good Nature and developing the gi” (Trans. by
Kasoff 1984:143)

Despite its great influence, Zhang Zai did not esteem much his essay, he affirmed that it

was just a way to push the learners on the right path.

FIE AR, RABRENE, ZUGTHE. RBESHQE? RELE LT R
H, AREERIAZEIE T (1978:313) “The essay Rectifying the Fool, is just for the

learners. That’s why is called rectifying the fool. How can heaven and earth be further

215 See Introduction.
216 Ding Wan ] 7 is the original title of Zhang Zai’s essay. See intro.
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divided into father and mother? I just wanted that learner’s heart-mind to be on heaven’s

Way. If we talk about the Way there is no need to use those words.”

Before commenting Zhang Zai’s words, let’s have a brief look to the first lines of the

essay:

VRS, SHRELE TS, TR . MUK ZE, BRSO RibZAD, &
Hrt. REFM, MERB., KEE, BRRET: HRE, ZRTZFMM. &
A, TR HEAR; &S, FrbighEd). BEHAME, BHAM. LR TR
oy MEREE, BENWAZAEUETMEESR. TRRZ, TZEE, FHAE,
iAW, EENEE, FOE: mEEAS, KRR, MHES. MARE
RHEF, FplEgHE (1978:62) “Heaven is my father and earth is my mother,
and even such a small creature as | find an intimate place in their midst. Therefore that
which fills the universe | regard as my body and that which directs the universe |
consider as my as my nature. All people are my brothers and sisters, and all things are
my companions. The great ruler (the emperor) is the eldest son of my parents (heaven
and earth), and the great ministers are his stewards. Respect the ages — that is the way
to treat them as elders should be treated. Show deep love toward the orphaned and the
weak — this is the way to treat them as the young should be treated. The sage identifies
his virtue with that of heaven and earth, and the worthy is the most outstanding man.
Even those who are tired, infirm, crippled, or sick; those who have no brothers or
children, wives or husbands, are all my brothers who are in distress and have no one to
turn to. When the time comes, to keep himself from harm — this is the care of a son. To
rejoice in heaven and to have no anxiety — this is filial piety at its purest. He who
disobeys [the principle of nature] violates virtue. He who destroys humanity is a robber.
He who promotes evil lacks [moral] capacity. But he who puts his moral nature into
practice and brings his physical existence into complete fulfillment can match [heaven].
One who knows the principle of transformation will skillfully carry forward the
undertakings [of heaven and earth], and one who penetrates spirit to the highest degree
will skillfully carry out their will.” (Trans. by Chan 1963:497 modified)

Given its central role on the development of Confucians ethical theory, the Western

Inscription has been broadly commented, and the interpretation of Zhang Zai’s real
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meaning are often different to each other. As seems quite obvious already at a first
reading of this essay, the key part stands on the first few sentences. Zhang Zai describes
the entire cosmos as one single family: “heaven is the father, earth the mother, all
beings are brothers and sisters, and all things are companions.” Zhang Zai describes the
relationship among human beings and between humans and the cosmos employing the
metaphor of family relationship: all beings are part of the same family which is the
same as my body?"’. Besides, it is worth noting that the entire essay is written in the first
person which is unusual for a philosophical essay. As several scholars has pointed out,
the large usage of the first person here is not referring to the same Zhang Zai, but wants
to point out that the moral message of the Western Inscription is an individual moral

obligation®®,

Since, as we have seen before, goodness is nothing but the continuity of cosmic
harmony, Zhang Zai here wants to describe this continuity linking human beings with
cosmos. But how is this continuity intended? Heaven as father and earth as mother in
which way need to be understood? Is this a Zhang Zai’s poetical description? Or does it

describe a mystical belief of unity? And finally, what is the purpose of this description?

Yang Shi [ (1053-1135)%"°, together with his master Cheng Yi, thinks that the
underlying meaning of the Western Inscription is to define humaneness (ren 1=). Yang

Shi affirms that its primarily purpose is pedagogical, Zhang Zai wants to explain to the
students the meaning of humaneness. Yang Shi leads back Zhang Zai’s theory of

humaneness to the famous Mencius statement “all things are in me”?°. But differently

217 Zhang Zai employs the term gongti 3, which literally means common body. By employing that
image of a family, Zhang Zai is saying that this common body can be extended to the whole universe.
On the first sight, this image can resemble what Philip lvanhoe (1998) has called the first sense to be
one: to be part of the same group. But as he further outlines, the Neo-Confucians understanding of
oneness was rather the fifth sense: one as identity. Here in my opinion, the idea of oneness as common
body need to be understood through the paradigm of harmony: the unity of multiplicity.

218 patt-Shamir (2012:224) states: “The first person address regarding filial life and restful death presents
a view in which despite its universality, one is forced to acknowledge the personal aspect of morality
as one’s own life.”

Lee, de Bary (1997:355) “Who read this work should neither consider these ten [first-person
pronouns] as references to the self of Hengchu nor put them off as referring to the self of others: they
must all be seen as indications of one's personal responsibility for what is one's own affair.”

Cua (2013:868): “Here Zhang Zai uses the first person to speak of heaven and earth as parents of the
human person.”

2% yang Shi was one of Cheng Yi’s disciples.

220 Mencius: “All the ten thousands things are there in me” (F54) & i A R 52).
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to Mencius that refers only to human beings, Zhang Zai extends the connection to the

whole universe®?.

Following Zhang Zai’s own words, the Western Inscription is primarily a pedagogical
essay. Zhang Zai wrote this essay primarily to show to his students the continuity
between man and heaven and thus the metaphysical foundation of morality. But since
morality is a human matter (even if its grounded in the natural world), he could not but
employs a human practical vocabulary. His first aim is not to present a kind of mystical

59223

humanism??, but it is better a “call to act”®*® and a desire of attacking the Buddhist

metaphysical denial of reality ?**. Heaven and earth as father and mother are not taken

221 See Chan (1963:499).
The theory of “forming one body with the universe” was further developed first by Cheng Hao, and
later by the Ming philosopher Wang Yangming T F% 8] (1472-1529). Cheng Hao’s excellent
description of this theory employs a medical example: “a book of medicine describes paralysis of the

|= PN A

four limbs as absence of humaneness. This is an excellent description.” (B %X & VU8~ i Ae &1~
2 %4 H) Cheng Hao yulu  (FERAEESE) (Trans. by 1bid:530).

Wang Yangming largely employed the idea of forming one body with the universe emphasizing its
ethical implication. The opening statement of his Inquiry On the Great Learning (daxuewen { k=[]
» ) states: “The great man regards Heaven and Earth and the myriad things as one body. He regards
the world as one family and the country as one person...that the great man can regard Heaven, Earth
and the myriad things as one body is not because he deliberately wants to do so, but because it is
natural to the human nature of his mind to do so...therefore when he sees a child about to fall into a
well, he cannot help a feeling of alarm and commiseration. This shows that his humaneness forms one
body with the child.( K A#, LORMEY & —#E W, HERTH 5 PEIR—ANE..KA
ZRECARHE D) 25—, JER A, HOZLOARER. . RS T, ma R
20, RHAZZ LT 454 ) Wang Yangming Daxue wen. (Trans. by Ibid:659).

Recently the American philosopher Michael Slote (2010) sees in Cheng Hao and Wang Yangming’s
idea of forming one body something similar to the proto-idea of what modern psycologists and
philosophers calls “empathy altruism”. He states: “Wang Yang-Ming in the sixteenth-century CE
speaks of our forming one body with others when we feel sympathy and compassion for them or their
plight, and this idea or metaphor is similar to what we speak of (in the West) when we say that
someone identifies with the problems of...But Wang’s work reflects the influence of the eleventh-
century philosopher Cheng Hao who had also spoken of the humane (ren) individual as someone who
forms one body with others (alternatively, as someone who regards others as part of himself, as within
him). And both Wang and Cheng were harking back to a passage in the Mencius (7a4) that speaks of
the benevolent individual as containing other beings (as part of himself... Moreover, psychologists
nowadays typically hold (on the basis of empirical studies) that empathy is the engine of the
compassion and concern we have for others. This is the so called ‘empathy/altruism hypothesis’; and
it comes close to what earlier Chinese philosophers like Mengzi, Cheng, and Wang claimed on the
basis of personal experience and philosophical acumen.” (2010:304) .

Tucker (1998:195) borrowing a phrase from Thomas Barry, describes Zhang Zai’s ethical theory and
the Western Inscription as mystical humanism.

Taylor (1998:53): “The Western Inscription is not simply a description of the interrelatedness of all
things; it is a call to act in a manner that recognizes such interrelatedness. Through the identification
of the commonality of material force and the nature of all things.”

Huang (1971:145) affirms that the statement “Heaven is my father, and earth is my mother” implies a
twofold affirmative proposition that the universe is not only real but also the cosmic origin of man.
Such an assertion that heaven and earth are man’s universal parents was motivated by the desire of
attacking the Buddhist metaphysical denial of the cosmic and human reality.

Another important aspect that link the Western Inscription to Zhang Zai’s critique against Buddhism
could be the central role of filial piety in this essay. Filial piety is one the most important virtue in
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mystically as truly one’s parent, but instead they are moral means®®. Here the role of
the filial piety is important in the human understanding of what really is morality. From
the | perspective as a filial son, | have already the model for morality that can be
extended to the whole world?.

But what Zhang Zai is also saying here, is that human beings, in the most broadest and
refined sense, remove the barriers of perceived separation and embrace the whole.
Forming one body with the cosmos (share the same system) does not concern a mystical
belief but a moral one. The sage is the one who feels the experience of continuity, which
is to feel one with others in the sense that whatever happens to others affect me in the
first place?”’. Since all things in the natural world are interconnected and thus mutually
cooperate, human beings, to be really human and thus complete their nature, need to

recognize this fact and promote it.

Zhang Zai explains this continuity in term of blood-line relationship that implies a
natural moral response: the virtue of filial piety (xiao 2%)?®. Even if in the Zhengmeng,
the virtue of filial piety has not a prominent role, here in the Western Inscription
becomes the primal model for human moral response and responsibility toward natural
harmony. As Patt-Shamir Galia (2006:227) insightfully has pointed out:

“In Zhang’s model of heaven and earth as father and mother, the choice of filial piety as

the basic moral relation is not coincidental. It is specifically filial piety that plays an

Confucianism which has always been rejected by Buddhism. By binding filial piety in the cosmos,
Zhang Zai is affirming the permanent and natural connection between man and cosmos; on the
contrary, by refusing to recognize this virtue Buddhists are also refusing to recognize the continuity
between man and cosmos.

225 patt-Shamir (2012:226) comments that this intimate relationship has a moral purpose: “Zhang Zai
offers a picture of all people as siblings, whose responsibility for their parents and for each other is
due to a natural bond. In other words, describing the filial kinship with heaven and earth is neither a
naive mystical belief that heaven and earth are truly one’s parents, nor is it a mere metaphor in which
we understand one thing in terms of another. Rather the world is one and continuous for real; as a
human-being in this continuity, Zhang Zai’s only way to understand the world is a human Way, as
moral.”

226 Ty Weiming (1989:113) employs the image of a concentric circle that expands: it begins within
oneself, and then moves progressively toward one’s family, friends and so on.

227 |n this sense we can recall Michael Slote (2010) understanding of empathy. See below.

228 The idea of filial piety as the source for humaneness and morality can be seen in the Analects and in
the Book of Filial Piety (Xiaojing (Z£#) ). In the Analects Confucius affirms: “filial piety and
fraternal duty — surely they are the roots of humaneness.” (F %, HA{Z AEL ). (Trans. by
Dawson 2008:3).

In the opening line of the Book of Filial Piety it is stated: “Now filial piety is the root of (all) virtue,
and (the stem) out of which grows (all moral) teaching.” (3, 2 A, #Hz FriizdE) (Trans.
by Legge 1990:466).
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important role in the human understanding of morality: through the blood line that is
obvious in filial piety, Zhang is able to lead his reader to a broader sense of inherent
moral continuity. Importantly, since humans are connected to the cosmos through moral
attributes, going against our ‘cosmic parents’ is not only violating nature, it is moreover

violating human morality.”

Zhang Zai employs the family paradigm extending it to the whole cosmos in order to
fully broaden the Dao of the filial piety. Family is the ground where the feeling of
oneness/continuity can arise and filial piety is the natural paradigm for morality. But
this paradigm needs to be extended to the whole world to undertake the cosmic duty of
harmony and harmonization. The Western Inscription’s primal purpose seems to be to
define man’s moral obligations which are that of proceeding harmony through the
actualization of interconnections. To form one body is first to recognize humans-world

integrity, and second is to actualize this unity morally.

4.4.2 In the Zhengmeng

Being either a pedagogical essay or a poetical one, what the Western Inscription wants
to stress is the idea that to build an harmonious and peaceful society, human beings need
to understand themselves relationally. Men are interconnected and this is
metaphysically explained by the fact that human nature shares the same nature of the
cosmos, the process of harmony and harmonization. Besides one individual and one-
sided specific nature, man shares the same characteristic of everyone and everything in
the world, and thus in order to follow and complete one’s nature, this connection cannot
be ignored. Moreover, the interconnection among beings is the ontological basis of
harmony and the basis for morality too. As we have seen above, Supreme Goodness
expresses the continuity of the process of interactions and interpenetrations. Zhang Zai
seems to say: if human beings learn to focus primarily on the universal aspect of their
nature, rather than to their individuality, the sense of unity and reciprocity will naturally
grow. This sense of unity (forming one body) represents thus the ground where moral

thought and action can develop?®.

229 |t is important to note that unity here is different from full identification. Zhang Zai’s idea of unity
follows the paradigm of harmony that requires differences. The Western Inscription expresses the idea
of the family as a single cosmic body that exemplify the idea of harmony as sameness and differences.
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Besides the Western Inscription, Zhang Zai expresses the idea of harmonic interrelation
between beings and between beings and things employing mainly two terms: de 7%, (or
tiande X 1) , and cheng & ; the first is usually translated into virtue, and the second into

sincerity. In the Zhengmeng they will both represent the ontological foundation of

morality replacing the poetical image of the Western Inscription.

Zhang Zai generally understands the two terms as strictly connected:

FEIRRRERE, JhRiE & Prafaktt, Rt ., HFEBEE, MUANAERL)ZE, DA
R PeE, UM iR, BRmAA, B AR, Jhaim B
. (1978:65) “What Buddhists call reality is defined by the knower of the Way
sincerity and heaven’s virtue. They (Buddhists) speak of reality but at the same time
consider human life as an illusion and active participation as excrescence. They hate and
thus deny the world since they consider it as filthy. Therefore they escape it and ignore

it. What they get is just sincerity but rejecting what is manifest®*.”

From Zhang Zai’s critique we can grasp first that Confucians and Buddhists have some
overlapping view of the world: both consider sincerity and virtue as key concepts.
Second, from the different view between the two schools we can grasp that both

sincerity and heaven’s virtue directly relates to metaphysical aspects of reality.

Therefore what is the meaning of this two important terms? How do they relate to

morality?

The Chinese philosopher Cheng Yi follows the idea that harmony between sameness and differences
is the necessary requisite for morality, and the basis for humaneness and appropriateness: “The defect
of [only recognizing] the many distinctions is that selfishness will dominate and humaneness will be
lost. On the other hand, the fault of recognizing no distinctions is that there will be impartial love for
all without appropriateness.” (735 2 i, FA 5 11 2k A= & 73 2 9 3 221 £ 2%) Ercheng quanshu
(Trans. by Angle 2009:68-69).
230 7hang Zai employs the word ming B to describe the part of reality that we can perceive through the

senses.
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4.4.2.1 Cheng: The Way of Harmony

The Chinese character cheng has a quite long history in Confucian and non-Confucian
tradition, it encompasses a vast range of meanings which are often difficult to translate

into Western concepts®.

Cheng is already present in several texts before the Warring States period, but it is with
Mencius and the Zhongyong that becomes frequently employed. Cheng further acquires
its most important and broadest meaning with the Song philosophers where it becomes

one of the most central idea in metaphysical, ethical and epistemological theories®*.

The most employed translations into English are sincerity, authenticity, integrity and
reality/truth. As the Chinese scholar An Yanming (2004:134) has pointed out:

“All these translations are appropriate in certain contexts in the sense that each of them
has correctly identified, at least, one meaning of cheng, meanwhile, as showed by my
description above, none of them is comprehensive enough to cover independently the

whole range of the idea of cheng”.

This is true for most of the attempt to translate Chinese term into a Western language,

but it is particularly true for a really broad term as it is cheng.

In addition to these translations, American scholars such as David Hall and Roger Ames
(2001:62) propose a translation that combines three terms: the traditionally employed
integrity and sincerity, and an another one which is suggested by the etymology of the

233

character: creativity~*. They state:

“In a world of changing events, ‘integrity’ suggests an active process of bringing

circumstances together in a meaningful way to achieve the coherence that

21 The Chinese philosopher Zhang Dainian accounts it as “the most unintelligible concept in Chinese
philosophy.” In An (2004:117). Besides Zhang Dainian; Donald Munro (1988:117) calls it an “elusive
term”; Joseph Needham (1956:468) chooses to just employ the transliteration since it is untranslatable
but still so important. For a complete survey on the development of cheng and its translations see An
(2004).

232 See Cheng (2000:442).

233 The character is composed by two radicals: cheng fi, to complete, to realize; and by the classifier yan
=, to speak. Ames and Hall explains that to be cheng is to be sincere and thus without duplicity, to be
a whole, and creativity is the process of realizing this wholeness. See Ames and Hall (2001:62).
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meaningfulness implies. As such, ‘integrity’ suggests a creative process. ‘Sincerity’
connotes the subjective form of feeling with which that creative process proceeds. That
IS, it suggests the mood or emotional tone that promotes successful integration. This
cluster of three alternative translations receives support etymologically from the fact
that the ‘creative’ sense of the graph cheng is reflected in the cognate cheng —‘to
consummate, complete, finish, bring to fruition’—that together with the ‘speech’
classifier yan makes up the character. Thus ‘sincerity’ as ‘the absence of duplicity’,
‘integrity’ as ‘wholeness’, and ‘creativity’ as the process leading to the achievement of

such wholeness.”

The employment of these three terms give an important insight about the double
dimension of the meaning of cheng: on the one hand, cheng describes a subjective and
inner dimension (sincerity); and on the other, a more objective and external one.

Chan Wing-Tsit (1963:96) affirms:

“Sincerity is not just a state of mind, but an active force that is always transforming
things and completing things, and drawing man and Heaven (Tien, Nature) together in

the same current.”

And the Korean scholar Ro Young-chan (1989:80):

“This is why we cannot say that ch'eng as the vital force of an individual being, and
ch'eng as the essential principle of unity among different beings, are two different
matters. A being can only be complete when it is in relationship with other beings

through ch’eng.”

The idea of cheng is thus generally what first ontologically and second morally connects
all human beings and things among themselves (horizontal connection); and humans
with cosmos (vertical connection). And moreover, on the one hand it is a force that
comes from one’s inner world, on the other, this inner force must be applied outside the

self since cheng implies the integration of things into the same whole.

The Confucian classic Zhongyong shows clearly this double dimension of cheng:

“Sincerity is the Way of heaven. The attainment of sincerity is the proper way of
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becoming human.” (8%#, RZiEW; Mz E, ANZIE) (Trans. by Ames, Hall
2001:104). And:

AE E R, TIE B, MED LR, AR REHCE T A
EH R W, FrCURt. lka, oW s, mil. 2 pEd, AN
T, Wy B4, “Sincerity is a process taken from its beginning to its end, and
without this sincerity, there are no events. It is thus that, for exemplary persons, it is
creativity that is prized. But sincerity is not simply the self-consummating of one's own
person; it is what consummates events. Consummating oneself is humaneness;
consummating other events is wisdom. This is the excellence of one's natural tendencies
and is the way of integrating what is more internal and what is more external. Thus,

whenever one applies this excellence, it is fitting.” (Ibid:106)

To be sincere to one’s nature, in other words “to be true to oneself”, is first a matter of
cultivation of one’s inner and deepest feelings, and second includes the action of
transforming (hua 1t.) others. But moreover, sincerity is also the end and the beginning
of things, therefore encompasses the objective reality >*. To achieve the unity between
inside (subjective) and outside (objective), and between all differences, is sincerity. In
this sense cheng is creativity, since is the principle of integration and thus forming

unities.

For what concern this investigation, | see that cheng fits within the paradigm of
harmony, as the force that integrates opposite into the same whole, creating novel
unities. This creative force cannot but be good since adheres completely with the notion

235

of goodness depicted above. To be true to oneself implies and requires morality“* as the

Chinese philosopher Xiong Shili has insightfully pointed out:

“The term cheng simultaneously highlights both ‘truth’ and ‘good’ . People may just

talk about ‘good’, while ‘truth’ is already implied Therefore, an absolute truth is never

24 An Yanming (2004:123) explains that cheng in mainstream Confucianism can be understood as the
unity between sincerity and reality: “In form, it is similar to ‘sincerity’, meaning ‘t0 be true to
oneself’. In content, ‘true’ refers to a true feeling possessed universally by humans, while ‘self” refers
to human nature or reality” See An (2004:123).

235 Mencius stressed that: “If one does not understand goodness, he cannot be true to himself” (/4 B -3
AHFL L 2R) (Trans. by Lau 2004:82).
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short of ‘good’. By the same token, an absolute pure ‘good’ is never short of ‘truth’.

How can ‘truth’ and ‘good’ be separated?zgﬁ”

Since goodness is ontologically related to the proper function of harmony and
harmonization, to be sincere is to be functional to the same process. How can one be

functional to the process of harmony and harmonization?

The classical Confucian philosopher Mencius states:

BEEMRRE ., REME, $HBERE. @AM, RILCFKIEER (Mencius 7A)
“All the ten thousands things are there in me. There is no greater joy for me than to find,
on self-examination, that I am tru to myself. Try your best to treat others as you would
wish to be treated yourself, and you will find that thi is the shortest way to
benevolence.” (Trans. by Lau 2004:146)

Mencius’ claim is similar to Zhang Zai’s Western Inscription. To be sincerely true to
oneself one needs to overcome individuality and enlarge oneself to embrace the entire
world. As we have seen, this unity is not of a mystical kind where the subject and the
object dissolve their differences, but it is rather a moral unity: the self and the other
share the same basic condition (nature) without losing their distinctiveness, and they

care for each other on the basis of this identity®*’.

In his interpretation of Zhongyong through the ideal of harmony, the Chinese scholar Li

Chengyang (2004:186) interprets cheng as the means for harmonization:

“Cheng is a pivotal point that connects the Way of the tian and the human Way. The
person of cheng adopts the central way and is at home in treading such a path. The
description of this sage-Way is reminiscent of Confucius himself, who was able to do
whatever he wished at the age of seventy without transgressing any boundaries: he was
entirely at ease walking the human Way. Such a state is undoubtedly a state of harmony

and cheng is the way to achieve such harmony.”

2% In An (2004:126).
37 See above the fifth sense of being one.
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Here I will follow somehow Li’s insight, interpreting (and often translating) Zhang
Zai’s idea of cheng mostly into the Way of harmony and harmonization (and
intrapersonal harmony). | also justify this translation as the attempt to synthesize all the
above interpretations adhering with Zhang Zai’s philosophy of harmony and
harmonization. As we have seen before, Zhang Zai understands harmony as the
paradigm of true and thus reality; to harmonize is to integrate differences into a single
whole and thus to create a novel unity. Finally to be true to the natural process and to
the self (sincere), one needs to harmonize the self, making the most of his/her nature

and then creates connection with others®®,

The concept of cheng has a prominent role in Zhang Zai’s ethical theory since is
considered the principle (the foundation) by which self-concern and concern for others

are unified into the same activity. The fact that Zhengmeng sixth’s chapter is dedicated

to this concept is a clue to the centrality on Zhang Zai’s system?>.

First of all, Zhang Zai’s understanding of cheng resembles the Zhongyong: “To fully
actualize the Way of harmonization is heaven’s nature.” (£, KMH)

As we have seen above, heaven’s nature is nothing but the process of harmonization of

polarities relationship®?®: “The unity between nature and heaven Way is preserved in the
Way of harmonization.” (14 52 K18 & — 17 F8%)(1978:20); And very similarly: “If
heaven and human differs in their functions, it cannot be called the Way of harmony.”

(RAEH, ARELIF) (1978:20)

RITUBAACZIE, TiPradak. CANF I UHE RS, AR m
Co #UE FIZ 8. (1978:21) “Harmony is the Way according to which heaven can

last for long and be unceasing. The reason why the benevolent man and the filial son

can serve heaven and harmonize the self is simply that they are unceasing in their

2% i Chengyang (2013:89) has defined cheng as the “logical prerequisite to personal cultivation—which
I will show implies intrapersonal harmony — and they regard personal cultivation as a logical
prerequisite to harmonizing the family — and so forth.” In this sense we can understand cheng in term
of the Way of harmony and harmonization.

239 Chan Wingtsit (1963:496) recognizes the first and the sixth chapter as Zhengmeng’s most important
chapter.

240 gee ch. 3.
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humaneness and filial piety. Therefore for the superior man, harmony is the most
valuable.” (Trans. by Chan 1963:508 slightly modified)

As it was in the Zhongyong, here cheng represents the living and creative force of the
natural world. Human being needs to translate it into man’s term, which are essentially
moral terms. To fulfil harmony is to actualize the connection between our nature and the
world itself, which means to create the connection between the self and the world. As
we have seen before, Zhang Zai explains cosmic relationship in term of resonance.
Human nature possesses the capacity for resonance, and thus making the most of one’s
nature is to actualize this capacity. Man capacity of harmonization (cheng) is thus
understood in term of resonance, and more specifically resonance actualized through
morality: “Contraction and expansion mutually resonate, hereby arises that which
furthers, 2** with harmonization there is resonance.” (Ji {5 FH T F) 42, 86 LLER A1)
(1978:24) And moreover: “Disharmony **? is what arises without resonance. The Way
of harmony is resonance and penetration.” (& fT/& I, =, BWE, H)
(1978:28)

As we have already seen, on the level of natural process, without resonance and

penetration among polarities, reality is nothing but a mere illusion®*:“after resonance

there is interpenetration, without the two [polarities] there will be no unity” (&M1& H
i, AT AIE ) (1978:9)

On metaphysical level, cheng can be understood also as the reality itself: the process of

harmony and harmonization.

WA, RIG#HAL; BREAF, MEBZA! ME “AFEY” (1978:21)

“Harmony implies things. Therefore they have beginnings and ends. Disharmony

! This is a quote from the Great Commentary of the Book of Changes: “The past contracts. The future
expands. Contraction and expansion mutually resonate, hereby arises that which furthers.” (13 &
H, REEW, EEMHBTGFEE. ) (Trans. by Wilhelm, Baynes 2003:338 slightly modified).

#2 Here 1 have choose to translate wang % with disharmony, because Zhang Zai employs it as opposite
of cheng. Another possible translation is the one employed by Kim Junyuep (2008:109), incongruity.
He explains that: “being incongruous is being trapped within one's own experience and being unable
to communicate with others”. This interpretation resonate with the understanding of wang as
disharmony since is the state contrary to interaction.

23 This is the mistake of Buddhism that sees metaphysical reality totally detached to the world of
perception. See above.
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(falsehood) implies absence of reality. How can it have a beginning or end? Therefore it

is said: without harmony there will be nothing.”

Things in the world naturally influence each other on the basis of the unity that

underlies them. Qutside this connection there is no transcendental principle.

On moral level, man ought to recognize connections and actualize them. To be cheng is
to actualize this capacity of resonance within one’s nature by seeing and experiencing
(to become one) the underlying continuity of the process of changes and transformations.

“Man needs to fully extend the Way of harmony and thus makes the most of his natural

possibilities” (A BE 2 5 HIl 11 §) (1978:63)

To fully extend the Way of harmony, men need first to overcome their own
individuality?™*: “Arbitrary opinion, dogmatism, obstinacy and egoism, if even one of

these is preserved, there will be no harmony [in the self]**.” (Z. . . &, —¥
715, JEFLN.) (1978:28)

By filling the heart-mind with arbitrary opinion, dogmatism, obstinacy and egoistic
feeling, one will totally focus on the self; one thus will becomes like a wooden
marionette which is subdued by things and egoistic desires losing his/her capacity of
full resonance®*. On the contrary, the one that exploits to the most his/her natural
endowment, can achieve the unity with others and the whole and thus proceeds the
process of harmonization. To actualize the principle of harmonization is thus to feel

interconnected: “only those of [that achieve] fully harmonization in the world are able

to effect transformation” (% 3% 21k states the Zhongyong®*'.

24 In the Zhengmeng, Zhang Zai states: “The sage is the one who fully extend the Way of harmony and
gets the name of heaven.” (323, ZI1F K iE) (1978:9).

24> There will be no space for intrapersonal harmony. Zhang Zai furthers explains that: “Arbitrary opinion
is to have predetermined opinion; dogmatism is to have something to rely on; obstinacy is being
unable to transform; egoism is to have a fixed direction. All these four in the end are the same, they do
not resemble with what heaven and earth do.” (&, AE#; &, HHFW; B, AMot; &, F
Jithe WUFA 5, RIELR A AAHAL) (1978:28).
In the Analects it is stated: “The Master cut out four things. He never took anything for granted, he
never insisted on certainty, he was never inflexible and never egotistical. (F#&H: JF&, S, YR,
H:3K) (Trans. by Dawson 2008:31).

246 See the next chapter.

247 Zhang Zai quotes the Zhongyong’s statement in the fourth chapter of the Zhengmeng: “only those of
[that achieve] fully harmonization in the world are able to effect transformation”

("ER N Ea A REfk) (Trans. by Ames, Hall 2001:105).
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Cheng as the Way of harmonization possesses a strong ethical value since is the
principle by which man can build harmonious relationship within the world. On a
cosmological level, cheng is the lively force for things interconnection and
interpenetration; on the moral one, represents the moral force naturally endowed by
human nature that enables human beings to feel and create relationship and sets the
basis for harmony. The man of cheng is thus the man who forms one with the whole and

thus is completely true to him/herself.

4.4.2.2 De #&: the unifying power of Virtue

The concept of de 7% has a very long and puzzling history in Chinese thought. It appears
at beginning (or even prior) to the Zhou dynasty and develops during the Warring States
acquiring a vast range of meanings. Therefore, the attempt to find a single translation
that can encompass an absolute and single meaning of this character is quite
impossible®*. As we have seen above, Zhang Zai’s understanding of de, at least when
refers to heaven, is intrinsically connected with cheng (the Way of creative harmony).
On the cosmological level, cheng represents the natural process of harmonization which
is endowed by human nature. This Way of harmonization is defined by Zhang Zai in

moral term with de: virtue

RBERZ A, EEE, HEIREERER, a2, ZRIER AT

(1978:66) “Generally the virtue of the cosmos is voidness and thus is good in respond.
Its responsiveness is not that can be achieved through human senses and brightness.
That’s why it is called the spiritual dimension, which is what Laozi called the resonance

of the valley #°.”

248 Since my focus is on the understanding of Zhang Zai’s concept of virtue (de), | will refer to previous
scholarships on the development of this character as the means to acquire a complete understanding.

29 Here Zhang Zai compares heaven’s virtue with Laozi’s spirit of the valley. In Laozi chapter 6 it is
stated: “The spirit of the valley never dies. She is called the Enigmatic Female. The portal of the
Enigmatic Female; is call the root of Heaven and Earth. An unbroken, gossamer thread; it seems to be
there. But use will not unsettle it”. (A, ZiE X4, K4z P, ErERMR. ManETr,
FH2Z AN8h) (Trans. by Ivanoe 2003:6).
Zhang Zai understands the spirit of the valley as the void capacity to produce echoes. When this sound
gains its image (get contact with emptiness), it is ready to resonate with other elements: “the spirit of
the valley has its images, so its sound gets response.”( F i HE ZHZ M E ).
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Zhang Zai defines virtue in terms of the above showed principle of gi’s polar capacities:
void and the spiritual dimension. “Heaven and earth take voidness as their virtue,
utmost goodness is voidness.” (K UL 25, 23835 i) (1978:326); “the spiritual
dimension is heaven’s virtue.” (f, Kf#) (1978:15); “The yang virtuosity (natural
power) is to proceed; the yin virtuosity is to obstruct.” (F52 18 FiZ%, [Z2 83 HAE)
(1978:12)

On the metaphysical level, virtue seems to be understood as the cosmic power that
underlies all polarities movements and interactions: “yin and yang are joined in virtue”
(natural power) (-4 F2F5)*°. This understanding of de is close to what the Canadian
scholar Scott Barnwell (2013:49) glosses as “benefic power of Nature (the Dao)”
defining one of the Daoist understanding of this character. This “cosmic power” can be
easily translated into moral term as virtue or benefic power (which imply goodness) in
the sense | have explained above: goodness and thus virtue is the liveness of the

process™?.

Given the idea of a direct correspondence between cosmos and man, and the tendency
to understand and translate cosmos and cosmic activity into moral terms, human
maximal expression of virtue is to reach complete resemble with cosmos: “The sage

identifies his virtue [with that of heaven and earth] . (22 H: & 7)” (1978:62)

The virtue of the sage is that of achieving the same perspective of heaven, which is the

perspective of the whole:

KRG, HHEW, RIBaeE78E; ETHE, REEEIEK (1978:33) “To

identify with heaven and earth’s virtue, and to be bright as sun and moon, then one will

be without limits. Being without limits then will have no egoism?*2.”

0 The Great Commentary of the Book of Changes states: “yin and yang are joined in their nature, the
firm and the yielding receive their constitutions.” (FZF% 418, TWif|ZE4G #4) (Trans. by Wilhelm,
Baynes 2003:344 modified).

1 Barnwell (2003:78) calls it: “life-affirming and empowering force in nature, often considered the
essential requirement for life.”

%52 The Great Commentary of the Book of Changes points out that the spiritual dimension (shen) and the
changes (yi) are the conditions of being without the limitation of directions (place) and constitutions:
“Therefore the spirit is bound to no one place, nor the changes to any one form” (fi! & J5 11 2 #£4%).
(Trans. by Wilhelm, Baynes 2003:296 modified).
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Overcoming the limits is to become great and thus reach the virtue of heaven:

“becoming great and one will have the same virtue of heaven and earth®3.” (K HIl Kl

£185) (1978:35)

A, BRA—, SAHMREMB? JIEE T HEE . (1978:17) “By
grasping the spirits and knowing the transformations, one can form one with heaven.
Can egoistic person achieve that? Only through the flowering of virtue one can

spontaneously reach it.”

We will talk later about how to overcome individuality and reach the utmost of one’s
nature, here we focus on the definition of virtue in human terms. The man who let
“flourish the virtue” (desheng f#4%) is the one that can reach or embody the process of

harmony, but how can this be translated into moral terms?

To encompass everything is to care for others, and thus to develop the ability of respond

properly to other’s (or event) need.

HZARE, ANAZ AR, MEEARC IR, WEEZE, BAMARANE, SO T8
PHE, BRMZHZHEE, BRTZHZHEME, WE: 5682350 EE
(1978:32) “Virtue is what is called utmost appropriateness; to complete all duties is
called blessing. Virtue is the basis of blessing, blessing is what is conveyed by virtue;
without entering [in virtue], duties cannot be completed, that’s why the moral man
achieves the Way joyfully. To follow world’s principle is called the Way; to get it is
called the virtue. That’s why [the Changes] says: Because of the good in the easy and

the simple, it corresponds to the utmost virtue®*.”

Zhang Zai comments to this passage states: “[it is said] the spiritual is without direction, the changes
are without constitution, this is the greatness which is simply unity” (“fi fit 57, “5) fiefh», KH—
1M 2 #) (1978:15).

253 To become great is to overcome limitations. | will analyze more deeply this concept in the next chapter
on self-cultivation.

254 Here Zhang Zai quotes the Great Commentary of the Book of Changes: “Because of its vastness and
greatness, it corresponds with heaven and earth. Because of its changes and its continuity, it
corresponds with the four seasons. Because of the appropriateness of yin and yang, it corresponds
with sun and moon. Because of the good in the easy and the simple, it corresponds to the utmost
virtue” (JE KEC R, SmE UKy, 22 REHH, S EKE4E) (Trans by Wilhem,
Baynes 2003:302 modified).

149



The virtuous man is the one that gives to things what they need to be completed by
being responsive. To know and thus respond correctly in time to all situations is to be

virtuous.

KIEWRAT, AMAE, BA2H, BAZH), WAEEME, K56 (1978:13)
“Heaven’s Way proceeds through the four seasons and generates the hundred things,

255

this is its most important teaching. Among all movements™ of sage no one does not

count as utmost virtue, is there anything else to say about it?”

But what kind of virtue is de?

As the German scholar Michael Lackner (2008:31) has pointed out, in the Zhengmeng,
Zhang Zai principally employs de (especially in the compound with sheng %z, floweing

virtue) as the general and comprehensive term that include other kind of virtues:

“The cardinal virtues of Confucianism as well as the ‘little virtues’ (seriousness
(zhuang), watchfulness (jing), generosity (hou), and so forth). The phrase “flowering of
virtue” is thus the unifying connotation of virtue par excellence, and without it,
individual virtues only have a divided — which is to say, a cut or sliced, or in other

words, partial or not whole — character.”

De encompasses humaneness and wisdom: “the great virtue of mighty transformation, is
the unity of benevolence and wisdom” ( “ KEEZAL” , 1-8 & —) *5(1978:32);

humaneness and appropriateness: “virtue is humanness and appropriateness.” ({_F¢1%

1) (1978:48) And even the unity between knowledge, humaneness and courage:

%5 In his translation and interpretation of the Zhengmeng, the Chinese scholar Zhou Yun (2014:27)
interprets the expression sage’s movements (shengren zhi dong ZE A\ 2 #}j) in term of “sage’s words
and actions” (=AM 17).

2% This is a quote from the Zhongyong statement: “Their greater excellences are to be seen as massive
transformations. That is why the heavens and the earth are so great.”
KAz, MRMbZ FrbAZ K B) (Trans by Ames, Hall 2001:112).

150



M. AL B, RTZEME, EACAHZE, MLMZ sz Rl—H. (1978:29)
“Knowledge, humaneness, courage, are the virtues universally binding. Although they

have fundamental differences, they way to realize and complete them is one.”

In other words, here Zhang Zai describes de as virtue in its broadest term. Virtue is what

unify all specific virtues; virtue is the substance (ti #%), and the others are the functions

(yong H) of the one. The man of virtue is thus the one that let all virtues flourish and

achieve the unity with heaven.

In sum, Zhang Zai employment of the term cheng and de is very similar and both can be
understood through the paradigm of harmony in cosmological and ethical terms. But
within the paradigm, we can grasp a slight difference between the two terms. While
cheng describes reality as such (the process of harmonization), and in human terms, to
be cheng is to recognize and thus adhere to this reality (to be true to it and thus to be one
with the whole). To make the most of one’s nature is to fully adhere with the natural
process by endorse the same process of integration and creative relationships. This can
be achieved through the actualization of connection and interpenetration. Instead, virtue
Is seen as the attempt to translate cosmic harmony into moral terms, which primarily
means the proper way to respond (create connections) correctly and timely to events and
others. In this sense, each event needs the correct response of a specific virtue, and de is
the synthesis of all those virtues. In other term, de is the unity that synthesizes all
different ways of responding morally to a given situation. To fully possess virtue is to
become great and thus become one with the cosmos in the sense that one’s movement of

responding never fails to be correct: “among all movements of sage no one does not

count as utmost virtue.” (B2 AN #j, MIEZ4E) (1978:13)

If we want to answer to the questions that we attempt above: What is morality? What

does to be moral means?

Zhang Zai’s answers to the first question will be that morality is the human attempt to
translate the natural process of harmony and harmonization. This process cannot but be
translated into human’s idea of Supreme Goodness since it is limitless, and it nurtures

and fosters everything within it.
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Second. To be moral for human beings means to adhere and be an active part of this
process. Since man endows by nature the possibility to resemble the process of
harmonization, man’s morality is based on the achievement of the continuity and

harmonization with the cosmos.

We have seen that first Zhang Zai interprets continuity in term “forming one body”
which is poetically represented in the Western Inscription. Second, he explains
continuity in term of the principle of harmony (intrapersonal harmony) and virtue. With
the first he wants to stress the creative aspect of human-heaven integration. The man of
cheng is the one who harmonizes the self and transforms the others through proper
relationships. Since the natural process is made by opposites interaction and
interpenetration which is its creative power, to be moral, human beings ought to act in
the same fashion. Besides, Zhang Zai employs the term virtue and heaven’s virtue to
translate the creative power of cosmos into moral practice. Heaven’s virtue describes
polar interaction (therefore is the same of harmony), and man’s virtue is the moral (the
best) way to respond to these interactions. Virtue is the unity of all virtues bestowed by

human nature, therefore synthesizes all best ways to respond to situations.

Among all virtues, humaneness ®’ seems to be the core of Zhang Zai’s ethical
258

philosophy~®, as we have seen in the Western Inscription. Zhang Zai seems to point out

7 Humaneness is one of the several translations and interpretations of this term. Besides the mainstream
choose to translate it as benevolence, humanity, human-heartedness and so on.
In Fingarette’s (1972:79) opinion these translations emphasize too much the psychological aspect of
ren. He therefore prefers a more externally related reading. He defines ren as the aspect of conduct
that direct our attention to the particular person.
Ames and Hall (1987:122) want to synthesize the inner psychological aspect of ren with the outer
integrative intercommunication. They thus define ren Authoritative Person, which is “a process of
integrative person making in which one incorporates the interests of others as his own and conducts
himself in a manner that addresses the general good”.
In an insightful essay, the Chinese scholar Wang Huaiyu (2012) has investigated the connection of ren
with the concept of resonance gantong /&i@ (or ganying /). Wang (ibid:463) outlines ren’s origins
in “the rites of ancestral worship that summoned the divine presence by dint of the affinity (gantong)
between grandfathers and grandsons.” The connection with gantong stresses a fundamental aspect of
ren which is resonance among similarities, in other words empathy. Wang (Ibid:467) shows as this
meaning is attested in texts such as L{shi chungiu: “Ren is among of the same kinds”
(o).
Another important connection between the two terms it can be found in the ancient medical classic the
Suwen [ (Huangdi neijing suwen (375 WAL ) ). In this text there are numerous instances in
which the phrase buren /31~ is used to describe the paralysis of limbs, muscles, and skin. Wang thus
states: “if the status of “not ren” (buren) corresponded to a lack of sensation and perception, then it is
reasonable to infer that sensation and perception (i.e., gantong) were indeed the meanings of ren
assumed by the author of the text.
In the Neo-Confucianism we have several examples on the centrality of resonance in the
understanding of ren: we have already seen above Cheng Hao’s reference to the Suwen, and Wang
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that humaneness is the necessary virtue that can lead man’s path in forming the

harmonic unity with the cosmos.

4.4.2.3 The virtue of humanenss (ren 4=) and its several implications

Zhang Zai describes the virtue of humaneness in three different but interrelated fashions:
First Zhang Zai speaks of humaneness as a specific virtue which deals with feeling of

love, care, compassion.
Second. Humaneness is one of the polar aspect of human’s Dao.

Third. Humaneness is understood in its broadest meaning as the attainment of all

interrelated virtues (unity). In this fashion, the meaning of ren is really closed (if not

identical) to virtue (de)®®.

About the first usage of ren as a specific virtue, Zhang Zai describes ren coherently with
the Confucian tradition: “The one who possess humaneness loves othersze’o.”(tﬁﬁ< A)
(1978:46); “Compassion (or empathy) is humaneness”( Il & , 4= t%) (Ibidem);

“Humaneness at its most extension, is the extreme of the Way of love.” (-2 &1, %

Yangming too (see above) but the same Zhang Zai employs a similar understanding in the Western
Inscription where the person of ren resonates with the whole universe. In the later Confucianism, the
philosopher Liang Qichao %%t (1873-1929) defines ren in a way that resembles our contemporary
idea of empathy: “the perception and realization of the other as one’s own kind” (tonglei yishi [Fl$H=
#%): “Humanity manifests itself first and foremost through the consciousness of the same kind (tonglei
yishi) to which two or more persons belong together.” In Wang (2012:472) Similarly Mou Zangsan,
commenting Cheng Hao’s idea of ren, sees the basis in resonance: “the nature of humaneness is
resonance.” (1= LA R 1) (Ibid:464).

Here 1 will show that Zhang Zai’s understanding of ren is grounded in this connection since the root
of ren is void.

This is coherent within the Confucian traditional ethics where the concept of ren occupies a central
role. As Ames and Hall (1987:111) have pointed out: “First, it has a central role in the Analects,
occurring some 105 times in fifty-eight of the 499 passages included in that text. 68 Followers ask
Confucius specifically about this concept more than any other. Prior to Confucius it seems to have
been a relatively unimportant term. Few instances of jen (ren) occur in the pre-Analects literature. Jen
(ren) as found in the Analects has a richness and prominence that seems to depart significantly from
its earlier usages.”

On the connection between de and ren, the Chinese scholar Yu Jiyuan (2007:32) affirms that ren is
what human virtue is or should be. Angle (2009) identifies confucian’s concept of ren in two senses:
“first a specific virtue. Second the interrelation of all virtues”. About ren as unifying moral concept Tu
Weiming (1978:9) defines it as a unifying concept. It not only gives meanings to other important
Confucian concepts, but it also shapes their characteristics and unifies them in a comprehensive
whole.

One of the several definition of ren in the Analects 12.22 is ai % ,love: “Fan Chi asked about
humaneness. The Master said: ‘It is to love others™” (F4Ef{=. T-El: % A) (Trans. by Dawson
2008:47).
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T8 2 Fith) (1978:36) “What is desirable [by sages], is called goodness. If the will is on
humaneness there will be no evil.” (FI#KZ aH35%, HARIMEREH) (1978:27) “What is

called a good man, is the one who desires humaneness but he has not yet studied for it.”

GEN, BT ASGL 1) (1978:29)

Humaneness is compassion, love, and learn to do goodness. The man of humanness is
the one that have concern for others and thus strive to transforms others: “The one who

can change a person without humaneness into a person of humanity, has proceed his

humanity at the best.” (REfEAM 1=, -2 i JE &) (1978:32)

Zhang Zai here is saying that the person who possesses and practices humaneness is not
only the one who cares about other sufferings, but he is the one who tries to let them
being humanness. Here compassion includes the effort to change other’s inability to
proceed humaneness. Therefore humaneness needs to be conceived in a larger context
and larger goals: humaneness is not an individual feeling but rather a collective and
metaphysical one. In this sense, to be a man of humanity, love and care are not enough.
The feeling of ren focuses primarily on harmony as a whole and thus on the Supreme
Goodness beyond the contextual goodness. Humaneness as a specific virtue is love, but
this feeling of love that we can experience naturally and properly first within our family,
and second through other relationships, needs to be guided appropriately by other
virtues, and needs to be extended. Moreover, to love someone is to have concern for his
life as a whole, thus the man of humaneness transforms the others, since to love them is

to love the particular in the whole®".

The second meaning of humaneness is broader than the first. Here Zhang Zai employs
his metaphysical polar understanding to describe sage’s paradigmatic virtue: if de
represents the oneness behind morality and the proper response to all situations, this
unity is specifically represented by two specific virtues: humanness, and yi 3£, which is

usually translated into righteousness or appropriateness®®,

281 In this sense the man of humaneness does not love the others for the sake of the others, but more
broadly for the sake of the others within the world.

262 0n the connection of the two terms in the Zhang Zai’s philosophy, Ira Kasoff (1984:168 n. 17)
affirms: “Chang did not explain how humaneness and righteousness relate to the other polarities,
which are more clearly opposite poles of continuum. He simply followed the Change in treating them
as another complementary pair.”

Here Kasoff refers to Zhang Zai comments of the Great Commentary where he states: “Qian in the
heaven is yang, in the earth is hard, and in man is humaneness. Kun in the heaven is yin, in the earth is
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G—UMa=A ZERW, MR MFREWE, meEci, SREd, ma
Z N\ (1978:48) “The process of unification [outlined in the] Changes is the connection
of the triadic powers: the yinyang’s i are called [the power] of heaven; firm and soft
qualities are [the power] of earth; benevolence and appropriateness virtue are called [the

power] of man.”

—Ym S, ORIk GRER D BRI RIE, R MIZRHIE, VAR S
NIB, Mz i, =AMz, EAFHZIE. (1978:48) “Does taiji is what we call
process of unification constituted by the two natural dimensions (unity of opposites)?
The interaction of yinyang is the heaven’s process (tiandao), it is the completion [all]
images The interaction between soft and hard is the earth’s process gives, it is the
effectiveness of all natural laws. Benevolence and righteousness are human’s Way. It is
the foundation of human’s nature. The three primordial powers are [made by] opposites.

Everything have the Way of gian and kun.”

R, ARME, WA, ZRG, S22 %8, BZHEW (1978:17) “To preserve
voidness and brightness, to prolong the supreme virtue for a long time, to follow
changes and transformations and to attain timeliness and centrality is the utmost of

humaneness and it is making the most of appropriateness.”

In other words, the Way of humaneness and of appropriateness is human moral Way to
proceed cosmic harmony. Zhang Zai understands appropriateness and humaneness
within the polar paradigm of yinyang.

soft and in man is appropriateness.” (¥ 1 KA5F5, JAMAM], T A& BT RAIRE, FAHBR
%, JANRIFE) (1978:225) (Trans by Kasoff 1984:45).

Another example of the polar relationship between humaneness and appropriateness can be found in
the Discussion of the Trigrams of the Book of Changes: “In ancient times the holy sages made the
Book of Changes thus: their purpose was to follow the order of their nature and faith. Therefore they
determined the tao of heaven and called it yin and yang. They determined the tao of the earth and
called it the yielding and the firm. They determined the tao of man and called it humaneness and
appropriateness.” (B HEANZAE (&) 1, HFUIEM G EH, U RZEEFZEE, STz
T8 IR, 7\ 2 JBFI{ZELZ8) (Trans by Wilhelm, Baynes 2003:264 modified).

Patt-Shamir (2012:234) has pointed out that the connection between polar forces and virtues is not
uncommon in Neo-Confucianism. In the commentary on the Diagram of the Supreme Ultimate
(Taijitu shuo), Zhu Xi identifies yang in the universal order with humanity in human order, and yin in
the universal order is identified with righteousness.

155



FUURAS A A, HEIEAIRESS; Ak 2%, ARATRIEL. A, #—iFt;

=54k, §F—E8t. RIS, MR, (1978:18) “The appropriateness
takes the movement of returning to the guiding principle as the root, its correctness is
[appropriateness]’s essence. Humaneness takes complete transformation to the deepest,
then the transformations proceed and become perceivable. When appropriateness
penetrate the spiritual dimension, the motion change into stillness. When humaneness
completes the transformation, stillness changes into motion. Humaneness as
magnificent transformation has no fixed body; appropriateness that penetrates into

spiritual ability has no direction.”

Zhang Zai here understands humaneness as the virtue that moves from the inner realm
to the external world, since caring for someone is a movement that goes from the inner
subjective world to the external objective one; on the contrary appropriateness
represents the opposite movement since it represents the inward movement that

penetrates the internal spiritual life*®.

Humaneness and appropriateness are thus virtues that are strictly connected. Being

polarities, they cannot but mutually respond to each other and influence each other.

3, e, MTHIERCE, 0, 2wl EMCHRERE (1978:34)
“Appropriateness 1s the movement of humaneness, but if [the movement] of

appropriateness degenerate, humaneness will be damaged. Humaneness is the constancy

%63 |n the Commentary of the Zhengmeng of the Master Zhang, Wang Fuzhi understands jing 4% as the
basic principle (structure) of the cosmos, and fan J< as the movement that goes back to heart-mind’s
original stillness: “The principle of the cosmos is the great root of men and things, events and
principles. Going back, is returning and seek for the stillness of the heart-mind.” (¥, A¥HIHZ
KA e, fisRF0 2 %) (Tang 2000:124).

%% The Great Commentary of the Book of Changes states: “when one investigates the essence and the
reason (of things), till has entered into the unfathomable, one attains to the largest practical application
of them.” (FEZE A, LAZUH ).

%% Thjs association can be better grasped by yinyang’s association. Humaneness as yang extends outward

(shen fH7), while appropriateness as yin returns to the origin (gui ). This idea was already introduced
by the time of Dong Zhongshu. In the Chungiu Fanlu {(FFK%#) he states: “Humaneness is to
take care of others, appropriateness is to correct oneself. Therefore humaneness is called the acts on
others, and appropriateness is called the act on the self. This is the difference about the two terms.
(M= N, DgIEF, Mz AE A, B2 AFRW, F4LAIR. ) (Chungiu Fanlu).
On the analysis of the two characters, Roger Ames and David Hall (1987:118) understand the
relationship between appropriateness and humaneness as such: “The difference between yi and ren is
that while ren is out-ward-directed, yi means proceeding inward; while ren emphasizes what is distant,
yi stresses what is close at hand; while love invested in others is ren, being appropriate to one's
achieved personhood is yi; the focus of ren is mainly on others while that of yi is one's person.”
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of the natural process, but if one’s exceed on humaneness, appropriateness will be

harmed.”

Here Zhang Zai’s way of reasoning seems to be illogical: on the one hand one, one
needs to extend humaneness to the utmost (4~ < %) and makes the most of
appropriateness (2 #%); on the other, neither the first nor the second can exceed
because losing the right balance will result in harmful results. This way of reasoning is
only apparently illogical, but totally fits within the logic of harmony. We have seen that
humaneness include feelings such as love, compassion, care and so on; besides Zhang
Zai understands appropriateness as the proper way to act in the right time
(righteousness): “The essence of appropriateness is timely action?%®.” (k& 25 IR )

(1978:51)

BIEF AN RIS, W ARG R, MEILRE, PIRiE A (1978:37)
“Utmost appropriateness is not to lose timeliness in movement and rest. When there is
utmost appropriateness, everything will be bright and evident. Only with timeliness

things can be foreseen and there will not be any regret.”

The two virtues ought to be understood relationally, therefore as polarities. Humaneness
need to coordinate with appropriateness, the excess of humanity, where any balance and
thus appropriateness is lost is not humanity; and similarly to act in time but without

humaneness is not righteous action®®®,

266 As Kasoff (1984:167) has showed, Zhang Zai glosses appropriateness with is homophone yi
suitable, right. This gloss comes from the Zhongyong’s statement: “Appropriateness means doing
what is fitting wherein esteeming those of superior character is most important.” (FE#H H, BHE X
K) (Trans. by Ames, Hall 2001:101).

%7 This is a quote from the Commentary of the Decision of the hexagram Gen [ in the Book of Changes:
“When it is time to stop, then stop. When it is time to advance, then advance. Thus movement and rest
do not miss the right time, and their course becomes light and clear.” (FF1LHI1E, RRATHIAT, EIFEF
AR, HIEYEH). (Trans. by Wilhem, Baynes 2003:653).

%8 Angle (2009:99) affirms that: “maximal humaneness does not mean to abandon all restraint in
indulging another’s desires. We are familiar with stories in which love for another causes one to lose
one’s bearings.”

About the interaction between humaneness and appropriateness Cheng Yi affirms: “The defect of
[only recognizing] the many distinctions is that selfishness will dominate and humaneness (ren) will
be lost. On the other hand, the fault of recognizing no distinctions is that there will be impartial love
for all without appropriateness.” (73 < e, FA 5 M kA= M 43 2 9, 3e 55171 £ 28) Ercheng quanshu.
(In Ibid.68-69).

The Chinese philosopher Zhu Xi explained that “extreme of humaneness and the utmost of
appropriateness” are only possible when there is no favoring of one over the other, and then adds that
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As it was for the natural Way, the human Way, morality, is the Way of harmony. All
virtues need to be thought within this logic of harmonization in a large scale. By
grounding moral virtues on cosmological world, Zhang Zai extends human morality to
the utmost. As we have seen, to act morally in a given situation without grasping the
larger context and thus without following the coherency of harmony, will be acting
partially or even amorally. The man of virtue is the man that grasps the coherence of the

whole and thus loves and acts in a proper way.

In this second sense of humaneness, Zhang Zai broaden the very concept of love and
care supporting it with the sense of appropriateness. Here humaneness is something
more than a specific virtue, being together with yi it acquires the status of polar category.
Humaneness and appropriateness synthesize all virtues since they represents the right

pattern that man needs to proceed.

The third and the most important meaning of humaneness is the core of Zhang Zai’s
ethics. Here the philosopher understands humaneness as the unifying concept where all
other virtues acquire their specific meanings. As a comprehensive concept we can
probably employs the Chinese philosopher Tu Weiming’s (1978) claim of ren as

morality itself?®°.

Zhang Zai states:

KEBYAE, MO EEATEE, “BE=E, B’RE=T"", &Y d
(1978:13) “Heaven is the natural dimension of everything and does not leave anything
behind. Similarly humaneness embody all events and cannot be lost. “The rites and
ceremonies number fully three hundred, the rules of observance number fully three

thousand.” There is no one single event without humaneness.”

the “extreme of humaneness” and the “utmost of appropriateness” are independent of one another,
implying that each is defined by the whole situation, rather than by a specific trade-off against the
other value. (Ibidem).

29 Tu Weiming (1978:8) states that “Jen (ren) is thus both the moral and ontological basis of self-
cultivation. It is, on the one hand, conceived as a driving force behind, and on the other hand, a
meaning-structure above moral conduct. Actually, jen is morality.”

2% This is a quote from the Zhongyong: “So great indeed! The rites and ceremonies number fully three
hundred, the rules of observance number fully three thousand, and only the sage carry them out.”

(BB BER=H, BUE=T, FIHARIEIT) (Trans by Ames, Hall 2001:108).
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Humaneness here seems to be the constancy that encompasses all events in the natural
world. Represents the sages translation of the cosmic Way into human’s word and
action (ceremony and rules). Zhang Zai’s understanding of humaneness here is thus
identical to the broadest meaning of virtue showed above. Humaneness is the natural

dimension of things (ti) and thus the other virtues are just the function of it:

MEZA A, BONEY), =2 H (1978:325) “Ritual propriety and appropriateness
are the function of humaneness...give reverence to things and to harmonize them are

the functions of humaneness.”

We have seen above that Zhang Zai understands virtue in term of voidness which is the
capacity to influence and respond morally to a given situation. Zhang Zai further
explains that voidness is the origin of humaneness: “Voidness is the origin of

humaneness”(FE %, 1= Ji) (Ibidem); “From voidness [thereby] the generation of
humaneness.” (i HIJ4247) (Ibidem)

Humaneness has its roots in voidness, which is nothing but the capacity to build creative
and infinite connections. This understanding of ren, the most important Confucian
virtue, is in my view totally coherent with the purpose of Zhengmeng: Zhang Zai’s first
aim is to undermine heterodox schools and primarily Buddhist metaphysical
understanding of void as transcendental principle. We have seen that Zhang Zai first
attacks Buddhist’s theory of voidness by grounding it on Qi’s polarities; in particular
void is the dimension of qi that stands behind interconnections. Here he extends his
critique to ethics by saying that Buddhists false understanding of the world has a strong
ethical implication since result in an escapist attitude toward society.(see above) One of
the reason behind this false attitude toward the world is the false understanding of the
concept of void. Zhang Zai here enriches this concept with moral values, what
Buddhists understand as the principle that leads to an escapists attitude, is for Zhang Zai

the principle that leads to the most important Confucian virtue: humaneness.

But what does this mean? What is the meaning behind the statement “from voidness

[thereby] the generation of humaneness?
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We have already seen that voidness stands for goodness: the way the cosmic process
goes on; but the goodness is nothing but resonance, the harmonic process of
interconnections and interpenetrations. This is the foundation of human morality:
human morality is grounded in void since it requires interconnection and
interpenetration. The humaneness person, is the one who actualizes proper
interconnections and interpenetrations with others and the world?’*; in other words, the

humaneness person is the one who actualizes harmony (cheng) in the human world.

The ontological basis of harmony is the relationship between differences, and in Zhang
Zai’s metaphysics the model of relationship is given by the resonance among polarities.
Zhang Zai further translates this resonance into moral vocabulary. The moral
correspondence of resonance is first love and care, which are the basis of humaneness,
and thus the basis for proper interactions. Through humaneness one can feel and
experience the sense of unity showed before in the Western Inscription. Humaneness is
thus the basis for all kind of interactions, is thus the principle of full resonance®”?: “The

sage rejoice the heaven; hence he unifies the inside with the outside completing his
humaneness.” (B8 N8R, & AR A HAT) (1978:43)

But the virtue of ren is not just a matter of simple interaction through love and care.
Being concern for others’ sake, the person of humaneness does not stop on the realm of
feeling, but strives for transforming others for the sake of the entire world. To form one
body and thus be true to oneself and to the world, implies the action of integration of the
self in the world, but at the same time the integration of others into the same whole. The

person of ren is concerned for others not being ren because in this case harmony cannot

2 Insightfully the American scholar Angle (2009:122) defines humaneness as “the felt human
interconnection with all aspects of our environment.”

By understanding humaneness as void and thus resonance, Zhang Zai probably retrieves the original
and central aspect of the concept of ren and gives it a new dimension. As the essay of Wang Huaiyu
(2012) has showed, the original meaning of ren lies in the sense of gantong, which describes the very
manner in which sky and earth, the human and the divine, are brought together in a harmonious
conjunction. As Wang (ibid:482) has point out: “Gantong refers to the reciprocal influences between
humans and gods, the open comportment of a human self with things and events in the surrounding
world, and the intercourse between the cosmic forces of yin and yang. Gantong is also the foundation
of the consciousness of the same kind that is invoked in the ancestral sacrificial ceremonies, that is,
the shi rites... the significance of gantong and its relation to the same-kind consciousness offers a
unigue vantage point from which we may finally see in perspective the different aspects of ren such as
the love of others, benevolence, humanity, affinity, and perfect virtue.”

Kim Junyuep (2008) has a similar understanding of Zhang Zai’s concept of ren. He translates ren into
resonance among humans.

But I do not agree with Kim’s restriction of ren within human relationship. As the above interpretation
points out, ren is rooted in a broader context than just human relationship. This is also quite evident in
Zhang Zai’s Western Inscription where the full resonance is extended to the entire world.
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be achieved. If harmony cannot be achieved, there will be something in the world that
cannot get what is due®®; “The one who can change a person without humaneness into a
person of humanity, has proceed his humanity at the best.” (B&ffi M- &1, -2 )%
%) (1978:32) And in the broadest sense: “humaneness unifies the goodness of the

world.” (28K T 2 3%) (1978:50)

This sense of humaneness goes along with the Way of harmony (cheng) depicted above
and the idea of Supreme Goodness: since Goodness in the broadest sense is to undertake
cosmic activity of harmonization, and to be cheng is to actualize this possibility that we
endow by nature; in order to achieve this unity man needs to overcome themselves
through the practice of humaneness. Therefore humaneness is the virtue by which

harmony can be achieved, and in this sense it is the source and the Way of morality?’*.

2% This way of reasoning follows the Great Learning’s idea of the achievement of harmony as a
comprehensive activity. Harmonize the self is not just an inward activity, but requires also the
transformation of others through compassion and care. Li Chengyang (2014:89) points out that this
process cannot be understood as a temporal progression from inner world to the external one. Since
harmony is intrapersonal harmony, inner self-cultivation goes along with interaction and
transformation of others.

Zhang Zai’s understanding of humaneness as the source of morality and its relation with resonance
leads us to an interesting similarity with what contemporary psycologists and philosophers call
empathy and empathic care. Empathy is “the ability to understand and share the feelings of
another”(Hobson 2004:151), this meaning is often described with the expression of “being in someone
else’s shoes”. Moreover, if we want to analyze the origin and development of the term we can see that
there are many similarities with the idea of moral resonance and harmony. Even if the idea of empathy
can be even dated back to ancient Greek philosophers such as Plato and Aristotle, will be directly
express only from the end of the eighteenth century in Germany through the word Einfihlung.
Analyzing the German word we can see that it is composed by the prefix ein which can mean inside
and a movement of penetration from outside. But ein recalls even the one (eins), the unity and the
unity forming of the two. Fihlung, form fthlen which can be translated into feel. In his study on the
history of empathy Andrea Pinotti (2010:92-93) affirrned that: “[Einfiihlung is] the movement from
the subject towards the other (the other subject—the stranger, the foreign human being—or the object,
living or nonliving), according to a dual, bipolar structure, and (2) the process of the cancellation of
such alterity, dualism, or polarity: the becoming one of two, exactly thanks to such a movement of
identification” Empathy from its very meaning seems to deal to the feeling of becoming one, to the
movement form alterity to unity.

In recent years a numbers of psychologists and philosophers have begun to analyze the implication of
empathy in moral experience. Michael Slote (2007) who has analyzed the role of empathy in ethics,
understands empathy as the engine of the compassion and concern for others. On what concern Zhang
Zai’s morality, the idea of humaneness (defined through resonance as the foundation of the
harmonization of becoming one of the two) seems to have some similarities. Both empathy and
humaneness work through resonance and thus interaction and interpenetration, and both deal with the
process of unity forming. It is interesting to note that in the history of the development of this concept,
sometimes were employed example of resonance that resemble the above showed example in ancient
Chinese texts. Philosophers as David Hume and Johann Gottfried Herder employed the above showed
example of the resonance between strings to explain the feeling of empathy (they called sympathy but
it is closer to empathy). See in Pinotti (2010).

Another similarity between humaneness and empathy lie in their goals which is to transform the
others. The humaneness person is the one who transform the non-humaneness person into a
humaneness one; in a similar fashion helping others to be empathic is to be empathic oneself .
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But how can we learn to be virtuous? How can we actualize the natural goodness

possessed by our nature? In other words, how can we proceed harmony in human world?

To answer to these questions, I need first to analyze Zhang Zai’s theory of knowledge
within the process of self-cultivation, this because Zhang Zai’s moral practice goes
along with moral knowledge and perception in the sense that to know goodness is
directly linked to appropriate moral response toward a given situation®”. But morality
in its utmost meaning is not to simply act correctly, it is also a process of transforming
the self and the others, to build and harmonious whole, and to create an harmonious
continuity between the inner self and the external world. In this sense, knowledge and
practice need to be conceived mutually interconnected: knowledge cannot be separated
from practice because the result will not be knowledge, they thus can be framed within
the polar discourse showed above; knowledge is the necessary condition to moral
practice, but at the same time, practice is the necessary condition for moral knowledge.

In the next chapter | will analyze Zhang Zai’s theory of moral knowledge and how it is

applied in the process of the self-cultivation.

For a discussion of the term of empathy within the Confucian tradition see Slote (2010), and Stephen
Angle (2009).

2> As Angle (2009:121) has pointed out: “There is now a considerable body of contemporary Western
philosophical reflection on the nature of moral perception, much of it building on ideas found in
Aristotle.” He further presents the idea of the contemporary philosopher Martha Nussbaum that
recognizes a direct link between moral perception and moral response: “Perception is not merely aided
by emotion but is also part constituted by appropriate response. God perception is a full recognition or
acknowledgment of the practical situation; the whole personality sees it for what it is”.
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5. ZHANG ZAI’'S MORAL CULTIVATION

5.1 Introduction

In order to answer to the question how to become a moral person, that in Zhang Zai’s
philosophy implies how to act according to the process of harmony and harmonization,
we will need first to analyze Zhang Zai’s theory of the heart-mind and thus Zhang Zai’s
epistemological theory.

In this chapter, we will see first that Zhang Zai’s epistemology is primarily moral
epistemology since to know the truth of something is to know how that thing can fit
morally in that given context. This seems now quite obvious because Supreme
Goodness (harmony) is the underlying structure of the natural process. In other words,
knowing how something can adhere and proceed in tune with the process, is knowing
the truth of something ?’®. Second, we will see that Zhang Zai’s primal interest on heart-
mind is about how to cultivate it and thus how develop morality, rather than to give an
epistemological description of it. This is because to know the truth of something is at
the same time to know how to act conforming to that truth?”’.

But how can this knowledge be possible? And why does not everyone possess it or

develop it?

The answer to the first question will be that human being knows due to the inner ability
of heart-mind; and the second, will be that not every human being possesses knowledge
because not everyone’s will is committed to harmony. Therefore, first even if everyone
possesses the same moral capacity, not everyone makes the most of this capacity, since

to learn how to do it one need to undergoing through a process of cultivation of the self.

276 Moral action is thus related to what kind of contribution a certain action gives to the whole. The
American scholar Donald Munro (1969:29) analyzing Confucian ethics general tendencies claims that
Chinese idea of “ethical imperative derives from the contribution that a given object provide to the
stability of the total order....naturally without interference.”

2T \We can say that Confucian thinkers generally tend to focus their attention on the activity of the heart-
mind engaged in moral thinking rather than trying to give a description of epistemological experience.
Thinking about the cosmos as an harmonious process that is morally good, the effort of human being
will be that of trying to know the underlying moral principle that guide it. Therefore the primal
function of human heart-mind will be on grasping these moral principles. In this sense Munro defines
Chinese concept of mind as an “evaluative organ that has the function to identify normative qualities
in Nature and society...to know is to grasp general moral principle”. See Ibid:28.

Zhang Zai follows this trend of thought since his theory of the heart-mind is primarily focused on the
cultivation of the moral heart-mind.
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Since the answer to the first question pinpoints to the capacity of human heart-mind we
need first to explain what is this heart-mind and how is related to the paradigm of

harmony as the main theme of this investigation.

5.2 Zhang Zai’s theory of heart-mind

We have seen in the previous chapter that Zhang Zai considers the main different
between human and heaven the fact that human being has mind and heaven has not.
Heaven acts correctly without the need of the reason, it nurtures and let things flourish
without efforts and without concerns. Therefore heaven does not need mind?’®. On the
other hand, human beings need to reflect on things in order to act correctly and in
accord with the Way. The mind is the tool man uses to adhere to this process: by setting
one’s mind into the cosmic process, one will be attuned with it: “[the sage] sets the

mind in heaven and earth, establish the Way of the people®®.” (&Rt 7Ly, %44 R
<7t (1978:376)

But how does Zhang Zai define the heart-mind? How can one develop the ability to

attune it with the cosmos?

28 We have seen in the previous chapter that Zhang Zai almost agrees with the Laozi’s assertion of
heaven not having heart-mind. (see ch. 4). Besides, Zhang Zai further refers to the Changes statement
about the heart-mind of heaven in the hexagram Fu #. He explains that when the Changes talks about
heaven’s heart-mind, it does not mean the real mind, but shows heaven’s generative power of giving
birth to things: “The hexagram Fu speaks about the heart-mind of heaven and earth; the hexagram
Xian, Heng and Dazhuang talk about the feeling of heaven and earth. The heart-mind is internal, its
origin is inside, and then after it acquires forms it can be seen. Feelings are what can be seen within
matters, hence can be grasped and have names and forms...what is generally defined the mind of
heaven and earth, is the great virtue of heaven and earth which gives life; the heart- mind of heaven
and earth is the roots that gives life to things.” (& “ K20, W 1H. S F Rz 1HE.
O, N, HEENEK, RAEE, BRIRRES, Saramaik.  KIRE Rz ord, K
W RIEEA, BRI RAE, TRz 0) (1978:113).

The past century philosopher Feng Youlan (1999:159) comments this famous passage as such:
“Heaven and earth have no mind, but human beings are born in them, and human beings have mind,
hence human mind is heaven and earth’s mind. In other words, the physical world have no thinking
capacity; human’s brain is the highest form by which things are composed. The activity of the brain is
to think; to think is thus the result of things activity. Among all beings, man is the one with
intelligence, intelligence is the ability to think, therefore is in the mind. To establish the mind on
heaven and earth is to develop the human’s thinking ability to the highest limit. Therefore one can
achieve the most and the highest understanding of things and rules of the world. (32 3% H T,
EANAETHE, NEAANOH, ANFOWEE R0 1 B it 7o 5of B 4Er,
NHI T2 R e e 7 s sh e B 4E, BUEWREMBUEsh Y. NNz
R, RERAALREDYE, fA 0o RSO NKBYERE ) K e B B BREE, R M)
TG B e 2 M BRAR ).
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Zhang Zai defines the heart-mind as the unity between nature and consciousness: “From
the harmonious unity between nature and consciousness we have what is called the
heart-mind.” (&1 ELE15220, B2 44) (1978:9)

And moreover:

HEPH0, ARIL. MREL, R0, TFRME, 2 00F? (1978:24)
“From images the heart-mind can be perceived, by over-attaching to images the mind
will be lost. The mind is what knows images, but the heart-mind that preserve these
images become image too. How can this be called the heart-mind?”

First of all, Zhang Zai defines the heart-mind as that part of human being that allows the
connection between human nature and perception; in other words, it is due to one’s

heart-mind whether we are able (we have the disposition) to perceive and know things.

H#—, NG, (BE:FBEER. DA LZTE KM (1978:63) “Being and non
being are united, internal and external interact (Zhang’s note: ordinary man and sages

share the same capacity). This is where the heart-mind comes from.”

On the one hand, the mind is the principle by which one can interact with the world, the
connection between inner state and the external world; one perceive the mind from the
interaction with things, if there were no things, no mind will exist. But on the other hand,
Zhang Zai is also saying that if one is too much concerned with the perceiving object,

the heart-mind will lose its function.

To better explains Zhang Zai’s idea of losing one’s mind functioning, we need to clarify

the ontological constitution of the heart-mind.

Zhang Zai states: “The Great Void is the reality of the heart-mind.” (K& # 02 B 1)
(1978:324)

280 Tang Junyi (1956:119) defines consciousness the result that comes from the contact with things.

281 Tang Junyi (Ibidem) points out that by images (phenomena) Zhang Zai means “the appereance of
things perceived by the mind and the impressions and ideas left on the mind due to its perceptions”.
Similarly, Ziporyn (2015:180) defines image “concrete mental conception, the immediate fixed
notions of apprehended objects”; in other words, “images are the content of the mind”
(B AU %E) as Yang Lihua (2008:118) synthesizes.
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Human’s heart-mind, in its natural state, is nothing but voidness®®?. Being voidness (the
capacity for resonance within gi that one endows by nature), the heart-mind is what
allows man’s connection with things and with the world; in other words, the heart-mind
i1s human’s fundamental organ by which one can make the most of one’s nature and

achieves a complete attunement with the Way.

DREREPE, CAREIE” 1 MRAIREG, HEEAA 127 (1978:22) “The
heart-mind has the ability to make the most of nature, therefore it is said ‘man can
enlarge the Way’; human nature does not know how to control the heart-mind, therefore

it is said ‘the Way cannot enlarge the man.””

Zhang Zai here quotes Confucius famous statement, and explains that the Way that one
endows by nature does not have the capacity to lead and direct the man. The Way has
no heart-mind. Therefore is man responsibility of making the most of his/her own nature
and thus achieve the complete adherence with the Way. Man can do it by extending the

heart-mind to the utmost®®*.

KRS, HMEINZOA R LLE KL (1978:24) “Heaven is that vast that nothing
stands outside it. Therefore the heart-mind that has something outside, it has not yet

achieved the unity with heaven’s heart-mind.”

%82 The idea of void as the basic constitution of heart-mind was probably influenced by Buddhism. But as
Tang Junyi (1956:116) has pointed out, the idea of a direct relationship between void and heart-mind
generally belongs to the whole Chinese tradition: “In traditional Chinese thought, mind is seldom
taken as a collection of numerous ideas and impressions, for ideas and impressions come and go
constantly in the mind. When they are there, they are there; when they are gone, they are gone. Since
the comings and goings replace and cancel each other, we cannot really locate these impressions and
ideas in our minds, and let them be taken as the determinant of its nature, nor can we take the mind as
a collection of impressions and ideas of objects...hence, the nature of the mind is void.”

Moreover, as we have seen before, Zhang Zai’s understanding of void differs with Buddhism;
voidness is even one of the main argument that he employs on his critique against Buddhism. Tang
Junyi recognizes three major differences between Zhang Zai’s idea of void heart-mind, and Buddhist’s
one (Tang primarily analyzes Chan Buddhism): first, the Ch'ans make no reference to the objective
and cosmic origin of the void and intuitive heart-mind; second, the Ch'ans have nothing to say about
the virtue and value content of the heart-mind; and, third, the Ch'ans are silent on the practice of social
ethics through the complete realization of the heart- mind and its nature. (Ibid:118).

We will see below in more detail the second and the third points, for what concern the first we have
already seen that Zhang Zai’s idea of great void grounds on gi’s process of changes and
transformations. Since Zhang Zai sees voidness as qi’s principle of resonance, empting the heart-mind
is to prepare the heart-mind for full resonance. The heart-mind needs to be free of concerns and
desires, and as Kasoff (1984:88) has pointed out, it needs to be impartial and devoid of self-interest.
Zhang Zai here quotes Confucius, Analects 15.29: “the Master said: man can enlarge the Way , but it is
not true that the Way enlarges man.” (" FI: ABE5A1E, JEiE5LA. ) (Trans. by Dawson 2008:63).
284 \We will see below that Zhang Zai understands the heart-mind as what leads nature and emotions.
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And: “When the heart-mind is void, nothing can stand outside and block it.” (i «C» HI] #
HNLL A ) (1978:325) “After making the heart-mind void, one can make the most of it.
(2 o R1% e 07 ) (1978:325)

RILD A GERUZOR T 24, YA R Es, R A A (1978:24) “Extending the mind
one can embody all things in the world. If even one thing is not yet embodied, the heart-

mind still have something outside it.”

The function of the heart-mind is to allow human connection with others and the world.
This basic functionality can be extended to the utmost by reaching every entity in the
cosmos. This is what Zhang Zai calls “to make the most of the nature.” (jinxing 7% %)
“The man who has extended [his heart-mind], has made the most of his/her nature.” (K
A#5H) (1978:21) The one who is able to extend the heart-mind is able to be one with

heaven. As we have observed in the previous chapter, this has also a moral implication
since to form one with heaven is to be right, and doing right is being concerned of
others and the whole world. Therefore being a principle of interconnection and

interpenetration, the heart-mind stands also for the principle of moral achievement®”.

REEZIE, LDAKREME. HOARDE, ALRIAE, ORAIEYEE, /N
BB 28 (1978:269) “Seeking the Way of self-cultivation is simply seeking
rightness with the heart-mind. By extending the heart-mind and one will be right;
without extending it one will be not right. When the heart-mind is extended all the
hundred things are connected. When the heart-mind is small, all the hundred things are

isolated.”

%8 The idea of “making the most of one’s heart-mind” (jinxin #%.») comes from Mencius. Mencius 7A:
“Mencius said: For a man to give full realization to his heart is for him to understand his own nature,
and a man who knows his own nature will know Heaven. The retention of his heart and the nurturing
of his nature are the means by which he serves Heaven.” (i FEl: IO, Fndt:d. &
e, HIEIR . A0, HAME, FrLLE R ) (Trans. by Lau 2004:145).

288 Here the character ti % can be translated into to embody or to experience something.

287 Being grounded on nature and world, that are naturally moral, heart-mind’s natural function is moral
knowledge.

288 Here bing J% that is usually translated into sickness, can be understood as being separated from the
flow of the process: to be isolated. For the relationship between healthiness and the harmonious flow
of the process, see below.
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But the heart-mind’s ability to connect with things is also problematic because it is also

the reason why the same heart-mind can be lost: “The heart-mind that preserve these

images becomes image too” (fF 5Ly, JRRIMC) (1978:24).

To lose one’s heart-mind means to lose the capacity of resonance: “If the heart-mind

cannot be void is because it is overgrown and blocked by things” (‘{0>Z NEEME, HE
YIkETE) (1978:325).

It is because the heart-mind is filled by ideas and impressions that loses its liveliness
and original voidness: “Submitting to things the mind will be lost, that’s why human
[mind] transforms into things and the principle of heaven is destroyed!” (Al 8.t», A
eI R FE # F) (1978:18) “By over-attaching to images the heart-mind will be

lost.” (fAI R 58.02) (1978:24)

How can one solve this apparent contradiction? How can one preserve the natural
capacity of resonance without being tied by things? How can one perceive things

without being attached to them? how can the heart-mind be extended?

Zhang Zai’s answer to these questions is crucial for our investigation. First. Zhang Zai
cannot think about to preserve the capacity of resonance of the heart-mind by avoiding
interactions with the external world, this will be against his critique on Buddhism, and
against his ethical theory. Second, since Zhang Zai’s philosophical primal aim is
pedagogical, and points toward moral education, his solution must imply an ethical

solution.

Zhang Zai points out that the reason why the heart-mind becomes tied to things and thus
loses its liveliness is due to selfish desires. Being led by personal desires and egoistic
purposes, human’s heart-mind becomes subdued by things and loses its inborn purity.

The result is that the heart-mind becomes the same thing that perceives:

R ARA AT B P . (0, AER. ) LAIERL R . R0,
v, BRI Ei R . (1978:25) “Only after the predetermined heart-
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289 The concept of chenxin J», predetermined heart-mind, comes from Zhuangzi. In the Zhuangzi

giwulun’s (%5 )  chapter it is stated: “If we were to follow the judgments of the predetermined

168



mind is forgotten one can goes along with the Way. (Original comments: predetermined
heart-mind is to have personal intentions.) To transform is being without a
predetermined heart-mind. Is not the predetermined mind what is called intensions?
Without the predetermined heart-mind one will act in the right time and with

equilibrium.”

PEPUHORLLEE, B, 1Bz A7 (1978:307) “Removing the four bad and the

heart-mind will be void. Voidness is to reside in the roots of goodness.”

Zhang Zai is saying that human heart-mind is potentially limitless (voidness), can reach
and encompass everything in the cosmos. The empty heart-mind is the heart-mind that
is free from the tyranny of desires and personal goals, this free heart-mind is clear as a

mirror that is able to reflect without holding on things®*-.

mind, who would be left alone and without a teacher? Not only would it be so with those who know
the sequences (of knowledge and feeling) and make their own selection among them, but it would be
so as well with the stupid and unthinking. For one who has not this determined mind, to have his
affirmations and negations is like the case described in the saying, 'He went to Yue today, and arrived
at it yesterday.' It would be making what was not a fact to be a fact.” (FFEH SO MHIZ , FEM H #
-2 ZEAmCENEAFZ? BERAGE. KRECFOomALIE, 245 HE®mhE 2. £
DL 254) (Trans by Legge1962:181).
2% The so called four bads are arbitrary opinion (yi &), dogmatism (bi ), obstinacy (gu [) and egoism
(wo F&). See ch. 4.
21 To “reside in the roots of goodness™ (1E3% 2 7<) is similar to the Great Learning statement: to “rest
in the highest excellence.” (#£ 1L A £ 3%).
The analogy mirror and heart-mind is largely employed along the history of Chinese thought. From
Confucian Xunzi, to Daoist Zhuangzi and even Buddhists schools such as Huayan and Chan, all
employs this analogy to explain the best achievement of one’s heart-mind. The mirror mind is the
enlightened mind that is able to respond properly to all given situation. As Erine Cline (2008:338) has
noted in her investigation on this analogy, in early China “instead of passively reflecting the objects
that came before them, mirrors were thought to respond to their environment in active and dynamic
ways, evidencing a mysterious power.”
The earliest uses of mirror as mind’s ideal state analogy is in the Zhuangzi. It is stated: “When the
perfect man employs his mind, it is a mirror. It conducts nothing and anticipates nothing; it responds
to (what is before it), but does not retain it. Thus he is able to deal successfully with all things, and
injures none.” (ZEANZHOHES, AEAM, JETAB, #EEBYIMNAE) (Trans. by Legge
1962:266).
The perfect mind does not store anything but is able to respond actively to all demands. Besides
Zhuangzi, the Confucian Xunzi employs this metaphor to explain the ideal state of mind engaged in
learning: “Hence, the human mind may be compared to a pan of water. If you place the pan upright
and do not stir the water up, the mud will sink to the bottom, and the water on top will be clear and
pure enough to see your beard and eyebrows and to examine the lines on your face. But if a slight
wind passes over its surface, the submerged mud will be stirred up from the bottom, and the clarity
and purity of the water at the top will be disturbed so that it is impossible to obtain the correct
impression of even the general outline of the face. Now, the mind is just the same.” (# N CoEE {1 8%
K, IESETIZ0E), RICELET, miEHiE L, AU REREMSEER. MEEy, EEET
T, EHELR B, RIRAT RS2 BB, OJFZ£. ) (Trans. by Knoblock 1994:107) .
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NETHI, GWAL, WL BEYE R, UIRFEPERNANMCE R, Ry
fELE, HATEEMY, TOEgERW, USRS AIER. JAAREFE, Sy
i, RIAAR, CR2—Y, ANERECHUA--Z2UKRKNECTYIE, HE
HoHERER, TAWERMIE. UakimiAE, BEmiT2id, HRIREE
2. OARIEMIEAN, AR, K. FH. ¥, ECEYER, EROLHAF.
(1978:285) “When man are able to equalize the self with things, they can unify the inner
with external. In this way the self reflects the things and the results is partial seeing.
The [mirror formed by the] principles of heaven reflects both the self and others. It is as
if you hold a mirror over here: you can only reflect the other person, and see nothing of
yourself. But with the mirror in the center everything is reflected. When the principles
of heaven are always present, yourself and things are all seen; then you are not selfish,
[because you realize] you are also a thing. [In this manner,] people often transcend their

own bodies, and thus achieve clarity **

...therefore the great man rectifies the self and
thus things will become correct. One has to wait until himself has reached a global
vision and then others and things will be naturally rectified. Being in harmony and
possesses clarity [of the heart-mind] is like sees reality [for what it is] and proceed with
clarity. With clarity one will achieve the trust of people. If the self is not yet corrected
and wants to rectify the others, the result will be [a heart-mind] with arbitrary opinion,
dogmatism, obstinacy and egoism. The mirror [‘s heart-mind] reflects the self and

things; in this way the heart-mind naturally expand and reach universal impartiality.”

The mirror reflects without holding on things and thus is able to be responsive, likewise
the clear heart-mind is not tied to things and thus is not limited to selfish desires and
goals. But on the contrary, by focusing on specific and limited things, the heart-mind

will be limited to those things and will lose clarity: “When the heart-mind is limited, it

stops in pursuing limited events.” (EAA R 20, IEAISRA R 2 5) (1978:272)

On the one hand, Zhang Zai recognizes the fundamental function of the heart-mind
which is to connect the self with the external world. This function is the key to reach a

Here Xunzi is comparing the mind with a pan of water that can be disturbed by external worries and
desires and lose its pure clarity.
The metaphor of mirror was later largely employed by several Chinese Buddhists schools such as
Huayan and Chan among others.

2%8 Some part of this translation are from Kasoff (1984:107).
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complete vision of the world and thus to make the most of one’s nature. But on the other
hand, this can be also problematic since it is due to this ability that one can become tied
to things and thus lose the ability to expand the self. Morally speaking, to fully exploit
heart-mind’s potentiality is to transcend the self, and this has a strong moral implication:
transcending the self by focusing on others implies transcending selfish desires focusing
on universal needs. The expanded heart-mind is not focused on personal goals but on

universal harmony.

Therefore here we have two kinds of knowledge directly linked to two different uses of
the heart-mind: the first knowledge is the limited knowledge of the senses that unify the
subjective inner self with the world objective external world; the second is the
knowledge of the expanded heart-mind, which can be called moral knowledge, that is
able to transcend the difference between the self and the world. But even if this two
kinds of knowledge seems to be in a conflictual position (we need to get rid of the first
in order to reach the second), Zhang Zai harmonizes them into a single functional path.

5.2.1 Empirical and moral knowledge

We have seen before that Zhang Zai’s critique on heterodox schools is based on the
claim of them being one-sided: Buddhists and Daoists fail to see the world as a whole,
they divide the world of principles and values from that of the senses, the result is to see
this world, and human life within it, as an illusion. On the other hand, Zhang Zai
criticizes average people’s attitude toward life because they fail to exploit their nature,
they totally rely on what they hear and see. Zhang Zai tries to repair this fracture basing
his system on the idea of the process of harmony and harmonization between the two
opposed attitude. This vision is naturally applied in his epistemological theory which is

first a moral epistemology, and second is the base of self-cultivation.

First of all, we need to clarify these two kinds of knowledge. Zhang Zai calls the first
form of knowledge the empirical knowledge, the one that relies on senses. The
description that Zhang Zai gives in defining this kind of knowledge is problematic since
he changes its values several times along his writings. Besides, the second form of

knowledge (moral knowledge) is constant in its high evaluation.
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5.2.1.1 Empirical knowledge

Zhang Zai’s idea of empirical knowledge is first developed in the critique toward the
indolent attitude of average people. In the sixth chapter of the Zhengmeng, he compares

the extended mind of the sage with the small mind of the majority:

RICORIGERER T2, WAHARE, Mo&ast. HHAZG, IERHER k. 5
N, APLURBEREEC, HAERTE—-YIEFK (1978:24) “Extending the heart-
mind one can embody (experience, come in contact with) all things in the world. If even
one thing is not yet embodied, the heart-mind will still have something outside it. The
heart-mind of average people stops to the narrowness of their senses. The sage makes
the most of his nature; when the heart-mind is not restrained by the senses, | can see that

there is no one thing in the world that is not [part of] myself.”

The difference between the moral man and the average people seems to lie in a different
use of the heart-mind in the process of learning. Average people rely exclusively on the
information given by the senses. They think that is all about their heart-mind and

knowledge.

MNIRH DL H R R OmAF SO, MUOESI0E, S0 T A% 6E .

(1978:25) “The problem of people is that their heart-mind is tied up by the senses and
they are not engaged in the process of making the most of their heart-mind. If one thinks
about making the most of his/her heart-mind, he/she ought to know where the heart-

mind comes from, and then he/she can proceed.”

NFECfAmH, HEEARM:, NZA%, NSz EWm. MENIRHEHZSE,

Rt AdE 22 (1978:25) “When people thinks to know something, they get this
knowledge form the sense organs. What humans get it is the joining of the inner and the
outer. The one whose knowledge goes beyond the one of the senses that join the inner

with the outer; this man’s knowledge is far beyond [average people].”
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The empirical knowledge is limited and one-sided. Relying just in the sensual
experience, one can just grasp one part of the world: “the problem is partial seeing, if

someone’s heart-mind has this problem, the senses have also this problem.” ({7 Rl

Jath, A RIEH 75995) (1978:314)

But on the other hand, the senses are still part of one’s nature and therefore one cannot
forget sensual experience®®. Forgetting it one will fall in the mistake of heterodox
schools. As we have already seen, what Zhang Zai refuses is not the world of the senses,
but the lack of harmony between the empirical world and the world of principles.
Relying completely on the senses, one will fail to extend the heart-mind to the utmost
since the senses are limited like the things they perceive. But on the other hand, they are
what human naturally endows. In order to restore the sensual experience that was
humiliate by Buddhists’ attitude’”, Zhang Zai validates the experience of the senses as

a fundamental part in the process of knowledge and self-cultivation:

HHSAMER, RENIZE, LAY 2 B, (1978:25) “Although the

senses may tie up one’s nature, they possess the virtue (principle) of unifying the

internal and the external, they nonetheless are needed for enlightenment.”

HEARUREY, ARICAZEAM. B AARBRRAA, ZEMES[NIZIE, G4
R AN R A B 2 (1978:313) “The perception of the senses is not enough to make the
most of things, but one still needs them. If the senses cannot get, they become the same
as woods and stones; one needs them to grasp the Way that connects the inner world
with the external one. If one cannot hear or see how can one get this kind of

experience?”

294 Life include appetite for sex, food and so on. “Eating drinking, and sex are all the nature. How can
these be done away with?” (& 55 B, 2 S7IK) (1978:63) See ch. 3.

2% As we have seen, in Zhang Zai’s interpretation, on the one hand Buddhists recognize the senses as the
unique cause of the world; but on the other, they see the world and thus human sensual perception as
an illusion. See ch. 3.

2% Here | choose to translate gi F into “enlightenment”, but as the Chinese scholar Zhen Zemian
(2015:1256) has insightfully pointed out, it literally means both “to open” and “to see”. All these
meanings are coherent with Zhang Zai’s idea of enlightenment since the sage is the one who is fully
responsive and thus fully open the self to the world; moreover, the sage is not one-sided and has a
complete and harmonic vision of the world.

173



Human senses are an important part of human basic constitution; the senses show to
human heart-mind the principle of knowledge and moral cultivation. The senses show
the “primitive unity” between our inner part and the external world, they show how to
join different and opposite parts of the same whole. In this sense, empirical knowledge
gained through sensual perception is the key to heart-mind’s expansion and moral

achievement®’.

The problem arises when the sensual perception becomes the only experience one can
rely on; the one who stops at the stage of sensual perception cannot but fail to make the

most of the heart-mind:

AH—, WHMG, (A EER. ) ALZHTERM . 72 NA B DU L&
Ly, SEEAN LR A A H (1978:63) “Being and non being are united, internal and
external interact (Zhang’s note: ordinary man and sages are the same in this). This is
where the heart-mind comes from. Since the sage does not exclusively concentrate on
the sensual perception as his heart-mind, he does not take the sensual perception as his

sole function.”

We will see that the moral man are those who can balance their senses without burden
their heart-mind. On the other hand, Zhang Zai sees that most of the people lean

exclusively on their senses letting the heart-mind be obscured by things and desires.

5.2.1.2 Moral knowledge

Besides the knowledge gained from sensual perception, Zhang Zai accounts another
kind of knowledge. This second form of knowledge is beyond the limits of the first, and
it is that by which one can make the most of the heart-mind and achieve the unity with
the Way. Zhang Zai calls this superior form of knowledge: “the knowledge of the virtue
nature” ({4 Fr %1/ 2 %1) and the “knowledge gained from harmonization and

enlightenment.” (3 B i %) 2®

27 It is important to note that Zhang Zai never ascribes to the senses the failure of enlightenment’s
achievement. On the contrary, since the perception of the objective world originates on the senses, one
needs to fully exploit their potentiality to the utmost.

2% It is important to note that in Chinese Classical language the character zhi %1 usually translated with
the verb to know has a broader range of meanings. As Roger Ames and David Hall (1987:50-52) has
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SLEZE, Ty miar, AREVE B FEMERT A, AW RLE (1978:24) “The
knowledge gained by sensual perception is the knowledge that comes from the
interaction with things, is not the knowledge of the virtue nature. The knowledge of the

virtue nature does not emerge from sensual perception.”

SR TR T RS R R, AERE RN FI W 2. (1978:15) “The knowledge of
enlightenment that results from harmonization is the intuitive knowledge of the

heaven’s virtue, is not the limited knowledge of the sensual perception.”

Zhang Zai links this superior form of knowledge to virtue nature and harmony. This
form of knowledge seems to go beyond the sensual perception and thus to the contact
with things, therefore it is not limited to things. Besides, Zhang Zai describes this form
of knowledge as “natural” and “intuitive”, pairing it with two important Confucian
terms: “the virtue of heaven” and “the intuitive knowledge”. We have seen before that
the “virtue of heaven” (JXf&) is nothing but the benefic power of cosmos that nourishes
all things and let them flourish, in other words: harmony®®®. The second term, “intuitive
knowledge” ( K %1), comes from Mencius and basically pinpoints to a form of

knowledge that goes beyond reflection®®.

insightfully showed that zhi can often be translated into the verb to realize. In this sense the act of
knowing cannot be separated from the act of doing what one has learnt.
For instance in the Analects 15.4 Confucius employs zhi in this performative (unity of knowledge and
action) sense: “The Master said: You rare are those who understand virtue”
(FE: B! s fE2 . ) (Trans. by Dawson 2008:60).
For what concern our investigation, here both the “knowledge of virtue nature” and the “knowledge
gained from harmonization and enlightenment” include this performative sense. As Alison Black
(1989:193) has pointed out: “in Chang Tsai’s writing... ideally (as in the case of the sage) one acted
morally out of a comprehensive identification with and spontaneous participation in the cosmic unity.
In its combination of knowing and sensing, moral understanding was expected to lead to moral action.
thus to achieve moral understanding was also to become morally good.”

2% gee ch. 4.

%00 Mencius 7A: “Mencius said, what a man is able to do without having to learn is what he can truly do;
what he knows without having to reflect on it is what he truly knows.” (# 7 Fl: ANZ Fi A2 g

, HRAet; A EmaE, HRAH). (Trans. by Lau 2004:101).

However as Wang Fuzhi has noted, Zhang Zai just employs the term liangzhi K %1 once in the
Zhengmeng, preferring to employ another Mencian term: liangneng R &g. “While master Mencius
talks about both innate knowledge and innate ability, master Zhang stress more on innate ability.” (i
FTERMREBE, MKTFESREE. ) (Tang 2000:133).

In my opinion Zhang Zai emphasizes the role of innate ability to stress the actual possibility of unity
between heaven and man over the speculative knowledge promoted by Buddhists. “Heaven innate
abilities are basically my own innate abilities” (K R fE A& R fE) (1978:22).

“What sages cannot know are the innate abilities of heaven’s virtue. But by setting their heart-mind
on seeking them, even if they cannot get them they come to know them.” (BEARA[ &%, ThRMER
Ae, LRz, RIATTAIZ . ) (1978:17).
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Being without reflection, in other words intuitive, and being totally coherent with the
process of harmony and harmonization, this kind of knowledge is the full spontaneous

expression of one’s heart-mind and of one’s natural disposition:

RNFEM, AECLEM: RASERM, AeLldi. Prafmid, hEKEA R T
INKRZAE . (1978:20) “If heaven and human differ in their functions, it cannot be
called the Way of harmony. If heaven and human differ in their knowledge, it cannot be
called making the most of brightness. What is called the knowledge gained from
harmonization and enlightenment is when in the unity between cosmic process and

human nature one cannot see the difference between smallness greatness®**.”

We have already seen that Zhang Zai defines cheng as the complete adherence with the
process of harmonization®*; to adhere with the process (forming one) one can reach

enlightenment ( B ), which is the fullest form of knowledge able to encompass

everything (CK). In this sense there is no difference between heaven and man since both
of them encompass every single entity. This kind of knowledge that flourish from one’s
natural constitution cannot but be moral knowledge because to adhere to the process is
to undertake the duty of harmonization. Expanding one’s heart-mind and making the
most of one natural virtue is to harmonize oneself and others with the Way: “When
one’s virtue nature is full and realized, man’s transformation begins from the self.

Rectifying the self, things will become correct.” (CfEEFRE, ANEHMAR, ECTY
iF ) (1978:312)

How can one reach this highest form of knowledge? And what is the relationship
between this form of knowledge and sensual perception? Since moral knowledge

apparently transcends sensual knowledge, are they completely unrelated?

In other words, to know heaven abilities is to know the principle of the natural process and accord
with it.

%01 \Wang Fuzhi comments that smallness refers to man, while greatness to the cosmic process: “Since
nature belongs to man is small, while the Way that belong to heaven is great. But since man knows
heaven and the experience of heaven lies in man, heaven stands in me and thus there can be no
difference between small and great.” (MEEEE AT/, EEEERIMA, DLAFIR, #ERAN, HI
RIEF /N K2 735 . ) (Tang 2000:130).

%02 See ch. 3.
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The Chinese philosopher Zhang Dainian (1978:5) argues that Zhang Zai’s theory of
knowledge “cut off” the perceptive knowledge from the process of learning. This leads

to a mystical and idealistic approach to reality. He states:

fPTRE “HEPERTR T 2 DB RS R AL B BRI T AR AR AR e
aifk, THEEAEIK” EZ < ML) O, SRR RIRRERE SR R T . AR
AR s P DA RS — A R e B0 M BE G, DEPME) e S et 9E, oREH T BEME R
CUgFR” o “EMEA” D BEZ, AIRIET 7R R B,
M B A% N TR MEC R A 28 . 18 & SRR AR 77 1 (1) R PR 1%, “What he (Zhang
Zai) calls ‘the knowledge of virtue nature’ takes moral cultivation as the basis for the
understanding of the foundation of the cosmos. He says: ‘to grasp the spirits and to
know transformations correspond to the cultivation that let the self flourish to the
utmost’(Zhengmeng Shenhua’s chapter). The knowledge that reach the spirits and the
knowledge of transformations are thus the knowledge of virtue nature. This theory of
knowledge can be described as a kind of rational materialism, since his theory of
reflection proceeds from materialism emphasizing the key role of rational knowledge
(grasp the principle, grasp the spirits and knows the transformations). However in this
way he cuts off the relationships between rational knowledge and perceptual knowledge,
consequently in the end he falls into a kind of mystical idealism. This is the limits of

Zhang Zai’s theory of knowledge.”

The main problem with Zhang Dainian’s interpretation about Zhang Zai’s theory of
knowledge, in my opinion, is that in Zhang Zai’s system there is no clear-cut between
the two kinds of knowledge. As we have seen, if we split moral knowledge and sensual
perception the result will be the one-sided vision of reality. And labeling Zhang Zai’s
theory of knowledge into a kind of “mystical idealism” is not coherent with his critique
toward Buddhism. Moreover, being Zhang Zai’s philosophical aim primarily
pedagogical, and thus based on the practice of morality in the world, a direct
relationship with the world is needed. Hence, how does the two forms of knowledge

relate?

We have seen that Zhang Zai esteems moral knowledge over sensual perception: the

first is limitless and the second has limits; the first expands the heart-mind to the utmost,
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while the second blocks it; and the first expresses harmony and thus is the full
expression of morality, while the second is partial and tends toward personal fulfilment.
But, on the other hand, we have also seen that Zhang Zai considers sensual perception
necessary for the enlightenment, since it shows the primitive function of knowledge: it
expresses the principle of unity between the inner world with the external one. In other
words, it shows the principle of joining and harmonizing differences (opposites) into the
same coherent whole that belongs to the same natural process of harmonization.
Therefore sensual perception outlines (in a primitive and narrow form) the basic
principle of the natural process and thus the first stage in the achievement of moral
knowledge and moral action: if we get rid of the former we will be not able to grasp the

principles of harmony, and we will fail to proceed along the Way.

This idea is supported by Zhang Zai’s distinction between two different paths of
sagehood:

“EHME , mEMEm St A, b e W3 (1978:21)

“‘Harmonization resulting from enlightenment’ is making the most of nature by first
grasping the principles. ‘Enlightenment resulting from harmonization’, is grasping the

principles by first making the most of nature.”

i R B0, RSO, MR AN G—, SRR m Al LR, 3R ARIGE A,
ST . R, AidE 139 (1978:65) “Confucians achieve harmony through
enlightenment, and enlightenment through harmony. Thus heaven and man can form an

harmonious unity, and sagehood can be reached through learning. To get [the unity with]

%03 Chengming #% %] and mingcheng B both come from the Zhongyong: “Understanding born of
creativity is a gift of our natural tendencies; creativity born of understanding is a gift of education.
Where there is creativity, there is understanding; where understanding, creativity. (&%, 2P

HEE, sE2 2. SR, BIRIEKEZ) (Trans. by Ames, Hall 2001:105).

0% Buyi ANi#, buliu AN, buguo A3 are from the Great Commentary of the Book of Changes: “His
wisdom embraces all things, and his tao brings order into the whole world; therefore he does not err.
He is active everywhere but does not let himself be carried away. He rejoices in heaven and has
knowledge of fate, therefore he is free of care. He is content with his circumstances and genuine in his
kindness, therefore he can practice love. In it are included the forms and the scope of everything in the
heavens and on earth, so that nothing escapes it. In it all things everywhere are completed, so that
none is missing. Therefore by means of it we can penetrate the tao of day and night, and so understand
it. Therefore the spirit is bound to no one place, nor the Book of Changes to any one form.” (%1J& J-
&Y, MHEWRT, WA, FATMAR, SR, AR, 23070, Hegs. HER
Wz AT AN, B RE YA, WP ERRZIE TR, ST % LR . ) (Trans. by
Wilhelm, Baynes 2003:295-296).
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heaven, one will not forget human beings. This is what the Changes calls not forgetting,

not being carried away, not falling in error.”

He furthers explains:

JHRE A B B A S R, SRRV R s A, SEL A R
AR, DEFEH, AUE, ML RREED, e Rmie, DEER R
P (1978:330) “You must know that there is a difference between enlightenment
resulting from harmonization and harmonization resulting from enlightenment. The
former is to first make the most of nature and thereby arrive at grasping the principles;
this is to say, on the basis of first understanding the nature, to arrive at grasping all
principles [in the world]. The latter is to arrive at making the most of nature by first
grasping principles; this is to say, by first understanding from learning and inquiring;

and extending to get the heaven nature®®.”

While the former path is based on the intuitive ability that transcends the senses, the

second rely on a process of refinement of the senses through learning.

H RS A P, R RS2, PrBi ek B 224 (1978:330) “Harmonization
resulting from enlightenment must go through grasping the principles, and to grasp

principles is equivalent to study. Observing and seeking everything is to study.”

Among the two possible paths, Zhang Zai emphasizes the second (harmonization
resulting from enlightenment) as the most reliable and achievable one®*®. The reason is
grounded in the Confucian tradition that primarily sees in learning the means for self-
cultivation and the attainment of sagehood. Only through learning one can really guide

the nature.

%05 T have basically employed Kasoff’s (1984:96) translation with some modifications.

%06 Zhang Zai seems to have chosen the second path even for himself when he is saying: “Nowadays, |
also humbly aspire to “Harmonization [resulting from] enlightenment”, and thus diligently persist [in
my learning], taking comfort in not regressing.” (=278 %5 75 FA AR, T LA 22 A ANIR) (Trans.
by Kasoff 1984:97 with some modification) .

Moreover, as Kasoff has pointed out, is interesting to note that Zhang Zai’s students thought that he
himself achieved this goal. See Ibidem .
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EARE L 23 A, s 5 M 48 4% E (1978:234) “Confucian takes nature as
harmonious threefold unity, therefore first, one needs to grasp the principles [of this

process], and then makes the most of the nature.”

Zhang Zai is saying that the process of extending nature and heart-mind must go
through a process of understanding the principle behind things interaction. Without this

first step, the nature can go astray as Buddhists theories clearly show:

T 5B, SRR T DLRE 3850 A 0 o B A v, W RR S T T
1T - (1978:31) “Confucians by grasping the principle, can draw out their natural

tendencies, this is called the Way. Buddhists call nature without knowing how to grasp

the principles, therefore their theories cannot be exhausted and practiced.”

EYIEEE, SAMERE, mEm— 4., BIREAEHE, BUARBIR.. Fi
T, WEAMRCEE, JFEEWMM (1978:321) “All the things have principles,
if one does not know how to grasp these principles, will live the whole life as a dream.
Buddhists do not grasp the principles, they think that everything is caused by the

sickness of their senses (of what they see)®”

. With the will committed on learning, one
cannot anymore discuss on the goodness and badness of gi and can just look on his/her

will.”

Although both paths are theoretically possible, the intuitive one is beyond one actual
possibility and just belong to sages®'°. Besides, one can go through the second one by
committing the will on learning. But learning necessary involves the senses, it is a

process of refinement and extension of the senses. Since the senses are what enable us

%07 See ch. 2.

%% This is a quote from the Zhongyong: “What tian (heaven) commands is called natural tendencies;
drawing out these natural tendencies is called the proper Way; improving upon this Way is called
education.” (RnZsltE, FYEZFHE, 121823 (Trans. by Ames, Hall 2001:89).

%09 As we have seen before, Zhang Zai thinks that Buddhists recognize the principle of things external to
the world, and thus they think about this world as caused by the smallness of the six senses. See ch 2

%10 On the one hand Zhang Zai thinks of sagehood as an attainable goal: “the sage gives instruction so that
everyone can reach this [level]. Everyone can become a Yao or Shun” (B2 \i%#, fF2 ANAULE
e “NEETTLLAZESE) (1978:282); but on the other, he expresses the idea that just a few man in
the history of humanity has reached this goal. In Zhang Zai’s view neither Yan Hui nor Mencius had
reached this goal. See Kasoff (1984:105).
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to get the principle of harmonization, one ought to learn how to refine these tools and

extend them to the utmost:

Ty, BEANEE, B, AERELE L, JLRILE, BERSE, wit, tiREEZ
1E1H (1978:20) “In the case that there is little difference amongst that which is seen and
heard in isolation from one another yet this is still considered strange and comes from
sickness and disharmony. On the other hand, even though there are great differences
among what has been seen and heard together, this is seen as the Way of harmony,

coming from the appropriateness of yin and yang.” (Trans. by Kasoff 1984:109 slightly
modified)

Zhang Zai explains here that the broadest and most comprehensive form of knowledge
does not stop to the realm of the senses. One can extend the senses to the utmost and
can conceive them as universals: if one conceives what perceive as a global perception
that anyone can share (despite differences of degrees), one can grasp the coherence
(unity, continuity) among oppositions. Therefore one can use the senses in two different
ways: the average people confines them to self-realization; while the moral man extends

them to the whole. What he/she can hear and see is the perspective of the whole.

Therefore when Zhang Zai speaks about the need of overcoming the narrowness of the
senses, he does not mean to obscure them with inward self-reflection. In order to grasp
the principle and then make the most of one’s nature, one needs to refine the senses and
extend them to the point of self-transcendence and global comprehension. In this state,
the heart-mind reaches its fullest possibility by encompassing all beings. In other words,
Zhang Zai thinks that the only way to fully exploit one’s heart-mind and thus one nature
is to gain moral knowledge. Moral knowledge is the highest form of knowledge since it
has the very process of harmony and harmonization (true and rightness) as its object of

knowing *'*.

3111t is interesting to note that Zhang Zai sees a close connection between the perspective of the whole
and morality. One cannot reach this intuition through rational thinking and knowledge. Zhang Zai
explains that investigation can reach a certain point, but beyond that there is much more: “Recently,
my thoughts and considerations seldom fail to hit the mark. And in these days, | benefit from being at
leisure. When | am at leisure for a few days, my thoughts are wide-ranging, and in my reading | arrive
at places that cannot be investigated.” (T2 g KR /DA G R, SRIFITERN, WEERH, 58
i, BIFB|MITHEH R . ) See Ibid:123.
That places that cannot be investigated is the awareness of being one with heaven. This awareness
arises from the intuition of an enlarged self that only moral thinking and practice can give. For
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#OA AR, ASLAIAE, O RRIEYEE, O/NRIEYER . (1978:269) “By
extending the heart-mind one will be right; by not extending it one will be not right.
When the heart-mind is extended, all the hundred things are connected. When the heart-

mind is small, all the hundred things are isolated.”

In Zhang Zai’s understanding, the expanded heart-mind is the full expression of one’s
natural and moral essence, reaching this ability one will response with appropriateness

and timeliness to any situation.

W T AR BRI, NEME A, S5 RMEMMAT 2. MRERets, SaefRa KM,

R H B, & T HTRE R AR EE, S5 KR T B % 8131 (1078:51) “Only the moral
man acts in time following nature and decree; he/she experiences heaven’s virtue and
proceeds the Way of harmony. By perfect appropriateness, timely and proper action, the
Great Harmony can be preserved, firmness will be furthered and [everything] will get its
correctness. Mencius called this to begin and to end in an orderly fashion; isn’t the

wisdom of the sages what gather together and complete?”

How can one achieve this experience? How can one’s heart-mind can be extended to the
utmost and encompass every beings? In other words, how can one become a truly moral

person?

instance, the feeling of love and care (and also faith which is love utmost expansion) can give an
intuitive grasp of this unity.

312 This quote is from Mencius 5B: “Confucius was the one who gathered together all that was good. To
do this is to open with bells and conclude with jade tubes. To open with bells is to begin in an orderly
fashion; to conclude with jade tube is to end in an orderly fashion. To begin in an orderly fashion
pertains to wisdom while to end in an orderly fashion pertains to sageness.” (FL 7 Z 784 KA. K
B, SBMERZ M. SBEBE, AEIEE, RiRWE, KIS, BRI, BeHE
t; #ARFEE, B2 FHh) (Trans. by Lau 2004:112).
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5.3 The path of self-cultivation

5.3.1 Confucian path of self-cultivation

Generally speaking, Confucians answer to these questions will be that becoming a
moral person (junzi #-¥) one needs to go through a long process of cultivation of the
self. The general idea is that “only through committing oneself to a resolute regimen of
personal cultivation that one can achieve the comprehensive intellectual and moral
understanding that will make the most of the human experience®'®.” Cultivate oneself is
therefore transforming the self into a most refined form, which is able to think and act in
harmony with the world, and find one proper place within the cosmic order. But
furthermore, the cultivation of the self never just focuses on the self as such, it is not a
process that aims to isolate the self from the world; but it is rather a process of engaging
the self in the world transforming the “isolated self” into a “relational self”. As the
American scholar Mary Evelin Tucker has pointed out: “self-cultivation was intended to

eliminate the separation between oneself and others®!*.”

For what concerns this investigation, we have seen already in the first chapter that
Confucians use to link directly the process of cultivation with the ideal of harmony:
from the Analects famous description of cultivation stages, to the Mencius idea of the

315 All these texts show how

sage; from the Great Learning to the Doctrine of the Mean
the process of self-cultivation is centered in the harmonization and the balance between
the inner self with the external world. Being harmony the most comprehensive concept
within the Confucian tradition, the ideal of it thus encompasses all aspects of personal
and collective life: the harmony of the self is thus the harmony of one’s heart-mind and

body, but also of one’s family, society and the whole universe*'®. The self is primarily

313 See Li (2014 xii).

314 Tucker (1998:202-203).

315 gee ch. 1.

%16 The Great Learning directly shows these stages of self-cultivation. Cultivation begins from the
harmonization of the self and proceed toward the harmony of the world: “Extension of knowledge lay
in the investigation of things. Things being investigated, knowledge became complete. Their
knowledge being complete, their thoughts were sincere. Their thoughts being sincere, their hearts
were then rectified. Their hearts being rectified, their persons were cultivated. Their persons being
cultivated, their families were regulated. Their families being regulated, their states were rightly
governed. Their states being rightly governed, the whole kingdom was made tranquil and happy.” (%)
MR AIE, RN, BNE0IE, OIEMESE, FBMNERE, XEmzEE,
B 6 1f4% K FF) (Trans. by Legge 1872:383).
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relational and thus is never thought as detached from the world; in this sense the self is
“the center of the moral world”®"’, and the foundation of harmony. As the American
scholar Steve Angle has pointed out, Confucians believe that “our own harmony relates
intimately to a broader harmony”*'®. It is for this reason that the cultivation of the self is
not just learning how to act morally, but is primarily transforming oneself in order to
understand and fit in the harmonious connection of the world. The cultivated self is
open and responsive, encompasses all entities in the sense that his/her will is focused on
promoting harmony in its broader and comprehensive form. The cultivation of the self
is thus the way one learns to see and understand reality as a whole integrating all

partialities into the same whole®'?.

Moreover, several texts from pre-Qin periods to later times, belonging to different
schools, show the relationship between the program of self-cultivation and the
cultivation of one’s gi. We have already seen that the concept of gi can be exemplified
by the paradigm of harmony and harmonization in term of unity of opposites. When the
two oppositional forces interacts harmoniously creating novel unities without losing a
dynamic balance, they are in harmony. But the two polarities can also lose this balance
by tending too much toward one or the other without, and then losing the right balance.
At that point the former creative tension will be lost and conflicts arise. As the

Traditional Chinese Medicine clearly shows, these problematic conditions can also

317 See Yao (2013:260). Here Yao directly refers to Mencius 4A: “Mencius said, if others do not respond
to your love with love, look into your own benevolence; if others do not respond to your attempts to
govern them with order, look into your own wisdom; if others do not return your courtesy, look into
your own respect. In other words, look into yourself whenever you fail to achieve your purpose. When
you are correct in your person, the Empire will turn to you.” (# FFl: B AANEFHAT, B ARA
RIAE, BAANERIE. ITAEAGE, Bk, HSIEMRTELZ). (Trans. by Lau
2004:79). And Mencius 4A: “Mencius said, there is a common expression, the Empire, the state, the
family. The Empire has its basis in the state, the state in the family, and the family in one’s own self.”
(HZTHE: NAEWE, BF TRTBK] o RFZAER, BZEER, RIAES. )
(Ibidem).

318 Angle (2009:118).

%1% The self we are talking about is not the individual and narrow self, but it is rather the extended one

which is the subject and the object of the transformation. In this most extended form, the self opens to
the world by becoming the parameter of every action. As the phenomenologist philosopher Edmund
Husserl has pointed out: “intersubjective experience plays a fundamental role in our constitution of
both ourselves as objectively existing subjects, other experiencing subjects, and the objective spatio-
temporal  world.” In  Stanford Encyclopedia  of  Philosophy (online  version).
http://plato.stanford.edu/entries/husserl/.
The idea that sets the self at the center of harmonization lies in the belief that all conflicts can be
traced back to individual ignorance, and thus self-cultivation can benefits the entire society. In other
words, whether the self can be in harmony or not is also a collective concern. Therefore it is one’s
responsibility to proceed with self-cultivation. The cultivated self is in harmony (inner harmony) and
promotes this harmony outside in the world. (The way of joining in and out)

184



appear in human beings body and mind. For instance, the ancient medical text, the
Huangdi neijing {357 N#E) (around 200 C.E.), shows that the cause of disease is
mainly the imbalance of yinyang. Hence the medical treatment aims to bring back

balance by adjusting yin and yang®®

But the harmonization of gi does not just concern medical treatment, but even the
cultivation of morality. There are several Confucian pre-Qin examples on the
relationship between the cultivation of gi and morality. For instance, the Analects of
Confucius explains that the cultivation of morality is a matter of controlling and

.« . .321
harmonizing one’s Qi

LTHE: ByA=m: b2k, MEARE, BIAEE: AHMW, M7, &
ZAER]; RHZA, M BERE, M AEA  (Lunyu 16.7) “Master Kong said: there
are three things which the gentlemen guards against: in the time of his youth, when his
vital powers (blood-qi) have not settle down, he is on his guard in matters of sex; when
he reaches the prime of life and his vital powers have just attained consistency, he is on
his guard in matters of contention; and when he becomes old and his vital powers have

declined, he is on his guard in matters of acquisition.” (Trans. by Dawson 2008:67)

The Confucian philosopher Mencius emphasizes the key role of qi in the cultivation of

the self employing the well-known expression “flood-like i (haoran zhi qi #5782

7_16\)322

WaE, REREEAZAK. Hat. Hakd, 2XE0, DEEmNEE, A
FETRIZ M. HARM, MHBIE, &2, . SEHMER, EREMNR
2. ITEARMAG, RIER, BigE, STREME, U2, DEEE

M2IE, O7%, ZJBE® (Mencius 2A) “T have an insight into words. I am good at

%20 The Huangdi neijing is the oldest extant Chinese medical treatise. For a survey on the theory of
yinyang in Chinese Traditional Medicine see Wang (2012 ch. 5).

%21 Confucius believed that the action of a person could be influenced by personal gi. Hence self-
cultivation was directly connected with controlling one’s i temperament. The best way to manage
this personal gi was moral discipline.

%22 The expression haoran zhi i employed by Mencius outlines a particular usage of the notion of gi.
Philip lvanhoe explains “the haoran zhi gi is a special kind of ‘energy’, something like moral strength
or moral courage...Mengzi’s floodlike qi is the power which motivates one to moral action. it grows
naturally in the properly cultivated individual, just as the ‘energy’ of any creature increases as it
matures.” See lvanhoe (2002:199-200).
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cultivating my flood-like ch’i (qi)... tis difficult to explain. This is a gi which is, in the
highest degree, vast and unyielding. Nourish it with integrity and place no obstacle in its
path and it will fill the space between Heaven and Earth. it is a ch'i (gi) which unites
rightness and the Way. Deprive it of these and it will starve. It is born of accumulated
rightness and cannot be appropriated by anyone through a sporadic show of rightness.
Whenever one acts in a way that falls below the standard set in one's mind-heart, it will
collapse. Hence | said that Kao-tzu (Gaozi) never understood rightness because he
looked upon it as external. You must work at it and never let it out of your mind. At the
same time while you must never let it out of your mind, you must not forcibly help it
grow either.” (Trans. by Lau 2004:33).

Here Mencius seems to go further than Confucius: while Confucius seems to stress the
implication of gi in training human body, Mencius emphasizes the spiritual and moral
dimension of gi that can be extended to the whole universe. As Li Chenyang (2010:28)
has pointed out, with Mencius the cultivation of qi acquires a direct link with morality:

“A person cannot foster this flood-like gi without developing a sense of moral rightness
and cultivating the Dao. Therefore, the flood-like gi possesses a spiritual dimension, in
the sense that it is directly linked with the living world and is connected to a meaningful,

moral life.”*?3

The other Confucian pre-Qin master Xunzi similarly follows Mencius idea of a direct
connection between moral cultivation and the cultivation of gi. In the self-cultivation

chapter of his work he states:

VEREOZ s MUEEIEE, R CLEEAT AR, Al—2 U5 R; BIEM
B, AWz DUTENE; ZR4afER], RIS DABhib PR/, RIERZ DUBE R, B
HIBEF], APtz blEdE (Xunzi 2) “The Art of Controlling the Vita Breath (qi) and

Nourishing the mind: If the blood humour (blood-qi) is too strong and robust, calm it

323 Zhang Zai describes haoran zhi gi as what is generate from righteous actions: “the flood-like qi is
basically generated from gathering righteous action” (5 4R Z R A K 2 £ FEFr k) (1978:286);
“through gathering righteous action one can nurture the flood-like gi. To gather righteous action is to
accumulate goodness, since to be righteous one’s need to be constant without stopping Therefore one

can produce the flood-like moral qi.” (FTUAZEIE A SRR AR, ERM S HEEW, #A
WA, JMERE, WARRATEIATEE Y ) (1978:281).
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with balance and harmony. If knowledge and foresight are too penetrating and deep,
unify them with ease and sincerity. If the impulse to daring and bravery is too fierce and
violent, stay it with guidance and instruction. If the quickness of the mind and the
fluency of the tongue are too punctilious and sharp, moderate them in your activity and
rest. What is narrow and restricted that it has become mean and petty, broaden with
liberality and magnanimity. What is base and low from greed for selfish gain, lift up
with a sense of high purpose.” (Trans. by Knoblock 1994:153-154)

Hence Confucius, Mencius and Xunzi similarly show that self-cultivation is a
comprehensive process that include the refinement of one’s physical, mental and moral

self. Moreover the process imply the harmonization and the extension of qi®*.

Coming to our subject of investigation, this will be similar in Zhang Zai’s program of
self-cultivation. In Zhang Zai’s terms, self-cultivation is a process of physical, mental
and thus moral harmonization; since the process is directed by gi’s changes and
transformations, the effort will be of making one’s own qi fully resonate with the

CosSmos.

5.3.2 Zhang Zai’s program of self-cultivation

We have seen above that Zhang Zai understands gi in term of process of interaction
between polarities, and how this process is depicted by the paradigm of harmony.
Moreover, the process is all-encompassing and thus includes human beings: human
beings naturally possess the same nature as heaven and thus they possess the ability to
harmonize with the natural process. But harmony is not a brute state of fact, it is rather a
process of harmonizing oppositions, and human beings need to exercise their power in
order to grasp the underling coherence of the process and contribute actively to this
process. We have also seen that the power of being able of adhering to the process
belong to human’s heart-mind. By focusing one’s heart-mind to the whole process, one
is able to grasp the underlying principle of the cosmos and act in accord with it. By

acting in accord with it, harmony will be preserved and promoted.

324 On the relationship between self-cultivation and gi’s harmonization in the Confucian tradition see Li
Chengyang (2010) and Robin Wang (2010).
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But the main problem lies in the actual fact that human mind is far from being focused
on harmony; on the contrary, it tends toward partiality and egoism. Man tends to be
focused on their own close desires and goals, forgetting the fact that they belong to a
larger whole. Desires and personal goals block the expansion of the mind and gi loses
its liveliness®®. In order to solve this problem Zhang Zai promotes a program of
self-cultivation that focuses on the harmonization of gi through the rectification of the

heart-mind: if the heart- mind is correct, qi will naturally flow and resonate with heaven.

5.3.2.1 Nurturing the gi and the rectification of the heart-mind

We have already seen in the third chapter that Zhang Zai recognizes an individual

physical nature besides the universal one.

EMEARE N, HERZANRZ AT SEEZM, BTAIMEES. A
ZHIZE. o, AAHAT, "Rz mth. RASH AR, BHE, RZAEMA
i, R &% 10 K 2. (1978:23) “After [something] acquire a form, its nature is
intrinsically embodied in that. If someone [or something] is good at returning, then the
nature of heaven is preserved within it. Thus the superior man does not consider the
nature embodied in forms as the [whole] nature. Man’s being soft or hard, slow or fast,
talented or not is the consequence of qi[with shape]’s partiality. Heaven fundamental
constitution is the all-pervading triadic harmony. By nourishing gi, one can go back to
the root and thus be impartial. He will make the most of his nature and become [the

same as| heaven.”

Human beings have inborn qualities and characteristics depending on the quality of
shaped gi they endow from heaven. Zhang Zai explains that this is the fundamental part
of human nature that can be nurtured and improved. The effort will be that of nurture
and refine this shaped and partial gi in order to harmonize it with the whole (let resonate

it). In one of his most important work, the Thesaurus of Principles for the Study of the

%2> The relationship between human nature and human heart-mind is somehow similar to the one between
gi and void and the spiritual dimension. We have seen that void and the spiritual dimension are gi’s
resonance capacities at the base of interaction. In the same sense, the heart-mind is the relational
capacity of human nature. Man’s connection to the world is due to the voidness capacity of his/her
heart-mind.
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Classics (Jingxue liku (#2231 7) ), Zhang Zai assigns an entire chapter to the task

of refining (literally transform) the shaped qi*%.

BURE. ZTE: “BEBA, BB Y, WERFZEESET! BLmE,

HAROAMTMASIE. HEAN, HBRED A, GEEEPE, MREERE
Ufo ML L RLBERE” 0 KARE R P H RSN, WOEFOMAER, O IER]
S 1E . (1978:265) “Transforming the gi-quality is the same of Mencius definition:
‘inhabitating the transforming (i and cultivating the transforming body’...residing on
humaneness and adhering to appropriateness, one will spontaneously harmonize the
heart-mind and correct the body... removing one’s past improper behavior, every action
will be centered on rituals, and the gi-quality will be spontaneously perfect. The rites
says: ‘the heart-mind is vast and the body is at ease’...therefore the heart-mind of the
moral person is in harmony and thus also his gi, his heart-mind is correct and thus is qi

2

too.

NZEBERBHERRFZH, SRMZES. WREEEZUEERE (1978:266)
“Various gi-qualities, beautiful and ugly appearance, noble and lowly social status, and
brevity and longevity in one’ s life are a result of one’s genetic inheritance. These have
fixed limits and cannot be altered. Nonetheless, the bad gi quality can be transformed
and changed through learning.” (Trans. by Wang 2010:347)

KRR, EENRFRE, ARE/ANZEE, FErEy, AMEREANZR,

R AR, B RUE B O AR . (1978:274) “The great benefit of
engaging in learning is that you are able, through your own efforts, to change and
transform your gi-qualities. If you do not learn, you will never have anything that leads

to enlightenment, and you will be unable to see the profundity of the sages. Thus

%26 The fifth chapter of this work, the quality of gi (gizhi 44&) is dedicated to the cultivation and the
refinement of one’s gi. For Jingxie liku’s editions and dates see Introduction.

%27 This quote is from Mencius 7A: “Inhabitating the transforming gi and cultivating the transforming
body. Great indeed are a man’s surroundings! Otherwise, are we not all the son of some man or
another?” (A4, THHE, KEET! KIEHEANZFEHL? ) (Trans. by D.C Lau 2004:153).
About the first sentence of this passage I have employed Robin Wang’s (2010:346) translation
because is more coherent with my understanding.

%28 From the Great Learning: “Riches adorn a house, and virtue adorns the person. The mind is expanded,
and the body is at ease. Therefore, the superior man must make his thoughts sincere” (& iz, &4
5, GOEESH, HOE TLEHLE) (Trans. by Leggel872).
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learners must first change and transform their gi-qualities. Transforms one’s Qi and

makes the heart-mind void are complementary.”

Zhang Zai shows that the very task of the learners is to improve the quality of their own

qi. But what does refine gi-quality mean?

We have seen before that qgi is a comprehensive concept that includes both physical
realm and psychological one, the manifest world and the latent one. Therefore the
refinement of one gi’s quality will naturally include the refinement of the body and the
heart-mind, and moreover of the individual inner self and the external expanded one:
harmonize one’s i is to harmonize one’s heart-mind and body*?*; transforming one’s gi
quality is nothing but restore the intrinsic harmony of gi’s changes and transformations

330

and thus learn how to flow along the natural process®". In this sense, harmonize one’s

qgi goes along with making the heart-mind open and responsive.

The cultivation of the self is the cultivation of the whole: “The Way of the superior man

IS to consider the realization of the body self and the nature as necessary achievements.”

(B T8, RSt L&) (1978:27)

TH: BTRZHESMES, SHO0mEss ERSmER, Breth==%, s
., (1978:225) “The Master said: The superior man (in a high place) sets his person at
rest before he moves; he composes his heart-mind before he speaks; he makes his
relations firm before he asks for something. By attending to these three matters, the

superior man gains complete security **.”

%29 Since Chinese generally do not see mind and body as dichotomies, but rather as intrinsically related,
the cultivation of the person (xiushen 1& &) implies the cultivation of the whole person. Therefore, it
includes both the cultivation of the body’s gi and the nurturing of the heart-mind.

%0 As Li Chenyang (2010) insightfully shows, Dong Zhongshu was one the first philosopher who made
the closest connection between the moral pursuit of the Dao, the nurturing of the person (shen £),
and the harmonization of the self as a whole. In the Chungiu Fanlu, he wrote, “It is called ‘[the pursuit
of] Dao when people nurture themselves (shen) in accordance with the Heavenly Dao” (K2 1&,
DL H &, 5B i&t); Chungiu Fanlu.(Trans. by Ibid 2010:30).

To accord with the heavenly Dao is to harmonize the self with the Way of harmony: “the one can manage
the world with balance and harmony let the greatest virtue flourish. Those are able to nourish their self
with balance and harmony and expand their life to the utmost of [heaven]’s command. (& #fE LA
AEUR N2, AR, sellh Mg g2, HEEMk4r) (Chungiu Fanlu).

%31 Here Zhang Zai quotes the Great Commentary of the Book of Changes. (Trans. by Wilhelm, Baynes
2003:343).
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Pacifies one’s body and empting the heart-mind are the keys to achieve the harmony of
the self. This because quietude is the root of goodness in the sense that with a clear and
empty mind we are able to respond with timeliness and appropriateness to all situations:

“Stillness is the root of goodness; void is the root of stillness®2.” (FFHHEZ A, EH

FF 2 ) (1978:325)

Through stillness and voidness the heart-mind can fully resonate with the world; in
other words, the aim of self-cultivation is to open up the self to the world, actualize the
capacity for resonance that one naturally endow. The harmonization of one’s Qi goes
along with the harmonization of one’s heart-mind, and the harmonization of the heart-

mind goes along with the harmonization of emotions %,

In his program of self-cultivation, Zhang Zai wants to emphasize the role of emotions
since they are fundamental aspects of human life. Zhang Zai remarks that emotions are

the natural response of the connection with things:

CRIE#, PERS S, LURIRRME, DLEURNE. Bl MUBZ 36, EERe-
BIRLA, B R R, DRI, Frilibts. AR es, SR

%32 In a famous letter to Cheng Hao that is not anymore extant, Zhang Zai seems to raise the problem of

how one can calm the nature/mind when he/she is dealing with things. From Cheng Hao’s responding
letter we can fortunately come to know Zhang Zai’s question as such: “In calming xing (nature), [the
person who calms xing] cannot be without action [or at least intention to act], but then he is still
burdened with [the disturbance of ] external things, ” (FEVEARBEAH), B2 T 4M2). From Chan
(1963:526).
Zhang Zai’s question about how to calm one’s nature is crucial to Zhang Zai’s theory of self-
cultivation. Self-cultivation is a matter of empting one’s heart-mind and nature in order to let them
fully resonate with the whole. During this process one needs to learn how to deal with external things
without let the self be tied with them. For different translations and interpretations of Cheng Hao’s
reply to Zhang Zai’s letter see 1bid:525-526, and Zheng Zemian (2015).

%33 As we have seen in the first chapter, the harmonization of emotions are an essential part of Confucian

program of self-cultivation. In the famous passage of the Zhongyong we see that when emotions arise

in due and balanced degree the heart-mind is in harmony and is able to resonate with the cosmos. See

ch. 1.

The character is usually translated into emotion and feeling, but it possesses a broader range of

meanings. Christoph Harbsmeier (2003:71-71) classifies seven different basic meanings of ging in

pre-Buddhist era: 1. Factual, the basic fact of a matter; 2. Metaphysical, underlying and basic dynamic
factor; 3. Political, basic popular sentiments/responses; 4. Anthropological: general basic

instincts/propensities; 5. Positive, essential sensibilities and sentiments, viewed as commendable; 6.

Basic motivation/attitude; 7. Emotional, personal deep convinctions, responses feelings.

Michael Puett (2004:42) remarks: “the term qing has a broad semantic range, including such meanings

as basic tendencies, inclinations, dispositions (including emotional dispositions), and fundamental

qualities.”

During the Han dynasty the term began to be intrinsically related with desires and passions,

developing negative values. The development of this idea is primarily shown in the writing of Dong

Zhongshu. See Ibid pp. 64-66 and Wang (2012).
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G, MEFWLE L, MBHENLRZ, REMSBE NS R, FE
PErREE I B . (1978:78) “Furtherance and perseverance, thus it brings about the
nature and the reality of all beings. Through furtherance one unfolds the nature; through
correctness one unfolds his feelings. Furtherance is the flow and the penetration of
appropriateness. Correctness is reality...emotions realize themselves in the external
movement of qgi, they arise and then are visible, they are nothing but the spontaneous
[movement] of the nature. What makes the most of one’s nature easy and smooth is the
spirit. Emotion therefore reality, this is what is called pleasure, anger, sorrow and joy.
One tends (desires) toward joy and thus one enjoy; one tends toward anger, and thus one
is angry about something; one feels sorrow or joy and thus feel sorrow or joy about

something. These all are real things that come from nature.”

Zhang Zai understands nature and emotions as intrinsically related®®*. Nature is the
potential state when emotion are not yet arisen; emotions are the natural response

toward things>*’

In Buddhists texts ging usually has a negative connotation by referring to the activities of the
unenlightened mind. However, as Christoph Anderl (2004:152-153) has pointed out: “ging in
Buddhists texts does not mean real feeling, a meaning often found in classical texts. Qing rather refers
to the mental processes which arise when sentient beings relate to the external world, and when they
process data which they have received through contact with objects. those mental activities in the
common person’s mind are, by Buddhists standards, basically deluded and create a distorted view of
the world reinforcing attachment to objects.”
In Song times, Neo-Confucian’s philosophers understand qing basically as emotion and feelings that
is directly connected with nature.
Zhang Zai understands qing as a very comprehensive notion which is close to consciousness. In this
direction we can interpret Zhang Zai statements: “the heart-mind leads nature and emotions” (:L>#i Pk
#) (1978:338), which goes along with the above showed statement: “From the harmonious unity
between nature and consciousness we have what is called the heart-mind” (& BRI , H 02 4
)(1978:9). Here I have employed Yang Lihua’s interpretation of tong %t as tonglin ¢4, to lead, (see
Yang Lihua 2008:117), rather than following Zhu Xi’s reading of tong #i as jian 3, to embrace,
since in Zhang Zai’s idea, nature and emotions are polarities of the same whole that ought to be
harmonized.
The idea of a polar relationships between nature and emotion arise firstly in the Han dynasty with
Dong Zhongshu. As Robin Wang (2012:135) has pointed out, Dong was the first philosopher to
interpret human nature through polarities. He identifies yang with human nature, and yin with
emotions. Moreover, after Dong Zhongshu “the linking of Xing and ging to yang and yin became
widely accepted and has been endorsed by many thinkers and literati.”

%% This is a quote from the Book of Changes. (Trans. by Wilhelm; Baynes 2003:377 slightly modified).

%% Angus Graham understands Neo-Confucian’s idea of ging as opposed to moral nature (xing). He
translates ging into passions emphasizing the negative meaning of the term. See Graham (1967:51-52)
But Ulrik Middendorf (2008:114) shows, Graham’s statement seems to be not coherent with Neo-
Confucian’s idea of ging: “The interpration of ging vis-&vis xing makes clear that Graham’s claim
about the notion of ging in Neo-Confucian texts is unwarranted, at least for this philosopher. Zhu Xi,
actually, saw ging as an activated, “expressive” (fa) form of xing and hence as an inherent part of it.”
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BB R BRRRE, ARV, Gt Zimm, AEAZEEZH, H
£ 1 (1978:10) “The feelings of love and hate together arise from the Great Void; and
they ultimate result in desire for things. Suddenly to bring into existence and promptly
to bring to completion without a moment's interruption—this is indeed the wonderful

operation of spirit*®.”

Emotions such as love and hate are balanced when they are not stirred, and fully possess
the capacity of resonance that belongs to one’s nature. When one interacts with a certain
thing, a specific emotion arises and manifest itself outwardly. In other words, emotions
are the way the heart-mind naturally interact with the world, they therefore possess the
principle of joining inner and outer. Being an active part of reality they cannot be

intrinsically bad; the problems arise when emotions are unbalanced®*°.

HARDZE, R EREME P, AhETRIZE . (1978:27) “Emotions

are not necessary evil. When pleasure, anger, sorrow, or joy have been stirred, and they

I think we can claim something very similar about Zhang Zai’s vision of ging/xing relationships. And
might be for this reason that Zhu Xi highly evaluated Zhang Zai’s statement of the “harmonious unity
between emotion and nature.”

However, even though Neo-Confucians’ attitude toward emotions is not totally negative is surely

problematic, as Alison Black (1989:257) points out: “the Sung philosopher had a certain amount of

difficulty with the emotions or feelings (ch’ing) because they represented an unstable and irregular
element of threatening the harmony and the equilibrium of the ideal order of things.”

Here Zhang Zai understands nature similar to what the Zhongyong defines centrality (zhong #): the

state where emotion are balanced. See ch. 1.

%% | have basically employed Chan (1963:506) translation with some modifications.

%39 The idea of a direct implication of emotion in morality has been long debated in the history of Chinese
thought. For what concern the negative attitude toward emotion in the process of self-cultivation,
Dong Zhongshu was one of the first philosopher to understand emotion in terms of desires, and
viewed desires an obstacle for moral cultivation: “Heaven’s command I call the mandate; the mandate
can only be put into practice by a sage. One’s substance I call nature; nature can only be completed
through education. Human desire | call ging; ging can only be modulated through standards and
regulations.” (K i Z &8 i, i JE BN AT AN Z SR PR AR A AN ;. N AR A 18 1 i) B2 AN ET)
(Trans. by Puett 2004:65).

This idea was later developed by the Tang dynasty philosopher Li Ao 258 (772-841). In his famous

essay, Fuxing shu ({81 , he claims: “Joy, anger, sorrow, fear, love, hate, and desire [yu] —
these seven are the workings of ging. When ging has become darkened, the nature is hidden, but this
is through no shortcoming of the nature: these seven follow one another in constant succession, so that
the nature cannot achieve its fullness.” (N2 FT LA A EE N E PEH N 2 At DAL 35 1t B A
EAR-EE B P A G B B B R AR 3 B IR BRI A ARt AN e FE ) (Trans. by
Huang 2001:25-26).

For what concern Zhang Zai’s philosophy, he understands emotion directly linked to desires, but
desires are not necessarily bad since are an intrinsic part of one’s nature. Desires become harmful for
self-cultivation when they are not in harmony and thus obscure the clear vision of reality.
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act in their due degree, there ensues what may be called the state of harmony. When

they are not balanced there is evil.”

The key point here is that the task of self-cultivation is primarily to harmonize the heart-
mind, which means do not let feelings or desires overcome the due degree and lead the
self goes astray. Emotions and desires are not intrinsically bad, they are part of the same
nature and one needs them to be in contact with the world®®°. But, on the other hand,
they can become harmful to self-cultivation when they lose harmony and balance; for
instance when one specific desire and/or passion overcomes others and begins to lead

the heart-mind, one loses harmony and becomes one-sided: “When the sight is partial is

not correct, sickness is disharmony (falsehood).” (fii 7.2 # 3F97 B1%) (1978:313)

“OREHEINAIA ", UG RSB RIEA N, LA, R
NEH A, ARAEESE (1978:24) ““Contraction and expansion act upon each
other, hereby arises that which furthers’, with harmonization there is resonance. ‘the
true and the false influence each other, and advantage and injury result therefrom’. The
mixture [of advantageous and injury] is disharmony (falsehood). With utmost
harmonization one follow the principle and there are benefit, with disharmony
(falsehood) one is not able to follow the principle and thus the result is injury.”

Here Zhang Zai’s way of reasoning resonates with the Great Learning statement of
making one’s “heart-mind correct and one’s intention sincere”*%. The heart-mind can
be in harmony when the intentions are sincere and follow the principle of things without
distress. As we have seen before, to be true to oneself (sincere) is to be in harmony with
the whole self and the others and then with the entire world. One needs to set the heart-

mind on rightness (zheng 1EF) in order to be balanced: “Harmonizing the heart-mind one

340 Here again Zhang Zai seems to go against Buddhism and its negative attitude toward passions and
desires. To claim that emotions and desires are totally bad is to deny their nature and any connection
with the real world.

341 Both quotes are from the Great Commentary of the Book of Changes: “The past contracts. The future
expands. Contraction and expansion act upon each other; hereby arises that which furthers.” (£ % /i
, HEEW, EEHBMFAIZEL); (Trans by Wilhelm, Baynes 2003:338).

“Love and hate combat each other, and good fortune and misfortune result therefrom. The far and the
near injure each other, and remorse and humiliation result therefrom. The true and the false influence
each other, and advantage and injury result therefrom. (AN & X4, iS4,
1% 17 A0 1T R % 42) (1bid:355).

%2 See above.
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will be focus on rightness, and will not be submitted to emotions.” (F1H: s PAH ¥,
ANAT A B R G E) (1978:320)

Harmony of the heart-mind and thus harmony of the qi is thus being free from tyranny

of unbalanced emotions caused by minor desires.

W, A TG R HETEE, SahRRk, SRl miE
ERRmMS, AUREREREIL, ALUNER, REARTSH. (1978:22) “Oneness is
the root of qi; attacking and taking are the desires of gi. The mouth and stomach want
food; the nose and tongue can distinguish malodorous smells. These are manifestations
of the nature of attacking and taking. One who knows virtue will recognize repulsive
things and not allow desires to burden the heart-mind or let small things destroy the big
by losing the root**.” (Trans. by Ding, Wang 2010:53)

HERAA K, FER-EAEA. %A (1978:389) “Setting the will on
greatness one can achieve great capacities and complete great task. When the will
endures [on greatness], the gi will endure and the natural virtuous knowledge will

endure.”

HBIERNESEFE AL R2™, RAZR/NE Al T A R 2 (1978:29) “Setting the will
on the Way, [one] will enter and reside on it without resting. Abiding on humaneness

one can be attracted by small things without losing the harmony of the self.”

In other words, if the self is focused on what is really important, it will be steady and

without anxiety: “To undertake the cultivation of the self, one ought to first focus on
what is important and keep on that.” GFHE ., %% )E H DL H #F) (1978:66)

%3 Again Zhang Zai seems to recall the Great Learning by saying that self-cultivation focuses on
recognize greatness and smallness as the way to harmonize the self.
The Great Learning states: “the Son of Heaven down to the mass of the people, all must consider the
cultivation of the person the root of everything besides. It cannot be, when the root is neglected, that
what should spring from it will be well ordered. It never has been the case that what was of great
importance has been slightly cared for, and, at the same time, that what was of slight importance has
been greatly cared for.” (H R TLARRFEN, BREUMBERA. HALMARGESGR, HIE
HE, MILFTEEE, KRZ AW ) (Trans. by Legge).

3% This is a quote from the Analects 7.6 : “the Master said: set your heart on the Way, base yourself on
virtue, rely on humaneness, and take your relaxation in the arts.” (FFl: N8, A, KR
{=, W#EE, ) (Trans. by R. Dawson 2008:24) .
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At that point, one is not anymore concerned whether smallness (selfish needs and
desires) can be achieved or not***. Moreover, setting the will on greatness one can
overcome individuality and egoistic thought, therefore actions and thoughts will point
toward the comprehensive harmony: “Without individuality one can become great; with
greatness the nature is fulfilled and sagehood will be reached.” (M8 K, KAt
M4% 8) (1978:17) “When greatness reach heaven, the nature and the body self are

fulfilled.” CKIET K, RIRMER S 22) (1978:34)

The aim of the moral person is thus to be focused on the greatest achievement, which is
to let one’s Qi and one’s heart-mind resonate with the cosmos. Learners need to first
balancing the heart-mind and the body by overcoming egoistic desires and feelings.
Overcoming selfishness the will can reside in correctness and virtuosity and the heart-
mind will be expanded to the utmost.

HOIERBE R T ZIE, WA T UREIE®., ERERSE L, 557 R)w] 2L
5LT A2 A K (1978:26) “Through balance and correctness one can follow the Way of the
world. This is the greatness of the moral person that resides in correctness. Once he gets
correctness he resides in it; once he resides in it he can broaden [the Way] and reach

greatness.”

Self-cultivation points toward comprehensive harmony and comprehensive morality. To
be moral is to embrace the greatness virtue of the heaven that nurtures and fosters
everything in the world. This is a crucial point in Zhang Zai’s pedagogical thought
which is again grounded in the critique toward the escapist attitude of heterodox schools.
As we have seen before, Zhang Zai sees Buddhists program of self-cultivation
principally committed toward the enlightenment of the self in isolation. This attitude is
one of the main cause of the loss of the Way. Besides Buddhists, there are also others

that do not even try to cultivate their own self and stop to what they hear and see. Zhang

% As we have seen, Zhang Zai believes that this is one of the greatest mistakes of Buddhism: “Buddhists
do not recognize the heavenly mandate, thus the dharma of the mind makes and destroys the world.
They think that minute produces the greater, and the branch produces the roots. Since they cannot
pursue [the heavenly mandate], they call [it] illusion. This is the same thing as the summer insect not
knowing the ice. Since it does not know it, it thinks that does not exist.” (& FAN 0K iy ifif PLCyEES
WA, DUNER, VIRGAR, HAREMRE L)%, HUREseoke, BE K, DLHAGK)
(1978:26).
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Zai’s philosophy try to correct those mistakes: self-cultivation is a long and difficult
process of refinement that points toward the comprehensive harmony. One needs to
learn how can harmonize his own self (heart-mind and body), harmonizing the self, one
learns how to extend his/her influences to others and finally reach the entire world. But
this process of self-cultivation cannot be thought as a temporal sequence but as a logic
one®*: on the one hand, one refines the self and then can resonate and thus respond to
the world needs; but on the other, the way one can refine the self is to respond morally
to the world®". Self-cultivation is a bilateral process of joining inner and external realm.
If one focuses on just one part of this process (from one point to the other), one will fall
in Buddhists belief in the separation between the enlightenment of the self and the

harmony of the world.

But why do learners commit on this task on the first place? What are the intrinsic

motivation that push one to commit the self into cultivation?

5.3.3 Self-cultivation and moral motivation

Being self-cultivation a difficult and never ending process of refinement, one needs a
strong motivation to choose and keep committing the self on this task. The fact that
human nature naturally endows goodness and can spontaneously resonates with the
cosmos, seems to be too ideal and then far from being a strong motivation for self-
cultivation commitment and moral achievement. However, Confucians strongly believe
that the best way to motivate man on moral action was self-cultivation. Self-cultivation
is to learn how to desire goodness: as much as the self joins the process, more will be
committed to this task®*®. Moreover, self-cultivation does not provide any external

achievement and rewards, and thus seems to be an auto-motivating activity>*.

%48 See ch. 4. n. 119.

%7 Zhang Zai states: “By expanding [the self] to the utmost, one can seek the balance; by residing on

balance, one can reach greatness.” ( #HKIMAZ 3K, (EH AR KATA) (1978:28).
Zhang Zai is saying that one can seek inner balance and harmony by extending one’s heart-mind and
body; but at the same time it is only through this balance that one can reach greatness. This is a clear
example of the bidirectional way of thinking at the base of the process of self-cultivation. Both the
effort of extending the self, and the effort of harmonize the self, are complementary and need to be
exercised together. Since only an harmonized self can be expanded to the utmost, but only an
expanded self can be totally in harmony within him/herself and with the entire world.

%48 One of the best example is given by the famous passage from the Analects that outlines Confucius
stages of self-cultivation. Lunyu 2.4: “the Master said: at fifteen I set my heart on learning, at thirty |
was established, at forty | had no perplexities, at fifty | understood the decrees of Heaven, at sixty my
ear was in accord, and at seventy | followed what my heart desired but did not transgress what was
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Confucians mostly answer to the question “why to be moral” adding to the natural

tendency toward morality>®

, the fact that acting in accord to the process is the most
joyful and pleasurable human’s activity. Confucians were aware that human beings seek
a joyful and pleasant life in the first place, and living a joyful and pleasant life seems to

351

be one of the strongest motivation®". Why to be moral?

Confucian will answer because moral action is the primal source for a long standing joy.
Being the most natural things one can do, doing good cannot but bring joy. In other

words, acting morally is the most natural way human beings can express themselves,

right” (FE: BHALMETS, =Hisz, WHmAR, ftmakda, AN HmEE &
T A, A%, ). (Trans. by Dawson 2008:6).

Confucius here explains that the final step of self-cultivation is to get to the point that one’s heart-
mind is completely attuned with heaven. At this point, one exclusively desires goodness.

Zhang Zai comments on this last stage of self-cultivation states: “At seventy, he is of the same virtue
as heaven; he does not strive, and is smoothly and easily in harmony with the Way.” (-t £2 K [F] 4#
, REARGY, #2%diE. ) (Trans by Kasoff 1984:119). Being attuned with the Way, he desires
nothing but harmony and goodness. But “goodness is what is desirable” (7] #k 2 #§3%). In other
words, the one who undertakes the process of self-cultivation learns how to desire goodness.

The contemporary psychologist Mihaly Csikszentmihalyi (2008:67) calls this kind of activity
“autotelic”. “The term autotelic derives from two Greek words, auto, meaning self, and telos meaning
goal. It refers to a self-contained activity, one that is done not with the expectation of some future
benefit, but simply because the doing itself is the reward.”

One can notify that self-cultivation actually has an external object, sagehood, but being this goal
mostly unattainable and being the process endless, the real goal of self-cultivation seems to be internal
to the same activity. Therefore, sagehood, more than a goal to achieve, is more a direction to point at.
For Mencius, morality was the distinctive sign of human being. Human beings are humans since are
moral beings. For Mencius morality is the actual difference between humanity and beast. Mencius 4B:
“Mencius said: Slight is the difference between man and beasts. The common man loses this
distinguishing feature, while the gentlemen retains it. Shun understood the way of things and had a
keen insight into human relationships. He followed the path of morality. He did not just put morality
into practice.” (f ¥ Fl: NZFrLARAEREERA, BREZ, BTHZ. HUWREY, %
AN, BAFEAT, JEATIF ) (Trans. by Lau 2004:91). Here | have slightly modified the
translation of Lau of the character shou ER. | understand shou as beats which is more a literal
interpretation than Lau’s definition, “brute”.

There are several examples in Confucian texts where joy is the most crucial feeling. For instance the
Analects famous opening: “The Master said: to learn something and at times to practice it — surely that
is a pleasure? To have friends coming from distant places — surely that is delightful? But not to be
resentful at others’ failure to appreciate one — surely that is to be a true gentlemen?” (FEl: ZX[E
B, ATRET? AMEET R, AT AAFmAE, NJRE T2 ) (Trans. by
Dawson 2008:3).

Moreover, Mencius directly relates joy with moral cultivation. Mencius 7A: “Mencius said: all the ten
thousand things are there in me. There is no greater joy for me than to find, on self-examination, that |
am true to myself. Try your best to treat others as you would wish to be treated yourself, and you will
find that this is the shortest way to benevolence.” (& T-Fl: EEMHNIRE . R I MK, LE5K
o oRAMAT, RA-ZLIEE. ) (Trans. by Lau 2004:146).

As the Chinese scholar Yao Xinzhong (2012:285.286) has remarked, Confucians generally “believe
that only when enjoying something [for example, learning] can one constantly pursue it”. This is also
true for self-cultivation: “self-cultivation is not a dull and boring ‘job', but a joyful and pleasant
process of personal engagement in moral growth, which is believed to be able to bring about great joy
and deep wisdom to us. The association of joy to self-cultivation is central to the Confucian doctrine
of the self and moral training.”
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therefore nature is the very source of moral motivation. To act against morality will be
to act against our nature and thus one’s responding feeling will be repulsion. Joy is thus
on the one hand, the primal motivation for morality: we are motivated in doing good
because we feel happy in doing that; but on the other, it is also an important clue that
shows whether we are proceeding in the right path: if you do not feel joy in doing good,
you are not being true to your nature®2 Moreover, since moral and virtuous actions
come directly from nature, they are the most natural and healthy way to preserve the
harmonious flow of one’s Qi and thus preserve one’s life integrity. On the contrary, bad
actions will lead to disharmony and thus physical and mental unbalance. In this sense
we can understand Confucian moral motivation as twofold: first the self-commitment on
morality is a joyful and pleasurable activity; second, moral action is directly linked with
an healthy and long life.

5.3.4 Zhang Zai’s idea of self-cultivation as moral motivation

Zhang Zai sees the path of self-cultivation as an ongoing process of refinement of
gi-quality and of empting the heart-mind that leads to attunement of the self with the
process of harmonization. When one’s heart-mind is in harmony, one’s gi will be in
harmony and will achieve the ability to resonate with the process. Since the process is a
moral process, to resonate is to respond to contextual requirement in moral ways. This is
part of human natural ability, and hence to make the most of one’s nature will be to

reach the ability of responding morally to each situation with ease and spontaneity:

g, AR B, dRREANZH. FraREE, AMARmESE N,
(1978:26) “The purity that comes from effort is not the purity of the sage. The harmony
that comes from effort is not the harmony of the sage. The one who is called sage
extend [the Way] without effort and thoughts.”

Since utmost moral action is without doubts and efforts, the correlated emotion will be
that of cheerful joyousness and pleasure. To proceed along the Way is the most joyful

and pleasurable activity.

%52 In the interpretation of Mencius ethical theory, Philip Ivanhoe (2002:44) explains that “the sense of
joy which accompanies moral action marks the moral life as the natural course of human
development. It eliminates the need for coercion and shows that the development of morality is the
fulfillment of our nature.”
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CHPBMRRT , SEMEERNRE: BT %P, BT EAHR L,
RIJ4455 KK . (1978:33) ““All things are complete in me’, it means that all things can

be fulfilled through me. ‘Being true®>*

to the self through self-examination’, it means
that without a sincere heart-mind there will be no action. To do that there is no greater

delight.”

Zhang Zai follows the Confucian tradition by considering self-cultivation and moral
practice the most important source of joy. Moreover, he explains that the reason one
feels this great delight, is due to the peaceful and harmonious state that arise from this
activity. In this sense, joy is the feeling arises from an harmonized self: “harmony is

advantage, joy is peacefulness.”( FIHi A, 2EH7%) (1978:36)

AN4s, 825 FAIAT K, SEH0R] A% (1978:24) “Harmony and joy are the
sprouts of the Way! Harmony and thus can be comprehensive; joy and thus can last for

long.”

Joy and harmony are intrinsically related because it is through the joyful attitude in

learning that one’s heart-mind drop out worries and distress of daily life

“WRTZ, BABEZ” Y, ERKRELSWC, MRS (1978:51) “If joy, he
can proceed [the Way]; if worried, he will lose it. The important thing is setting the will

on the inner self without seeking external things.”

%3 Both quotes are from Mencius, see above.

34 As we have seen in the previous chapter, to be cheng # (true) is to be in harmony with the self and
the process.

%% Zhang here recalls the Record of Music’s (Yueji) idea of a direct relationship between joy and
harmony, and joy with long term commitment. The text states: “Joy goes on to a feeling of repose.
This repose is long-continued. The man in this constant repose becomes (a sort of) Heaven. Heaven-
like, (his action) is spirit-like...If the heart be for a moment without the feeling of harmony and joy,
meanness and deceitfulness enter it.” (440142, ZRIA, KRR, KA. O EZEAFIARSE,
M ESFEZ D AN £) (Trans. by Legge 1990:224).

The Record of Music says that one can make the most of his/her mind through the feeling of harmony
and joy. These are the feelings that can last long and support peacefulness.

%56 This quote is from the Commentary on the Words of the Text of the Book of Changes: “If joy, he can
proceed [the Way]; if worried, he will lose it. Verily, he cannot be uprooted; he is a hidden dragon”
(BeRfT2, BRLEZ, W7, ). (Trans. by Wilhelm; Baynes 2003:379 with some
modifications). Here Wilhelm understands yue %% as fortune and you % as misfortune; my
interpretation is more adherent with the traditional meaning of the characters.
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Being spontaneous, being true to oneself and go back to the root of the nature are
different ways to pinpoint the same goal of self-cultivation. As we have seen before,
self-cultivation is the way by which one can make the most of the nature and expand the
heart-mind to the utmost. To act spontaneously without being worried by external things
is to fully express the inner capabilities of the goodness of human nature. In this sense,
by residing and proceeding along the Way, one feels joy and ease (these are the feelings
of the person without worries). The one that joyfully cultivates the self feels no anxiety

because his heart-mind is focused on the inner mental status: “With Joy one has no

worries” (8% HANE) (1978:62); “Joy let forget worries” (4% L5 4&) (1978:344).

Self-cultivation is therefore a joyful process of self-refinement. The important matter
here is that, on the one hand, the joy that arises from self-cultivation seems to be the
spontaneous reaction of one’s nature, and thus it is not an external goal one needs to
pursue: we do not cultivate the self for the sake of pleasure, rather we spontaneously

feel pleasure in cultivating the self: “The moral person accords joyfully with the Way.”

(BT 4843 318) (1978:32)

Long lasting and balanced joy is spontaneous since it does not have any second goal
besides its self fulfilment (the feeling of joy); thus to feel joy can be an important clue
that what one is doing is good. For this reason the sage highly evaluates joy: “The moral
person considers the attainment of joy the most valuable thing.” (F T8¢ 2 A &)
(1978:48)

WOATEAE, SoniEaR, BEEE, PPMamOCEE ERK. (1978:46)
“The one who by controlling the self can regulate his action is a virtuous person. The
one who feels joy in that is a sage. The sage and the virtuous person are similar in what

they do, their difference lies in the heart-mind.”

But on the other hand, the feeling of joy can be an useful tool for learners since
enduring pleasure is one of the most natural aim human beings possess. For this reason

joy is equivalent to endure (jiu ‘A); when we feel joy we hope to keep it:

201



Gep A T B AR N EL, . (1978:282) “Joy and thus one will grow.

If one learns with joy, the self will be without limits, and thus will reach the Way.”

Joy helps human nature and heart-mind to grow and reach their utmost possibility and
thus help to harmonize with heaven. Zhang Zai explains that the above showed forming

harmonious unity with heaven (tianren heyi K A& —) is nothing but to rejoice with
it358.

AEnAY, ARUFM: AEER, K2R, BARE, AREE, Wi
W2 H 58, FTPARZ A RKE (1978:35) “Without knowing the coming things one will
not have advantage in using them; without penetrating the coherence within day and
night’s alternation, one has not yet rejoice with heaven. The sage fulfils his/her virtue,
he/she is not selfish in [following] body’s desires. Therefore he/she is creatively active

and strengthen the self fulfilling the unity with heaven.”

BONEER, WA NAMT AT © (1978:43) “The sages enjoy the Way of heaven,

therefore harmonize the inner and the outer and complete humaneness.”

Making the most of one’s nature through moral and virtuous action, one will joyfully
harmonize the self with heaven, a state of full tranquility and peacefulness: “Aiming

upward one will enjoy the Way of heaven. Enjoying the Way of heaven and one will not

%7 This quote is from Mencius 4A: “The content of music is the joy that comes of delighting in them.
when joy arises how can one stop it? And when one cannot stop it, then one begins to dance with
one’s feet and wave one’s arms without knowing it.” (8% &, %837 &, 8RR, AAIETC
, @rd, AAMEZIFRZ . F282Z . ) (Trans. by Lau 2004:87).

To make one’s heart-mind resonate with heaven is to rejoice with it. This idea was first coined by
Zhuangzi. In the outer chapter of the Zhuangzi it is stated: “Being in harmony with men is called the
joy of men; being in harmony with Heaven is called the joy of heaven.”( BE AF1Z, #H N%4%; Bi
KA, sHZ KEE). (Trans. by Legge 1962:332).

To share the joy of heaven is to attune one’s heart to the cosmos and enjoy it. In this sense the self can
grow and reach its greatness. Again contemporary psychology can help to understand this statement.
Mihaly Csikszentmihalyi (2008:64-65) affirms that by not being “preoccupied with ourselves, we
actually have a chance to expand the concept of who we are. Loss of self-consciousness can lead to
self-transcendence, to a feeling that the boundaries of our being have been pushed forward. This
feeling is not just a fancy of the imagination, but is based on a concrete experience of close interaction
with some Other, an interaction that produces a rare sense of unity with these usually foreign
entities...there is nothing mysterious or mystical about them. when a person invests all her psychic
energy into interaction...she in effect becomes a part of a system of action greater than what the
individual self had been before...this growth of the self occurs only if the interaction is an enjoyable
one.”
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complain.” (_FIERIEEK, %K HIANZE) (Ibidem) “Enjoy the Way of heaven and
knows the mandate, therefore one will not have worries.” (4% K %y, WA E)

(1978:185)

The sage is the one that comes to know heaven’s mandate and accept it; therefore he
does not have worries about what can gain and what can lose. Being without worries his

feelings are balanced and he is in harmony with the Way*>.

TEAMR, VEarAS: MR IR, PharRfE. SRS, RMPEREE, mkH, &K
AR, AEB RO . - B KEERT LA 2 A, 5 i BRAG T AP R 2
. Fraf REEAE, REMIEEC, BRI R T EZ B . (1978:23) “If virtue
cannot conquer gi, human nature and the mandate will be commanded by qi; if virtue
can conquer the gi, then human nature and the mandate will be commanded by virtue. If
one can exhaust principle and make the most of one’s nature, one’s nature will be [in
accord with] the virtue of heaven®®.... the one of great virtue receives the mandate,
he/she grasps the principle with ease and simplicity and fulfils the self by setting in the
mids of heaven and earth. What is called the principle of heaven makes all heart-minds

joyful, and let all wills be in accord with the principle.”

Zhang Zai is saying again that through moral virtue one can grasp the coherence of the
process of harmonization. And furthermore, grasping the coherence of heaven one will
be able to accord with it and enjoy this accord. But moreover, joy can also be an

important tool to promote harmony in the world>®".

%9 In the Thesaurus of Principles for the Study of the Classics’s chapter on music and rites (liyue % 4%)
Zhang Zai conveys to music (ancient music) the power to nurture and harmonize the self: “Ancient
music can nurture the virtue nature of a person balancing and harmonizing the qi; what the followings
call music stops this by seeking grief” (i 44Fr L NSRRI 2 5, 12 2 5 483 1 LSRR R)
(1978:262).

Zhang Zai follows Confucian idea that the proper music possesses the power to harmonize and nurture
the heart-mind of man, this because music is nothing but the joyful expression of one’s heart-mind.
See intro.

%0 Trans by Ding, Wang’s (2010:51-52) with some modification.

%1 Zhang Zai strongly believes that joy can greatly influence people’s attitude and behavior. An example
which is often employed by Confucian is again music. The Record on Music states that “music and/or
joy unites people.” (4% % [). Joy and music have the intrinsic ability of influence others and let
other respond and join to them for this reason can be an important tool of promoting harmony. The
American scholar William Thompson (2008:25) states that music possess a great power of enhancing
social bonds through joy and pleasure: “Music can influence arousal and mood states, and sharing
these affective experiences may enhance social bonds.”
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In addition to joy as a strong motivation for self-cultivation and moral practice, Zhang
Zai adds that cultivates oneself through virtue is a path toward longevity and
immortality. Here longevity and immortality have two different meanings. The first one
has concrete meaning in the sense that refining one’s gi and harmonizing the heart-mind
let one’s life be healthier than a disharmonic self. The second has an ideal sense: since
morality is grounded on the endless process of harmony and harmonization, to be in
accord with this process is to transcend one’s body and limits, and join the eternal flow

of changes and transformations.

We have seen above that besides the fact that human being receives a fixed inborn qi-
quality which establish one’s own life, through self-cultivation one can refine this
inborn quality. To refine this quality is to harmonize qi and heart-mind, this will

improve one’s life:

RAETENMER M, WA R EE R, RXAEEZ, P DB 2 R
7, BRE DB H 4 (1978:329) “Qi stands between nature and learning. By
possessing bad gi quality, one will be sick; if this qi arises from [bad] practice, it will be
harmful. Therefore one needs to learn how to order the self, and by strengthening
through learning will triumph over the gi of bad habits.”

Here Zhang Zai relates one’s bad behavior with the unhealthy state of the body and
heart-mind. We can explain this statement as such: moral and virtuous behavior lead to
an harmonious state of the heart-mind which is directly linked to the body self; on the

contrary, bad behaviors will lead to disharmony of the self and thus to sickness*°2.

BNRZRERIL S, (B FWRIBEREZ . ) BRI S RIAE M Z. (B A
REAHE, MIEREUEZ . ) A B E, BHEH KR, KETR, Ak
K%, (1978:34) “By loving others one can preserve the body (Zhang Zai’s note:

with insufficient support even relatives could be against him/her) being able to preserve
the body self, one will be peaceful in the face of any circumstances (Zhang Zai’s note:

without being able to control/pacify the body one needs to find the proper [external]

%2 Disharmony of the heart-mind and body is often related to sickness in Chinese medicine. See above.
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condition to be peaceful). To be peaceful in any circumstance it means to reach the

greatness. When greatness reach heaven, the nature and the body self are fulfilled.”

The path of morality and virtue is directly related with one’s physical and psychological
health. Living a good and moral life goes along with living an healthy life since both are
grounded in harmony: “The man of humaneness has a long life; he/she is quiet and

peaceful and then can endure, this is the image of longevity.” (“4=# 3273, ZFFMA

E, &2 %4, ) (1978:308)

By quoting Confucius, Zhang Zai wants to remark the intrinsic relationship between the
practice of morality and harmonious, peaceful and healthy life. But as we have seen
above, human’s life does not totally depend on subjective effort of changing and
improving one’s (i; each life has its mandate that cannot be really changed since it is
received from heaven. What one can do is thus understand and accept it. Therefore here
longevity is not a just a matter about the length of one’s life, but it is first to make one’s
life worth of living: to live a pleasant, joyful and healthy life is directly related with
morality®®*. Second, reaching the greatness of heaven and rejoice with it, it has also a
strong idealistic implication: transcending the physical self, enable one to live the life of
the whole and then becomes immortal **°.

We have seen in the third chapter that Zhang Zai understands human moral nature
beyond the limit of life and death. Since human nature goes along the process of
polarities changes and transformations, it cannot be limited by temporal forms:
“Aggregation is my natural dimension, dispersion is too. To know that death is not
destruction, is talking about nature.” ((RJREBE, BUNERE, FILZ AT, AJEFE

P22, )(1978:7) “Make the most of one’s nature and after we can know that life we do

%3 This is a quote from the Lunyu 6.23: “The Master said: the wise delight in water, but the humane
delight in mountains. For although the wise are active, the humane are at rest. And although the wise
will find joy, the humane will have long life.” (7-El: 144K, {3840 REE), 1C&HFF: M
F8%, {235, ). (Trans. by Dawson 2008:22).

%4 As Li Chengyang (2014:32) has pointed out: “Confucian ideal of longevity is not merely living a long
time but also living a quality life and a virtuous life.”

%> The Israeli scholar Patt-Shamir Galia (2012:238) insightfully has pointed out that Zhang Zai thinks
about longevity and immortality as something that does not concern human physical life, but moral
life. The idea is not how to become immortal but rather how to make death pointless for discussion:
“it is life as moral, through which one can “overcome death,” and gain moral eternity, which makes
death pointless for discussion.”
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not gain, and with death we do not lose.” (&% % 48 1% %0 4= & fir 45 R 3€ 4& fr
., )(1978:21)

EEME a2 RAEAIEZ I, D HRIGE, MRIH . (1978:273) “The Way, the
virtue, human nature and the mandate are long lasting things and never dies. The body

self dies, but the principle is constant.”

When one is able to extend the heart-mind and qi and resonates with cosmos, he/she has
reached immortality. He/she will become one with the cosmos and thus his/her own
body will fill the universe. The moral person transcends the self and becomes void in
his/her desires; transcending the self is able to embrace all things and becomes all things.
This is possible because all things in the world are united in the same process of

yinyang’s interaction.

This is naturally an idealistic or even a religious sense of immortality, based on Zhang
Zai’s metaphysics grounded on all-pervading harmony: being all things in the world
intrinsically related and mutually interdependent, to harmonize the self is to fully blend
and flow with the endless process of harmonization. But despite this ideal or rather
mystical goal, the idea of harmonious unity with the cosmos is first a strong moral
motivation for the learner of the Way. To live a moral life is to live a life which is worth
of living by being joyful and being not worried (without regret) in the face of death. In
this sense we can understand the Western Inscription’s last sentence: “In life I follow

and serve [heaven and earth]; in death I will be at peace.” ({7, ENHZF, &, H=

18) (1978:63)

5.4 Chapter Conclusions

In this last section we have analyzed Zhang Zai’s epistemological theory and Zhang
Zai’s program of self-cultivation. We have seen that the philosopher recognizes to the
heart-mind the ability to link the inner subjective world with the external objective one.
This ability can be extended to the utmost by reaching a complete unity of the self with

the world. Since the world is conceived as an endless process of harmonization, which
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is morally good, to reach the complete unity with this process, one needs to attune the

heart-mind and the body with that through a process of self-refinement.

In the end we have also seen that this process of refinement is the most joyful and
pleasant activity that human being can do and how this joy can be a strong motivation
for moral action. Together with joy, self-cultivation implies also the idea of self-
preservation since the harmonized self is an healthy self, and it is connected to the idea
that a moral life is a life which is worth of living, in this sense moral life does not fear

death and thus can be defined immortal.

207



208



6. FINAL CONCLUSIONS
6.1 Zhang Zai and the Confucian tradition

Despite the key role that Zhang Zai has been played in the history of Confucian
philosophy, his influence on Confucian orthodoxy has been often underestimated or
partially recognized. This trend follows the way of thinking of Confucian orthodoxy
along the centuries where Zhang Zai’s philosophy were subject to ups and downs.
Almost forgotten during his time, he was later retrieved by Zhu Xi’s orthodoxy for the
contribution to the development of the idea of gi and human physical nature.
Successively, after the Song, he was almost forgotten®®® until the end of the Ming
dynasty, where a group of literati recalled his teachings as a support for the critique
against Confucian orthodoxy. Later, in the beginning of the last century, Zhang Zai’s
philosophy was at the center of an hermeneutical debate between materialist and idealist

philosophers®®’.

Contemporary scholarships that deal comprehensively with Zhang Zai’s system are just
few, especially in the Western academia, and the majority of them focus on cosmology
and metaphysics. The general tendency is that of understanding Zhang Zai’s philosophy
under the category of monism based on the concept of gi. This interpretation is coherent
with the Neo-Confucian orthodoxy, and particularly with Zhu Xi’s understanding. In the
introduction to this study I have reported several interpretations that follow this line of
thinking. However, in recent years, the tendency among sinologists is to reinterpret
Zhang Zai’s philosophy outside the Neo-Confucian orthodoxy, placing Zhang Zai in his
historical context and emphasizing the differences between Zhang’s line of thinking and

the later Confucian orthodoxy.

Among these scholarships, there are two works that are particularly significant in this
investigation. The first 1s Kim Jungyeup’s doctoral dissertation (2008) that deals with a
particular understanding of Zhang Zai’s idea of qi; the second is Ziporyn’s essay (2015)

on Zhang Zai’s concept of harmony.

%6 An important clue about the undervaluation of Zhang Zai’s doctrine in later Song and Yuan period can
be found in the Histories of the Song (Songshi ZK5). In the biographical part of the Songshi, the
Western Inscription is Zhang Zai’s only cited work.

%7 See intro.
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At the first sight the two approaches seem to be totally opposed to each other. First. The
former wants to overcome the substance-monism interpretation of Zhang Zai’s system
through the idea of qi in term of polar relationships; and the later reaffirms the
substance-monistic approach employing the notion of harmony. Second. The former
focus on i as Zhang Zai’s ultimate category; and the later outlines the paradigm of
harmony as the coherence of Zhang Zai’s system. But what the two interpretations
(probably unwillingly) share is first, besides they emphasize two different concepts (qi
and harmony), they are talking about the same paradigm (the unity of opposites)>®.
Second, they share the idea that Zhang Zai elaborated his theories in response to the
needs of his time, and particularly, as the philosophical means against Buddhist’s

escapist attitude toward reality.

With this study | have followed the approach of dealing with the peculiar historical
context, and Zhang Zai’s personal aims. As we have seen above, the eleventh century’s
China was marked by the attempt of the literati to retrieve the Way (Dao) of the
Classics and undermine heterodox (especially Buddhism) theories. The effort of these
intellectuals was to find the one single thread that could unify Confucian classical
thinking and actualize it to the needs of their time. They believed that by retrieving the
essence of Confucianism, the State could be strengthen, and at the same time, Buddhist
ideology could be eradicated from Chinese elite. From Zhang Zai’s biography>®®, we
have seen that he was totally on this mission, and even though he encountered several
failures in his political career, he never gave up on this task. On the contrary, after the
failure in the court, he found in teaching and in writing the best way to influence
society. In my opinion, it is through this lens that we ought to analyze and categorize
Zhang Zai’s entire philosophy. His entire philosophical system, and all his theories, can

be unified by the attempt to find the Confucian coherence that could restore Confucian

orthodoxy and eradicate heterodoxies.

On the basis of this approach, it is hard to pinpoint the concept of gi by itself as the
coherence that could synthesize all Confucian teachings. Despite i’s ascending
influence in Chinese general thinking, and within the Confucian philosophers, we can
hardly define gi as the ultimate and comprehensive coherence of this tradition; in other

words, if Zhang Zai was looking for the single thread that could synthesize all

%8 For a brief review of these two positions see introduction.
%9 See introduction.
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Confucians thinking, the choice of gi will hardly cohere with Confucius and Confucian
Classics. Here | am not saying that gi was not a key concept in Zhang Zai’s system, this
will be against all evidence and all previous scholarships; but what I am saying, and
what | have showed above, is that gi cannot be isolated and elevated as Zhang Zai’s
ultimate substance. Zhang Zai’s i follows Confucian general idea of relational process,
and ought to be understood under the specific paradigm that recalls the idea of harmony.
Harmony, | have claimed, can be the single thread that unifies all Confucian Classics in

Zhang Zai’s view.

Understanding Zhang Zai’s system within the logic of the process of harmony and
harmonization, on the one hand allows him truly adhere with Confucian highly
evaluation of harmony; and on the other, let him sets a different paradigm through
which he could attack heterodox doctrines. This new paradigm differs from the later
Confucian orthodoxy based primarily on the concept of li 2, and places him under a
different line of thought. For instance, as Kim Jungyeup (2008:22) has pointed out, in
the new paradigm of the Song-Ming (and Qing) period that places “qi as the central

concept and that culminates in the thoughts of such philosophers as Wang Fuzhi.”

This interpretation have several implications in the historical and philosophical
evaluation of Zhang Zai’s contribute to the development of Neo-Confucian philosophy.
The idea that a single paradigm could string all differences into the same coherent
whole was, as | said before, was what eleventh century Chinese literati wanted to
achieve, and this idea kept its liveliness even after the Northern Song era. Philosophers
such as Zhu Xi (influenced by Cheng Yi) pinpoints the concept of li as the unifying
category; and others such as Lu Xiangshan & % 11 (1139-1192), and later Wang
Yangming focus on the principle of the mind. Zhang Zai follows this trend and chooses
qi through the ideal of harmony as the ultimate and comprehensive paradigmatic
category. This in my opinion gives him a more coherent position within the Confucian

teachings.

As we have seen, in the first chapter of this dissertation, the concept of harmony and its
model can be probably defined as the key concept of Confucianism. As Li Chengyang
(2014:18) has insightfully pointed out:
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“My claim is that ren is indeed the most important concept in Confucius’s philosophy,
but it is only one of the most important concepts in Confucian philosophy. If there is

such a thing as ‘the most important concept in Confucianism, it has to be harmony.”

Harmony is the most important concept of the Confucianism because its model
encompasses the whole reality: from cosmology to ethics and epistemology. Zhang Zai,
in my opinion, recognized the key role of harmony and its paradigm in Confucian
Classics, elevating it to be the paradigmatic category of his whole system.

Zhang Zai’s idea of gi in term of the process of harmony and harmonization is even
more coherent with the Confucian classical thought than other philosophers within the
same tradition that emphasize concepts such as li (the principle) and/or xin (the heart-
mind). For instance, the concept of li, which is the most important concept within the
Neo-Confucian tradition of the Song, it is not found in the Confucian Classic with the
same meaning, as the scholar Chan Wingtsit (1969:46) has pointed out:

“One would expect the concept of li to be central in Confucianism from the very
beginning. But such is not the case. An examination of ancient Confucian classics
reveals several surprising facts. One is that the word does not appear in most of these

Classics.”

This cannot be undervalued in a tradition where the continuity with the past is
considered very important in the evaluation of a philosopher. Unfortunately, probably
due to Zhang Zai’s personal choices and attitude®”°, his teachings did not acquire great
consideration by his time; but the fact that later Confucian philosophers such as Wang
Fuzhi, Wang Tingxiang and Dai Zhen recalled his teachings in their critique against

Confucian orthodoxy cannot be underestimated.

370 Unfortunately, we do not know so much about Zhang Zai’s Guanzhong school after Zhang Zai’s death.
From the History of Song we know that some of Zhang’s most prominent disciples went to Luoyang
following the Chengs (one of the most important is LDalin), and others, such as Su Bing and Fan
Yu, vanished from the sight. Later, this school was gradually absorbed by the Luoyang schools. The
later Ming philosopher Wang Fuzhi explains the fact of Zhang’s teaching disappearance as such:
“Master Zhang taught in Guanzhong and his disciples were not very numerous. As he was a man of
ordinary status living in retirement he had no means of gaining the support of the great men and
venerable scholars of his day like Fu (Pi), Wen (Yanbo), and Ssi-ma (Guang). This is why his doctrine
was never practiced to anything like the same extent as the numerology of Shao Kangjie (Shao
Yong).” (SRTHEERRESY, HFIARAIESL . MEREAEFNE. X AE#EL, ®RTE
PAER LR RS JE AR AR AP 3. HIE 2 AT, 8 AN SRR B 2 oSt AH B i) (Tang 2000:81)
(Trans. by McMorran 1975:433).
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Wang Fuzhi strongly believes that the doctrine promoted by Zhang Zai was closer to

Confucius and Mencius than Zhu Xi’s one:

RT B EAATZE . TRRZEZK, g H R, M A, AR, R
St (Tang 2000:81) “Master Chang’s doctrine inherit the purpose of Confucius
and Mencius on the one hand, and retrieves the errors of the future on the other. Like a
bright sun shining in the heavens, there is no darkness which it does not illumine. Were

another sage appear, there would be nothing for him to change in it.” (Trans. by
McMorran 1975:432)

W2 BT, MIEZWRE AL, HAGI O AR . 2 A B 75
ZEFE, X TEEN g E S, UK TR FEBEROKIE K, —
W EMEEA . MR 2ERKY, DIEEZRZ SRR, RFRERAERZIE
AT H#E (Tang 2000:82) “As he [Zhang] had few followers in the world, the
integrity of the Way was not made clear, and the pure and the heretic struggled against
one another with each gaining partial victories. Thus it was in less than one hundred
years the heterodox theory of Lu Tzu-ching arose, and in another two hundred years
Wang Po-an’s heresy spread like wildfire. In the ensuing struggle between this and
Master Chu’s doctrines of investigating things and following the path of constant
inquiry and study, the pure triumphed as water triumphs over fire, now succeeding now
failing, but never achieving absolute victory. If the doctrines of Master Chang had
shone forth in their full brilliance, correcting the will of young scholars at the start, then

the Buddha’s reckless confusion of life and death would had been completely

destroyed.” (Trans. by McMorran 1975:433-434)

And Dai Zhen:

MR ZH, T sk . s ThEl, FlEz4 ] & T, RiEl, 5 [
TR AL, E—ANAE ], HBGES, EAER, BUS M. (Li 1991:107)
“Only the thoughts of master Zhang are worth recording. For example, the assertions' by
the transformation of qi there is the Way', ‘transformation is the Way of nature' or," the

gradual process that ends in consummation is transformation, and ‘that which is
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continuous at the roots and thus cannot be fathomed is the numinous' will not be in need

of correction even by the sage if he were to come again.” (in Kim 2008:21)

Both Wang Fuzhi and Dai Zhen recognize Zhang Zai’s complete adherence to
Confucians orthodoxy, and think that recalling his teaching is the way to gain the final
victory against Buddhism and corrupted Confucians. The fact that they believe that
Zhang Zai inherited directly the teachings of Confucian classical masters, and they use
this belief to criticize the Neo-Confucian orthodoxy and undermine heterodox doctrines,
is important for a new evaluation of Zhang Zai’s philosophy. Here the idea of harmony
as Zhang Zai’s comprehensive category can surely strengthen his position and affinity

with classical Confucianism.

I think this will be a good starting point for further investigations.

6.2 Against Heterodoxies and indolent people

The other important aspect that goes along with the former is that: Zhang Zai’s
searching for affinities with Confucianism has the primal aim in the eradication of
heterodoxies from Chinese elite. As we have seen along of this dissertation,
Zhengmeng’s primal purpose is to show the Confucian Way through the critique against
Buddhism (and Daoism in a lesser manner) and corrupted or indolent attitude of average
people. Here the paradigm of harmony seems to play a key role in this critique. Zhang
Zai criticizes heterodox thinking by being one-sided and being unable to grasp reality as
a whole which include all polar forces interactions (qi). He believes that Buddhists are
just interested on the world beyond the senses, they reject what one can see and hear by
focusing on the principles that rule the world. The problem is that they confine these
principles outside the world of human being, outside human nature and outside the
process of harmony and harmonization. In Zhang Zai’s view, their greater and most
dangerous problem is that they fail to grasp the connection between the sensual world
and the one of principles. They consider the first limited, ignoring the endless
potentiality of changes and transformations; and they set the second beyond this world
with the consequence to remove human interests and considerations on this world,

causing the decay of Song society.
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Besides the fallacious thinking of Buddhists, Zhang Zai criticizes another kind of
people, the one that is not interested on learning, and thus cannot understand the Way
(Dao). The attitude of this people is to stop on what they can see and hear, and totally
rely on desires. Being interested on what they perceive and ignoring the development,
the changes and transformations of things, their effort is focused on satisfying the needs
and desires of each given situation. They grasp the forms without knowing the

underlying coherence of things.

Hence, even if the attitude of Buddhists and average people seems to be opposite, in the
end the results are the same: they both have a partial view of the world that causes a
partial and egoistic attitude toward society. As we have seen, this seems to be the
starting point of Zhang Zai’s entire system. Zhang Zai’s effort to find a single and
coherent principle that can underlie all Confucian teachings is moved by the attempt to
eradicate this dangerous attitude from the eleventh century’s literati. Zhang Zai shows
that the problem of these people is primarily metaphysical, they have a partial view of
the world, and this have a strong impact in their ethical view and moral behavior. They
fail to recognize the comprehensive paradigm of reality which is constituted by the
endless and constant interrelation and interpenetration of opposite forces. We have seen
that Zhang Zai calls the paradigm of reality “yiwu liangti” (“the process of unification
constituted by the two polarities’ interaction”), in other words, harmony. Harmony
pervades every single being and every single process of the world, and therefore this
paradigm needs to be extended to all aspects of reality. Since if one fails to recognize
the all-embracing harmony which constitutes the feature and the virtue of the cosmos,
one will be unable to proceed harmony into human’s world. Failing to grasp the
ontology of morality, one will be not able to adhere with it. Hence, harmony is not only
the paradigm of the cosmos (the process of changes and transformations of qi), but it is
the key for moral cultivation and moral practice: through the harmonization of the self

one can help others and extend harmony to the whole society.

This lead to another key aspect of Zhang Zai’s philosophy of harmony: harmony is the
metaphysical principle of morality and thus the base for self-cultivation.
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6.3 Harmony and self-cultivation

Harmony, for Confucians, is the paradigm that describes cosmic features and its
function; but harmony primarily outlines the way and the result of an ideal human
activity, and even pinpoints to the healthier and morally better’s way human, family and
society can live and endure in peace. In this study on the concept of harmony, | have
also tried to draw out the specific paradigm that outlines the characteristics of harmony
within the Confucian tradition. | have recognized that the Confucian idea of harmony
includes five specific features: differences, unity, dynamicity, comprehensiveness and
creativity. All these features seem to belong to activities that implies harmony as both

the way of functioning, and the aimed ideal result.

Following this central idea in Confucian thought, | have recognized the same paradigm
in all Zhang Zai’s key concepts, such as: i, void and the spiritual dimension (chapter
2); and human nature (chapter 3). And in the second part of this dissertation, | have
extended this paradigm to ethical (chapter 4) and epistemological (chapter 5) issues. In
this sense, Zhang Zai’s most important and later work, the Zhengmeng, represents an
important clue for the definition of harmony as the Zhang Zai’s most comprehensive

category (the one single thread).

First. the fact that Zhang Zai (or better his disciples) chooses the concept of Great
Harmony as the opening of the Zhengmeng, both as the title of the first chapter, and as

d371

the first concept that he presented”’”, it is an important clue to the centrality of this

concept along this work.

Second. Since this chapter is generally considered the nucleus of his philosophy because
it sets the base of Zhang’s metaphysics, harmony cannot but have a central position in

his line of thinking.

Third, as | have tried to show along this study, the paradigm depicted in the concept of

the Great Harmony, that in my understanding adhere with the Confucian’s

%71 This way of thinking is not new in Chinese philosopher. For instance in the Analects, Confucius
disciples emphasize the central concept of study by placing it as the title of the first chapter, and
referring to it in the first dialogue. See Lunyu 1.1. Another example could be Laozi’s opening with the
central concept of Dao and so on.
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understanding of harmony, can be extended to other metaphysical concepts becoming

the key concept of the Zhengmeng.

Fourth, as | have shown in chapter two, Zhang Zai’s concept of i, traditionally
understood as the nucleus of his metaphysics, adheres with the paradigm of harmony
whether it is understood in Kim Jungyeup’s term of process of polarities interaction. Qi
is not the substance that can stand by itself, but it is rather a process of interaction

between polar forces.

Setting Zhang Zai’s metaphysics on the paradigm of harmony, can give a solid ground
for the proper understanding of his whole system. Therefore theories such as human
nature goes back to this view. Human nature is part of the same process of polar forces’
interactions and therefore cannot but be double and one at the same time. Human nature
is universal (objective), but at the same time individual (subjective); it possesses infinite
possibilities of growing, but at the same time it is defined and limited by forms. All
these features cannot be thought as separated from each other, they are part of the same
whole, the paradigm of harmony. In the same direction goes the theory of the heart-
mind and the process of the acquisition of knowledge. Both sensual experience (the
knowledge of the senses), and the intuitive ethical knowledge are different expression of
the same epistemological process. In chapter four | have also outlined harmony as the
ground where Zhang Zai’s ethical theories can develop. This ground is again an
ontological one: morality is grounded ontologically in the cosmic process of changes
and transformations; in other words, since the cosmic process of gi’s changes and
transformations nurtures and preserves all things in the world, it cannot but be
intrinsically moral. And since this process is nothing but the process of harmony itself,
morality is nothing but the virtue of harmony. Hence human beings need to understand
and proceed the Way of harmony in the world. Man’s duty will be to reproduce within
the world and within the self this harmony, which means to integrate all differences into
a coherent and productive whole. To harmonize the self and the others is thus the key by

which harmonious society and harmonious world can be finally fulfilled.

Hence, the paradigm of harmony is not just the paradigm that depicts the metaphysical
realm, but even more important, becomes the most important means by which undertake
and realize the Confucian Way. As we have seen, the Zhengmeng is primarily a

pedagogical text, it wants to show to the learners the foundation of all Confucian
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teachings for the purpose of the cultivation of the self. Being harmony the foundation of
all Confucian teachings, harmony clearly becomes the foundation of the cultivation
program. The self needs to be firstly harmonized. But being harmony an ‘“holistic
paradigm”, the self needs to be thought in its most extended meaning: the subjective
inner self that include both body and mind, and the relational self in which relation with
others and the world occupies an important position. In other words, to achieve
harmony means to be in harmony with oneself (mind and body), and with others. The
interesting point here is that Zhang Zai grounds this program of cultivation on his
metaphysical system by referring directly on gi. The process of cultivation is nothing
but the process of refinement of the quality of one’s qi. To refine one’s qi is nothing but
let first the mind and the body be in harmony, and second to harmonize our relationship
with family, with friends and the world. The refinement of gi encompasses every aspect
of one’s life, from the psychological to the physical, from the inward activities to the

outward ones.

Here 1 choose do not deepen the practice of self-harmonization in details, since my first
concern was to apply the paradigm of harmony in Zhang Zai’s philosophical system in
general. But the last chapter of this work can be a good starting point to deepen this
aspect of Zhang Zai’s philosophy. For instance, as I have briefly sketched along this
dissertation, the practice of music and rituals occupy a central position in cultivation
activity. After all, as the Record of Music (Yueji) clearly shows, music and rituals

together realize the paradigm of harmony: the unity and the multiplicity.

HERFE, 1BEAHE. FRAE, RRAARE, RN, BHRIEE. SheiE
8442 F s (Yueji) “Similarity and union are the aim of music; difference and
distinction, that of ceremony. From union comes mutual affection; from difference,
mutual respect. Where music prevails, we find a weak coalescence; where ceremony
prevails, a tendency to separation. It is the business of the two to blend people's feelings

and give elegance to their outward manifestations.” (Trans. by Legge1990:98)
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