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ABSTRACT 
TANG CHUN-I'S IDEA OF TRANSCENDENCE: 

WlTH SPECIAL REFERENCE TO HIS LIFE, EXISTENCE AND THE 
HORIZONS OF MIND-HEART 

Yau Nang Wlliam Ng 
Doctor of Philosophy 

Department of East Asian Studies 
University of Toronto 

1996 

This dissertation attempts to examine a central concept of the thought of 

Tang Chun-i (pinyin: Tang JunyiBB;@ 1909-1 978), that of the transcendental 

dimension, with the hope of contributing to a resolution of several controversies 

regarding Confucianism in general and contemporary Neo-Confucianism in 

particular. I hope, above all, to demonstrate the extent to which contemporary 

Neo-Confucianism, in this case exemplified by Tang's thought, has retained 

important religious dimensions, while experiencing changes with the introduction 

of Western philosophical terminology, concepts and ways of argument. Further, 

I aim to answer the assertion, which prevails both in the West and the East, that 

Confucianism is totally secular, w.thout any idea of transcendence, by showing 

Tang's thought to be imbued with a religious humanism which opens itseff to the 

realm of transcendence. Finally, I wkh to shed light on two interrelated problems, 

namely, whether Confucianism is a religion or not, and what kind of humanism 

contemporary Neo-Confucianism (here manifested in the thought of Tang Chun- 

i) advocates. 

Chapter 1 looks at the point of departure for Tang's system, the concept of 

human nature. For Tang, the key element of being a human beirlg is the notion 

of consciousness of transcendence (chaoyue yishi =a&%) which I interpret as 

the dynamic of transformation. 



Next, Tang's discussion of the Christian idea of transcendence will be 

examined mainly in two parts, one devoted to arguments supporting the existence 

of the realm of transcendence and the other dealing with the content of this realm 

of transcendence. These form Chapter Two. 

Chapters Three and Four examine the Buddhist and Confucian Horizons of 

transcendence respectively. They are followed by an exposition of Tang's system 

of doctrinal classification in Chapter Five. Chapter Six is an evaluation of Tang's 

thought which includes the evaluation of Tang's dual argument, and the 

discussions of the nature of Tang's system in particular, and the nature of Tang's 

thought in general. 

The conclusion of the thesis is that Tang's argument cannot support the 

notion of God (Absolute) that he wanted to establish. And perhaps Tang did not 

mind. From the beginning, Tang believed that the realm of transcendence was 

something ultimately beyond human discourse and therefore impossible to 

establish philosophically. Rather, what is important is the promotion of Chinese 

culture and the awakening of people's moral spirit. Under these considerations, 

the most important function of philosophical investigation is to lead people to the 

way of the sage, or, to use Tang's word, to "replant the spiritual root" (linggen 

zaizhis@s@). Tang's philosophical investigation aims not merely to achieve 

intellectual knowledge but to arrive at the truth. For him, knowledge is not an 

end in itsetf but a means to wisdom - to truth. If that is the case, and the realm 

of transcendence is ultimately beyond knowledge and language, then, strictly 

speaking, such a transcendent level of the learning of the mind-heart, should be 

outside the scope of philosophical speculation - that is, it is not completely the 

I I 



object of rational knowledge. That is why Tang's thought has non-rational 

aspects which contribute partly to its religious dimension. Perhaps, we should 

call it the religion of mind-heart and nature (xinxing zhijiao~L\'BZ@k). Therefore, 

in terms of its foundation, Tang's religious humanism is moral humanism. But 

on account of its transcendent dimension, we can clearly see a profound 

religious spirit running through it 

Thus, contemporary Neo-Confucianism, in this case exemplified by Tang's 

philosophy, is not any kind of secular humanism that discards the importance of 

transcendence. It is my assertion that Tang Chun-i's thought is a religious 

humanism which is deeply grounded in humanity and in its openness to 

transcendence. It is precisely in this sense that we can say that Confucianism, 

exemplifies by Tang's thought, has a religious dimension. I think any serious 

discussion of the nature of corntemporary Neo-Confucianism cannot avoid this 

aspect. 
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A Note on Transliteration and Documentation 

A. Transliteration 

As regards transliteration, I shall follow the pinyin system with the following 
exceptions: 

1) Terms that have become well known in their Wade-Giles version will be 
cited, with pinyin transliteration provided in paretheses the first time the term 
appears. The diacritical marks of those Chinese names in Wade-Giles system are 
omitted. 

2) Authors (e-g. Chang HaoEB) who prefer to see their name in the Wade- 
Giles transliteration, or (e.g. Leung In-sing) in a transliteration that reflects the 
pronunciation of their particular dialect, will have their wishes respected, although 
once again pinyin versions of their names, as well as Chinese characters, will 
follow in parentheses the first time they appear; for example Leung In-sing (pinyin: 
Liang Yancheng % j& a).  I may not be able to get the preferred way of 
romankation of the names of individual author but this is done to the best of my 
knowledge. A glossary of Chinese terms w'th their pinyin equivalents will be 
provided in Appendix B: "Glossary of Transliterations". 

3) The original transliterations of titles of books and articles will also be 
retained to avoid confusion, and there no pinyin equivalents will be given. 

6. Documentation 

1) Footnotes are used instead of endnotes. 

2) The names of the authors, editors, andlor translators and the titles of the 
books andlor articles are provided together with publication information, and 
page reference in the first reference. In order to save the reader the problem of 
finding out the source resulting from simplified citations (e.g. ibid. and op. cit.), 
all subsequent references to the same book and/or article will mention the 
authors, the titles, and page reference but publication information will be omitted. 



Introduction 

A. The Thesis 

The task I have set for rnysetf in this dissertation is to examine a central 

concept of the thought of Tang Chun-i (pinyin: Tang JunyiESQ1909-l978), that 

of the transcendental dimension, with the hope of contributing to a resolution of 

several controversies regarding Confucianism in general and contemporary Neo- 

Confucianism in particular. I hope, above all, to demonstrate the extent to which 

contemporary Neo-Confucianism, in this case exemplified by Tang's thought, has 

retained important religious dimensions, while experiencing changes with the 

introduction of Western philosophical terminology, concepts and ways of argument. 

Further, I aim to answer the assertion, which prevails both in the West and the 

East, that Confucianism is totally secular, without any idea of transcendence, by 

showing Tang's thought to be imbued with a religious humanism which opens 

itself to the realm of transcendence. Finally, i wish to shed light on two interrelated 

problems, namely, whether Confucianism is a religion or not, and what kind of 

humanism contemporary Neo-Confucianism (here manifested in the thought of 

Tang Chun-i) advocates. Given the complexities involved in these issues, only a 

carefully constructed chain of arguments is likely to satisfy critics and the first link 

in such a chain is a reevaluation of received wisdom about the secular nature of 

Confucianism, to which I must now turn. 

B. Formation of a Stereotype of Confucianism 

Considering the fact that Western conceptions of China have changed so 

frequently and drastically, it has been justly remarked that the "chameleon would 



be a more appropriate symbol for China than the dragon."l As regards 

Confucianism, its humanistic image in the West2 was initially shaped by the 

"enlightenment mentality" that evolved in the 1 5th-17th centuries and matured 

during the Enlightenment of the 18th century. The intellectual trends of the times 

are best captured in the following statement: 

And so between the fifteenth and seventeenth 
centuries, the West saw the emergence of a newly 
setf-conscious and autonomous human being - 
curious about the world, confident in his own 
judgments, skeptical of orthodoxy, rebellious against 
authority, responsible for his own beliefs and actions, 
enamored of the classical past but even more 
committed to a greater future, proud of his humanity, 
conscious of his distinctness from nature, aware of 
his artistic powers as individual creator, assured of 
his intellectual capacity to comprehend and control 
nature, and altogether less dependent on an 
omnipotent God. This emergence of the modern 
mind, rooted in the rebellion against the medieval 
Church and the ancient authorities, and yet 
dependent upon and developing from ...... the 
Renaissance, the Reformation, and the Scientific 

1 For a detai led study of the changing images of China in the eyes of Europeans, see 
Raymond Dawson, The Chinese Chameleon: An Analysis of European Concept ions of Chinese 
Civi l izat ion (London, New York, Toronto: Oxford University Press, 1967). The above 
quotation appears on page 8. 

2 In this dissertation I use the term fiest to refer to Europe and North America, and 
the term East to refer to India, China, Japan and Korea, since Tang Junyi and other 
contemporary Chinese scholars have used them thus. Hodern Chinese Confucian scholars 
continue to think likewise, as shown by Liang Shuming (RsS 1893-19881, whose ideas 
were discussed by Guy Alitto, The Last Confucian: Liang Shu-ming and the Chinese 
Dilemma of Modernity (L.A.: University of California Press, 1979) and Ha Yong .KZ, 
Liang Shuming wenhua lilun yanjiu [A  Study of Liang Shuming's Theory of Cultural 
Consciousness ~ ~ { . i = ~ ~ ~ )  (Shanghai : Shanghai renm in chubanshe, 199 1 ) . 



Revolution. These collectively ended the cultural 
hegemony of the Catholic Church and established 
the more individualistic, skeptical, and secular spirit 
of the modem age3 

The above description of the emergence of the modem mind is, of course, 

only a useful simplification, and one must note that several parallel, and even 

opposing, intellectual trends coexisted with it. All the same, such a mentality 

certainly represented the mainstream, and would go on to advocate a Deistic view 

of God, denouncing institutionalized religion, laying emphasis on the affairs of this 

world, and placing humanity at the center of the universe.4And since the desire of 

progressive intellectuals to emancipate themselves from religious authority. 

Church authority in particular,s coincided with the first transmission of aspects of 

Chinese culture to the West, it is not surprising that the latter came to be used as 

an independent, and hence particularly authoritative, confirmation of the principal 

ideas of the Enlightenment. In this context it is easy to see how the early Western 

3 Richard Tarnas, The Passion of the Western Kind: Understanding Ideas that have 
Shaped Our World View (New York: Bal lantine, 19911, p. 283. 

4 Yy understanding of this period has greatly benefited from the work of Richard 
Tarnas; in addition, E have consulted, among others, works by F.L. Baumer, Hodern 
European Thought: Continuity and Change in Ideas 1600-1950 (N.Y. : Yacmi 1 lan, 1977) 
and R. N. Stromberg, An Intellectual Ristory of Modem Europe (N. J .  : Prentice Hall, 
1975). especial ly pp. 7-30. 

5 It should be noted, incidentally, that "Atheism was still felt to be 
abhorrent.. . . . .The philosophers of the Enlightenment did not reject the idea of God, 
however. They rejected the cruel God of the orthodox who threatened mankind with 
eternal fire. They rejected mysterious doctrines about him that there were abhorrent 
to reason. But their belief in a Supreme Being remain intact". See Karen Armstrong, - A 
History of Cod: The 4000-Year Quest of Judaism, Christianity and Islam (N.Y.: A. A. 
b o p f ,  19931, pp. 296-310. 



understanding of Confucianism, transmitted piecemeal by missionaries and, 

merchants represented more a projection of Western ideas than an objective 

understanding based on serious scholarship% As Julia Ching and Willard Oxtoby7 

have pointed out, "China served Enlightenment thinkers partly as a mirror by 

which Europeans could scrutinize themselves, and partly as a model for 

improvements that they wished to propose." 

Among the many other things that the rationalist philosophers of Europe 

sought, a value system that was independent of a Christian God is the most 

relevant for our discussion here, since this allowed Confucianism to be seen as an 

inspiration for an atheistic alternative to Christianity? Natural morality, a value 

system based on reason rather than revelation, was the ideal for the 

enlightenment philosophe.9 which is not surprising in an age when Church 

6 In this context, Professor Davis has justly observed that "the fact is that many 
intellectual leaders of the seventeenth and eighteenth centuries praised the 
en 1 ightened benef i cence of China' s phi losopher-kings w i thout knowing much about 
them ..." Qoutation in J. Ching and IV. Oxtoby ed., Discovering China: European 
Interpretat ions in the En1 ightenment, (Rochester: Un ivers i ty of Rochester Press, 
19921, p. 15. 

7 J .  Ching and 1.  Oxtoby ed.. Discovering China: European Interpretations in the 
Enlightenment. xiii. 

8 1. Ching and V. Oxtoby ed. and trans., Moral En1 ightenment: Leibniz and Wolff on 
China (Nettetal: SteyLer, 1992), pp. 30-31. 

9 J. Ching and W. Oxtoby ed., Discovering China: European Interpretations in the 
Enlightenment, pp. xxi-xxviii. 



authority was under a particularly strong challenge.l* A!?hough some important 

aspects of natural morality could hardly be found in Chinese thought, "the vast 

majority of the Western enlighteners were favorably disposed towards a people 

who has for centuries, they contended, had acted morally, without any inborn 

knowledge of God, purely on the strength of their humanistic ethical system".ll 

Such an image of Chinese culture in general, and of Confucianism in particular, 

was popular in eighteenth- and nineteenth-century Europe. As R. Dawson 

asserted in his groundbreaking work, 

another aspect of the eighteenth-century image of 
China which has developed and adapted itself to 
modern needs is the rationalism and agnosticism of 
Confucianism which had a strong appeal for those 
who were opposed to traditional theological dogma 
in Europe. In modern times when rationalism and 
agnosticism are more respectable, it has an even 
stronger appeal. This conception of Chinese society 
continued to flourish during the nineteenth century 
because of the attitude of the Protestant 
missionaries, who saw in godlessness the source of 
China's evils? 

The atheistic or agnostic impression which the eighteenth century 

enlightenment philosophers attributed to Chinese culture in general, and certainly 

l o  See E. Cassirer, The Phi losophy of the En1 ightenment. Trans. Fritz C. A. Koel ln  and 
James Pettegrove, 1953, and S.  Rampshire, The Age of Reason. ( N . Y .  : New American 
Library, lgS8). 

11 W, Davis, "The Confucian ideal and the European Age of Enlightenmentw, in JuI ia 
Ching and Wi 1 lard G. Oxtoby, Discovering China, p. 20. 

12 R. Dawson, The Chinese Chameleon: An Analysis of European Conceptions of Chinese 
Civilization, 1967, p. 62. 



to Confucianism, continued to prevail for generations, and received particularly 

strong reinforcement from two German scholars, the great philosopher, Georg W. 

F. Hegel (1770-1831) and a founder of classical sociology, Max Weber (1 864- 

1920). In his 1827 lecture on religion, Hegel writes that "the heaven of the 

Chinese is not a world that forms an independent realm above the earth (as we 

picture it with angels an the souls of the departed, or in the way of the Greek 

Olympus is distinct from life and death). On the contrary, everything is upon earth 

and everything that has power is subject to the emperor."l3 For Hegel, even the 

heaven is earthbound and thus there is an absence of transcendence. Weber's 

Konfuzianismus und Taosimus,14 is a classic work on Chinese religion. To this day, 

Weber's thought as expressed in that work remains an intellectual well-spring as 

well as a maze to ponder upon.15 There is no agreement regarding his 

13 C. F. Regel, Lectures on the Philosophy of Religion. Ed-Peter C. Bodgson. Trans. 
R.F. Brown. Peter Rodgson & J.Y. Stewart. (Berkeley, L.A., & London: University of 
Cal ifornia Press, l988), p. 238, note 105. 

14 1 am using Hans R. Gerth's English translation. which has been renamed The Religion 
of China (N.Y. The Free Press, 1951). 

15 To cite btit one example, it is only recently that the Weberian notion of linking 
work-ethics with the rise of capitalism has caught the attention of Chinese 
historians. Scholars such as Tu Wei-ming (pinyin: Du. leiminge@W), Liu Shu-hsien 
(pinyin: Liu Shuxian@jgE), and Yu Ying-shih (pinyin: Yu Yingshi $kZB?f) have. in 
particular, dealt with this problem. The latter's book (Yu, Zhon8;~uo jinshih zongjiao 
Imli yu shangren j i n g s h e n + ~ ~ @ ~ & ~ ~ @ ~ A ~ @ ,  1987) goes back to the Ming 
(1368-1 644) and Qing (1644-19 11) periods to trace the relation between Confucian 
ethics and economic development, while Tu's works (in particular, Tu lei-ming ed. The 
Triadic Chord. Singapore: The Institute of East Asian Philosophies, 1991) focus on 
the so-called Industrial East Asia of the post-IVorld War 11 era. 



intentions116although the prevailing consensus is that he did view Confucianism as 

a secular phenomenonl7, even if his views remain to be fully understood. Perhaps 

the clearest exposition of Weber's views from this "orthodof perspective comes 

from C.K. Yang, a specialist in Chinese social history, who wrote in his 

Introduction to Hans Gerth's translation of Konfuzianismus und Taoshus 18 that 

"Weber treated Confucianism more as an ethical doctrine than as a theistic 

religion because of its lack of metaphysical foundations. in spite of its toleration of 

magic". In another article, while admitting that Confucius respected the 

supernatural realm, Yang19 reasserted the rationalistic characteristics of 

Confucianism, which, in his opinion, complemented the religious functions of other 

systems of belief in China, such as Buddhism and Taoism. Therefore, while one 

should not get the impression that Yang totally discounts the religious aspects of 

16 D. MacRae, Weber (London: Wm. Coll ins Sons & Co. Ltd. 1974), p. 9. MacRae wrote. 
"Weber indeed presents us with a maze." 

17 Weber believed that since Confucianism lacks the notion of transcendence, its 
ethics is totally secular to the extent that it becomes an "unconditional af fimation 

of and adjustment to the world." See M. Weber, The Religion of China, 1951, p.229. 1 
benefited from Wolfgang Schluchter* s disscussion on this matter. See also W 
Schlucher, "World Adjustment: Kax  Weber on Confucianism and Taoism* in Tu, lei-ming 
ed., The Triadic Chord, pp. 3-56; esp. pp. 23-25. 

18 See Y. Weber, The Re1 igion of China, introduction. 

19 C. K. Yang, " The Functional Relationship Between Confucian Thought and Chinese 
Religion", in I. K. Fairbank, ed., Chinese Thought and Institutions, (Chicago: 
University of Chicago Press, l957), pp. 269-80. 



Confucianismm, he clearly favors its rationalistic side, which, in his view, enabled 

it to complement the other great religious traditions of China. The influences of 

Weber, especially through T. Parsons, and Hegel are so strong that this idea that 

Confucianism lacks the dimension of transcendence is very popular. 

Scholars in other disciplines have tended to follow such a secular 

interpretation of Confucianism, notably John King Fairbanks (1 907-7 99l)a, the 

most prominent and influential American historian of China in the twentieth 

cen tuv ,  who in one of his last books asserted that "Western observers, looking 

only at the texts of the Confucian classics, were early impressed with their 

agnostic this worldliness. As a philosophy of life, we have generally associated 

with Confucianism the quiet virtue of patience, pacifism, and compromise; the 

golden mean; reverence for the ancestors, the aged, and the learned; and, above 

20 See also C.K. Yang. "Religion and the Traditional Yoral Order," and "Religious 
Aspects of Confucianism in Doctrine and Practice" in C.K. Yang, ed. Religion in 
Chinese Society (11 1 inois: laveland Press, lggl), reprinted, pp. 278-293 and pp. 244- 
277 respectively . 

21 For an intrduction to Fairbank's academic career. see his autobiobraphy, 

Chinabound: A Fifty-year Memoir (N.Y.: Harper and Row, 1982). Yu Ying-shih has a good 
evalut ion of Fairbank' s scholarship. See Yu, " Fei Zhengqing di zhongguo yanj iu* (BE 
@&$lj$j@fR J.K. Fairbank's Chinese studies). In C.W. Fu (@@@b) ed. Xifmg 
hmxuejia ln zhongl~uo [ Czg@gacfi @Westem Sinologists on China]. (Taipei, 
Zhengzhong shujuiE$SE, 19831, pp. 1-14. 

22 His East Asia: The h i e m  Transformation has been, and continues to be, wideiy used 
as a popular textbook both for the Advanced Level Education Examination in Bong Kong 
(Xianggang gaoji chengdu huikao gB&@@a@+) and in col leges throughout North 
America. His United States and China likewise remains a popular book for American 
readers, and has received just as much attention from Chinese scholars. Cf. Yu 
Y ingshi , "Fei Zhengqing d i zhongguo yan j iu. " 



all, a meilow humanism - taking man, not God, as the center of the universe."=. 

Other popular textbooks followed a similarly secular interpretation, for example 

China: Traditions and Transformation, whose authors state that "While he 

[Confucius] fully recognized the spirits and Heaven (T'ian x), sometimes showing 

a sense of mission derived from the latter. he was obviously not much interested in 

the superhuman realm ...... Confucius was a relativist, thinking in social and 

human terms."24 

To discard these views as the product of Western ignorance about China 

would be all too easy, and one-sided. The truth is that Chinese scholars have 

frequently subscribed to similar views. Among them, Lin Yu-Tang (pinyin: Lin 

Yutang#391894-1976) is perhaps the most popular in the Western intellectual 

arena. At the outset of his chapter on "Ideals of Life", in his My Country and My 

People, he pointed out directly that "to understand the Chinese ideal of life one 

must try to understand Chinese humanism ...... It implies, first a just conception of 

the ends of human life; secondly, a complete devotion to these ends; and thirdly, 

the attainment of these ends by the spirit of humanism, reasonableness or the 

Doctrine of the Golden Mean, which may also be called the Religion of Common 

Sense."= Ku Hung-ming (pinyin: Gu Hongrnin 8 7% @ 1856-1 928)26 went even 

23 J. K. Fairbank, China: A New History (Cambridge and London: The Belknap Press of 
Rarvard University, 19921, p, 54. 

24 Fairbank and Re ischauer, China: Tradition and Transformat ion, (Boston : Aoughton 
Mifflin, 19781, pp. 44-46. 

25 See Lin Yu-tang, Ky Country and My People (London & Toronto: W. Beinemann Ltd, 
1936), 95. Elsewhere, on page 100, Lin also writes that * I  have often observed with 
interest the differences between a religious culture like that of Christendom and a 
frankly agnostic culture like that of the Chinese." 



further to say that "Confucianism is not a religion" and "in fact, the greatness of 

Confucianism is that, without being a religion, it can take the place of religion; it 

can make men do without religion". Indeed. Professor Wing-tsit Chan (pinyin: 

Chen RongjieR%B), a renowned scholar of Chinese philosophy and a specialist 

in Neo-Confucianism, has pointed out that '"to this day [I9521 the Chinese are 

practically unanimous in denying Confucianism as a religion."27 

Despite the apparent consensus, one has to be careful in passing a 

sweeping judgment, since all these scholars have their own interpretation of 

"religion", and thus they clearly mean different things when they deny that 

Confucianism is a religion. For example, what Lin Yu-Tang really stresses is that 

Confucianism was not an organized religion like Roman Catholicism, and not that 

Confucianism lacked religious elements. Indeed, Lin highly praises Confucianism 

as what he himself labeled in English, a "Religion of Common Sense" (zhongyong 

zhidao 9f$2%)28. Others based their judgments on different criteria. such as the 

absence of a personal God, the absence of a clergy, the absence of revelational 

scripture, the method of intuition, and mystical experience, to name just a few. 

Such differing views of what constitutes a religion led to much confusion in the 

19209, during which there was a debate about whether Confucianism should be 

the state religion of China, although one should add that the real issue at stake 

was the fight against Yuan Shikai's ( @ a 1 859-1 91 6) attempt at monarchical 

26 Ku, Bung-ming, The Spirit of the Chinese People, (Peking: The Colnrnercial Press, 1922). 

p. 16. 

27 Chan Ving-tsit, Religious Trends in Modern China ( N . Y .  : Octagon Books, 19691, p.  16. 

28 It is interesting to note that Lin Yu-tang translated Dao (Ways) as 're1 igion." 



restoration.= However, despite these differences, there are some common 

elements in the various judgments of Confucianism in both China and the West; 

and crucial among these is the view that Confucianism was concerned with the 

affairs of this world, and that it lacked any notion of transcendence. 

C. My Approach and Focus 

To clarify all the misconceptions just discussed would be too large a task 

within the scope of this dissertation. As I mentioned, I intend to limit my study to 

Tang Chun-its idea of transcendence. To justify my choice I shall have to answer 

three questions: 1) Why choose contemporary Neo-Confucianism? 2) Why choose 

Tang Chun-i? and 3) Why focus on the notion of transcendence? I shall take 

these questions in turn. 

1. What is the so-called "dangdai xinruxue" or Contemporary Neo- 

Confucianism? 

The Chinese term xinruxue ( @f # ), commonly translated as "Neo- 

Confucianism" in English, can refer to both the Confucianism of the Song (960- 

1279) and Ming dynasties and to Confucianism of the twentieth-century. For this 

29 Chou, Tse-tsung, "The Anti-Confucianism Movement in Early Republ ican China," in A. 
Wright ed. The Confucian Persuasion (Stanford: Stanford University Press, 19691, pp. 
287-3 12. 



reason, Chang Hao (pinyin: Zhang Hao!&%)30 and others prefer the term "New- 

Confucianism" for the latter. However, as the term has not yet enjoyed widespread 

use, I shall prefer the expression, Contemporary Neo-Confucianism, to describe 

the Confucian philosophical developments of twentieth-century China. 

There continue to be disagreements over who should or should not be 

counted among the Contemporary Neo-Confucianists (dangdai xinruj iagf ig@z) .  

It seems to me that there is a general tendency among scholars in Taiwan and 

Hong Kong to use the term in the narrow sense of the intellectual succession 

starting from Master Hsiung Shih-li (pinyin: Xung Shili fl@ + fi 1885-1 968)a and 

including scholars like Mou Tsung-san (pinyin: Mou Zongsan8531909-1995)n. 

Tang Chun-i, and Hsu Fu-kuan (pinyin: Xu Fuguan f$ @ 1 1909-1982)s. 

Sometimes Carsun Chang (pinyin: Zhang Junmai$lZ2%!~1886-1969) and Chien Mu 

(pinyin: Qian Mu@@I 895-1990) are included as well in a broader sense, although 

they were not students of Hsiung. 

"Contemporary Neo-Confucianists" in 

In this 

an even 

dissertation I shall use the term 

narrower sense, leaving aside Hsu 

30 See his "New Confucianism and Contemporary China," in Charlotte Furth, ed., The 
Limits of Changes: Essays on Conservative Alternatives in Republ ican China, (Cambridge, 
Mass. : Barvard University Press, 1976), pp. 276-302. 

31 C.f. Feng, Yaorningggw. Zhongguo zhexue di faogfalm wenti [kthodological 
Problems in Chinese PhiLosophy$~@~~E%%M%] (Taipei: Yunchen wenhua shiye 
gufen youian g o n g s i f C ~ Z - f k ~ S 8 f t : ~ ~ ~ & ~ ,  19891, pp. 181-194; Chan, Wing-tsit, 
Religious Trends in Modern China 1963. 

32 See John Berthrong, All Under Heaven, (Albany: SUNY Press, 1994). esp. pp. 103-131. 

33 Cf . Lee, TU (pinyin: L i , Du ZjEjfit ) , Ershi shi ji di zhonglsvo zhexue (20 t h Century 
Chinese P h i l o s o p h y = f - f & $ E ~ $ ~ ? ! ? ~  ](Taipei: Landeng wenhua shiye gufenyouxian 
g o n g s i E Z E E Z 1 k ~ R B S ~ ~ ,  19951, PP. 42-45. 



Fu-kuan since his thought appears to contain elements quite alien to the tradition. 

For stylistic variety, however, I shall also, at times, use the synonyms 

"Contemporary Neo-Confucian scholars" and "Modern Confucian scholars." 

Turning to the first question posed above, the question of whether 

Contemporary Neo-Confucianism has a religious dimension is particularly 

fascinating, taking into account the fact that we are dealing with a reinterpretation 

of an old tradition, which relies on the terminology, inspiration and style of 

argument learned from Western philosophy. It is not far from the truth to assert 

that Contemporary Neo-Confucianism is a philosophical reconstrudion.~ By 

saying that, I do not mean to judge whether the Classical Confucianism of the Pre- 

Qin period (i.e. prior to 221 B.C.) or the Neo-Confucianism of the Song and Ming 

dynasties were religions, schools of philosophy, or both. That would be outside the 

scope of my dissertation. What I mean is that Contemporary Neo-Confucianism is 

mainly the rejuvenation of an old tradition, interpreted in a Western philosophical 

framework. We should note that the resultant changes have been so drastic that 

they really represent a paradigm shift. Lively conversations between the masters 

and their disciples now change into rigorous philosophical discourse. The strength 

of philosophy lies not so much in awakening of one's conscience by relating to 

one's experience, but in establishing arguments based on sound, logical 

reasoning. Even more tangible is the adoption of Western philosophical 

terminology. 

34 Shen, V, as&, "Zhexue zai Taiwan zhi fazhan: 1949-1985" (.ffim&&$@2%?E: 1949- 
1985. The development of philosophy in Taiwan). in Zhongguo Iuntan ( ~ ~ ~ ~ e d .  ) Haixia 
liangan xueshu yanjiu di f a z h .  (The Development of Academic Study in mainland China 
and Taiwan$@g&@~%$~~&). Taipei: Shibao chupanshe~Xk!i3&, 1987, pp. 3-35. 



In sum, there is a shift in emphasis from conative to cognitive. 

We are as yet far from uncovering all the changes in Chinese philosophical 

thinking, although some of the trends are clear.= For example, we can observe 

the efforts of Mou Tsung-san and Tang Chun-i to establish a dialogue with 

Western philosophy, German Idealism in particular. Mou is the only scholar in the 

world who has translated all of Kantls three Critiques=, while Tang's thought is 

famous for its Hegelian characteristics. Further, as Char137 has pointed out, even 

Fung Yu-Ian and Hsiung Shih-li, the forerunners and mentors of Contemporary 

Neo-Confucianism, would have been surprised if their philosophies had been 

characterized as religion. This is partly because of their equation of the notion of 

religion with Christianity, and partly because of their conscious philosophizing. 

They were, after all, professors in philosophy departments. It would not be missing 

the mark to say, therefore, that Contemporary Neo-Confucian thought can be 

classified as philosophy. At least, this is how Tang and his contemporaries 

perceived it. 

35 Chen Shaoming has pointed out several changes: 1) the transformat ion and the 
weakening of the function of ideology, 2) the reflection on modem science, and 3) 
the borrowing of Western philosophy. See his Ruxue di xiandai chuanzhe [The Modem 
Transit ion of Conf u c i a n i s r n ~ ~ ~ ~ { ~ @ $ ~ ]  (ShenyangSE : Liaol ing daixue chubanshe% 

S-k@*&rf:, 1992). pp. 34-36. 

36 Mou did not translate directly from German to Chinese but based his translation on 
the English translations. 

37 Chan, Wing-tsit, Religious Trends in fdodern China, p. 49. 



While the distinction between philosophy and religion remains unclear, a 

common view is that philosophy relies mostly on reason, while religion does not 

see reason as the ultimate source for judgment. Given that, we might be able to 

say that the "Westernization" of Contemporary Neo-ConfucianisrW is a process of 

philosophical rationalization, in which non-rational (i.e., religious) elements are 

either rationalized or put aside. Therefore, if after such a drastic process one can 

still perceive substantial religious elements, one must insist that the religious 

dimensions of Contemporary Neo-Confucianism cannot be overlooked as they 

have been by several generations of scholars. It is therefore particularly satisfying 

to see the emergence of several publications studying aspects of the religious 

dimension of the old tradition. S o m e  call them "religiousness", others40 "religious 

dimensions" while some even claim that Confucianism is "profoundly religious"4~ 

and that the "thread [of religion] ... runs throughout the tradition9 Incidentally, the 

literature in Mainland China also reflects similar views9 

- - 

38 Shen V. m&, "Zhexue zai Taiwan zhi fazhan: 1949-1985". pP. 3-35. 

39 e .g. Tu, We i-ming. R u e  disanqi fazhan diqian jing wenti I#i$@%ZTgjlgEm%gEJ% 
The Problems of Prospects of the Development of the Third Stage of Confucianism], 
(Taipei : Lian j ing chuban shiye gongsi@,WmS2SJ1989) - 

40 e.g. R. Taylor, The Way of Heaven: An Introduction to the Confucian Religion. 
Leiden: E.J. Brill, 1986. W.T. de Bary, The Message of the Hind. N.Y.: Columbia 
University Press, 1989- 

41 R. Taylor, The Religious Dimensions of Confucianism, (Albany: SUNY Press, 1990), p.  

1. 

42 R. Taylor, The Religious Dimensions of Confucianism, p. 2. 

43 I am indebted to Professor Julia Ching for pointing me in the direction of 
literature from mainland China, which is imbued with similar views, although 
obviously inspired by different ideals, namely by a desire to eradicate Confucianism 
precisely because of its perceived religious character. As Louis Kam of Nanking 



Unfortunately, however, while the religious aspects of Classical 

Confucianism, Han Confucianism, and the Neo-Confucianism of the Song and 

Ming periods, are comparatively well documented, Contemporary Neo- 

Confucianism has been almost completely untouched. This is why a study of 

Tang's idea of transcendence will fill a significant gap in our understanding of the 

entire tradition, since it will enable us to decide to what extent the now well- 

University has concluded in his well-documented Critiques of Confucius in 
Contemporary China, "A number of broad general izat ions can be made about eva luat ions 
of Confucius in the twentieth century.,.The changes in evaluations have been many, 
1 inked always with the numerous p3litical changes that have occurred in this century. 
Confucius has been above a1 1 a political issue, Even in periods where a more 
scholarly kind of historical interpretation has been the vogue, despite the wealth of 
detailed research that might emerge, overall evaluation have still been related to 
political issues. As communism is the state ideology of that country, the 
interpretation of Confucianism is more or less an application of Marxist and Maoist 
ideology. The most frequent quotation found in mainland Chinese scholars on religion 
is: "religion is the opium of the people. " The mainland Chinese scholars assert 
that Confucianism is a religion in order to prove that it is an opium to paralyze the 
revolutionary spirit of the proletariat class and thus safeguards the continued 
exploitation of the feudal class enemy, slave owners and landlords." One of the 
leading scholars in Chinese religions, Ren JiyufE&& writes, "The establishment of 
the system of the Song-Ming Neo-Confucianism is the completion of Chinese Confucian 
religion." But his assertion of Confucianism as a religion aims at pointing out that 
what he perceives as elements of backwardness in Scholasticism such as hostility to 
science and disregarding product ion can a l 1 be found in Confucian i sm. Professor 
Charles W, Fu !f@-f$Em) in his study on llainland Chinese scholarship in philosophy 
also concluded that it suffers from a confusion and misuse of three levels of Marxism, 
namely the scientific, philosophical and social levels. See his "Dalu xuezhe di 
zheme yan j iu p inglun" (Comments on the study of phi l o s o p h y ~ ~ ~ ~ @ ~ @ ~ ~ ~ )  in 
Zhongguo Luntan ed. ($ l$ i /zH)  Kaixia liangm xueshu yanjiu d i  fazhm [?&@&@e@@&f 
g m B E T h e  Development of Academic Study in mainland China and Taiwan] (Taipei: 
Shibao chupanshe€Ef~X~'&, l988), pp . 37-62. See a lso , Wang , XuewenEs2. Zhonggong 
yu zongjiao [China and Re1 igions+lS@$~$$!](Taipei : Guo 1 i zhengzhi d m e  guo j i guanxi 
yan j iu zhongxin, ! i Z l ~ i & ? & k ~ ~ ~ ~ ~ ~ ~ b  19861. 



documented religious aspects of Confucianism survived the influence of modem 

Western philosophy. 

While Tang's works on Chinese culture and philosophy have often been 

cited, his philosophical thought has drawn little attention in the West. One of the 

few exceptions is provided by the works of Thomas Metzger, who devoted an 

entire chapter to Tang's philosophy in his Escape from Predicament: Neo- 

Confucianism and China's Evolving Political Culture, published in 1977, but his 

work is in many respects unsatisfactory. To begin with, Metzger relied principally 

on Tang's earlier works in his study; for example, although he cited 2 volumes of 

Tang's zhongguo zhexue yuanlun (pm@gRs Discussions on the Foundations 

of Chinese Philosophy) in a footnote, he did not discuss them. We should also 

note that Tang's last work, Shengming cunzai yu xinling jingiie (!&&%E@LGSfj% 

Life, Existence, and the Horizons of Mind-Heart) had not yet appeared. In 

retrospect, it should be the focus of any study of Tang's religious philosophy. 

More importantly, Metzger was principally concerned with fashioning a response 

to Weber's classic interpretation of Chinese religions, one which recognized the 

internal tension in the moral and spiritual pursuit of the Confucianists. This 

emphasis led him to put Tang's moral and spiritual notions in the context of the 

relations between the sense of predicament and the "ethos of interdependence" in 

Chinese bureaucracy? or, in other words, the conflict between conservatism and 

44 One of the central problems Yetzger treated is "to relate the sense of predicament 

to the anxiety stressed in the theory of dependency as well as to that spirit of 
Confucian self-fulfillment emphasized by T'ang." These factors, as interpreted by 

Metzger, " serve as routinely expressed administrative norms" which resulted in an 
" ethos of interdependence . " See his Escape from Predicament : Neo-Confucian ism and 

China's Evolving Political Culture (N.Y. : Columbia University Press, 1977), p. 15. 



modernization in twentieth-century China. One of the principal aims of my 

investigation will, therefore, be to return Tang's ideas back to the religio-ethical 

context in which Tang himself had placed them, and thus examine the key notion 

of transcendence in order to show the religious dimension of Tang's system of 

thought. 

2. The Man: T'ang Chun-i 

I must still answer the second question posed above; namely, what are the 

justifications for choosing Tang Chun-i as the focus of my study. Born in 1909 in 

Yibin (ss), a remote county in Sichuan Province (!Eljll$!$), Tang grew up in a 

Confucian family. His father, T'ang Difeng (BaB) was a famous man of letters in 

the local community, and a devoted follower of Confucianism, who published 

several works among which Mengzi dayi (ZFAB) (The Great Meanings of 

Mencius) is still available. His mother was also brought up in the typical way of a 

Confucian gentry family, and her father, a Confucian scholar himself, worked as a 

private tutor of Confucianism in the local area. All this provided T'ang with a solid 

family background and while other youths of his age were struggling with the 

school curriculum, he was writing papers on the differences between Mencius 

(371-289 6. C.) and Xunzi (EF298-238 B. C.) on human nature, and on the 

central notion of Confucianism. Such a family background contribute to the making 

of Tang into a Confucian interpretere. 

45 Liu Yutao @J # , " T' ang Chun-i xiansheng zaoqi zhexue sixiang di xingcheng he 
fazhan" ( ~ ~ ~ % ~ ~ f 6 8 ~ ~ , ~ . ~ , ~ @ @ ~ @ ~ T h e  formation and development of the early 
stage of Yr Tang Chun-i's philosophical thought). In Buo Taohui S E f @ e t  al. Tang 
Chm-i sixiang guoji huiyi lrtnren ji (Proceedings of the Internat iona I Conference on 

Tang Chun-i' s T h o u g h t @ S ~ , E . ~ . H ~ & B % ~ ) .  volume I ,  pp. 112-1 19. 



However, Tang did not follow in his father's footsteps and did not become a 

Confucian immediately. He, like other youth of his day, experienced a period of 

rebellion against his parents. It was only after leaving his family for Peking, to 

pursue his college education, that his immense love for his father resurfaced, 

enabling him to see in this the manifestation of human conscience, the basic tenet 

of faith in Confucianism. 

Tang sharpened his already philosophical mind with the training he received 

at Peking University and at the Central University (zhongyang daxue$*kS) in 

Nanking. In 1930 his excellent performance in his studies won him a position at 

Sichuan University (EJ) l~R~) ,  where he taught Western philosophy even before 

completing his undergraduate degree. He obtained his B.A. in 1932, at the age of 

23 and, after that, he taught in various schools and, at one point, even worked in 

the Ministry of Education. 

One event deserves particular mention in this period. A famous Buddhist 

master, and the mentor of both Tang's father and of Hsiung Shih-li, Abbot Ouyang 

Jingwu (@Bs% 1871-1943) invited Tang to study under him so as to continue 

the succession of the dharma.46 However. while Tang was aware of the honour 

which this invitation conferred on him, he seems to have decided to remain a 

faithful follower of Confucius. 

46 For an introduction to Ouyang Jingwu, see Chan Wing-tsit, Religious Trends in 
Modern China, pp. 105-118. 



In 1940, Tang began working as a lecturer at the Central University in 

Nanking, and was promoted to a full professorship four years later. After the 

Communist takeover of mainland China in 1949, he fled to Hong Kong, since he 

saw in the rise of Communism the loss of the traditional Chinese value system. 

There, he devoted his life to studying and attempting to revitalize Chinese culture, 

as a way to save the people. His strong commitment to Chinese culture moved him 

to work with some other scholars to establish the New Asia College (xinya 

shuyuan $$ff Fi a f ), which later became the center of Contemporary Neo- 

Confucianism. 

The college was organized at a time when the people and the economy had 

not yet recovered from either the Second World War or the Civil War that ensued, 

and its foundation and survival testify to Tang's and his colleagues' commitment to 

the Confucian ideal of education. In the beginning most faculty members were 

volunteers and they often slept in the classrooms. Many of the students who had 

lost their families lived in the college as well and those who could not afford the 

tuition fee were welcomed on condition that they helped with cleaning the school. 

To conclude, Tang and his colleagues were not content with merely 

preaching Neo-Confucianism; they actually lived according to its principles and 

served as models for several generations of future scholars.47 

47 The establishment of the Chinese College of Canada in Toronto in 1995 has been 
openly announced as a continuation of the spirit of the New Asia College. 



The financial situation of the New Asia College improved considerably after it 

received donations from American institutions such as Yale in China in 1953, and 

Tang could once again concentrate more on his research, instead of being 

preoccupied with administrative matters. in 1958 he, with the help of other 

scholars, drafted his famous "A Manifesto for a Re-appraisal of Sinology and 

Reconstruction of Chinese Culture" which captured the attention of Chinese 

scholars not only in Hong Kong but overseas as well. At the same time, the rising 

status of the College caught the attention of the Hong Kong government, and in 

1963 it was included as one of the three founding colleges in the newly 

established Chinese University of Hong Kong (S$@iq2AB). Tang worked there 

until 1974, when he resigned in protest against the centralization of the university, 

which for him signified the end of the New Asia spirit. He separated the graduate 

school from the University and formed the New Asia Institute, where he taught 

until his death in 1978. 

In sum, Tang spent his entire life teaching, advocating the values of Chinese 

culture and writing critically acclaimed books, and is thus, perhaps the best 

representative of Contemporary Neo-Confucianism. As Thomas Metzger writes, 

Tang was "not just a great Chinese thinker, he was a great thinker of the 20th 

century."& 

His philosophy has received increasing attention in recent years. Not only 

are papers on Tang a constant feature of conferences on Chinese philosophy, but 

48 T. Metzger, "The Thought of T' ang Chun-i (lgO9-lW8) : A Prel iminary Response". in Huo 

Taohui e t  al., T a ,  vol. 1, pp. 165-198. 



two international conferences were recently devoted entirely to him9 In addition, 

three anthologies=, two books51 and numerous articles have dealt with him 

recently, and he figures prominently in both the Chinese edition of the 

Encyclopedia Britannicas2 and The Cambridge Dictionary of Philosophy.s3 

Frederick Streng in his Understanding Religious Life, the introduction to the 15- 

volume series on world religions which he edited, chose Tang together with Paul 

Tillich and Keiji Nishitani as the three representative twentieth-century 

philosophers of religion9 The rising importance of Tang and his thought in the 

49 The f i r s t  o f  t h e s e  took place  i n  Rong Kong in December, 1988, and the  second i n  

August, 1995 i n  Sichuan.  

50 HUO, Taohui ed . ,  Tang h y i  zhexue jianbian ( ~ Z % k ~ ~ f € $ j # @  Selec ted  Philosophical  

fo rks  o f  Tang Chun-i . Bong Kong: Fazhu c h u b a n s h e & f i E & ~ d ,  1992 ; Zhang, XianghaoE#?& 
renhua yishi y . u  di tansuo (Search f o r  t h e  world of c u l  t u r a l  c o n s c i o u s n e s s ~ ~ ~ ~ ~ ~  

sm%%-BZE#f#@%g@s) , (Peking : Zhongguo guangbo d i ansh i  chubanshe+@l@i$$I$a 

@*Ej&-1992) ; Huang, Kej i an  j$$x$f and Zhong, Xiao! in  $i$I/J\s ed. Tang Junyi ji (Tang 

Chun-i : S e l e c t  ion~EZ@$$) (Peking: Qunyan chubanshe mtfjm&-, 1993). 

51 Zhang, Xianghao, Tang Jilnyi sixiang yanjirr (RS@,EE@f%A s tudy  of Tang Chun-i' s 
thought),  (Tian j inxi$: Tian j i n  renmin c h u b a n s h e X @ A E ~ ~ t ,  19941 and Rang Q i a n g s g  

and Zhao G u a n g h u i ~ ~ ~ ,  BelvFlua yishi yu daode lixing (Cu l tu ra l  consciousness and moral 

r ea son%f-&%@Bl$$B@ I .  (Shenyang:&B : Liaoning renmin c h u b a n s h e B S A E ~ k j & ,  

1994). 

52 Liu, Zunqi @J@@ and Gibney, F. (1985-86), Jimmiog buliedian baike quanshu 
(Concise Encyclopaedia Br i tann i caf@jBA4Trl&774~~) . 1 1 vo lumes , ( Pek ing & Shangha i : 

zhongguo dabaikequanshu c h u b a n s h e @ ~ k Z $ l % % ? ~ ~ & ) .  See  vo 1 . 7, p . 677. 

53 Robert Aud i e d  . , The Cambridge D ict ionary of Phi 1 osophy (Carnbr idge : Cambridge 

Univers i ty  Press, 19951, p. 786. 

54 See h i s  Understanding Re1 ig ious  L i f e  (Belmont, C a l i f o r n i a :  Wadsworth Pub1 i sh ing  
Company, 1985). 3 r d  e d i t i o n ,  pp. 257-263. 



past few decades is in itself sufficient to justify my choice of him as a 

representative of Contemporary Neo-Confucianism. 

3. The Focus: Transcendence 

Before moving to other issues, we must address one last question. Why 

make the topic of transcendence in Tang Chun-i's thought the focus of my 

research? Some, for example those following Paul Cohenss, would immediately 

object to my choice as reflecting a "Western" approach to Chinese civilization, 

taking Western cultural phenomena - in this case religion - as the norm, and 

regarding Chinese thought as deviant and, hence, in need of explanation. Such 

scholars will likely view my study as leading to a distorted picture of Confucianism. 

My response to this charge is threefold. 

1) While it is true that the word "religion" was originally a Western import for 

the Chinese, by Tang Chun-i's time it had been absorbed into ordinary Chinese 

vocabulary and into the Chinese mind. Tang Chun-i had some mastery of English 

and lived in an international city with extensive exposure to Western culture, Hong 

Kong. We must, therefore, assume that he was capable of understanding the term 

in a Western language, and that this term had ceased be external to his thinking. 

55 Paul Cohen, Discovering History in China, 1984. 

56 J. Ching, Confucianism and Christianity: A Comparative Study (Tokyo: Kodansha 
International, 1977), p. xxv, note 2. 



2) Since Tang himself, not to mention other scholars such as Lin Yu-tang 

and Ku Hung-rning, addressed the problem of whether Confucianism was a 

religion, we cannot regard religion as the exclusive concern of Western 

philosophers. In fact. from the late Qing dynasty onwards the Chinese have been 

trying very hard to decide the place of their cultural heritage in the course of 

building their country. "The use of Confucius as a political tool was to became a 

recurring theme in the twentieth century'lfl. Once again, there is no reason to 

assume that such a question on the nature of Tang's thought needs to result in 

distortion. 

3) In general, I agree with W.C. Smith in the sense that there is no such thing 

as a right or wrong question, even if some questions will be fruitful and others not. 

Smith holds that the wealth of traditions we study can yield very productive 

answers 38 

We are, of course still left with the problem of defining "religion". While Paul 

Cohen never addresses it, W.C. Smith does, although for different reasons, and 

finds that the term is too ambiguous and should be abandoned. Such ambiguity 

will certainly account for the lack of agreement on what constitutes   religion"^. As 

early as 1912 James Leuba listed 48 different definitions, adding two of his own. 

57 L. Kam, Critiques of Confucius in Contemporary China. (New York: St. Martin's Press, 
19801.p. 9. 

58 1R. C. Smith, "Yethodology and the Study of Religion: Some Misgivings." in Robert D. 
bird ed. ~ethodological Issues in Religious Studies, pp. 3-30.. 

59 W. C. Smith, The Beaning and End of Religion. (Minneapolis: Fortress Press, 1991). 
Renewed edition of the 1962 edition. pp. 1-14. 



As Baird rightly says, "the search for an essence is frequently an attempt to find an 

identity in the numerous applications of an ambiguous word. There is no point in 

asking 'But what really is x?' when it has been shown that 'k is arnbiguous."60 

For obvious reasons, I shall also abandon a lexical definition of "religion". 

Even if the appropriate term were found in its originally intended meaning in some 

ancient Indo-European tongue, there would still be no reason to force this 

definition upon a lexigraphical language system such as Chinese. 

Instead, I shall offer a functional definition which is, according to Baird, a 

"semi-arbitrary act of stipulating that a certain word means a certain thing? The 

definition comes not from a detailed examination of the data, but from the author's 

judgment of its applicability in a certain context. Briefly put, it is the intention of 

this dissertation to understand belief in transcendence as an important feature of 

religions. This statement is not meant to signfy anything about the author's 

attitudes to other features which are often taken to be defining features of religion, 

such as tradition, rituals, symbols, scripture, intuitive method or mystical 

experience. Rather, it will serve heuristically as a means of penetrating Tang's 

thought. It merely defines my use of the term "religion" in the present context, and 

says nothing about my attitude to religion in general. However, the definition is not 

totally arbitrary. In view of the complexity of different religious traditions, John 

Hick, inspired by L. Wittgenstein's notion of family resemblances, claimed that it is 

60 R. D, Baird, Category Formation and the Ristory of Religions (Berlin and New York: 

Mouton de Gruyter, 19711, p. 11. 

61 R. D. Baird, Category Formation and the History of Religions, pp, 6-7. 



"illuminating to see the different traditions, movements and ideologies whose 

religious character is either generally agreed or responsibly debated, not as 

exemplifying a common essence, but as forming a complex continuum of 

resemblances and differences analogous to those found within a farnily."~ In like 

manner, I would assert that while a belief in transcendence cannot be viewed as 

the essence of religion, most forms of religion have affirmed a transcendent 

dimension.= This is Mry the dissertation focuses on Tang's idea of 

transcendence. 

Moreover, there is little disagreement that the central theme of Chinese 

philosophy is the search of harmony (he$U).a Certainly, people differ on what is 

meant by this; Chinese ontology focuses on cosmic harmony, ethics on 

interpersonal harmony, politics on social harmony, morality on harmony between 

our conscience (xin IL\, heart-and-mind9 and our behaviour, and Confucianism 

62 John Rick, An Interpretation of Religion: Human Response to the Transcendent (New 
Raven and London: Yale University Press, 1989). p. 4. 

63 John Hick, An Interpretation of Re1 igion: Ruman Response to the Transcendent, pp. 
5-9. 

64 Liu, Shu-hsien and Robert A 1  1 inson, Harmony and Strife : Contemporary f erspect ives, 

East & West (Hong Kong: The Chinese University of Rong Kong, 1988). 

65 The standard English translation for the Chinese character xin is heart. However, 
in the Chinese philosophical context, this character refers to both cognitive and 
emotional connotations. Thus, some scholars such as W. T. de Bary suggest that it 
should be translated as mind-and-heart. For a brief disscussion of "xin", consult 
David Nivison' s entry on "hsin" in Uircea Eliade ed., The Encyclopedia of Re1 igion 
(N .Y. : Yacmi 1 lan Press, 1967). vol . 15, pp. 477-478. T' ang used the words xin ( &.) 
and xingling ( IL\ ) interchangeably, and both refer to the same thing. In this 
dissertation, I use the term "mi nd-and-heart" and " mind-heart" interchangeab 1 y to 
refer to x h .  



incorporates all these dimensions and adds a few more. However, one of the most 

important aspects of the notion of Harmony is the idea of the "Union of the 

Heaven and the Human" (Tianrenheyi XAe-). It has always been the common 

ideal of all the 'Three Teachings" in China, namely Confucianism. Taoism and 

Buddhism,= and Tang's realm of the transcendent deals exactly with this problem. 

In fact, Tang represents a modem attempt to reiterate such a key concept through 

the employment of Western philosophical concepts, techniques and terminology. 

This alone will justify the central thrust of my study. 

Since the idea of transcendence is itsetf in need of clarification, I must 

emphasize that I am using the term to signify what Tang calls chaoyuejie (EBE). 

roughly rendered as "the transcendent dimension" or "the realm of the 

transcendent". I shall interchange these two terms throughout the dissertation for 

stylistic reasons, but will reserve a more detailed discussion of their exact meaning 

for Tang for Chapter 2. 

To conclude, my use of the transcendent dimension as the focus of my study 

is based on the following reasons: 1) I agree with John Hick that even if we have 

not yet found the essence of religions, we can find the idea of transcendence in 

most if not all faiths.67 2) In his last work, where Tang developed his own 

philosophical system to the full, he introduced nine horizons of the mind-and-heart 

66 Chan, Wing-tsit, Religious Trends in Yodern China, p. 28. 

67 John Hick, An Interpretation of Religion: Human Response to the Transcendent. pp. 
5-9. 



( I &  ah gxinling JuJng),68 and the last three of these, seen as the highest 

manifestations of the human heart-and-mind, deal mainly with the realm of the 

transcendent dimension in Christianity, Buddhism and Confucianism, respectively. 

Since Tang himself attached such importance to the realm of the transcendent, 

making it the highest stage in his system, I think that focusing on this issue will 

provide the best handle for grasping Tang's thought in the mature stage of its 

development. 

D. Some Methodological Considerations and a Note on the Sources 

This dissertation should not be taken as a discussion on the transcendent 

dimension itself nor Tang's experience but his notion of it as reflected in his works. 

The author of this dissertation relies primarily on the method of textual analysis. 

The so-called "text-problem" in recent debates in hermeneutics has convinced me, 

among other things, that a text gains autonomy from its author once it is written. It 

is open to understanding from many differing points of view, among which that of 

the original author is only one. It is important to point out, therefore, that while I 

continue to refer to Tang Chun-i for the sake of convenience, what I really mean is 

the assertion of the relevant text under discussion at any particular time. 

I have tried to interpret Tang Chun-ins thought here through the comparative 

method, by placing it in juxtaposition to Western philosophical discourse. 

Although I am fully aware of the dangers of such an approach, I do not believe that 

comparisons are avoidable. For one thing, when we study a foreign tradition in 

68 The nine horizons will be discussed in Chapter Two. 



English, the very choice of words in a translation makes comparisons obligatory. 

For another, to quote Max Muller "he who knows one [religion], knows nonen.= 

While the possibility of misinterpretation can never be totally avoided, as long as 

one resists the temptation to measure Tang directly against a Western standard,m 

comparisons will be valid. 

In fact, Tang himself made comparisons very often in his works. As 

Frederick J. Streng aptly wrote, " rang ]  is aware of religions in the East and West 

and sensitive to the impact of scientific and analytical thought on modem 

life ......[ and he] tries to define religion, not in a particular tradition's history of 

religious ideas, but in the context of a worldwide human situation."71 In his 

writings, different philosophers and various religious and philosophical traditions 

were discussed. It is beyond the limited scope of this dissertation to comment on 

whether or not Tang's understanding of them are valid. Rather, I shall take 

Tang's interpretations of various traditions as a reflection of his own philosophy. 

Moreover, my comparison, as most of other comparative works on East and 

West, can only deal with the mainstream or the representative currents in the 

traditions under discussion. It is beyond the scope of this dissertation to deal with 

variations, though they are important in their own right- 

69 after Eric Sharpe, Understanding Religions ( N . Y . :  St. Martin's Press, 19831, p. 78. 

70 The dangers of facile analogies and misleading comparisons involved in such a 
procedure have been clearly demonstrated by Dawson in his classic study, The Chinese 

Chameleon: An AnaIys is of European Concept ions of Chinese Civi 1 izat ion, pp. 80-8 1. 

71 Frederick J. Streng, Understanding Religious Life, p. 258. 



I am in agreement with authorities like Hans-Georg Gadamer and Paul 

Ricoeur, who have shown clearly the role of an interpreter's own philosophical 

tradition in conditioning research. I recognize the futility of a positivist approach 

seeking an objective, "truthful" interpretation. The days when Lord Acton declared 

that if one collects all the historical evidence history would speak for herself, are 

long gone3 

What I am aiming at is simply one of a set of possible understandings of 

Tang Chun-i's philosophy of religion, which claims validity only within the scope 

delineated by my perspective and by the sources I have chosen to work with. 

Tang Chun-i left behind a thirty-volume Complete Works of Tang Chun-i (E 
Z%32ST'ang Chun-i quanji ).n At the same time, not all these volumes contain 

the writings of Tang Chun-i. These volumes contain not only T'ang's writings but 

also miscellaneous others? 

72 See E. 1. Cam, lhat is Ristory? (London and New York: Penguin Books, 1990)' 
especially the chapter on "The historian and his facts" in pp. 7-30. My 

understanding of historical interpretation has also benefited here from Professor 
Richard Guisso' s course on Chinese historiography, conducted at the University of 
Toronto in 1992. 

73 The Complete lorks of T' ang Chun-i (hereafter as Complete lorks) was pub1 ished from 
1980 to 1990 by the Taiwan xuesheng shuju (Taiwan Students Bookstore !k I%) 

under the chief editorship of T'ang's disciple, Professor FIuo Tauhui (=&$@). This is 
the best edition of T'ang's works, better than those that appeared when T'ang was still 
a1 ive, because everything was proofread and indexes were also provided for at least the 
principal works. 

74 Volume 29, for example, contains T' ang' s biographical data and list of pub1 ications 
(compiled by Professor Tang Dumzheng ( B% X ) as we1 1 as the writings of T' ang' s 
parents, Tang Difeng (EajB, also known as Tang Lang and Tang Chen Zhuoxian (@#$! 



In order to define my focus even more sharply, I shall concentrate on the two- 

volume Life, Existence, and the Horizons of Mind-Heart, and what I say will be 

applicable mainly to this text- The reasons for this decision lie mostly with Tang's 

own opinions regarding his works. On January 15. 1978, that is, just nineteen 

days before his death, Tang reviewed all his works and divided them into four 

categories. He clearly pointed out that Life. Existence, and the Horizons of Mind- 

Heart and Introduction to Philosophy (zhexue gailun gges) are 'We writings 

which express my own understanding of the idea of philosophy, and my comments 

on Chinese and Western philosophy".~ These two works are the pure 

philosophical foundations of The Spiritual Values of Chinese Culture, the 

representative work of his middle age. Thus, I believe that one should use them 

as the principal sources for any study of Tang's philosophical thought. It should 

be noted at the same time that Introduction to Philosophy had been completed by 

1961, and Tang's scholarship developed substantially after that time, as shown by 

his impressive six-volume Discussions on the Foundations of Chinese Philosophy. 

For this reason, Life, Existence, and the Horizons of Mind-Heart is probably the 

best representative of Tang's mature thought and should be viewed as the 

summation of Tang's philosophy. It consists of 1314 pages and consumes seven 

hundred thousand characters, and is clearly a massive work. The fact that Tang 

insisted on proofreading it in spite of his rapidly advancing cancer shows how 

much value he placed on it. The Chinese language has a term, xinxue limo (it\& 

$f@ also known as Chen Daren R A E ) .  Volume 30, on the other hand, contains a 
collection of papers written in  memory of T'ang af ter  this death. 

75 Tang, The Spiritual Values of Chinese Culture, (Taipei: Zhengzhong ~ h u j u i E q S E ,  

1979). Preface to t h e  10th edition, p. 1. 



a@), literally "the labour of mind and blood", which perfectly describes the effort 

that Tang put into his final masterpiece. It will, therefore, form the centerpiece of 

my study, even if I shall refer to data of particular importance from other works of 

Tang from time to time. 

Before turning to the structure of my dissertation, a word on translation 

seems necessary. There are no English versions of any of Tang Chun-its major 

works. However, a handful of his articles have been translated into English, 

especially his contributions to international conferences.76 While quotations from 

these w-ll follow the original English translation, the rest of the translations are 

mine, with the exception of a few adopted from Metrger's Escape from 

Predicament and from Lau Kwok-keung's doctoral dissertation." It is common 

knodedge, however, that Chinese philosophical terms are at times too rich in 

meaning to be captured in one term, not to mention the fact that they will defy any 

attempt at forcing them into a Western framework through careless translation? 

For such terms I shall merely provide transliterations in the body of my dissertation, 

76 These have been collected, photocopied and reproduced as Volume 19 of Tang's 
collected works, with the title of Essays on Chinese Philosophy and Culture (Taipei: 
Xuesheng shu ju, 1988). 

77 Lau Kwok-Keung, Creativity and Unity: The Relationship Between the World and the 
Divine in Whitehead and T' ang Chun-I. Unpubl ished PhD dissertation, Department of 
Philosophy, University of Rawai i, 1986. 

78 Arthur Wright, "The Chinese language and foreign ideas," in Studies in Chinese 
Thought (Chicago: The University of Chicago Press, 19531, PP. 286-303; wing- 

ts i t . A Source Book in Chinese Phi losophy (Princeton : Princeton Un i vers i ty Press, 
19631, p.  783. 



and they will be discussed either in the body of the thesis, or in a "A Glossary of 

Technical Terms", which will form Appendix A of the thesis. 

E. Organization of the Dissertation 

There are six chapters in the body of this dissertation, the first of which will 

seek to explain the point of departure for Tang's system, the concept of human 

nature. For Tang, the key element of being a human being is the notion of 

consciousness of transcendence (chaoyue yishi j@j&,g%) which I interpret as the 

dynamic of transformation. Next, Tang's discussion of the Christian idea of 

transcendence will be examined in two parts, one devoted to arguments 

supporting the existence of the realm of transcendence and the other dealing with 

the content of this realm of transcendence. These will form Chapter Two. 

Chapters Three and Four will examine the Buddhist and Confucian horizons of 

transcendence respectively. They will be followed by an exposition of Tang's 

system of doctrinal classification in Chapter Five, and the thesis w*ll conclude with 

an evaluation of Tang's system in Chapter Six. 



Chapter One 

The Starting Point: The Consciousness of Transcendence 

A. Introduction 

In this chapter, we shall deal with the foundations and dynamics of 

transcendence, the inner force that enables human beings to transcend their 

existential situation and reach the transcendent dimension. We shall begin 

with an examination of Tang's notion of the chaoyue yishi (consciousness of 

transcendence Ej@ B). Since it can also be perceived as a self which 

transcends the existential self, it is also known as the transcendent self 

(chaoyue z iwoEB $8) which, according to T'ang, is the true, or authentic, 

self (zhenwo R S )  or simply the moral self (daode ziwo B E $ % ).I 

Authenticity must emerge from one's own self, not from pressure, 

manipulation and incitement. 

1 Y ang used many other terms to refer t o  the consciousness of transcendence such as 
the moral self, spiritual self, metaphysical self, moral reason, mind-heart, etc. See 
my discussion later in this chapter. T'ang was not very careful in defining these 
terms but the central idea of these terms is the abi 1 ity to transform oursleves and 
to transcend the existential situation. C also notice that T'ang was inclined to use 
the word "self" to refer to this foundation of goodness or the dynamics of self- 
transformation in his earlier years, but the word " consciousness" was used more 
frequently in his later writings (e.g. fehua yishi yu daode 1r;uing [Cultural 
Consciousness and Moral R e a s o n ~ f ~ ~ % # a ~ f 5 Z 3 3 i 1 ~ ] ,  in The Complete Works of T'ang 
Chun-i, vo l  . 20,). I have found no explanat ion for such a change but I suspect it is 
because the concept of "self" is difficult to define, especially when one is talking 
about moral conciousness as a self within another self. 



In the following, I shall first examine Tang's conception of the 

transcendent consciousness. Tang's understanding of such a kind of 

consciousness is related to his notion of human nature, an issue which I will 

examine after my discussion of the notion of the transcendent consciousness. 

What is important is that Tang seems not to be especially concerned about 

providing a nonevaluative, ontologicaily neutral analysis. His analysis of the 

authentic self is, instead, also a search for, or better, a transformation of, our 

existential selves. The function of philosophical exposition here lies mainly, if 

not solely, upon rekindling the transformation power of the authentic self. 

The dynamics of such a process include mainly two interrelated notions: 

detachment from the existential self; and pursuit of the authentic self. All 

these involve a process of self-cultivation, the actualization of the chaoyue 

yishi Thus, we shall end this chapter with a review of Tang's ideas of self- 

cultivation. Four interrelated ideas will be examined. Self-cultivation starts 

with realization of the need to transcend the exktential life. Thus, the idea of 

self-illumination will be exarnined first. However, one's acknowledgment of 

the need to change does not imply one's having the will to opt for it. Thus, 

the establishment of one's aspiration and will is important in one's self- 

cultivation. This will be followed by a discussion of tne potential threat in 

one's cultivation; evil. The proper handling of the problem of evil lets us to 

be more successful in our moral and spiritual pursuit. Such a pursuit actually 

can be reflected in two interrelated aspects of transformation; self- 

transformation and the transformation of the world, the issues I will address 

to conclude this chapter. 

B. rang's Conception of the Transcendent Consciousness 



1. The Epistemological Aspect 

Consciousness, for Tang, cannot be adequately explained by taking an 

epiphenomena1 position, that is, by reducing it to mere biological and 

neurological structures. It has several levels of meaning and the biological- 

neurological level is just one among them.2 For Tang, consciousness has 

both subjective and objective sides.3 It is a response to contact with the 

external world and is always intentionally directed towards it. Tang used the 

idea of gantong (@%) to explain this. Gantong refers to one's ability to feel 

and know an object or a situation and penetrate it with one's empathetic 

response.4 In the framework of gantong, there exjsts not just an experiencing 

mind-heart but also the object (world) of experience. This is why, despite the 

ovemding idealism observed in Tang's system of philosophy, the objective 

element (world) never loses its place by being reduced to a mere 

manifestation of the subjective consciousness.~ Thus, to label T'ang Chun-i 

as a Hegelian philosopher is at best a partial truth. Tang's major 

disagreement with Hegel lies precisely in his preservation of individual 

'I" ang also discussed other levels of human consciousness and among them, the moral 

consciousness and the re 1 igious consciousness are more re levant to our present 
discussion. See his Ienhtla yr'shih yu daode lixing, esp. chapters 7 and 8, PP. 462- 
514 and pp. 515-583 respectively. 

T' ang' s idea of the wor 1 d is best examined by Lau Kwok-keung . Lau conc 1 uded that 
T'ang asserted "the existence of the material worrd and the mind." See Lau's 
Creativity and Unity, chapter V, pp. 114-156. Quotation can be found in p. 135. 

A more detail disussion of the notion of gmtong and its relations with the 
horizons of the mind-heart can be founded i n  Chapter 2. 

See Lau Kwok-keung, Creativity and Unity, pp. 129-132. 



identity. That is to say, for him individual consciousness is not merely a part 

of the Absolute, but has its own identity. However, it is also wrong to view our 

consciousness as a self-contained entity, since it is always a consciousness 

of something, and it should not be seen as a closed monad as GotMied 

Wilhelm Leibniz (16464716) suggested? Rather, it is a bridge which links 

our mind and the external world. Such an understanding of our 

consciousness reveals the epistemological relationship between human 

minds and the external world. It points to the cognitive structure of our 

consciousness. I term this as the epistemological aspect of the 

C O ~ S C ~ O U S ~ ~ S S .  

2. The Axiological Aspect 

Tang's even-handedness towards the subjective and objective aspects 

of human consciousness does not represent the whole picture, because 

when he talked about moral, or transcendent, consciousness, he 

concentrated on the subjective realm, the inner structure of our 

consciousness instead of the world which is presented to human cognition. 

The question of the relation between the mind and its surrounding world is 

thus suspended and one's attention is directed solely to consciousness 

itself? In this sense, what T'ang was talking about was actually self- 

consciousness, which can be called pure consciousness, in the sense that it 

6 T' ang' s discussion of Leibniz can be f ~ u n d  in his Life, Existence, and the Horizons 
of Kind-heart, vol. 2 ,  pp. 53-60. 

7 See T'ang, Bexue gailun (Taipei: Xuesheng shujyu, 19821, vol. I ,  p. 202. T'ang 
cal led this transcendental reflect ion (chaoyue fansheo.&%f!!iEel. 



is devoid of the external world. One may wonder how such a concept of 

consciousness without an object (e.g. world), reconciles with the notion that 

consciousness is always the consciousness of something. However, this is 

not a meaningful question. The epistemological stmcture of consciousness 

remains unchanged. The main difference is that the object of the 

consciousness has shifted from the external world to the immanent world of 

the subject. In fact, even when we talk about the external world the 

epistemological structure of the consciousness, we are always refemng to 

the external world as experienced and grasped by the knowing subject 

instead of the extemal world as such. Such a consciousness is a reflective 

consciousness. 

In such a reflective endeavor, consciousness splits into two modes: the 

consciousness as a knowing subject and the consciousness as an observed 

object. In this process, the perceiving mode of our consciousness treats our 

own consciousness as an object under observation. In this sense, it no 

longer attaches to the consciousness under observation and thus can be said 

to have transcended the existing mode of our consciousness and has 

entered a reflective order. This is a reflection on the activity of our 

consciousness and such a kind of reflective activity can go on in like manner. 

That is to say we can also reflect upon our reflection. In Tang's words, it is 

the "activities of reflecti-on upon reflection" (iuejuezhihuodong f B Z\E%B) -8 

One of the key characteristics of this kind of activities is that one is able to 

transcend the existing mode of consciousness. For this reason, I term this 

8 Tang, Daode zim zhijianli (The Establishment of the Moral Self%@$%?@=). 
hereafter as the Moral Self. The Complete Works edition, vol. 1, p. 106. 



aspect of our consciousness as the transcendent aspect of our 

consciousness. However, it is important to note that this transcendent aspect 

of o w  consciousness is not limited to the epistemological function of 

reflecting upon and knowing itself. but also generates dynamics to transform 

the present mode of exktence of an individual. 

Thus, the transcendent aspect also refers to the function of self- 

transformation, which enables one to transcend one's original limits and 

become a better person in a moral sense. It is here that one can most easily 

detect the Confucian in Tang. Unlike other philosophers, who stop at 

describing the epistemological structure of our consciousness, Tang pointed 

to an axiological aspect, its moral dynamics which enable one to move from 

the exhtentiai stage to a higher, moral, stage of eistence. Such a 

transcendent consciousness is not a mere knowing faculty but also a 

transformative inner force. In traditional Confucian terminology, it is the 

conscience (liangzh&%J)g, or the original mindheart (benxin*~L\).lo 

9 The notion of Iiangzhi can be traced at least back to Mencius in the Confucian 
tradition, and is the central concept of Wang Yangming' s ( 1472-1529) phi losophy . 
Liangzhi is very rich in meanings and Professor Julia Ching has especially reminded 
us the danger of translating liangzhi in any one way such as " innate knowledge" or 

"innate moral intuition," While careful consideration should be paid to render 
Chinese philosophical terms, and very often transliterations should be preferred, it 
is the author's intention to avoid as many transliterations as possible. Thus, 
liangzhi is rendered here as " conscience" though it is a far from satisfactory 
translation. However, I must also remind the reader to bear in mind that 
"conscience" in this dissertation refers to the Chinese term, Iiangzhi, and should 
be understood in the context of Chinese philosophy. Julia Ching has provided a very 
useful interpretation of the concept: "it is that in man which enabIes him to 
discern between right and wrong, an inborn capacity to know and do the good, a 
capacity to be developed as well as a goal to be attained, since the perfect 
development of liang-chili signifies sagehood. " She also pointed out that liang-chih 



Two questions have to be addressed here. 1) Why does the cognitive 

aspect of consciousness relate to the transformative aspect? 2) What is 

meant by the original goodness of our pure consciousness? 

Let us turn to the first question. Tang asserted the attainability of the 

knowledge of the true self. Even if one is illiterate, sthe is able to know and 

become an authentic human being.11 In fact, we are not free to decide if we 

want to attain the knowledge of our self or not. For Tang, one necessarily 

possesses a certain degree of such knowledge; in other words, the ability to 

know oneself and be oneself are both intrinsic to human beings. 

What is more important, however, is that knowing the true self is not 

equal to knowledge of an external object. The latter may allow us to set apart 

the knowing subject and the object under observation and, crucially, isolate 

the former from any resultant influences. Thus, for example, one's knowledge 

of a car may not change one's personality. However, in a process of self- 

can be referred to the "Absolute" and thus have "certain metaphysical importance". 
See her To Acquire Wisdom: the Way of Wang Yang-ming, (N.Y. and London: Columbia 
University Press, l976), p. xv; pp. 267-268. 

10 Tang also refered it as the xinzhi benti (&Z*#). See T'ang, Moral Self, pp- 
101-110. However, T' ang usually used "xinzhi bentl" to refer to the Iiangzhi of 
many individuals instead of one single individual. 

11 This is in line with the Neo-Confucian thought of Lu Xiang-shan. T'ang expressed 
this idea in many of his works. See his "Rendi xuewen yu rendi cuncaiw in Zhonghua 
reorven yu Dangjin shijie [Chinese Rumanities and Contemporary World q@hz%g%! 

(Taipei: Xuesheng shuju, 1988). vol. I ,  in The Complete Works of T' ang Chun-i, 
vol. 7, pp. 77-121. 



understanding, not only are subject and object not apart, the process of being 

and knowing are one as well. A knowledge of who one is is actually a force 

which turns one towards a true self, and eventually transforms one into a 

better human being.12 In fact, there is no opportunity for us to wipe out this 

knowledge. One can ignore it for a while, but it will come back from time to 

time as the "call" of our conscience. This knowledge is capable of shaping 

the existential self into a true self or authentic self. This is a ceaseless 

process of transformation through which humanity is fully and concretely 

realized. In sum, the knowledge of the object, in this case ourselves, shapes 

and affects its subjects, which is why such self-knowledge is transformative 

knowledge. Such a transfornative knowledge is a fundamental dynamic 

which calls not only for acknowledgment of the true self but also for 

detachment from the existential self. Thus, the cognitive aspect and the 

transformative aspect of the transcendent consciousness are simultaneous; 

we can even say that they belongs to a single continuum. 

This points to another important aspect of Tang's notion of the 

transcendent consciousness. The essence of the transcendent 

consciousness is not shaped by a posteriori experience, let alone nourished 

by the external world. It is the "original" mind-heart, that is to say it is a pn'on 

and innately good. This is exactly the issue of human nature in the Mencian 

tradition and the question I posted above which I must answer now. 

C. Tang's Notion of Human Nature 

l2 T' ang , Zhonghua renwen yu dangjin shi jie, vo 1. 1 , pp. 9 1-93. 
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1. The Moral Self and Existential Self 

The debate on human nature is an ancient one, dating as far back as 

the pre-Qin period (pre-221 B.C.). In fact, even as late as the T'ang dynasty 

(Ef--618807), there was not a single predominant notion of human nature. 

For example, the famous Tang literary figure and Confucian, Han Yu (%a 
768-824), criticized Mencius's idea of human naturep which became 

orthodox with the rise of Neo-Confucianism during the Song Dynasty period 

(st: 960-1279).14 

Following Neo-Confucianism, Tang Chun-i centered his philosophical 

system on the notion of human nature. He believed that human nature is 

innately good and called the essence of human nature the daode ziwo ( Z E  

$ ) which can be translated as the moral self. However, T'ang used 

different terms for it in different contexts: the chaoyue ziwo ( & B €3 E 
transcendent self), the jingshen ziwo (m$$ $Espiritual self), the daode lixing 

(E@q8[f& moral reason), and the xingshang ziwo (EUL B W metaphysical 

self). He wrote, 

13 Ran Yu' s idea can best be found in his "An Inquiry on Buman Nature". See Chan, 
Wing-tsit, comp. and trans., A Source Book in Chinese Philosophy, pp.451-454. Ran 
wrote, "In discussing human nature, Mencius said, 'Man's nature is g o d . '  ... .[This1 
is to mention only the medium grade and leave the superior and inferior grades out of 
account and to take care of one case but to lose sight of the other two." Quotation 
in p. 452. 

14 Regarding discussions on the rise of Mencius, see Ruang Junjie's The Rise of 
Mencius (Unpubl ished Ph. D. Dissertation, University of Washington, 1978). 



By lixing (BB), we mean the nature or the faculty 
(xingJ~)is of manifesting and following the Principle 
(xianli shunli a@l!jZS). We can also say that the 
Principle is that faculty. Reason is what Chinese 
Confucians termed as xingli ()Kg), that is, what we 
call our "moral self", "spiritual self', or the essence 
or subsistence that constitute the moral self, the 
spiritual self, or the transcendent self . ~ s  

It should be noted that Tang pointed to the fact that lixing is the ability to 

manifest as well as to follow. The character shun (BE) can mean shuncong 

(m@) "be obedient to", shunying ( I l l @ )  "comply with", or shundao (NR3) 
"guide along its proper course". Thus, shunli (RE EJ ) means to follow the 

reason or to follow the principle. 

It is obvious that Tang's argument is heavily influenced by the so-called 

School of Mind ( ji.9 ) or the School of Lu-Wang ( @Eg$E), a school of 

Neo-Confucianism named after its alleged founder, Lu Xiangshan ( @% frLLI 
1 139-1 1931, and its best-known thinker, Wang Yangming ( E % %I 1472- 

1529). Following the Lu-Wang School, Tang saw the mind, or better the 

moral mind, as identical with that of the Principle. Thus, to say that the moral 

self shows or follows the Principle is not to mean that one has to follow any 

- 

The character xing is rich in meaning and it is difficult to maintain consistency 
in rendering the term. 1 translated it here as ufacultywbecause Tang emphasises the 
innate knowing capacity of humans. For some other meanings of xing in the Confucian 
tradition, see Appendix A. 



norm which is imposed upon or learned from without. Rather, it is the 

manifestation of the moral self or one's innate goodness within. Thus, to 

follow the Principle is not to conform oneself to external rule or social norms 

but to follow the "call" of one's own conscience. 

However, for the so-called the School of Cheng-Zhu (@%S@), which 

was named after the founders, the Cheng brothers17 and Zhu Xi (sf 1130- 
1200) ,re the Principle is not identical with the mind. According to this school, 

the relation between the mind and the Principle is best summarized by Zhu 

Xi's famous maxim, bujibuli ( + &P ;I; ) which can be translated as "not 

identical, [but] not separate [either]." Such a view is drastically different from 

seeing the moral mind and the principle as one and the same thing. 

Tang did not naively believe that everyone in reality is morally perfect. 

He contrasted the notion of the moral self with that of the efistential self. This 

is certainly in line with the tradition of the Book of History19 which 

differentiates the moral mind (daoxin2$b) from the human mind (renxinh 

iL+p However, instead of viewing the moral self and the existential self as 

l7 Cheng Rao ( ~ ~ a l s a  cal led Cheng Yingdao@Ba%. 1032-1085) and Cheng Yi (@malso 
called Cheng Yichuan@#+III, 1033-1 107). 

18 I t  is also known as  the School of the Principle (Iixuepai @%) . 

19 The locus classicus of this pair i s  the SEujing, which says that " the jen-hsin i s  

precarious; the tau-hsin is subtle. Remain refined and single-minded. Hold fast to 
the Mean." See J. Legge, trans. vo1.3 p.61. 

20 See 1. T. de Bary, The Message of the Mind in  Neo-Confucianism, (N.Y.: Columbia 

University Press, 1989). pp. 9-11. 



two separate entities, Tang regarded the latter as the fallen stage of the 

former. The use of the two terms is only to suggest two stages of the same 

selflmind, not two independent entities. Both stages are realities of human 

experience which belong to the one human nature. 

For T'ang, the existential self is not a true self. The moral self alone is 

the true self. Why? Because the existential self is a self which presents itself 

here and now. In other words, it presents itself within a temporal and spatial 

framework and is a physical self. In it, everything is changing and nothing is 

eternal. And, for Tang, if a thing is ever-changing, it is illusory and therefore, 

unreal. For one thing, then, the exbtential self exists in time, an ever- 

changing sequence where one can find nothing permanent. Naturally, such a 

self can only be illusory and untrue. In contrast, the moral self is a self which 

transcends temporal limitation and thus is real. For another, the existential 

self presents itself in a spatial framework and since anything that exists in a 

spatial framework is particular, the existential self cannot be universal and 

thus is not real. 

Therefore, T'ang thought that such a self which exists in the empirical 

world can never be real. As he wrote in his The Establishment of the Moral 

Self, 

When I go to the graveyard, I think about those 
lying inside the tombs. They used to be lovely 
children or healthy youngsters. When I see 
lovely children and healthy youngsters, I think 
about their eventual scatter among the graves in 



the fields ..... Time is cruel. Everything is illusion 
and all must return to extinction.a 

However, even if we believe that the exhtential self is unreal, there still 

remains a question waiting to be answered: how to prove the moral self as 

real? According to T'ang, the moral self is trans-temporal. It is trans- 

temporal not because it is eternal but because one can always link the past 

and the fume by remembering the former and imagining the latter. In this 

way, one can be said to be able to break the limitations of time. Secondly, 

the existential self is also a physical self which occupies a particular space. 

Since anything that exjsts in a particular space can only be a finite being, the 

physical self cannot be a universal existence. Unlike the physical self which 

can only exist in a particular space, the mind can speculate about visiting 

anywhere and thus, for Tang, has no spatial limitation. Therefore, T'ang 

believed that the moral self is bound by neither space nor time. It is in this 

particular sense that one can say that the moral self enjoys a trans- 

temporal-spatial existence, which is why it is a true self. 

Although Tang's arguments are loose and inconclusive, they do reflect 

his own understanding and use, of the term, zhen ( W ), which can be 

rendered as true, authentic, or real=. For Tang, a self is zhen if and only if it 

is not bound by space and time. T'ang's arguments, despite their naivete, do 

reveal his criteria of an authentic self or a true self (zhenwoE%): (1) It must 

-- - 

21 T'ang, Moral Self, p. 99. 

22 I use these three different translations of "zhen" interchangeably in this 
dissertation. 



be permanent, and (2) it must be universal. I think the reason for Tang to 

establish a self or consciousness which is free from the limitations of space 

and time is that he wanted to establish the "transcendental" character of 

morality. By transcendental, we mean universal and necessary. That is to 

say, moral commands, on the one hand, do not disuiminate between the 

individuals they bind. They apply to all, and thus is universal. On the other 

hand, they allow neither exceptions nor alternatives, and thus are 

necessary.= 

Tang also applied his criteria for the moral, or true, self to his judgment 

of an "authentic life" (zhenshi rensheng 4) or a "moral life" (daode 

renshengZ@A&). An authentic life for him is a life dedicated to the pursuit 

of virtue, and it contrasts with a life devoted to pleasure, wealth and fame, 

which can be anything but authentic. I termed this latter kind of iife a 

materialistic life (wuzhi rensheng %BA&). 

What is wrong with a materialistic life? First, the attainment of material 

ends relies heavily upon external circumstances, which are almost wholly 

beyond one's control. No one can be secure of hislher possessions. 

Satisfaction will be short-lived. Note, however, that Tang did not actually 

z3 This reveals a particular position in moral philosophies, that is, the Kantian 
understanding of "transcendental. " A brief but authoritative introduction to I .  Kant 
may be found in Paul Cuyer ed., The Cambridge Companion to Kant (Cambridge: Cambridge 
University Press, 1992). See also Roger Sullivan, An Introduction to Kant' s Ethics 
(Cambridge University Press, 1994). 



oppose material possessions.24 Rather, he admitted that they are important 

and even necessary for realizing some of our moral actions. After all, a moral 

achievement such as building a school - something close to T'ang's heart - 
requires not oniy a morally good intention but also material things (such as 

financial support). Having said that, for Tang, it is not right to have a 

materialistic mentality or in T'ang's words, "be attacbed to material things 

(xianni yuwu BSm). " 

An authentic life or a moral life is a life of autonomy, where one can be 

the master of oneself.= A materialist mentality dehumanizes us, for it always 

makes us the slaves of material possessions never their masters. After all, it 

is difficult for us to command pleasure, wealth, or fame, which depends 

mostly, if not totally, on external circumstances.26 But we have a better 

command of our own hopes and fears, our desires and aversions which are 

within us. Tang did not think that all desires are bad and should be 

condemned. Neither did he believe that pleasure, wealth, and fame are all 

intrinsically evil. He realized that in order to carry out noble plans, material 

possessions can be very helpful.27 The important thing is to make sure that 

one has the rigm intention. Thus, one cannot refuse the reputation resulting 

from a good deed. But the same deed could never be counted as moral if 

z4 T' ang, Rensheng zhi tiym xubian (Supplement to the L i f e Exper ienceA%ZR@$f$@), 
p. 83. 

25 See T' ang , Moral Se 1 f . pp. 37-43. 

26 T' ang , Rensheng zhi tivan xubian, pp . 64-65. 

27 T' ang . Rensheng zhi tiyan xubi-an. pp. 79-8 0. 



had been done for the sake of achieving a good reputation. This again points 

to the question of the purity of our heart-and-mind. 

2. The Essence of Human Nature: the benxin benxing 

Given the assertion of what is the real self, Tang went on to explain 

what is the essence of the real self, the moral mind. For T'ang, the real 

essence is the innate goodness of human nature. He even asserted that the 

moral self is the benxinbenxing (&JL\@B), which can be literally translated 

as "the original heart-and-mind," and "original nature." To put it in a simplistic 

way, the characters xin (lb) and xing ('1%) = refer to human nature, while 

the character ben is an adjective which means not only "original" but 

something more. It means "originally good" in the sense Mencius understood 

the nature of human being.= 

In this regard, T'ang was following closely in the footsteps of Mencius 

and Wang Yang-ming. Mencius has always been recognized as an important 

source of inspiration in Neo-Confucian teaching, which asserted that human 

nature is innately good, because human beings possess the so-called siduan 

(Four Indications, El%), which include the heart of compassion, the heart of 

28 T'ang followed closely Yencius in seeing morality as a full realization of the 
k i n g  (nature) of human beings, which is inborn and is indicated by moral inclination 
of the xin (mind/heart). However, the meanings of the xin and the xing are very 
complex and include, among others, spiritual, moral, cosmological, anthropological 
and ontological impLications. For a brief exposition of the meaning of xin. see Julia 
Ching, To Aquire Wisdom, p.267 and pp.55-61. 

29 T'ang, Moral Self ,  p. 30. 



shame, the heart of dutifulness (the heart of courtesy and modesty), the heart 

of observance of the rites, and the heart of right and wrong (the heart of 

wisdom).= These Four Indications correspond to the four Confucian "cardinal 

virtues" of ( fen{: ) , dutifulness ( yi ) , observance of the rites ( /i @ ) , 

wisdom ( zhi ).a And since all are rooted in one's mind-and-heart, the 

nature of such a mind-and-heart must be good, and from them follows the 

doctrine of the innate goodness of human nature. 

Mencius used the character duan (a)  in the sense of duanni ( GR) or 

duanxu ( @ $@ ). Here, duan refers to "indications" of the presence or the 

"beginnings" kaiduan ( ) of the unfolding of conscience. To use a metaphor, 

duan is a piece of ice protruding above the sea: it indicates the presence of an 

iceberg, it is part of the iceberg but it is not the whole iceberg. Similarly, the 

siduan "indicate" the presence of conscience, or the starting points, kaidoan, of the 

disclosure of conscience. There is no doubt that the Chinese character duan 

denotes the sense of a beginning of a process of change. But we must emphasize 

that this process of change is not qualitative, in the sense of a change from evil 

nature to good nature. Human beings have, from the beginning, only one nature: 

good. Our conscience has always been there. We just somehow become 

indifferent or deaf to its admonitions. When we speak of moral cultivation, 

therefore, we mean essentially a return to what we truly are. For Tang, this 

begins with the reaffirmation of our belief in the innate goodness of human nature, 

the foundation without which moral cultivation is impossible. Tang wrote: 

30 Mencius, 2 A .  6 -  

31 Hencius, 6 A . 6 .  



We must believe in the goodness of human 
nature. Only then can goodness be cultivated 
without ceasing. We must [first] believe in the 
goodness of human nature, then we understand 
the nobility and the dignity of human beings, and 
gain devout reverence towards them. We must 
believe in the goodness of human nature, then 
we can have confidence in the bright future of 
humanity. We must [first] believe in the goodness 
of human nature, then believe in humanity's 
unceasing realization of all the goodness that 
human nature possesses, thus making the 
present world better, more and more perfect, and 
precious.= 

This, of course, is more a wish than an argument. From it, we can easily 

discern an important religious element; faith. Even if there is disagreement 

over the line between religion and philosophy, it is commonly agreed that 

faith belongs more if not solely to the realm of religion, while reason is the 

comer stone of philosophy. T'ang said, 

However, the Confucian must, at the very outset, 
positively and enthusiastically affirm the sublimity 
and existence of moral value, and the possibility 
of the existence of Sages ... All these beliefs can 
directly be rooted and nurtured in the human 
mindheart. They need not undergo rational and 



philosophical justification. They are simply 
beliefs that arise by themselves.33 

If we agree with the use of the words "philosophy" and "religion," in the 

above senses, then it is clear that at least one important religious element, 

faith, is present in Tang's thought. 

D. Self-cultivation 

It is easy to criticize the previous statements as ignoring the role of the 

external environment in the formation of the mind-heart. Studies in 

developmental psychology show clearly that the interaction with the external 

world is important for the growth of the human mind. However, Tang would 

certainly agree with this qiew without finding any possible conflict with his 

belief in the original goodness of human nature. To say that there "is" a moral 

consciousness (or moral self) is a matter of ontology. That is to say, we are 

asking (1) if there exists a moral self or not; and (2) if there is a self, if it is 

innately good or not. It may have nothing to do with the question of cultivation 

and growth. Indeed, an innately good moral self still needs cultivation. This is 

the issue which we must now examine. 

1. Selfawakening and Self-illumination 



Tang saw our inner moral life as a constant struggle between the "moral 

self" and the "eldstential self". He believed that the dialectical interplay of 

good and evil must be understood if we are to understand human nature. 

Human beings are usually reluctant to acknowledge the commands of the 

moral self within themselves. Rather, they are inclined to act according to the 

drives of the exhtential selves which seem to promise pleasure and promote 

self-interest, if not in the long run, then at least in the present moment. That 

is why self-cultivation is important for success in our spiritual pursuit. 'rang 

pointed out one of the most important notions of cultivation, the so-called yinian 

z~ue ( -3 $21, which literally means, "moment of setf-realization". 

...... from a single moment, one can open a world of 
moral existence. A turn and one can recreate a 
totally new life. In a moment of self-realization, one 
comprehendslapprehends the totality of all moral 
value and the inexhaustible moral meaning. In a 
moment of self-realization, one grasps the wisdom of 
all morality. 

If one day, in a moment of self-realization, you 
realize your transcendent setf or the original nature 
of your mind-hea rt... then the unfolding of your moral 
life should have a boundless future - that is, you 
should have absolute self-confidence. 

On these matters, we will have no further 
discussion. We can only appeal to your deep 
intuition and enlightened vision resulting from your 
effortslpractice. They are more profound and lasting 
than what all languages can attain3 



Tang also pointed out that, 

The great wisdom which moves the universe 
[meaning: a complete change of mindset] is nothing 
but this moment of self-realization. If we truly have 
such self-realization, we can by ourselves find 
answers to doubts and difficulties within us through 
self-reflection. Everything I mentioned above is not 
meant to tell others [what to do]. All I have said is 
meant only to inspire others to pursue self- 
realization and seff-understanding-35 

Wnian z~ue, therefore, is a kind of setf-awakening that marks a fundamental 

choice for the pursuit of goodness. In this context, the Chinese characters z~ue are 

significant. Jue can mean two things: juezhi (BXa) and juexing (BE). The former 

can be translated as "being conscious/aware oft, which has a cognitive 

connotation; literally, the latter means "to awaken from," which has an axiological 

meaning. I think Tang meant both. Juezhi suggests that one is aware of the 

existential situation and the moral direction to follow. Juexing suggests not only 

that one has awakened from the slumber of ignorance; it also implies the capability 

to detach and transcend the existential situation. These hrvs interrelated 

dimensions echo the above-mentioned structures of our consciousness. 

Zi is significant because it emphasizes the fact that the process of 

awakening is a setf-driven effort. It is self-driven in the sense that no external 



agency, such as "God" or "gods", is involved. For Tang, the inner se t  is a self- 

correcting, self-directing faculty capable of generating the inner dynamic of moral 

transcendence. 36 

This points to the very nature of the moral setf as a self-generating and self- 

energizing moral faculty. We might also call it "conscience." This might manifest 

itself as self-reproach, or self-restraint. No matter what, it is a kind of regulating 

force which moves one towards a morally right direction. 

2. To Establish One's Aspiration 

For Tang, one of the most important directions, or the starting point of 

cultivation, is to lizhi ( 3 g ) . 3 7  This term, lizhi, is a verb that has several levels of 

meaning. First, etymologically speaking, the character zhi (%) means the direction 

or goal of one's mind-heart (~L\zfffz). It should not be confused with the will in a 

psychological sense for zhi has an axiological connotation while the will in a 

psychological sense does not. In other words, zhi has to be either good or bad, 

right or wrong, and so on. 

36 Scholars have suggested t h e  creative power of the self in the Confucian tradition. 

However, the word "create" might suggest a certain sense of bringing into being from 

nothingness. Therefore, I think it is better to use self-correcting and self- 
directing instead. 

37 See T' ang , Rensheng zhi tiyan xubim. ch. 4 ,  PP. 75-95 - 



To lirhi means, literally, to establish one's aspiration and wi11.38 It refers to a 

personal commitment and, in particular, the setting of one's mind towards moral 

and spiritual pursuit. This is a fundamental choice regarding what one ought to be 

as a human being, and involves refusing any form of temptation for pleasure which 

would dehumanize oneself. Mencius' contrast between human beings and beasts 

is one of the most frequently quoted metaphors in the Neo-Confucian tradition. In 

a sense, to learn to establish one's aspiration is to learn for the sake of ones elf.^ 

Thus, the establishing of one's aspiration is a fundamental choice to fulfill oneself, 

to complete onesetf, or better to authenticize oneself. 

But lizhi also has another level of meaning. Since it is a personal commitment 

which aims at transforming onesetf, it has to be done by one's own effort. In this 

sense, zhi has to be individualistic. This characteristic of zhi is especially unique if 

we compare it with an ideal. First, the concept of zhi differed from the meaning of 

an ideal (lixiangBZ) since, for Tang, an ideal is something external to strive for 

while zhi come from the "calls" from within.4 Tang wrote, "zhi is a real existence 

within mysetf, and it comes out profoundly from one mind-and-heart."4: Therefore. 

we can ask others to fulfill our ideals, if we discontinue our pursuit for different 

reasons (e.g. death). However, in the realization of one's zhi, which is inseparable 

from one's own inner life, only one's own self can help. There follows the second 

38 Cf. Tu, Wei-ming, Confucian Thought: Selfhood as Creative Transformation (N.Y.: 
SUNY, 19851, esp. p. 31. 

39 Analects, XLV: 24. 

40 T' ang , Rensheng zhi tiym xubian, pp . 79-80 . 



difference between zhi and ideal. An ideal can be an object presented to a 

cognitive mind, and thus can be conceptualized as a universal. But zhi must be 

particular, for it arises from and targets one's individual inner life. Tang termed 

this characteristic as the uniqueness (dutexing WE) and irreplaceability (burong 

tidaixing F % f;r @ )  of zhi.42 No matter how we are going to term it, the 

individualistic character is clear. After all, Confucianism, especially Neo- 

Confucianism, is well-known for its emphasis on the aspect of learning for one's 

own sake.# 

However, we should be careful not to confuse this with individualism. A 

clarification on this issue leads us to a better understanding of Tang's notion of 

transcendence. Professor Wei-ming Tu is certainly right in reminding us that one's 

learning for the sake of oneself should not be mistaken as a quest for one's 

individuality." According to such an understanding of human nature, the ultimate 

foundation of one's moral perfection lies in the very innate structure of being 

human, i.e. the conscience. Human beings are capable of becoming what they 

ought to be solely through the process of transformation. No external agency plays 

42 T' ang, Rensheng zhi tiym xubian, p. 80. 

43 The works of W. T. de Bary and Tu Wei-ming, in particular, have contributed much to 
the exploration of this aspect. See de Barfs Learning for One's Self ( N . Y . :  Columbia 
University Press, 1991) and The Liberal Tradition in China (N.Y.: Columbia University 
Press, 1983). In true Confucian tradition, therefore, "learning for one's own sake" 
does not suggest that the pursuit of knowledge be directed solely to pure pleasure. 

44 Tu writes, "Self, in the classical Confucian sense, referred to a center of 
relationships, a communal quality which was never conceived of as an isolated or 
isolable entity." See his "A Confucian Perspective on Learning to be Human," in his 
Confucian Thought: Selfhood as Creative Transformation (Albany: SUNY, 1985), p.53.  



any role in such a process. Thus, it is a process of self-transformation or in 

traditional Chinese philosophical terminology, seff-illumination (rimingQ a!). 

Self-transformation can be seen as an unceasing process of self- 

appropriation. We adjust our existential selves to follow the command of our 

consciences instead of blindly following external social norms or divine laws. If one 

is to liken our life situation to living in complete darkness, we might say that the 

light comes not from sources without but from the rekindling of the candle which 

we always possess within but usually forget about. The thought that our selves are 

the sole source to rely upon is comparable to Wang Yang-ming's assertion of the 

"self-sufficiency of our human nature(ZdE $ E)." The main reason why we are 

capable of setf-illumination lies precisely in the innate goodness of human nature. 

According to such an understanding of self-illumination, moral cultivation, in an 

ultimate sense, aims not at the acquisition of something new from without but at 

self-discovery from within. Thus, to discuss ways of moral cultivation in terms of 

internalization is not in concordance with the main current of Confucianism. 

3. The Origin of Evil 

The need for cultivation is another way of recognizing the existence of evil, 

and a comprehensive analysis of Tang's idea of humanity requires an exposition 

of it. Tang was well aware of the fallibility of human beings and the possibility that 

even the best of us would lapse into moral weakness. In fact, he was perhaps the 

only one among the various contemporary Neo-Confucian philosophers who paid 

the most attention to the problem of evil. He was also clear about the fact that our 

moral motivation can easily turn impure when it becomes partly sustained by 



prudential interests. However, he did not see this as indication of the fact that a 

person is morally evil. Rather he saw it as a lack of virtue. 

Indeed, rang's explanation of the existence of evil is a continuation of the 

school of Lu-Wang which is based mainly on Mencius. Mencius* bciieved in the 

original goodness of human nature and maintained that evil results from a loss of 

one's original nature, that is, conscience. Following Mencius, Tang also used the 

concept of xianni ( F& #i$ ) which is composed with two Chinese characters that 

may be translated respectively as "capitulate to1' and "obsessed with." Tang wrote, 

W h y  do human beings have evil [in them]? Where 
does evil come from? We say: 
Evil originated from the moment of human being's 
fall. The moment one becomes obsesses with the 
good taste of food and drink, he/she continues to 
seek good taste, thus becoming a glutton. The 
moment one becomes obsessed with sexual 
pleasure, helshe becomes a lascivious person. The 
moment one becomes obsessed with the praise and 
approval of others, helshe becomes hungry for fame 
and power. With obsessive desires, one proceeds 
to chase insatiably after external things and fight 
with others for wealth, sex, fame, and power.* 

If one chases constantly after materialistic ends, all that matters is one's 

desires. If anyone stands between one and one's desires, one will always be 

45 Mencius, 6A:7. 



prepared to sacrifice other human beings to materialistic ends, because they are 

now more highly valued than other human beings. This kind of attitude naturally 

results in one's being indifferent to, separate from, and unconcerned with others. 

And this, in turn, results in not acknowledging the value of human beings as 

persons. One thus shows no compassion or respect for anything that hinders him 

in achieving his materialistic ends. However, a person who has no true respect 

and love for others will eventually lose respect for his own value as well. In other 

words, he will dehumanize himself as well as other human beings. 

A true humanity is necessarily a humanity which stands against any 

tendency of dehumanization. A true human can stand with a strong moral will 

against any temptation. One of the real challenges is vice, Le., a moral failing or 

an immoral habit. Vice is a result of embracing self-love as one's absolute 

principle, adopting the disposition to transgress the command of one's 

conscience whenever it conflicts with the possibility of pleasures one wants. We 

normally resist the disclosure of the true meaning of our authentic mode of being, 

ren ( )  The choice of our existence, or better, our freedom, is fundamental to 

the authenticity of human existence. To borrow the existentialist's terms, one can 

say that the fundamental ontological characteristics of everyday beings are 

existentiality and facticity. We engage in idle talk, where we enter the given view 

of the world entertained by others. This is a state of inauthentic being, since our 

own innermost potential for being human is hidden from us. By turning away 

from our true self, we commit evildoings and experience anxiety. Our conscience 

keeps on telling us the truth and blaming us for our wrongdoings with an aim of 

transforming us into a better person. The attempts to control or to eliminate evils 

and have a better hold of our lives are the process of self-transformation. 



4. Self-transformation 

Indeed, our greatest potential is to be free to take hold of our lives and 

choose who we are. Our potential unfolds itself in life so that we are oriented to 

what we can become: ren, a true human being. To realize our potential we must 

also become absorbed in concern for the world. We have concern for our fellow 

human beings and in turn we care about our "brothers and sisters within the four 

seas," and love all beings under Heaven. Tang lamented that people submerse 

themselves into materialistic waves and lose their true selves. He labeled those 

who care for no one but themselves as selfish. Thus, an important part of 

cultivation is to train one's will to follow the command of one's conscience. That is 

to say, to let our conscience be the master of our selves. However, to become 

human is not merely an individual matter, it has a social dimension as well. Such 

an incorporation of a social dimension is perhaps best illustrated in the Confucian 

notion of learning. 

Learning (xueg) here means learning to be human, and this understanding 

is self-understanding. That is why it is called the learning of being human (renxue 

A%)47. The common sense of learning is based on acquiring knowledge from 

47 Tu Wei-ming has rightly pointed out that the Confucian proposition that human 
beings are perfectible is based on, in his terms, two interrelated ideas, the 
ontological postulate and the experiential assertion: "(1) The uniqueness of being 
human is an ethico-religious question which cannot be properly answered if it is 
reduced to biological, psychological or sociological considerations; and (2) the 
actual process of self-development, far from being a quest for pure morality or 
spirituality, necessarily involves the biological, psychological and sociological 
realites of human 1 ife." See Tu, "The 'Moral Universal' from the Prespectives of 
East Asian Thought", in Confucian Thought: Sel fhood as Creative Transformat ion, p. 19. 



without. Our attention is directed externally. However, learning to become an 

authentic human being brings our attention to an inner pursuit. This is mainly a 

matter of developing one's own self but, more importantly, it is not limited to one's 

self alone. Indeed, Tang's philosophy is ultimately based on an intuition of the 

circumstances of the human condition, humanity itself and its relation to the world. 

It is a kind of auto-archeological process which digs deeply to uncover a person's 

true self. However, for Tang, it is not just a deepening process, it is also a 

broadening process.& it concerns not merely one's own benefit, moral or spiritual, 

but also the well-being of others. This contributes to the social dimension of 

becoming human. This kind of view is a continuation of the tradition of the Great 

Learning. 

The perfection of oneseff is not only a process of fuffilling one's self @hen@ 

Ez); it is, for Tang, also a process of fulfilling others (chengrenEA), and the 

things (chengwu )$?&!).' This is based on the assumption that the separation 

between one's own self and the selves of others is artificial and illusive, indeed 

impossible, for the mind which draws the dividing line is a mind aware of both the 

realm of one's own and that of the other. One must be able to see both oneself 

and others before one can separate the two. This primordial oneness of the self 

T'ang's discussion of the learning of being human (remue As) can be found in his 
"renxue" in Bingliqiankm [$$@@@I (Taipei: Ehu chubanshe, 19841, pp. 141451. 

48 Tu, Ye i -m ing uses the words " deepening" and " broaden ingn to descr i be the 
philosophy of the Great Learning. See his "The Confucian Sage: Exemplar of Personal 
Knowledge", in his lay, Learning and Politics: Essays on the Confucian Intellectual 

(Albany: SUNK 19931, pp. 29-44. 



and all others is the foundation for any possible separation which follows. This can 

be understood as the nature of mindheart which never envelops itself in itself but 

remains open to all others9 

To sum up, the transformation of one's own set and concern for the 

transformation of the selves of others both point to detachment from the existential 

self. That is to say that it transcends not only the existential self but also the 

existential situation which causes present suffering. Such a transcending process 

points to a better way of life, or a higher stage of exktence. This is what Tang 

called "the horizon of transcendence", an issue we shall deal with in the next three 

chapters. 

50 T' ang, Rensheng zhi tiyan xubian, p . 127. 
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Chapter Two: 

Christianity and Transcendence 

A. Introduction 

Tang believed that the existence of the 'dimension of transcendence' or, as 

he called it, the 'trans-subjectivity/objectivity horizon' (chaozhukejing BZg JjZ)  

can in some sense be proven by rational arguments. In this chapter, we shall 

focus upon hnro such arguments he put forward, namely, the ontological and the 

moral. Then, we shall deal with the nature of the transcendent dimension in the 

Seventh Horizon, the horizon of Christianity. We shall leave our discussions of 

Tang's ideas of the transcendent dimension as reflected in his discussion of 

Buddhism and Confucianism to the next two chapters. 

Before we proceed, however, we must first delineate the dimension of 

transcendence or the chaoyuejie (E@#) which, as presented in Tang's works, 

is a highly complex entity. In his Life, Existence, and the Horizons of Mind-Heart, 

Tang placed it in the highest place in his comprehensive philosophical system, 

the so-called 'Theory of Nine Horizons of Mind-Heart" (xinling jiujhgIun$,\%fi~ 

s). It is, therefore, useful to begin a brief introduction to his system of 

horizons as a whole, before discussing the position of his realm of 

transcendence within it. 

8. The System of the Nine-horizons of the Mind-Heart 



In Life. Existence and The Horizons of the Mind-Heart, Tang talked about 

the 'Nine Horizons of the Mind-Heart1, grouped into three separate categories. 

How do these horizons come about? For Tang, the human mind-heart is 

capable of gantong (@,a), that is, feeling and knowing an object or a situation 

and penetrating it with one's empathetic response.1 Such a gantong process 

constitutes a certain direction, for the mind-heart has to reach out to the object or 

the situation with which it is in contact. Tang prefers to think in spatial terms, 

and concludes that the activities of our mind-heart, though complicated, can be 

grouped under three directions2 The first is moving "from back to front" or Wont 

to back," the second is moving "from inside to outside or vice versa," and the last 

one is "ascending from below to above." In other words, these three directions 

can be classified as sequential ( shunguan l~~ ) ,  horizontal (hengguan@E), and 

vertical (zongguan ), respectively. Following different directions, the mind- 

heart sees (guana) different realms of objects and situations, and such a vision 

which unites the perceiving mindheart with the objects and situations being 

perceived is called the ling (B), that is, horizon. In this manner, a total of nine 

horizons are formed:3 

I Tang, Life, Existence, and the Rorizons of Mind-Heart, vol. 1, pp. 12-13; see 
also Thomas tdetzger, Escape From Predicament, p. 290. 

2 I" ang, Life, Existence, and the Rorizons of Mind-heart, vol . 1, pp. 38-40. 

Yy discussion of the Nine Rorizons here benefited from Lau Kwok-keung' s Creativity 
and Unity: The Relationship between the World and the Divine in Whitehead and T'ang 

Chun-i, pp. 139-140. See also Zhang Xianghao, Tang Junyi sixiang yanj iu, pp. 346-391. 



1. The horizon of manifold disparate individuals - (wanwu 

s a n s h u j i n g ~ ~ ~ ~ )  the mind-heart sees the world as comprised 

of manifold, separated and individuated things. 

2. The horizon of transformation according to classes 

(yrleichenghuajing@%E(.I:R) - the mind-heart sees the world as 

comprised of classes in which individual things are always 

transforming from one class to another. 

3. The horizon of functioning in sequence (gongnengxoyunjingI:hRE 

@BYE) - the mind/ heart sees the world as comprised of functions 

in which everything is in the sequence of cause and effect or ends 

and means. 

4. The horizon of inter-perceptions (ganjuehushejingEBE@%) - 
the mind-heart sees the world as comprised of perceiving subjects 

and perceived objects, with the perceiving subjects perceiving one 

another reciprocally. 

5. The horizon of pure meaning (guanzhaol ingxujng~E~E%)  - 

the mind-heart sees the world as comprised of pure meanings or 

concepts, which have their own existence apart from concrete 

things. 



6. The horizon of moral practice (daodeshi/anjing~B$f~%) - the 

mind-heart sees the world as comprised of ideals and values which 

the subject strives to realize. 

7. The horizon of returning to monotheism (gueixiangyishenjngHr;iJ 

--R$%) - the mind-heart sees the world as a world with a single 

deity. 

8. The horizon of the dual-emptiness of the self and the dharma4 

(wofaerkonaing%&I?2%) - the mind-heart sees the true nature 

of the world as emptiness. 

9. The horizon of the manifestation of Heavenly Virtue 

(tiandeliuxiingjng X 82 %) - the mind-heart sees the world as 

one in which the Heavenly Virtue prevails and permeates, and one 

which marks the highest union of Heaven and humanity. 

How do the activities of the mind-heart bring about all these horizons? We 

encounter in the world a myriad of phenomena. These appear initially to us as 

disparate, and our mind-hearts do not pay special attention to them. The first 

horizon refers to such a stage of encounter with an inattentive mind-heart. 

However, once, the mind-heart has perceived that some of these phenomena 

have similar manifestations (xiangta), and, thus, can be grouped into classes. 

Then it moves to a perception of the second horizon, that of transformation 

4 T' ang used many Buddhist terms in his discussions and I will examine them in 

Chapter Three. 



according to classes. Further, the transformation of an individual is also the 

cause of others' transformation, and this chain of transformation actually reflects 

a chain of cause and effect. Once the mind-heart perceives this, it moves to a 

view of the third horizon. This is how the first three horizons of Tang's system 

emerge.5 

When the mindheart moves its attention from things in the world without to 

the subject within, there appear the second group of three horizons. When the 

mind reflects upon itsetf and sees itself as a subject, then all perceptions can be 

subsumed under a perceiving subject, and this enables the assimilation of 

perceptions. When, in addition, the mind-heart becomes aware of other 

perceiving individuals, it reaches a horizon where the subjects perceive and 

subsume each other. In this stage, which is the fourth horizon, the mind-heart is 

still attentive to the manifestation of things. However, once it realizes that this 

so-called manifestation is nothing but the picture perceived by one's mind-heart, 

it then enters the horizon of pure meaning since the seeming manifestations of 

external objects are merely subjective constructions, that is to say, meanings or 

concepts. When the mind perceives this, it enters the ffih stage, that is, the 

horizon of pure meaning. 

However, the mind-heart soon finds that the existing world conflicts with 

pure meaning, that is, the subjective concept. The meaning or the concept thus 

becomes the ideal and the dynamic of change. This characterizes the sixth 

horizon, that of moral practice. 

5 See Lau Kwok-keung, Creativity and Unity: The Relationship between the lorld and 
the Divine in Vhitehead and T' ang Chun-i, p. 141. 



The mind-heart eventually moves to a higher level which transcends both 

subject and object, and consists of the appropriately titled horizons of 

transcendence. In the first of these, that is the seventh of the whole system, the 

mind-heart tries to unite subject and object by affirming their common origin, 

God. Tang dealt with the notion of God in Christianity in this horizon which is 

named the horizon of the return to monotheism. 

However, such a God is transcendent or external to a human being's mind- 

heart. And as the mind/ heart probes deeper, it will discover that problems and 

suffering are the result of attachment to both the objective world and the 

subjective mind. It will find that the true essence of both the external world and 

the self is nothing but emptiness, and that there is, in fact, nothing to which to be 

attached. This stage is, thus, termed the horizon of the emptiness of both the 

dharma and the self. However, the mind-heart can still move one step further, to 

affirm both the world and ourselves. In such a stage, it not only fulfills itself but 

also participates in the creation of value in this universe and thereby becomes a 

part of an organic universe. In this universe, everything is linked together by 

sharing the same virtue of the creation of the universe. This is the last horizon, 

of the prevalence of "Heavenly Virtue" (Tiandex@). 

In conclusion, the nine horizons can be grouped into three categories, each 

with three horizons. At the outset, the mind-heart subject corresponding to the 

objective world produces the 'first three horizons': 1) myriad multiplicity; 2) class 

transformation; 3) ordered functioning. These result from conscious activity in 

the external, objective world. But as the subject thinks of and reflects upon the 



object, the 'middle three horizons' arise: 4) sense of mutual assimilation; 5) pure 

meaning and concept; 6) moral practice/cultivation. These horizons come about 

as subjectivity absorbs - or merges with - objectivity. In other words, the first 

three horizons are about subjectivity perceiving objectivity; the middle three 

horizons, about subjectivity's sew-awareness. If seen in terms of this subjectivity- 

objectivity relation, the first three horizons are about the knownlknowable object; 

the middle three horizons about the knowing subject. The two are opposites, and 

it is the dialectical dissolution of their opposition which characterizes the 

transubjective-objective horizon, the realm beyond forms, Absolute Reality itself. 

Transcendence, therefore, is the horizon or realm of the mind- 

heaNconsciousness in which the subjectivity-objectivity distinction no longer 

applies, in short, is transcended. As indicated above, Tang distinguished three 

horizons of transcendence: 7) return to monotheism; 8) enlightenment by the 

understanding of the dual-emptiness of the self and the dharma; 9) prevalence 

of heavenly virtue. Tang's Nine Horizons of the Mind-Heart can thus be outlined 

in the table below. 

Middle Three 

First Three 

Horizons 

1) sense of mutual assimilation @@ti@% 

1) myriad multiplicity ?%-% 

2) class transformation E%EEfk% 

3) ordered functioning m & m  

I 2) pure meaning or concept 

1 Horizons I I 
3) moral practicelcultivation 2%%&$!3% 



Last Three 

Horizons 

I) return to monotheism l%%F--%@g 

2) enlightenment by the understanding of 

atman-sunyata and dharma-sunyata E 1 

~~ 
1 3) prevalence of Heavenly virtue X@883% 

All in all, this system aims at including all possible aspects of human 

experience: experience through the interaction between the human mind-heart 

on the one hand and the external world on the other. However, we cannot 

pursue a deeper discussion of this grand system, which is treated in Tang's two- 

volume Life, Existence, and the Horizons of Mind-Heart. What is relevant to our 

present investigation is merely that the mind-heart according to Tang's 

understanding is capable of reaching the realm of transcendence, which is the 

religious dimension of Tang's thought. We can have knowledge of the realm of 

transcendence and we can even in some sense prove its existence. 

C. Fixing the Range of Reference of T'ang's Transaubjectivitylobjectivity 

Horizon 

Before we demonstrate how Tang attempts to prove the existence of the 

realm of transcendence, let us first examine what are the referents of the 

transcendence dimension, or, in Tang own words, the trans-subjective/objective 

horizon. In brief, the trans-subjective/objective horizon refers mainly to the 

religions of Christianity, Buddhism, and Confucianism (which Tang regarded as 

a humanistic religion). For Tang, the different names these religions use in 



expressing the reality of transcendence are not very important, for they all refer 

to the same trans-subjective/objective and absolute reality. 

For instance, in Eastern and Western thought [there 
are different ways to refer to the Absolute such as] 
the Heaven, Lord, Origin, Real Ruler, Great Ultimate, 
Great Harmony, Substance of the Dao, Great 
Oneness, Absolute Nothingness, Absolute Stillness, 
Brahma, Tathata, Tathagatagarbha, Absolute Real 
Being, All-encompassing Being, Absolute, Perfect 
Being, Greatest Being, Smallest Being, Infinite Being, 
Eternal Being, Ultimate, Ultimate Source, Ultimate 
Beauty and Good, Absolute Justice, and Sources of 
all love and virtues. They differ in names but refer to 
the same absolute reality which transcends and 
unites both the subject and the object.= 

The above statement is very important. It shows that the religions of the 

world are essentially the same to Tang in terms of the nature of their ultimate 

concern. The variety of nomenclature simply indicates a variety of symbolic 

functions, all representing the same Absolute Reality.' But why the multiplicity of 

names for the same Absolute Reality? The main reason, Tang believed, lies in 

the fact that human beings can perceive the same thing, including the Absolute, 

in different ways. Even if they share the same mind-set, human beings, under 

different circumstances or stages of awareness, can have dissimilar 

7 T'ang, Life, Existence, and t h e  Horizons of Hind-heart. vol. 2, p. 4 .  



experiences.8 In addition, Tang pointed out the inadequacy of any human 

language to fully express the reality of the Absolute.9 It is for this reason, we 

believe, that he did not assign much significance to the differences in the notions 

of God, Heaven, Buddha and other designations for the Absolute. For him, these 

different names were but different aspects or levels of experiencing the same 

Absolute Spiritual Reality. In fact, it is precisely this approach of searching for 

common ground while at the same time preserving the differences which makes 

Tang's systematic philosophy grand and all-encompassing. 

D. The Ontological Argument. 

Now, we come to the question of how Tang Chun-i established 

philosophically the existence of the trans-subjective/objective Absolute. In the 

second volume of his Life, Existence and the Horizons of the Mind-Heart, he 

advanced several arguments, the two most important of which are the 

ontological argumentlo and the moral argument. 

8 T'ang, Life, Existence, and the Horizons of bind-heart, Vol. 2, p.  5. 

9 T'ang, Life, Existence, and the Horizons of Mind-heart, Vol. 2, p. 6. 

10 To the best of my knowledge, only Lau Kwok-kuang @J W %? has discussed Tang' s 
ontological argument. See his "Tang Chun-i dui tian zhicunzai zhi lunzheng" (Tang 
Chun-yi' s arguments for the existence of HeavenE@s@PfXZ$F?Ei$%Z) in Tang Junyi 

siximg guoii huiyi lmwenji ~ ~ @ E , @ , % ! I ! @ %  (Hong Kong: Fazhu c h u b a n s h e s  
, 1990). pp. 29-37. Lau' s article is mainly a description of Tang' s arguments. 



The ontological argument is founded on the question of the essence of 

Being. One of its best known expositions in Western philosophy is by St. 

Anselm (1033-flog), who used it to prove the existence of God.11 Although 

Tang's argument emphasizing the absoluteness of Being is different from the 

one proposed by Anselm, who dwelt on the infinite greatness of Being-God. they 

do share some similarities. Both are based on their understanding of the 

essence of Being, and both assume that it is possible to establish the existence 

of something nonconceptual from purely conceptual considerations. For this 

reason. I feel justified in calling Tang's argument ontological. 

How did T'ang develop his ontological argument, which is manifested in his 

discussion of the horizon of monotheism? To examine this question, we begin 

with his understanding of the term 'existence'. He said: 

That a thing is said to not exist is due to the fact that 
it lacks some manifestation of [its] essence. The 
essence that this individual thing manifests is what I 
call 'essential characteristidnature' ( xingxiang 14 
$1 ) . Things have essential characteristics that can 
be manifested and essential characteristics that 
cannot be manifested. The reason why things are 
said to not exist is because they contain essential 
characteristics that cannot be manifested.12 

11 In his ontological argument, Anselm argues that since Cod, by definition, is that 
than which nothing greater can be conceived, God must necessarily exist. See Sidney N. 
Deane, trans., St. Anselm: Basic Writings (La Salle, TL: Open Court Publishing 
Company, 1962), 2nd edition, Yonologium, chs. 1-4, pp.37-45. Modem scholars like 
Rartshorne, bIalcolm and Plantinga have claimed that another argument can also be 

found in Anselm' s work, but this does not concern us here, 



This way of thinking clearly resembles scholasticism. According to St. 

Thomas Aquinas (c.1225-1274), everything in h e  world is finite, composed of 

essence and existence. Essence refers to potentiality, existence to actuality. 

Tang termed things that cannot manifest their essential characteristics, as 

nonexistent. In terms of the scholastic ontological distinction, because essential 

characteristics are realized, those without essential characteristics - i.e., those 

whose potentialities are unrealized - remain in a state of pure potentiality and 

therefore can be regarded as nonexistent. 

Whether things exist or not can be inferred from their manifestations. So, if 

a certain essence exists, then there should be a corresponding essential 

characteristic. If this essential characteristic cannot be manifested, then this 

thing does not exist. From this, Tang inferred that the more essential 

characteristics a thing has, the more are its manifestations - which means, the 

more abundant is its nature. "From thist1, he asserted, "we infer that if a 

beinglexistence possesses all the essential characteristics possible of 

everything and includes them all in itself, then such a being cannot not exist. 

This is precisely how the notion of the necessary existence of the perfect 

beingIAbsolute came to be."l3 Tang's inference was based on his assumption 

that nonexistence is due to the incompleteness (imperfection) of essential 



characteristics. Therefore, if there is something that possesses all the essential 

characteristics, such a thing would have no reason not to eist:  "Such a perfect 

being must exist."i4 The idea of existence here deserves more attention. Tang 

said, 

'Existence' in the phrase ''the perfect being must 
exist", is an idea formed first by the existence of 
things in the world - that is, it is derived from what 
the human subjective consciousness could originally 
perceive and affirm as the existence of such things, 
and then use as the foundation to make up for what 
is lacking in such things.15 

Generally, the above passage tells us that, on the one hand, we affirm the 

existence of everything in the world of experience and, on the other hand, we 

are aware of the finite existence of everything in the experiential world. By 

making up, in our minds, for the imperfections of the finite, we form the notion of 

the perfect, necessary existence of the infinite. The meaning of the existence of 

the infinite, perfect being is founded on actual existence - on the actual 

existence of things in the experiential world - and not on mere empty concepts. 

According to Tang, in this distinction lies the crucial difference between Eastern 

and Western ontological arguments - indeed, the superiority of his argument 

over the Western argument As he pointed out: 

14 T,ng, Life, Existence, and the Horizons of Mind-Reart, Vol. 2.  p. 22. 

?RE, 

15 Tang. Life, Existence, and the Horizons of Mind-Heart, Vol. 2,  p. 22. '$k BZ3?% 
&FBJ +Z@EZS * Bf iRGZREPdZ~~  % E P ~ Z E A Z B J L ~ ~ ~ ~ E B @ H Z ~ E  
~ ~ ~ 9 m ~ z ~ ~ ~ E P ~ ~ % ~ * s B ~ G ~ 2 ~ @ m % ~ ~ y E ~ # F f i ~ ~ ~ ~ ~ ~ 2  
-,Kg, O J 



Proponents of the Western ontological argument ... 
want to assert God as a necessarily perfect being by 
directly asserting that the concept of God as a 
perfect being should include existence as one of the 
attributes of its nature to make it perfect.16 

In Tang's view, the Western ontological argument begins with 'koncepts 

themselves": The direction of the starting point is to go above the existence of 

empirical things and claim that they can not-exist."l7 For Tang, this is wrong. 

Why? First, the Western ontological argument does not begin by affirming the 

existence of the experiential world;l8 in fact, it is a purely a pnori argument, the 

truth of whose premises depends not on experience but on the concept or 

definition of God. Second, it overlooks the notion that the perfect being or 

Absolute includes all beings in the world. Due to these shortcomings, Tang 

denounced the Western ontological approach as "the great wrong way, the great 

roundabout [way], the great reverse [way]".lg More importantly, based on this 

view, Tang rejected the cosmological argument and the teleological argument. 

17 I" ang, Life, Existence, and the Horizons of Mind-Heart, Yo1 . 2, p.  33. 'B%&?&% 
277151 * awwaws~zrnzma- m~srnm O 

18 It is noteworthy that T' ang did not argue from disregrading the sensory experience, 
but charged that the Christian God lacked compassion, due to disregard for the pain 
and suffering of sentient beings. 

19 Tang, Life, Existence, and the Horizons of Mind-Heart, vol. 2, p. 34. - 
~ - ~ ~ @ J ,  



We are aware that Western histories of philosophy or philosophies of 

religion usually regard the ontological argument as a pn'ori, and the cosmological 

and teleological arguments as a p0stenbri.z However, for Tang, these three 

traditional Western arguments for the existence of God commit the same error: 

My idea now is that these two arguments share one 
thing in common with the former argument 
(ontological argument) and that is, they do not arrive 
at the existence of God directly from asserting the 
existence of things in the world. Rather, they first 
assume that things in the world are contingent 
beings, that is, they can be nonbeings. From this, 
they infer the existence of God. This is the result of a 
way of thinking which is a "wrong way", "roundabout 
way", a "reverse way" which leads to the source of 
all kinds of difficulties in these two argumentsY 

Whether Tang's criticism is fair or not is another question and beyond the 

scope of this study. For us, its importance lies in the fact that it reflects his 

philosophical positions. Two things, in particular, can be said about it. First, the 

20 A good example is Immanuel Kant who grouped the traditional approaches into three 
different kinds of arguments for the existence of Cod and such a distinction is 
usually followed by most historians of philosophy. See Imrnanuel Kant, Critique of 
Practical Reason, Norman Kemp Smith, trans. (London: Macmillan, 19611, pp.499-500. 
For a brief dicussion of the three arguments and modem debates on them, see Brian 
Davies, An Introduction to t3e Phi losophy of Re1 igion (Oxford University Press, l990), 
pp. 26-63. 

21 T'ang, Life, Existence, and the Horizons of Mind-Heart, vol. 2, p. 31. 'E*z,% ; 
~ ~ ~ ~ ~ = & ~ 4 5 i i r n - ; e  (SB~SE) ZWB J ~ # ~ ~ 3 f ; ; ~ 7 ; - ~ ~ f t t ~ d m 2 ~ ; 1 %  , u r n  
F-%Z'(rZ ; iTijBEB%B@B@@JZSB%GEmM * R%%%k%fZG?Z Itt&PS&-JEZfT 
~ z ~ ~ ' ~ e 2 A ~ - A @ m * m ~ = % ~ Z m B s z @ a ~ ,  



affirmation of the existence of the experiential world reflects Tang's realist 

position? Second, the assumption that the perfect being or Absolute must 

necessarily include all beings in the world makes Tang, among other things, a 

pantheist3 Tang's argument was built upon them. As he said, "through the 

existence of things in the world, man contemplates the existence of God''? 

Further, 'We do not deny the existence and reality of matter. We believe in the 

existence of matter as firmly as all materialistsw.= For him, therefore, the 

existence of the experiential world was a given. As he put it, "subjective 

consciousness intuits and affirms the existence of things in the world".= This 

appears to be the realist position. 

Tang also asserted that by affirming the existence of things in the world, 

and by recognizing their finiteness and imperfection, we also form the notion of 

an infinite, perfect being, since what the human mind does is form a 

- 

22 Tang never doubts the existence of beings in this world. It also seems that he 
does not care much about proving his position on a theoretical level. Rather, he 
takes a "moral" approach, accusing those who doubt the existence of beings with 
indifference to the possible pain and suffering of beings due to the disregrading of 
their existence. Cf. note 15, above. 

23 T* ang thought has panenthestic characteristics as we1 I. I wi 11 discuss this issue 
in Chapter 6. 

24 T'ang, Life, Existence, and the Horizons of Kind-Heart, vol. 2, p. 25. 'hZaB@! 
FERB2m ? LX4E_t%2GE 

25 T ang, Xhwu yu rensheng (Kind, Matter, and Human Life&m@A%), p. 109. The 
translation follows Lau K.K., Creativity and Unity, p. 132. 

26 T'ang, Life, Existence, and the Horizons of ldind-Heart, vol. 2, p. 22. r%!@li.sE 
~rnBdZ@ES#M m B m  O J 



nonimperfect perfect being by making up what is lacking in the existence of 

things in the world. "In such a way, the human mind is not responsible for the 

existence of the perfect being; rather, it is merely responsible for making up for 

the perfection of the imperfect."27 Here, although he does not depart from the 

idea of "making up in order to complete", Tang also clarifies the role of the 

human being in the existence of the perfect being/Absolute. In his view, we can 

endlessly investigate, contemplate, and make up for the imperfections of things 

in the world until there are no more imperfections to make up for. This process 

ultimately leads to the perfect being. Naturally, a perfect beinglAbsolute 

established in such a way, "includes not only everything that can be found in all 

imperfect beings, but also what is lacking in thern."28 This obviously refers to 

what we have just mentioned above about Tang's pantheistic position. 

As T'ang continued, "the human mind conceives at the same time of such a 

perfect being which transcends all the imperfect beings in the world and thus 

forms the meaning of exjstence that includes everything in the world, and [comes 

up with] the notion of a transcendent perfect being which transcends all the 

above."29 Of course, the point here is to establish man's ability to farm this notion 

of an all-embracing unity. However, if the perfect being/Absolute can be 

27 T'ang, Life. Existence. and the Horizons of Hind-Heart, vol. 2, p.  22. ' k @ h t . E \  
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established in this way, then we have to assume that the nature of 

beinglexistence of the experiential world and of the perfect beinglAbsolute is the 

same. Therefore, Tang said, "the meaning of existence in human thought has its 

origin and that is beyond question. It is because human beings can directly 

derive such a notion from all those which he affirms as existing. From this 

originates the notion of existence.'% 

He went so far as to claim that "in terms of this meaning of existence itself, 

the exhtence of God and of all things in the world is only one and the same 

existence.'91 There is no doubt, therefore, about Tang's pantheistic leanings. in 

his view, the beinglexistence of God and of the things in the world are of the 

same nature. The two do not constitute a separate duality but merely two ends of 

the same continuous reality - fullness and perfection on the one hand, deficiency 

and finitude on the other. Since everything in the world is included in the perfect 

being/Absolute, this perfect being is no different from that transcendent totality of 

all things. By totality, we mean not only a mere summation of all beings for the 

totality of parts is always more than a mere summation. 

E. Tang's Moral Argument 



Tang believed that all transcendence-based faiths can also be founded on 

morality. His moral argument consists of tvm steps. The first borrows from 

lmmanuel Kant's notion of the 'highest good,= the second infers from the 

existential moral life the necessity of belief in transcendence. Of the first, Tang 

said: 
We affirm all these faiths not because they enable 
us to satisfy human emotional needs and allow us 
freely to believe or not. We affirm these faiths 
because they are a necessary result of our thought 
which we cannot help but follow so long us it follows 
the demands of the continuity of moral life and 
rationalization of life. This is similar to the Kantian 
idea33 

Here, T'ang borrowed the Kantian analysis of the 'highest good' in 

regarding faith in transcendence as a necessity. The notion of the 'highest good' 

necessarily includes the futfillment of moral conduct and the fruits of happiness. 

However, the necessary connection between moral conduct and happiness 

requires establishing the existence of God as a guarantee of transcendence. Of 

course, 'God' here does not refer to objective reality but to the postulate that 

satisfies our rational inquiry? In other words, God is affirmed through 

(established by) human subjective activity. The point is to render moral life a 

32 For a brief discussion of this concept, consult Roger SuiI ivan, An Introduction to 
Kant's Ethics (Cambridge University Press, 1994), pp. 89-91. 

34 See Kant, Critique of Pure Reason. p. 147. 



reasonable human activity. By arguing this way, one inevitably turns 'God' from 

being an objective real Being to a [mere] product of subjective activity. 

We are aware of the three Western traditional arguments for the existence 

of God, which were all designed to establish God's objective reality and never to 

conceive God as [simply] a construction of human subjectivity. Tang's argument, 

therefore, departs from the original meaning and intent of the arguments for the 

existence of God. This shows that his idea of transcendence (or of the realm of 

transcendence) differs from the notion of a transcendent God in Christianity. 

Further, it also points to the subjective character of Tang's philosophy; indeed, it 

may be seen as a kind of philosophy of subjectivity. Therefore, even though 

Tang criticized Kant's notion of subjectivity based on the postulate of God, he 

still followed Kant: 

... faith in transcendence is the faith that is inferred 
from what is originally contained in our moral life and 
consciousness ..... The light of wisdom that life and 
consciousness emits [envelops everything]. The 
light's core lies precisely in moral life and moral 
consciousness themselves.= 

That the core of the act of faith lies wi-thin the subject itself and its activity 

poses no problems. The problem is that if the object of faith needs to rely on the 

subject's consciousnesslmind-heart in order to exist, then such an object of faith 

does not have an independent existence. For this reason, it is our view that 



Tang's argument is insufficient for establishing the kind of transcendence that is 

an independent self-existence in the objective world. 

Tang was aware of this problem and he tackled it head-on - or, perhaps 

more accurately, he tried to explain it away. He understood that with Kant's 

argument, one can only explain the human being's rational vuill but not stipulate 

about the objective universe. Therefore, he clearly stated also that there is no 

necessary connection between subjective will and objective realityfsituation: 

Human moral consciousness necessarily demands 
and establishes this or that. But [the issue] whether, 
objectively, the universe is like this or that, or 
whether there is a God, remains a potential 
problem? 

However, Tang stiil believed that "if we really understood what Kant meant. 

then this issue would not become a problem.'97 m y ?  "For this reason, [that] if a 

man is a moral being, then, on his/her seff-awareness [as such], hefshe would 

demand the existence of a morally ordered universe and establish the existence 

of God. That is, faith would bear the burden [of establishing] the existence of the 

universe and of God, thus avoiding the problem described above and preventing 

[us] from using this issue to criticize Kant.'= 

37 Tang, Life, Existence, and the Horizons of Kind-Reart, vol. 2, p.  40. '%gh%@ 
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As far as the moral subject is concerned, according to Tang, faith in God is 

the real reason for a human being's setfconfidence that things "must necessarily 

bet1 (bidang &53) this or that However, the phrase "must necessarily be" does 

not suggest that on account of this self-confidence, we can just banish all doubts, 

thus resolving the question about God's existence. What Tang meant was that 

moral consciousness always demanded a consistency between morality and 

happiness. Based on this point, one also needs to hold that this universe and the 

demand for consistency are interrelated. In other words, the universe that moral 

consciousness understands and aspires to is "a morally ordered universe," a 

universe that has a God who can guarantee the consistency between morality 

and happiness. Otherwise, [without such a belief in a universal moral order], 

reason falls into self-contradiction and the universe becomes incomprehensible 

and meaningless. Hence Tang's statement that "...faith would bear the burden 

[of establishing] the existence of the universe and of God, thus avoiding the 

problem described above and preventing [us] from using this issue to criticize 

Kant." 

However, Tang did not stop at the level of rationality. In his view, Kant's 

problem arose precisely because of his abstract, purely rational foundations39 

more thorough and to the point. See Kou, Ximiang yu wuzishen (Phenomena and Noumena 
%$$!g@l@&), (Taipei: Xuesheng shujyu: 1984), esp. pp. 41-119. See also Lee Ming- 
hu i (pinyin: L i Minghu i @ j@? ) , " Mou Zongsan s ix iang zhong di ru j ia yu kangde" 
(Confucianism and Kantian Elements in the thought of Mou Zongsan) in his Dmgdai 
m u e  zhi zilpockuanhua ( ~ f i ~ ~ ~ ~ ~ $ @ { ~ ) ,  (Taipei : Institute of Chinese Literature 
and Philosophy, 19941, pp. 53-87, esp. pp. 82-86. 

39 Tang, Life, Existence, and the Horizons of Mind-Ieart, vol. 2, p. 61. 



and his neglect of the concrete, existential human moral situation. This idea of 

morality based on concrete human experience constitutes the second step in 

Tang's moral argument. For Tang, Kant's position and the traditional three 

arguments for the existence of God fall into the same predicament. It is for the 

same reason that T'ang criticized Kant's theology for its abstraction from the real 

contents of human experience: 

What Kant referred to as 'moral' ...... is no other than 
the individual person's formal [inner] law established 
by following the dictates of hidher rationality. It is not 
concerned with the objective contents of moral 
life/living and with [the role] these objective contents 
play in fulfilling human [moral] sentiments-a 

Tang rejected the Kantian notion of moral law for its formalism and abstract 

subjectivism, adopting instead an intersubjective approach. He wanted to 

demonstrate, through intersubjective moral behavior. [the existence of] an 

objective spirit, a transcendent individual subject - God. Consequently, he stated: 

According to the fact that such a universal self exists 
in the self of intersubjective moral behaviour, one 
can directly feel the existence of the universal self, 
that is to say. directly feel the presence of God within 
ourselves through the establishment of our moral life 
which results from intersubjective moral behaviour.41 



Analyzing this statement, Tang's intention to tell directly from moral 

lifelexistence the existence of God is quite clear. A detailed discussion of this 

issue is to be found only in his discussion of the 'horizon of monotheism' wherein 

he said: 

... in ordinary moral life, the human being must 
possess only the authentic interpersonal sentiments 
for fellow human beings in order to more clearly 
reflect.. . ..that: there exist this interhuman/ 
intersubjective moral consciousness forming one 
single spiritual existence which always manifests 
itself in genuine interpersonal sentiments.@ 

In particular, Tang pointed out that moral consciousness most easily 

manifests itself in the midst of a collective crisis, when human beings must 

sacrifice individual/selfish interest in order to promote the common good. At 

these times, Tang said: "their mutuality [or: mutual concern], which does not 

distinguish between self and others, and which possesses the common will, 

feelings, and thoughts of the common consciousness, manifests itself in 

individual consciousness."~ Also, "at this moment, everyone subjectively has the 

feeling of being one in mind-heart with all the others; likewke, objectively, this 

one mind-heart is perceived to be in each and everyone and everyone can feel 



the actions of this one mind-heart which exists in Heaven and Earth and is 

sufficient to move Heaven. Such a mind-heart pervades humanity (me and 

others) and heaven and earth. It is inseparable from them because its 

manifestation and existence depend on the mutual support of humanity and 

heaven and earth."44 

Perhaps what Tang meant was that in the process of abandoning 

selfishness to uphold the common good, individual selves come together and 

form a collective consciousness. Subjectively, collective consciousness is seen 

as the one mind-heart shared by all; objectively, it is seen as the mind-heart that 

transcends everyone's individual selves and pervades everything - that is, the 

whole universe. To support the existence of this universal consciousness, Tang 

cited the traditional Chinese notion about the union of Heaven, Earth and the 

Human Being. Such a consciousness that pervades and includes both subject 

and object is both transcendent and immanent as well. For Tang, this 

consciousness may be called universal consciousness or Spirit. Further, Tang 

said: "Since human being knows that this Spirit is [the] one, absolute, infinite 

Spirit that pervades and is manifested in all human subjective consciousness 

and everything in the universe, the manifestations of human subjective 

consciousness which correspond to the virtue of the existence of this Spirit can 

be viewed as the manifestations of such Spirit at the same time. Therefore, we 



can say that each individual subjective consciousness mentioned here is the 

particular manifestation of this Spirit."& 

Tang appreciated this consciousness (Le. the Spirit) very much. As he said: 

"To such a universal consciousness or Spirit, human beings possess a sense of 

reverence and belongingness because of its transcendence; also, they feel a 

sense of closeness and mutual indwelling because of its inseparability from 

 them".^ 

We can say that this form of spiritual consciousness is neither too near and 

familiar nor too distant. By saying, on the one hand, that this spiritual 

consciousness is not too near and familiar, Tang maintained God's 

transcendence. In this way, the sense of the sublime and the holy can be 

established. By saying that it is not too distant, on the other, he bridged the 

divide separating the sacred and the profane. Thus, it is possible for all human 

beings to become [like] the legendary sage-kings, Yao and Shun. This is, of 

course, a continuation of the Confucian assertion of the Perfectibility of the 

Human Being. 

F. The Nature of the Absolute in Itself. 



We now come to the next question that needs to be addressed: What is 

the nature of the Absolute in Tang's thought? Since this chapter deals with the 

Seventh Horizon, we shall limit our attention mainly in this horizon leaving 

Tang's idea of Buddhism and Confucianism as reflected in his discussions of 

the Eighth and Ninth Horizons in the following two chapters. However, the 

Confucian tradition will be contrasted at some points if Tang himself related to it 

in his discussion of Christianity. The question we now address can be 

answered in two parts: first, the nature of the Absolute in itself; second, the 

nature of the Absolute in its relation to human being. 

In terms of itself, the most important characteristic that I can attribute to 

Tang's understanding of the Absolute is 'comprehensiveness.' 

'Comprehensiveness' may be understood in the following senses: 

1. Infinite Potentiality. Since the concept of the Absolute originated from 

the notion of complementing imperfection, the Absolute's absoluteness may be 

defined in terms of perfection. It contains everything and lacks nothing. It 

includes all possibilities. Thus. it is not pure act; rather; it is infinite 

potentiality? 

47 This concept marks the drastic difference between T' ang' s notion of God and that of 
the Scholarticism which views Cod as Pure Act. T'ang's notion is closer to process 
theology. In fact. T'ang himself is awared of this. For a discussion of scholaristic 
viewpoint, see Cilson, The Spirit of Medieval Phi tosophy, esp. Ch. 3 .  



2. Dialectic. Since the Absolute is infinite possibility, infinite potentiality, it 

can include all opposites and should transcend all opposites. Indeed, for Tang, 

there are no real or absolutely irreconcilable contradictions. Contradictions 

exist only on certain levels - which, ultimately, can and must be transcended. 

This form of transcendence does not mean that the original two poles of the 

opposites should both be abandoned. Rather, it suggests, in the r 

horizonldimension [resulting from] transcendence, the dissolution 

contradictions thus enabling the original opposites to exist on a new [leve 

synthesis. The reason why this level is [referred to as] the horizon of synthetic 

unity is because it includes opposites without mutually contradicting each other; 

at the same time, it eliminates contradictions and enriches itself. Indeed, Tang 

had said that existing things "under different circumstances, manifest these 

opposite and contradictory natures. Since they manifest differently according to 

different situations, these manifestations do not contradict one another. The 

more seemingly opposite natures that a being can manifest, the richer the 

content it can possess." Tang called this dialectic "transcending inclusivity" 

(chaoyue di baohanmB@m. 

The so-called "transcending inclusivity" refers to the 
inclusion of these opposites and contradictions. At 
the same time, allowing these opposites and 
contradictions to mutually cancel and eliminate one 
another in order to become a 'being of nonbeing', or 
a 'being in nothingnessr, or an 'emptied being? 



1 think the first hatf of this statement is not hard to understand - it 
describes the dialectical process. Worth noting in particular is what Tang 

described as "becoming a being of nonbeing, or a being wethin nothing, or an 

emptied being." I think that this discussion is actually talking about 

hylomorphism. Above, we already referred to Tang's Absolute as infinite 

potentiality. While potentiality is yet to be actualized, we can, of course, refer to 

it as nothing or nonexistent. From another perspective, however, we can also 

say that it is 'being'. But this being. insofar as its potentiality is yet to be 

actualized, can only be a 'being of nonbeingt, or a 'being in nothingness', or an 

'emptied being'. 

3. Process. How is it possible to include or assimilate all opposites 

without giving rise to conflict or contradictions? This is the question involved in 

the third characteristic of Tang's Absolute. According to the dialectical model 

discussed above, all possible limitations are all destined to be broken and 

transcended. All so-called contradictions and limitations may also be seen as 

the roundabout ways by which the process of transcendence proceeds. They 

render the Absolute's move to become absolute possible, and render Being to 

become even more fulfilled and perfect. Since the Absolute must undergo this 

dialectical process to become absolute, it is a 'becoming' rather than a 

perfected 'being'. Within the flow of time, the Absolute becomes unceasing; 

within the dialectical process, it fulfills itself continuously until it reaches 

perfection. Tang said: 

Therefore, the more a being can respond to different 
situations and manifest different natures to the 
extent that it can transform without limit and act 



without obstacles, the greater is its ability to be, and 
the more perfect its being becomes9 

This statement contains at least two important points: first, the Absolute 

should not only have but also be able to manifest different natures or essential 

characteristics [xingxiang] so as to be comprehensive; second, the unlimited 

transformation and the free activity of the Absolute are both accomplished 

within the process of becoming - hence, the process character of the Absolute. 

On the process character of the Absolute, Tang particularly criticized the 

idea, by Aristotle (384-322 B.C.), that change or becoming implies 

imperfection? Of course, a thing in process is [always] limited in what essential 

characteristics it can manifest. However, from this, one cannot conclude, as 

Tang argued, that thing is necessarily imperfect. As Tang said: 

It is unnecessary that a being, at a particular time 
and place, should totally manifest or realize all its 
possible natures or essential characteristics in order 
to be regarded as a more perfect being? 

This means that the Absolute need not, within a given time and space, 

completely manifest itself. Here, the main consideration lies precisely in the 

Life, Existence, and the Horizons of Mind-Heart, vol. 2, p.  42. 
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fact that, within the same given time and space, one cannot resolve [essential] 

contradictions. Therefore, one must look into the process by which opposites 

are drawn together and assimilated in order to include all possibilities within the 

realm of the Absolute. For example, we cannot understand how something can 

be hot and cold at the same time; however, we can understand how something 

can be hot at a given moment and cold at another. In other words, Tang placed 

the contradictions within the context of process and the apparent contradictions 

within a given being's process of becoming. 

In sum, for Tang, comprehensiveness is the essence of the Absolute and 

infinite potentiality the essential characteristic [or manifestation]. The Absolute 

is realized in terms of two conditions of possibility: dialectic and process. That 

is, through its dialectical and process character, the Absolute comprehends and 

assimilates all things and is involved in the becoming of everything in the 

universe. 

G. The Relation Between Transcendence and the Human Being and 

its Foundation 

Tang's Absolute is not only 'being-in-itsew but also 'being-in-the-world.' In 

examining the nature of the Absolute, we cannot simply limit our investigation 

into the Absolute's own nature. We must look into its relationship with the world 

as well. 



Among all things in the world, Tang particularly focused upon human 

beings. He pointed out, through the human being's fundamental existence and 

essence, the human being's intimate relationship with Being or the Absolute. 

Human being differs from all other things in the universe. The basic difference 

lies in man's search for Being. This search manifests man's relationship with 

the realm of transcendence. 

Tang's view on the realm of transcendence was a continuation - or better, 

a modern reinterpretation -- of traditional Confucian thought. However, in 

relation to other religious traditions, Tang's notion of transcendence may 

represent an entirely different reality. An understanding of the realm of 

transcendence in Christianity points to the radical difference and total 

separation of divinity and humanity.52 For Tang, however, transcendence and 

immanence. God and humanity, while distinct, are not two completely separate 

entities. The two are merely two ends of a spectrum; they constitute a 

continuum. What was most important for Tang was the nation that the realm of 

the Sage is the realm of the Spirit; Sagehood and Spirituality are one and the 

same. It is precisely for this reason, that a human being, through self-cultivation, 

can hope to become a sage or attain the realm of transcendence (God, Heaven, 

Spirits, Absolute, etc.). As mentioned above, Tang saw the Absolute in different 

52 To be sure, different understandings of God co-exist in the Christian tradition. 
For example, George Brantl stated directly that " for Catholic thought, God is at 
once transcendent and immanent. His transcendence cannot be affirmed independently 
of His immanence, nor His immanence independently of His transcendence. Re is the 
trsnscendent/ immanent. " See Brant 1 ed. , Cathol ici sm (N. Y, : George Braz i l ler , f 962), 
p. 39. John Bdacquarrie also writes that "dialectic requires us to say that if God is 
transcendent, he must also be immanent ." See his In Search of Deity (London: SCM 
Press, l984), p. 28. 



religions as the same though they bear different names. Thus, to say that 

Heaven and humanity are interlinked also means that God and human being 

are interlinked. Tang even indicated that, in theory, there is absolutely no 

possibility that humanity and the realm of transcendence are separable. As he 

insisted: 

Following the criterion of conscience, we can say 
that the God spoken of in all major religions are all, 
in the ultimate sense, inseparable from human 
conscience. If they ever become separate, then the 
two must be affirmed by conscience. Such an 
affirmation bridges the two and thus becomes one 
again, or makes the relation between the two into a 
one which is inseparable and mutually 
complementary.s3 

For Tang, human consent permanently turns this duality into unity. This 

being the case, conscience is the ability to transcend every division in order to 

attain higher unity. Not only is the realm of transcendence forever totally 

inseparable from human being; indeed, it is intimately linked humanity. In 

this respect, Tang emphasized human beings' relationship with Heaven and 

Earth; with the ancestors, parents, and the sages (the 'three 



veneration/wrshipst, sanjiZW).54 As we look into the relationship of human 

being to the realm of transcendence, therefore, we follow Tang's approach. 

First, Tang saw Heaven as the originatorlcreator of everything. He always 

compared the relationship between Heaven and the human being to that of 

parents and children. As children love and respect and honor their parents in 

gratitude for the grace of being born, human venerates and worships Heaven 

and Earth for similar reasons. These kinds of sentiment are natural, not man- 

made. 

Tang also related creation to a kind of virtuelpower (de @ ). This, of 

course, is nothing new. In the Commentaries to the Book of Changes (xici~@), 

it says: "The great virtue of heaven and earth is creativity." Also, in the Right 

Meanings (zhengyi EB) , we find: ".....Sages share with Heaven and Earth 

the same virtue, which is the creation of everything."S Traditionally, we refer to 

this great grace of creation as the 'virtue/power of creative creativity' 

[shengshengzhide]. We can say that this ontology or cosmology leads to 

axiology. In this respect, Tang followed his teachers Hsiung Shih-li (pinyin: 

Xung Shili E8-f- 171 884-1986) and Fang Tong-mei (pinyin: Fang DongrneiA&X$ 

54 The Three lorships are very important for Tang. For a discussion in this regard, 

see Tang Duanzheng U@%iE) "Tang Chun-i lunzongj iao zhi j iazhi yu sanj i zhi y i y i B  

~ ~ ~ ~ @ ~ ~ @ ~ Z 2 $ F ~ ~ ~ )  ; and Zheng Zh i m i ng (mzg ) "T' ang Chun- i xi ansheng do 
zong j iaoguan chutanw (A prel i m  inary study on Mr. 'Tang Chun-i' s idea of re 1 i g i o n )  . 
They both can be found in rang Chiin-i &i huiyi lunwenji, vol . 2 ,  pp. 1-12 and 13- 
28 respectively. 



1899-1 977) who became known precisely for their rediscovery and 

reinterpretation of the traditional notion of the 'virtuelpower of creative creativity' 

(shengsheng zhide iE & 2 I )" However, in one particular aspect, Tang 

differed with Fang: he lacked Fang's aesthetic dimension; instead, he followed 

Xung's emphasis on moral meaning - what Tang called the great virtue of the 

creation of heaven and earth. To this great virtue, human being will always feel 

a debt of gratitude, and when necessary, repay this debt of gratitude. How? 

According to Tang, we attain the self-perfection we seek through the 

practice of moral living. To fulfill humanitylhuman nature [ren] and attain virtue 

is an act of creation, the creation of value. Human being's accomplishment in 

the moral plane is of the same quality as Heaven and Earth's virtue of creativity. 

In such terms, the ancient Chinese concept of the union between Heaven and 

Human Being (Tianren heyiKh-&-) is purged of its mystical elements and 

turned into a mere ''joint venture", between Heaven and Human Being, in the 

creation of value.= The concept of union of heaven and human being thus 

become the union of heaven and human being in terms of virtue. That is to say, 

'union' is existential - in the sense of creating subjectivity - rather than 

experiential. Human being's ability to pursue and attain virtue can be 

56 See Lin, Anwu, Cunyou yishi yu shi j ian-lung shili tiyong zhexue zhi quanshi yu 
chong j ian (Being, Consco iusness, and Praxis : An Interpretat ion and Reconstruct ion of 
Xung Shi 1 i' s Phi losophy of Substance and Function= - B%%Si!% : f t!Sf-f7@Ri@%~~ 
%@B@), (Taipei : Dongdai tushu gongsi , 1993). pp. 151-218. Shen Ching-sung (pinyin: 
Shen, Qingsongari$@), "Fang hngmei di shengsheng zhexue yaoluem (Essence of Fang 
Dongmei's Philosophy of Creative C r e a t i v i t y ~ ~ ~ ~ ~ ~ ~ ~ @ ) ,  in Shen, Xiandai 
zhexue lunheng (Studies of Contemporary Philosophy~~@~$&'&), (Taipei: Liming 

wenhua shiye gongsi%ElaZ.IkW&SJ, 19851, pp. 488-503, esp. 492-296. 

57 T ang , Renwenjingshen zhi chngjian, pp . 25-29. 



understood as a kind of creation of virtue. This is one of the reasons why 

human being can also be considered as a creator, or perhaps better, human 

being is the one medium through which heavenly value is manifested in the 

world. In Tang's scheme, this actually represents the last and highest horizon 

of the mind-heart - 'the horizon of the prevalence of heavenly virtue'. 

According to Tang, human beings possesses feelings of gratitude, love 

and respect towards Heaven. This is what makes Humanity and Heaven 

inseparable. For the same reason, human being also feels the same way 

towards hislher ancestors. Not even death can sever the bonds of love and 

friendship between human being and hislher departed relatives and friends. 

Sometimes the chasm between life and death makes the bond even stronger. 

For Tang, this continuous bond - between the living and the dead - was a 

bridge that connects the realm of the living and the dead. This kind of 

lovelbond is most clearly manifested in children's filial piety towards parents. 

However, Tang added that this lovelbond is not limited to blood relations; it 

manifests itself in all Confucius' five relationships (ruler-minister, father-son, 

siblings, husband-wife, friends, ZE - KT . 52,s - XR - HHE)% indeed in the 

58 See T' ang Chun-i, "Shuo Zhongguo renwen zhong zhi baoen j ingshen" (The Spirit of 
Repaying the Grace in Chinese f l u m a n i t y ~ + ~ A ~ + 2 ~ , ~ . ~ @ ) .  first published in 

Legein Monthly[ sB 'flJ 1, (1975/12), vol. 1, no. 6, pp. 3-6. Reprinted in T'ang, 

BingIi qiankm (The World within SicknessEgEq), (Taipei : Ehu chubanshe%M~~ijii, 
19841, pp. 103-113. 



entire universe. Traditionally, this was referred to as the communion between 

heaven and earth, which is precisely the focuskeart of Tang's thought.9 

In fact, human life in the world is directly involved with all other living 

beings. Although most of them are not related to us by blood, like our parents 

and ancestors, we need, according to Tang, to treat them all with kindness, not 

only by treating them like siblings but by completely giving play to our spirit of 

humanity ( rent ) , bathing the entire creation in the all-embracing love which 

penetrates and fills the whole of the universe. Even if others fall into the 

deepest abyss of inhumanity or human degeneration, we should not cease to 

have love and concern for them. Our love for others [should] always surpass 

the wrath we feel for their fall. Tang advocated that if others are unable to 

realize their inner virtue, we should, through greater love and kindness, 

complement what they lack in themselves. Because what others lack, we lack; 

others' imperfection is our imperfection. Therefore, repaying indebtedness is 

necessary and beyond question. More importantly, repaying others includes 

not just the forgiveness of other's wrongdoings but actually requites them with a 

greater love and virtue. This is a particular Chinese way of perceiving the notion 

of "bao" (repaying $k), that is, to repay other's wrongdoings with one's own 

loving virtue (yide baoyuan&L@#?@). For Tang, the entire universe is one big 

whole, one vast organism whose members are interrelated. 

59 See also T'ang's discussion on the metaphysical and religious meanings of filial 
peity in T' ang, Zhonggziowenhua zhi jingshen jiazhi (The Spiritual Values of Chinese 

Culture~HZ(kZ~j#@~l (Taipei : Zhengzhong shu ju, l%'9), pp. 198-203. 



In sum, man's debt of gratitude towards heaven and earth, man's deep 

devotion to the spirit of hislher ancestors and to the wisdom and virtue of the 

sages, man's lifelong feeling of gratitude and attachment to hislher origins - 
these represent the linking of man and transcendence. This kind of feeling 

towards transcendence is not a feeling of dependence or worthlessness. It is 

not the feeling of a man who sees himself as pure creature, utterly inferior or 

trembling in awe and fear at the majesty and power of the most high creator+ 

Rather, it is the feeling of gratitude towards the transcendent - what Tang 

would call the 'spirit of gratitude': 

In Chinese culture, the most fundamental expression 
of the spirit of gratitude lies in the gratitude one 
shows toward parents and all those who have done 
good deeds. From this, we derived the rituals for the 
veneration of ancestors, for those who have 
contributed to the world, for the sages, and for the 
"gods" of the nation and heaven and earth for 
creating and fulfilling things. If heaven is God 
(Christian), then Buddha is a sage, then the feeling 
of gratitude towards God in Christianity and the 
practice of repaying Buddha grace in Buddhism, is 
one aspect of the spirit of gratitude in Chinese 
cuIture.m 

60 This d i f f e r s  to ta l ly  from R. Otto's idea of mysteriim tremendum. See R. Otto, The 
Idea of the Holy, (London, Oxford and N .  Y. : Oxford Universi t y  Press, 19581, pp. 25- 
30. 



For Tang, the fact that human beings owe a debt of gratitude to heaven 

and their ancestors, does not make them so humble - and, therefore, the 

transcendent unreachable - that evressing this gratitude becomes impossible. 

Tang emphasized the proximity and attainability of the transcendent. For Tang, 

the tension existing between God and humanity in Christianity does not exist in 

the transcendent-human relation. In other words, there is no place in Tang's 

system for the 'wholly other' notion of transcendence. 

Tang's 'spirit of gratitude' implies a process. It necessarily includes both 

direct and indirect ways of expressing this 'spirit of gratitude'. Direct gratitude 

refers to the direct reciprocation of the benefactor by the recipient. In indirect 

gratitude, the recipient does not, as the terms suggest, repay his benefactor 

directly, but through others. Between the direct and the indirect, there is a process 

which places the 'spirit of gratitude' not only in terms of the link between man and 

the transcendent but within the much wider context of the universal unity and 

continuity of all life, both past and present.= 

62 Tu, We i-m ing , " Shitan zhongguo zhexue zhmg di sange jidiaow (Exper i menta 1 
discussion on three fundamental principles of Chinese phi losophy%%@@@$&&3@BE 
a), first pub1 ished in Zhong;guu zhexueshi yan jiu (Studies on Chinese Phi losophies 

k Z l ~ @ & @ f % > ,  (1981/3), vol. 1, pp. 19-25. 1 use the reprint in Legein Monthly, 
(1982/1), Vol. 7, no. 7, pp. 2-6. 



Chapter Three 

Buddhism and the Transcendent Dimension 

A. Introduction 

Tang was not totally satisfied with the monotheistic horizon represented by 

Christianity in his system. He turned to the East and found that Buddhism should 

assume a higher position than Christianity because the Buddhist teachings, as he 

understood them, point to or reflect a higher stage of transcendence. But before 

examining in more detail his understanding of Buddhism, a brief review of the 

development of this religious-philosophical tradition may be useful. 

After the death of the Buddha, it is generally conceded that there arose a 

total of eighteen different sects of Buddhism1 which became collectively known as 

the bupagoxue (%Sf%@). Of them, only the Theravada exists today.2 Tang did 

not really pay much attention to these early developments and like most Chinese 

scholars, he dealt mainly with Mahayana Buddhism, the branch of Buddhism 

predominant in China. 

1 However, there are other theories regarding the number of sects during that time. See 
K. Idizuno' s (7kBa7C) article in Yuki , Reimon (g@+&j) ed, Koza Brrkkyo (Lectures on 
BuddhismB@f@&) vo 1. 1 I I, Indian Buddhism ($:I."9 #@) (Tokyo : Da i zo Shuppan%@&&d% 
S$$iji.f 1959), pp. 79-118, esp. 91-99. Mizuno, Kogen, Censhi Bukkyo ( % ~ f Z >  (Kyoto% 

Heiraku j i Shotenq$$S+S@i, 1961). pp. 11-18. Li Shih-chieh (Li Shi j ie+ftt#), Indu 
bupai fojiao zhexueshih (Phi losophical History of Hindu Sect Buddhism E[1~%$@%%!@% 

e) (Taipei : Fo j iao yuekansh&&&H 'frlfk, I96l), p. 64. 

2 Most scholars argee that there were two major different schools, the #&asthavira, 
the sect of the Elders (Chhese: shangzuobu kJ@s)  and the Yahasanghika, the sect of 
the laymen ( Chinese: dazhong.bm$@). 



The word Mahayana means "Greater Means" or "Greater Vehicle" [of 

salvation] and contrasts with the label "Hinayana," meaning "Lesser 

MeansNehicle [of salvation], that is attached to the early schools.3 Its origin can 

be traced back no further than 500 years after the death of Sakyamuni, when the 

lndian philosopher Nagarjuna (Chinese: Longshol$# ; I st - 2nd centuries A.D.) 

developed a new school of Buddhism, which later came to be known as the 

Madhyamika (Chinese: zhongguan $ I ). Later, in the fourth century, Asanga 

(Chinese: Wurhu %P) and Vasubandhu (Chinese: Shiqin =a; c. fourth century 

AD.) established the Vijnanavada (Chinese: weishi @ 3 ) or the Yogacara 

(Chinese: yujiaxinqpai mflfllEB) school, representing the second major stage of 

development in Mahayana Buddhism. Finally, alongside the Madhyamika and 

Yogacara traditions there developed a third school, the Tathagata-garbha ( ~ U m ) ,  

or zhenchang school (ES). 

Although the Madhyamika and Yogacara are usually considered as the two 

most important branches of Mahayana Buddhism in India, and are often taken to 

represent Mahayana Buddhism as a whole in many textbooks, it is the third school, 

Tathagabgarbha, which influenced Chinese Buddhism most deeply. Today, it is 

regarded as highest stage of the development of Mahayana Buddhism3 Key 

3 Note that since only t he  Theravada school survives today, the Label " Rinayana 
Buddhism" is often used interchangably with it. 

Scholars like Ui Bakuju (7sfQ%3), In Shun(a]@3) and others hold this view, while 
Takasaki Jikido (BPGjEB) holds that the difference in the understandings of Buddha 
and the mind of sentient beings had led t o  the formations of the Yogacara and 
Tathagatha-garbha schools, See h i s  Bukkyoshi gaiselsu f&@&#%% (~yotogi;[S:fleirakuji 

ShotenF%+SE 19661, P- 94. 



scriptures5 of this school include such sutras as the Saddharma Pundarika Sufra 

(or Lotus SutraECI) ,  the Avatamsaka Sutra (or Flower Garland SutralE#!$), 

the Shrimala Sutra (or The Sutra of Lady Shrimala B g @ )6 and the 

Mahaparinirvana-sufra ( jt @ 2iZ !$i! @ ). Indeed, the Lotus Sutra and the Flower 

Garland Sutra are the fundamental scriptures of, respectively, the Tientai and the 

Huayen schools of Buddhism which, together with the Chran (Zen) and the Pure 

Land schools forms the backbone of Chinese, indeed, East Asian, Buddhism.7 

Consequently, Tang included all the three major schools of Mahayana Buddhism - 
the Madhyamika, the Yogacara, and the Tathagata-garbha - in his discussion of 

the so-called wofaerkonghg, which may be translated as the horizon of dual- 

emptiness of both the self and the d h a r m a ( B E Z 2 B ) .  

5 In Shun (am) . Rulaizang zhi yanjiu fiElmZ@% . (Ta i pe i : Zhengwen chubdamhe EM 
&I$@&, 1988). 

6 According to Buddhist legend, Shrimala was the daughter of King Prasenaj it and the 
wife of the king of Ayodhya. The couple was very wise and helped to convert a lot of 
people to Buddhism. The Sutra takes the form of preaching by Lady Shrimala and expounds 
the doctrine of One-vehicle and Buddha nature is inherent in a1 1 sentient beings. The 
earliest Chinese translation of this work, by Cunabhadra, dates to 436. 

7 Tantric Buddhism is a special branch of Yahayana Buddhism. Historically. it has not 
been as influential as other Buddhist sects, such as the Ch' an or the Pure Land sects. 
in China, except perhaps during the Yuan dynasty. Some emperors of the early Qing 
period also paid high respect to the Tantric Lamas (i-e. priests) . See W. Oxtoby ed. 
World Re1 igions: Eastern Traditions (Toronto, New York, and Oxford: Oxford University 
Press, 1996 3 ,  vol. 2, pp. 276-283, esp. pp. 282-283. 



Tang's exposition of this Buddhist horizon can be seen as a brief summary of 

the essence of the Buddhist teaching as he perceived i t  We shall follow his order 

of presentation by first explaining what is meant by "the Horizon of Dual-emptiness. 

B. The Horizon of Dual Emptiness 

This horizon is also known as the horizon of the afmaksunyata and dharma- 

sunyafa, the horizon of zhuanshengpudu/ng ( E & B B 1 and the horizon of 

guanlihenfajie (%EfE-W%R ir. It is usually referred to as the erkongguan ( 

a) in Chinese, which can be literally translated as "the view of two emptinesses". 

Here, "two" (er-) refers to the atman on the one hand and the dharma on the 

other hand. Therefore, there are actually two different but related concepts 

involved: atman and dharma. Let us explain briefly these two concepts. According 

to the Buddhist tradition, the afman, which can be translated as the Self or Ego, is 

composed of five kinds of elements, or skandhas ( Ea) and, accordingly, lacks 

an essence of its own. This is the meaning behind the emptiness of atman. As for 

dharma the word has its root in the verb "dhn" meaning "to preserve, to uphold." 

Dharma means the norms that should be upheld, "that which is held fast or kept, 

ordinance, statute, law, usage, practice, custom." It can refer to truth, morality, 

teachings and so on. The derived meaning of the word is all things, events and 

affairs, or Universal Law in general. Unlike atman, dharma is described as an 

entity bearing its own attributes. In brief, Dharma has two major meanings: 

teachings and phenomena. Thus, the emptiness of dhana  means both the 

emptiness of teachings and the emptiness of phenomena. 



However, before proceeding with the discussion of the idea of the dual 

emptiness - that is, the emptiness of both dharma and atman - we have also to 

define what is meant by sunyafa, or "emptiness, nothingness." The word consists 

of two parts: the stem, sunya and the sufFix, -ta. The former means "void, empty, 

the number zero," and the latter "-ness;" therefore, sunyata can be translated as 

"Emptiness." Etymologically speaking, sunya is derived from the root svi which 

means "to swell," and since a swollen thing usually is hollow, the derived meaning 

of sunya is "empty." Garma C. Chang (E*Bs), a modem authority on Mahayana 

Buddhism, has offered a brief but useful definition of sunyata: "Sunyata as a 

spiritual term denotes the total liberation from change, impermanence, effort and 

longing. As a philosophical term, sunyata denotes the absence of any kind of set, 

or setfhood. All things are empty in that they lack a subsisting entity or self-being 

(Svabhava).''8 Tang's understanding of the concept of sunyata is close to this 

definition. I shall explain Tang's concept of sunyata in terms of the notions of 

impermanence, conditioned co-arising and anatta. Since all these point to the 

fundamental reality of both the self and the world as perceived by the Buddhists, 

that is emptiness, this explains why Tang termed this Buddhist horizon the horizon 

of dual-emptiness. 

1. Impermanence (wuchang%%) 

The term, "wuchang", refers to the fact that, for Buddhists, things in this world 

are momentary and constantly changing, going through a four-stage process of 

8 Chang, Garma C.C., The Buddhist Teaching of Totality: The Philosophy of Rwa Yen 
Buddhism (University Park and London: The Pennsylvania State University Press, 1970). 
p. 130. 



formation, maintenance, destruction, and nothingness (cheng, zhu, huai, kongEE 

Sb). And, since everything is in a state of flux, one cannot really say anything 

about the essence of things, except, perhaps, that things are ever-changing. To 

say that phenomena are empty means that they are illusory in the sense that they 

have no essence but are composed of the five elements. Put differently, each 

phenomenon lacks an inherent nature, and so all are said to share an empty "non- 

nature" as their "nature." The logical conclusion of such a view is that not a single 

phenomenon can ultimately be distinguished from another in terms of their 

essence because they all are empty. 

Enlightenment can then refer to the understanding of the non-permanent 

nature of things, to knowhg that since there is nothing that can be permanent, one 

should not attach oneself to anything. There is not one thing for us to be attached 

to at all, for ultimately speaking, all is emptiness. In addition, beings in the 

phenomenal world are not merely constantly changing, but change in a momentary 

manner. Since beings change from instant to instant, there is no such a thing as 

eternal matter. Everything in the phenomenal world is an instantaneous being. In 

one ksana (a very short unit of time, Chinese: chana things appear, in 

another they disappear (ksana-bhanga; Chinese:chanashengmei $rJB%a ). This 

being the case, we can say that things are not permanent. This kind of 

understanding of non-permanence in terms of ksana is traditionally known as the 

chanawuchang ($rJ@@R). The notion of any durable existence of things is thus 

an illusion. 

2. Conditioned Co-arising 



Tang also emphasized the idea of yuanqi, or dependent arising which is 

another way of understanding the notion of sunyata. This is one of the most 

fundamental doctrines of Buddhism, explaining the formation and nature of beings, 

mental or physical, and the entanglement of sentient beings in the circle of life and 

death (Skt: samsara). In brief, it teaches that all physical and psychological 

phenomena constituting individual existence are interdependent and mutually 

conditioned. Beings in this world come into existence by putting different elements 

together; thus they are conditioned by these elements, as well as being relative 

and interdependent. 

This doctrine of conditioned co-arising (Chinese: yuanqi@ a ) is thus a 

principle of conditionality, relativity and interdependence. The existence and 

continuity of life, as well as its cessation, are explained in a chain of arguments, 

called the Shieryuangi ( f 1 #& Accordingly, all things come into existence 

9 A popular Buddhist writer. Dr. lalpola Rahula. has put the doctrine in the following 
formula 

i . Avijja (Chinese: wming$@~)Through ignorance are condi t ioned vo 1 i t iona 1 

act ions or karma-f ormat ions. 4 
ii. Sbkhara (Chinese: xin&~) action-intenton; blind volition 4 
i i i . Vinnana (Chinese: shls) consciousness 4 
iv. Namanrpa (Chinese: mings&&) body and name J 
v. Sadayatana (Chinese: /\A) sixfold sphere of sense-contact 4 
v i . Phassa( Chinese: chm) contact (Experiencing act iv i ties ) 4 
v i i . Yedma(Chinese: shoe) sensat ion $ 

v i i i , Tanha(Chinese: aig) craving 4 
ix. Upadana(Chinese: qm) grasping 4 
x. Bhava (Chinese: yo*) becoming 4 
xi. Jati (Chinese: shen&) birth .1 
xi i . Jaramarana (Chinese: laosiz3E) old age and death + Samsara: 
Suffering 



through the principle of conditioned co-arising or dependent co-arising (pratitya- 

samutpada@W), and therefore, devoid of setfhood or their own beingness. This 

notion can be further examined in terms of the following hnro aspects: 

1) Beings are nothing but a combination of various causes or factors, and have no 

selfhood. Sunyata can be understood through the concept of "svabhava-sunyata" 

which means ''without self-nature" ( $ W e ) .  

2) Existence is relative, not absolute. Since the doctrine of conditioned co-arising 

teaches that all beings are the result of combination of conditions, it is impossible 

to identify any self-subsisting entity in any beings. There exists no independent 

being. Rather, their existence is due to other conditions. In this sense, the entire 

universe is empty or nothingness. Put differently, this teaching reveals the 

dependent nature of the streams of physical and psychological existential 

phenomena that are conventionally conceptualized as existing beings. Thus, we 

can see that since things in this world are both impermanent and dependent in 

nature, and they should be considered as empty according to the Buddhist 

tradition as perceived by Tang.10 

3. Anatta (No-soul or No-self; Chinese: wuwo#&%) and svabhava-sunyata 

4 = give rise to (Chinese: shunshen-) 
P = return to nothingness (Chinese: huanmie -1 
See Rahula, Valpola, What the  Buddha Taught (N.Y. : Grove leidenfeld, 1974). Second and 
enlarged edition, pp. 53-54. 

T'ang, Life, Existence, and the Horizons of Mind-Heart, vol. 2, p. 91. 



Having examined the emptiness of the world, the object under perception, the 

next question should be: "is the perceiving subject also nothing but emptiness?" 

This should bring us to the notion of no-Self. It is precisely in this respect that 

Tang differed sharply from the main current of Buddhism. Enlightenment, for 

Tang, is to be attained by removing and destroying ignorance, weakness, fear, 

desire and so on by striking at their very root, the attachment to the Self. But what 

is the Self? 

"Soul", "Self', and "Ego" are common English translations of the Sanskrit 

word, atman which, in general, refers to the belief that there is a permanent and 

absolute entity, an unchanging substance behind the changing phenomenai world. 

Xuan Zang's (3AA.D .  596? 600? -664) Chengweishilun (jjE@S%) defines the 

seC as: "that which is perpetual, unchanging, unitary and autonomous."l~ 

Buddhism, however, teaches that the idea of self is an imaginary, false belief.42 

What is worse, it produces harmful thoughts of "me" and "mine," which lead to 

selfish desire, craving, attachment, conceit, pride, egoism, and other defilements. 

11 Xuan Zang's definition represents one of the important interpretations. The English 
translation here is taken from G. Chang, The Buddhist Teaching of Totality: The 
Philosophy of Awa Yen Buddhism, p. 76. See also Bsuan-tsang (pin-yin: Xuan Zang 596 ca. 

- 664)- Cheng lei-shih 1 in: The Doctrine of Mere-consciousness (FIong Kong: Ch' eng Wei- 
shih lun Publication committee, 1973). 

12 However, we must also be aware of the fact that this doctrine is a controversial 
topic. Some scholars like Garma C. Chang believe that the idea of no-Self is only a 
meditational device. "Actually, in Buddha's teachings we do not find a philosophy of 
No-Self; what we find is a siginifact therapeutic device." See Chang, The Buddhist 
Teaching of Totality: The Philosophy of Hwa Yen Buddhism, p. 75. 



This false notion of the Setf is thus the source of all kinds of conflicts and suffering, 

and has to be eliminated before one can attain full enlightenment.13 

The teaching of an-atman aims precisely at breaking down individual 

existence into empty components, devoid of essence14 while the teaching of 

conditioned co-arising works in the direction of synthesis by showing that all 

phenomena stand in some relationship of conditionedness, a relationship that can 

be understood in terms of simultaneity as well as succession in time. They both 

point to the fundamental reality of the world as perceived by the Buddhists: 

l3 Carma Chang has discussed, among other things, three important Buddhist object ions 
to the notion of self: 

i. Unchanging identity: 

Buddhism teaches that Self does not, in truth, exist; that this allegedly unchanging 
and perpetual element within us is nothing but the delusion of a confused mind. As for 
a changing Self, "the inherent meaning of change implies the loss of identity, which 
is incompatible with the concept of Self."(Chang, The Buddhist Teaching of Totality: 
The Philosophy of Hwa Yen Buddhism, p.77) 

i i. mi tary or indivisible: 

A Self is composed of five aggregates. 

i i i .  autonomous: 

A common notion of the Self is that it is autonomous, which implies freedom. 
independence , and vo 1 it ion. 

14 Psychologically speaking, fearing death and the possibility of our personal non- 
existence, we tend to impute and cling to permanence where there is none, imagining 
that something permanent underlies the flux of experiential conditions- According to 
Buddhist teachings, however, the individual is nothing but a sequence of psycho- 
physical states or even a flux of consciousness. It follows that when this sequence 
terminates (with death), it will be impossible to refer to the individual any more. 
Thus, to enquire about one's existence after death is fruitless. However, popular 
Buddhism does believes in the possibility of this kind of thing; indeed, much of 
Buddhist 1 iterature is devoted to this kind of theme. 



emptiness. Thus, both the dharma and the self are nothing but emptiness and this 

explains the name given to the Buddhist horizon of dual emptiness in Tang's 

system. 

However, unlike some Buddhists who focused on the emptiness of the Self, 

T'ang focused more upon the problem of the attachment to the Self instead of the 

emptiness of the Self itself. Tang believed that the attachment to the self leads to 

xianzhi (limitations $iq ), ikngbi (closeness $$ ), and shufu (restraint 3fZ S ).I5 

Enlightment is mainly a result of transcending the attachment to both the world 

and the self. In Tang's favored terms, it is the process of pozhiguankong (@!%tll  

L), which means the breaking of attachments and the seeing of the emptiness.16 

4. Enlightenment as Nonattachment to Dhanna 

Since both the world and the self are nothing but emptiness, there is nothing 

that one can really be attached to. However, in this case should one be attached 

to the teaching of emptiness itself. Following the Mahayana tradition, especially 

that of the Madhyamika, Tang challenged the identity of the world and that of the 

cognitive Self by showing that both of them are illusory. If this is an insight learned 

from the Buddhism, then carrying this teaching to its logical conclusion will result 

in holding the emptiness of Buddhist teaching itsetf as well. The teaching will then 

be regarded as but a skillful means for us to leave the cycle of samsara and pass 

15 T'ang, Life, Existence, and the Horizons of Mind-Heart, vol. 2, p. 90. 

l6 Tang,  Life, Existence, and the Horizons of Kind-Heart, vol. 2, p. 91. 



over to the other side of the river, to the "Western Pure Land", the land of peace 

and enlightenment. Once we are enlightened, however, we will not need to be 

attached to the teaching anymore than we would need to carry the raft after we 

have crossed the river. So, Buddhist teaching is useful in helping us to attain 

enlightenment, but if we continue to adhere to it, it will become just another kind of 

attachment and, consequently, a new source of suffering. 

C. Suffering and Universal Salvation 

I. Suffering 

As we have just discussed, it is attachment to this world, to this self, and 

even to Buddhist teachings which causes all suffering. Therefore, Tang paid 

special attention to the concept of duhkha, the first of the so-called four noble 

truths (satyacatustaya e4 zs)? In Sanskrit, the word can mean several things: 

"imperfection, impermanence, emptiness, insubstantiality,"l* Tang usually used 

the Chinese translation of this word, k u g ,  "suffering", which is also the most 

common English translation. In response to the endless suffering of beings, Tang 

believed that we should not only strive to liberate ourselves from suffering; we 

should also have a compassionate heart and try to help others liberate 

l7 The four noble t r u th s  are duhkha-satyag, samudaya-satyas, nirodha-satyas, an, 
narga -sa t y a  . 

See Llpola Rahula. Rhat the  Buddha Taught, p. 17. 

l9 Tang, Life, Existence, and the  Horizons of Mind-Heart, vol. 2, p. 76. 



On this point, Tang criticized Christianity for being indifferent to the suffering 

of beings by first not recognizing their existence. He believed that Buddhism faces 

the existence of beings without questioning the possibility of their nonexistence 

as Christianity has done.= On the basis of this recognition, human beings can 

have compassion and share the feelings of suffering which other beings 

experience. Through such shared experience, human beings can develop the 

heart of kindness and compassion. 

Suffering, according to Tang, results mainly from unsatisfied desires or 

unfulfilled aspirations. Moreover, there are conflicts in the world because people's 

goals and desires often conflict with each other. The satisfaction of one usually 

leads to the dissatisfaction of the. All these result in suffering. By neglecting the 

diversities of human goals, one will eventually become indifferent to the pains and 

sufferings of the beings in the world. In Tang's view, Christianity's emphasis on 

the glorification of God as the ultimate end of existence leads to a false sense of 

self that is manifested in setfishness or moral indifference to fellow beings 

(mamuburen %*T+CI .a 

Ultimately, there is no fundamental difference among sentient beings since 

the essence of all sentient beings, for both Buddhists and Tang, consists of 

kufung (suffering 6 1 ) and fannati ( g  trouble, defilement, passion). Here, 

Tang pointed out the crucial difference between Buddhism and Christianity in their 

20 T' ang, Life, Existence, and the Horizons of Hind-Heart, vo l  . 2, p. 80. 

zl"ang, Life, Existence, 2nd the Horizons of Mind-Heart, vol. 2, p. 83. 



notions of salvation. In Buddhism, salvation means the elimination of sufferings 

and kleshas; in Christianity, salvation is a grace from above, from God. In 

Christianity, the quest for salvation is based on hope or expectation of divine 

intervention. In Buddhism, the essence of salvation lies in compassion for the 

suffering of all beings. From there, one gains unceasing hope for the saving of 

others. 

2. Conditions for liberation from suffering 

a. Compassion 

Tang strongly emphasized the phenomenon of suffering, human beings' 

awareness of it, and their unceasing quest to attain liberation. This awareness can 

be called the consciousness of transcendence - that is, the consciousness of 

transcending suffering. It is important to stress that for Tang, this transcendence 

is mainly a process of self-transcendence. It begins w-th the insight about the true 

nature of this world: this world is empty; to cling or attach onesetf to it is to bring 

suffering to oneself7 Once we gain this insight, we are empowered to liberate 

ourselves without having to wait for or rely upon some external act of grace, divine 

or otherwise. In other words, this liberating insight is a self-generated wisdom 

which enables us to "see the dharmas of the dharma-world as the way they are; 

=Tang, Life. Existence. and the Horizons of Yind-Heart, vol. 2, 94. 



and to witness the emptiness of dharrnas and the Buddha-nature of all sentient 

beings."= 

This idea of self-liberation in Tang's thought - or, as he termed it, baku (@ 

g), which literally means "to uproot suffering" - reflect precisely the mainstream 

Mahayana position. However, Tang emphasized that liberation does not only 

mean self-liberation. For him, baku also includes the intention to liberate others. 

Tang believed that this intention to save others comes from one's compassion, 

called tongqinggonggan ( HaE#@ )or "sympathy and co-feeling toward others" - 
in other words, in the capacity to share and understand the feeling of others. This 

view shows not only the kind of compassion necessary to become a good 

Buddhist, but also the radical sense of equality and interconnection through which 

Buddhists regard all beings. 

This kind of compassion lies in our great Bodhi-citta24 (Chinese: 3 )8,2.) 

which literally means "the heart of great Buddha". Tang's emphasis is on the great 

intention or heart to eliminate others' suffering or to free others from suffering. 

23 Tang, Life, Existence, and the Horizons of Hind-Heart, vol. 2, 75. fdlsH%%% 
s fiE%%E?@% Az!#z~%B* 

24 T' ang' s understanding of Bodhici tta accords with the mainstream of Mahayana Buddhism 
but differs from the Tibetan tradition which divides the Bodhicitta into the relative 
mind of enlightenment and the absolute mind of enlightenment, and refers it not only to 
the intention to save all beings but also to the actual entry into meditation and the 
vision of nirvana as we1 1. Paul Wi lliams has a discussion of the Tibetan understanding 
in this regard. See his Bahayana Buddhism: The Doctrinal Foundation (London: Routledge, 
1989), pp. 197-204. A brief note on the Bodhicitta can be found in Franz-Karl Ehrhand's 
entry on Bodhichitta in The Encyclopedia of Eastern Philosophy and Religion {Boston: 
Shambhala, l994), p. 38. 



Thus, he related it to the chin &L\ and beixin ?&& which represent the great 

intention to give joyfulness to others and to help them eliminate their suffering, 

respectively." These two "hearts" or intentions show two major capacities of the 

consciousness of transcendent, namely the ability to know and to feel other 

feelings, and thus to have com-passion and co-feeling; and the inability to remain 

indifferent to other's suffering. The former refers to a cognitive aspect while the 

later belongs to a religious-moral aspect. 

Another cornerstone of Tang's thought is that salvation comes from inner 

self-enlightenment, rather than from external sources.= Although the great 

compassion of the Bodhisattvas has allowed them to take upon themselves the 

suffering of the world. Homer ,  for Tang, all they can do is show the path 

towards liberation from suffering. That is what is meant by "to save the sentient 

beings by Way,1127 to show the right (Buddhist) teachings to those who are 

suffering in this cycle of birth and death (samsara). Nor is the Way a miracle that 

provides instant liberation, which is why not a single reference is made to miracles, 

despite the fact that they abound in Buddhist literature? Rather, the Way to 

salvation in Tang's description of Buddhism has been reduced into a way of 

understanding reality, that is, sunyata, and the Way that the Buddha employs to 

25 ci menans to give joy to the other while bei means to eliminate other's suffering. 
The two together with both x i  (g) and she form the Four Great Hearts @%!@&b) 
in Buddhism. The Sanskrit words for these four terms are mahamaitri, mahakamna, 
mahamudi ta , and mahapeksa . 

26 TPang, Life, Existence, and the Borizons of Yind-Reart, vol. 2, p. 113. 

27 T'ang, Life, Existence, and the Horizons of Yind-Heart, vol. 2, p. 89. 

28 One typical exzmple is the k i y u  Jing (Hundred Parables SutraE@@ ) . 



save sentient beings is to make them know the dharma.29 This is, of course, a 

result of the compassion of Buddha and the Bodhisattvas; that is, those who are 

on the way to complete enlightenment but instead of going straight ahead to attain 

Buddhahood are willing to remain in this world to save others. Tang's 

interpretation of compassion seems to reflect the essence of the Four Great Vows: 

The troubles are endless but I vow to overcome them all. 
The sentient beings are numerous, I vow to save them all. 
The dharma gates are countless, but I vow to know them all. 
There is nothing higher than the Buddha's way, I vow to attain it.= 

The Vows show the great compassion and firm determination that arise from the 

depths of one's transcendent consciousness, the volition to save the others. This 

kind of compassion and determination generate the Great Yuanxin (Chinese: 

dayuanxin A~@IG) ,  that is the "heart" or intention to help, and thereby the force of 

saving the others (Chinese: yuanlima). All these come from a finite Self, but all 

beings which are suffering and will be suffering are infinite, so the intention to help 

thus also becomes infinite. Beings are countless and so is our compassion 

towards them. Thus, the heart of a Bodhisattva is as vast and deep as the ocean.31 

In other words, the ultimate ideal of Buddhism, for Tang, is nothing but universal 

29 T'ang, Life, Existence, and the Rorizons of Hind-Heart, vol. 2, p. 89. 

30 The Vows are often made by the Buddhist rconks and nuns. r ~ & ? ! R & ~ @ ~  %~?'!%!%~ 
wx &B7@3iJ&@jjj3Q fm%IrSa _I The quotat ion, here, foi lows T' ang' s version of 
the Vows. See T'ang, Life, Existence, and the Horizons of Mind-Heart, vol. 2, p. 153. 

31 Thus, it is called the yuanhaai (Be )which literally means " the  ocean of 

w i l 1 i ngness" . 



salvation. Thus, he also named this horizon as the horizon for the salvation of all 

beings? 

b. Transcending the Division 

The basis of such an "altruistic" assertion is that the distinction between of 

myself and other-self, or I and the other, is simply an illusion which should be 

transcended.= This is particularly relevant to Tang discussion of the so-called 

trans-subjective-objective horizon which emphasizes the transcending of the 

distinction between subject and object. The appeal to the compassion of the 

Bodhisattva is an argument from an ethical viewpoint while the appeal to the non- 

differentiation of I and the other is an ontological argument. To put it most simply, 

all pairs of opposites contradict only in appearance. Ultimately speaking, there is 

no opposition which cannot be resolved. To view everything as having its own 

distinct identity is an illusory perception from an ordinary viewpoint. 

D. Foundations and Paths to Liberation 

1. Karma and Attachment 

32 T'ang's notion of infinite compassion is illustrated by the Bodhisattva. 
Avalokiteshvara (Chinese: Cuanyin E g  ), who is portraited as the Bodhisattva of 

unconditional compassion for every being, and thus possesses a thousand hands to enable 
him/her to help so many suffering beings. 

33 T' ang, Life, Existence and the Horizon of Mind-heart, pp. 94-101. 



The way to achieve nirvana, or "liberation", is to break the attachment to the 

Self (pochuwozhi@ Bd &) and to understand sunyata (tiwukongxing 

On the basis of the heart of compassion, the Buddhists use various famen Ery to  

eliminate the suffering and karmas of all sentient beings with a hope of rescuing 

them and helping them attain Buddhahood. This is an unceasing process and 

relies mainly on the great heart of compassion and the great promise (vow) of 

saving all beings. To become a Buddha is likewise a time-consuming pilgrimage 

which can mean an unceasing effort, life after life. Even after one becomes a 

Buddha, there is much work of grace to do. 

2. The Seed of Liberation: Buddha-nature 

A view of self-transcendence based on non-attachment to this world, 

combined with a concern for the suffering and salvation of others, is based upon 

the assumption of the existence of a "Buddha-nature" in every being. Tang 

employed the Yogacara tradition to explain this, echoing the development of 

Chinese Buddhism that eventually assimilated the teaching of the ultimate 



universality of Buddhahood with the Mahapannimna doctrine of the Buddha- 

nature, the tafhagafagarbha teach ing , or in Chinese, rulaizang.34 

In early Buddhism, the personality factor of consciousness (Chinese:shiB) 

was referred to equally as vinnana, citfa (thought) or mano (mind-organ), and was 

classified into one of six types: eye-ear-, nose-, tongue-, body-, and mind- 

consciousness, each related to a particular sense-organ. In the Yogacara tradition, 

however, hnro more types of consciousness or cMa are added, making a total of 

eight. An understanding of this tradition sees each cEa as consisting of a series of 

momentary events, accompanied by an appropriate collection of "mental states." 

Among the eight different kinds of consciousness, it is the alaya consciousness 

which attracts Tang's special attention9 

When a person performs actions, karmic traces are left on his unconscious: 

the 'seed' of future karmic effects sinks into the alaya, a receptacle which actively 

stores them. Thus, the alaya is usually called the Store House Consciousness, 

and differs from the Christian God in three aspects according to Tang. First, he 

34 The teaching of the Three Aspects (S. Svabhava-trayaZJl!k - z B I B )  is central to the 
Cittamatra tradition (@%) which is also known as the Yogacara tradition ( m m f i s )  . 
The first aspect is the constructed or conceptua 1 ized aspect, the pianjisuozhixi'ng ( 

#mB,  S. parikalpitasvabhava) . This can be understood as the appearance of beings 
which is grasped by a perceiving mind through the employment of language and concept. 
The second aspect, the dependent aspect, is known as the yitaqixing in Chinese (Eft&& 
'B, S. paratantra-svabhava) . This aspect refers to the dependent origination of 
dharman, [t emphasizes on the One can attain the yr'taqixing i f one can see there is no 
real self in the beings and understand that everythings is nothing but a combination of 
conditions. The third aspect is known as the ~uanchengshixing ( , S. 
parinispama-svabhava) . That is the true real ity of beings, emptiness. 

T' ang, Life, Existence and the Horizons of Kind-Heart, vol. 2, p. 111-113. 



believed that it contains the seeds of both good and evil, while the Christian God 

is free from all evil elements. Second, unlike God's creation, which happened only 

once, the creations of the Store House Consciousness happen many times. Third, 

while the Christian God is eternal in the sense that he remains unchanged, the 

Store House Consciousness is everchanging36 It consists of a series of ciftas, 

accompanied by both karmic 'seed' and the 'seeds' of potential defilement and 

memories. These all reproduce themselves over time, thus accounting for the 

continuity of personality through death and periods of unconsciousness, when the 

seven active consciousnesses are absent. The alaya is also said to contain some 

intrinsically pure 'seed.' the source of religious striving. They arise from the 

profound depths of the alaya, the param-alaya or alaya which is beyond.'37 

Not only does a Self have no identity of its own, each Self is also constantly 

changing. Each of us is the same Seff for only a moment, or perhaps even less. 

Given the teaching of rebirih and reincarnation, what, then, is the link between this 

instantaneous being and this current of change? How can one's essential nature 

be passed on to the next birth? The problem is especiaily clear in the doctrine of 

karma. A person's karma is the power or force resulting from the voluntary actions 

of an individual, which shapes his or her succeeding life. Evil-doers will suffer and 

be reborn into a unpleasant form of existence while doers-of-good will be 

rewarded. One's fate is the result of one's own deeds. But if there is no Self, said 

36 T'ang, Life, Existence and the Horizons of Mind-Heart, vol. 2, p. 116. 

37 In the She-lun school (s$@), the earliest Chinese version of the Yogacara. this 
is designed as a ninth, ' taintless' , consciousness. This depth-aspect of alaya is seen 
to be beyond the dualisms of subject and object, existence and non-existence, and is 
known as the &ma-dhatu, the ' dhama-realm' . or the world of &arm.. 



Tang, who or what carries this karma force? Who is going to be punished and 

who is going to be rewarded? 

If we do not assert the existence of a self that can pass from life to life to 

bear the consequence of actions in previous lives, what is meant by reward and 

punishment in the succeeding life? One has to assert not only the existence of 

karma but also some sort of existence in a continuous form of existence. Tang 

explained this in terms of seeds (zhongzi: IF), that are carried into the next life. 

Karma drives us to the endless pursuit of physical exktence. This does not mean 

that karma produces the self. Rather, it is the dynamic which drives the no-Self to 

the next no-Seff existence. However, the content of such an illusive life is the 

actualization of the seeds. Seeds thus can be viewed as instances of potential 

waiting to be actualized on the one hand, and the karmic residue of past deeds 

(actualization), on the other. 

The actualization of the seeds is called the xianxing ( W 5 ), and it can 

reinforce the degrees of joy or suffering in the earthly world? This actually 

produces karma. The more frequently it actualizes, the stronger the seed will 

become. On the other hand, if one succeeds in suppressing the actualization of 

seeds, one is able to weaken them. The more strongly they are suppressed, the 

weaker they become, till they vanish into nothingness.= When one reaches a 

38 T'ang, Life, Existence, and the Horizons of Mind-Heart, vol. 2, p. 116. 

39 T'ang, Life, Existence, and the Horizons of Mind-Reart, vol. 2, pp. 116-117. 



stage where all bad seeds have been eliminated, one becomes an enlightened 

one, a Buddha9 

Tang used this kind of explanation to justify the attainability of Buddhahood. 

He asserted that while good seeds can never be eliminated, evil seeds can. They 

are the result of a flawed view of the world which, once one understands true 

reality, will be eliminated.41 To get rid of incorrect views, one has to understand 

that the world is actually a result of dependent co-arising,42 and to assert that the 

ultimate reality of the world is emptiness. This will set us on our way to 

enlightenment. The condition which makes this possible lies precisely in the fact 

that we have the seed of achieving enlightenment33 This is not a mere result of 

setf-effort for everything is conditioned or interdependent. The actualization of 

good seeds is no exception to this law of co-arising. Accordingly the process of 

pursuing Buddahood is not merely a setf-effort, and the result of such a pursuit is 

never a mere setf-achievement. Thus, there is nothing for us to be really proud of. 

Even if one has the virtue of liuduwanxing (*gSfi)44 one should realize that it is 

40 T'ang, Life, Existence, and the Horizons of Mind-Heart, vol. 2, p. 117. 

41 T'ang, Life, Existence, and the Horizons of Mind-Beart, vol. 2, pp. 118-119. 

42 Tang, Life, Existence, and the Horizons of Yind-Heart, vol. 2, p. 119. 

43 T'ang, Life, Existence, and the Rorizons of Mind-Heart, vol. 2, p. 120. 

44 The liudu refers to the six paramitas / \BE@,  that is the six things that ferry 
one beyond the sea of mortality to nirvana. They are charity, keeping the commandments, 
patience under insult, contemplation, zealous progress and wisdom. See William Edward 
Soothi 1 1 and Lewis Rodus, A Dictionary of Chinese Buddhist Terms (Taipei : Xinwenfeng 
chubangongsi%msK&q, 1992). p .  130. 



nothing but sunyata and should not attach oneself to it and think that it has a 

subsisting entity* 

3. The Three Lives 

Becoming Buddha, or fully enlightened, is impossible to accomplish for most 

people in just one lifetime. In addition, after one becomes enlightened, the 

tremendous amount of good merits one produces can be extended to the future, 

that is, to numerous lives thereafter.46 Tang used this to justify the existence life 

after life. While the existence of seeds can be implied by one's deeds, that is the 

actualization of seeds, the non-existence of certain deeds cannot be taken as a 

proof for the non-existence of such a particular kind of seed responsible for the 

deeds. According to Buddhist philosophy, the seeds and karmas of one individual 

do not vanish even after one's death. The seeds are stored in the so-called Alaya, 

or Store House of consciousness, so even if a particular seed does not activate 

any more, it does not mean that it no longer exists. However, it does mean that it is 

currently in a non-active stage and will neither strengthen nor weaken. The re- 

45 T'ang, Life, Existence, and the Horizons of Mind-Heart, vol. 2, pp. 120-121. 

46 T' ang, Life, Existence, and the Horizons of Hind-Heart, vol . 2, pp. 122-123. 



activation of the dull seed must be caused by other conditions. It cannot reactivate 

itself? 

Tang then combined the insights of Yogacara Buddhism with lmmanuel 

Kent's argument to establish the rationality of the immortality of human soul. Kant, 

as perceived by Tang, assumed the immortality of the soul in order to make 

possible the highest good. That is to say, even if one cannot achieve the highest 

good in one single life, one (soul) can still try again in another life. In a similar vein, 

Yogacara Buddhism argues for the existence of other worlds, those of past life and 

those of future life, since the good seeds produced by the moral actions of an 

individual cannot fully flourish in one life; they outlive our physical bodies. and wait 

for another chance of actualization in the next life. 

If the seeds of compassion for the suffering of sentient beings become 

inactive and thus cannot be actualized, then it will be impossible to cultivate the 

virtue of compassion. Similarly, Tang argued that if souls can be immortal, then 

there should be a world which allowed such an immortal soul to activate and 

actualize. Thus, for Tang, we should be able to think about the existence of the 

47 T' ang, Life. Existence, and the Horizons of Hind-Ieart. vol. 2, p. 122. According to 

the Yogacara tradition, there are four kinds of karma which are responsible for 

producing future 1 i fes: xianshishouye %@ 9 that having immediate effect in this 
1 ife itself, iaishengshouye;jff & 9 that having effect in the next succeeding 1 ife, 
housheen&zouye@~~% that having effect in some after 1 ife, and jiyouye%eg that 
whose effect has completely lost its potential force. What Tang refers here is the 
last one, the jiyouye. 



past, the present, and the future world (Eftf- - +@ - ?$?@) . These are collectively 

termed by Buddhists as the sanshi (Z@).* 

Rewarding good and punishing evil are then put in a chain of karma. Good 

deeds produce good karma, and evil deeds produce bad karma. If one does evil 

deeds in this life and is yet able to enjoy a comfortable life, this is explained by 

referring to the effect of good karma produced in past life, which may not yet have 

been exhausted. Thus, it is unnecessary to expect to see one punished in this life 

or even in the next. Everyone will eventually get hislher just deserved. 

Tang had thus come out with an answer for justrfying the existence of the so- 

called 'Three Lives." According to him, the existence of a future life is not merely a 

logical possibility but a real possibility (shineng: gEE)B.  The question of logical 

possibility belongs to the domain of epistemology while the question of real 

possibility is ontological. The main difference lies in whether the principle of 

actualization (chengwei xianshi zhi yuanzea sB st R!J) is included in the 

possibility. Such a principle is included in a real possibility but not a logical 

possibility. T'ang believed that real possibility exists in the life and world of one's 

mind and can actualize itself without relying upon other conditions to actualize, 

and provides an example to demonstrate his point. He believed that our thought 

can disclose itself or conceal itsetf from us. 

T'ang, Life, Existence. and the Horizons of Mind-Heart, vol. 2, pp. 124-126. 

49 Tang, Life, Existence. and the Horizons of Mind-Heart, vol. 2. p. 136. 



Tang believed a thought can disclose itself to us if it is a real possibility. 

However, it would be wrong to think that it is necessary so. That is to say, a 

thought can remain in a stage of concealment instead of moving to a stage of 

disclosure. The reason, for Tang, is that it might be suppressed by other thoughts 

and thus is unable to disclose to us. If one has a thought and does not have any 

other thought occupying one's mind, he can well remain under the horizon 

exhibited in the old thought. According to Tang, people usually tend to remain in 

the old stage to which they are habituated? It is only when this kind of 

continuation of thought is interrupted, that other thoughts (i.e. other real potentials) 

can manifest themselves. An individual preoccupied with thoughts in daily time 

may not feel the existence of other real potential thoughts within himself. However, 

when he or she sleeps, these potentials may have a chance of freeing themselves 

from the obstructing force of those thoughts which pre-occupy one's mind during 

the day, and thus are capable of disclosing themselves to u s 3  In sum. Tang did 

not think that the non-actualization of one's potentials should be used as a means 

to deny their existence. Naturally, the existence of the future life cannot be denied 

simply because there is no way to provide any sensory or empirical evidence to 

disprove it from this life. After all, according to Tang, our sensory experiences are 

limited to this life and thus cannot disprove the existence of any future life. 

E. Reflections 

50 T'ang, Life. Existence, and the Rorizons of Mind-fleart, vol. 2, pp. 136-137. 

51 T' ang, Life, Existence, and the Rorizons of Kind-Reart, vol. 2, p. 137. 



Whether Tang's interpretation of Buddhism is accurate or not, is not the 

focus of this dissertation. What concerns us here is Tang's philosophy as 

reflected in his interpretation. Clearly, Tang's interpretation reflects a Neo- 

Confucian position. Although it is certainly nothing new for Neo-Confucian 

scholars to read Confucian ideas into their interpretations of Buddhism, it is not my 

intention to suggest that Tang's interpretation is a Neo-Confucian reading of 

Buddhism, let alone an intended distortion. Rather, I suggest important parallels 

between Tang's interpretations of Buddhism and his own Confucian teachings. 

Among other important similarities, I would like to address one particular point 

which I perceive as most relevant to our discussion: this-worldliness. 

We have already examined the notion of sunyata. For Theravada Buddhism, 

sunyata is understood mainly negatively, as liberation from the endless cycle of 

rebirth, or samsara. There is a sharp distinction between the realm of samsara 

and that of enlightenment. Generally speaking, withdrawhg from this earthy world 

is extremely important if not absolutely necessary to attain nirvana according to 

the Theravada Buddhists. Therefore, a monastic life is especially profitable when 

compared to the life of a layman, although one should never think that a monastic 

life is the only path toward nirvana in this tradition.52 However, if nirvana means 

liberation from suffering and leaving the world behind, then it can also be viewed 

52 One of the popular misunderstandings of Theravada Buddhism is to see it as a mere 
monastery tradition. Ninian Smart, an authority in Indian philosophy, has stated in 
one of his latest work that in the Theravada tradition "being a monk or nun is the 
bridge toward nirvana. You need to withdraw from the world to have a real chance of 
liberation. See his Worldviews: Cross-cultural Explorations of Human Beliefs (Englewood 
Clifts: Prentice Hall, 1995), 2nd ed., p. 98-99. This kind of view overlooks the role 
of pratyeka-bud&as (Chinese: yumjue i@B ; dirjueBg ) who attain their en l ightenmen t 
without leading a monastic life. 



as a kind of sefishness that is indifferent to others' suffering. A true Buddha 

should have enough compassion to feel another's suffering beside his own, and a 

compassionate Buddha should thus care about not only his own salvation but the 

salvation of others as well. This leads to the emphasis on the notion of 

Bodhisattva in Tang's discussion on Buddhism, where attention is paid towards 

suffering in this world, instead of the mystical experience of nirvana. Put differently, 

the focus has been shifted from the concern for the other-worldly experience to a 

true concern for this-worldly suffering. This has important implications for the 

notion of enlightenment. In the Theravada tradition, the world is the place of 

samsara, while ninmna or enlightenment is to leave samsara for enlightenment. 

For Tang, to remain in this world of samsara and try to help save others is a path 

to enlightenment. In other words, nirvana should not only be sought but also be 

attained within this world. To assert "samsara is ninmna" (Chinese: shengsi ji 

niepan Y &P @ !$$) means the world where life and death takes place is no 

different with the world where one can achieve enlightenment. Enlightenment is 

not beyond this world. Such a shift without doubt reflects the emphasis of the 

mainstream Mahayana teaching. As we have already mentioned earlier, Tang's 

focus in his study of Buddhism is Mahayana instead of Theravada Buddhism. I 

would also venture to point out that the concern of this world is also one of the 

most important concerns of Confucianism.s3 Tang's critique of Christianity which is 

- - -- 

53 Even though Neo-Confucianism is noted for its ontologization of the Confucian ethics, 
no Neo-Confucian scholars claim that their teachings were purely metaphysics or 
cosmology let alone indifferent to practical affairs (e.g.  pol itics). Confucian central 
concern has never been this kind of speculation. A1 though. some Neo-Confucian scho Iars 
were fond of construcing ontological and cosmological systems, they did not intend to 
transform Confucianism into a mere speculative phi losophy. 1 wouid rather say that they 
tried to lay the foundation of the Confucian ethics by providing a new ontology or 
cosmology based upon Confucian spirit as they perceived it. 



based on his praise of the Buddhist teaching of great compassion for the suffering 

of beings can also be viewed as a criticism grounded in the Confucian concern for 

this world. Tang's view of Confucianism is more clearly explained in his exposition 

of the so-called horizon of the Heavenly Virtue, which I will address in the next 

chapter. 



Chapter Four 

Confucianism and the Transcendent Dimension 

A. Introduction 

The highest stage in Tang's system is the Horizon of the Prevalence of 

Heavenly Virtue (Tiande l i u x i n q i i n ~ ~ ~ ~ ~ )  , also known as the horizon of the 

fulfillment of human nature and the establishment of heavenly mandate 

(ITnxingliming ~ l ~ ~ ~ $ & ) l  or the horbon of perceiving human nature and the 

heavenly mandate (guanxingmina'e $@ @ 6E). In Tang's system, this last 

horizon is represented chiefly by Confucianism, which he regards as the perfect 

example of the highest horizon of mind-heart.' 

This horizon can be characterized by the statement: "in human moral 

achievement, one sees the prevalence of Heavenly Virtue.I12 For Tang, this is 

the supreme teaching that underlies Confucian moral praxis. This teaching 

belongs to the trans-subjective-objective horizon (chao zhukejing % 3: % ), 

which, as mentioned in the preceding chapters, also includes the horizons of 

Christianity and Buddhism. The Confucian horbon, however, differs from these 

last two trans-subjective-objective horizons in several ways. 

I Tang also mentions that Taoism has partially reached this stage but the Taoist 
horizon is not as complete as that of the Confucian and T' ang does not dwe l 1 on i t  

for long. 



The way of attaining such a trans-subjective-objective horizon is, as Tang 

stated clearly, to "follow the order of our lives and exhtence and show the order 

of the w r l d  before us. Then, by employing a sequential perspective - that is, a 

perspective which follows the order of earlier to later, of beginning to end and of 

fundamental to incidental - one can bridge the gap between Heaven above and 

human beings below, and the gap between oneself and other outside existence. 

Thus one becomes capable of harmonizing the opposition between the 

subjective and the objective and of attaining the trans-subjective-objective 

horizon.'a What makes this horizon so unique is 'rang's emphasis on the 

importance of the order or sequence of the transcending process. The 

transcendence from the human realm to Heaven, in Tang's view, should follow 

the order of priority in the zhucong (ZE) or benmo ($%) schemes in which the 

human realm is seen as the true origin of transcendence, not Heaven. This 

signifies, in Tang's scheme, the priority of humanity over Heaven in the process 

of transcendence. Tang called this the priority perspective (shunguan I@@). 

While Tang called the horizon of Heavenly Virtue the "highest1' of the three 

trans-subjective-objective horizons, he did not imply that the other two are 

inferior. Tang saw the three trans-subjectivesbjective horizons as 

complementary horizons, and so when he referred to the Confucian horizon of 

Heavenly Virtue as the "highest1', he meant it in the sense of being the main (zhu 

Z ) complement, rather than the auxiliary (congg ) one. However, a more 

important issue for Tang concerns the foundation and the order of the process 



of transcendence. For him, Confucianism constitutes the fundamental horizon 

from which one can establish the ultimacy of human beings ( l i ren j iahe)  and 

thus be able to perceive the Supreme Ultimate (IianfaiJTELA@) or the essence of 

Heaven. This process of transcendence -- from the human realm to the realm of 

Heaven - reveals the essential unity or continuity between humanity and 

Heaven3 

Tang rejected the notion of a radical and unbridgeable gap between 

Heaven and Humanity as suggested, for example, by the Judaeo-Christian idea 

of a "totally Other" God. Cosmologically, Tang saw here an interpenetrable 

universe - or, more specifically, Heaven and humanity which mutually penetrate 

each other. However, in his humanistic vision of the universe, cosmology is 

really founded on and flows from anthropology, not the other way around. 

Accordingly, in the context of the Chinese trinity - Heaven, Earth, and Humanity 

- Tang identified Christianity with Heaven (in the sense of its vertical God- 

centered horizon), Buddhism with Earth (in the Mahayana sense of its horizontal 

vision of compassion to all beings), and Confucianism w'th Humanity (in the 

sense of its radically human yet all-embracing vision of Human, Earthly, and 

Heavenly realities) .s 

Tang's humanistic vision becomes even more pronounced when he 

elaborates on his notion of the Horizon of Heavenly Virtue in contrast to the 

Buddhist and the Christian horizons. He said, 

4 tang, Life, Existence and the Horizons of Mind-heart, Vo1.2. p. 156. 

5 Tang, Life, Existence and the Horizons of Mind-heart, Vo1.2,. p. 156. 



The Confucian teaching about the prevalence of 
Heavenly Virtue does not emphasize the mystical 
experience of divine revelation, the establishment of 
doctrines and organization of churches. and it also 
does not teach about other existence, past or future. 
It does not speak of the world of the six realms of 
existence beyond this world. It does not speak of 
the causes and consequences of good and evil in 
the Three Lives [past, present, future]. It does not 
speak of the universal salvation of beings other than 
human beings. It only speaks of our lives and 
exktence here and now and about the events in this 
world!"' 

As indicated earlier, the progress from humanity to Heaven is a process of 

transcending the dichotomy between the subjective and objective dimensions. 

This is why the Confucian horizon belongs to the trans-subjective-objective 

dimension. Of course, the Christian and the Buddhist horizons are also trans- 

subjective-objective horizons. However, they differ from Confucianism in the 

sense that they either invert or only partially follow the right perspective on the 

order of priority in the Humanity-Heaven relation. To confuse this order of 

priority, in Tang's view, results in a distorted vision of things. 

For Confucianism, as Tang understood, this world is the main concern of 

human life and existence. For Tang, life is a single process of "being and non- 

being" Cyouwu $&) or vice versa, or a process of activity and tranquillity 



(dongjing as) or vice versa. Put differently, existence is a single succession of 

life and death. The importance of this view for Tang is that we should 

acknowledge and value the reality of this world. We should not pretend as if this 

world is unreal so that we can escape from it and take refuge in some other- 

world. On the other hand, we should also not assume that life in this world is 

absolute and that we can therefore deny the reality of life after death or the 

existence of spirits. Here, it is obvious that Tang was proposing an agnostic 

solution to questions about the unknown. Also, Tang made it clear that his this 

worldly views were not to be equated with naturism (which takes nature as the 

ultimate reality) and anthropocentrism (which identifies man with God or 

Heaven)? 

Tang's focus on this-worldly existence emphasizes one very important 

point: responsibility in futfilling or making this life and this world complete. In 

emphasizing this element of responsibility, Tang wanted to show that valuing 

this life and this world does not necessarily imply selfish attachment to this world. 

Responsibility for ourselves and others imply, on the contrary, the ability to 

transcend setfish attachments. 

This is a response to the Buddhist idea that all forms of attachment must be 

rejected because they prevent us from transcending the existential self which is 

an illusion. Tang argued that not all attachments are undesirable. In his view, 

attachments, like filial piety (attachment to family or ancestors) and loyalty to 

one's country, are responsible attachments that enable one to transcend oneself. 

7 T'ang, Life, Existence and the Horizons of Mind-heart, Vo1.2,, p. 157. 
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In this context, the phrase wudingzhi er zichaoyue %Z%ftmj$@&ZE - which 

translates as "[having] no fuced attachment in order to transcend oneself" - best 

captures Tang's idea of responsible attachment. Human beings are capable of 

self-liberation from irresponsible attachments to existential needs and desires, 

and self-transformation into authentic human beings. 

Tang's views on attachment differ from the Buddhist view in two ways. 

One, for Tang, attachment to this-life is not a consequence of ignorance. Two, 

attachment to concepts does not necessarily result in an illusive view of the 

world. Tang referred here to two different kinds of illusion: illusion of the self 

and the illusion of the Dharma. Dharma, as mentioned earlier, can be subdivided 

into two categories: the Buddhist teachings and the world of phenomena. For 

Tang, attachments to all these, Dharma and the self, are not necessarily illusory. 

The world is real; what is illusory is our distorted perception of it. 

Tang's position becomes clearer when he discusses the Buddhist world- 

view. Buddhists solve the problem of suffering in the world by renouncing the 

world (dharma) (the object of attachments), self (atman) (the subject of 

attachment), and eventually the Buddhist teachings themselves. Tang did not 

agree with these ideas. He admitted the reality of suffering, but for him, the way 

out of it is not by denying the world but by affirming the value of life and our 

responsibility for it. The world must be taken as a given which for Tang is the 

horizon that we all live in. We cannot discard it as an illusion. VVhether 

attachments are good or bad depend not on the nature of the world but on our 

attitude towards it. The right attitude towards the world is to be responsible for it, 

and we are made aware of our responsibilities by a reflective mind-heart. If we 



have a reflective mind-heart, we can detach ourselves from the world. In other 

words, self-refledion is transcendence (that is, self-transcendence). 

Tang did not hold the view that the mind-heart attaches (zhiqu to 

concepts. Tang did not agree with the Buddhist claim that our mind is a 

xuwangfenbiexn (,@Zftlifg&), a mind that makes illusory distinctions. On the 

contrary, for Tang, concepts and distinctions enable us to differentiate between 

good and evil. In this sense, the mind-heart that provide us with life orientation 

which, in Tang's system, leads the Confucian horizon of the prevalence of 

Heavenly virtue. 

8. From Human to Heaven: Self-transcendence 

I. Gantong and the Union of Heaven and Humanity 

As we mentioned in the first chapter, Tang held human nature to be 

innately good and such innate goodness is the inner dynamic which drives us to 

become better persons. However, in order to realize our moral consciousness in 

the world, we cannot remain within ourselves and not be related and concerned 

with those around us. In Tang, the ability to symphatize or feel with others is 

called gantong ( @ l ) . 8  However, the ability to ganfong is not limited to just the 

ethical and interpersonal. It also includes, what we may call, a religious 

dimension: the ability to unite with Heaven. The latter ability is the basis for 

Tang's ninth horizon, the Horizon of the Prevalence of Heavenly Virtue. 

8 See Chapter two. 



The ethical and religious dimensions of gantong are not mutually exciusive; 

indeed, they are two sides of the same coin. He spoke about the "penetration" 

of Heaven and Humanity as a single process. We may say that this is Tang's 

reinterpretation of the ancient Confucian ideal of fianrenheyi ( X A - ), the 

union of Heaven and Humanity. Gantong is based on the notion of moral 

unfolding, the realization of the moral ideal - or the prevalence of Heavenly 

virtue - in the individual. Therefore. we cannot speak of Heaven-human union 

apart from human-human union. 

But what precisely, for Tang, is the nature of this "union" between Heaven 

and Humanity? It is my view that this kind of union cannot be characterized as 

mystical, in the sense of a union of a human being and a transcendent divinity? 

For Tang, what matters is not seeking union with some deity but cultivating 

one's innate moral nature endowed by Heaven. A Confucian scholar, according 

Professor Louis Dupre of Yale University rightly pointed out that "no definition 
could be both meaningful and sufficiently comprehensive to include all experiences 
that, at some point or other, have been described as mystical." People come out with 
different definitions of the word. For example, W. T. Stace distinguished two major 
kinds of mysticism: introvertive and extrovertive. What 1 do here should not be 
considered as rejecting any other definitions. Rather, it reflects nothing but my 
own way of using the word, mystical. However, my understanding of the word is not 
arbitary. As Professor I leana Harcoulesco pointed out that " the experience of 
[mystical] union between the subject and its divine object is considered the supreme 
stage of mystical stage and of the contemplative path." Professors L. Dupre and 
Ileanna Ylarcoulesco's discussions appear in the entries, "mysticism" and "mystical 
union" in the Encyclopeadia of Religions (N.Y.: hdacmillan and Free Press, 19871, vol. 
10, pp. 245-261 and pp. 239-245 respectively. For a brief discussion of the 
mysticism in Christianity and Confucianism, see Julia Ching, Confucianism and 
Christianity, pp. 157-161. 



to Tang, focuses his attention on attaining that level of self-perfection which can 

be compared to Heaven. In Chinese philosophical tradition, it is called the union 

of the Heaven and Humanity in terms of achieving the same level of virtue 

(tianrenhede K h e E ) .  It is in this axiological sense that Tang spoke of the 

union of Heaven and Humanity. 

2. The Sequential Perspective 

In Tang's mind, life and existence in this world flow according to a definite 

path and sequence of, e.g., "before to after", "beginning to end". This is based 

on the more fundamental notion about the continuity of Humanity and Heaven. 

For Tang, Humanity and Heaven is a dynamic continuum or sequence that 

begins with Humanity and culminates with Heaven. In terms of moral cultivation, 

Heaven is indeed the Human Ultimate (renjo. Therefore, this perspective 

advocates the primacy of Humanity over Heaven in the sense that Humanity 

(human nature, relationships, and so on), not some extra-human power, is the 

true basis of moral cultivation and set-transcendence. In other words, the 

structure of moral cultivation and self-transcendence is fundamentally human. 

This was what Tang referred to when he talked about sequential perspective 

(shunguanJil).  

According to the Great Learning, a Confucian should start with the 

cultivation of one's self, then take care of hislher family and, eventually, his 

country. This is another aspect of the sequential perspective. However, it is not 

be taken in a temporal sense or as a hierarchy of value. It does not suggest that 

the transformation of the self comes first and the transformation of the world later, 



or that the former is more important than the latter. It merely suggests our 

relationship with others and the world follows a pattern of variation. For example, 

we love people in different ways and degrees depending on the nature of our 

relationship with them; likewise, the nature or quality of our concern for human 

beings differ from that which we direct to the natural environment or the universe. 

Our love for ourselves and our families is usually greater than our love for 

strangers and other beings in the universe. Again, the sequence here is from 

within to without, from the self to the universe. This outward movement of love 

arid compassion is how we become truly human and transcend the individual 

confines of the self. This is the ethical aspect of gantong. 

However, as we just mentioned, the notion of gantong is not limited to its 

ethical meaning. It also includes the religious transcendent dimension. Because 

of this latter dimension, Tang classified and placed the Confucian horizon with 

Buddhism and Christianity, which he regarded as transcendence-oriented 

systems, instead of puffing it in the under the sixth horizon, the daode shijianjing 

(zgR@%), that is the horizon of moral praxis. 

We must now ask: how does one establish this connection with the 

transcendent dimension of the Confucian horizon? The human faculty to 

gantong is a means to transcend the limitations of individuality, the existential 

conditions of humanity, and communicate with the transcendent. This is possible 

because we can establish the ideal moral personality through moral practice. 

This moral personality does not only consist of the feeling of reverence towards 

other moral beings, but also the feeling of communicating or belongingness with 

them. Again, this is gantong. Such gantong enables us to transcend our 



existential environment and be free of the limitations of time and space. 

Through it, we can, in a sense, be "friends" with the great sages and worthies of 

the past and the present, in the East and in the West. This, for Tang, is the 

comprehensive extent of human perfection, the true meaning of universal love. 

On the notion of universal love, I would like to clarrfy one point. In classical 

Chinese philosophy, the notion of love in Mo Zi (SF) and Mencius are usually 

cited to point out the difference between universal love and hierarchical love. 

Some comparative religionists like to point out that Christianity teaches universal 

love Wile Confucianism teaches hierarchical love. Whether or not Mo Zits and 

the Christians' idea of universal love are the same, is beyond the scope of the 

present discussion. What interests us here is whether Tang held the 

hierarchical notion of love or not. The answer, I think, depends upon what the 

adjective "universal" means. If it means that there is no difference in the degree 

of our love towards others, then Tang certainly cannot be counted as a believer 

in universal love. However, if by "universal" we mean only that love is directed to 

all without exception, then Tang can be regarded as a believer in universal love. 

Tang believed in universal compassion, but in a hierarchical manner. He taught 

that we should love more those closer to us than those who are not. This kind of 

universal love is certainly very much along the lines of the Mencian tradition. 

What is special about Tang's - and other Neo-Confucian scholars' - 
notion of "extending the mind-heart" is its more comprehensive coverage. In 

earlier Confucianism, love is limited to the realm of fellow human beings; in Neo- 

Confucianism, the universe (and everything in it) is also included. This is 

probably a result, in part, of the growing influence and importance of the Great 



Learning among the Four Books which became the basis of the interpretation of 

the Confucian corpus.10 The tradition of the "great learning" outlines a process 

of cultivation which starts with one's self and ends with the universe.11 Tang's 

vision of the transcendent consciousness is thus a process of empathetic 

communion between ourselves and all other beings in the universe. To make an 

analogy, the awakening of our transcendent consciousness is like the throwing 

of a stone into a pond, resulting in the ripples on the surface of the water. The 

ripples reach further and further away from the center and eventually cover the 

whole pond. Similarly, the full manifestation of one's transcendent 

consciousness can be described as the full realization of one's essence, which 

can again be characterized as the inseparability of ourselves and the universe. 

This is made possible by the unceasing love and compassion towards every 

being in the universe. It is this primordial unity of humanity and the entire 

universe which constitutes the transcendental dimension of gantong and 

Confucian universal love. 

In sum, the sequential perspective gives us a tri-dimensional view of life: 

inward, outward, and upward. We have to carry out a kind of self-archeology, 

dig deep inside ourselves and rediscover our true essence: the good. An inward 

awareness of our true nature necessarily links us with all other beings. Such a 

10 Among other reasons, the influence of Buddhist and Daoist ontology and metaphysics 
were important as we1 1. 

11 An eight-fold cultivation is outlined in the Great Learning: investigation of 
things, extension of knowledge, authentication of the wi 11, rectification of the mind, 
cultivation of personal life, regulation of family, governance of the state and 
peacemaking throughout the world. See Chan, Source Book in Chinese Phi Losophy, pp. 
86-87. 



linkage is made possible by our spontaneous love and compassion towards 

others. It makes us go beyond ourselves. This is an outward self-expanding 

process. However, our mindheart does not stop with this horizontal movement 

of self-expansion because love and compassion are in reality a "manifestation" 

of Heavenly Virtue. In this sense, the process of self-expansion may also be 

seen as an "upward" directed towards the realization of the mandate of Heaven 

(tianmingx I$?). This notion of a tri-dimensional view of the world may be 

illustrated by the following diagram: 

Heavenly Virtue 

This interconnectedness of the universe is made possible by the human 

faculty of "sym-pathy" and "corn-passion" (fongqing gonggan A 'E # b ). All 

elements in the universe are connected to each other by Heavenly Virtue. 

Therefore, we can detach Heavenly Virtue from each and every element, and in 

this sense, Tang argued for the common existence of Heavenly Virtue. Such a 

universe prevailed upon by Heavenly virtue refers to what Tang called the 

"Horizon of the Prevalence of Heavenly Virtue". However, if Heavenly virtue is 



really the ultimate realization of human virtue (the prevalence of human 

compassion to the entire universe), why call it "Heavenly'"? This is the question 

that we will try to address in the following section. 

C. Different Levels of Ming 

To answer the question just posed, we have to clarify the relation between 

Humanity and Heavenly Virtue which coincides in the notion of ming. As 

mentioned above, another name for the Confucian horizon is the "Horizon of 

jnxing liming" (&ffk*W)), which literally means 'We horizon of the fulfillment of 

humanity (xings) and the establishment of the destiny (ming 6)". But first, a 

discussion of Tang's understanding of xing and rning. 

Tang's use of these terms was unique among his contemporaries.12 Among 

all other meanings of Ming, it is those of "destiny" (mingyunez) ,  "life course" 

(mingtu I$ ), and "mandate" or "command" (mingling I$? iiS;-) which are most 

relevant as Tang's idea of liming includes all three. 

First, Xing is the human nature that is capable of having an intuitive 

awareness of right and wrong (moral consciousness). Ming is the realm of 

thought governed by the human moral nature. In other words, Xing is the moral 

consciousness that distinguishes between good and evil; ming is the realm of 

12 See Yang, Zuhan ( #$$ a && ), dangdai mxue sui kmgzi tianlrrn di qumshi 
(Interpretat ions of Confucius' notion of Heaven in Contemporary Confucianism $#-&%@ 
% F $ % >, paper presented at the Second International Conference of 
Contemporary Confucianism at the institute of Chinese Literature and Philosophy in 
Academia Sinica, Taiwan (Kay, 22, 1994). 



pure goodness. Since ming is the realm of pure goodness, the direction it points 

to is necessarily good and should be followed like an order. Thus. it can also be 

taken as a command (ming 4 ). The ming here refers to absolute moral 

commands and should not be mistaken to mean mingyun, or "destiny". 

Second, ming should not be taken as the command or will of a purposive 

and caring Heaven. Tang clearly pointed out that ming is zimingzing ($I$?$*), 

wfiich means that ming (command) is not some external coercive force but a 

self-imposed, self-regulated command. The character d ( $ ) is of extreme 

importance here, as it identifies the source of moral command, the self. Also, it 

is very important in terms of the kind of moral philosophy it implies: ethics of 

autonomy. According to such a moral philosophy, we engage in moral 

legislation producing moral commands for ourselves. We dictate moral 

obligations for ourselves to follow rather than receive commands from an 

external source (e.g. a God or a purposive Heaven). I think ming in this sense 

actually refers to benxingzhiming (s14 2 I$), the "command" of human nature, 

which is originally good. 

However, according to the Confucian tradition, human nature is also an 

endowment of the Heaven. Thus, the command of human nature can also be 

seen as the command of Heaven. Tang said. "This human nature is rooted in 

Heaven .... If one follows such a human nature and is capable of producing self- 

imposed command, such a self-imposed command is also a Heavenly command 

or decree (tianrningXe) ."l3 

13 Tang, Life, Existence and the Horizons of Hind-heart, Vol. 2, p. 194. 
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Morality, according to the Confucian tradition, is not a purely abstract thing; 

it needs to be put into action, and when we put our moral principles into action, 

we will encounter limitations. There are two kinds of limitations which Tang 

addressed especially: externally, the course of life and, internally, what we 

inherit. We will deal with the former first The course of our life is the "place" 

where morality can be actualized. Such a "place" is also called ming by Tang, a 

term which here more or less means mingtu (I$&), or "course of life". From this 

sense, two other important meanings of ming can be derived. First, ming means 

"destiny1' or "fate" ( E$ Z ). In our lives, we necessarily encounter various 

situations. Some of them are good while some are bad. This kind of event in 

our life is also a kind of ming, meaning destiny or fate. Fate, no doubt, can 

suggest a kind of limitation to us. However, for Tang, it suggests something 

more. For him, such a ming is not so much a limitation as a challenge to be 

overcome, and which can eventually be beneficial. Fate is a combination of 

causes which are usually beyond our complete control. Life is not determined by 

fate but by how we respond to fate. Fate belongs to the realm of determination 

while our moral decision belongs to the realm of freedom. To the same situation, 

one can react in a moral way, or in an amoral or even immoral. Yan Hui (@El), a 

disciple of Confucius who lead a life of severe adversity, perhaps demonstrated 

best the idea of freedom in morality. Yan's life, shows a great love and 

determination for morality despite an almost impossible life. 

Tang regarded all kinds of events in life, good and bad, as challenges for 

us to act morally. They indicate how we ought to respond morally (yisuodangwei 



Ffi f E$ ).I4 This kind of fate (ming) is thus a moral concept. Life is a 

conscience-perfecting process in which numerous challenges are presented 

before our conscience in order to exercise it to perfection. Put differently, life is 

a process of cultivation. Tang contrasted this Confucian notion w'th Buddhist 

and Christian notions. He believed that both Buddhism and Christianity fail to 

take this life in this world seriously. Buddhism teaches the impermanence of all 

beings, while Christianity teaches that all beings are contingent. For them, the 

world is full of suffering or sinful. Presented with the same life situation, 

Confucianism does not put the existence of beings into question; rather, it 

focuses on what is the morally right response towards this or that fact of life. 

Every event in life, whether good or bad, is always a hint to act morally. This 

hint is considered by Tang as another kind of mhg, "command". 

It is important to note that this is a case to case manner of actualizing 

morality. That is to say, when presented with a particular life situation, one 

should be able to provide a moral response that suits the particular situation.15 

Thus, actualization of the moral command is also the particularization of the 

universal moral principle. Particularization does not mean that morality has 

become limited. It remains to be the source of all moral guidance and it 

responds to all kinds of human experience. Moral life is a continuous process of 

moral challenges and responses. It is an unceasing process of moral learning 

and unfolding that leads towards moral perfection. So much for this discussion 

14 T'ang, Life, Existence and the Florizons of Idind-heart, Vol. 2, pp. 195-196. 

15 rang, Life, Existence and the Horizons of Mind-heart, Vol. 2, pp. 197-198. 



of ming as "course of life". We shall now move to another aspect of &g: 

internal limitations. 

Internal limitations refer mainly to individual trihi ( @ ), "physical 

constitution," and qiirhi (sg), natural endowment, including temperament. Both 

are taken by Tang as inherited limitations. However, Tang did not view them as 

completely predetermining factors in life. Rather, he looked at them as signs of 

moral challenges to be transcended.16 Internal limitations, therefore, constitute a 

kind of ming, a sing that imposes limitations but which also challenges us to 

respond in appropriate moral ways. 

However, again, it would be inaccurate to see all commands (ming) in 

completely human terms without the transcendent element. Tang followed the 

Doctrine of the Mean and believes that "What Heaven imparts to man is called 

human nature ( K  6̂ ij'z a B)." In his treatise on the Doctrine of the Mean. 

Centrality and Commonality: an essay on Confucian religiousness, Tu Wei-ming 

clarified the relation between human nature and Heaven by stating that, "it points 

to the mutuality of Heaven and man. By insisting upon a continuous interaction 

between them, the human way necessitates a transcendent anchorage for the 

existence of man and an immanent confirmation for the course of Heaven."l7 

Such an emphasis on the mutuality of Heaven and humanity in the Doctrine of 

the Mean is very much reflected in Tang's philosophy. Humanity is not 

16 Tang, Life, Existence and the Horizons of Kind-heart, Yol. 2, p. 200-201. 

17 Tu, Central i ty and Commonal i ty : an  essay  on Confucian re I ig iousness (A L bany : SUNY, 



separable from Heaven, and Heaven is always accessible to human beings in 

the sense that we all can relate to it. Thus, this Confucian horizon cannot be 

classified under either the subjective (human) or the objective (Heaven) side, it 

belongs to the trans-subjective-objective horizon. Ming viewed from the 

perspective of human beings is a setf-imposing moral command rooted in our 

innate humanity, and such a kind of command is called xingming ('Be), the 

command of our humanity. Ming viewed from the perspective of Heaven is a 

challenge, a "call", for moral response - in other words, the Heavenly Mandate 

( )  Commands that originate from our human nature are termed by Tang 

miming (me), or "internal commands," while commands from Heaven are called 

waiming or "external commands." 

However, since xing, "human nature," is an endowment of Heaven, then the 

internal command is actually an indirect external command. From human nature, 

one perceives the immanence of the Heavenly Mandate. Thus xing can also be 

called xingming ('B&) in this context. According to Tang, "In reality, xingming 

and tianming should be seen as one."ls In my view, xingming for Tang had two 

different meanings. First, it means benxingliming ($)p \I Q): to "establish" 

command which is resulted from our human nature. Second, it means 

yimn~ianming (~@J&I$?): to see the Heavenly decree in human nature which 

is endowed by Heaven. But, coming to the next question, how can we fulfill 

human nature and thus establish ming? 

D. Establishing the Ming 

18 T'ang, Life, Existence and the Horizons of Yind-heart, Vol. 2, p. 203, 
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Basically, there are two principal ways: jingyirixuexchengl (%PA $ SEE), 

"to be still in order to learn and futfill onesegg; and dongyiyingwuchengwu (%FA 

@ B E %), "to act in order to fulfill [one's] duty and [thus] bring things to 

completion."~9 Let us take a look at the former first. 

The ultimate goal of learning is to learn how to become a true human being. 

?his kind of learning is based on lingiue (Is). Ling (8) here refers mainly to 

the capacity to illuminate one's life, that is to provide a value orientation. Jue (B) 

is a state of awareness or consciousness. Thus, Iinwue can be translated as 

"illuminating awareness1'. To have a value orientation, we have to transcend 

both internal and external attachments. By detaching ourselves from external 

attachments, we enable ourselves to pu rb  our consciousness. The practice of 

"stillness" prepares us to respond to transcendence. "Stillness," in 'rang's 

words, makes possible the "opening of the Heavenly Gate". Taoists have 

likewise taught the importance of "stillness" to self-cultivation. However, for 

Tang, Taoist self-cultivation is incomplete, in the sense that they 

overemphasizes "stillness" tiin*) at the expense of "activity" (donga). For the 

Confucians, it is not enough to be "still"; one also has to "act". One has to act 

positively to free oneself from all kinds of attachments and attain a state of clear- 

mindedness most conducive to the exercise of moral judgments. For Tang, 

"stillness" is merely the precondition for the exercise of moral virtue or, to quote 

a Song Confucian saying, xuJingweirudezhimenhu (BE B A@ 2 BY P), that is, 

"stillness is the gate to moral virtue." It is important to point out that stillness is 

19 T'ang, Life, Existence and the Horizons of Mind-heart, Vol. 2 ,  pp. 202-209 
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merely the "gate", or first stage toward the realization of moral nature, not the 

final stage. More importantly, it is also the "gate" through which one sees the 

Heavenly decree. This idea of "gateti is precisely what Tang referred in the 

saying j&i/'ianming (EPBJ&&), which literally means "to see the Heavenly decree 

in human rnorality."P These two elements, human moral nature and Heavenly 

decree, constitute the two inseparable aspects of the Confucian horizon of the 

prevalence of Heavenly Virtue. 

The second way of futfilling the ming is dongyiyngwuchengwu (@JL'JEB& 

!@J), "to act in order to fulfill [one's] duty and [thus] bring things to completion." 

Cultivation in the Confucian tradition is not merely a pursuit of the inner life, it 

also involves active participation in society. Indeed, maturity in morality, 

according to the Great Learning, involves not only growth in areas such as 

rectification of mind-heart and sincerity of intention but also the re-ordering of 

society. A person untested in actual life situations, however cultivated internally 

(e.g., a recluse) is like a plant growing in a protected environment; it will not 

survive exposure to the external environment. A mature mind-heart is one that 

is "well-tested" - that is, formed by the experience in the appiication of moral 

conscience in real life situations. 

As mentioned previously, the Confucian cultivation is a tri-dimensional 

process. It begins from the setf, yet it is not ego-centric in the sense that other 

things are all directed to the self. Tang always mentioned that the mind-heart is 

not a self-sufficient monad which can subsist in isolation from the rest of the 

20 T'ang, Life ,  Existence and the Horizons of Hind-heart. Vol. 2, p.  207. 



world environment. The mind-heart always direct itself beyond the self. It forms 

the core of the centrifugal net of love and compassion. However, this net of 

relationship is sustained by mutual interaction. For Tang, personal growth is 

impossible in isolation from the human community. 

To sum up: self-cultivation in the Confucian tradition is not a purely 

individualistic concern but a holistic vision of self-perfection based on the notion 

of the "onenesst' of the setf and the universe. Confucian scholars d'Her in their 

understanding of this "onenessna, but for Tang, the emphasis clearly lies in the 

fulfillment of responsibilities toward the family, the country, and the universe, 

which is very much in line with teaching of the Great Learning. 

E. Rites and Worship: Applied Confucianism 

The inner life and the social life are not mutually exclusive: the two belong 

to each other. Also, the former is not superior to the latter in the sense that one 

can pursue the former by abandoning h e  latter. These are fundamental tenets 

in Confucian self-cultivation. For example, Wang Yang-ming, the most important 

Confucian scholar in the Ming dynasty (1368-1644), in his advice to Liu Junliang 

(fl. 1523) who wkhed to retreat into the mountains to practice sitting meditation, 

warned against escapism, which according to him leads to pride and laziness. 

More importantly, Wang taught that the Confucian sage is one who manifests his 

virtue "not only by cultivating himself, but also by allowing self-cultivation to 

overflow into the fuffillment of responsibilities toward the family, the state, and 

21 Some Confucianists see this oneness as a mystical concept or a cosmological unity 

(e  , g, Dung Zh~ng-shuEi%F). 



the  world."^ Tang's view on this issue is best summarized by Karl Jaspers 

words which say: "the individual cannot become human by himself. Self-being is 

only real in communication with another setf-being. Alone, I sink into gloomy 

isolation - only in communication with others can I be revealed."= 

One of the main characteristics of Confucian social teaching and 

involvement, according to Tang, is the importance it places on liyue ( @%), 

"rituals and the arts". The function of the arts is to purify and pacify the mind- 

heart. Rituals, on the other hand, are practiced to regulate outward (e.g., social. 

religious) expressions and develop certain attitudes and values (e-g., respect 

and reverence)?$ The three greatest rituals are those which deal with (a) the 

ancestors, (b) the Sages and the Worthies, and (c) the Heaven and Earth. To 

worship is not to ask for favors but to show reverence and respect. Our 

ancestors deserve our worship for their role in continuing the human race in 

general and in giving us our life in particular. The Sages and Worthies are 

worshipped because of their teachings and moral examples which benefit the 

human race. We worship Heaven and Earth for several reasons: (a) they are 

the ultimate source of existence of all beings in the universe; (b) they represent 

the highest value of morality and ethics; (c) they are the ultimate source of 

humanity. 

22 Julia Ching, To Acquire Wisdom, p. 72. Professor Ching also pointed out that "the 

extension of liang-chih is inseparable from the fulfillment of one's social 
responsibilities." See To Acquire Wisdom, pp. 119-120. 

23 Karl Jaspers, "On My Phi losophy," in Kaufmann ed. , Existential ism from Dostoyevsky 
to Sartre, p. 147. 

24 Tang, Life. Existence and the Elorizons of Mind-heart, Vol. 2, pp. 209-210. 



These objects of rituals and worship constitute the realm of transcendence. 

And for Tang these objects of ritual truly exist: "the spirit of the ancestors, the 

spirits of Sages, Worthies and martyrs, and the spirits of Heaven and Earth, all 

exist in reality.'% However, while rituals enable us to come into contact with the 

transcendent realm, Tang suggested that such contact or union cannot be 

characterized as mystical? This brings us back to Tang's discussion of the 

origins of the universe which he summarized as pokungerchu (@gTfii*) and 

wuwueryou (%fRme). This pair of concepts is a response against Buddhism 

and Christianity. 

Pokungerchu literally means "to break emptiness and emerge"; wuwueryou 

literally means to "neglect the notion of 'existence from nothingness'." Both refer 

more or less to same idea: creation, or the coming into being of life and other 

things in the universe, is not just a process of becoming from non-existence to 

existencejbeing, it is also refers to the unceasing and continuous process of re- 

creation and generation. In short, there are two stages of creation: the original 

stage when everything first came into being, and the later stage when creation 

re-creates itself. Tang criticized the Christian doctrine of creation which, in his 

mind, overemphasizes the original creation, especially the divine agency behind 

creation, while overlooking self-generating ability of beings. Thus, for Tang, the 

Christian concept of creation is only partially correct. Tang did not bother to 

25 Tang, Life. Existence and the Horizons of Kind-heart, Vol. 2, pp. 209-210. 

26 T' ang, Life, Existence and the Horizons of Hind-heart, Vol . 2, p. 888. 



discuss the original creation.27 For him, the more important thing is to focus on 

what we already have, the existential given, here and now. Tang began with the 

fact that different kinds of beings already exist in this world, and these beings 

will continue the process of creation. In such kind of creation, everything is real, 

not empty. This is directed against the Buddhist teaching of emptiness. Also, 

Tang did not believe that beings can come from absolute nothingness. He 

rejected the notion of creatio ex nihilo. Tang's creation is, actually, re-creation - 
the regeneration of beings that already exist. 

What is relevant to our discussion here, however, is not only the notion that 

creation is an on-going process, but that human beings are conscious of the 

sources and origins of their existence (e.g., ancestors, Heaven and Earth). This, 

for Tang, is the main thing that differentiates human beings from animals. In 

this context, ritual is designed to refresh and inspire in the mind-heart the 

attitude of gratefulness by recognizing its connection to its origins. Thus, the 

union between Humanity and Heaven in this sense, is simply the expression of 

our reverence towards the Great Sources (Heaven and ancestor). It cannot not, 

as already indicated above, be characterized as a mystical union. 

F. Reflections 

27 In fact, as Professor Julia Ching has rightly pointed out that "Confucianism has 
not developed any doctrine of creation. But the Confucian Classics clearly enunciate 
a belief in Cod as the source and principle of all things, the giver of life and the 
protector of the human race." See her Confucianism and Christianity, p. 118. 



There is no doubt that the central concern in Tang's thought is Humanity. 

However, his main purpose is not to offer an objective study of human beings. 

Rather, in true Confucian tradition, Tang's concern is offer a way on how to 

become an authentic person, a sage. 

Tang stressed that Confucianism differs from other religions in affirming 

the existence and innate dignity of human beings. Thus, he rejec3ed ideas which 

view all beings as contingent or empty. The Confucian affirmation of life 

includes not only the existence of life but, more important, interconnectedness of 

all beings in the world. This world is a wlorld of interrelation and interpenetration. 

Indeed, for Tang's, the dignity of human existence is founded on reciprocity. 

Unlike non-sentient beings, human beings are capable of self-reflection. Self- 

reflection reveals that in order to be, we must interact and interrelate with others. 

We cannot live or grow in isolation, but in a world of beings. Our existence is 

always coexistence, the fulfillment of which lies in participating in others' life. 

Genuine relationship with others is based on the principle of mutual 

reciprocity. We appreciate and care for one another. We feel and show 

compassion by feeling one another's joys and sufferings. In this reciprocal 

relationship, we give and take, we share and participate. We are not so much 

concerned with possessing what we care about, as we are interested in 

providing for those we care for. Reciprocity means that we do not grow alone; 

we grow together in our humanity. Through compassion, we expand our horizon 

and achieve the fullness of our humanity.= 

28It is precisely this element of compassion that distinguishes Confucian meditation 
from that of Taoism and Buddhism, according to some prominent figures in Neo- 
Confucianism. Genuine meditation is not a process of uprooting oneself from society 



Tang's philosophy or, perhaps. wisdom is ukimately not based on some 

objectifiable and demonstrable foundation. Rather, it is based on a profound 

insight into humanity - a profound experience of compassion and love - which 

is difficult and sometimes impossible to communicate, let alone to prove. More 

importantly, it requires great faith in and true commitment to the innate goodness 

of humanity. Commitment makes possible human transformation from a lower 

stages of human existence to that of sagehood. This is the main emphasis in 

Tang's notion of transcendence - sew-transcendence as moral transformation. 

- - - --  -- 

but of refining one's humanity. Meditation in Neo-Confucianism does not aim at  
attaining nothingness or emptiness, but at purifying our minds in order for it to 
reflect our innate moral nature. 



Chapter Five 

Tang's Doctrinal Classification System 

A. Introduction 

In the preceding three chapters, we have examined Tang's understanding 

of three religio-philosophical traditions. Here and there, we have also mentioned 

some reasons why Tang Chun-i placed Confucianism at the highest stage of the 

mind-heart horizon. It is now time to take a closer look at his doctrinal 

classification system. 

6. What is Panjiao? 

The book Life, Existence, and the Horizons of Ming-Heart is, in a sense, 

Tang's attempt to understand and explain the totality of human experience. He 

sees in the many varied ways human experience have been expressed, different 

horizons of the human mind-heart. (According to Tang, there are nine horizons 

of the mind-heart). In the last three horizons -- which he classified as trans- 

subjective-objective -- Tang employed a system of doctrinal classification which 

would allow him to include different systems of thought into one big system. In 

Buddhism, this kind of classification is known as jiaoxiangpanshi (%?f€i?!J$%) or, in 

short, panjiao (pq&). It is generally believed that this development is unique to 

Chinese Buddhism and those influenced by it. In the original Buddhist usage, 

panjiao means to classify and rank the different teachings of the Buddha and the 

different Buddhist schools in such a way that all can be included into one big 

coherent Buddhist religious system. How a teaching (or sutra) and the tradition 



that reveres it is ranked, depends, of course, on which group is doing the 

classification. This is a very common practice of panjiao. Naturally, with the 

proliferation of different and competing interpretive traditions, there is no 

agreement on what sufra should be held the highest. 

However, panjiao is also used in an inter-religious sense - that is, by 

including other non-Buddhist traditions . Zong Mi's (s@ 780-841 AD.) lnquiw 

into the Origin of Humanity (yuanrenlun E A s )  is a typical example of this.' And, 

of course, we regard Tang's own application of this practice in the construction 

of his system as a modem version of panjiao. 

C. Twang's System of Panjiao 

Tang's doctrinal classification included mainly three of the major world 

religions: Christianity, Buddhism, and Confucianism. He also mentioned other 

traditions, such as Taoism, but only in passing. 

Tang believed that Christianity, Buddhism and Confucianism aim ultimately 

for the same end: the Absolute.2 Now, in Tang's scheme of the 'Nine Horizons 

of the Mind-Heart', the Absolute belongs to the trans-subjective-objective 

category -- that is, the three traditions represent the trans-subjective-objective 

horizon. However, within this trans-subjective-objective category, Tang's 

Zong Mi, Inquiry into the Origin of Humanity: an annotated translation of Tsug- 

mi's yuan jen Iun with a modern commentary. Trans. Peter Gregory (Aonolulu: The 
Kuroda Institute, 1995). 

2 See Chapter Two. 



Confucianism ranks the highest, Buddhism second, and Christianity last. Why? 

This is the question that we must now address. 

Tang considered four main areas in ranking the three traditions the way he 

did: (1) nature of life and existence; (2) attitude to the world; (3) the notion of 

human nature and salvation; and, (4) the nature of the Absolute. 

I. The Nature of Life and Existence 

As mentioned earlier, Tang affirmed the meaning and value of life and 

existence in this world. He also did not deny the existence of all beings. in this, 

he has taken a position very much close to realism in the sense that, what is 

perceived exists independently of the perceiver. 

Tang particularly argued against those views which deny the existence of 

beings in this world, which Tang regarded as given. He believed that 

Christianity has overemphasized the role of God to the point where God's 

existence becomes a necessity which, therefore, renders the existence of human 

and other beings' existence contingent on God - that is, edstence depends on 

the will of God.3 In the Old Testament, God tried to destroy the world which he 

created out of love. Thus, in Tang's understanding, the existence of this world is 

totally at the mercy of an arbitrary God. For Tang, this idea is unacceptable. If 

the world is simply contingent, then one can be indifferent to it, devalue it, or 

even reject it. For Tang, this kind of attitude is arrogant and leads to 

- - - 

3 Tang, Life, Existence, and the Horizon of Mind-Heart, vol. 2, pp. 12-13. 
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indifference to other beings in this world, for one would be led to reason that, 

after all, this world and everything in it will pass away; therefore, one need only 

to direct hislher attention to the true world of the afterlife that is to come. In this 

regard, Tang saw Buddhism as superior to Christianity. For the Buddhists, the 

pain and suffering that result from attaching oneself to the illusory world are very 

real indeed. The Buddhist cannot be indifferent to suffering; this is the basis 

and meaning of compassion. 

However, in Tang's mind, Buddhism is still not comparable to 

Confucianism. To put his order of ranking in a rather simplistic characterization: 

Christianity can be indifferent to this world; Buddhism cannot be indifferent to 

this world (the suffering beings in it); Confucianism not only cannot be indifferent 

to world, it needs to make something meaningful out of it. 

2. Attitude to This World. 

All three traditions admit the imperfection of the existential situation. As 

shown in chapter one above, Tang affirmed the necessity to transcend this 

existential life. However, this view can lead to an escapist attitude whereby one 

puts all hislher hopes in the world beyond (e.g., heaven or paradise) at the 

expense of actively transforming one's existential situation or predicament. 

Tang strongly rejected this kind of attitude. This is one reason why Tang was 

not satisfied wSth Christianity. In Christianity, Tang argued, there is always the 

danger of directing one's life to an other-worldly existence in an unearthly 

Kingdom of God. 



In this aspect, Tang believed that Mahayana Buddhism is better than 

Theravada Buddhism because of the former's emphasis on the universality of 

salvation. The Mahayana doctrine of universal salvation is represented by the 

ideal of the Bodhisath/a, a being who postpones attainment of Buddhahood in 

order to share spiritual achievements to as many beings and thus save as many 

suffering beings as possible. The Bodhisaftva differs from the arhafs precisely 

on this point: arhats are only concerned with their own liberation. Buddhism, in 

the Mahayana form, shows genuine concern for this world and this, for Tang, 

makes it superior to Christianity. 

As far as attitude to this world is concerned, Confucianism's approach is 

the one most favored by Tang. For Confucianism, the paramount concern is the 

moral quality of human existence in this world. It teaches, first of all, to accept 

this life as real and to live it through with dignity and meaning. The essence of 

this teaching lies in living the life of a "true human being" ( renrenth)  here and 

now and not as a preparation for the life to come. Therefore, the perfection of 

one's inner life, the betterment of interpersonal relations (e.g. Five Relations), 

and the ordering of the state are put on the top of the Confucian agenda. For 

Tang, such fundamental this-worldliness places Confucianism in a higher plane. 

According to Tu Wei-ming:d 

Confucius's exbtential decision to retrieve the deep 
meaning of human civilization as a way of rethinking 
the human project made it impossible for the 
Confucians to detach themselves totally from the 

4 Tu lei-ming' s Confucian Thought: Selfhood as Creative Transformat ion ( A 1  bany: SUNY, 
1993). which has been re-printed seven times since its first printing in 1985, was 
dedicated to the memory of T' ang Chun-i . 



world. They had to work through the world because 
their faith in the perfectibility of human nature 
through self-effort demanded that they do so.5 

To be sure, all three traditions -- Christianity, Buddhism and Confucianism, 

show concern for this world. All have solutions to the problem of salvation from 

existential predicament. However, the real question is: What is the best path to 

salvation, enlightenment, or sagehood? We now move to the subject of human 

self-transcendence which is the foundation of Tang's philosophical anthropology. 

3. The Notion of Human Nature and Salvation 

As Tang understood it, Christianity emphasizes the absolute 

transcendence and holiness of God in contrast to the sinfulness of the human 

creature. The Christian idea of sinfulness includes the notion of absolute 

helplessness which imply that human beings are incapable of saving themselves. 

Salvation or the horizon of trans-subjectivity-objectivity is a grace - a total gift - 

from God. In other words, the human role in salvation is insignificant. Helshe 

cannot transcend the existential world without help from God (e.g., through 

forgiveness of sins).= 

5 Tu, Wei-ming, "The Way, Learning, and Politics in Classical Confucian Rumanism," 
in his, Way, Learning, and Politics: Essays on the Confucian Intellectual (Albany: 
SUNY, 1993). pp. 1-12. Quotation in p. 9. 

6 Ng, Y., Rujiazhexue, p. 268. Professor Ng Yu-kwan ( 43 & ) has, I think.  

misinterpreted Tang when he writes that he (Tang) "overlooked the aspect of 

(salvation) from above to below." From what has just been discussed, the opposite is 
true. 



Tang liked to think in spatial terms and he emphasized what he calls the 

"vertical perspective" of Christianity, meaning the mind-heart's movement of 

transcendence from below (humanity) to above (divinity)? Professor Ng has 

rightly pointed this out. However, Tang did not overlook the above-to-below 

aspect (grace) of Christian spiritual cultivation. Tang was aware that God is the 

ultimate source of salvation. In this context, he implied that the below-to-above 

aspect (human effort) is a precondition for the coming of grace. Not that grace is 

the necessary consequence of human effort or the reward for merit. In principle, 

grace is totally a divine gift and not determined by any human input. Tang 

pointed out that in the Old Testament, Jehovah's punishments are sometimes 

heavy and sometimes light and do not completely follow human reason.8 Tang 

was also aware of the incarnation as God's way of redeeming humankind in the 

New Testament? For Tang, therefore, the Christian God is a combination of 

love and anger -- love for the human creature and anger for their sins. For 

T'ang, this nonrationa 

intellectually and very 

To recapitulate, 

I and dogmatic aspect of Christianity is not very convincing 

problematic in the context of his notion of self-cultivation. 

Tang's "vertical perspective" includes both the setf- 

transcendence from below to above and the salvation from above to below. 

Though I would agree that the latter is less emphasized in 'rang's presentation, I 

would not say that Tang was unaware of the latter. In fact, it is precisely the 

latter element - implying the inability of human being to attain self- 

7 T'ang, Life, Existence. and the Horizon of Yind-Heart, vol. 2, p. 76. 

8 T'ang, Life, Existence, and the Borizon of Mind-Heart, vol. 2, p. 13. 

9 T'ang, Life, Existence. and the Horizon of Yind-Heart, vol. 2, p. 13. 



transcendence -- that Tang saw in Christianity which explains his low estimation 

of Christianity as compared to Buddhism and Confucianism. 

Compared with Christianity, the notion of Buddha nature enabled the 

Buddhists to claim their potential to achieve enlightenment. In Tang's exposition 

of Buddhism he emphasized our innate ability to transcend: Buddha nature. He 

regarded it as the dynamic by which one can "break" @o@) away from our 

attachments to the sources of sufferings, and thus realize Buddhahood. One of 

the important steps in eliminating suffering is to break our attachment to our 

"selves." This refers not only to the detachment from our physical self and thus 

freeing ourselves from sensual attachments, but also to the breaking of self- 

centeredness. Such "exktential breakthrough," made possible by the innate 

Buddha nature, enables us to attain enlightenment but also generate 

compassion for others' suffering. By becoming detached from one's physical self 

and ego, one is enabled to show genuine love and compassion towards others 

and thus penetrate the core of the existence of other beings: suffering. Such a 

"radical penetration" into other beingsf existence constitutes an outward 

movement that reaches and permeates all beings, which is what compassion is 

all about. Again if we think in spatial terms, this is the "horizontal perspective" 

that we have mentioned earlier. 

The contrast between the '"vertical perspective" (which includes both the 

below-to-above and above-to-below aspects of the source of transcendence) 

and "horizontal perspective" (the outward flow of compassion from the self to the 

whole universe) constitutes the main difference in the direction of spirituality 



between Christianity and Buddhisrn.~o More important to our discussion here is 

to point out that the ideal of compassion and the Huayen notion of innate 

"goodness" of Buddha nature reflect the age-old Confucian-Mencian teaching 

about innate goodness of human nature and the ideal society of ren (C) (which 

emphasizes interpersonal relationship (i.e. the Five Relations) sustained by love 

and compassion). I think this is one important reason why T'ang ranked 

Buddhism higher than Christianity. 

While certain prominent schools of Buddhism (e-g., Huayen and Chan) 

emphasize the Buddha nature as the foundation for self-transcendence, in 

Confucianism, it is the Mencian doctrine about the innate goodness of human 

nature that forms the basis for transcendence. I agree with Professor Tu Wei- 

ming that "a defining characteristic of East Asian thought is the widely accepted 

proposition that human beings are perfectible through self-effort in ordinary daily 

existence."ll This doctrine of the innate goodness of humanity is the condition 

of possibility for self-perfection. In fact, the acknowledgment of the inner 

dynamic of self-transformation and the perfectibility of human nature on self- 

effort is another factor in that put Confucianism in the highest position in 'rang's 

system. 

4. The Nature of the Absolute 

l o  T'ang, Life, Existence, and the Horizon of Mind-Reart, vol. 2, p. 76. 

11 Tu, Fei-ming, "The Moral Universal from the Perspectives of East Asian Thoughtw in 

his Confucian Thought: Selfhood as Creative Transformation, p. 19. 



The last point I would like to make here concerns the nature of the Absolute 

(e.g. Christian God, Buddhahood, Confucian Sagehood). As mentioned in 

Chapter Three, Tang criticized the Christian God as merciless (mamuburen@* 

FC).  This, I think, is based on his peculiar understanding of Christianity. We 

can summarize his thinking on this matter as follows: Creation is a way of 

honoring God himself. The world was created for the ultimate purpose of 

glorifying God as Creator and Master of the universe. As Gilson puts it, "all that 

exists by God and for God."I2 Tang reasoned that since this world is full of 

suffering, to say that God creates this world of suffering to honor God suggests 

that such a God is indifferent to the suffering of beings in this world. In short, the 

Christian God is a merciless God. If God is concerned about nothing but God's 

own glorification, then this God is selfish (zisi@fL,).13 

Compared with the merciless and selfish God, the Buddha is more 

deserving of honor and praise because of his real concern for ail suffering 

beings. He feels the pain and is always willing to relieve the pain and suffering of 

the world. That is why the Buddha is also known as the Great Medical King 

(dayiwang A Z), always prescribing "medicine" to cure and heal the world. For 

Tang, the Buddhist teaching on compassion constitutes the main element that 

makes Buddhism a better religion than Christianity 

12 Gilson, Etieme, The Spi r i t  of Mediaeval Philosophy (N.Y.: Charles S c r i b n e r ' s  Sons. 
1940), trans. A. R, C. Downs, p. 130. 

13 T'ang, Life, Existence, and the Horizon of Mind-Heart, vol. 2 ,  pp. 82-84. 



The Buddhist ideal, universal "salvation" in the sense that all beings can 

be liberated from suffering and attain nirvana, is based on the Great 

Compassion. Tang understood this as the most important insight of Buddhism. 

However, Tang did have an argument with Buddhism. Following the traditional 

Confucian anti-Buddhist stand, he disagreed with the notion of universal love 

behind the Buddhist notion of universal salvation. T'ang knew that Christianity 

teaches people to love their neighbor, and Buddhism teaches the ideal of 

universal salvation -- both based upon a kind of universal love. By universal, we 

mean that all human beings (even inanimate beings for some Buddhist schools), 

are loved. Here, the emphasis is on the all-encompassing nature of love. Tang 

believed that we should practice this kind of love which, by the way, is also 

taught by Confucianism. AS Professor Wing-tsit Chan, a translator of many 

Chinese philosophical texts and a specialist in Confucianism, had pointed out: 

"although Confucianism teaches love with distinctions, it also teaches love for 

all."14 However, Tang insisted that there were different kinds and degrees of 

love. That is to say, we love different people differently depending on the nature 

of our relationship with them. Another thing that T'ang wanted to point out is that 

universal love is impossible without reciprocity. Love involves at least two parties; 

therefore, so-called self-love is not real love. Love is sustained by mutual giving 

and receiving. The implication here is that love can die? Another implication of 

this notion of love is that love is always conditional. The notion of unconditional 

love (e.g., loving one's enemy) is, in Tang's view, unrealistic and un-human. 

14 Chan trans. and compl ied, A Sources Book in Chinese Phi losophy ( N .  J .  : Princeton 
University Press, 19631, p.  216. 

15 T'ang, Life, Existence, and the Rorizon of Mind-Beart, vol. 2, p. 184. 



Tang's comments on the three traditions on this issue can be seen as a 

modern version of Mencius's criticism of Yang Zhu (@#F c. 4403607 B.C.) and 

Mo Zi (g c. 470- c. 391 B.C.). Yang Zhu advocates a philosophy of seff- 

preservation based on self-love. Legend says that he was unwiiling to give up 

one single hair even if this can benefit the whole universe. On the other extreme, 

Mo Zi taught that we should love all equally without discrimination. Mencius 

thinks that both are wrong. For many Confucianists, Yang Zhu's philosophy 

represents selfishness while Mo Zi's philosophy represents a utopian vision of 

love that is unrealizable - it disregards the inherent gradations in the different 

types of relationship. Tang's critique of Christianity and Buddhism are similar to 

this. He faulted the Christian God as selfish and Buddhism as ignoring the 

reciprocal nature of human relationships. 

D. Reflections 

Tang's criteria for doctrinal classification very much reflect his Confucian 

background. He was, after all, not only a scholar of Confucianism but also a seff- 

confessed Confucian gentleman. It is, therefore, not surprising that he would 

emphasize such aspects as this-worldliness, human relationships, belief in the 

perfectibility of human nature, loving compassion (ren .IS ), and so on, in 

constructing his system. 

However, what is important about Tang's panjao system is that he did not 

intend it to be an exclusive scheme designed to resolve once and for all the 

truthfulness of the different world religious systems. Tang never said that non- 



Confucian religions are all false. For him. Buddhism and Christianity are as true 

as Confucianism. They all address real existential problems. They provide 

human beings different ways of transcending their existential situations. One 

way suits a particular kind of people; another way, another kind of people. 

Therefore, for Tang, all the other teachings should be preserved alongside with 

Confucianism. And this is precisely what Tang does in his "Nine Horizons of the 

Mind-Heart" ( xinling jiujing & ) - subsume other religions and 

philosophies under one system. 

Tang allowed for doctrinal or faith diversity to enable human beings to 

adapt creatively to the ever-changing challenges in the existential world. 

However, this all-embracing system is made possible only by the doctrine of two 

levels of truth -- the conventional (relative) truth and the ultimate truth. In this 

context, Tang recognized that other religions and philosophies contain aspects 

of the truth in them. However. in his view, Confucianism alone provides the 

complete truth, what he called 'the perfectlhighest teaching". This points to the 

most important aspect of his philosophy: its orientative stance. The main 

motivation behind his work is not so much to construct a rigorous philosophical 

system but to provide some guidance in the pursuit of self-perfection. We shall 

address this issue in more detail later in the conclusion. 

What is more important for our purpose here, is to point out what Tang 

perceived as three different types of transcendence typified by the three 

traditions he compared. The three types of transcendence corresponds to the 

three different directions of the mind-heart. In chapter two, we discussed 'rang's 

distinction about the three perspectives: the vertical, the horizontal, and the 



sequential. These three different perspectives represents the three different 

moral-ethical-religious orientations found in Christianity, Buddhism, and 

Confucianism respectively. 

Christianity emphasizes the radical contrast between God and the human. 

God is supremely good; humanity and this world are worthless. In terms of 

human transcendence. Tang saw here a movement in a vertical direction 

whereby the human being abandons hisiher state of wretchedness and attains 

salvation with the necessary help of God's grace. This vertical, below-to-above 

orientation may be illustrated by the following diagram: 

GOD 

The Vertical Perspective 

On the other hand, in Buddhism, the emphasis is on the relief of sufferings 

in this world through the great compassion of the Enlightened one towards 

beings. This is an infinite process of spreading compassion and the fruits of 

enlightenment. In spatial terms, the orientation here is horizontal (see diagram 

below) in the sense that the compassionate mind-heart reaches out to all fellow 

beings instead of ascending to the realm of God. 



The Horizontal Perspective 

+ = Compassion 

The third perspective, represented by Confucianism, is called the 

"sequential" perspective. It combines both the vertical and horizontal 

perspectives. However, the emphasis here is on following the order or 

sequence of human life and existence. Tang was not clear what he meant by 

this order or sequence. But I think he referred to the gradual, stage-by-stage 

unfolding of the moral se t  or realization of sew-transcendence. According to this 

order or sequence of life and existence, we begin with the affirmation of our 

existence and moral nature or destiny. This moral element - that is, the moral in 

us or, simply, the moral se t  -is the dynamic that moves us out of ourselves into 

relationships with fellow human beings, with society, with the world and, 

eventually, in unity with Heaven. In this way, we achieve the unity of Heaven, 

Earth, and Humanity. This is precisely what full realization of humanity means: 

to unfold the true self through human relationships and reverence to Heaven. 



Chapter Six 

Conclusion 

A. Introduction 

In the preceding chapters, we have examined the three highest horizons in 

Tang's comprehensive system. I now conclude this dissertation by evaluating 

Tang's dual argument, the nature of Tang's system in particular, and, finally, the 

nature of Tang's thought in general. 

6. Evaluation of Tang's Argument 

1. The Ontological Argument 

Tang's ontological argument begins with the assumption about the human 

awareness of the finiteness of being in the experiential world. With this 

awareness, human beings can contemplate a condition or state of being that is not 

characterized by any imperfection. In other words, with the awareness of being's 

existential finiteness, we can imagine the necessity of an absolute state of being - 
the Absolute. As to the moral argument, Tang argued that from human 

moraVreligious needs and aspirations, we can infer a transcendent benevolent 

heart that satisfies such human needs and aspirations. 

I shall discuss the difficulties of Tang's arguments now. The first difficulty 

lies in Tang's attempt to establish being from mere concepts.1 Tang was aware of 

1 Reuben Osbert (pseud. R. Osborn), Humanism and Idoral Theory: a psychological and 
social inquiry (London: George Allen & Unwin Lyd., 1959). pp- 99-106, esp. p.104. 



Anselm's argument and Kant's rebuttal, which are well-known in the history of 

philosophy. The problem is that Tang believed that by arguing from the direct 

experience of all things, he had something better than the three traditional 

Western arguments for the existence of God. Tang also believed that his new 

version of the ontological argument could pass the Kantian test. 

Actually, the presentation of Tang's ontological argument is not clear. To 

clarify the problem, let us first consider the following simple argument. 

If a finite being exists, then an infinite, absolute being exists. 

A finite being exists. 

Ergo, an infinite, absolute being exists. 

Formally, this is an effective argument. However, it is not a reliable and 

conclusive argument. The problem is not in the minor premise and the conclusion. 

The problem lies rather in how to establish the connection between the two items 

in the major premise. This is the point that I want to discuss and evaluate here. 

Basically, Tang's argument can be restated as follows: 

1. The imperfect being exists. 

2. If humans can grasp the imperfection of the imperfect being, then 

humans can, by supplying what is lacking in imperfect being, 

eliminate its imperfection. 

Thomas Nagel, The View From Nowhere (Oxford, New York, Toronto: Oxford University Press, 
1986), pp. 90-109 o 



3. Humans are aware of the imperfection of the imperfect being. 

4. Humans are able to eliminate the imperfection of the imperfect 

being. [Combining 2 and 31 

5. The imperfect being without its imperfection is the perfect being. 

6. The perfzct being must exist. [Combining 1, 4 and 51 

But even if the first five statements are all true, it still does not follow that the 

sixth is true. The ability to do a certain thing does not imply that one will 

necessarily do such a thing. There are several factors involved including the 

emotions and other factors which will not be elaborated here. In other words, 

ability does not necessarily include the will. Therefore, we can change proposition 

6 to read instead: The perfect being can exist. If we accept this premise, then the 

question whether the perfect being exists or not becomes a matter for human 

intention to decide. If this is the case, then we make the perfect, absolute being 

totally dependent on human. Now, how can one maintain such a kind of perfect 

being? 

Tang was aware of the inevitable suspicion that God's existence is somehow 

dependent on that of a person. However, he did not think that this would cause 

any difficulties: 

In fact, all those who hold these ideas do not 
understand what we call the existence of the perfect 
being itself. [However, besides affirming the 
existence of the perfect being itsem, we need to 
affirm also the existence of the thought about the 
existence of the perfect being in the human mind. If 
one tries to prove ihe existence of the perfect being 
from the fact that human beings have a concept of a 
perfect being, then one is only talking the perfect 



being in one's thought. How one thinks subjectively 
can, of course, be viewed as a contingent matter. 
However, it is necessary that one must have such a 
subjective thought before one can have the 
manifestation ( chengxian9s ) of such a being in 
our subjective mind that corresponds to something 
that exists.2 

I think this is how Tang thought. When we argue, naturally there manifests 

in our mind the existence of what we argue about This is the inevitable first step 

in conducting an argument. However, from this we cannot conclude that such a 

being depends on the human. 

Actually, Tang's explanations are not that clear. In particular, the terms 

'dependence' and 'manifestation' need to be ciarified. First, what did Tang mean 

by 'dependence'? When we say that the perfect being (Absolute) is not seF 

sufficient and must depend on the human, we deal here with the perfect being's 

condition of possibility. That is, human subjective thought makes it possible for 

the perfect being to exist. If there is no thinking human being, then there would or 

could be no perfect being. In this context, 'nonseif-sufficiency' means that the 

perfect being is unable to leave human consciousness and exist independently in 

the objective world. AS Tang himsetf said, this beingiexistence "manifests in this 

subjective thought." Here, he was speaking purely in subjective terms. He was 

not talking about a perfect being that can exist independently of human thought. 

2 T' ang, Life. Existence, and the Horizons of Kind-Heart, vol. 2. p. 26. '%S!f!%!mX 
3t J ~ ~ Q E h ~ ~ ~ Z ~ ~ Z t ~ E i ~ ~  aW@BEAZJE8BkE*%BBm2*EE i@ 
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ZRk9Ul?IE\?E! * E ~ % S ~ % Z S  @&$~~U@fZEiZJE~E * I3EfiUmZ?FEZRfiUkZEJE 
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Now, while we can allow ourselves to accept this notion of perfect being, Tang 

was not, in the final analysis, successful in establishing a setf-subsistent perfect 

being outside of human subjectivity? 

Let us discuss the term 'manifestation' (chengxianza). Analytically, we can 

distinguish two types of manifestation: direct manifestation and indirect 

manifestation. I suggest that direct manifestation is an impossibility. How can one 

imagine such a kind of situation: a seF-subsistent perfect being entering and 

manifesting itself totally in the mind of a finite thinking subject? Is it possible for 

the finite human mind to contain such an infinitely comprehensive perfect being? I 

think not. Indeed, I suggest that Tang was not talking about this type of 

manifestation. Rather, he was referring to an indirect, representational 

manifestation by which the perfect being itself remains outside human thought but 

is somehow apprehended by the thinking mind in the form of representations (e-g., 

concepts). The problem with this proposition is that it begs the question: It 

assumes that a) the perfect being subsists independently of human thought and b) 

that representations of this perfect being are present in the mind. 

proposes that the perfect being exists because the mind has concepts 

3 The word "subjectivity" can mean different things to different people. I 

Then it 

about it. 

am using 
this term to refer to what Norton Nelkin calls "essential subjectivity." This notion 

distinguished from both the objects of experience and other experiencing subjects. 
Bore importantly, in identifying our self, there witnesses a sense of " in-control ." 
"To be in-control is to have one's plans (intentions) for the future result as m e  

planned (or intended) - that one had planned (or intended) these results, and so on." 
Thus, essential subjectivity refers to the kind of subject that can reflect, determine 
and will. For a fuller discussion of subjectivity in Norton Nelkin's work, see 
" Subjectivity" in A Companion to the Phi losophy of mind (Massachusetts: Basi ! 

Blackwell Pub1 ishers, 19941, Samuel Guttenplan, pp. 568-575. 



The question is, where do such representations of the perfect being come from? 

The only answer is that the perfect being originates them and, therefore, it 

preexists the representations. Obviously. the conclusion which Tang wanted to 

prove is already included in the premise. 

It is possible, however, that what Tang means should be "it is necessary that 

one must have such a subjective thought before one can have the manifestation of 

such a being in our subjective mind." If this means that through thought, one can 

form concepts and make these concepts materialize in the objective world, then a 

gold mountain, a flying horse, and so on, should be able to materialize in the same 

way in the objective world. Unfortunately, things do not work in such a way. For 

example. I just thought of a flying horse, a horse with wings. If what we just said is 

true, then the winged horse should be able to materialize in front of me. But it 

does not. I think this is not what Tang means. However, we need not doubt the 

fact that through our mind we can allow certain concepts to appear in the 

subjective consciousness. For example, I know that horses exist. I also know that 

horses are limited in what they can do. For one thing, they cannot fly. Thus, in 

this sense, a winged horse that can fly is closer to perfection because it does not 

have one of the limitations from which normal horses suffer: i.e. they cannot fly. 

When I imagine such a w-nged horse, I am contemplating a kind of "perfect" horse, 

one that can fly. Still, this idea of a perfect horse remains to be no more than an 

imaginary construct; it does not prove that such a horse really exists in the 

objective world. If this is what Tang means, then Tang does not really succeed in 

establishing objective existence. Consequently, there is no point in talking about 

the formal reality of a trans-subjective-objective Absolute. 



Tang did not point to mystical consciousness here. As mentioned in Chapter 

Four, Tang in fact did not think that Confucianism teaches mysticism at all. 

Moreover, according to his sequential perspective, if one starts w*th his 

understanding of the reality of the world by first contemplating the transcendence, 

the result is nothing but illusion. 

Let us now turn to the other problem in Tang's argument. According to (2), 

human beings can perceive the imperfection of certain beings; accordingly, they 

can eliminate this imperfection. However, actually, this statement confuses two 

kinds of abilities. The former refers to the ability of knowing or understanding 

certain states of being; the latter to the ability of transforming such states. These 

two conditions are not same, and the former does not logically entail the latter. If 

we assert the causal relation between one's ability to perceive the imperfection of 

certain beings and one's ability to make up for what imperfect beings lacks; then 

we are asserting the belief that if we possess the first set of conditions then we 

also possess the other set of conditions. However, I see no reasonable 

justification for this assertion. For instance, one can well see the problem of his 

financial difficulty (e.g.. bankruptcy) but one may not be able to change it (e.g., 

there is no job). 

A more fundamental question is: What, ultimately, has Tang managed to 

establish? Here, we must examine the problem of the ontological status of the 

perfect being or Absolute. We recall Tang's view about the formal reality of the 



Ultimate Concern, in the various world religions, as a trans-subjective-objective 

reality3 Naturally, his argument proceeds to establish the existence of this reality. 

The English word 'reality', from the Latin 'realitas', originated from the Latin 

root word 'rest (thing). It is generally understood, in philosophy, as something that 

objectively exists in the world of experience. Indeed, in the scholastic 

philosophical tradition, 'reality', 'actuality', and 'essence' are interchangeable 

concepts. Also, at times 'reality' and 'being' are used to refer to 'subsistence' and 

'existence'. However, in recent philosophical writings, 'reality' has come to 

represent that which lies behind the actual existence of all phenomena or, that 

which underlies all actual phenomenal existence. 

Actually, it is difficult to say exactly whether Tang's ontological argument 

ever intended a notion of a perfect being or Absolute that exists in the objective 

world, or simply one that exists in the subjective mind. This ambiguity is due 

largely to Tang's writing style but, ultimately I think, to his failure to establish the 

nature of what he called the 'trans-su bjective-objective' Absolute. For instance, he 

said: 

If this idea holds, we can make up for all the 
imperfections that we can think of and imagine that 
there is nothing that cannot be made up. Such an 
idea can lead directly to the formation of a 
nonimperfect perfect being outside of our rnind.5 

4 See Chapter 2. 

5 T' ang, Life, Existence, and the Rorizons of Hind-Heart, voI . 2, p.  23. '+. ikEESRBE 
&ifPt$# * ~ ~ , Q J 5 5 5 ; t ; f ; ~ ~ ~  * &P@kfiZ * j)$JE#@fW% * E!rJfiEZEP~ET7BJ%-3FF% 
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According to this passage, the perfect being1Absolute exists outside thought 

and is not of the mind. That is, the Absolute exists independently of the mind; it is 

an objective reality. In another passage, Tang said: "We live for this. It directs 

our minds towards infinite perfection ... enabling the mind-heart to encounter this 

infinite perfection/Absolute.'s Likewise, in his critique of A. N. Whitehead (1 861 - 
1 947), Tang stated: "[Whitehead's philosophy] is a philosophy of dharmadhafu, 

[that is a philosophy of particular phenomena] and is not a philosophy aimed at 

satisfying our understanding of the real existence of God. It ... also cannot elevate 

ourselves to that state in which we can have a direct encounter with God thereby 

proving the existence of God."7 In all these instances, Tang talked about the 

mutual encounter between human and God. Here, 'God' the Absolute as an 

objectively existent being is very clear. If so, then Tang had broken the cardinal 

principle which says that from concepts, one cannot infer or determine real 

existence. At most, the fact that humans can form concepts about the Absolute 

establishes only that such concepts can exist in the mind. It does not prove that 

the Absolute really exists objectively in the experiential world. Equating subjective 

concepts wjth objective reality is a common error associated with traditional 

ontological arguments. Considering the fact that Tang was so knowledgeable in 

Western philosophy, it is unlikely, I think, that Tang would have committed the 

same mistake. 

6 Tang, Life, Existence, and the Rorizons of Mind-Heart, vol. 2, p. 45. 'Shi?Xk-ik 
E * iEEXEZA;t,E%E! +5+~$@EZWik'l"r-. . . . .CA@~i\ @&LE5k@$E%!Sf a J 



The only way to explain this inconsistency in Tang's part is to argue that 

Tang never really intended to establish the objective reality of the Absolute. 

Indeed, Tang had often mentioned establishing the notion of a perfect being or 

Absolute rather than establishing the reality itself af the Absolute. However, if we 

accept the suggestion that Tang's discussion of the perfect being or Absolute is 

only about notions, not about objective reality, then we would not be able to 

explain such statements from Tang as "encountering God to prove the existence 

of God." 

2. The Moral Argument. 

Tang discussed the rationality of faith in God in the contexl of the 

interrelationship between morality and happiness. This corresponds to what we 

generally understand of Kant. However, we differ with what Tang said about not 

criticizing Kant on this point. In fact, Tang did criticize Kant on this point. Tang 

viewed Kant's interpretation of the connection between morality and happiness as 

being "unable to avoid the utilitarian notion of moral life [or: morality] as the way 

that leads to the attainment of the rewards promised by religion? in The Spiritual 

Value of Chinese Culture, he stated even more clearly: 

The Confucian practice of ren and yi is completely 
directed to futfilling the mind-heart and nature - that 
is, it is an inevitable inclination of the mind-heart. If 
so, then whether the practice is successful or not, we 
can still remain contented. The joy in virtue lies 

8 Tang, Life, Existence, and the Rorizons of Yind-Heart, vol. 2, p. 298. 'fiFfi%?%?.b! 
sem#s~%+BM2*E2m+rlzs; rs  J 



precisely in the fulfillment of our mind-heart and 
nature, which is perfection and contentment. 
Happiness and virtue were originally one [and the 
same thing]. In contrast, Kant viewed the two as 
separate. For him, one cannot attain both in this life; 
also, one has to depend on the power of God to 
unite the hnro after one's death. For the Confucian, 
this is not necessary9 

Whether Tang's idea of happiness is the same as Kant's remains a 

question.10 However, for deontological ethics, the concept of God that rewards 

and punishes is unnecessary. After all, morality is concerned with goodlright and 

evillwrong intentions, not reward and punishment and it is not necessary to have a 

God to guarantee the rewards. For this reason, I think that when T'ang says ''we 

can directly invoke faith to shoulder [the burden of the question of] the existence of 

this universe and God, and thus avoid the above mentioned problem. People 

should not use this to challenge Kant."ll He was clarrfying, on behalf of Kant, 

possible misunderstandings. So, perhaps, we should not accuse Tang of 

misunderstanding Kant. I believe that Tang would not subscribe to Kant's notion 

of God. 

10 What Tang refers as happiness is treated as contentment for I. Kant. See Immanuel 
Kant, Critique of Practical Reason. Trans. Lewis Beck. (Taipei: Rsi-nan Book Co., 19831, 
pp. 118-124. 



More fundamentally, we have to understand that the postulate of God is a 

rational construct, not an objective reality. Even with the use of a rational 

postulate, we still cannot establish Tang's subjectivelobjective Absolute Reality. It 

is because the use of a rational postulate has not yet established any objective 

reality that would provide us with a basis by which one can formally establish 

Tang's trans-subjective-objective Absolute. Establishing the existence of a 

universal objective consciousness through intersubjective sentiments is possible. 

However, such intersubjective reality - or, perhaps, social reality - still does not 

lead us to conclude that an absolute reality really exists independently of us in the 

objective world. Although the universality of this universal consciousness may be 

perceived as objective, in the sense of being distinct from individual 

consciousness (e.g., as 'collective consciousness', 'social will'), its 'objectivity' 

remains to be linked to human subjectivity and cannot really be taken to 

demonstrate the existence of a totally objective reality. For me, therefore, the idea 

that collective representations of human intersubjectivity may be equated with the 

Absolute Reality, or God, is unconvincing and therefore unacceptable.12 

l2 In 1954, T'ang discussed the issues with Professor Lao Sze-kwang through 
correspondence. T' ang holds the difference between Sage and Cod 1 ies only in the fact 
that the realm of Sage is the realm that is reached by one individual sage while the 
realm of God is that which is reached by various sages. Lao points out that there seems 
to be no good reason to say that the realm reached by various sages should be named as 
the realm of Cod. Lao further argues that 'Sage' and 'God' differ because they belong 
to different horizons and the central issue is that the horizon of God is one that 
separates from the horizon of man but the horizon of Sage can be part of the horizon of 
humanity. See Lao, Sigrrang shaozuoji (Col lect ion of Works Written when Lao Sze-kwang is 
Y~ung,~~!!i'~~~), Sun Shanhao33&gS ed. vol. 7, (Taipei: Shibao wenhua gongsi, 19871, 
pp. 254-269. Quotations on p, 256 and 257 respectively. 



Perhaps, Tang's notion of trans-subjective-objective reality is not meant to 

be understood as independent of human thought but in terms of intersubjectivity. 

By intersubjectivity, I refer to the collective aspects formed by different subjects 

(e.g. community). I am inclined to explain Tang's transcendent and universal 

consciousness in these terms because it corresponds to his humanism which 

need not involve a religious kind of transcendence. However, since his early 

years, Tang felt that he should includa the idea of an externally real transcendent 

God within his system. He even said: "Religious life is better than metaphysics in 

the sense that it admits and affirms the existence of such metaphysical realities as 

God, Buddha, and the human spirit [i.e., spirit of ancestors and sages], and 

demands a communion between human beings and metaphysical realities."l3 

From his works, we can see that even in his later years he maintained this position. 

This was the reason for such expressions as 'encountering God', and so on. 

Therefore, I think it is reasonable to say that Tang discussed the 'transcendent 

substance' in intersubjective terms, but he might not be very clear about the 

ultimate consequence of this approach -- that it would not lead him to his desired 

conclusion of establishing a 'God' in the sense of a deity independent from human 

mind. But if Tang was aware of the impossibility of establishing the 

independent reality of the realm of transcendence, then he should also 

know that his 'Nine Horizons' scheme may not be able to embrace all 

religions, particularly those based on theistic 

By this, I mean Tang's system cannot 

frameworks of 

accommodate 

transcendence. 

a God (e.g. 

l3 %&4=*mmk@% R ! I ~ ~ ~ * Z ~ S ~ k S ~ ~ U H ~ ~ ~  A z m H z m  * IE 
$? a h .a - @ 2 @ a J See T ang' s le t t e r  (dated December, 9, 1954) i n  Sigumg 
shaozmji pp. 262-265, Quotation i n  253. This le t ter  is also found in ~ ' a n g ,  Shujian 
( L e t t e r s s m )  . She Tingguang ed., i n  the Complete Works, vol . 26, (Taipei : xuesheng 
shuju, 19901, pp. 353-357. 



Christian God) if He is understood as personal and can exist independent of 

human being3 We know, of course, that Tang meant his 'Nine Horizons' to 

include all of the world's religious and moral systems. Also, although T'ang may 

have referred to transcendence in the context of intersubjectivity, we suggest that 

he could not have intended the realm of transcendence to be understood in terms 

of intersubjectivity. For Tang, the 'realm of transcendence' is above all the realm 

that transcends all distinctions between subject and object (hence the term 'trans- 

subjectivity/objectivity'). In other words, the 'realm of transcendence' refers to 

something much greater and more profound than 'intersubjectivity'. But, again, 

what could Tang actually accomplish with his humanistlsubjectivist approach? In 

terms of individual subjectivity, he could establish morality and/or religious 

consciousness of the transcendence. In terms of intersubjectivity, he could 

establish collective consciousness or social will. However, since one could not 

establish objective reality from pure subjectivity, T'ang was unable to prove the 

objective independent existence of his trans-subjective-objective Absolute. In the 

final analysis, therefore, we can only conclude that Tang's so-called trans- 

subjective-objective realm of transcendence remains subjective in nature. 

One may object to the above critique as missing 'rang's point. After all, 

Tang was talking about trans-subjectivitylobjectivity while the critique was made 

entirely wimthin the perspective of the subjectobject dichotomy. This is, of course, 

l4 Let me mention a word here of the Christian notion of God, a very complex subject. 

One of the important understandings of the Christian Cod is to assert that God has a 
personal character, even if, in the expressions of certain mystics and theologians, a 
" transpersonal" description is not excluded. In the twentieth century, where Kar 1 
Barth (1886-1968) insists on the otherness of this personal God, Paul Ti1 1 ich (1886- 
1965) speaks rather of the ground of being, the Ultimate. 



an important objection. My response is, Tang's idea of transcendence is based 

on the notion that subject and object are inseparable and should not be attached 

to the realm of relativity. Having said that, we would like to point out that. Tang's 

argument is not sufficient to establish the trans-subjective-objective horizon which 

he called 'horizon of returning to monotheism'. Contrasting Christianity and 

Buddhism, Tang says: 
For those religions which conclude in the belief in 
one God (monotheism), the most important thing in 
guiding people towards the trans-subjective- 
objective realm lies in elevating [human 
consciousness from] the lower horizons wherein the 
subjective and the objective dimensions are 
separate, to the horizon of God in which the two are 
unified. This [process] depends upon the self- 
elevation of one's consciousness to form a vertical 
perspective which proceeds from below to above 
thereby affirming the existence of God, trust in God, 
and contemplation, prayers, and so on, so as to 
attain a higher level of enlightenment or awareness. 
In Buddhist thought, the most important thing is to 
eliminate in human consciousness all kinds of 
attachments to this subjective-objective world. The 
goal is to expand the limits of consciousness and 
form a horizontal perspective of all dharmas in the 
dharma world, thus attaining an all-embracing 
consciousness. Further, [such consciousness] 
proceeds from above to below and penetrates the 
very core of all sentient beings in the dharma world. 
Since sentient beings have pain and suffering 
resulting from their attachments, such 
consciousness also has a feeling of sympathy that 
leads to compassion. Furthermore, through wisdom, 
such consciousness sheds light on the emptiness of 
the attachments that lie at the heart of all sentient 
life. In other words, wisdom eliminates pain and 
suffering and leads sentient beings to salvation. 



This is entirely different from the preferred approach 
and teachings of monotheistic religions in general.15 

In Tang's understanding, the trans-subjective-objective 'horizon of 

monotheism' first affirms and then transcends its subjectivity and objectivity. But 

as we have already pointed out above, Tang's argument failed to establish 

objective reality and, consequently, he also failed to objectively establish that 

realm of reality which transcends both subjectivity and objectivity. So, how should 

we understand that level of trans-subjectivity-objectivity Tang called the 'horizon 

of monotheism'? For Tang, monotheism is not about a 'totally other' Absolute 

Spirit that excludes (as part of itself) the less perfect beings in the universe. "The 

return to monotheism" [gueixiang yishenRi;iJ--%$] refers, I think, to an authentic 

monotheism that includes everything and excludes nothing. Actually, the 

'monotheos' alluded to by Tang in his Nine Horizons scheme is a kind of 

'pantheos', an impersonal or transpersonal 'God-head' figure that underlies all of 

the universe. Such a being is, strictly speaking, beyond the level of discourse 

founded on the subject-object distinction -- in other words, a trans-subjective- 

objective Absolute Being. It is not surprising, therefore, that Tang was unable, or 

perhaps simply did not bother, to establish the existence of this trans-subjective- 

objective Absolute. In this sense, it was unfair to expect and demand of him any 

kind of proof on this matter. However, to base an entire philosophical system on 



implicit faith rather than something that can be proven or denied cannot be 

acceptable to all, especially in our post-Kantian world. 

C. The Nature of T'ang's System 

We now proceed to h e  evaluation of Tang's philosophy. We begin in this 

section with an examination of the nature of Tang's philosophical system in 

particular and in the next section we shall deal with the philosophical significance 

of Tang's thought in general. 

The notion of an organic universe is the basis for the idea of cosmic harmony, 

which is one of the defining characteristics of Chinese thought. What is especially 

relevant to our study here, is the notion that cosmic harmony is founded on the 

harmony between the human being and the universe. In the first chapter, we 

mentioned that there are two aspects of consciousness -- the epistemological and 

the axiological - and that both are structured according to the subject-object 

dichotomy. The intentional structure of our consciousness always directs our 

minds towards something. We cannot think without an object, and therefom, many 

philosophers conclude that the subjectsbject dichotomy is a kind of separation 

that cannot be eliminated. However, in Tang, this is not necessarily true. In his 

idea of harmony, which pervades his entire philosophy, the subject-object 

dichotomy can be bridged at certain levels of consciousness. In our 

consciousness, there is that primordial stage, a pre-reflective stage, where 

differentiation does not exist. The subject-object dichotomy arises only during 

reflection. Thus, unity or wholeness is the precondition of dichotomy. Since such 

a primordial stage is pre-reflective or precognitive, this wholeness can never be 

an object of our mind. Once we seek to "knod' it or reflect upon it, it becomes an 



object of knowhg and thus is separated from the knowing subject. It is this 

unavoidable separation of subject and object that makes any knowledge of the 

totality impossible. In Tang's system, this primordial unity is represented by the 

last three horizons, which is collectively known as the "trans-subjective-objective" 

horizon. 

In fact, Tang wanted to build a system which could embrace all kinds of 

worldviews and experiences and provide the observer a kind of perspective or 

explanatory device by which such a varied collection of human thought and 

experience could be adequately observed and fairly evaluated. Tang respected 

philosophies or ways of looking at reality that differed from his own. Indeed, Tang 

was a kind of eclectic grand-theory thinker who wanted to include everything into a 

unified and comprehensive system. 

As suggested in previous discussions above, Tang was very keen at 

employing different philosophies and religious ideas to explain, interpret, and 

reconstruct Confucian philosophy. One of the most important features of his 

philosophical system is its comprehensiveness. I suggest this is a result of his use 

of such great philosophical systems as the Hegelian and the Huayan Buddhist 

philosophies. 

1. Tang and Western philosophy. 



There is no doubt that Tang's philosophy was heavily influenced by Hegel.16 

This is most evident in the systematic way Tang laid out his philosophy. Moreover, 

as Lauren Pfister rightly remarks, "both historical and religious themes are 

couched in phrases more reminiscent of Hegel: dialectic is a methodological tool 

discovered quite often in the philosophical developments Tang reviews."l7 

However, it would be inaccurate to say that Tang's philosophy is a Chinese 

version of Hegelian thought, or that Tang's interpretation of Chinese philosophy is 

merely a Chinese reformulation of Hegelian idealism. Instead, I would argue that 

Huayan Buddhism played a significant role as well in the formation of his 

systematic philosophy. 

This emphasis on comprehensiveness in Tang's philosophy certainly has 

some similarities with Karl Jasper (1883-1969) existentialism as well. Tang's 

concern the existential conditions of humanity resembles existentialism in 

general as well. However, it would be wrong to identify his philosophy with 

existentialism. In genera!, existentialism holds the impossibility as well as the 

undesirability of establishing universal well-being. Also, for the existentialists, life 

is nothing but anguish. Tang disagreed with both of these two beliefs. 

16 It is almost a consensus among scholars that T' ang was heavi l y  influenced by Hegel ian 
phi losophy . Lauren Pf ister' s "T' ang Chun-i and his Confucian image as understood from 

his articles in the English language" is very good at comparing the similiarities and 
differencies between T ang and German idealism. Pf ister' s article is in Rou Taohui ed. 
Tang Jmyi sixiang guoji huiyi lunweaji, vo 1 . 2, pp . 154-1 76. 

17 Lauren Pfister, " T ang Chun-i and his Confucian image as understood from his 
articles in the English language", p. 163. 



Unlike the existentialists, Tang believed that fulfillment and happiness are 

important. And he did not think that the human being is doomed to unhappiness. 

For most existentialists, consciousness is inevitably unhappy consciousness. For 

example, Satre states that, "human reality ...... is by nature an unhappy 

consciousness with no possibility of surpassing its unhappy life." Tang did not 

deny the existence of unhappy consciousness, but he believed that the human 

being is capable of surpassing it by cultivating one's mind-heart. In this sense, we 

can say that morality (being moral and truly human) is the basis of happiness. 

Unlike pleasure, happiness is something than comes from within. 

2. T'ang and Buddhism: Huayan and Tiantai. 

Certainly, I am not the first to notice the possible connection between 

Huayan Buddhism and Tang's philosophy. Professors Lao Sze-bang and Chan 

Wing-cheuk (pinyin: Chen Rongzhuo~$%~)18 noted the similarities between them 

while Professor Jing Haifeng ( f @ )  suggested the possible influences of 

Huayan Buddhism on Tang. Professor Yu-kwan Ng also indicated the influences 

of Tientai and Huayan Buddhism on T'ang.19 However, they did not articulate 

clearly what exactly are these influences. I will venture to fill this gap here. 

18 Lao and T' ang were friends and col leagues for more than thirty years. Chen was one 
of T' ang' s and Mou Tsung-san' s close disciples. Lao and Chen have alerted the author 

of this dissertation to the considerable Ruayan influence on T' ang' s phi losophy . 
Rowever, they did not specify what these influences are. 

19 Jing pointed out three reasons why T'ang like Ruayan Buddhism and he also noted the 
possible influences of Ruayan Buddhism on T'ang' s philosophy. Apart from his brief 
mention of the notion of the "Four Dharma-world" in one single sentence. Jing likewise 
failed to specify which elements of Ruayan Buddhism inf Iuenced T' ang. See his "Tang 
Junyi xiansheng dui huayan sixiang zhi chanshi" (Tang Junyi' s interpretat ion of Ruayan 
 thought^^^^^^^@,^^^^@), in Rou Taohui ed., Tang Junyi sixiang guoji huiyi 



One of the most important features of Huayan Buddhism is its doctrine of the 

Four Dharmadhafus ( D E 5 f! which includes, the Dharmadhatu of Shi 

(phenomenal rea lmSSR) , the Dharmadhatu of Li ( noumenal realmEgfl) , 

the Dharmadhatu of Non-Obstruction of Li against Shi ( @S%@E% 1 , and the 

Dharmadhatu of Non-Obstruction of Shi against Shi ( TSf BE% ) . Simply put, 

li refers to the reality or the dharma while shi refers to the phenomena or 

appearance.= The word "dhaN' means world, vision, or horizon. Thus, 

"dharmadhatu" is usually translated as the dharma-world (Chinese: faje S 8).  

Among these four dharma-worlds, the last one is unique to Huayan Buddhism. The 

idea of the Dharmadhatu of Non-Obstruction of Shi against Shi is not present in 

the other schools of Buddhism.3 It is in this unique notion of the dharma-world 

that we find similarities between Tang's philosophy and Huayan Buddhism. 

lunwenji, vol . 2, pp. 54-65, esp. p. 64. See also Ng, "Tang Junyi xiansheng yu dangdai 
xinruxue" in Hou ed . Tang J m y i  sixiang guo j i  huiyi lunwenji, vo 1 . 4, esp . p. 1 11 . 

20 Chan, ling-tsit, A Source Book in Chinese Philosophy, Ch. 25. See also Julia Ching, 
Chinese Re1 igions (N.Y. : Orbis, 1994), pp. 76-77. 

21 The sh i fa j i e  refers to the world of phenomena which is a world of non-permanence 
while the l i f a j i e  refers to the world of the common "essencew or similarity among 
various phenomena, that is the reality of conditioned co-arising. This points mainly to 
the idea of viewing reality as emptiness which is a basic doctrine shared by all 
Buddhist schools. The Dharmadhatu of Non-Obstruction of Li against Shi refers to the 
harmonic relationship between the reaIity and the appearance. This kind of idea can 
also be found in other Buddhist schools like the Boruo sect. My understanding of 
the Four Dhama-world here benefits from Ng Yu-kwan' s Zhongguo Fuxue de Xiandai Quanshi 
(The Modem Interpretations of Chinese Buddhism (#3% l%l %!$!fi2@ 1 (Taipei : Ben j in 
chubanshe, l995), pp. 120-123. 



Before we proceed any further, it is important to be clear about the meaning 

of the Dharma-world- The view of the non-obstruction of shi and shi is a result of 

profound contemplation. According to the Huayan tradition, the cosmic Buddha or 

Vairocana (Chinese: pilurhenafo &a E B experienced the sagara-mudia- 

samadhi (Chinese: HaiinsanmeiE EEP 2 e), a profound stage of concentrated 

meditation. In this stage, Vairocana is capable of seeing the world from an ideal 

perspective, that is a perspective which was enhanced by the spiritual fruits of 

deep meditations. In such a perspective, things not only do not obstruct each other, 

they depend on and penetrate each other and thus form a harmonic world of non- 

0 bstruction. Fa Zang's Huayan yiuxin fajieji ($#@@&$@f!zE) S ~ S , P  

It is like the reflection of the four divisions [of a great 
army] on a vast ocean. Although the reflected images 
differ in kind, they appear simultaneously on [the 
surface of] the ocean in their proper order. Even 
though the appearance of the images is manifold, the 
water [that reflects them] remains undisturbed. The 
images are indistinguishable from the water, and yet 
[the water] is calm and clear; the water is 
indistinguishable from the images, and yet [the images] 
are multifarious .... It is also described as "oceanic" (ha/) 
because its various reflections multiply endlessly and 
their limit is impossible to fathom. To investigate one 
of them thoroughly is to pursue the infinite, for, in any 
one of them, all the rest vividly appear at the same 
time. For this reason, it is said to be 
called "reflection" (in) because all the 

"oceanic." It is 
images appear 

22 Vairocana literally means "Re who is like the Sun* or "Re who belongs to or comes 

from the Sun" and is general ly regarded as real Buddha-body ( e - g .  Godhead). In Japan, 
he is regarded as a Sun-Buddha. 

23 T. 45.646b-c. Translation follows Peter Gregory, Tsung-mi and the Sinication of 
Buddhism, (Princeton: Princeton University Press, 1991 1, p. 155. 



simultaneously within it without distinction of past and 
present. The myriad diverse kinds [of images] 
penetrate each other without obstruction. The one and 
the many are reflected in one another without 
opposing each other. ... [It is called] "sarnadhi" 
because, although [the images within it] are many and 
diverse, it remains one and does not change. Even 
though myriads of images arise in profusion, it remains 
empty and unperturbed. 

Professor Peter Gregory clearly pointed out that the "concentrated meditation 

of oceanic reflection" (Chinese: Haiin $& EP), "expressed the totalistic vision in 

which the harmonious and dynamic interrelation of all phenomena in all 

phenomena is simultaneously perceived just as if the entire universe were 

reflected on the surface of the ocean"? In Huayan mythology, after Vairocana 

enters the Haiinsanmei, a light is emitted from a point between Vairocana's two 

eye-brows. This light illuminates everywhere just as the light of the sun shines in 

all directions. The vision of the world as shishiwuai fajie is like the vision of the 

world under such an illuminating light. Under such a perspective, not only are all 

things included, but they are also mutually dependent. This view allows us to see 

the true nature of things which, in Huayan Buddhism, is interpenetration. This 

view of the world is based on the Huayan belief that the whole universe is nothing 

but the body of Vairocana Buddha. Of course, parts of the body are distinct and 

different from each other; however, they still belong to the same body constituting 

a totality that functions together in interdependent harmony. 

24 Peter Gregory, Tsung-mi and the Sinication of Buddhism, pp. 154-155- For a detail 
study of the Haiinsanmui. see Steven Odin, Process Metaphysics and Aua-yen Buddhism: A 
Critical Study of Cumulative Penetration vs. Interpretation (Albany: SUNY, 1982). 



This relates to the logic of mutual determination (xiandi ) and mutual 

penetration (xiangru $H A ) in the Huayan tradition.= In a sense, every 

phenomenon is devoid of self-nature. Thus, every phenomenon is nothing but a 

single element of an organic whole. The whole determines the parts; however, the 

opposite is also true: the parts determine the whole. As Peter Gregory put it. 

the whole is nothing but the interrelation of its parts. 
each phenomenon can therefore be regarded as 
determining the character of all other phenomena as 
well as having its own character determined by all 
other phenomena. 

Put simply, this kind of determination which goes in both directions (whole to 

part and part to whole) is the essence of xian@.= Xiangru, on the other hand, 

25 Professor Yu-kwan Ng, an author of various books on Buddhist re1 igion and phi Iosophy 
including, r ien-ta i Buddhism and Ear 1 y Madhyam i ka, Fojl'ao sixiang dacidim (fj$@,EEA 
@%), Indu foxue yan j iu (E[3~B%@TR), foiiao di gainian yu fangfa (B&EFl&&@fS 
S)  , yimi sanmei (@BZ% ) , In& foxue di ximdai quanshi (E17@@E@BBRM) has 
explained clearly this pair of concept. My understanding of them benefits from his 
insightful works. See esp. his Zhongguo fo xue di ximdai quanshi, pp. 104-1 13. 

26 However, this kind of determination is more compIicated than it appears to be. The 
notion ji ( E D )  has to be understood through two different interrelated notions, kmg 
(e) and you (e). Rere, these two common Buddhist terms assume special meanings which 
differ from their meanings in other context. Here, they refer to the status of the 
elements which constitute a being, Xung refers to the element(s) which is in an active 
position while you refers to the element(s) which is in a passive position in the 
process of forming a being. Put differently, the kung elements are those auxiliary 
elements while the you elements are those which pay a leading role in forming a being. 
The concept of j i  refers to the situation that the kung elements follow the lead of the 
you elements. That is to say, the you elements (e.g. A,  B) play an active role while 
the kung elements (e.g. P, Q) play an auxil iary role in forming a being, and in such a 
situation, we say that the kmg elements ji the you elements (e.g. P, Q ji A, B).See Ng 
Yun-kwan, Zhonggzio fo xue di xiandai quanshi, pp. 105-108. To be sure, Ng's 
interpretation is just one of the possible understanding of this pair of concept. 
Professor W.C. Chan pointed out that the notion of ji is extremely complicate and can 



refers to the fact that phenomena thus formed not only mutually dependent but 

also mutually penetrating?' Fa Zang's ( %  S 643-712 AD.) once used the 

following illustration to explain this vision of the universe: He surrounded a 

Buddha image with ten mirrors. In this way, each mirror reflected the Buddha 

image or the Buddha image reflected himsetf on each mirror. The important thing 

here is, the image reflected in each mirror became reflected as well in the other 

mirrors. The result was an infinite series of mutual reflections producing an infinite 

number of Buddha images. Phenomena in this world are like the infinite images of 

the Buddha as reflected in the infinite series of mirror reflections. The point here 

is that, as the infinite mirror images exist because of the mutual reflection of the 

mirrors, so also do the phenomena in the world because of their interdependence 

and mutual penetration. Such an image of the universe is similar to Tang 

philosophy of horizon. First, Tang saw the whole universe as an organic whole. 

Then, he included everything in his system. After that, Tang regarded every 

phenomenon and being as mutually dependent and inter-penetrating. 

There are also differences between 'rang's thought and Huayan Buddhism. 

For the present discussion, I would mention just one. According to the Huayan 

doctrinal classification system, the highest doctrine is the so-called "round- 

mean different things in different traditions. Put simply, it means " identity." In 
the Ruayen tradition, xiangji means identity while xiangm refers to the notion that 
the opposites "mutually go to each other." See Chan, W.C., " j i z h i f e n d  (An analysis 
of ji &PZefi) ,  in G m j i  fuxue yanjiu, Taipei, 1991, pp. 1-20. 

27 Another popular metaphor is that of Indra's net (HE@%)- According to this 
metaphor, the universe is a vast net while the phenomena are jewels hanging on the 
intersections. Each jewel thus reflects every other jewel while at the same time being 
reflected by all the other. This process of mutual reflection multiplies infinitely in 
a 1 1 direct ions , chuengchueri wjin (@E@B!S) . 



teaching" Cyuanjao W ) .  The word "round" signifies perfection; thus, "round- 

teaching" can be translated as the "perfect teaching" or the "highest teaching". 

However, there are two types of "round teachings", according to Tiantai Buddhism: 

the tun@iaoyicheng ( lFd & - 3/$ ) and the biejaoflcheng ( ErJ @ - % ). Before 

discussing this notion of "perfect teaching" any further, it is necessary to clarify 

one aspect of Buddhist cosmology. 

According to one interpretation, there exists a total of ten realms of existence 

which are organized in a hierarchy with the realm of the Buddha on top and the 

nine other forms of existence below. Tungj'iaoyicheng refers to a category of 

teaching which believes that the Buddha in the tenth realm shares his spiritual 

fruits (e.g. wisdom and merits) with the other existence in the nine other realms. 

This doctrine is taught by important Chinese Buddhist schools like the Tiantai. 

Since the major concern here is to share, the doctrine focuses on the outward 

process of embracing all forms of existence in an ever-expanding circle of 

Buddha's merits. In this context, the word "round" refers to the Buddha's "circle of 

perfection". Therefore, "round teaching" may be translated as "perfect teaching". 

Biejiaoyicheng, on the other hand, refers to another category of teaching 

which aims at preserving the reverence for the highest realm of existence in 

Buddhism, the realm of Buddha. Such teachings insist that there is an almost 

unbridgeable gap between the realm of Buddha and those of the other forms of 

existence. This gap can only be bridged through enlightenment in the form of self- 

enlightenment or the Buddha's grace. For the biejiaoyicheng, the realm of 

Buddha is incomprehensible to other beings in all the other realms. The "round" in 

this sense means the "highest" or the "most sublime". In this sense, then, "round 

teaching" translates as "highest teaching" or "most sublime teaching". In other 



words, the main difference between tundiaoyicheng and the biejiaoyicheng lies in 

their different understanding of the accessibility, to the lower nine realms, of the 

wisdom and merits in the Buddha realm. This is the basis for the Tiantai critique 

of Huayan called yuaniiduanjiu (%@lE$tffih) which literally means, 'Yocusing merely 

on the li (the Buddha realm) by cutting-off the nine". 

This critique is really about the relationship between the Buddha realm and 

the nine lower realms. For the Huayan, only in the Buddha realm (or, to the 

Buddha alone) can the illusoriness of phenomena be completely understood. In 

other worlds, true reality is incomprehensible in the nine realms. It is 

incomprehensible because the beings in the nine realms are deluded and, 

therefore, cannot comprehend the Buddha realm. So, one can comprehend true 

reality only by cutting oneself off from the illusory nine realms. The consequence 

of this, as seen by Tiantai Buddhists, is the complete denial and devaluation of the 

nine realms or the world of phenomena. In short, the Tientai would say that this is 

not a very compassionate view of the world. Now according to the Tiantai, each 

realm contains both illusion and reality, relative truth and ultimate truth. For the 

Tiantai, the world of phenomena (the nine realms of existence) has some reality in 

it and, therefore, should not be completely rejected. One can see the true reality 

(attain enlightenment) in the midst of illusion. There is, therefore, no need, as the 

Huayan suggests, to duanjiu (Wlfih), "cut-off the nine realms" or deny and leave 

the world to attain Buddhahood. 

As an allembracing system, Tang's scheme of "Nine Horizons" is designed 

to include all levels of human experience, from the very mundane to the most lofty 

realm of the spiritual. Tang found all forms of exclusivity unacceptable. For Tang, 

therefore, it is immoral to deny anyone the chance to attain salvation or perfection. 



On the issue of comprehensiveness, which is the topic of this section, I would like 

to suggest that while Tang's philosophy deeply resembles the Huayen approach, 

remains closer to Tiantai than to Huayan on account of his unwillingness to focus 

upon transcendence alone, since he kept his eyes on all beings in this world. 

D. The Nature of T'ang's Philosophy 

We now proceed to our discussion of the philosophical significance of 

Tang's thought - which he himself termed as humanism. Humanism in the 

twentieth century has attracted lot of attention, especially in the philosophical 

world. Since Jean-Paul Sartre identified his existential philosophy as humanism, 

the view of seeing humanism as atheism became popular. However, there are also 

different kinds of humanism that do not oppose to the belief in transcendence (e-g. 

Christian humanism). This thesis is an investigation into the nature of Tang's 

humanism - whether it is purely secular or not. We have tried to accomplish this 

by examining Tang's notion of transcendence. Although the difficulties inherent in 

Tang's argument have already been discussed above, we are certain that the 

notion of transcendence is important in Tang's philosophy. We now conclude by 

discussing the 'religious' character of Tang's humanistic philosophy. 

Our analysis above, proceeding from Tang's affirmation of the existence of 

the experiential world, shows his position as realism. However. in his advocacy of 

a perfect being/Absolute that includes everything that exists in the universe, 

Tang's position is pantheistic. However, Tang did not see things in world as 

different manifestations of divine thought. Rather, Tang recognized that individual 

things possess a certain autonomy which does not require a transcendent God for 



support. In this regard, Tang praised Leibnu (1 646-1 71 6) and criticized Hegel. 

In this respect, Tang's pantheism may also be seen as realistic pantheism rather 

than idealistic pantheism. All these make abundantly clear the nature of Tang's 

pantheism. This, I suggest, constitutes an important religious dimension in Tang's 

philosophy. 

However, I also mentioned that Tang's thought also reflects panentheistic 

characteristics, an issue I must address now. In fact, Tang himsetf had said that 

"panentheism (fanyoushenlun Efi$@s) most closely resembles what we rnean."28 

Tang mentioned Charles Hartshorne in particular when he talked about 

panentheism. However, he did not offer an explicit definition of the term. 

Panentheism, however, is quite a complex concept.= So, what did Tang really 

mean by it? 

First, T'ang used terms like 'Great Strength' or 'Great Power' to refer to God. 

His god does not appears to be personal. On the nature of the being of the 

Absolute and of all other beings, God and creation are the same. Therefore, God 

28 T'ang, Life, Existence, and Horizons of Hind-Heart. vol. 2, p. 19. '------E6iTiftr%#= 
EEAZ%&BZ o A 

29 Charles Hartshorne' s own discussion on the terms can be found in his contribution. 
"pantheism and panentheism" in The Encyclopedia of Religion, vol. 11, pp. 165-171. 

Simply put, "pantheism means that all is God; panentheism, that all is in God." My 

discussion here also benefits from Alasdair Machtyre, " Pantheismn , in Paul Edwards 
ed., Encyclopedia of Philosophy (N.Y. : Macmi 1 1  ian and Free Press, 19631, vol. 8, pp. 
31-35; Maxmilian Rast, "Pantheism", in W. Brugger, Philosophisches Worterbuch. Tran. 
from German to English by Kenneth Baker and renamed as Philosophical Dictionary 
(Vashington: Gonzaga University Press, 19'701, and M. Levine, Pantheism: A Non-theistic 
Concept of Deity (London & N . Y. : Rout ledge, 1994). 



and creation are not a duality of two qualitatively different beings or natures; rather, 

God and creation are two poles of the same being or nature, two ends of the same 

continuum. 

On the relationship between God and empirical beings. Pang's notion of God 

is not totally immanentistic in the sense of God being totally submerged or 

immersed in world. He also did not believe that one has to "strip off the veil of the 

flesh'% in order to approach the transcendence. He did not believe that the soul 

alone (devoid of the physical body) is enough to transcend. Rather, to achieve 

transcendence, Tang focused very much on moral and ethical actions for which 

the physical self is necessary for performing. We may suggest that Tang's 

cosmos is an organic whole in which every being participate in the development of 

the Divine. Every being is a part of the one wholeness. In this sense, Tang 

echoes the so-called "all in one" teaching in the Neo-Confucian tradition which 

can be found in philosophers like Wang Yang-ming.3' Such a panentheistic 

position, I suggest, is another religious dimension of Tang thought. 

Moreover, the role or the nature of the Confucian Heaven perceived by Tang 

is especially relevant to the present study. Heaven is not a personal God in the 

30 Brugger, Walter, Philosophical Dictionary, p. 298. 

31 For a discussion of Yang' s phi losophy, see Jul ia Ching, To Acquire Wisdom: The Way of 
Wang Yang-ming, esp. pp. 126-128. Professor Lee Ming-hui (Li Y inghuei S a !  % has 
advanced an inspiring new idea, the immanent-transcendent interpretation. See his 
" RUia siximg zhong di neliaixing yu chaoyuexin$ (The immanent and transcendent 
characteristics in Confucian t h o u g h t ~ ~ , E , ~ + W ~ & ' ~ @ @ E & ) ,  in his The Self- 
transformation of Contemporary Confucianism, pp, 128-148. Lee' s idea, based Nou Tsung- 
san' s interpretation of Confucianism, differs mainly from past interpretation in 
emphasizing the continuing process from immanence to transcendence. 



first place. It is also not a god of historical intervention nor a god of rewards and 

punishments. What, then, is Tang's Heaven? 

There is no doubt that Tang emphasized upon human moral achievements 

from which we discern the prevalence of the Heavenly Virtue. The full realization 

of Humanity is the Human Ultimate (renjiA@). In a way the renji is the Confucian 

Heaven for the Heaven not only represents the source of life and values, it also 

reflects the ideal of human morality. This is why we should show reverence to 

Heaven, for it represents the ultimate source and the highest ideal of morality. 

Such a Heaven (Human Ultimate) is not a mere summation of one's individual 

moral achievements. Rather, it is an ideal world of moral virtues, so deeply rooted 

in our human nature and yet so distant from our existential life. It is a kind of 

transcendence. This is the most important ethical-religious aspect in Tang's 

system. 

As mentioned in Chapter Four, Tang's wisdom is ultimately based on a 

profound insight into humanity and experience of compassion and love - which is 

difficult and sometimes impossible to communicate, let alone to prove. Rather it is 

grounded in a deep faith in and true commitment to the innate goodness of human 

nature. In fact, for Tang and the Confucians, hope in human perfectibility 

(attaining sagehood) is founded on faith in human nature. In this aspect, faith and 

commitment instead of reason is the foundation of Tang's thought. This is 

another aspect of the religious dimension of rang's thought. 

Let us now look into the ontological status of the ultimate reality in Tang's 

argument. From the above discussions, we already know that Tang's ontological 

argument can only establish the notion of a perfed beinglAbsolute, not its 



objective reality; likewise, his moral argument can only establish the fact of man's 

demandslaspirations for transcendent fulfillment, not the objective reality of that 

transcendent fulfillment What Tang succeeded in establishing was a notion of 

metaphysical reality that relies on and is determined by human consciousness - 
that is, a product of human subjectivity. In this respect. we can only talk about its 

anthropological status, not its religious meaning. Indeed, Tang's philosophy is 

basically an anthropology of the human spirit or, as indicated above, a humanism 

which is deeply rooted in moral consciousness or spirit.= What, then, is the 

foundation of such a humanism? 

Looking into Tang's major writings, it is not hard to find certain themes that 

pervades his works. For example, there is always this underlying profound moral 

feeling or emotion, (qingdB), which Tang called "syrn-pathy" and "com-passiont', 

running through his works. I am inclined to think this is the main thread that 

connects together all of Tang's philosophical works. 

This qing is rooted in the innate moral nature of our humanity. Such qing 

manifests itsetf in love and compassion. We love ourselves and, at the same time, 

we want to be better persons. We extend this love and compassion to our families, 

the society, and all other beings until the whole universe is permeated with love 

and compassion. This love is expressed in two major forms: concern and duty. 

On the one hand, we feel concern for others, and thus we cannot help but be 

32 In fact, when Hou Tsung-san and Rsu Fu-Kuan ref 1 ected upon T' ang Chun-i' s and t h e i r  

own scholarship, they admitted that they are permeated with the spirit of moral 
humanism . See Rsu , Rujia zhengzhi xi xi an^ yr/ minzhu zhiyou renquan (Con f uc i an Po 1 i t i ca 1 

Thought and Democracy, Freedom and Human RightsR%iEWkE,S.@R% @ @I A&) . (Taipei : 
xuesheng shujyu, l988), Revised and enlarged edit ion, pp. 319-326, esp. 320. 



compassionate in their suffering. This is one of the most important bases for 

Tang to rank Buddhism higher than Christianity. On the other hand, this love and 

compassion is a responsibility that we carry for ourselves and others. We should 

not only be compassionate; we should also be responsible for the existence of 

others: that is, we should not deny others' existence. For Tang, the kind of idea, 

which sees beings as contingent, and thus can be denied or excluded, is 

unacceptable. To deny others, for Tang, is to deny ourselves. It is our nature to 

be connected to other beings. As mentioned earlier, this connection is achieved 

through the process of gantong. In gangtong, we connect ourselves to other 

beings through love and compassion in such a way ultimate this love and 

compassion permeates the whole universe. Thus, all beings are bridged together 

to form a "oneness" which excludes any possibility of subject-object dichotomy. 

The union of humanity and the transcendent or Heaven actually expresses this 

idea. Therefore, we can say that qing of humanity is the element that holds 

together Tang's system of nine horizons and, indeed, his entire philosophy. 

In Tang's philosophical system, human is never an isolated existence/being. 

What really devalues humanity is when human beings abandon their mind-hearts. 

That is, when human beings cut themselves off from the very foundation of their 

being human - 'rent' - then they lose their true humanity, their original nature. 

Human being must strive to recover, realize, and manifest this original human 

nature. If for a Christian, not letting God be God (Lord or sovereign) constitutes 

the greatest sin, for Tang, it is not letting the human being be human that 

constitute the greatest human failure. Only by realizing this original nature will 

human being be able to transcend hisfher actual self and attain the realm of 

transcendence. This consititutes an important religious dimension (self- 

transcendence) in the midst of Tang's humanism. 



To let a human being be human is to let the human innate moral nature or 

essence be realized. Indeed, when Tang investigated the being of human, he 

was alarmed by the meaninglessness of modern life. Tang wanted to restore 

philosophy to its fundamental concern with the meaning of human existence. That 

is why he spent so much effort on moral philosophy.33 Tang believed that human 

beings are free to choose their own ways of existence, free in the sense that they 

can have more than one alternative. Our freedom in existence reflects our human 

essence and which, with proper cultivation, grows and constitutes in time. Time is 

therefore not viewed as a geometrical concept which is uniform and abstract. 

Rather, it is the existential plalform that humanity (moral nature) unfolds and 

actualizes. In this sense, humanity is a process. 

One who has fully realized his or her moral nature is a sage. As Tang 

mentioned, sagehood represents the essence or nature of cosmic harmony. 

Naturally, this presupposes that sagehood is possible. In fact, as Tang clearly 

pointed out, Confucianism teaches not only that the sage and Heaven and Earth 

are one, but also that everyone can become a sage. Of course, Tang was not 

naive to the fact that not every human being can succeed in attaining sagehood. 

33 The nature of morality, according to T' ang, has three major intrinsic characteristics, 
namely, the nature of autonomy, the nature of freedom, and that of transcendence. First, 
the nature of autonomy does not refer to the heteronomous in the sense of being other- 
directed excessively. Autonomy is an act of self-regulating, self-governing, self- 
determining, and self-directing. It is the ability to follow one's own volition. By 
freedom, we mean there are other possible alternatives for one to choose and one could 
well have chosen otherwise. It is only when freedom is available then one can be held 
responsible for his own choice. Third, we can act morally because we can transcend our 
existential attachments. All these elements are crucial to T' ang's philosophy and his 
moral un i verse. They are the f undamen ta 1 assump t ions of hi s mora 1 ph i 1 osophy . 



But still, belief in the innate human moral nature provides the hope for human 

perfectibility and forms the basis for the pursuit of sagehood. 

The process character of hoping for sagehood is important. When a person 

is hoping for sagehood, she is engaged in a dynamic process of transformation. 

In such a transformation, humanity is fighting a battle against itself. It is a 

combat for self-perfection and against natural desires. That is, it is a struggle to let 

our conscience be the master, and free ourselves from the control of natural 

desires. In such a battle, one cannot carry on without hoping that ultimate 

success is possible, even though it may be a very hard battle to win. Otherwise, 

there is no sense in struggling, and despair and even psychological breakdown 

will likely result. Thus, some sense of optimism, some assurance of success is 

necessary in the lifelong and painstaking pursuit of sagehood. In this regard, the 

belief in transcendence plays a very significant role. 

For Tang, and perhaps for most of Confucian scholars, one gains hope 

because he has confidence that human essence is good. This is the cornerstone 

of Tang's philosophy, which he, of course, inherited from traditional Confucianism. 

This faith in the perfectibility of the human being lies at very foundation of his idea 

of the transcendence. Since the essence of being human is the same as 

that of transcendence, one is able to ascend the realm of transcendence 

through spiritual cultivation, in the sense of Wang Yang-ming's interpretation of 

chih-liang-chih, which means "extendingt1 one's basic human essence as being 

good. This is a kind of continuous immanent - to - transcendent model, common 

in Chinese philosophy# which is certainly different from K. Barth's idea of a 

Wholly Other transcendence. 



For Tang Chun-i, indeed for most Confucians, this doctrine of human 

perfectibility reflects the traditional Mencian teaching that all can become like the 

two Chinese sage-kings. Yao and Shun. In other words, the door to the realm of 

transcendence is always open to every individual. As such, the road to sagehood 

is forever accompanied by hope and consolation. Such hope is originated not by 

some expectation of forthcoming salvation but by the natural moral disposition or 

tendency of human conscience. This notion recalls Wang Yangming's 'extension 

of conscience' [zhifiangzh ] and continues the 'transcendent-immanent' 

model found in traditional Chinese philosophy. 

Tang's vision of the ideal world is one that is founded not only on humanism 

but on a moral humanism. As he said in ' m e  Scientific World and the Humanistic 

World": "The ideal world that I envision is not [to be called] a 'United Nations 

world', a 'socialist world', or a 'communist world', but a worfd that holds moral 

virtue as central and one with a fully developed hurnanisrn.''34 

While the prospect for attaining sagehood may instill hopes and 

expectations, it also gives rise to fear (or anxiety). It is not the kind of fear that a 

lowly finite being has toward an absolute and infinite being. Rather, it is a fear (or 

anxiety) that results from moral responsibility - for having to rely solely on one's 

own and determine everything by oneself. This kind of fear can be defined in 

terms of vigilance. Hope, in this context, would mean a kind of guarded optimism 

rather than an exaggerated self-confidence. The Confucian pursuit of sagehood is, 

- 

34 T* ang, Reconstruction of Humanistic Spirits, p. 45. %Egmg% * %F%z%@em 
m@R Bm?,2Sf&@2SrnE% EZ%%rnW% m % ~ ~ ~ ~ E B B ~ ~ L ~ f i ~ * ~ M ~ m  
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in one sense about being confident in one's conscience and ability; in another 

sense, it is about practical vigilance against the pitfalls of moral laxity and 

degeneration. As a result, Confucian practice puts great emphasis on constant 

training and reflection. In his study of the Confucian concept of 'highest freedom', 

Lao Sze-kwang (pinyin: Lao Siguangg ,WE) pointed out that while freedom can 

mean free from limitation, it also suggests that there is no guarantee of success. 

This is exactly the reason why moral autonomy is so much emphasized in the 

pursuit of sagehood.35 For Tang, God is unnecessary for pursuing moral 

futfillment. Indeed, his thought may be characterized as a humanism based on 

human moral autonomy. 

Now that we have examined both the humanistic (i.e., moral) and the 

religious dimensions of Tang's philosophical system, we have to ask the next 

question: which of the hnro constitutes its most essential characteristic? In other 

words, is Tang's philosophy a 'religious humanism' or a 'humanistic religion'? By 

'religious humanism', I mean it is more humanism than religion, but has religious 

characteristics. By 'humanistic religion', I mean it is more religion than humanism 

but has humanistic aspects. The difference is whether the foundation of T'ang 

thought is religion or humanism. Obviously, before we make any judgment on this 

question, we must first define what T'ang meant by the terms 'humanism' and 

'religion'. On this issue, the following remarks from Tang desewes attention: 

35 See Lao Sze-kwang , " wangmeng gongfu wen ti zhi zengyi ji muejingshenzhi teshe" (The 
disputes on the problems of cultivation in the school of Wang Yang-ming and the 
characteristics of the spirits of C o n f u c i a n i s r n ~ ~ Y I Z ~ ~ ~ ~ % % ~ # ~ ~ ~ ~ ~ & )  in 
the New Asia Academic Bulletin ~ E $ ! $ f i ~ ~ r l ,  vol. 3, 1982, pp. 1-20. 



What we call the humanistic way of thinking refers to 
the total affirmation of and respect for the value of 
human nature, principles of relationships, personality, 
culture and history, without neglecting or distorting 
them in such a way that human beings are seen as 
no different from nonhumans or even below level of 
other things in the nature. 

The difference between humanistic and 
nonhumanistic or superhumanistic ways of thinking 
is that humanistic thinking originates in human and 
its object is human or anything that belongs to the 
human. In nonhumanistic or superhumanistic 
thinking, however, the object is nonhuman or 
superhuman (in the sense of Nietszche's superman). 
The human and the nonhuman or the superhuman 
can exist at the same time. Consequently, 
humanistic thinking and nonhumanistic or 
superhumanistic thinking can also co-exist. 
Logically, the two are compatible/mutually 
 inclusive.^ 

The above passage demonstrates the comprehensiveness of Tang's idea of 

humanism. Worth noting, in particular, is the way Tang contrasted humanistic 

thinking and nonhumanistic or thinking: In terms of their objects, the former is 

directed to the human realm and the latter to something that transcends the 

J J @ ~ . ! E ~ Z @ ~ F A ~ C @ ~ ~ E S  SBA~B!J !SZ~FEJB * EA2@9JEEZ@EIA 7 iEi#B%%EA 
mABQ+XiEij $FA~f$J,E.E%Eh2f$J1EEZ!&S * FMZWAZEA a AE%AZEARIUFM 
m a ~ A ~ V S E  W F ~ B A ~ Z E E   H HE WE r n 3 2 ~ ~  7 E ~ ~ L Z H B  
2 lsfa See T'ang, " Developments of Chinese Humanistic Spirits", in his The 
Developments of Chinese Humanistic Spirits, pp. 17-44. Quotation in p. 18. I do not 
used the English translation in the Complete Work. The English translation here is 
mine. 



human realm. What is significant about this passage is not what it explicitly states 

but the implicit conclusion that it suggests: lrregardless of their distinct objects, 

both ways of thinking begin in human beings. Tang holds a sequential 

perspective which teaches one should start with humanity but not with Heaven. 

This is to say we have to begin with human wisdom instead of contemplation on 

God. After all, Heaven is a kind of moral destination - the full realization of 

humanity. In Tang's humanistic scheme, even 'God' originates in human beings; 

God belongs to human beings. Indeed, in Tang's system. God does not occupy a 

central place. In fact, he thought that religion does not need the figure of God to 

be a religion. As he said: 

Religion does not have to be founded on [the notion 
ofJ God. It needs only to be founded on the quest for 
fulfillment and generation of value of the 
transcendent and eternal Perfection. In our 
understanding, the reason why Confucianism is not 
a religion, in the usual commonsense understanding 
of the word, is because of its extremely mundane 
character. Religions usually have mythologies or 
mysteries as their most important constitutive 
elements. If we talk about the value of religion in 
terms of the spirit of religion, one cannot 
overemphasize [the importance ofl these 
mysticallsupernatural elements.37 

Clearly, Tang did not necessarily regard God as most important. Rather, for 

him, what is important is the consciousness which enables human beings to 



transcend himself or herself and attain the heights of human possibilities. Tang 

called this consciousness the 'religious spirit1. Religion, as Tang pointed out, 

occupies the Yin (P$) position, not the Yang (W) position. Within the Yin-Yang 

context, the relation between humanity and religion is presented as a main- 

auxiliary relationship: humanity (moralitylculture) is the main dynamics; religion is 

the auxiliary force. As Tang said: "Chinese culture is not without religion; 

however, it is a religion that is subsumed under culture" [rather than the other way 

around].= Further, in ''The Religious Spirit and Modem Man", he more explicitly 

stated: "Our new humanism ... is one that includes religion within the concept of 

human culture. It rejects [the idea of] religion that controls  culture."^ There is no 

doubt, therefore, that what T'ang advocated was a religious humanism.* 

Contemporary Neo-Confucianism, in this case exemplified by Tang's 

philosophy, is not any kind of secular humanism that discards the importance of 

38 '----$aZk#%k%% * jfkfi!!%&z!%$%Rh% T'ang, The Spiritual Values of 
Chinese Culture, p. 7. 

40 One may also call it secular religion. Claudia F. Card has once remarked that, "we 
believe that the scope of religious commitment is much broader than that of the issues 
encompassed by the varieties of Judaic-Christianity; or, for that matter, the varieties 
of Eastern mysticism or any other body of tradition. Contemporary radical theology, to 
cite but one source, has shown that the important questions concerning religious 
commitment and its relationship to individual and social life can be raised and 
discussed with 1 ittle or no reference to Cod conceived as a personal Being, or to any 
form of supernaturaI ism. The idea of ' secular re1 igion' no longer strikes one as a 
contradiction in terms." See Claudia Card and Robert R. Ammeman ed., Re1 igious 
Commitment and Salvation (Ohio: Charles E. Merri 1 Pub1 ishing Company, 19741, pp. vi i- 
viii. 



the transcendence. Rather, it is a religious humanism that values the importance 

of the transcendence. It is my assertion that Tang Chun-i's thought is a religious 

humanism which is deeply grounded in humanity and in its openness to the 

transcendence. It is precisely in this sense that we can say that Confucianism, 

exemplifies by Tang's thought, has a religious dimension. I think any serious 

discussion of the nature of Confucianism cannot avoid this aspect. 

To recapitulate, Tang's argument cannot support the notion of God (Absolute) 

that he wanted to establish. And perhaps Tang did not care. From the beginning, 

Tang believed that the realm of transcendence was something ultimately beyond 

human discourse and therefore impossible to establish philosophically.4~ For this 

reason, Tang suggested that we really need not read his magnum opus Life, 

Existence and the Horizons of the Mind-Heart or any philosophical treatise in the 

world for that matter. As he put it: "[One] can read them all or not read them all; 

one can have them or not have thern'l.42 

41 This is a common notion shared by many Neo-Confucian scholars. Dr. Feng Yaomingl&$&VFJ 
has contributed a very important critique on this regard. See his "dangdai xinrujia di 
zhexue gainien* (The concept of phi losophy in contemporary Neo-Con f uc ian i s t s S R R E Z @  

esp. 373-383. 

42 This is not to say philosophy is of no use. Rather, it signifies the functions and 
1 imitations of phi losophy . Since T' ang thought that phi Iosophy addresses problems, i f 

one does not have problem, naturally, one does not need tc study philosophy. However. 
we still need philosophical reflection to understand the limitation of philosophy. 
Quotation in T' ang, Life, Existence, and the Horizons of Yind-Heart, vol. 1, Preface. 
p. 7. ' Era*s%%z% , /II;BVSrnB * FFlzE'Fqm , 



In studying Tang's thought, we cannot deny his desire to propagate 

Confucianism and save the world. For Tang, there could be nothing more 

important than promoting Chinese culture and awakening people's moral spirit. 

Under these considerations, the most important function of philosophical 

investigation is to lead people to the way [of the sage], or, to use Tang's word, to 

"replant the spiritual root'' (linggen zarihB@@f@. If that is the case, and such a 

transcendent level of the learning of the mind-heart is beyond knowledge and 

language, then strictly speaking, it should be outside the scope of philosophical 

speculation - that is, it is not completely the object of rational knowledge. That is 

why Tang's thought has religious aspects. Perhaps, we should call it the religion 

of mind-heart and nature (xinxing zhQ7ao IC. 2 ). Therefore, in terms of its 

foundation, Tang's religious humanism is moral humanism. But on account of its 

transcendent dimension, we can clearly see a profound religious spirit running 

through it. 

One of the main topics in the study of Confucianism is, of course, whether 

Confucianism is a religion or not. Tang did not directly address this issue in his 

Life, Existence and the Horizons of Mind-heart. For him, the more important and 

fundamental issue concerns the fate of Confucianism in today's world. He 

regarded it as his mission to promote and revitalize Confucianism. Whether or not 

Confucianism is a religion is still being debated. Professor Lao Sze-kwang 

recently proposed to distinguish Chinese philosophy from Western philosophy in 



terms of their main functions: the orientative function and the cognitive functions. 

Cognitive philosophy aims at establishing knowledge while orientative philosophy 

aims mainly at transforming individuals to become better human beings. The 

former deals mainly with the realm of the intellect while the latter mainly with the 

domain of the will and emotions. On the basis of this distinction, I think Tang's 

philosophy can best be characterized as orientative. 

To be sure, Tang was aware of philosophy's function to seek and attain 

knowledge and w*sdom. However, for him, philosophy has not only this function 

but also a mission: "To realize the authentic being of my life is to enable my 

unique Self to relate to the Eternal and Omnipresent and become infinite. phus], 

life becomes infinite life and the ultimacy of humanity is established."" In other 

words, Tang advocated a kind of philosophizing that contributes to overall human 

moral upliftment. Tang used philosophical methods to study Confucian thought, 

clarify its meaning and construct a system. Simply put, Tang reconstructed 

Confucian thought as a systematic philosophical system. He did this, however, 

not merely to achieve intellectual knowledge but to arrive at the truth. For him, 

knowledge is not an end in itself but a means to wisdom - to the truth. Recalling 

the Buddhist metaphor about the finger that points to the moon, philosophy, for 

44 Tang, Life, Existence, and the Rorizons of Yind-Heart. vol. 1. p. 27. 'E%EA!ki.$? 
~ ~ ~ ~ 9 ~ - ~ ~ ~ Q ~ F - ~ B * ? ~ ~ ~ ~ m % ~ E * m % E : * ~ ~ E ~ % ~ ~ * 9  
m3A@ , 



Tang, is not about the finger that points to the moon but about the moon pointed 

to by the finger. 
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Appendix A: On the Interpretation of Certain Technical Terms: 

The following discussions of some highly selected terns are brief and geared to 
the special need of understanding Tang Chun-its thought in particular and thus 
may not apply to Chinese philosophy in general. They are in no way mean to 
capture the full complexity of these t ens  in Chinese intellectual history though 
brief notes of the history of the terms are sometimes included. Unlike the main 
text, the structure of this table does not permit a detail reference of the sources 
consulted. I can only name the works especially consulted in preparing this 
table here: 

1. Audi, Robert ed., The Cambridge Dictionary of Philosophy. Cambridge: 
Cambridge University Press, 1995. 

2. Chan, Wing-tsit tran. and compiled, "On Translating Certain Chinese 
Philosophical Terms," in his A Source Book in Chinese Philosophy, pp. 773-781. 

3. Ching, Julia, " On the Interpretation US Certain Technical Terms," in her - To 
Acquire Wisdom, pp. 264-272. 

4. Fischer-Schreiber, Ingrid ed. The Encyclopedia of Eastern Philosophy and 
Religion. Boston: Shambhala, 1994. 

Cheng 3% a. "Chengfl means "sincerity", a psychological attitude 
which bears moral value in the Confucian tradition. 
b. In the Doctrine of the Mean. it also refers to the 

Jingquan @@ 

ultimate metaphysical principle, the Way of Heaven. 

a. Dharma (Skt.). literally means carrying and holding. 
b. In Buddhism, it can refer to the teaching of Buddha, 
or the highest truth. 
c. It also can mean phenomenon. 

a. "Jingl' literally means horizontal lines as opposed to 
"wet' (@ ), meaning a vertical lines. 
b. "Jing'l also means the Classics, or scriptures. 
c. "J ingWn also mean the ultimate principle or the 
ultimate truth while quan means skillful means or 
relative truth. Thus, jing refers to the principle or the 
teaching that should not be changed while quan is an 
alternative judgment resulted from an assessment of a 
particular situation. 



Jing @ 

Liangzhi J%m 

a. "Jing" usually means reverence, or seriousness. It 
refers mainly to a proper atttitude towards the elders, 
and the spirits. 
b. In the Neo-Confucianism, Jing also refers to a stage 
of a meditative mind-heart. 

a. It can mean stages, visions, or horizon. 
b. In traditional spiritual cultivation, it refers to the 
stage of one's cultivation or the horizon from a 
transformed mind-heart with a new perspective. 

a. Literally, it means reason, principle, or pattern. 
b. In Huayan Buddhism, li refers to noumena as 
opposed to shi, phenomena. 
c. In Neo-Confucianism, li refers manily to the ultimate 
principle. Sometimes, it refers more to a cosmic order. 
It is also used to refer to the moral laws. 

a. Literally, it means good knowledge. 
b. In Mencius, liangzhi refers mainly to an innate 
faculty to distinguish right and wrong. 
c. It became the central notion of the School of Lu- 
Wang, or the School of Mind, meaning mainly the 
innate capacity to transform oneself to become a 
morally perfect individual. 

a. "Qing" literally means emotion, and feeling. 
b. Seven different kinds of qing are usually mentioned 
in the Confucian texts as the representation of the 
human emotion: delight, anger, sadness, joy, love, 
hate, and desires. 
c. In Neo-Confucianism, qing is usually taken as an 
important inner force that should be cultivated and 
regulated. 

Tian (Heaven)X a. "Tian" literally means "Heaven" or "sky," but is 
usually used to refer to the universe or the Supreme 
Being in Confucianism. 
b. For Tang, "Tian" refers mainly the origin of life 
which we should show reverence by performing moral 
duties. 



Tianli (Heavenly a. Literally, heavenly principle. 
Principle) X@ b. It refers to the ultimate ethical-religious principle in 

Neo-Confucianism. 
c. It is often used to contrast with renyu (A@), human 
desires. 

Xin (mind-heart)~L. a. Literally, it means "mind", "heart", and Yeeling". 
b. Depending on the context, It means the knowing 
faculty, the consciousness, or innate moral faculty. 

a. "Zhr" is often translation as "will" or "inspiration". It 
usually refers to the goals in life. 
b. "Lirhr' (az) is usually taken as the first stage of 
Confucian cultivation towards Sagehood. 



Appendix B: Glossary of Transliteration 

1. Names 

Chan Wing-cheuk (Chen Rongzhuo) a%% 
Chan Wing-tsit (Chen Rongzhe) 
Chang Carsun (Zhang Qunmai) 
Chang Hao (Zhang Hao) 
Cheng Hao 
Cheng Yi 
Ch'ien Mu (Qian Mu) 
Ching Chia-i (Qin Jiayi) 
Dai Liamhang 
Dong Zhongshu 
Feng Yaoming (Bing-quan) 
Feng Youlan 
Han Yu 
Hsu Fu-kwang (Xu Fuguan) 
Huang Chun-che (Huang Junjie) 
Kimura Taiken 
Lao Sze-kwang (Lao Siguang) 
Lee Ming-hui (Li Minghui) 
Leung ln-Sing (Liang Yincheng) 
Lu Jiu-yuan (Xiang-shan) 
Lwo Kwang (Luo Guang) 
Mou Chung-san (Mou Zongsan) 
Ng Yu-kwan (Wu Rujun) 
Ou-Yang Jing-wu 
Shen Qing-song 
Tang Chun-i (Tang Junyi) 
Tu, Wei-ming (Du, Weiming) 
Wang Yang-ming (shou-ren) 
Xung Shili 
Yan Hui 
Zi Si 
Zhu Xi 



2. Philosophical Terms 

B iejiaoyicheng 
Chan 
Cheng 
Dongljing 
Dongyiyingwuchengwu 
Fazhi 
Guanxingmingjie 
Guixiangyishenjing 
Huayan 
J ianai 
J inxhg limingjing 
J ing 
J ing 
J ing 
J ing 
J ingyizixuechengji 
Karma 
Li 
Liyue 
Liangzhi 
Ming 
Mingling 
Pokungerchu 
Puduzhongshengjing 
Qing 
Quanshi 
Ren 
Renji 
Shenling 
Shi 
Taiji 
Tiandeliuxingjing 
Tianli 
Tianming 
Tiantai 
Tongjiaoyicheng 
w o  
Wofaerkung 
Wozhi 



Wu (in Buddhism) 
Wu (in Taoism) 
Wulun 
Wuwueryou 
Xiangji 
Xiangru 
Xinling 
Xin 
Xinxue 
Yin 
Yang 
Yu 
Yuan liduanjiu 
Zhizhi 
Zhiliangzhi 
Ziming 

The following glossary consists of major teachnical terms, Chinese and Sankrit, 
used in this dissertation, and is intended to furnish the Chinese character 
equivalent for each term. 

Buddha-nature 
Consciousness-only 
Dependent nature 
Dharma-body 
Discriminated nature 
Emptiness 
Essential manifestation 
Existence 
Five Relationships 
Form 
Four Indications 
Heavenly Principle 
Human nature 
Life 
Principle 
Round Teaching 
Seeds (in Yogacara Buddhism) 
Sentient beings 
Universal Salvation (in Buddhism) 



SELECTED BIBLIOGRAPHY 

A. Primary Sources and Other Older Works 

Cheng, Chien Bhikshu trans. Manifestation of the Tathagata: Buddhabood 
According to the Avatamsaka Sutra. Boston: Wisdom Publication, 
1993. 

Cheng Hao and Cheng Yi. Ercheng ji (Collected writings of the two Cheng 
brothers=% d). Taipei: Liren shuju. 1 982. 

Chu, Hsi. See Zhu, Xi. 

Cleary, Thomas Trans. The Flower Ornament Scripture Jr % & 1 L. 
Boston & London: Shambhala, 'l993. 

Confucius. Analects. Third ed., trans. D. C. Lau. Harmondsworth, England: 
Penguin Books Ltd., 1986. 

Hegel, G. F. Lectures on the Philosophy of Religion. Ed. Peter C. Hodgson. 
Tran. R. F. Brown, Peter Hodgson 8 J. M. Stewart. One-volume edition. 
Berkeley. L. A., & London: University of Califonia Press, 1988. 

Hsuan-tsang. See Xuanzang. 

Huang, Zongxi. Worldly Wisdom: Confucian Teachings of the Ming Dynasty. 
Trans. and edited by Jonathan Christopher Cleary. London and Boston: 
Shambhala Press, 1991. 

. The Records of Ming Scholars. Trans. and edited by Julia Ching with 
the collaboration of Chaoying Fang. Honolulu: University of Hawaii 
Press, 1987. 

Kant, Immanuel. Critique of Practical Reason. 11th edition, trans. Lewis W. 
Beck. Indianapolis: Bobbs-Merrill, 1956. 

. Critique of Pure Reason. Trans. Norman K. Smith. London: MacMillan, 
1961. 

. Groundwork of the Metaphysic of Morals. Trans. Herbert James Paton. 
N.Y.: Harper Torchbooks, 1964. 



Mencius Z?. Mencius. Trans. D. C. Lau. Harrnondsworth, England: Penguin 
Books Ltd., 1970. 

Scheler, Max. Man's Place in Nature. Trans. Hans Meyerhoff. Boston: Beacon 
Press, 1961. 

Tao-yuan. Original Teachings of Ch'an Buddhism. Trans. Chang Chung-yuan. 
N.Y. & San Francisco: Pantheon Books, 1969. 

Tsung-mi. See Zong Mi. 

Wang, Yangrning 3 Pi: @I . Instructions for Practical Living and Other Neo- 
Confucian Writings by Wang Yang ming. Trans. Wing-tsit C han. N.Y. : 
Columbia University Press, 1963. 

. The Philosophical Letters of Wang Yang-ming. Trans. and annotated 
by Julia C hing . Canberra: Australian National University Press, 1 972. 

. Wang Yangming quanshu 3 Pi: W! f (Complete works of Wang 
Yangrning). 4 vols. Taipei: Shangwu yinshuguan, . 

Watson. Burton trans. The Lotus Sutra. N. Y.: Columbia University Press. 1993. 

Xuanzang t ft . Cheng Wei-shih lun: The Doctrine of Mere-consciousness. 
Hong Kong: Ch'eng Wei-shih Lun Publication Committee, 1973. 

Zong Mi % @ .  Inquiry into the Origin of Humanity. Trans. Peter N. Gregory. 
Honolulu: University of Hawaii Press, 1995. 

Zhu Xi, %;$; and Lu, Tsu-ch'ien compiled. Reflections on Things at Hand: the 
Neo-Confucian Anthology 33 @ . Trans. Chan, Wing-tsit. N.Y.: 
Columbia University Press, 1 967. 

B. Other References 

I. Western Sources 

Alitto, Guy S. The Last Confucian: Liang Shu-ming and the Chinese Dilemma of 
~ o d e r n i t ~ .  ~ e r k e l G  Univ. of California Press, 1979. 

Leonard. Enlightenment: East and West. Albany. SUNY, 1994. 



Arne Naess and Alastair Hannay eds. Invitation to Chinese Philosophy. Oslo: 
Universitetsforlaget. 1972. 

Armstrong, K. A History of God: the 4000-Year Quest of Judaism, Christianity 
and Islam. New York: Knopt, 1993. 

Baird, R. D. Category Formation and the History of Religions. Berlin and New 
York: Mouton de Gruyter, 1971. 

. Methodological Issues in Religious Studies. California: New Horizons 
Press, 1975. 

Barbour, Ian, Myths, Models, and Paradigms. New York: Harper and Row, 
1974. 

Baumer, F.L. Modern European Thought: Continuity and Change in Ideas 
1600-1 950. New York: Macmillan, 1977. 

Breisach, Ernst. Introduction to Modern Existentialism. N.Y.: Grove Press, 1962. 

Briere, Piere. Fifty Years of Chinese Philosophy 1898-1950. Trans. Laurence 
Thompson. London: George Allen 8 Unwin Ltd. 1956. 

Carr, E.H. What is History? London: Macmilfan. 1961. 

Cassirer, E. The Philosophy of the Enlightenment. Translated by Fritz C.A. 
Koelln and James P. Pettegrove, 1953. 

Chan, Wing-tsit. A Source Book in Chinese Philosophy. Princeton: Princeton 
University Press, 1 963. 

. Religious Trends in Modern China. New York: Octagon Books, 1969. 
Reprint of 1 953 edition. 

Chang, Carsun. The Development of Nea-Confucian Thought. New York: 
Bookman Associates, 1962. Vol. 2, pp.455-483. 

Chang, Garma Ching-chi. The Buddhist Teaching of Totality: The Philosophy of 
Hwa Yen Buddhism. University Park, Pennsylvania: The Pennsylvania 
State Unversity Press, 1994. 



Chang Hao. Chinese Intellectuals in Crisis: Search for Order and Meaning, 
1890-1911. Taipei: Southern Materials Center, 1987. 

. "New Confucianism and Contemporary China," in Charlotte, Furth, The - 
Limits of Change. Cambridge, Mass.: Harvard University Press, 1976. 
pp. 276-302. 

Ch'en, Kenneth. Buddhism in China: A Historical Survey. Princeton: Princeton 
University Press, 1964. 

Ching, J. Chinese Religions. Maryland: Orbis Books. 1 993. 

. Confucianism and Chirstianity: A Comparative Study. Tokyo: 
Kodansha International, 1977. 

. To Acquire Wisdom: The Way of Wanq Yang-ming. N.Y. & London: 
Columbia University Press, 1976. 

Ching, J and W. Oxtoby ed. Discovering China: European Interpretations in the 
Enlightenment. Rochester: University of Rochester Press, 1992. 

. ed. Moral Enlightrnent: Leibniz and Wofff on China. Nettetal: Steyler, 
1992. 

Chou, Tse-tsung. "The Anti-Confucianism movement in Early Republican 
China." In A. Wright ed. The Confucian Persuasion. Stanford: Stanford 
University Press, 1969. pp. 287-312. 

Cobb, John and Griffin David Ray. Proces Theology: an Introductory Exposition. 
Philadelphia: The Westminster Press, 1976. 

Cohen, P. Discovering History in China: American Historical Writing on the 
Recent Chinese Past. New York: Columbia University Press, 1984. 

Cook, Francis. Hua-yen Buddhism: The Jewel Net of indra. University Park 
and London: The Pennsylvania State University Press, 1981. 

Chung, Tsaichun. The Development of the Concepts of Heaven and of Man in 
the Philosophy of Chu Hsi. Taipei: Academia Simica, 1993. 



Davis, W. China, 'The Confucian ideal and the European Age of 
Enlightenment". In Ching and Oxtoby ed. Discovering China: European 
Interpretations in the Enlightenment. Rochester: University of 
Rochester Press, 1992, pp. 1-26. 

Day, John Patrick. Hope: A Philosophical Inquiry. Helsinki: The Philosophical 
Society of Finland, 1 991. 

Dawson, R. The Chinese Chameleon: An Analysis of European Conceptions of 
Chinese Civilization. London, New York, Toronto: Oxford University 
Press, 1967. 

de Bary, W. T. The Liberal Tradition in China. Hong Kong: The Chinese 
University of Hong Kong Press, 1983. 

. The Message of the Mind in Neo-Confucianism. N.Y.: Columbia 
University Press, 198% 

. The Trouble with Confucianism. Cambridge, Massachusetts and 
London, England: Harvard University Press, 1991. 

ed.. The Unfolding of Neo-Confucianism. N. Y.: Columbia University 
Press, 1975. 

de Sousa, Ronald. The Rationality of Emotion. Cambridge, Massachusetts, 
London, England: The MIT Press, 1991. 

Dean, Stanley ed. Psychiatry and Mysticism. Chicago: Nelson-hall Press, 1975. 

Deikman, Arthur J., "De-automatization and the Mystic Experience", in 
Psychiatry No.4, 1966, pp.324-338. 

Evans, Donald. Spirituality and Human Nature. Albany: SUNY Press, 1993. 

Fairbank, J. K. China: A New History. Cambridge and London: The Belknap 
Press of Haward University, 1992. 

. Chinabound: a fm-year memoir. N.Y.: Harper and Row, 1982. 

. Chinese Thought and Institutions. Chicago: The University of Chicago 
Press, 1957. 



Fairbank, J.K. and E.O. Reischauer. China: Traditions and Transformation. 
Dallas: Houghton Mifflin Company, 1978. 

Fung, Yu-Ian. A History of Chinese Philosophy. Trans. Derk Bodde. 2 vols. 
Princeton: Princeton University Press. 1983. First published in 1953. 

. A Short History of Chinese Philosophy. Ed. Derk Bodde. N.Y.: The 
Macmillan Company, 1948. 

Fu, W. "On the Modernisation of Confucianism as a PhilosophyMoral Religion" 
in Tu Wei-ming ed. The Triadic Chord: Confucian ethics, industrial East 
Asia and Max Weber pp, 357-376. 

Gadamer. Hans-Georg, Truth and Method. N.Y.: The Continuum Publishing 
Corporation, 1975. 

Geivett, R. Douglas ed. Contemporary Perspectives on Religious Epistemology. 
Oxford: Oxford University Press, 1992. 

Gilson, Etienne. Christian Philosophy. Tran. Armand Maurer. Toronto: 
Pontifical Institute of Mediaeval Studies, 1993. 

. History of Christian Philosophy in the Middle Ages. N.Y.: Random 
House, 1955. 

. The Spirit of Mediaeval Philosophy. Tran. A. H. C. Downs. N.Y.: 
Charles Scribner's Sons, 1940. 

Graham, A. C. Studies in Chinese Philosophy and Philosophical Literature. 
N.Y.: SUNY, 1990. 

Grieder, J. Intellectuals and the State in Modern China: A Narrative History. N. 
Y.: The Free Press, 1981. 

Habermas, Jurgen. The Philosophical Discourse of Modernity: Twelve Lectures. 
Trans. Frederick Lawrence. Cambridge Mass.: MIT Press, 1987. 

Hampshire, S. The Age of Reason. N. Y. New American Library, 1 958. 

Harr, Michel. Heidegger and the Essence of Man. Trans. William McNeill. N.Y.: 
SUNY, 1993. 



Heschel, Abraham J. Who is Man? Stanford: Stanford University Press, 1965. 

Hick, J. An Interpretation of Religion: Human Responses to the Transcendent. 
New Haven and London: Yale University Press, 1989. 

Ivanhoe, Philip J. Ethics in the Confucian Tradition. Atlanta: Scholars Press, 
1990. 

Kam, L. Critiques of Confucius in Contemporary China. New York: St. Martin's 
Press, 1980. 

Katz, Steven T. Mysticism and Religious Traditions. New York: Oxford 
University Press, 1983. 

Ku, Hung-ming. The Spirit of the Chinese People. Peking: The Commercial 
Press, 1922. 

Lau Kwok-Keung, Creativity and Unity: The Relationship Between the World 
and the Divine in Whitehead and Tang Chun-I. PhD dissertation, 
Department of Philosophy, University of Hawaii, 1986. 

Levenson. Joseph R. Confucian China and Its Modern Fate: A Trilogy. 
Berkeley and Los Angeles: University of California Press, 1 972. 

Lin, Yutang. My Country and My People. London and Toronto: W. Heinemann 
Ltd, 1936. 

Liu, Shu-hsien and Allinson, Robert. Harmony and Strife: Contemporary 
Perspectives. East & West. Hong Kong: The Chinese University of 
Hong Kong Press, 1988. 

Lopez, Donald. Buddhism in Practice. Princeton: Princeton University Press, 
1995. 

MacRae, D. Weber. London: Wm Collins Sons & Co Ltd, 1974. 

Malony, H. Newton and Bernard Spilka. Religion in Psychodynamic 
Perspective: the contributions of Paul W. Pruyser. N.Y., Oxford: OUP, 
1991. 

Manuel, Frank. The Eighteenth Century Confronts the Gods. Cambridge Mass: 
Harvard University Press, 1959. 



Marcel, Gabriel. Homo Viator: introduction to a metaphysics of hope. Trans. by 
Emma Craufurd. Gloucester, Mass: Peter Smith, 1978. 

Metzger, T. Escape from Predicament: NeoConfucianisrn and China's Evolving 
Political Culture. N.Y.: Columbia Universitv Press. 1977. 

Metzger, T. "The thought of Tang Chun-i (1 909-1 978): a preliminary response." 
In Huo Taohui et al. Tang Chun-i sixiang guoji huiyi lunwenu, volume 1, 
pp. 165-1 98. 

Miller, Oscar W. The Kardian Thing-in-Itself or the Creative mind. N.Y.: 
Philosophical Library, 1956. 

Malloy, S. "Max Weber and the religions of China: any way out of the maze?" 
British Journal of Sociology , 1980. 31 (3): 377-400. 

Mueller-Vollmer, Kurt ed. The Hermeneutics Reader. Oxford: Basil Blackwell, 
1986. 

Munro, Donald J. The Concept of Man in Contemporary China. Ann Arbor: The 
University of Michigan Press, 1 977. 

Ng, Yun-kwan. Tien-tai Buddhism and early Madhyamika. Honolulu: University 
of Hawaii Press, 4993. 

Odin, Steve. Process Metaphysics and Hua-yen Buddhism: A Critical Study of 
Cumulative Penetration vs. Interpenetration. Albany: State University of 
New York Press, 1982. 

Olson, Alan and Rouner Leroy ed. Transcendence and the Sacred. Notre 
Dame 8 London: University of Notre Dame Press, 1981. 

Ornstein, Robert. The Psychology of Consciousness. New York: Penguin 
Books, 1986. 

Oxtoby, W. ed. World Religions. Toronto, New York, and Oxford: Oxford 
University Press, 1966. 2 volumes. 

Palmer, Richard E. Hermeneutics. Evanston: Northwestern Universiw Press, 
1980. 



Peterson, Michael ed. The Problem of Evil: Selected Readings. Indiana: 
University of Notre Dame Press, 1992. 

Peterson Michael, William Hasker. Bruce Reichenbach and David Basinger, 
Reason and Religious Belief. Oxford: Oxford University Press, 1991. 

Preus, J. Samuel. Explaining Religion: Criticism and Theory from Bodin to 
Freud. New Haven and London: Yale University Press, 1987. 

Pruyser, Paul W. A Dynamic Psychology of Religion. N.Y.: Harper & Row, 1968. 

. "Phenomenology and Dynamics of Hoping" in Sumner 6. Twiss and 
Walter H. Conser ed. Experience of the Sacred: Readings in the 
Phenomenology of ~eligion.-  an over: Brown University Press. 1992. 

Roetz, Heiner. Confucian Ethics of the Axial Age. Albany: SUNY, 1993. 

Scheler, Max The Nature of Sympathy. Trans. by Peter Heath. London: 
Routledge 8 Kegan Paul Ltd, 1954. 

Schlucher, W. "World Adjustment: Max Weber on Confucianism and Taoism" in 
Tu Wei-ming ed. The Triadic Chord: Confucian ethics, industrial East 
Asia and Max Weber, pp. 3-56. 

Schwartz, Benjamin. The World of Thought in Ancient China. Cambride 
Massachusetts & London: The Belknap Press of Harvard University 
Press, 1985. 

Sciban, Lloyd Arthur. Wang Yang-ming on Moral Decision. Ph. D. Dissertation. 
Department of East Asian Studies, University of Toronto, 1994. 

Sharpe. E. Understanding Religion. New York: St. Martin's Press, 1983. 

Staal. Frits. Exploring Mysticism: A Methodological Essay. London, Los 
Angeles and Berkeley, University of California Press, 1975. 

Smart, Ninian. Buddhism and Christianity: Rivals and Allies. Honolulu: 
University of Hawaii Press, 1993. 

. Religion and the Western Mind. Albany: SUNY, 1987. 



. Worldviews: Crosscultural Explorations of Human Beliefs. 2nd edition. 
Eng lewood Cliffs: Prentice Hall, 1 995. 

Smith, W. C. ttMethodology and the study of religion: Some misgivings." in 
Robert D. Baird ed. Methodological Issues in Religious Studies, pp. 3- 
30. 

Smith, W. C. The Meaning and End of Religion. Minneapolis: Fortress Press. 
1991. Renewed edition of the 1962 edition. 

Staal, Frits, g. lorin Berkeley, London, 
and Los Angeles: University of California Press, 1975. 

Strornberg, R.N. An Intellectual History of Modern Europe. 2nd edition. 
Englewood Cliffs: Prentice-Hall, 1975. 

Tarnas, R. The Passion of the Western Mind: Understanding Ideas that have 
Shaped Our World View. New York: Ballantine Books. 1991. 

Taylor, R. The Religious Dimensions of Confucianism. Albany, SUNY Press 
1990. 

. The Way of Heaven: An Introduction to the Confucian Religion. Leiden 
E.J. Brill, 1986. 

Tu Wei-ming Centrality and Commonality: An Essay on Confucian 
Religiousness. Albany, SUNY Press, 1989. 

. Confucian Thought: Selfhood as Creative Transformation. Albany: 
SUNY, 1985. 

. Humanity and Self-Cultivation: Essays in Confucian Thought. Berkeley: 
Asian Humanities Press, 1979. 

. ed. The Triadic Chord: Confucian ethics, industrial East Asia and Max 
Weber. Singapore: The Institute of East Asian Philosophies, 1991. 

. Way, Learning, and Politics: Essays on the Confucian Intellectual. 
Albany: SUNY, 1993. 



Tu Wei-ming. Milan Hejtmanek, Alan Wachman ed. The Confucian World 
Observed: a Contemporary Discussion of Confucian Humanism In East 
Asia. Honolulu: University of Hawaii Press, 1992. 

Walpola, Rahula. What the Buddha Taught. N.Y.: Grove Weidenfeld, 1974. 

Weber, M. Konfuzianismus und Taoismus. Translated by Hans Gerth as The 
Religion of China. New York: The Free Press, 1951. 

Williams. Paul. Mahayana Buddhism: the Doctrinal Foundations. London and 
New York: Routledge. 1989. 

Williamson, Raymond Keith. Introduction to Hegel's Philosophy of Religion. 
Albany: SUNY, 1982. 

Wright, A "The Chinese language and foreign ideas," in Studies in Chinese 
Thought. Chicago: The University of Chicago Press. 1953. 

Yang, C.K. "Religioius aspects of Confucianism in doctrine and practice." In 
C.K. Yang ed. Religion in Chinese Society: A Study of Contemporary 
Social Functions of Religion and Some of Their Historical Factors. 
Reprinted. Illinois: Waveland Press. 1991. pp. 244-277. 

. "Religion and the traditional moral order". In C.K. Yang (ed.) Religion 
in Chinese Society: A Study of Contemporary Social Functions of 
Religion and Some of Their Historical Factors. Reprinted. Illinois: 
Waveland Press, 1991. pp. 278-293. 

. "The functional relationship between Confucian thought and Chinese 
religion." In J.K. Fairbank ed. Chinese Thought and Institutions. 
Chicago: University of Chicage Press, 1957. pp. 269-290. 

. 'The role of religion in Chinese society." In J. Meshill ed. An 
Introduction to Chinese Civilization. New York and London: ~olurnbia 
University Press, 1989. pp. 644-674. 

Yang Jung-kuo. Confucius: "Sage" of the reactionary Classes. Peking: Foreign 
Languages Press, 1974. 

Watson, Ian Kesarcodi. Eastern Spirituality. Delhi: Agam Prakashan, 1976. 

Woods, Richard ed. Understanding Mysticism. N.Y.: Image Books, 1980. 



Wmg, Man-ho Simon. Liu Tsungchou: His Doctrine of Vigilant Solitude. Ph. D. 
Dissertation, Department of East Asian Studies, University of Toronto. 
1996. 

2. Chinese Works 

Bi, Yangsai WkQed.  Zhongquo dangdai lime daishi Ma yifu (A Great Master 
of Neo-Confucianism in Contemporary China: Ma Yifu) El ?$RE@ k 
$i-%-%. Shanghaik*: Shanghai renmin chubanshe. 1992. 

Chang, Hao(Zhang Hao) % Si . Yiuan yishi yu rninrhu chuantong (The 
Consciousness of Sin and Gulitfulness and the Liberal Tradition)& 65% 
&&R&@L. Taipeihjt: Lianling chuban gongsiG$B & t:Z 3,1989. 

Chen. ShaomingMtP%I. R w e  di dandai chuanthe (The Modern Transition of 
Confucianism 4% $ 4 3% .rC # %- ). Shenyang 85 f% : Laioling daixue 
chubanshei&QkB & a*, 1992. 

Cheng, Daihuaak*. Liang Shuming yu Hushi (Liang Shuming and Hu Shih 
%-itt~&#l4- - A4bQQf &&fi4L.%@Srtt$&). Peking: Zhonghua 
shujyu*f f 6,1994. 

. Liang Shuming yu xiandai dnruxue (Liang Shuming and Contemporary 
Nee-Confucianisrn~~~~~4~#lf~f q). Taipei: Wenjin chubanshefti? 
kg*, 1993. 

Cheng, Zhongyinga f %. Zhongguo wenhua di xiandaihua yu shijiehua (The 
Modernization and Globalization of Chinese Culture @J A4t; 63 RLWL 
&9.$.lL). Peking jt : zhongguo hepingchubanshe 9 7jPF ii Eel 
1988. 

. Zhongguo zhexue di xiandaihua yu shijiehua (The Modernization and 
Globalization of Chinese Philosophy* S@$~B4%4L&tWL). Taipei: 
Lienjing chuban sheye gongshi#L h Ksi$%'k' 3, 1985. 

Fang, Keli % 2 i and Li, Jinquan 8 18 ed. Xiandai Anruxue yanjiu lunji 
(Essays on Contenporary Neo-ConfucianismBfi W " $ 6 A %  S % ), VOI. 
1. Peking: Zhongguo shehui kexue chubanshe 9 4 4L @ # $ Kbr &, 
1989. 



Feng, Yaoming & flfi . Zhongguo zhexue di fangfalun wenti (The 
Methodological Problems in Chinese Philosophy 8 g $- 2~ -&2& 67 
a). Taipei: Yunchen wenhua shiye gufen youxian gongs ik f i f  4tbt 
Bk&g a-2 q,  1989. 

Fu, Peirong#W'R,%. Rudao tianlun fawei (An Exposition of Confucian and Daoist 
Understandings of the HeavenQ4RUQ4).  Taipei: Xuesheng shujyu 
$kBR,  1988. 

. Rujia yu xiandai rensheng (Confucian and Modern Life% 8 @%.rJC A 

k). Taipei: Yeqiang chubanshef I & &*,I 989. 

Fu, Weixun@4$%, "Dalu wezhe di zheme yanjiu pinglun" (Comments on the 
study of philosophy k & @ $ % q W  % *%$) In Zhongguo luntan ed. 
(* lB?S%B) Haixia liangan weshu yanjiu di fazhan (&dk+b# 44&6T% 63 
% b The Development of Academic Study in mainland China and 
Taiwan). Taipei: Shibao chupanshetEfl h Eel 1988, pp. 37-62. 

. Xuewn di shengrning yu shengming di xuewen (Academic Life and 
the Knowledge of Life M 69 Y *#@ Y 69 .$ BPI ). Taipei: Chengzong 
shujyu i E * t & ,  1993. 

Fung, Yu-Ian (Feng, Youlan);$& ,. Zhongguo zhexueshi (A new compliment 
of the history of Chinese philosophy % $ k). Taipei: Guting shujyu 
ik8 %&, n.d. 

. Zhongguo zhexueshi dnbian (A new compliment of the history of 
Chinese philosophy $? @ @ @ k 4Yf .Y ), 7 volumes. Taipei: Landeng 
wenhua shiye gongsi&SJi;4k~% &&&,I 991. 

Guo, Qiyongf %%. Xung Shili Sixiang yenjiu (A Study of Xung Shili's Thought 
fiF;, + .%%.e%). Tianjin A*: Tianjin renmin chubanshe *;*A/% & f:Xsi *, 1993. 

Hang Qiang# S& and Zhao Guanghui A X S  , Wenhua yishi yu daode lixing 
(Cultural consciousness and moral reason 2 It; & ?$ BF. 4 & I ). 
ShenyangSR: Liaoning renmin chubanshei&@hR ik &a, 1994. 

He, Lien ##. Wushi lianlai di zhongguo zhexue (Chinese Philosophy in the 
Last Fifty Years 3- + 4 $La @ *). Shenyang -% I% : Liaoling jiaoyu 
chub an she%^&^ & KK6iP, 1989. 



Hu, Jun T. Jin yuelin &+i$ t . Taipei: Dongdai tushu gongshi $L k t 1'2 4, 
1993. 

Hu, WeM Q 4$*. Chuantong yu renwen flradition and Humanities#Jsitft h J t  
- ~lfd~&f@$3@%*%). Peking: Zhonghua shudian **%/a, 1992. 

Huang, C.C. (Huang, Junjie) A @%. Zhanhou Taiwan di jiaoyu yu sixiang 
(Education and Thought in Post-War Taiwan 4% 4% 69 & & ,S 
g.).Taipei: Dongdai tushu gongxigkL4l %"k' 4, 1993. 

Huang, Kejian #kg( and Zhong, Xiaolin ed. Tang Junyi ji (Tang Chun- 
i: SelectionBWQ%). Peking: Qunyan chubanshe eg b &P, 1993. 

Huang, Kejian #&@J and Zhou, QinH 3%. Jimozhong di fuxing (Silent Revival 
& % 49 6 - - S u R $$ {IX: e ). Nanchang &I 8 jianxkenrnin 
chubansheS+5 ha & &;ill 1993. 

Huo Taohui $E%@ et al. Tang Chun-i sixjang guoji huiyi lunwenji (&S&,&!! 
h&% S 2 ?& Proceedings of the International Conference on Tang 

Chun-i's Thought), 4 volumes. Hong Kong: Fazhu chubanshe&B & &i 
el 1992. 

ed. Tang Chun-i zhexue jianbian ( W t 4% $$ E$ .% Selected 
Philosophical Works of Tang Chun-i). Hong Kong: Fazhu chubanshe-& 
.fir & t:;i:k. 1992. 

Jiang, Yihua&&g, Wu, Gnliang%%%, and Ma, Xuexin6 @%7 ed., Guangtai ji 
haiwai xuezhe lun quantong wenhua yu xiandaihua (Hong Kong, 
Taiwan, and Overseas Scholars on Traditional Culture and 
Modernization &%E 9b @W&%$.%R4t;S %f% 4L). Chongqing B&: 
Chongqing chubanshed&& &Lev 1988. 

Lao, Sze-kwang (Lao, Siguang % X). Xinbian zhongguo zhemeshi (Newly 
Compiled History of Chinese Philosophy &i I El -@f $; Je ). Taipei: 
Sanmin shujyu3%,+A, 1982. 

Lee Ming-hui (Li, Minghui) eE!!W. Rujia yu kangde (Confucianism and Kantg 
%G%&&) . Taipei: Lienjing chuban sheye gongshi%l h E$% "2 9 ,  
1985. 



. Rlucue yu xiandai yishi (Confucianism and the Consciousness of 
~ ~ d e m i t y ~ 6 & % ~ & ~ ) .  Taipei: Wenjin chubansheftad /ilk, 1991. 

Lee Tu (Li, Du) 4&. Ershi shiji di zhongguo zhexue (20th Century Chinese 
Philosophy z- -f t .% 83 9 % $ ). Taipei: Landeng wenhua shiye 
gufenyouxian gongsiESAAt$49lE%t fRZ 4,1995. 

. Zhongguo gudai tiandao sidanglun (A Study of Chinese Ancient 
Thought on the Heavenly Way 9 E!!il ;f R R 4 L  ' 3%) .  Taipei: Landeng 
wenhua shiye gufenyouxian gongsi, 1992. 

Li, Ruiquan *&, Dangdai xinruxue zhi zhexue kaituo (The Philosophical 
Innovations of Comtemporary Neo-Confucianism S4-t %l% % t % Bi] 
&). Taipei: Wenjin chubanshejfi'f A BB, 1993. 

Li Shih-chieh (Li Shijie t!k f!% ), lndu bupai fojiao zhexueshih (Philosophical 
History of Hindu Sect Buddhism GP E @ I f !  &% 6 %). Taipei: Fojiao 
yuekanshel$&fi -f'l e, 1 961. 

Li, Xiangping + 61 T. Jiushi yu jiuxin (The Saving of the World and the Saving 
of the Mind-heart%W@%c - fZ!?&4%.l$&lffSi@sA%). Shanghai1 
9: Shanghai renmin chubanshek&~R & A&*, 1993. 

Li, YiB&. Zhongguo makesi zhuyi yu xiandai xinruwe (Chinese Marxism and 
Contemparary Neo-Confucianism .% .S f & #$a 4% $$d $ ). 
Shenyang%%: Liaoling daixue chubanshe*$ d K&, 1994. 

Li, Yuanting ed. $ I a. Liang Shuming jiangkongmeng (Liang Shuming on 
Confucius and Mencius % 8 iXfi R 3 L  P ). Peking: Zhongguo heping 
chubanshe? @ C Q B  K&, 1993. 

Li, Zehou ;'W. Zhongguo xiandai sixiangshilun (A Study of the History of 
Contemporary Chinese Thought f El A%kU). Peking: Dongfang 
chubansheef & t:Kli;if. 1987. 

Li, Zhenxia # s. Dangdai zhongguo shizhe (Ten Contemporary Chinese 
Philosophers i$ R $' W f @). Peking: Huaxia chubanshe a h K &, 
1991. 



Liang, Shuming 8 i% X . Dongxi wenhua jiqi zhexue (The Culture and 
Philosophy of the East and West $L& L.lL&S% @), Taipei: wenme 
chubanshe A@ & 8E.i-t. 1977. 

Lin, Anwu kii S #S . Xiandai ruxue lunheng (Comments and Evaluations of 
Contemporary Confucianism4LRl@%.f$-). Taipei: Yeqiang chubanshe 
%&ikK*, 1987. 

. Cunyou yishi yu shijian (Being, Consciousness and Praxi&% - &s 
&f % - ,% -f- 15 -&@<&##%*&). Taipei: Dongdai tushu gongsi 

82 4,1993. 

Lin, Yusheng 6% 2k Zhongguo yishi di weiji (The Crisis of Chinese 
Consciousness 8 -$. 69 & & ). Guizhuo #+I : Guizhuo renmin 
chubanshes9+l A& h &.if, 1986. 

. Zhongguo quantong di chuangzaodng zhuanhua (The Creative 
Transformation of Chinese Tradition #L gfll &t&#.lL). Peking: 
Sanlian shudianf SPA,  1988. 

Liu, Shcucian ed. g( a&. Dangdai dnruxue lunwenji: Waiwangpien (Collection 
of Essays on Contemporary Neo-Confucianism: Outer Kingliness$$R$f 
@$%$A$$ : 9 k ~ I ) .  Taipei: Wenjin chubanshe%;% & &t;i+, 1991. 

Liu Yutao %$ 'lj & (1992) "Tang Chun-i xiansheng zaoqi zhexue sixiang di 
xingcheng he fazhan" (&iEF&k&eQ"B@.%!S~%&hfi%&The 
formation and development of the early stage of Mr Tang Chun-i's 
philosophical thought). In Huo Taohui et al. Tang Chun-i sixiang guoji 
huiyi lunwenji, volume 1, pp. 1 12-1 19. 

Lu, Daji. # k B . Rendao yu tiandao (The Way of Human and the Way of 
Heaven A%@ X s  : 2 *I%?= $ %%). Shanghai I &: Shanghai 
renmin chubanshe4-$A& & BW,  1993. 

Lu, Lianzhang & . Zhongguo xinrurmeshi (History of Chinese Neo- 
Confucianism @ @ @ k ). Chengzhou @ #+I : Zhongzhuo guji 
chubanshe* M #% ik K&, 1993. 

Luo, Yijun H & Eed. Ping xinrujia (Comments on N e o - C o n f u c i a n i s m ~ ~ ~ ~  $). 
Shanghai-t*: Shanghai renmin chubanshe_t*hR & E;lt, 1989. 



Ouyang, ZheshengW%%k. Ziyou zhuyi zhilyu (The Burden of Liberalism L t4 
k & 2 m - sfi &a 2% 69 a.flc M $F).Shanghaii. i'$-: Shanghai renmin 
chubanshel$kh& h X6;Lt, 1993. 

Ma, Yong-% 3. Liang Shuming wenhua lilun yanjiu (A Study of Liang Shuming's 
Cultural Theories % f& R 2 It; I 3% sK % ). Shanghai I i& : Shanghai 
renmin chubansheJ=&hR, & %*, 1991. 

Mizuno, Kogen, Genshi Bukkyo (JRUf$&). Kyoto$@: Heirakuji ShotenF* 
%a, 1961. 

Mow, Tsung-san (Mou, Zongsan) ed. 9 % 5 .  Cong Luxiangshan dao Liu 
Qishan (From Lu Xiangshan to Liu QishanE f& 8 JI 3q %( A ). Taipei: 
Taiwan wesheng shujyua#@& 8&, 1984. Reprint. 

. Foxing yu boruo (Buddha Nature and Prajnaf$#S&%). 2 volumes. 
Taipei: Taiwan xuesheng shujyu d$ @ $ & 4 , 1984. Revised Fourth 
edition. 

. Xinti yu xingti (The Substance of Mind-heart and the Substance of 
Nature4t. @ft&@). 3 volumes. Taipei: Zhengzhong shujyuz 9 6, 
1972-1 975. 

. Yuanshanlun (A Treatise on Perfect Teaching IQ 8*). Taipei: Taiwan 
xuesheng shujyu&%C&Y %.hi, 1985. 

. Zhongguo zhexue shijiujiang (Nineteen Lectures on Chinese 
Philosophy @$+ h*). Taipei: Taiwan xuesheng shujyu6 $ & 
%&, 1983. 

Mou, Tsung-san ed. Dangdai xinruxue lunwenji: Conglunpien (Collection of 
Essays on Contemporary Neo-Confucianism: General Introduction 4% 
%@$%?%% : if&%%). Taipei: Wenjin chubansheAi+ & &&, 1991. 

Nan, Jifu t f . Dangdai zhongguo shiwei zheren jiqi wenzhang (Ten 
Philosophers in Contemporary China and Their Works C.fY 9 El +@% 
AAUkAf ). Taipei&t: Zhengwen chubansheiER& &el 1969. 

Ng, Yu-kwan (Wu, Rujun) % ik W . Rujia zhewe (Confucian Philosophy-@! % -@ 
@). Taipei: Taiwan shangwu yinshuguan~;r%Fi$%%~~8@, 1995. 



. Zhongguo foxue di xiandai quanshi (A Modem Interpretations of 
Chinese Buddhism H*@fi RLfiSEFf). Taipei: Wenjin chubanshe2 

Renmin zhongguo zongjiao wenti (The Problems in Religions of the People's 
Republic of Chinaha a s&BOIZl!) n.d. 

Shen, V. -%%-C . "Zhexue zai Taiwan zhi fazhan: 19494985" (%%&f2 #%& 
A : 1949-1985. The development of philosophy in Taiwan). In 
Zhongguo luntan (* a %$Sad.) Haixia daiangan xueshu yanjiu di fazhan 
(The Development of Academic Study in mainland China and Taiwan* 
@$i@ qtEi.rS% 69 @&). Taipei: Shibao chupansheGlq6; & %FA, 1987, 
pp. 3-35. 

. Chuantong di zaishenq (The Rebirth of a Tradition@.%69clW&). Taipei: 
Yequan chubanshes S& & KP, 1992. 

Shi, Zhonglian $ti & & . Xiandai xinruue zai meiguo (Contemporary Neo- 
Confucianism in America %I% $rig @a X El ). Shenyang 85 I% : Liaoling 
daixue chubanshes9 A$: h &&, 1994. 

Song, Dexuan % 4 B . Xinrujia (Neo-Confucianism R 1s ). Taipei: Yangzhi 
wenhua chubanshe%%R4L h K;it, 1994. 

Song, Zhiming jE .% . Xiandai xinruwe yanjiu (A Study of Contemporary Neo- 
Confucianism 4% @ f% aff % ). Peking: Zhongguo renmin daixue 
chubanshe* WihBk$W#i*, 1991. 

Song, Zhongfu % , Chiao. J i h u i e t  ,$%, and Pei, Daping % A$. Ruwe yu 
xiandai zhongguo (Confucianism in Modern China f% $; b 3% 4% ? El ). 
Peking: Zhongzhou guji chubanshe Q J*I &#if & K*, 1991. 

Takasaki Jikido ( % & s). Bukkyoshi gaisetsu (Introduction to History of 
Buddhism-f$&k&%). Kyoto$#:Heirakuji Shoten?%* $Fa, 1966. 

Tian, Wenjun w 2%. Feng Y o u l a n l k  a. Taipei: Yuanliu chubanshes9 K 
&, 1990. 



Tu Weiming &#MI. Reruing yu ziwo xiuyang (Humanity and Self-cultivationh 
W% h &@a). Peking: Zhongguo heping chubanshe WF h 
1988. 

. Xiandai jingshen yu rujia chuantong (Modem Spirits and the Confucian 
Tradition RL4X #.i$ &@ R$$ L). Taipei: Lienjing chubanshiye gongsi* 

. Hujia sixiang xinlun (A New Interpretation on Confucian Thought@ % 
&%!-%% - @j&&#&N h a). Jiangsu jrs: Jiansu renmin chubanshe 
%&EAR k 1991. 

. Rujia ziwo yishi di fansi (A Reflection on Confucian Self- 
Consciousness @ % & &, & $& tt3 k 33 ). Taipei: Lienjing chubanshiye 

. Ruxue disanqi fazhan diqianjing wenti (The Problems of Prospects of 
the Development of the Third Stage of Confucianism% @ % z%I &AN 
ii?f A W).  Taipei: Lianjing chuban shiye gongsimL k if t "k' 4 1989. 

. Tu Wei-ming, "Shitan zhongguo zhexue zhong di sange jidiao" 
(Experimental discussion on three fundamental characters of Chinese 
philosophy S S % 69 5 IQ 2& 3 ), first published in zhongguo 
zhexueshi yanjiu (Studies on Chinese Philosophies 9 @ @ @ k @f % ), 
(1 981/3), vol. 1, pp. 19-25. 1 use the reprint in Legein Monthly, (1982/1), 
Vol. 7, no. 7, pp. 2-6. 

Wang, Rongzhu Z %$Red. Wusi yanjiu lunwenji (Collection of Essays on the 
May Fourth MovernentX~sKRU%#k ). Taipei: Lianjing chuban gongsi 
~ $ & b Z i X ~ ,  1979. 

Wang, Wenliang E 2 % . Zhongguo shengrenlun (Discussion on Chinese 
Sagehood 9 B ZAU). Peking: Zhongguo shehui kexue chubanshe, 

& a*, 1993. 

Wang, Yafu 3 3E and Zhang, Hengzhong f lH .& ed. Zhongguo xueshujie 
daishiji (1 919-1 985) (A Record of Great Events in Chinese Academic 
World 1919-1985 B @tff.$M#W). Shanghai:k$; Shanghai shehui 
keme chbansheLi@&@#-$ h E& 1988. 



Wang, Zongxu3 % %. Liang Shuming%&i%. Taipei: Dongdai tushu gongshi 
k81g~3,1992. 

Wu, Dongshenga &k. Xiandai xinruxue rensheng zhexue yanjiu (A Study of 
Philosophy of Life of Contmporary Neo-ConfucianismlR$f@~h4 -$i 
9 a K  %). Shenyang 2& i% : Liaoling daixue chubanshe* A$: ik %el 
1994. 

Wu, Guang % ff . Rujia zhexue pianlun (A Short Comment on Confucian 
Philosophyg %%4 8 % - $~?32%iA.%k&Z@f%). Taipei: yunchen 
wenhua shiye gufen youxian g o n g s i f c & j c l L ~ t l & ? ~  R"2 4 .I 990. 

Xung, Zijian $h $ a. Dangdai zhongguo sichiao shuping (Descriptions and 
Comments on Currents of Thought in Contemporary Chinas8:R f 33 
$q&@)). Taipei: Wenjin chubanshe%;%& &6iB ,1992. 

Yan, Binggang &lfiBE. Zhenghe yu congzhu (Integration and Reconstruction $2 
&&P@). Taipei: Xuesheng shujyu, 1995. 

Yang, Zhuhan#&C;x. Rujia di xinxue chuantong (The Confucian Tradition of the 
Learning of Mind-heart% G ;'#.%). Taipei: Wenjin chubanshe 2 

1992. 

. "dangdai ruxue sui kungu' tiantun di quanshl' (Interpretations of 
Confucius' notion of Heaven in Contemporary Confucianism 
8 3L k Si 69 i2 @ ), paper presented at the Second International 
Conference of Contemporary Confucianism at the Institute of Chinese 
Literature and Philosophy in Academia Sinica, Taiwan (May, 22, 1994). 

Yinl Ding&#+. Feng Youlank%& a. Taipei: Dongdai tushu gongshi $~k818 '2 
a, 1993. 

Wn Shun ep Mi . Rulaizang zhi yanjiu .fto & & 8 % . Taipei: Zhengwen 
chubdanshe Z M  ik Eel 1988. 

Yu, Yingshi % @ . "Feuhengqing di zhongguo yanjiu" (J.K. Fairbank's 
Chinese studies Z ;g #J 9 El W $5 ). In C.W. Fu #f I$ %!I (ed.) Xiang 

P+ +--+ hanmejia lun z h o n e  (Western Sinologists on ChinaB$;Z + k* 9 
I). Taipei, Zhengzhong shujuiE 9 %& , 1983, pp.1-14. 



. Wenhua pinglun yu zhongguo qinghuai (Cultural Critics and Chinese 
Sentiment R4L4&& 9 *.(it). Taipei: Yuzhen wenhua shiye gufan 
youian gongsik&Ht;RbE@;$I' RL'2 6J, 1988. 

. Zhongguo jinshih zongjiao lunli yu shanqren jingshen (* H3ktE%&@j 
I $! i$ h $& Chinese early modem religious ethics and the spirit of 
merchants). In Yu Yungshi, Zhongguo sixjang chuantunq di xiandai 
quanshi (The modern interpretations of the tradition of the Chinese 
thought a I g ~ . % k 9 . 4 L f - W ~ ) .  2nd printing. Taipei: Lianjing chuban 
shiye g o n g s i l l h  W*%''2 q.1987. 

. Zhongguowenhua yu xiandai bianqian (Chinese Culture and Modem 
Changes 9 B R&&$rifLR Ss). Taipei: Taiwan sanmin shujyu&* l R 

Yuki, Reimon (.%&Ct'M) ed. Koza Bukkyo (Series on BuddhismS&di&&) vol. 
Ill, Indian Buddhism ( i$&). Tokyo$~%: Daizo Shuppan k%i %% 
A*& 1959. 

Zhang, 

Zhang, 

Wenda ft 2 % and Gao Zhihui .%. Taiwan xueze lun zhongguo 
wenhua (Taiwan Scholars on Chinese Culture & ;@! $ %? a A&). 
HaerbinshieN i f i :  Heilongjiang jiaoyu chubansheX&Z&t d a*, 
1989. 

Xianghao%#%. Tang Chun-i sixiang yanjiu (85 S&S %% %A study 
of Tang Chun-i's thought). Tianjin X i* : Tianjin renmin chubanshe A i? 
AIR, d E*, 1994. 

. Wenhua yishi yuzhou di tansuo (Search for the world of cultural 
consc iousness~41 ;$~~  - W W&%%SW?%#R) . Peking: 
Zhongguo guangbo dianshi chubanshe* a&*%& h &el 992. 

Zhang, Xuezhi%iq$. Heling*. Taipei: Dongdai tushu gongshi f ka t " 2  $ , 
1992. 

Zhe, Zhicheng @ .& 8, Dangdai xinruxue shilun (Discussions on the History of 
Contemporary NeoConfucianism $ $8 f" @ Je 3% ). Taipei: Yunzhen 
wehhua shiye gufen youxian gongsikAMt;$%H@% POcZ 1 1993. 



Zheng, Jiadong 3@ #i . Xiandai dnnoare gailun (Introduction to Contemporary 
Neo-Confucianism 4% % 6% #% ig ). Guangsi & & : Guangsi renmin 
chubanshe&i%hR & E*, 1990. 

. Benti yu fangfa (Noumenon and Method $4k&%;;f; - IfiF;, f 3!l+ $ I). 
Shenyangss: Laioling daixue chubanshei&gk@ & &el 1992. 

Zhongguo kongzi jijinhui xueshu weiyuanhui 9 a?L3-&&%@.ttiC % ed. HaiMa 
liangah xuezhe shuoci fume duihua (The First Dialague of Confucian 
Scholars Between the Two Sides of the Taiwan Strait)&+&&#f+@t;k@$ 
Q W i .  Shangdong LG $L: Qilu shushes@+ *el 1993. 

Zhou, Qunzhen ed. fie%. Oangdai l n ruwe  lunwenji: Neishengpien (Essays on 
Contemporary Neo-Confucianism: On Inner Sagehood i$ f% $h @ $ U 2 

: & Z%). Taipei: Wenjin chubanshe%;* & %.it, 1991. 

Zhou, Yangshan fl %&and Fu, Weixuan#@%ed. Xifang sMangjia lun zhongguo 
(Western Thinkers on China 25 ;5,S !. 9 ). Taipei: Zhengzhong 
shujyu~td!F&. 1993. 

C. Other General Recources 

Angeles, Peter. Dictionary of Philosophy. N.Y.: Harper & Row, 1981. 

Audi, Robert ed. The Cambridge Doctionary Philosophy. Cambridge: Cambridge 
University Press, 1 995. 

Bullock, Allan & Woodings R.B. ed. The Fontana Biographical Companion to 
Modern Thought London: Collins, 1983. 

Edwards, Paul ed. The Encyclopedia of Philosophy. 8 volumes. N.Y.: Macmillan & 
Free Press, 1963. 

Elidae, M. Encyclopedia of Religion. N.Y.: Macmillan Press, 1967. 

Hinnells, John R. ed. The Penguin Dictionary of Religions. London: Penguin 
Books, 1984. 



Liu, Zunqi @i & and Gibney, F. (1 985-86), Jianrning buliedian baike quanshu 
(Concise Encyclopaedia Britannica ii$ Vl F 94 h .F $F ). 1 1 volumes. 
Peking 8 Shanghai: zhongguo dabaikequanshu chubanshe El 
%&ffi;?Jt. 

Magill, Frank ed. World Philosophy: Eessy-Reviews of 225 Major Works. 5 
volumes. N.J.: Salem Press, 1982. 

McGreal, Ian ed. Great Thinkers of the Eastern World. N.Y.: HarperCollins 
Publishers, 1995. 

Ng, Yu-kwan. Fojiao sMang daicidian (An Encyclopaedia of Buddhist Thought{$ 
#k ,% fS jr; i@ &). Taipei: Taiwan shangwu yinshuguan % i$ % f @, 
1992. 

Parkinson, G.H.R., ed. An Encyclopaedia of Philosophy. London: Routledge. 1988. 

Schuhmacher, Stephan. The Encyclopedia of Eastern Philosophy and Religion. 
Boston: Sharnbhala, 1994. 

Soothill, William Edward & Hodous, Lewis compiled. A Dictionary of Chinese 
Buddhist Terms. London: Kegan Paul, Trench, Trubner & Co. Ltd., 1982. 

Sparkes, A. W. Talking Philosophy: a Wordbook. London 8 N. Y.: Routledge, 
1991. 

Wei, Zhengtong 8 &Sed. Zhongguo zhexue cidian daiquan 9 9 @ 8 & k 4. 
Taipei: Shuiniu chubanshe7.g d Ksiif., 1983. 

Xing. Y u n l Z .  Foguangdaicidian (The Great Foguang Encyclopediaf$R A@&). 
8 volumes. Taiwan: Foguang chubanshe, 1989. 




