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I am pleased to write this new preface to the bilingual edition that is to be released by
People’ s Publishing House in China. Originally published in the monograph series of the
Society for Asian and Comparative Philosophy for more than twenty years, the book evolved
from a focused inquiry into one of the Four Books to a general statement about Confucian reli-
giousness.

My decision to write an extended essay on Zhongyong was motivated by a strong sense
that, far from being a collection of loosely related sayings about moral education, the text of-
fers a coherent and comprehensive vision of the meaning of being human. Confucian moral
education, inspired by such a vision, is not only restricted to ethics narrowly defined but also
embraces esthetic taste and religious sensibility. T arrived at such an understanding not by
learning about the text but by learning from the text. The difference is subtle but profoundly
significant. Learning about a text is to treat it as an object of study which necessitates a de-
liberate attempt to distance ourselves from it and to analyze it according to scholarly require-
ments involving disciplines such as philology and etymology. It is necessary and desirable to
treat a text in such a way in order to familiarize ourselves with all the complicated issues of
properly situating it in its historical context.

Yet, learning from a text is a further step, a much more engaged and committed step
seeking to enable us to be enlightened by the text. It is an attempt to open ourselves up to
the text not only as judges and investigators but also as appreciators and students. Of course,
we can never totally suspend our investigation and refrain from judgment, but once we allow
ourselves to be informed, instructed, and inspired by the text, it is no longer a mere object
out there, but a friend and a teacher who takes an active interest in our well — being as
students. Indeed, our relationship with the text is transformed from a subject — object dichot-
omy to an inter — subjective dialogue.

How can we hold a dialogue with a text if the author behind it has long gone? It seems,
on the surface, that we are simply indulged in a monologue by imposing a dialogical mode on
a situation in which our partner is forever silent. In this connection, dialogue is only an i-
maginary act no matter how ingenious it is performed. If we are satisfied with the idea that a
text is not a living thing but a dead matter, this is the only conclusion we can draw from our
reading experience. We should learn about the text because it is passively out there to be in-
vestigated, analyzed, and studied. Learning from the text, however, presupposes that inves-
tigation , énalysis , and study are not merely methods of anatomical dissection but preparatory
work in anticipation of a living encounter. The text is not only alive; indeed its vitality re-
plete with a great transformative power can help us extend our intellectual horizons in ways
hitherto never imagined possible.

It is important to note that although we can always learn from a text, only a very few
texts are worthy of a close reading in order to learn from them continuously. Their sources of

inspiration seem inexhaustible. The more we read them the more we are impressed by their
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richness. To me Zhongyong is such a text. When I first encountered it in high school, I was
over —awed by its apparent simplicity and its real profundity and incomprehensibility. It took
me quite a while to realize that tying up loose ends prematurely is the wrong way to grasp its
inner structure. The text needed to be read and reread to deepen my awareness of its multidi-
mensional character. 1 then chose to read it regularly and conscientiously for self — under-
standing. | was gradually drawn to three major concems of the text—personal cultivation,
politics, and moral metaphysics—but I first regarded them as three discrete areas juxtaposed
together in tension and conflict. I was unable to see how the pieces under the three headings
could fit together into a broader vision. Once I understood that the defining characteristic of
the Confucian way is to integrate the three seemingly separable human endeavors, my doubts
were dispelled and the essay unfolded naturally. I composed the draft of my essay in three
months.

When the essay was published by New York State University Press, 1 added a new
chapter to the original essay to underscore the “religiousness” of Confucian humanism. I
must hasten to note here that I do not regard Confucianism as a religion in the same sense
that Christianity or Islam is a religion. If I had to choose between philosophy and religion, 1
would prefer to define Confucianism as a philosophy rather than a religion. However, in ei-
ther case we inevitably fall into the preconceived categorization that is unsuitable to Confu-
cianism. In the Western experience, the separation of the Judaic tradition as religious and
the Greek tradition as philosophical is an accepted convention. Jesus and Martin Luther rare-
ly appear in books on philosophy, and Socrates, Plato, Aristotle, Kant, Hegel, and Marx
do not feature prominently in books on religion. In the rest of the world, however, this sepa-
ration is neither necessary nor desirable. Thus, Hinduism, Buddhism, and Daoism represent
both religious and philosophical traditions. In this sense, Confucianism is similar.

2

The reason that I choose to emphasize the “religious” dimension of Confucian human-
ism is twofold. I want to show that as a comprehensive and integrated humanistic tradition,
Confucianism is not “secular” humanism. More importantly, I want to demonstrate that
without an understanding of Confucian religiousness, our appreciation of the Confucian “ pro-
found person” (zunzi) will be shallow, Confucian “politics” (zheng) misleading, and Con-
fucian metaphysics inadequate. I am happy to report that at an international conference on
“Indian and Chinese Philosophical Perspectives on Knowledge, Wisdom, and Spirituality”
held in New Delhi in December 2007, the eminent Indian philosopher Balasubramania pro-
posed that Confucianism is a form of “spiritual humanism. ” Because I co — edited a two -
volume study on “Confucian Spirituality,” I am delighted to accept his proposal.

I am grateful to Professor Duan Dezhi for making the bilingual text available to interest-
ed readers. Even though the English and Chinese versions refer to the same texts, hopefully

this volume will serve as a reference for intercultural exchange. I strongly believe that it is a

challenge to the Confucian tradition to articulate the meaning of a foundational text on Confu-
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cian humanism in English. Unless the text makes sense to readers who are not educated in
classical Chinese, the possibility of it becoming a “world classic” will be limited. The trans-
lation of my English interpretation of a Confucian classic into Chinese makes me critically a-

ware of how little T have actually done and how much more there is left for me to do.

January 28, 2008
4 Bryant Street
Cambridge, Massachusetts
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It has been ten years since the publication of this exploratory essay in the monographic
series of the Society for Asian and Comparative Philosophy. I was originally impelled by a
strong urge to show that the inner logic of Chung — yung can be demonstrated by focusing on
three interrelated issues: the profound person, the fiduciary community and the moral meta-
physics. I felt that, without imposing an alien structure upon the text, we could clearly see,
in Chung - yung, the unfolding of a holistic humanist vision, a vision that takes the ultimate
realization of the human project as the fulfillment of an anthropocosmic promise.

I am grateful to colleagues and friends in Chinese studies for accepting my interpretive
stance as basically tenable, at least suggestive, and I am pleased that fellow students of com-
parative religion have found my inquiry into the Confucian tradition useful for understanding
human religiousness in a global context. Of course, it was a happy surprise to know that this
essay intended for a limited readership went into second print and that the demand contin-
ued.

In making this revised and enlarged edition available, I chose not to update the biblio-
graphic literature for the expert. The intriguing scholarly issues can best be treated in mono-
graphic studies intended for learned journals. The discovery of the so-called “ Lost Confu-
cian Text” in the Ma —~ wang - tui find of 1974 ,for example, can greatly enhance our appre-
ciation of the idea of “subjectivity” in Chung —yung. But to incorporate that body of litera-
ture into this essay, while Sinologically significant, will not affect the overall shape of the ar-
gument.

Rather, 1 decided to add Chapter 5 to underscore a line of thinking explicit in my inter-
pretation; Confucian thought as a form of philosophical anthropology is laden with profound
ethicoreligious implications. It is as much an evocation of human religiousness as an articula-
tion of human rationality. Yet the dichotomy between faith and reason or between rationality
and revelation is quite alien to the Confucian mode of thought. My main purpose in this new
chapter is to show that the ultimate Confucian concern is self — transformation as a communal
act and as a faithful dialogical response to the transcendent. My suggestion that Chung —
yung lends itself to this interpretation is predicated on the belief that if the Confucian Way is
characterized as humanistic, what it symbolizes is inclusive rather than exclusive humanism.

In revising and enlarging this essay, I have immensely benefited from the works of Rob-
ert N. Bellah, Eliot Deutsch, Charles Wei — hsun Fu, Shu - hsien Liu, Benjamin I. Schw-
artz, Huston Smith, and Wilfred Cantwell Smith. I am indebted to Rosanne Hall and Betsy
Scheiner for their editorial help and to Thomas W. Selover for his painstaking effort in pre-

paring the index.

Tu Wei — ming

Cambridge, Massachuselts
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Chung - yung, commonly known as the Doctrine of the Mean,is a central document in
the Confucian tradition. For more than two thousand years, as an important chapter in one of
the Five Classics,' Chung — yung has continuously been a source of inspiration for the crea-
tive mind in Chinese intellectual history. > From the time the great Confucian synthesizer Chu
Hsi(1130 - 1200) selected Chung — yung as one of the Four Books,” it has exerted an im-
pact on traditional Chinese education as profound as that of the Analects. In premodemn
times, every Chinese literatus learned the work by heart before he reached adolescence, and
from 1313 to 1905 it was a basic text for civil-service examinations. Indeed, the mode of
thinking presented in Chung — yung is still readily perceivable as a defining characteristic of
many a philosophical reflection in contemporary China. *

Although the significance of Chung — yung is widely acknowledged, however, few sys-
tematic attempts have been made to analyze the text as a whole. Traditional Chinese and Jap-
anese scholars have assumed that since the integrity of the text as an authentic Confucian
classic is beyond question, the scholar’ s task is simply to write exegeses on it. Recent
students of Chinese thought, under the influence of the iconoclastic attacks on Confucianism
prevalent since the “new cultural movement” of May Fourth in 1919, have raised some fun-
damental doubts about the cohesiveness of the text. As a result, quite a few Sinologists now
believe that the work is no more than a collection of aphorisms.

My approach to Chung — yung is interpretive rather than exegetical. This is based on
the assumption that the inner logic of Chung — yung cannot be made explicit merely by a se-
ries of commentaries on its words, sentences, paragraphs, or chapters. Hermeneutical analy-
ses are suggestive and sometimes enlightening because they help us to gain insight into the
underlying themes of the text, which, in turn, enable us to understand how the rules of this
particular” language game,” to use a current expression, are formulated. To be sure, as a
method of learning we cannot afford to ignore the available exegetical commentaries on the
text, especially those that are considered standard scholarship on the subject. But we must
progress from commentaries to interpretations so that the meaning of the text as a whole is al-
so taken into serious consideration.

I should note that the approach in this inquiry is not intended to be a form of structural-
ism. Certainly my purpose is,-in part, to make it clear that there is a deep, integral struc-
ture in Chung - yung and that only through a holistic reading of the text can one penetrate its
surface semantics and arrive at an appreciation of its inner meanings. My emphasis on whole-
ness may give the impression that I have relegated the historicity of the text to the back-
ground. While the primary concern of my work is to study Chung — yung as the unfolding of
a humanistic vision, I have taken into account issues concerning the genesis of the text such
as authorship and dating. I maintain, however, that although genetic problems are closely
related to our quest for a broad understanding of the text, they are not to be confused with
the problems of the semantic nucleus around which the symbolic articulations of the text e-

volve. Indeed, notwithstanding the danger of intentional fallacy, I would very much like to
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associate myself with the hermeneutical art, which takes as its point of departure that a cen-
tral text in a spiritual tradition, far from being an anthology of isolated statements, is likely
to have an organismic unity of its own.

My task, then, has not been to advocate a fundamentalist position on Chung — yung but
to explicate the text through interpretation; since interpretation in this particular connection
is not the imposition of a fixed notion of rationality on the text,but a process of opening one-
self up to the text, I felt, even while writing, an acute sense of discovery and a strong need
for confirmation. Thus the final product is simply an exploratory essay waiting to be validated
or invalidated by the community of scholars in which the pursuit of this type of learning was
made meaningful in the first Place. My interpretation of Chung — yung consequently is no
more than a reenactment of an age — long Confucian ritual. If the reenactment has any objec-
tive value at all, it must be intersubjectively confirmed although it can probably never be em-
pirically or positivistically verified. >

In this exploratory essay, therefore, I intend to take the traditional assumption seriously
and will try to show how the seemingly unconnected aphoristic statements in Chung — yung
make sense as integral parts of a coherent thesis on personality ,society, and religion. My in-
quiry begins with a critical examination of the current impression that the contents of the text
are varied and that it seems to lack a logically consistent form. I hope to show that the so —
called “mystical” aspects of Chung — yung are basically in accord with the Mencian tradition
of Confucian thought® and that, without in any way rearranging the text, it can be understood
and appreciated as the unfolding of an ethicoreligious vision on the inseparability of the Hu-
man Way and the Way of Heaven.

Through a symbolic analysis of the three core ideas in the text—chiin — tzu ("superinr
man, or profound person) , cheng ( pol —itics) , and ch’ eng (sincerity ) —I hope to demon-
strate that such familiar dichotomies as the tension between self and society and the conflict
between ethics and religion are alien to Chung — yung’ s spiritual orientation. This interpre-
tation will probably unsettle the conventional belief that Confucianism is preeminently a so-
cial philosophy or an ethical system. But my purpose is not so much to underscore a few se-
lected elements in Chung — yung as to introduce a new way of analyzing all of its salient fea-
tures. If my interpretative position is tenable, Chung - yung’ s reflections on the “profound
person” who is engaged in a continual process toward an ever — deepening subjectivity,’ on
society as a “fiduciary community,”® rather than as an adversary system, and on “sincerity”
as a primary concept in the construction of a“moral metaphysics”” will suggest an exceeding-
ly interesting approach to some of the perennial human concerns.

In writing this essay, I have benefited greatly from long discussions with several friends
and colleagues. 1 would like particularly to thank John Ewell, Stephen Hay, Lao Ssu -
kuang , Leonard Nathan, Irwin Scheiner, and Frederic Wakeman, Jr. for their searching criti-
cisms of an earlier version of the study. I owe a debt of gratitude to Paige Wickland for her

editorial help. I am also grateful to Floris Sakamoto for her kind assistance in preparing the
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