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ABSTRACT

This thesis examines the rationale behind the work of Thomé H. Fang 5 #i3% (Fang
Dongmei, 1899-1977) and Tang Junyi FEEZ (1909-1978), two of the most important
Confucian thinkers in twentieth-century China, who appropriated aspects of the medieval
Chinese Buddhist school of Huayan to develop a response to the challenges of ‘scientism’, the
belief, widespread in their times, that quantitative natural science is the only valuable part of
human learning and the only source of truth.

As the status of Confucianism in China had declined from the mid-nineteenth century,
non-Confucian ideas were appropriated by Chinese thinkers for developing responses to
‘scientism’, adopting the principle of fanben kaixin XABAFr (going back to the origin and
developing new elements). Buddhist ideas from a range of schools played an important role in
this. Unlike other thinkers who turned to the schools of Consciousness-Only and Tiantai, Fang
and Tang, for reasons of their own, saw the thought of the Huayan school as the apex of
Buddhism and so drew on selected aspects to support and develop their own views.

Fang regarded Huayan thought as a fine example of the idea of ‘harmony’, since in its vision
of the perfect state all phenomena co-exist without contradiction. Interpreting the explanation
of this given by Dushun #H/if (557-640) in his own way, Fang argued that human beings are
able to integrate physical, biological and psychic elements of the ‘natural order’ with values
such as truth, beauty and goodness which belong to the ‘transcendental order’. He thus
proposed that scientism’s view of humanity as matter could be incorporated without
contradiction but also without excluding ‘non-scientific’ aesthetic, moral and religious values.

By contrast, Tang stressed the characteristics of Huayan’s theory of ‘doctrinal classification’,
as developed by Fazang A& (643-712). Interpreting this to mean that different ideas could
be applicable in different periods, Tang argued that the worldview of ‘scientism’ may indeed
help solve problems in its own sphere, such as the desire for scientific development. Other
paradigms, however, are preferable in discussing moral issues. In other words, this Buddhist
theory allowed him to claim that both Confucianism and ‘scientism’ have their own value.
Neither of them should be negated in principle.

I argue that Fang’s and Tang’s selective appropriations of Huayan thought not only paid heed
to the hermeneutical importance of studying ancient texts in order to be more responsive to
modern issues, a concern hotly debated in the field of Chinese philosophical studies, but also
helped confirm the values of Confucianism under the challenge of ‘scientism’. In short, by
absorbing ideas from Huayan thought, both Fang and Tang, to different extents and in
different ways, provided responses to the challenge of ‘scientism’ which gave a place to
science without rejecting the importance of human faculties such as aesthetic appreciation and
moral judgment or asserting the dominance of perception and cognition over other human
faculties, the ultimate cause, as they saw it, of ‘scientism’.
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A NOTE ON TRANSLITERATION

1.) For authors with both Chinese and English works cited in the study, their names will be
shown in the Wade-Giles transliteration but not in pinyin, though their names in pinyin will be
in parentheses the first time their Chinese works appear. Charles Wei-hsun Fu ff#{g#j, for
example, is used in the study. However, Charles Wei-hsun Fu (Fu Weixun) {#{g&) will be

used the first time his Chinese work is cited.

2.) For authors with only Chinese works cited, their names will be in pinyin in the content of

the study.

3.) To make the transliterations consistent, the title of works which are written in Chinese will
be in pinyin, including Dazheng xinxiu dazang jing KIEFERjELE, though its title is usually

shown as Taisho Revised Tripitaka in other scholarship.
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Thomé H. Fang, Tang Junyi and the Appropriation of Huayan Thought

Chapter 1 Research Questions, Methodology and Literature Review

Chapter 1.1 Research Questions

This study is about two modern Confucian thinkers, Thomé H. Fang 7583 (Fang Dongmei,
1899-1977) and Tang Junyi FEE%: (1909-1978), who sought to appropriate aspects of the
medieval Chinese Buddhist school of Huayan #EfF% to develop a response to the challenges
posed by ‘scientism’ (Chi. kexue zhuyi F}£ ¥ ), a widespread issue discussed in
twentieth-century China. Although Fang’s and Tang’s importance as modern thinkers has been
widely recognised,' they are often simply categorised as the figures of ‘Contemporary
Neo-Confucianism’ (Chi. dangdai xin rujia & {%2%). While their Confucian ideas have
been the focus of studies about them, the contribution made to their thought by Huayan
Buddhist ideas and methods has rarely been studied. In fact, Fang’s and Tang’s appropriations
of Huayan thought help constitute a phenomenon found among many Chinese thinkers in
their times, which is to ‘go back to the origin and develop new elements’ (Chi. fanben kaixin
}EZIKF‘;?J%E).Z To critically discuss this issue, I shall address three related research questions:
first, why ‘scientism’ became an issue in twentieth-century China; second, why Chinese
thinkers at that time tended to go back to ancient Chinese thought to develop their ideas; and
third, why Fang and Tang appropriated Huayan thought in particular to respond to

‘scientism’.

How modern Confucian thinkers appropriated Buddhist ideas to develop their thought has
been well studied in recent years, especially in the cases of Liang Shuming ZZ%HE
(1893-1988), Xiong Shili #E-1-77 (1885-1968) and Mou Zongsan Z:52= (1909-1995).> Ina
talk in commemoration of the first anniversary of Tang’s passing, Lao Sze-kwang %% 5
(Lao Siguang, 1927-2012) claimed that Tang’s philosophical method is actually Huayan’s

idea of ‘All is One, One is All’,* though Tang was commonly considered a Hegelian idealist’

! For brief introduction of their roles as thinkers, see Liu Shu-hsien, ‘Fang, Thomé H. (1899-1976)’
and ‘T’ang Chun-i (1909-1978)’, in Robert Audi ed., The Cambridge Dictionary of Philosophy
(Cambridge: Cambridge University Press, 1999), p.304 and p.900.

2 Ambrose Y. C. King (Jin Yaoji) 4:##%E, ‘Cong xiandaihua guandian kan xin rujia {25 A(LEIEE
{22, in Zhongguo luntan T EERIE vol.15, no.1 (1982): 28-32; Yu Ying-shih (Yu Yingshi) S35
¥, ‘Tang Junyi xiansheng xiangming FEFEFLICA 8 E4°, in Zhongguo zhexue yu wenhua no.5 ‘liujing
zhu wo’ haishi ‘wo zhu liujing’ PEFTERESAL © FFHEE — NEOFHR B FOFERL (Guilin:
Guangxi shifan daxue chubanshe EPGET#IAEZH kR FE, 2009), p.1.

3 For details, see chapter 2.

* Lao Sze-kwang (Lao Siguang) 258, Siguang renwu lunji T A\ VEmEE (Hong Kong: Chinese
University Press, 2001), pp.81-89.

11



and a loyal Confucian thinker.’ Since then, the view that Tang was influenced by Huayan
thought appears to have been increasingly accepted by many scholars,” although detailed
studies on the topic are very rare. In a conference in 2009, Lao raised this issue again,
recounting that once in a private conversation with Tang, he was asked by the latter whether it
is possible to explain Confucianism using Huayan thought.® Lao’s recollection reminds us

that Huayan thought may potentially play an important role in Tang’s thought.

In fact, Tang’s probable appropriation of Huayan thought is not unique among thinkers in his
times, as Thomé H. Fang also makes much of this Buddhist tradition. Regardless of the
controversy over Fang’s identity as a ‘pure’ Confucian thinker,” the huge effort he paid in
interpretating Huayan thought is unusual among his contemporaries, even compared with Ma
Yifu B—% (1883-1967), who is well-known for using Huayan ideas to explain Confucian
canons. Together Fang and Tang and the other Confucian thinkers mentioned above helped

% which was to use

create ‘one of the great moments in world intellectual history’,'
non-Confucian ideas to develop new theories to meet current needs in early twentieth-century
China, a principal characteristic of the phenomenon of fanben kaixin. To these Confucian
thinkers, ‘origin’ is not necessarily restricted to Confucian ideas but other ancient Chinese
thought. Buddhist ideas, among various ancient Chinese intellectual traditions, play a

particularly important role in the issue.""

Amongst the modern Chinese thinkers who employed ideas other than Confucianism to
develop their theories, there are several reasons to study Fang and Tang in particular. First,
despite the great reputation they enjoyed in the field of Chinese philosophical study, studies

about them are few compared with their contemporaries. As a thinker consciously writing in

>'S.J. O. Briere, Fifty Years of Chinese Philosophy 1898-1950 (London: George Allen & Unwin Itd.,
1956), p.75; Nicholas Bunnin, ‘Tang Junyi (T’ang Chun-i)’, in Stuart Brown, Diané Collinson and
Robert Wilkinson ed., Biographical Dictionary of Twentieth-century Philosophers (London: Routledge,
1996), p.768.

® Frederick J. Streng considers Tang the spokesman of Confucianism in twentieth century, like Paul
Tillich and Keiji Nishitani the spokesmen of Christianity and Buddhism respectively. See his
Understanding Religious Life (California: Wadsworth, 1985), pp.257-263.

"Ina private conversation, Kwan Tze-wan [+, professor of the Philosophy Department of the
Chinese University of Hong Kong, says that Huayan’s influence on Tang is ‘obvious’. Also see William
Yau-nang Ng, T’ang Chun-i’s Idea of Transcendence: with special reference to his Life, Existence, and
the Horizon of Mind-Heart (unpublished PhD thesis, University of Toronto, 1996), p. 194.

¥ Lao Sze-kwang, ‘Cong Tang Junyi zhongguo zhexue de quxiang kan zhongguo zhexue de weilai 7
BB T AL M B TR BT AR A, in Zhongguo zhexue yu wenhua no.8 Tang Junyi yu
zhongguo zhexue yanjiu WEIHFEREASAL « 55)\#8  FEERBEDEET SN (Guilin: Guangxi
shifan daxue chubanshe EPGEf#LAEEH RRtE, 2010), pp.15-26.

® 1 will further discuss this point in chapter 3.

' Thomas A. Metzger, Escape from Predicament: Neo-Confucianism and China’s Evolving Political
Culture (New York: Columbia University Press, 1977), p.9.

" Tu Wei-ming, Way, Learning and Politics: Essays on the Confucian Intellectual (Albany: State
University of New York Press, 1993), pp.141-159.

12



English, Fang enjoyed an international reputation as illustrated in the admiration of D. T.
Suzuki (1870-1966), Friedrich Hayek (1899-1992) and Charles Moore (1901-1967) and was
regarded as one of the greatest Chinese philosophers in the last century.'> Tang is even
considered the most remarkable Confucian thinker since Zhu Xi &% (1130-1200) and Wang
Yangming F[5HH (1472-1529), while his Shengming cunzai yu xinling jingjie 4 an{gEfE
BWIFF (The Existence of Life and Horizons of Mind) was viewed as on a level with Plato’s
Republic, Kant’s Critique of Pure Reason, Heidegger’s Being and Time and Whitehead’s
Process and Reality.” Due to his contribution to contemporary Chinese thought, Tang was
described by Mou Zongsan as a ‘giant in the universe of cultural consciousness’ (Chi. wenhua
yishi yuzhou de juren ALEHTHHAIE ), similar to Isaac Newton (1643-1727) and Albert
Einstein (1879-1955) as giants in the field of science, and to Plato (424 BC-347 BC) and
Immanuel Kant (1724-1804) as giants in the field of philosophy.'* Astonishingly, not only
are the appropriations of Buddhist ideas by such important thinkers rarely studied” but even

their own theories are seldom critically discussed.'®

In fact, Thomé H. Fang was also a teacher of Tang Junyi when Tang did his undergraduate
degree in 1920s. However, this teacher-student relationship is largely ignored. Instead, it is
the so-called teacher-student relationship between Xiong Shili and Tang Junyi that academia
tends to discuss. Although I agree that the relationship between Xiong and Tang cannot be
neglected, I argue the relationship between Fang and Tang is also crucial for our
understanding of the thought of the latter, a point I will discuss in chapter 4. This appears to
be the first attempt in Western scholarship to put these two thinkers together, reviewing their
appropriations of Huayan thought and the relationship between their own thought. In this

regard, this study helps improve the research on Fang and Tang both quantitatively and

"2 For details, see Feng Huxiang JEJEFXE ed., Fang Dongmei xiansheng de zhexue dianxing J58HZ%
S FYFTELHEARY (Taipei: Taiwan xuesheng shuju &7EEL 4= 2[5, 2007), pp. II-1IL

' Joseph Wu, ‘Contemporary Philosophers Outside the Mainland’, in Donald H. Bishop ed., Chinese
Thought: An Introduction (Delhi: Motilal Banarsidass, 1985), pp.422-440.

* Mou Zongsan, Daode de lixiang zhuyi ¥E{EHJHIAE 28 (Taipei: Taiwan xuesheng shuju, 2000),
pp-263-273.

"> As Cheng Hsueh-li mentions, both Fang and Tang considered Huayan ‘the highest and accurate
thought of Buddhism’. However, he fails to explain why they considered so. See his ‘Phenomenology
and T’ien-t’ai and Hua-yen Buddhism’, Analecta Husserliana vol. XVII (1984): 215-227.

' There could be numerous reasons behind this phenomenon. That their writing styles are rather
difficult to understand is one of them. For this view, see Liu Shu-hsien, Essentials of Contemporary
Neo-Confucian Philosophy (Westport: Praeger, 2003), pp.73-88; Ng Yu-kwan (Wu Rujun) 52485,
Dangdai xin ruxue de shenceng fansi yu duihua quanshi & {CH RS & BELIEEL2E (Taipei:
Taiwan xuesheng shuju, 2009), pp.407-408. The huge influence of Mou Zongsan in the camp of
‘Contemporary Neo-Confucianism’, which is considered a situation like ‘a crane standing out among
chickens’ (Chi. heli jiqun EETTZEEE) by individual scholar, is perhaps another reason preventing
academia from studying them as Fang is not considered a ‘mainstream’ Confucian thinker and Tang is a
secondary figure behind Mou. For this comment on Mou, see Jason Clower, The Unlikely Buddhologist:
Tiantai Buddhism in Mou Zongsan’s New Confucianism (Leiden: Brill, 2010), p.9. For more discussion
of this point, see Li Du (Li Tu) Zff, ‘Tang Junyi xiansheng yu Taiwan ruxue [FE$o4: BLEEE
B Zhexue yu wenhua TTEEEL AL vol.24, no.8 (1997): 710-724.
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qualitatively.

Second, both Fang’s and Tang’s appropriations of Huayan thought play an exceptional role in
Huayan studies in twentieth-century China and are extremely valuable to modern Chinese
Buddhist study. As a medieval Buddhist school which prevailed in the Tang FF Dynasty
(618-907), the Huayan School has been inconsistently regarded in Chinese history. Although
there was a ‘Huayan University’ set up in Shanghai in the early 1910s by the monk Yuexia H
B2 (1858-1917), its method of study has been criticized as ‘old-fashioned’.'” In short, it has
not ‘contributed much to the philosophical current in contemporary Buddhism’."® As Deng
Keming &fwi#s argues, philological study alone cannot make Huayan thought alive but
modern interpretation of the thought is needed.” In fact, in Haichaoyin &%, a famous
Buddhist journal primarily edited by the monk Taixu & (1890-1947), modern issues such
as ‘scientism’ have been discussed amongst many Chinese Buddhists since the early twentieth
century. In my view, Fang’s and Tang’s appropriations of Huayan thought are not only a
modern interpretation of the thought that makes this Buddhist tradition more responsive to the
issues in their times, but also make Confucianism more responsive to the issue of ‘scientism’,

similar to what their Buddhist counterparts as appeared in Haichaoyin did in the period.

Third, following the previous point, ‘scientism’ has long been and is still a problem facing
China and therefore, Fang’s and Tang’s responses to it are worth further review. As I will
argue in chapter 2, there was ‘the polemic on science and metaphysics’ (Chi. ke xuan dazhan
R 2 KEE) about ‘scientism’ in early twentieth-century China. Instead of coming to an end,
debate about ‘scientism’ is prevailing in present China as it is said by many scholars that the
country is now governed by a Marxist government and ‘scientism’ is exactly a main
characteristic of Marxism-Leninism.”’ In this sense, I argue that Fang’s and Tang’s responses

to ‘scientism’ are actually finding a Chinese way of dealing with the issue of modernity.

Fourth, Fang’s and Tang’s appropriations of Huayan thought inevitably raise a live issue in
current Chinese philosophical study, which is the development of ‘Chinese hermeneutics’. As

the Huayan thought Fang and Tang discussed is restricted to that in the medieval period, there

" Fafang A, Weishi shiguan ji qi zhexue WESRSEE K H#TE (Taipei: Tianhua chuban KA,
1978), p.6.

'8 Chan Wing-tsit, Religious Trends in Modern China (New York: Columbia University Press, 1953),
p-104.

19 Deng Keming, Huayan sixiang zhi xin yu fajie FEgg B 200 ELEFL (Taipei: Wenjin SCF, 1997),
pp-169-170.

%0 H. Lyman Miller, Science and Dissent in Post-Mao China: The Politics of Knowledge (Seattle and
London: University of Washington Press, 1996), pp.4-12; Richard G. Olson, Science and Scientism in
Nineteenth-Century Europe (Urbana and Chicago: University of Illinois Press, 2008), pp.302-303;
Ouyang Guangwei, ‘Scientism, Technocracy, and Morality in China’, Journal of Chinese Philosophy
vol.30, no.2 (2003):177-193.
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is a huge ‘historical gap’ facing their modern appropriations of its ideas. All the ultimate
concerns, approaches and languages of Huayan’s patriarchs were so different from Fang’s and
Tang’s that it is important to stress that Fang and Tang certainly interpreted Huayan thought
from their own perspectives or horizons. Nevertheless, the way they read Huayan thought
helped shape their own thought and was in accordance with the trend of fanben kaixin that I
mentioned at the beginning of this study. In this sense, I argue that Fang and Tang are
significant to the discussion of ‘Chinese hermeneutics’, though they are largely neglected in

relevant studies.

To conclude, this study will contribute to the discussion of modern Chinese thought in general
and to Fang’s and Tang’s thought in particular. All such issues as the historical context in
which Fang and Tang appropriated Huayan thought, the characterisitcs of ‘scientism’, and the
current discussion of ‘Chinese hermeneutics’ will be covered in chapter 2. Now, I turn to

discuss the methodology I use as it helps shape the findings of this study.

Chapter 1.2 Methodology

In order to answer the research questions, I will mainly employ textual and conceptual
analyses in this study,”’ which help construct the historical context in which Fang and Tang
wrote and indicate the characteristics of their appropriations of Huayan thought. In what
follows, I argue that many misunderstandings of Fang and Tang are due to incomplete
readings of their original works. On the one hand, some scholars only focus on Fang’s and
Tang’s theories and pay little attention to their lives and the historical context in which they
were writing. As a result, the discussion tends to become a kind of conceptual game, which is
purely theoretical but not responsive to Fang’s and Tang’s real situation. As I discuss later,
Fang’s and Tang’s appropriations of Huayan thought relates to their understanding that this
Buddhist tradition helps solve the intellectual challenges facing their times.” To some extent,
as I will discuss in chapter 5, their appropriations of Huayan thought have had impact on
these issues. Since works in autobiographical style usually reveal the intention of the
authors,” while employing textual analysis, I focus not only on Fang’s and Tang’s
philosophical works but also on their autobiographical writings. These kinds of writings

indicate the socio-cultural situations Fang and Tang faced, the objects of their writing and

2! For this methodology, I mainly refer to Shun Kwong-loi, ‘Studying Confucian and Comparative
Ethics: Methodological Reflections’, Journal of Chinese Philosophy vol.36, no.3 (2009): 455-478.

* Lin Chen-kuo (Lin Zhenguo) #k$H[E, Kongxing yu xiandaixing ZSVEHBIFR{t M (Taipei: Lixu
wenhua 17.463C/E, 1999), p.69. For similar view, also see Tang Yi-jie, ‘The Relationships between
Traditional and Imported Thought and Culture in China: From the Standpoint of the Importation of
Buddhism’, Journal of Chinese Philosophy vol.15, no.4 (1988): 415-424.

2 Wu Pei-yi, The Confucian’s Progress: Autobiographical Writings in Traditional China (New Jersey:
Princeton University Press, 1990), p.42; Lin Chen-kuo, Bianzheng de xinglu 3=8RVTTHR (Taipei:
Lixu wenhua, 2002), pp.16-22.
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their using Buddhist ideas to develop their theories. All of these, together with other studies
about the intellectual environment in early twentieth-century China, constitute the historical
context that I will discuss in detail in chapter 2. On the other hand, some scholars like to
discuss Fang’s and Tang’s lives but ignore the relationships between their lives and theories.
These kinds of study miss the point that both Fang’s and Tang’s roles as thinkers make them
important in the field of Chinese philosophical study. The stories of their lives are only
supplementary to our understanding of their thought. That means, the stories of their lives
cannot be considered a replacement for their theories. In consideration of the limitations of
the studies concerning Fang and Tang, all their published works will be reviewed thoroughly

though some will be examined more critically in detail.

However, as this study is to examine the relationships of various forms of thought, conceptual
analysis is important and it will therefore be employed throughout the study. In doing this, I
shall be in a better position to assess the characteristics, strengths and limitations of Fang’s
and Tang’s appropriations of Huayan thought. Furthermore, I shall show why it was that some
aspects of Huayan thought were appropriated whilst other aspects of it were not used by them.
To some extent this helps explain why other intellectual traditions were not favoured in
constructing their own positions. In addition to employing conceptual analysis in reading
Fang’s and Tang’s works, in chapter 2, I also use the concepts of ‘#i” #& or substance and
‘yong’ R or function, two traditional Chinese terms, to discuss the historical context facing
Fang and Tang, and the characteristics of their appropriations of Huayan thought.** As I
argue in chapter 5, Fang’s and Tang’s tasks are to re-define the meaning of ‘#i’ and ‘yong’ of
Chinese culture, including that of Confucianism. Since the concepts are closely related to the

content of chapter 2, I will continue discussion of this aspect there.

In short, while textual analysis helps provide the necessary foundation for this study,
conceptual analysis of both Fang’s and Tang’s major writings will be necessary to probe
deeply and provide evidence for the comments I will make about their work. All texts will be
reviewed critically, which is not the custom in much of the recent scholarly work about Fang
and Tang written to date in Chinese. However, due to the large corpus of texts relating to Fang
and Tang, it is necessary to define the scope of the study in order to be able to have a

sustained discussion.

Fang’s and Tang’s ideas are so extensive that many intellectual traditions of both the West and

* As Yang Rubin #5{E%5 argues, the concepts of ‘i’ and ‘yong’ play essential roles in almost all of
the modern Chinese thought. See his ‘Jinxiandai rujia sixiangshi shang de tiyonglun #TER (52 EAE
5 FAYESFEER, in Chen Rongkai [255H ed., Tianrenzhiji yu renginzhibian: bijiao yu duoyuan de
guandian RN 7 FEEL N &2 B 0 LhEcEL % TV EIELE (Hong Kong: New Asia College, 2001),
pp.195-226.
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China are covered in their works. In this study, I will mainly focus on their most important
writings, though others will also be considered when necessary. For Fang, his last work
Chinese Philosophy: Its Spirit and Its Development™ is definitely important as it shows his
general view on different Chinese intellectual traditions. Both The Chinese View of Life’® and
Shengsheng zhi de £/ > & (The Virtue of Creative Creativity)®’ also reveal the
characteristics of Fang’s philosophy of ‘comprehensive harmony’. Although Fang’s thought is
evident in the above works, his ideas on Huayan are mainly found in the two volumes of
Zhongguo dasheng foxue HE| A (The Chinese Mahayana Buddhism)® and the two
volumes of Huayanzong zhexue 52772 (The Huayan Philosophy).” These works will
be reviewed thoroughly while discussing his interpretation of Huayan thought, which I will

principally cover in chapter 3.

For Tang, he mentioned explicitly that some of his works are representative of his thought,
including his early writings like Rensheng zhi tiyan N4> #3%s (The Experience of Life), 30
Daode ziwo zhi jianli EEEHIK 2 ET (The Formation of Moral Self) Xin wu yu rensheng
OEL N\ 4= (Minds, Material and Llfe), Renwen jingshen zhi chongjian A\ SCR5{H 2 B iE
(The Reconstruction of Humanistic Spirit)” and his final work Shengming cunzai yu xinling
jingjie.** In his own words, Tang considered that the early works mentioned above cover such
important subjects as the characteristics of Mind (Chi. Xin () and the value of human beings,
some topics he thought about throughout his life. His final work, to a large extent, is a
response to such concerns.” It is also in this work that Tang suggested his well-known theory
“The Nine Horizons of the Mind’ (Chi. Xinling jiu jing .0 #J13%). Although Shengming
cunzai yu xinling jingjie covers Tang’s interpretations of Buddhism, his comments on Huayan
are mainly discussed in Zhongguo zhexue yuanlun. Yuanxing pian HETTEE[E R - 51k (The

Original Discourse on Chinese Philosophy - Original Nature)®* and the third volume of

» Thomé H. Fang, Chinese Philosophy: Its Spirit and Its Development (Taipei: Linking Publishing Itd.,
1986). For translated version, see George C. H. Sun (Sun Zhixin) f4%'#% trans., Zhongguo zhexue
jingshen ji qi fazhan HEFTEREH K E#E vol.1 (Taipei: Liming wenhua ZZHASZ{L, 2005). This
translated version is believed authoritative as Sun is the person who was asked to translate the work by
Fang just before the death of the latter. Ibid., pp.21-22. For another translated version, see Kuang Zhao
E$l], Zhongguo zhexue jingshen ji qi fazhan (Zhengzhou: Zhongzhou guji chubanshe S|t EE H Rk
tt, 2009).

%% Fang, The Chinese View of Life (Taipei: Linking Publishing Itd., 1980).

%7 Fang, Shengsheng zhi de (Taipei: Liming wenhua, 2005). For the term ‘Creative Creativity’, I will
further explain in chapter 3.

Fang, Zhongguo dasheng foxue (2 vols. Taipei: Liming wenhua, 2005).

Fang, Huayanzong zhexue (2 vols. Taipei: Liming wenhua, 1992).

Tang, Rensheng zhi tiyan (Taipei: Taiwan xuesheng shuju, 2000).

3 Tang, Daode ziwo zhi jianli (Hong Kong: Rensheng chubanshe A 4= H fitt, 1963).

2 Tang, Xin wu yu rensheng (Taipei: Taiwan xuesheng shuju, 2002).

3 Tang, Renwen jingshen zhi chongjian (Hong Kong: Xinya yanjiusuo #78affZ2FT, 1974).

34 Tang, Shengming cunzai yu xinling jingjie (2 vols. Taipei: Taiwan xuesheng shuju, 1986).

» Tang, Shengming cunzai yu xinling jingjie vol.1, Ibid., pp.3-7.

36 Tang, Zhongguo zhexue yuanlun. Yuanxing pian (Taipei: Taiwan xuesheng shuju, 1991).

29
30
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Zhongguo zhexue yuanlun. Yuandao pian HEHEE|Hm - [FiER (The Original Discourse on
Chinese Philosophy - Original Way),”’ which 1 will focus on while discussing Tang’s

interpretation of Huayan in chapter 4.

Since this study is about Fang’s and Tang’s appropriations of Huayan thought but not a study
of Huayan thought itself, the discussion of this Buddhist tradition will mainly rely on
secondary sources, though first-hand Huayan materials will also be referred to if necessary. In
other words, I am not aiming at correcting or compensating any discussion of Huayan thought.
All of the discussion concerning Huayan thought in this study will be restricted to the scope
of Fang’s and Tang’s interpretation of it. In consideration of this point, I will mainly discuss
the Huayan thought in the Tang Dynasty, as Fang and Tang only paid attention to the Huayan
thought in this period. Besides, except through Chinese and English translations, I also use the
original Sanskrit word of the Buddhist terms throughout this study. This not only helps
indicate the Indian origin of the terms but also the Huayan patriarchs’ transformation of the
Indian meanings into their own to develop Huayan thought. As a result, the characteristics of

Huayan thought are better seen.

All of the key terms relevant to the thought of Fang, Tang and their use of Huayan will be
discussed in the respective chapters below. However, two terms need more clarification here.
First is ‘philosophy’ or ‘zhexue’ #1£% and the second ‘Contemporary Neo-Confucianism’. As
I will discuss in the following chapters, both Fang and Tang considered their thought
‘philosophy’ and therefore, this word appears very often throughout this study. However, as
Lao Sze-kwang reminds us, the characteristic of ‘philosophy’ in Chinese tradition is
somewhat different from that in the West, as the former mainly aims at achieving
‘self-transformation’ and ‘transformation of the world’.*® In a sense, the meaning of
‘philosophy’ in China is probably closer to that of ‘religion’ in the West.” Fang’s and Tang’s
employments of the word certainly follow this suggestion of Lao, a point which needs to be

remembered throughout the following discussions.

The term ‘Contemporary Neo-Confucianism’ is crucial in all modern Chinese philosophical
studies. The term ‘xin rujia’ #rf#Z% (Eng. Neo-Confucianism) was probably first suggested
in Fung Yu-lan’s /% /&5 (Feng Youlan, 1895-1990) Zhongguo zhexue shi TEFTES (A
History of Chinese Philosophy) published in 1934, in which he specifically referred to the
Confucianism of the Song K (960-1279) and Ming HH (1368-1644) dynasties. After the

37 Tang, Zhongguo zhexue yuanlun. Yuandao pian vol.3 (Taipei: Taiwan xuesheng shuju, 1991).

*¥ Lao Sze-kwang, ‘On Understanding Chinese Philosophy: An Inquiry and a Proposal’, in Robert E.
Allinson ed., Understanding the Chinese Mind: The Philosophical Roots (Hong Kong: Oxford
University Press, 1989), pp.265-293.

¥ Lao Sze-kwang, Xujing yu xiwang: lun dangdai zhexue yu wenhua FEREEIFGEE © sy (CETELEL ST
1kt (Hong Kong: Chinese University Press, 2003), pp.149-150.

18



book was translated from Chinese into English by Derk Bodde in 1937, the term
‘Neo-Confucianism’ became better known in academia.*’ In order to distinguish the thought
of modern thinkers from those in the dynasties, ‘Contemporary’ is often added to the former,
signifying modern thought.* Although the appearance of the thought of ‘Contemporary
Neo-Confucianism’ is usually traced back to Liang Shuming and Xiong Shili, its development
is mainly the contribution of Tang Junyi, Mou Zongsan and Xu Fuguan & 18§ ¥
(1903-1982).%

In fact, although the Chinese Nationalist Party 1 EE]# (Kuomintang) ended the civil
conflicts among warlords and established a central government in China in 1928, the political
difficulties facing the country did not change. Domestically, there was a serious quarrel
between the Nationalist Government and the Chinese Communist Party 57 3 7 & .
Externally, there was a threat of Japanese invasion. After the Second Sino-Japanese War
(1937-1945) and the Nationalist-Communist Civil War (1945-1949), the Chinese Nationalist
Party withdrew to Taiwan and the People’s Republic of China thZE A [HFIE] run by the
Communist Party was established in 1949. The establishment of the new government was a
turning point for the country, both politically and culturally. In order to escape the Communist
rule, many scholars fled from mainland China to Hong Kong and Taiwan from the late 1940s.
Facing a Communist China and its total denial of Chinese culture, many exiled scholars
considered it a life-and-death moment for the Chinese tradition. As a result, they promoted
Chinese culture in Hong Kong and Taiwan, thinking this the last chance to preserve the
tradition.”” Based on this belief, institutes focusing on the teaching of Chinese culture were
set up. In Hong Kong, Qian Mu #£f8 (1895-1990), Tang Junyi and Zhang Pijie 5841
(1905-1970) established the New Asia College FranEfE in 1949, arguing that it followed the
private schooling tradition of the Song Dynasty.** On the other hand, Xu Fuguan and Mou
Zongsan taught Chinese thought in Tunghai University HJEAZE in Taiwan in the 1950s.

Both New Asia College and Tunghai University are considered the centres of ‘Contemporary

40 For this information, I refer to John Makeham, ‘The Retrospective Creation of New Confucianism’,
in John Makeham ed., New Confucianism: A Critical Examination (New York: Palgrave MacMillan,
2003), pp.25-53; However, some scholars say that the term was firstly suggested by He Lin i
(1902-1992). See Jiang Guobao #%EHIf£ and Yu Bingyi $%3g0H, Fang Dongmei sixiang yanjiu J7H
SEMAERFZE (Tianjin: Tianjin renmin chubanshe 73 A EEH R tt, 2004), editor word, p.1.

*' Liu Shu-hsien, ‘Contemporary Neo-Confucianism: Its Background, Varieties, Emergence, and
Significance’, Dao: A Journal of Comparative Philosophy vol.2, no.2 (2003): 213-233.

* Liu, ibid.; John H. Berthrong, Transformations of the Confucian Way (Colorado and Oxford:
Westview Press, 1998), pp.185-186; Tan Sor-hoon, ‘Modernizing Confucianism and ‘“new
Confucianism™’, in Louie Kam ed., The Cambridge Companion to Modern Chinese Culture
(Cambridge: Cambridge University Press, 2008), pp.135-154.

“ As Tang Junyi argued, the Communist rule means the end of Chinese culture. See his Riji Hzr!
vol.1 (Taipei: Taiwan xuesheng shuju, 1988), p.39.

* See Qian Mu, Xinya yiduo HitiiEiE (Taipei: Dongda tushu B AEE, 1989). Also see Grace
Ai-ling Chou, Confucianism, Colonialism, and the Cold War: Chinese Cultural Education at Hong
Kong's New Asia College (Leiden: Brill, 2012).
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.. 5
Neo-Confucianism’ by some scholars.*

Two events helped establish the identity of ‘Contemporary Neo-Confucianism’. First, in 1958,
‘A Manifesto on [the] Reappraisal of Chinese Culture — Our Joint Understanding of the
Sinological Study Relating to [the] World Cultural Outlook’ (Chi. Zhongguo wenhua yu shijie:
women dui Zhongguo xueshu yanjiu ji Zhongguo wenhua yu shijie wenhua giantu zhi
gongtong renshi PSRBT G o B PSR A b 5T R BB BRSSO B AT AR S EIRE
#%), a declaration drafted by Tang and jointly signed by Carsun Chang 5EZEE) (Zhang
Junmai, 1887-1969), Mou and Xu, was published.46 In the Manifesto, the four thinkers
suggested that ‘Heart-Mind and Nature’ (Chi. Xinxing (%) was the core spirit of Chinese
thought and that Confucian orthodoxy was also based on the study of it.*” These four thinkers,
Tang, Mou and Xu in particular, are commonly considered the main figures within
‘Contemporary Neo-Confucianism’. Second, after the Cultural Revolution (1966-1976), the
Chinese Government began to think of the relationship between modernization and traditional
Chinese culture, which were seen to co-exist in many Chinese societies like Hong Kong,
Taiwan and Singapore.” A national project titled ‘The Investigation of Contemporary
Neo-Confucianism and the Trend of Thought’ (Chi. Xiandai xin rujia yu sichao yanjiu ¥RAXH
%7 B FEIR42) was therefore established in 1986, aiming at investigating the thought of ten
twentieth-century pro-Confucianism thinkers: Liang Shuming, Xiong Shili, Carsun Chang,
Fung Yu-lan, He Lin, Qian Mu, Thomé H. Fang, Tang Junyi, Mou Zongsan and Xu Fuguan.*

Since then, the term ‘Contemporary Neo-Confucianism’ has prevailed in Chinese academia.

* Tu Wei-ming, Way, Learning and Politics: Essays on the Confucian Intellectual, note 11.

* For the Manifesto, see Tang Junyi, Shuo Zhonghua minzu zhi huaguo piaoling 357 #E R > fE 5
T2 (Taipei: Sanmin shujupp =EE/5, 2002), pp.125-192. For the English version, see Tang Junyi,
Tang Junyi quanji [EEF2H8 vol.19 (Taipei: Taiwan xuesheng shuju, 1991), pp.492-562.

47 The term in the Manifesto is ‘Xinxing zhi xue’ [ »%27 2, which is translated as ‘studies of
heart-mind and nature’ by most scholars. See Mou Bo, Chinese Philosophy A-Z (Edinburgh: Edinburgh
University Press, 2009), p.38. In the English version of the Manifesto, however, it is translated as the
‘study of Moral Mind and Moral Reason’. Since the English Manifesto was published before the death
of the four thinkers, this translation is believed to be endorsed by them. However, this translation is
seldom used in other scholarship. For the process of translating the Manifesto, see Huang Zhaoqiang
=IRG8, Xueshu yu jingshi: Tang Junyi de lishi zhexue ji gi zhongji guanhuai EfitELsEH @ BEERAY
JEE ST B2 Jy 4K kR (Taipei: Taiwan xuesheng shuju, 2010), pp.490-495. To avoid disputation, I
will follow the practice of most scholars, employing ‘studies of heart-mind and nature’ here
temporarily.

48 Benjamin A. Elman, ‘Confucianism and Modernization: A Reevaluation’, in Joseph P. L. Jiang ed.,
Confucianism and Modernization: A Symposium (Taipei: Freedom Council, 1987), pp.1-19; Tu
Wei-ming, ‘Cultural China: The Periphery as the Center’, in Tu Wei-ming ed., The Living Tree: The
Changing Meaning of Being Chinese Today (California: Stanford University Press, 1994), pp.1-34.

* Fang Keli 775277 and Li Jinquan 23§54 ed., Xiandai xin ruxue yanjiu lunji FCH BRI
£ (Beijing: Zhongguo shehuikexue chubanshe PRt & R H R, 1989), pp. 1-13. In 1991, a
similar project begun and Ma Yifu, Yu Ying-shih , Liu Shu-hsien, Cheng chung-ying and Tu Weiming
were added to the list. See John Makeham, Lost Soul: Confucianism in Contemporary Chinese
Academic Discourse (Cambridge: Harvard University Asia Center, 2008), pp.6-9.
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Despite its prevalence, unlike most other scholars, I will not be using this term to describe the
thought of Thomé H. Fang and Tang Junyi in this study. This is because the term causes fierce
controversy. First, even some thinkers described as ‘Contemporary Neo-Confucian’ may not
accept such identification. In fact, in the 1958 declaration, Qian Mu refused to sign since he
considered that the declaration could only lead to different ‘factions’ or ‘sects’ (Chi. menhu
FS9F5) in academia, a phenomenon he deplored throughout his life.® Even though Thomé H.
Fang gave his opinion as the document was drafted,”’ he did not sign it. As Yu Ying-shih
argues in his famous article ‘Qian Mu yu xin rujia £ E %% (Qian Mu and
Neo-Confucianism), the meaning of the term ‘Contemporary Neo-Confucianism’, on the one
hand, is so broad that it tends to include all thinkers who study and show sympathy for
Confucianism. In this sense, the term becomes meaningless. On the other hand, the meaning
of it may be so narrow that it refers only to those who emphasize the study of ‘Heart-Mind
and Nature’. The term, therefore, seems exclusively to refer to Xiong, Tang, Mou and Xu.
Other thinkers outside this academic line, including Yu himself, cannot be included within
it.>

Second, in terms of the approaches to and conclusions about the study of Confucianism, there
are actually huge differences among the figures as listed in the national project. It is therefore
difficult, if not impossible, to classify them as part of the same group. Since there is little
consensus about the definition of ‘Contemporary Neo-Confucianism’, the employment of the
term is seen to be rather arbitrary.” In a sense, the usage of the term becomes a political
rather than an academic issue.”* Since the employment of the term is so controversial, I will

not be using it to describe the thought of Fang and Tang.

In fact, there are two advantages in not using the term to describe Fang’s and Tang’s thought.
The first is that their thought can be reviewed more objectively and comprehensively without

any unnecessary preconceptions. Their interpretations and appropriations of other intellectual

% Qian Mu, Zhongguo xueshu sixiangshi luncong THEE4 BAHS 543 vol.9 (Taipei: Sushulou
wenjiao jijinhui lantai chubanshe ZEEME 2R & & B = H ki tt, 2000), pp.251-252.

>! Huang Zhaoqiang, Xueshu yu jingshi: Tang Junyi de lishi zhexue ji qi zhongji guanhuai, note 47,
p-499.

>* Yu Ying-shih, You ji fengchui shuishang lin: Qian Mu yu xiandai Zhongguo xueshu G2 E/K F
fie  $RABEAIRCEE S (Taipei: Sanmin shuju, 1991), pp.31-98. Li Zehou Z%)2[E also shares
similar view, see his Shuo ruxue si gi =fREEVUHA (Shanghai: Shanghai yiwen chubanshe 7%
HARFE, 2012), pp.111-112.

> Yu Dan F-%, a popular figure introducing Confucianism via a television show in mainland China,
for instance, is considered a ‘Contemporary Neo-Confucian’ by some scholars. See Ronnie L.
Littlejohn, Confucianism: An Introduction (London and New York: I.B. Tauris, 2011), pp.177-186.
However, at least up until now, Yu’s understanding of Confucianism is debatable.

> It is said that the proprietary rights of mainland thinkers over the interpretation of Confucianism
would be diminished if Fung Yu-lan and He Lin, who stayed in mainland China after 1949, were
excluded from the list. See John Makeham, ‘The Retrospective Creation of New Confucianism’, note
40.
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traditions, Huayan thought for instance, therefore, will not be simply considered from a

. . 5
Confucian perspective.’

Second, because, for some scholars, the term ‘Contemporary Neo-Confucianism’ means the
academic convention created by Xiong, it consolidates the image of the teacher-student
relationship between Xiong and Tang but neglects the fact that Tang actually refused to be the
private student of Xiong.”® As Tang himself argued, he had established his own thought
before meeting Xiong.”” In this sense, Xiong’s influence on Tang may not be as great as
many scholars think.”® By contrast, the relationship between Fang and Tang has drawn almost
no attention in academia. In this study, however, I argue that there is close relationship
between their thought. In consideration of this, not using the term ‘Contemporary

Neo-Confucianism’ in relation to Fang and Tang is to be preferred.

In order to achieve the objectives of this study, I will work according to the following plan. In
chapter 2, I will discuss all the necessary elements constituting the historical context in which
Fang and Tang appropriated Huayan thought, including i.) the ideas of ‘#i” and ‘yong’, ii.) the
Western challenge, ‘scientism’ in particular, and Chinese response since the mid-nineteenth
century, iii.) examples of Chinese thinkers’ appropriations of ideas alternative to
Confucianism to develop their theories, and iv.) characteristics of Huayan thought. I will also
briefly discuss the issue of ‘Chinese hermeneutics’ so that Fang’s and Tang’s cases can join
the discussion in current academia. In chapters 3 and 4, Fang’s and Tang’s own thought and
their interpretations of Huayan thought will be addressed respectively. All these chapters
together will thus help answer the three research questions I listed at the beginning of this
study, which I will discuss in detail in chapter 5. In short, Fang appropriated Huayan’s idea of
‘harmony’ to support his own thought of ‘comprehensive harmony’ in responding to the
challenge of ‘scientism’, while Tang used the Huayan theory of doctrinal classification to
handle the issue. Before further discussion, however, it is necessary to see how other scholars

have viewed the relevant issues in order to show both the sources on which this discussion

> Once in a private conversation with a former professor in the Philosophy Department, the Chinese
University of Hong Kong, I was told that Fang and Tang simply viewed Huayan from a Confucian
perspective. Therefore, their interpretations are not ‘objective’. For similar criticism, see Charles
Wei-hsun Fu (Fu Weixun) {#{&#%f], Cong chuangzao de quanshixue dao dasheng foxue {¢BIEHIERRE
B K IEMBEE (Taipei: Dongda tushu B K[EZE, 1990), p.346.

® Tang, Nianpu; Zhushu nianbiao; Xianren zhushu L35, ZEyiIEF, 5o AZf (Taipei: Taiwan
xuesheng shuju, 1990), p.42.

°7 Tang, Shengming cunzai yu xinling jingjie vol.2, note 34, p.480.

% Liu Shu-hsien’s saying that ‘he [Tang] acknowledged that it was through the influence of Hsiung
Shih-li [Xiong Shili] that he could see the true insights in Chinese philosophy’ seems contrary to Tang’s
own wishes. See Liu, ‘T’ang Chun-i (1909-1978)’, note 1. For scholarship stressing the relationship
between Xiong and Tang, also see Guo Qiyong FFZ5H, ‘Tang Junyi yu Xiong Shili FFEREIFEL 77,
in Huo Taohui ZE#5HF ed., Tung Junyi sixiang guoji huiyi lunwenji FEE3% B SsimCE
vol.3 (Hong Kong: Fazhu chubanshe ;{3 H i tt, 1991), pp.128-141.
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will draw and to locate its own particular contribution more clearly.

Chapter 1.3 Literature Review

In general, the literature used in this study may be divided into three categories, each
containing certain sub-classifications. The first category comprises materials about the
historical context of Fang and Tang, and the second and third categories cover the discussion
about their thought respectively. Below, I review relevant materials critically, discussing their
pros and cons and explaining their roles in this study, as well as locating my own approach in

relation to previous studies.

Chapter 1.3.1 Historical Context

Western Challenge and Chinese Response

In order to define the Western challenges facing Fang and Tang, an understanding of the
historical events of China from the mid-nineteenth century is necessary. Of the plentiful
scholarship about Chinese history of this period, I refer principally to those works closely
related to the Western challenge and the Chinese response and the changes in these two
elements. The two volumes of The Cambridge History of China™ and Spence’s The Search
for Modern China® provide sufficiently comprehensive information about individual events,
their characteristics and significances for the present purpose. However, to understand the
development of the Western challenge, which must be understood through the unfolding of
such individual events, Teng’s and Fairbank’s China’s Response to the West: a documentary
survey 1839-1923%" Hsu’s The Rise of Modern China,”* Tang’s Wanging qishi nian W5+
+4F (The Seventy Years of the Late Qing Dynasty)® and Luo’s Minzuzhuyi yu Jjindai
Zhongguo sixiang EJFEF ZEITTEEAE (Nationalism and Recent Chinese Thought)64 all
provide discussion of these developmental changes. By observing the main characteristics of

different Chinese reforms from the mid-nineteenth century, the evolution of the Western

> John K. Fairbank and Liu Kwang-ching ed., The Cambridge History of China vol.11: Late Ch’ing,
1800-1911, Part 2 (Cambridge: Cambridge University Press, 1980); John K. Fairbank ed., The
Cambridge History of China vol.12: Republican China, 1912-1949, Part 1 (Cambridge: Cambridge
University Press, 1983).

% Jonathan D. Spence, The Search for Modern China (New York and London: Norton, 1999).

o1 Teng Ssu-yii and John K. Fairbank, China’s Response to the West: a documentary survey 1839-1923
(Cambridge: Harvard University Press, 1954).

2 Immanuel C.Y. Hsu, The Rise of Modern China (New York and Oxford: Oxford University Press,
1990).

% Tang Degang FE/E[, Wanging gishi nian vol. 1: Zhongguo shehui wenhua zhuanxing zonglun W
AT voll ¢ L& S LRGSR (Taipei: Yuanliu 27t, 1998).

% Luo Zhitian ZEEMH, Minzuzhuyi yu jindai Zhongguo sixiang B 38 BT (t HpEY B AR (Taipei:
Sanmin shuju =[EEF, 2011).
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challenge and the subsequent demands upon the Chinese are seen. All of them help explain
how the understanding of the Chinese about the Western challenge shifted from one

emphasising technology and institutions to one stressing culture.

However, none of the works above employs the concepts of ‘ti” and ‘yong’ as a theoretical
framework. As Yang Rubin argues, almost all recent Chinese thought has employed the
concepts of ‘zi” and ‘yong’.® As I will mention in chapter 2, the employment of these
concepts also runs through the historical events from mid-nineteenth-century China. In this
sense, therefore, I argue that the explanatory power of the above works is not enough for this
study, which I will show in detail in chapter 2. Below I discuss the studies about ‘scientism’
and ‘Contemporary Neo-Confucianism’ in particular, since they are the exact Western

challenge and Chinese response on which I focus in this study.

‘Scientism’ in China

Many studies such as those by Chang Hao,” Thomas A. Metzger,”” Roger Ames® and
Huang Jinxing® have mentioned that ‘scientism’ is the main challenge facing Chinese
thinkers in the early twentieth century. However, few of them further explain what ‘scientism’
means. In fact, the works by Elman,”® Fan Fa-ti,”' Hu Danian,”” Lackner, Amelung, and
Kurtz,” Schneider,” and Wright” help support the point that ‘science’ plays an important
role in Chinese intellectual history from the seventeenth century. In this sense, it is not
reasonable to assume that Fang and Tang confused ‘scientism’ with ‘science’. In my view, Liu

Shu-hsien’s following words explain the goal of Fang’s and Tang’s theories appropriately, that

% Yang Rubin, ‘Jinxiandai rujia sixiangshi shang de tiyonglun’, note 24.

% Chang Hao, ‘New Confucianism and the Intellectual Crisis of Contemporary China’, in Charlotte
Furth ed., The Limits of Change: Essays on Conservative Alternatives in Republican China,
(Cambridge: Harvard University Press, 1976), pp.276-302.

7 Thomas A. Metzger, ‘Putting Western Philosophy on the Defensive? Notes on Tang Junyi’s
Philosophy’, Zhongguo zhexue yu wenhua no.8 Tang Junyi yu zhongguo zhexue yanjiu, note 8,
pp-57-89.

% Roger T. Ames, ‘New Confucianism: A Native Response to Western Philosophy’, in Hua Shiping ed.,
Chinese Political Culture 1989-2000 (New York and London: An East Gate Book, 2001), pp.70-99.

% Huang Jinxing 8, Cong lixue dao lunlixue: Qingmo Minchu daode yishi de zhuanhua 732
FlfmELEE « FRRPEFEEAVEL (Taipei: Yunchen wenhua frR3Z1L, 2013).

70 Benjamin A. Elman, On Their Own Terms: Science in China, 1550-1900 (Cambridge, MA: Harvard
University Press, 2005).

"' Fan Fa-ti, British Naturalists in Qing China: Science, Empire, and Cultural Encounter (Cambridge,
MA: Harvard University Press, 2004).

> Hu Danian, China and Albert Einstein: The Reception of the Physicist and His Theory in China,
1917-1979 (Cambridge, MA: Harvard University Press, 2005).

7 Michael Lackner, Iwo Amelung, and Joachim Kurtz, New Terms for New Ideas: Western Knowledge
and Lexical Change in Late Imperial China (Leiden and Boston: Brill; 2001).

™ Laurence A. Schneider, Biology and Revolution in Twentieth-Century China (Lanham, Md.:
Rowman & Littlefield, 2003).

™ David Wright, Translating Science: The Transmission of Western Chemistry into Late Imperial
China (Leiden and Boston: Brill, 2000).
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‘the contemporary Neo-Confucian philosophers are no longer hostile to scientific
investigation. But they can see the limitations of science and firmly reject scientism as
one-sided.”’® In this study, as I will further explain in chapter 2, I argue that admitting the
achievement of ‘science’ while at the same time preserving traditional Chinese values are the
main tasks of Fang’s and Tang’s theories. The reason for their appropriating Huayan thought

is also related to this.

Charlotte Furth’s Ting Wen-chiang; Science and China's New Culture,” Hua Shiping’s
Scientism and Humanism: Two Cultures in Post-Mao China, 1978-1989,” Ouyang
Guangwei’s ‘Scientism, technocracy, and morality in China’” and Wang Hui’s ;T U
Xiandai Zhongguo sixiang de xingqi F{CHHEEEWIEGE (The Rise of Modern Chinese
Thought)® provide comprehensive discussion about the ‘scientism’ facing China in the times
of Fang and Tang. Although none of them mentions Fang’s and Tang’s response to the issue,
which can be considered a shortcoming from the point of view of this study, I mainly refer to

them while discussing ‘scientism’ in the following chapters.

Appearance of ‘Contemporary Neo-Confucianism’

Whilst ‘scientism’ is the main Western challenge I discuss in this study, the so-called
‘Contemporary Neo-Confucianism’ is the Chinese response on which I focus. Both Chow
Tse-tusng’s The May Fourth Movement: Intellectual Revolution in Modern China®' and
Edmund S. K. Fung’s The Intellectual Foundations of Chinese Modernity: Cultural and
Political Thought in the Republican Era® each provide a comprehensive picture of almost all
kinds of pro-traditional Chinese thinkers from the mid-nineteenth century to the early
twentieth century. All Tu Wei-ming’s Way, Learning and Politics: Essays on the Confucian
Intellectual,” Liu Shu-hsien’s ‘Contemporary Neo-Confucianism: Its Background, Varieties,

> 84

Emergence, and Significance and John Makeham’s New Confucianism: A Critical

" Liu Shu-hsien, ‘Confucian Ideals and the Real World: A Critical Review of Contemporary
Neo-Confucian Thought’, in Tu Wei-ming ed., Confucian Traditions in East Asian Modernity: Moral
Education and Economic Culture in Japan and the Four Mini-Dragons (Cambridge and London:
Harvard University Press, 1996), pp.92-111.

"7 Charlotte Furth, Ting Wen-chiang; Science and China's New Culture (Cambridge: Harvard
University Press, 1970).

™ Hua Shiping, Scientism and Humanism: Two Cultures in Post-Mao China, 1978-1989 (Albany: State
University of New York Press, 1995).

" Ouyang Guangwei, ‘Scientism, Technocracy, and Morality in China’, note 20.

% Wang Hui, Xiandai Zhongguo sixiang de xingqi (Beijing: Sanlian shudian =[5, 2004).

8! Chow Tse-tsung, The May Fourth Movement: Intellectual Revolution in Modern China (Cambridge:
Harvard University Press, 1960).

%2 Edmund S. K. Fung, The Intellectual Foundations of Chinese Modernity: Cultural and Political
Thought in the Republican Era (New York: Cambridge University Press, 2010).

8 Ty Wei-ming, Way, Learning and Politics: Essays on the Confucian Intellectual, note 11.

8 Liu Shu-hsien, ‘Contemporary Neo-Confucianism: Its Background, Varieties, Emergence, and
Significance’, note 41.
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Examination,” discuss the background of ‘Contemporary Neo Confucianism’ in detail in
particular. However, all of them principally describe the general ideas of this philosophical
camp at the expense of the characteristics of individual thinkers. As a result, the features of

Fang’s and Tang’s theories cannot be known from these studies.

Although Xiandai xin ruxue yanjiu lunji I {REM5e:mEE (Collection of Essays about the
Study of Contemporary Neo-Confucianism)*® and the first volume of Xiandai xin rujia xuean
R RFEZE (Study of Contemporary Neo—Confucians)87 edited by Fang Keli 517,
who was in charge of the 1986 national project about ‘Contemporary Neo-Confucianism’,
discuss Fang and Tang to some extent, they fail to mention their appropriations of Buddhist
ideas, not to mention their relationship with Huayan. Therefore, in order to meet the
objectives of this study, more specific discussion is certainly needed. Before that, however,
studies about Huayan should be discussed as they help clarify what aspects of Huayan Fang
and Tang appropriated and the reasons behind their appropriations. This therefore brings our

discussion to studies concerning this Buddhist tradition.

Huayan Thought and its Modern Development

Huayan thought is a key element in this study. In the following, I will divide the discussion

into two sections: the history of the Huayan School and its thought.

1.) History of the Huayan School

Historical study about the Huayan School is further divided into general history and specific
history. There is much scholarship on the general development of Chinese Buddhism. Both
Tang Yongtong’s 5% Han Wei Liang Jin Nanbeichao fojiao shi JEFRR S rEILEHEE
(History of Buddhism in the Han, Wei, Jin and Southern and Northern Dynasties)™ and Sui
Tang ji wu dai fo jiao shi [&E N FARHBEE (Buddhist History of the Sui, Tang and the Five
Dynasties)® are two of the most important of the works written in Chinese. Based on his vast
knowledge in textual study, Tang tries to confirm the validity of much of the important
information on this subject by comparing different original materials written in Chinese,

Japanese, Sanskrit, Pali and Tibetan. As well as Tang’s works, E. Ziircher’s The Buddhist

8 John Makeham ed., New Confucianism: A Critical Examination, note 40.

% Fang Keli and Li Jinquan ed., Xiandai xin ruxue yanjiu lunji, note 49.

¥ Fang Keli 775277 and Li Jinquan 23§54 ed., Xiandai xin rujia xuean FLH{EZEZE vol.1
(Beijing: Zhongguo shehui kexue chubanshe Bt @& R} EH kR, 1995).

% Tang Yongtong, Han Wei liangJin NanBeichao fojiao shi (Beijing: Zhonghua shuju Hi#EEf5,
1983).

% Tang Yongtong, Sui Tang ji wudai fojiao shi (Taipei: Huiju chubanshe Z£fF H [ tt, 1986).
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conquest of China: the spread and adaptation of Buddhism in early medieval China,”
Kamata Shigeo’s #if H % ft Zhongguo fojiao shi 5 # %5 (History of Chinese
Buddhism)91 and Ui Hakuju’s FJ}{H5 Zhongguo fojiao shi FE#E5 (History of
Chinese Buddhism)” also provide reliable information. All of these works help constitute the

general history about Buddhist entry into China.

For the history of the Huayan School, on the one hand, Kimura Kiyotaka’s Rf}7EZ%
Zhongguo Huayan sixiang shi T E#E g TS (The History of Chinese Huayan Thought)93
and Wei Daoru’s #{iEF Zhongguo Huayanzong tongshi "FEZEFEE S (The General
History of Chinese Huayan School)® provide comprehensive information about the
development of the School in the medieval China. The works by Robert M. Gimello,” Liu

? also discuss individual

Ming-wood,96 Chen Jinhua,”” Imre Hamar,” and Peter N. Gregory9
Huayan patriarchs of the Tang Dynasty in detail. While referring to particular historical facts
concerning the Huayan patriarchs of that time, therefore, I will rely on the above works. On
the other hand, both Yu Lingbo’s % Minguo gaosengzhuan chubian B EE S {EY)4R
(Eminent monks in Republic of China Vol.l)100 and Shi Tianen’s FEKE Huayanzong de
liuchuan yu zai Taiwan de fazhan FEESEHIRAGHETEERZEE (The spread of Huayan
School and its development in Taiwan)'"' discuss the development of the Huayan School in
twentieth-century China, which make the characteristics of Fang’s and Tang’s appropriations

of Huayan thought clearer.

Since the study is to analyse how Fang and Tang view Huayan thought in the Tang Dynasty

and the influence of Huayan on their own ideas, it is Huayan thought rather than the details of

% E. Ziircher, The Buddhist conquest of China: the spread and adaptation of Buddhism in early
medieval China (Leiden: Brill, 2007).

! Kamata Shigeo, Guan Shigian gt trans., Zhongguo fojiao shi (Taipei: Xinwenfeng 7',
2010).

%% Ui Hakuju, Li Shijie Z{{% trans., Zhongguo fojiao shi (Taipei: Xiezhi gongye congshu ff7& T
FEweE, 1970).

% Kimura Kiyotaka, Li Huiying ZZE%% trans., Zhongguo Huayan sixiang shi (Taipei: Dongda tushu
HAEE, 1996).

** Wei Daoru, Zhongguo Huayanzong tongshi (Nanjing: Fenghuang chubanshe JBE 4 fi 1, 2008).

» Robert M. Gimello, Chih-yen and the foundation of Hua-yen Buddhism (unpublished PhD thesis,
Columbia University, 1976).

% Liu Ming-wood, The Teaching of Fa-tsang - An Examination of Buddhist Metaphysics (unpublished
PhD thesis, University of California, Los Angeles, 1979).

7 Chen Jinhua, Philosopher, Practitioner, Politician: The Many Lives of Fazang (643-712) (Leiden:
Brill, 2007).

% Imre Hamar, A Religious Leader in the Tang: Chengguan’s Biography (Tokyo: The International
Institute for Buddhist Studies, 2002).

% Peter N. Gregory, Tsung-mi and the Sinification of Buddhism (Honolulu: University of Hawaii Press,
2002).

' Yu Lingbo, Minguo gaosengzhuan chubian (Taipei: Yuanming chubanshe [E]BH i t, 1998).

191 Shi Tianen, Huayanzong de liuchuan yu zai Taiwan de fazhan (unpublished masters dissertation,
Institute of Hua-yen Buddhist Studies gz =427, 2004).
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the history of the School that is the focus of study. Therefore, in this study, very few criticisms
will be made about the historical studies mentioned, unless it is related to our understanding

of Huayan thought.

1i.) Discussion of Huayan Thought

Huayan thought has been criticized by some scholars on the grounds that the tathagatagarbha
(Eng. Buddha nature or pure mind; Chi. rulaizang zixing gingjingxin {175 E &0 it
suggests is not a Buddhist idea.'” Since I aim at discussing how Fang and Tang interpreted
and appropriated Huayan thought, I will not participate in this debate over Huayan thought
here. Instead, I will use the works enjoying good reputation in academia and having a close
relationship with Fang’s and Tang’s appropriations of the thought. Liu Ming-wood’s The

5 is the work on which I

Teaching of Fa-tsang - An Examination of Buddhist Metaphysics'®
mainly rely in this study as it provides comprehensive discussion about the thought of Fazang
AL (643-712), who is commonly considered the founder of the School by almost all
scholars. As I will further discuss in chapter 2, many important concepts of the Huayan
School derive from Fazang. In this sense, a good understanding of Fazang is crucial to
comprehend the basis of Huayan thought. Liu’s work fulfils this need. In fact, as I will discuss
in chapter 4, Tang Junyi focused on Fazang while interpreting Huayan thought. Peter N.
Gregory’s Inquiry into the Origin of Humanity,'” Tsung-mi and the Sinification of
Buddhism'” and Ran Yunhua [ZE# Zongmi'® discuss the ideas of Zongmi 527
(780-841) clearly, including his theory of doctrinal classification. As the last Huayan patriarch
in the Tang Dynasty, Zongmi’s theory represents a kind of maturity. These works by Liu and
Gregory provide comprehensive views of this Buddhist tradition. However, there is little

scholarship available about Dushun, who is a focus of study of Thomé H. Fang. In this sense,

Fang’s interpretation of Dushun seems to complement the discussion about Huayan thought.

Since Huayan thought was largely influenced by the concept of Consciousness-Only, an
understanding of Chinese appropriations of Consciousness-Only is necessary for discussing
Huayan thought. In this study, while discussing the concept of Consciousness-Only, I mainly

rely on the works by Lambert Schmithausen, including the two volumes of Alayavijiiana: On

12 For discussion, see Lin Chen-kuo, ‘Metaphysics, Suffering, and Liberation: The Debate between
Two Buddhisms’, in Jamie Hubbard and Paul L. Swanson ed., Pruning the bodhi tree: the storm over
critical Buddhism (Honolulu: University of Hawaii Press, 1997), pp.298-313.

19 1 iy Ming-wood, The Teaching of Fa-tsang - An Examination of Buddhist Metaphysics, note 96.

194 peter N. Gregory, Inquiry into the Origin of Humanity: An Annotated Translation of Tusng-mi’s
Yuan jen lun with a Modern Commentary (Honolulu: University of Hawaii Press, 1995).

195 peter N. Gregory, Tsung-mi and the Sinification of Buddhism, note 99.

1% Jan Yun-hua, Tsung-mi (Taipei: Dongda tushui BEA[EE, 1998).
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107

the Origin and the Early Development of a Central Concept of Yogdcara Philosophy ™" and

On the Problem of the External World in the Ch’eng wei shih lun.'”™ Paul Williams’

9

Mahayana Buddhism: the doctrinal foundations'” also provides a clear background

discussion about the ideas of Consciousness-Only in both Indian and Chinese contexts.

13

Chinese Hermeneutics’ — A Summary

Strictly speaking, ‘Chinese hermeneutics’ is not part of the context of Fang’s and Tang’s
appropriations of Huayan thought. However, as I argue in the first section of this chapter, their
writings address this issue. It makes their appropriations of Huayan not only bear historical

meaning, but also modern significance, and I will discuss this in chapters 3 and 4.

The issue of ‘Chinese hermeneutics’ has been of most interest to Chinese and
Chinese-American scholars as most of the discussions about it are developed by them. Among
the studies, Cheng Chung-yi ’s ‘An Onto-Hermeneutic Interpretation of Twentieth-Century
Chinese Philosophy: Identity and Vision’,110 Charles Wei-hsun Fu’s (Fu Weixun) {#{#Ef
Xuewen de shengming yu shengming de xuewen Z2RHHY4dnBid: aify 2R (The Life of

111

Learning and the Learning of Life)  and Liu Xiaogan’s Z[5%CE; Quanshi yu dingxiang:

Zhongguo zhexue yanjiu fangfa zhi tanjiu 3 FEELE R © PRETEWE HEZHERE
(Hermeneutics and Orientation: Investigation of Method of Chinese Philosophical Study)'”
are especially influential. Since I will discuss these works in depth in chapter 2, I will not be
commenting on them here. Below I discuss the works concerning Fang and Tang in particular,

including the relationship between their thought and that of Huayan.

Chapter 1.3.2 Thomé H. Fang and Huayan Thought

Most of the works about Fang are at an introductory rather than an explanatory level. For

example, Vincent Shen’s ‘Fang Dongmei (Thome H. Fang)’,'"” Li Chenyang’s ‘Fang

"7 Lambert Schmithausen, Alayavijiiana: On the Origin and the Early Development of a Central
Concept of Yogacara Philosophy (Tokyo: International Institute for Buddist Studies, 1987).

1% T ambert Schmithausen, On the Problem of the External World in the Ch’eng wei shih lun (Tokyo:
The International Institute for Buddhist Studies, 2005).

19 paul Williams, Mahayana Buddhism: the doctrinal foundations (London and New York: Routledge,
2009).

"9 See Cheng Chung-ying and Nicholas Bunnin ed., Contemporary Chinese Philosophy
(Massachusetts and Oxford: Blackwell, 2002), pp.365-404.

" Charles Wei-hsun Fu, Xuewen de shengming yu shengming de xuewen (Taipei: Zhengzhong shuju
FirEfE, 1993), pp.220-258.

"2 iy Xiaogan, Quanshi yu dingxiang: Zhongguo zhexue yanjiu fangfa zhi tanjiu (Beijing: Shangwu
yinshuguan PH%EIERE, 2009).

3" Antonio S. Cua ed., Encyclopedia of Chinese Philosophy (New York and London: Routledge, 2003),
pp-249-252.
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Dongmei: Philosophy of Life, Creativity and Inclusiveness’,'"* Liu Shu-hsien’s Essentials of
Contemporary Neo-Confucian Philosophy'” and Jiang Guobao’s #%E{% and Yu Bingyi’s
#x55lH Fang Dongmei sixiang yanjiu 77503 EAHRR4E (Study of Thomé H. Fang's Thought)''®
all just provide introductions to Fang’s thought, discussing its characteristics and his general
interpretation of Confucianism, Taoism and Buddhism. However, none of them tries to
evaluate Fang’s ideas critically. The shortcomings of Fang’s arguments are seldom discussed
in this literature. Although Fang Dongmei xiansheng de zhexue 77583 %4 iy #7 £
(Philosophy of Thomé H. Fang),'"” a collection of essays written in Chinese and English for a
conference marking the tenth anniversary of Fang’s death, Hermann Marc’s ‘A Critical
Evaluation of Fang Dongmei’s Philosophy of Comprehensive Harmony’ ''* and Wan
Xiaoping’s 5G/\NF- Fang Dongmei yu Zhongxi zhexue J5HFEEFFEITEE (Thomé H. Fang
and Chinese and Western Philosophies)'” discuss Fang’s ideas rather critically, they fail to

mention Fang’s idea of Huayan.

In fact, up to now, there have been only two essays about Fang and Huayan, both of which
discuss the issue in a descriptive way but explain nothing about why Fang viewed Huayan as
he did." In consideration of the limitations of the above works, I argue that previous study
of Fang is far from satisfactory for the purpose of this study. Fang Dongmei xiansheng de
zhexue dianxing FHRFEMANFTEHA (Philosophical Model of Thomé H. Fang) edited by

2121

Feng Huxiang /EJE ¢t is the most recent work about Fang’s life and ideas. Published in
2007, it reveals some little-known stories about Fang. More important, it contains a
chronology of his life, recording dates and other details about his life, including his
experience of learning Huayan. The editor, as one of Fang’s closest students, provides reliable
information about him. To some extent, this work helps sharpen the discussion about the

relationship between Fang and Huayan.

""" Cheng Chung-ying and Nicholas Bunnin ed., Contemporary Chinese Philosophy, note 110,
pp-263-280.

"> Liu Shu-hsien, Essentials of Contemporary Neo-Confucian Philosophy, note 16, pp.73-88.

"% Jiang Guobao and Yu Bingyi, Fang Dongmei sixiang yanjiu, note 40.

""" Executive Committee of the International Symposium on Thomé H. Fang's Philosophy ed., Fang
Dongmei xiansheng de zhexue (Philosophy of Thomé H. Hang) (Taipei: Youshi wenhua 4ififi~Z1E,
1989).

""" Marc Hermann, ‘A Critical Evaluation of Fang Dongmei’s Philosophy of Comprehensive
Harmony’, Journal of Chinese Philosophy vol.34, no.1, (March 2007): 59-97.

19 Wan Xiaoping, Fang Dongmei yu Zhongxi zhexue (Hefei: Anhui daxue chubanshe Z#AEEH AR
£, 2008).

20 Yu Chengyi #if3%, ‘Fang Dongmei Huayanzong yili tanxi 77 HIFE5E BSe MR, Zongjiao
xue yanjiu EEEWTSE vol. 70, no.1 (2006): 167-170; Qu Dacheng J& A%, ‘Lun Fang Dongmei dui
Huayan sixiang de quanshi i /7558 B DAERYERRE, Zhexue yu wenhua FTEEEASTAE vol.37,
no.12 (2010): 67-81.

121 Feng Huxiang ed., Fang Dongmei xiansheng de zhexue dianxing, note 12.
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Chapter 1.3.3 Tang Junyi and Huayan Thought

Although the scholarship concerning Tang appears greater than that about Fang, much of it is
commemoratory rather than explanatory too. Most of the works focus on Tang’s Confucian
ideas but fail to notice that Buddhist thought, and Huayan thought in particular, played a role
in his thought. Thomas A. Metzger’s Escape from Predicament: Neo-Confucianism and

s 123

China’s Evolving Political Culture,"” Li Tu’s ‘Tang Junyi (T’ang Chun-i)’,'* and Anja

> 124

Steinbauer’s ‘A Philosophical Symphony: Tang Junyi’s System’ “" are all such examples. As
I will explain in chapter 4, Tang’s thought cannot be discussed separately from his own daily
experience. Unfortunately, very little scholarship links his thought with his own experience.
William Yau-nang Ng’s T’ang Chun-i’s ldea of Transcendence: with special reference to his
Life, Existence, and the Horizon of Mind-Heartis one the few exceptions.'” In this study, I
will link Tang’s own experience with his thought, providing a major difference in this study

from most existing scholarship about him.

Although the idea that Tang’s thought is influenced by Huayan thought is prevalent in
Chinese academia, little literature discusses this issue fully. While Jing Haifeng’s 5/8l& Xin

ruxue yu ershi shiji Zhongguo sixiang Fr{RZH — M4 EAE (Neo-Confucianism and
126

the Chinese Thought in Twenty Century) ™ and Zhang Yunjiang’s 5EZE;T. Xin fong jiu jing:

Tang Junyi yu Huayanzong B35 @ BFEREIER TS (Nine Horizons through the Mind:

Tang Junyi and Huayan School)'”’

try to discuss the relationship between Tang and Huayan,
they mainly describe how Tang interpreted Huayan but fail to explain the influence of Huayan
on Tang. Xu lJia’s &% Xiandai xin rujia yu foxue IR Fr{HEFEFHEE (Contemporary

Neo-Confucianism and Buddhism) '**

provides general discussion about the Buddhist
influence on Tang. However, the particular role Huayan plays is overlooked. In fact, valuable
study about Tang’s appropriations of Huayan is so rare that the role the Buddhist tradition
actually plays in Tang is very unclear to scholars. As Lin Yu-sheng #kffi4: argues in a

conference, Tang’s appropriation of Huayan thought is a ‘confusion of ideas’.'” As I will

'22 Thomas A. Metzger, Escape from Predicament: Neo-Confucianism and China’s Evolving Political
Culture, note 10, pp.29-47.

13 Antonio S. Cua ed., Encyclopedia of Chinese Philosophy, note 113, pp.712-716.

124 See Yi Pu #%[@ vol. 8 (Dec 1996): 59-66.

' William Yau-nang Ng, T"ang Chun-i’s Idea of Transcendence: with special reference to his Life,
Existence, and the Horizon of Mind-Heart, note 7.

12 Jing Haifeng, Xin ruxue yu ershi shiji Zhongguo sixiang (Zhengzhou: Zhongzhou guji chubanshe
o EE R, 2005), pp243-252.

2" Zhang Yunjiang, Xin tong jiu jing: Tang Junyi yu Huayanzong (unpublished MA dissertation,
Sichuan: Sichuan University PUJI[A£2, 2005).

"% Xu Jia, Xiandai xin rujia yu foxue (Beijing: Zongjiao wenhua chubanshe 5% {LH AR, 2007),
pp.-141-204.

' Lin Yu-sheng, ‘Miandui weilai de zhongji guanhuai [Aj%fRARAVLLFRRIE, Zhongguo luntan
ElzmiE vol.15, no.1 (1982): 21-24.
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show in this study, Tang’s appropriations of Huayan thought cannot be simply explained in
one or two sentences. Thus, as in the case of Thomé H. Fang, Tang’s appropriation of Huayan
thought is a topic worth further study and this will form the core content of this study. First,
then, we turn to a more detailed examination of the historical context facing their

appropriations, which brings us to the discussion of chapter 2.
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Chapter 2 The Historical Context of Modern Confucian Thinkers’ Appropriations
of Buddhist Ideas

Chapter 2.1 ‘Ti’ and ‘Yong’ as a Theoretical Framework

As noted by Li Hongzhang Z38% (1823-1901), an influential official of China’s late Qing
& Dynasty (1644-1912), the challenges facing the country from the mid-nineteenth century
on were so revolutionary that they amounted to ‘the greatest change in more than three
thousand years’ (Chi. sangian yu nian yi da bianju =-TgF—K¥5) of Chinese history.1 It
is certainly impossible, in a single chapter, to discuss the entire historical context in which
Thomé H. Fang and Tang Junyi appropriated Huayan thought, and, in fact, there are many
excellent studies about the historical events of this period.2 In my view, however, it is not a
lack of information but a lack of a theoretical framework that makes the characteristics and
relationships of these events unclear to readers. In order better to analyse this complex
historical context, therefore, I will be employing the concepts of ‘#i” #& and ‘yong’ H, two
terms that enjoy an important place within pre-modern Chinese intellectual history,” as well

as in modern times.*

In Chinese tradition, the concepts of ‘#i” and ‘yong’ have been employed, from the time of the
early Six Dynasties (220-589) to the present day. Literally, the word ‘#i” means ‘body’, which
approximates to the English word ‘substance’, while ‘yong’ usually means the response of a
thing when stimulated.” Although Chan Wing-tsit’s ‘substance’ and “function” are now widely

adopted in English writings as the translations of ‘7" and ‘yong’,® their employment has

' Liang Qichao 2Ef#E, Li Hongzhang zhuan Z3J5E5{# (Haikou: Hainan chubanshe J&F5HARTE,
1993), pp.42-43.

% For instance, see Jonathan D. Spence, The Search for Modern China (New York and London: Norton,
1999); Immanuel C. Y. Hsu, The Rise of Modern China (New York and Oxford: Oxford University
Press, 1990); Chow Tse-tsung, The May Fourth Movement: Intellectual Revolution in Modern China
(Cambridge: Harvard University Press, 1960).

? Qian Mu $&f8, Xinya yiduo ¥755#4% (Beijing: Sanlian shudian =IFFE[E, 2004), p.194; Walter
Liebenthal, Chao lun: the treatises of Seng-chao (Hong Kong: Hong Kong University Press, 1968),
p.17.

* Yang Rubin #5{%&%5, ‘Jinxiandai rujia sixiangshi shang de tiyonglun ¥TH{t{E5 EAHE FAIELH
Zm’, in Chen Rongkai [H2Z5B5H ed., Tianrenzhiji yu renginzhibian: bijiao yu duoyuan de guandian X
N7 BB A W LLEREE 25 T HYHESE (Hong Kong: New Asia College, 2001), pp.195-226. Li
Zehou ZXJ2[5 argues that these concepts also help explain the characteristics of the economic reforms
of China nowadays. See his Shuo xiti zhongyong EiFafe T A (Shanghai: Shanghai yiwen chubanshe
IR R, 2012), pp.62-79.

> A. C. Graham, Two Chinese Philosophers: Ch’eng Ming-tao and Ch’eng Yi-ch’uan (London: Lund
Humphries, 1958), p.39.

® Antonio S. Cua, ‘Ti and Yong (T’i and Yung): Substance and Function’, in Antonio S. Cua ed.,
Encyclopedia of Chinese Philosophy (New York and London: Routledge, 2003), pp.720-723.
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varied widely in different periods.” Amongst various explanations, that of Zhu Xi 4%

(1130-1200), the great Confucian thinker in the Song Dynasty, is the most influential:

Consider our body as #i, seeing and hearing, as well as the movements of our hands and legs, are its

yong (functions/operations). But if we consider our hand as #i, then the movement of the fingers is its

8
yong.

Zhu also cited the well-known motto of Cheng Yi #£2EH (1033-1107), another Confucian

thinker, to complement his idea:
Ti and yong come from the same source, and there is no gap between the manifest and the hidden.’

The above reflection on ‘4’ and ‘yong’ contains two implications for this study. First, the
usages of ‘ti” and ‘yong’ are context-dependent. Therefore, their exact meanings depend on
individual situations."’ That means an understanding of them needs to include concrete
events or texts, though ‘#i’ is generally regarded as body, substance or principle, while ‘yong’
is considered function, phenomenon or approach."" Second, ‘#i’ and ‘yong’ are not separate,
but they are actually two sides of the same coin. I will use these two points to help sharpen
our understanding of the historical context in which Fang and Tang developed their thought,
the characteristics of their own theories, and, most importantly, the nature of their

appropriations of Huayan thought.

However, before I analyse the features of the historical context by means of the concepts of
‘ti’ and ‘yong’, it is essential to have a basic understanding of the historical events, which
constitute the context. In the following, I firstly discuss the historical context facing modern
Confucian thinkers’ appropriations of Buddhist ideas from a macro-perspective, including the
declining status of Confucianism, the appearance of ‘scientism’ and the Chinese search for
ideas other than Confucianism to develop their thought, which I summarize as ‘Western

challenge’ and ‘Chinese response’. I then focus, first, on appropriations of Buddhist ideas by

7 For different employments in Chinese history, see Zhang Dainian, Edmund Ryden trans., Key
Concepts in Chinese Philosophy (New Haven and London: Yale University Press, 2002), pp.240-257;
Xue Huayuan EE{LJT, Wanging ‘Zhongti xiyong’ sixiang lun (1861-1900): guanding yishixingtai de
xihua lilun W " REETERA | B4R (1861-1900) @ BEEZMHAIFEAVFE(LH 5 (Taipei: Daoxiang
chubanshe FEFE H ATt 1991), pp.27-35.

® The original Chinese are ‘#1iZ 5 /8% - HiH - HiE > FEMEdE - (F2H 5 WET28 5
HEENFERR IR ] ©  See Zhu Xi, Zhuzi yulei 2R-FEFH vol.6. For this translation, see Antonio S.
Cua, ‘Ti and Yong (T’i and Yung): Substance and Function’, note 6, p.721.

® The original Chinese is ‘§&FH—Jf > SEMSERS’. For the translation, see Antonio S. Cua, ibid.

" Ibid.

" Feng Qie JE#F ed., Zhexue da cidian #TEEAFEHL vol.2 (Shanghai: Shanghai cishu chubanshe [
TEEFE AR, 2001), p.1441.
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individual Confucian thinkers and, second, undertake a discussion of Huayan thought as

relevant to Fang’s and Tang’s appropriations.

Chapter 2.2 Western Challenge and Chinese Response - An Overview

Many scholars have noted that Chinese history from the mid-nineteenth century was largely a
response to the Western challenge.'? Although this ‘challenge-and-response’ model is
criticized because it oversimplifies the concept of the ‘West’ and neglects the autonomy of
China,"” it remains useful for this study as Tang Junyi himself conceptualised Chinese
thought in the past hundred years as mainly a response to the West.'* In short, modern
Chinese thought, including the so-called ‘Contemporary Neo-Confucianism’, was seen by its
own advocates and many scholars as a kind of cultural response to the Western challenge."
In this sense, what we should do is not deny the influence of the West on modern Chinese
thought or its place in their problematic. Instead, the key task is to define ‘“Western challenge’

and ‘Chinese response’ more carefully.

It is always difficult to define ‘Chinese’ as the concept entails many dimensions, including the
historical, the ethnic, the linguistic and the geopolitical. Therefore, there is no common
consensus on the content of ‘Chineseness’ in academia.'® Further, in saying that modern
Chinese thought is a cultural response to the West, the word ‘culture’ also needs more
consideration. Literally, the original Chinese term ‘wenhua’ 74k, which is translated as
‘culture’ in English, first appears in The Book of Changes or Yi Jing %)%%, where it is said that
‘through contemplation of the forms existing in human society it becomes possible to shape
the world’ (Chi. guan hu renwen, yi huacheng tianxia ¥~ A\ > LI bﬁfdiT).” Qian Mu

argues that ‘culture’ can be considered in two ways: the first, material (Chi. wuzhi de ¥J/&EH#Y),

12 Teng Ssu-yii and John K. Fairbank, China’s Response to the West: a documentary survey 1839-1923
(Cambridge: Harvard University Press, 1954); Paul Hibbert Clyde and Burton Floyd Beers, The Far East:
A History of the Western Impact and the Eastern Response (1830-1970) (New Jersey: Prentice Hall,
1971), pp.5-6.

" Paul A. Cohen, Discovering History in China: American Historical Writing on the Recent Chinese
Past (New York: Columbia University Press, 2010), pp.9-55.

' Tang Junyi, Zhonghua renwen yu dangjin shijie WFHE A\ SCEL% 4 vol.2 (Taipei: Taiwan
xuesheng shuju ZEEALET 1988), pp.373-377; Tang Junyi, Renwen jingshen zhi chongjian A
FH5 1> BB (Hong Kong: Xinya yanjiusuo ¥raofft5efr, 1974), pp.122-126.

15 Tan Sor-hoon, ‘Modernizing Confucianism and “new Confucianism™, in Louie Kam ed., The
Cambridge Companion to Modern Chinese Culture (Cambridge: Cambridge University Press, 2008),
pp-135-154. Also see Wen Haiming, Chinese Philosophy (Cambridge: Cambridge University Press,
2012), p.138.

'® For discussion, see Tu Wei-ming, ‘Cultural China: The Periphery as the Center’, in Tu Wei-ming ed.,
The Living Tree: the changing meaning of being Chinese today (California: Stanford University Press,
1994), pp.1-34; Rey Chow, ‘Introduction: On Chineseness as a Theoretical Problem’, Boundary 2, vol.
25, 1n0.3 (1998): 1-24.

'7 For the translation, see Richard Wilhelm, Cary F. Baynes trans., The I Ching or Book of Changes
(New Jersey: Princeton University Press, 1967), p.91.
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and the second, spiritual (Chi. jingshen de I&{#f7). While architecture is a good example for
the former, literature and philosophy are examples for the latter. For Qian, when using the
term ‘culture’, the Chinese people understand it in a spiritual context as referring to
intellectual rather than material pursuits."® Here I am not going to evaluate Qian’s idea, but
argue that this is the interpretation that Fang and Tang would have made of the term. As I will
argue in the following chapters, Fang and Tang, in their understanding of ‘culture’, were
concerned with intellectual and religious traditions such as the thought of Confucianism and

Buddhism. Material culture was not their focus.'’

However, even though ‘culture’ mainly means intellectual or spiritual traditions in this study,
changes in intellectual traditions happen continuously throughout history. In short, ‘culture’ is
never a static but a dynamic concept.”® In consideration of the difficulties in defining
‘Chinese’ and ‘culture’, I use the term ‘Chinese culture’ in a very loose sense. This
clarification is necessary in two aspects. First, the employment of the terms is so arbitrary in
many studies that a particular form of ‘culture’ may be easily categorized as ‘Chinese’ but not
considered relevant to the West, and vice versa. As a result, the cultural gap between China
and the West tends to be unnecessarily enlarged.”’ Second, and more important, this
ambiguity of the term provides room for Fang and Tang, who are widely regarded as
Confucian thinkers, to appropriate Huayan thought.” In fact, as Qian Mu argues, the content
of the ‘i’ of “Chinese culture’ was never clear.” I suggest that this is because the meaning of
the term ‘Chinese culture’ itself is not clear enough. Since the meaning of this term is unclear,
it is almost impossible to provide a clear discussion of its ‘#i’. In the final chapter, I will
discuss how Fang and Tang make use of this ambiguity of the term and argue that Fang’s and
Tang’s task is to re-define the ‘#i” and ‘yong’ of ‘Chinese culture’, making it more responsive

to the challenge of ‘scientism’.

Traditionally, it is usually argued that specific religions and intellectual traditions prevailed in

'8 Qian Mu, Xinya yiduo, note 3, pp.560-574.

' As Tang argued, while discussing ‘culture’, he focused on its spiritual dimension. See his Bingli
qiankun R #EEZIH (Taipei: Taiwan xuesheng shuju, 2013), p.114;

2 Stephen C. Angle, ‘Zhongguo zhexuejia yu quangiu zhexue HE#FTEESR B4 ERFTEL in Zhongguo
zhexue yu wenhua no.1 Fanxiang geyi yu quanqiu zhexue "HEFTEEE (L @ 558 K2 Al kg ZRE
ZERFTE (Guilin: Guangxi shifan daxue chubanshe & 75 Efigi A2 HhtE, 2007), pp.239-256.

*!" For more discussion, see Wolfgang Kubin, ““Only the Chinese Understand China” - The Problem of
East-West Understanding’, in Karl-Heinz Pohl ed., Chinese Thought in a Global Context: a Dialogue
between Chinese and Western Philosophical Approaches (Leiden: Brill, 1999), pp.47-57; Fan Fa-ti,
‘Redrawing the Map: Science in Twentieth-Century China’, Isis vol.98, no.3 (2007): 524-538.

** Chou Grace Ai-ling (Zhou Ailing) &%8 criticizes that the concept of ‘culture’ as suggested by
the Contemporary Neo-Confucians is not clear. In my view, her criticism obviously overlooks the
advantage brought by the ambiguity of the term. See her Huaguo piaoling : Lengzhan shiqi zhimindi de
Xinya shuyuan FEEEHE @ ASEHESHATE R AYH oo ERt (Hong Kong: Shangwu yinshuguan pH#5E[
Z£8H, 2010), p.12.

* Qian Mu, Zhongguo sixiang shi {12 EAH 5 (Hong Kong: New Asia College, 1962), p.165.

36



different periods. For example, in the Jin & Dynasty (265-420), Xuanxue 2Z, which
developed from the ideas of Laozi #-F (? - ?), appeared to play a main role among thinkers
of that time. In the Tang fF Dynasty (618-907), it was Buddhism which played the key
role.** From the time of the Song 5% Dynasty (960-1279), Confucianism, which developed
from the ideas of Confucius f+ (Kongzi, 551BC-479BC), seemed to predominate among
leading thinkers. This change in intellectual trends is endorsed in many influential Chinese
philosophical studies.” In a sense, the observation that particular intellectual traditions
prevailed in certain periods is true. However, it may easily ignore the role of other traditions,
not to mention the interaction among them. In fact, this kind of interaction, which I call the
‘tradition of dialogue’, takes place throughout Chinese intellectual history.*® Ignoring this
fact, therefore, makes the understanding of an intellectual tradition incomplete. For many
Chinese thinkers, for example, Confucianism and Buddhism are not incompatible but

interactive with each other.”” This principle also applies to Fang and Tang.*®

Before further discussion, one more point needs clarification here. Although terms like
‘Confucianism’ and ‘Buddhism’ are often used in academia, they conceal many aspects of the
different underlying Chinese characters. ‘Confucianism’, in particular, may refer to ‘ru jia’ fi
%, ‘ru jiao’ {B#, ‘ru xue’ {F2 and ‘ru’ . These are difficult to summarize in a single
word.” To avoid confusion, in this study, I employ ‘Confucian ideas’ and ‘Buddhist ideas’
while discussing specific philosophical ideas rather than simply classifying them as ideas
belonged to ‘Confucianism’ or ‘Buddhism’, words which refer to two intellectual and
religious traditions with concrete content and characteristics. All of the above provides us a
preparation for the discussion of the historical context, in which Fang and Tang appropriated

Huayan thought.

** For the entry of Buddhism into China, I will further discuss in the following sections.

» For example, see H. G. Greel, Chinese Thought: From Confucius to Mao Tsé-tung (London:
University Paperbacks, 1962); Chan Wing-tsit, A Source Book in Chinese Philosophy (New Jersey:
Princeton University Press, 1973); Wm. Theodore de Bary, East Asian Civilizations: A Dialogue in
Five Stages (Cambridge and London: Harvard University Press, 1988); Lao Sze-kwang, Xinbian
Zhongguo zhexueshi ¥iém T BT (3 vols., Guilin: Guangxi shifan daxue chubanshe & PGEfidHiA
B2t AL, 2005).

% In Shiji 5250 (Records of the Grand Historian), for example, it is reported that Confucius asked
Laozi about ‘li’ & or ritual. Zhuangzi ¥+ (369BC-286BC), another representative Taoist, also
exchanged his ideas with Hui Shi Ejif. (370BC-310BC), a key figure of the School of Names in his
time. Leading Confucians in the Song and the Ming dynasties confessed their fellowship with
contemporary Buddhist monks.

7 Wang Zongyu, ‘Confucianist or Buddhist? An Interview with Liang Shuming’, Chinese Studies in
Philosophy vo0l.20, no.2 (1988-1989): 39-47.

¥ Lewis E. Hahn, Enhancing Cultural Interflow between East & West: Collected Essays in
Comparative Philosophy & Culture (Mobile: Thomé H. Fang Institute, 1998), pp.35-43.

** For the complexity of using the term ‘ru’, see Lee Rainey, ‘Confucianism and Tradition’, in Steven
Engler and Gregory P. Grieve ed., Historicizing “Tradition” in the Study of Religion (Berlin: Walter de
Gruyter, 2005), pp.227-243; Yao Xinzhong, An Introduction to Confucianism (Cambridge: Cambridge
University Press, 2000), pp.16-47; Shun Kwong-loi, Mencius and Early Chinese Thought (California:
Stanford University Press, 1997), pp. 3-4.
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Chapter 2.2.1 Declining Status of Confucianism since the Mid-Nineteenth Century

The reasons for Fang’s and Tang’s appropriations of Huayan thought are partly to do with the
perceived failings in Confucianism from the mid-nineteenth century on, a key issue to which
we now turn. Although there are a variety of intellectual traditions in Chinese history,
Confucianism is widely considered to have been the most influential among the ruling élites,
particularly in late imperial China.”® However, its status began to change after the defeat of
the Qing Dynasty in the Opium War (the First Anglo-Chinese War, 1839-1842). At first, as
many Chinese considered that the backwardness of Chinese technology and military
equipment was the reason of the failure of the country in the War, the status of Confucianism
among intellectuals was not yet critically challenged. In the Self-Strengthening Movement
(1860-1894) of the Qing Government, it was mainly technology that was introduced from the
West while the soft power such as philosophical and religious ideas, musical and aesthetic
practices as well as political institutions remained largely untouched.”’ The leading ideology
of the Movement, in brief, was ‘Chinese learning for fundamental principles (i), Western
learning for practical applications (yong)’ (Chi. zhongxue wei ti, xixue wei yong HE& 58S > 75
. 1), an idea probably first suggested by scholar Feng Guifen ;%75 (1809-1874) and
promoted by scholar Zheng Guanying Z[#HE (1842-1922) and official Zhang Zhidong &>
S (1837-1909).%% As Li Hongzhang noted, Chinese attitudes towards Western learning in the

Self-Strengthening Movement were negative:

In peacetime we sneer at the effective weapons of the foreigners as things produced by strange
techniques and tricky crafts, which we consider unnecessary to learn. In wartime we are alarmed by
these weapons; we marvel at them but regard them as something which we cannot possibly learn.
We do not realize that for several centuries the foreigners have considered the study of firearms

indeed as important as that of body and mind, human nature and destiny.>

To many Chinese people at that time, Western learning was a kind of ‘strange techniques and

tricky crafts’ (Chi. giji yingiao Z+7%¥5), which simply belonged to the category of ‘yong’.

3 Chan Wing-tsit, A Source Book in Chinese Philosophy, note 25, p.ix; Lao Sze-kwang, Xinbian
Zhongguo zhexueshi, note 25, p.75; Roger T. Ames, ‘Confucianism: Confucius (Kongzi, K’ung Tzu)’,
in Antonio S. Cua ed., Encyclopedia of Chinese Philosophy, note 6, pp.58-64.

31 Immanuel C.Y. Hsu, The Rise of Modern China, note 2, pp.261-294.

2 Luo Zhitian ZEEH, Minzuzhuyi yu jindai Zhongguo sixiang B ¥ ZHELT AR EAE (Taipei:
Sanmin shuju =ERZEfF, 2011), pp.105-111.

* The original Chinese are “fE = RIS Ne > F 28 By 2R R0RTY » DUB R OLER 3 A7 S RIS e 123
RSB PEARET - DURAREEE « RREARDKEE BBy Z BB E T E4F < ° See Wen Qing B et
al ed., Chouban yiwu shimo. Tongzhi chao EHFREEIEAR - [E])EH] vol.25 (Taipei: Guofeng
chubanshe [FJE\HRktt, 1963), 4-10. For this translation, see Kuo Ting-yee and Liu Kwang-ching,
‘Self-strengthening: the pursuit of Western technology’, in Denis Twitchett and John K. Fairbank ed.,
The Cambridge History of China vol.10 Late Ch’ing, 1800-1911, Part I (New York: Cambridge
University Press, 1978), p.498.
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Here we see clearly the use of the key terms ‘#i” and ‘yong’ which I shall employ throughout

my analysis.

In the previous section, I mentioned that there is no strict usage of the terms of ‘#i” and ‘yong’.
The meanings of them depend on context. In the Self-Strengthening Movement, for instance,
which attempted to make China as ‘modern’ as the West, the Qing Government tended to
consider that the substance (#i) should be ‘Chinese learning’, while ‘Western learning’ was
envisaged only as a kind of function (yong), or scientific facility. In the eyes of the Qing
Government and many Chinese thinkers at that time, such facility would not change or
endanger the substance or fundamentals of society, including the people’s confidence in their
traditional value system.** This idea of ‘Chinese learning for fundamental principles, Western
learning for practical applications’, however, violates the second characteristic of the terms
‘ti’ and ‘yong’ I identified, namely, that they cannot be discussed separately. This violation
became a big problem to Chinese thinkers after the defeat of China in the First Sino-Japanese
War in 1895.

Japan, a country employing a ‘closed door’ policy from the seventeenth century, also faced a
military threat from the West in the early nineteenth century. In order to defend the country,
Japan began a series of reforms from the mid-nineteenth century, at almost the same time as
China’s Self-Strengthening Movement. % In a sense, therefore, the two countries were
engaged in a kind of ‘competition’,” helping to explain why Chinese people were shocked
when the country was defeated by Japan. The result of this not only meant the failure of
Chinese reforms but also raised a further wave of reflection. To some Chinese thinkers, the
decay of the political system was considered the reason for the country’s defeat. Thus Kang
Youwei [ A & (1858-1927) and Liang Qichao Z% Br # (1873-1929) suggested
constitutional reform, while Sun Yat-sen f%i%fll] (1866-1925) promoted revolution. Although

their suggestions were different, all demanded a change at the institutional level.”’

In light of the analyses of ‘#i” and ‘yong’, I argue that the rationale behind the ideas of Kang,
Liang and Sun is that they considered an institution ‘¢#i’, and each kind of institution had its

own ‘yong’. It was through a change of the institution that China could get rid of its

3 For discussion, see Yu Ying-shih $8LHE, Zhongguo sixiang chuantong de xiandai quanshi e8] &
AHLHYER (s R (Taipei: Lianjing B#4%, 1987), p.522; Luo Zhitian, Minzuzhuyi yu jindai Zhongguo
sixiang, note 32.

» George M. Wilson, Patriots and Redeemers in Japan: Motives in the Meiji Restoration (Chicago and
London: The University of Chicago Press, 1992), pp.1-11.

% W. G. Beasley, The Meiji Restoration (California and London: Stanford University Press and Oxford
University Press, 1973), p.1.

3 For details, see Chang Hao, ‘Intellectual Change and the Reform Movement, 1890-8’, in John K.
Fairbank and Liu Kwang-ching ed., The Cambridge History of China vol.11: Late Ch’ing, 1800-1911,
Part 2 (Cambridge: Cambridge University Press, 1980), pp.274-338.
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difficulties. While institution can be regarded as ‘#i’, however, I argue that it can also be
regarded as ‘yong’. In this case, what constitutes institution is considered ‘#i’. This is exactly
the argument many Chinese thinkers held in the early twentieth century, as I shall now

explain.™

Historically, the ideas of Kang and Liang were accepted by the Qing Government in 1898.
The subsequent reform, called the Hundred Days of Reform, lasted only for 103 days before it
was suppressed by the conservatives, encouraging more Chinese people to support Sun and
participate in revolutionary activities, thus helping accelerate the end of the Qing Dynasty.
However, the fall of the Dynasty in 1911 and the establishment of the Republic of China i3
[, officially proclaimed the following year, did not change the difficulties facing China. As
a republic, China was not the equal of Japan and many Western countries, especially as the
latter continued to enjoy legal and economic privileges, which were protected by the treaties
signed between the Qing Government and various countries.”® Furthermore, there were also
numerous civil conflicts among warlords within China.*” Many thinkers eventually took the
view that it was ‘Chinese culture’, Confucianism in particular, that was the ultimate reason
behind the country’s backwardness. The idea of ‘Chinese learning for fundamental principles,

1

Western learning for practical applications’ was therefore under serious challenge,' as is seen

V=3

in the statement of Yan Fu gz{8§ (1854-1921), the influential translator:

‘Ti’ and ‘yong’ are actually referring to the same thing. While there is ‘#i’ of a cow, its ‘yong’ is to
bear a heavy burden. If there is ‘#i° of a horse, then its ‘yong’ is to cover a long distance. I have never
heard that a thing having the ‘#i” of a cow will have the ‘yong’ of a horse. The differences between
Chinese and Western learning, like the faces of their people, cannot, assertively, be claimed

similar.*?

Yan’s position implies that if Western learning is to be endorsed, Chinese learning needs to be
abandoned. Following this understanding of ‘#i” and ‘yong’, a huge demand for a complete

re-evaluation of ‘Chinese culture’ erupted, leading finally to the ‘New Cultural Movement’™

* For more discussion, see Joseph R. Levenson, Confucian China and its Modern Fate: A Trilogy
(Berkeley: University of California Press, 1968), pp.59-78.

¥ Zhang Yongjin, ‘China’s Entry into International Society: Beyond the Standard of “Civilization™”,
Review of International Studies vol.17 (1991): 3-16; John S. Gregory, The West and China since 1500
(New York: Palgrave Macmillan, 2003), pp.131-153.

* Immanuel C. Y. Hsu, The Rise of Modern China, note 2, pp.475-486.

*'' Luo Zhitian, Minzuzhuyi yu jindai Zhongguo sixiang, note 32.

*? The original Chinese is ‘8% > Bl—¥i= 240 - AF288 > MIEEE A AEZE -
HEEEZ M - RELA RS DUBRAE - higR2 2 st WHFR A ZEHAA - A ] sa5 ol
7, o * See Yan Fu, Yan Jidao wenchao 552436 $) Book 4 (Shanghai: Zhongguo tushu o [Ef[EZE,
1916), pp.18-19.
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LS (1915-1923).%

Yan Fu’s above idea implies that the ‘#i” of a thing helps determine its ‘yong’. However, while
discussing the relationship between ‘#i” and ‘yong’, the following idea by Wang Fuzhi T~
(1619-1692), a leading Confucian thinker in the late Ming Dynasty, should not be overlooked,

which is to acknowledge the ‘#i” of a thing through reviewing its ‘yong’. As he said:
I know there is such a ‘i’ of a thing through its ‘yong’. Is it not certain?**

According to Wang, the content of ‘#i’ is actually defined by the ‘yong’. That is to say, it is not
only the ‘#i” determining the ‘yong’ as Yan Fu suggested, but the ‘yong’ helps defining the ‘#i’.
As I will discuss in chapter 5, this idea of Wang is not only valued in current Chinese
philosophical study® but is also essential to our understanding of Fang’s and Tang’s

appropriations of Huayan thought.

Let us return to the discussion of the ‘New Cultural Movement’. During this Movement,
Confucianism was fiercely attacked by many influential thinkers like Chen Duxiu [%55
(1879-1942), Zhou Shuren Jf5f A, (known as Lu Xun #3H, 1881-1936) and Hu Shi #HiE
(1891-1962). Instead of Confucianism, ‘Democracy’, ‘Science’ and ‘Westernization’ occupied
the thought of many Chinese thinkers.*® The focus of demands for reform, therefore, shifted
from institutions to the general culture.*” To these Chinese thinkers, the development of
‘Democracy’ and ‘Science’ was not a technical nor an institutional issue but a cultural one.

Although this shift of focus was criticized by Lin Yu-sheng as ‘a fallacy of cultural

* The period of the Movement is still controversial amongst scholars. For details, see Zhang Yufa 35
Tk, Zhongguo xiandai shi T EFFR(L5S (Taipei: Taiwan donghua shuju ZEEEIEEF, 1998),
pp-254-257; Chow Tse-tsung, The May Fourth Movement: Intellectual Revolution in Modern China,
note 2, pp.1-6.

* The original sentence is “Z{#HFH i 1 HAS > » S 155E5%?” Wang Fuzhi, Zhouyi waizhuan 55
AME vol.2.

# See Chen Ming [, ‘Jiyong jianti chushuo: yi “zhongxue wei ti, xixue wei yong” ji “xiti
zhongyong” wei beijing HJFH SRS WG+ DL HHER GG - PEER R A B! PRSP A | %75, in Chen
Ming and Zhu Hanmin J3EK ed., Yuan dao |3 vol.10 (Beijing: Peking University Press, 2005),
pp-65-78.

* Chow Tse-tsung, ‘The Anti-Confucian Movement in Early Republican China’, in Arthur F. Wright
ed., The Confucian Persuasion (California: Stanford University Press, 1960), pp.288-312; Charlotte
Furth, ‘Intellectual Change: From the Reform Movement to the May Fourth Movement, 1895-1920’, in
John K. Fairbank ed., The Cambridge History of China vol.12: Republican China, 1912-1949, Part 1
(Cambridge: Cambridge University Press, 1983), pp.322-405; Tu Wei-ming, ‘The Confucian Tradition
in Chinese History’, in Paul S. Ropp ed., Heritage of China: Contemporary Perspectives on Chinese
Civilization (Berkeley: University of California Press, 1990), pp.112-137.

" Here I just point out the main characteristics of the reforms. I do not mean that there was totally no
demand for cultural reform in the Self-Strengthening Movement and the Hundred Days of Reform.
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reductionism’,”® T argue that the relationship between culture and institution is like that of ‘#’

and ‘yong’, a point I will discuss further in the following sections.

To a large extent, the denial of Confucianism implies a negation of the original ‘#i” of
‘Chinese culture’, that its ‘yong’ was not able to respond to the current challenges facing
China. Such negation not only meant a change of faith of individuals but also the entire moral
system in the society.” As Da Xue K& (The Highest Order of Cultivation), one of the
Confucian classics, argues, the constitution of a society begins from the cultivation of each

individual:

The ancients, in wishing to manifest luminous virtue in the world, first brought good order to their
states. In wishing to bring good order to their states, they first regulated their households. In wishing

to regulate their households, they first cultivated themselves.”

In this sense, the failure of Confucianism means destruction of social order, which contains
the five relationships as suggested by Mencius #F (Mengzi, 372 BC-289 BC): love
between father and son, duty between ruler and subject, distinction between husband and wife,
precedence of the old over the young, and faith between friends,”' as was reflected by the
widespread attacks against patriarchal family and arranged marriages, some traditions
considered to be derived from Confucianism by many Chinese. Perhaps the famous
distinction between ‘the fall of dynasty’ (Chi. wang guo T_E{) and ‘the loss of commonality’
(Chi. wang tianxia T-°KF), which means the loss of common values, by Gu Yanwu 3% 2
(1613-1682), the leading Confucian thinker in the early Qing Dynasty, helps better explain the

significance of the fall of Confucianism amongst Chinese people:

There is the fall of dynasty (guo) and there is the loss of the commonality (tianxia). How is the loss

 Lin Yu-sheng, ‘Radical Iconoclasm in the May Fourth Period and the Future of Chinese Liberalism’,
in Benjamin 1. Schwartz ed., Reflections on the May Fourth Movement: A Symposium (Cambridge:
Harvard University Press, 1972), pp.23-58.

* Ambrose Y. C. King, ““Modernisation” and “Modernity”: The Construction of a Modern Chinese
Civilisational Order’, in Tam Kwok-kam, Wimal Dissanayake & Terry Siu-han Yip ed., Sights of
Contestation: Localism, Globalism and Cultural Production in Asia and the Pacific (Hong Kong:
Chinese University Press, 2002), pp.1-16; Chang Hao 5&iH, ‘Chongfang wusi: lun wusi sixiang de
lianggixing EEZHF AU A U EAEAYRIIEL 4, in Yu Ying-shih et al., Wusi xinlun: jifei wenyifuxing,
vifei qimengyundong TiUUHsh ¢ BFJESCEE(EE, JRIEEISE S (Taipei: Lianjing 4T, 1999),
pp-33-65.

" The original Chinese are *if ~ WUHIIMIR T - ot HE 5 WOAHEIE » SeprHE 5 (T E
F4 » S H 5 - For the translation, see Ian Johnston and Wang Ping, Daxue and Zhongyong (Hong
Kong: The Chinese University Press, 2012), p.135.

3 See Mencius, book 3, part A. For the translation, see D. C. Lau, Mencius (London: Penguin, 2004), p.
60. For good discussion about how the love between father and son affects the operation of Chinese
society, see Hsieh Yu-wei, ‘Filial Piety and Chinese Society’, in Charles A. Moore ed., The Chinese
Mind: Essentials of Chinese Philosophy and Culture (Honolulu: University of Hawaii Press, 1967),
pp-167-187.

42



of the polity to be distinguished from the loss of the commonality? I would say that a different
surname and change in reign name is what is meant by the loss of the dynasty. But ‘when the path of
morality is blocked, then we show animals the way to devour men, and sooner and later it will come

to men devouring men’ — that is the loss of the commonality.”

I argue that ‘the loss of commonality’ was exactly the situation facing Chinese people in the

early twentieth century,”

as mentioned in the monologue of a professor recorded in Tides
from the West, the well-known autobiography written by the former chancellor of Peking

University Chiang Monlin %2 (Jiang Menglin, 1886-1964):

Strikes here, there, and everywhere — strikes yesterday, today, tomorrow and every day. Mr.
Chancellor, what are you going to do about them? When is the thing going to end? Someone has said

that the new spirit is born, but I say the old tranquil spirit is dead!”*

If Chiang’s record is rather general, the suicide of Wang Guowei T4 (1877-1927) shows
the shock brought from the fall of Confucian values to the Chinese people in a concrete way.
A leading scholar of his time in philology, Wang drowned himself in a lake in Beijing in 1927.
Although the reason for his committing suicide is still controversial in academia,” the reason
given in the epitaph by Chen Yinke [§E1%& (1890-1969), an influential historian, is the one

most generally accepted:

As a culture is declining, people growing up under this culture definitely feel suffering. The more
one feels attached to the culture, the more one suffers. In the most serious situation, committing

suicide is the only means by which one can enjoy peace of mind and show righteousness.”

The above citation of Chen shows the impact of the collapse of traditional values in society,

and helps answer the first research question of this study, which is why ‘scientism’ became an

>* The original Chinese is G T > AR | « TTEIEAT R T RH? HEMSTREE 2 U (BT
EMERREE A NBHE 852 T~ [ - For this translation, see John Patrick Delury, Despotism
Above and Below: Gu Yanwu's Record of Daily Learning on Power, Money and Mores (unpublished
PhD thesis, Yale University, 2007), p.280.

> Chak Chi-shing (Zhai Zhicheng) 275}, ‘Wenhua jijin zhuyi VS. wenhua baoshou zhuyi: Hu Shi
yu gangtai xin rujia SULBHUEEFE VS. SR EFE @ SHEBURERHZ, Xinya xuebao Hrud
B3 vol.26 (2008): 125-196.

>* Chiang Monlin, Tides from the West (Taipei: The World Book, 1963), p.135. Lao Sze-kwang also
shares this view in his Weiji shijie yu xin xiwang shiji: zailun dangdai zhexue yu wenhua &% e
AL - HimE S E (L (Hong Kong: Chinese University Press, 2007), p.vii.

» For details, see Joey Bonner, Wang Kuo-wei: An Intellectual Biography (Cambridge: Harvard
University Press, 1986).

% The original sentences are ‘FL—fHSCALETEE 0§ > BILSUEATEZ A » DR EE - HBRH I
XALZIEEATE - AIH Pz 2 e i e  IGREERR 2 - JadRHR BRI DOR— 2 20 &m
FEF o See Chen Yinke, Chen Yinke shiji: fu Tang Yun shi cun PREISEEEE © [EFEFFF (Beijing:
Tsinghua University Press, 1993), pp.10-16.
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issue in twentieth-century China as I will discuss in detail in chapter 5. In fact, as Lao
Sze-kwang argues, Chinese thought from the Self-Strengthening Movement on was full of the
‘consciousness of saving the nation from extinction’ (Chi. jiuwang yishi q?jzt%f%‘éﬁi).ﬂ Based
on my understanding of the above citations, I argue that the crucial task of Chinese thinkers at
that time was to establish a kind of new morality and new social ethics from new sources
other than Confucian ideas so that a rejuvenated and unified China could be formed in order
to deal with the problems facing the country, including warlordism, an exploitative landlord
system and foreign imperialism.”® As I discuss below, both Fang’s and Tang’s appropriations
of Huayan thought are to help establish such a kind of morality and social order for China by
means of re-defining the ‘#i” and ‘yong’ of ‘Chinese culture’, Confucianism in particular.
Before further discussion, however, I will explain the characteristics of ‘scientism’ facing

China in detail, as this is exactly the Western challenge I focus on in this study.

Chapter 2.2.2 ‘Scientism’ as a Western Challenge in Early Twentieth Century China

The history of scientific development in China can be traced back to as early as the fourth
century B.C.” Even China’s encounter with Western science happened as early as the
seventeenth century A.D.. From that time, Western science began to affect Confucian studies
in different ways.® During the times of Fang and Tang, science had become much more
popular amongst Chinese people, as reflected in the fact that Western and Japanese scientific
texts were widely translated into Chinese, institutes specifically for scientific education were
set up in the country, and modern science eventually replaced Confucian classics in official
examinations in 1905.°' Because of this, we may not easily consider that Fang’s and Tang’s

rejection of ‘scientism’ was due to their ignorance of science. As I will argue later, the aim of

7 Lao Sze-kwang, Zhongguo wenhua luxiang wenti de xin jiantao Y[ CALEE A9 REM HiG =T
(Taipei: Dongda tushu B AEE, 1993), p.89.

% Jonathan D. Spence, The Search for Modern China, note 2, pp.301-303; Cheng Chung-ying,
‘Confucianism: Twentieth Century’, in Antonio S. Cua ed., Encyclopedia of Chinese Philosophy, note 6,
pp-160-171.

*® Joseph Needham, Science and Civilisation in China vol.1 Introductory Orientations (Cambridge:
Cambridge University Press, 1961), p.6.

% For details, see Yu Ying-shih, ‘Confucianism and China’s Encounter with the West in Historical
Perspective’, in Dao: A Journal of Comparative Philosophy vol. IV, no.2 (2005): 203-216.

%' There is plenty of scholarship mentioning how modern science was introduced into China and how
it affected Chinese ways of life. For examples, see Wang Hui J¥H#, Xiandai Zhongguo sixiang de
xingqi T EAHAYELEE vol.2 part 2 (Beijing: San lian shu dian =5, 2004), pp.1107-1124;
David Wright, Translating Science: The Transmission of Western Chemistry into Late Imperial China,
1840-1900 (Leiden: Brill, 2000); Laurence Schneider, Biology and Revolution in Twentieth-Century
China (Oxford: Rowman & Littlefield, 2003), pp.21-91; Danian Hu, China and Albert Einstein: the
reception of the physicist and his theory in China 1917-1979 (Cambridge and London: Harvard
University Press, 2005), pp.5-46; Benjamin A. Elman, On Their Own Terms: Science in China,
1550-1900 (Cambridge, MA: Harvard University Press, 2005); Fan Fa-ti, British Naturalists in Qing
China: Science, Empire, and Cultural Encounter (Cambridge, MA: Harvard University Press, 2004);
Michael Lackner, Iwo Amelung, and Joachim Kurtz, New Terms for New Ideas: Western Knowledge
and Lexical Change in Late Imperial China (Leiden and Boston: Brill; 2001).

44



Fang’s and Tang’s theories was not to reject scientific investigation, but to reject ‘scientism’.%
To be more specific, they were to confirm the values of both scientific investigation and
‘Chinese culture’, especially Confucianism.” The key questions to consider now are what
‘scientism’ means and to what kinds of ‘scientism’ they were trying to respond. Only by
understanding these can we answer the first research question of this study: why ‘scientism’
became an issue in twentieth-century China, even though science has existed in the country

for centuries.

The definition of ‘scientism’ varies amongst scholars. In this study, I summarize their findings
as below: ‘scientism’ is a belief that quantitative natural science is the only valuable part of
human learning and the only source of truth. Following this notion, subjects that do not
belong to science should imitate the method and language of science, or be seen from a
scientific perspective, which leads to a view that only what is measurable in terms of science

is considered knowledge.**

The first appearance of the term kexue zhuyi F}E:3F %, which is commonly translated as
‘scientism’, is now unknown, though ‘the polemic on science and metaphysics’ (Chi. ke xuan
dazhan Fl 2 KEf) is widely considered the main disagreement about the issue in early
twentieth-century China.”> From the mid-nineteenth century, the West had gradually become
a focus of admiration in the eyes of many Chinese. The outbreak of the First World War
(1914-1918), however, challenged this admiration.® In his Ouyou xinying lu Bl (58%
(Reflection of the Trip to Europe) written in 1919,* Liang Qichao criticized Western

imperialism, arguing that Western culture was not as attractive as many Chinese people

62" As Chang Hao argues, ‘Contemporary Neo-Confucianism’ is a reaction to ‘scientism’. See his ‘New
Confucianism and the Intellectual Crisis of Contemporary China’, in Charlotte Furth ed., The Limits of
Change: Essays on Conservative Alternatives in Republican China (Cambridge: Harvard University
Press, 1976), pp.276-302. Also see Liu Shu-hsien, ‘Confucian Ideals and the Real World: A Critical
Review of Contemporary Neo-Confucian Thought’, in Tu Wei-ming ed., Confucian Traditions in East
Asian Modernity: Moral Education and Economic Culture in Japan and the Four Mini-Dragons
(Cambridge and London: Harvard University Press, 1996), pp.92-111.

% Robert Cummings Neville also shares this view. See his ‘Contemporary Confucian Spirituality and
Multiple Religious Identity’, in Tu Wei-ming and Mary Evelyn Tucker ed., Confucian Spirituality vol.2
(New York: The Crossroad Publishing Company, 2004), pp.440-462.

% For this summary, I mainly refer to F. A. Hayek, The Counter-Revolution of Science: Studies on the
Abuse of Reason (New York: Free Press, 1952), pp.15-16; Tom Sorell, Scientism: Philosophy and the
infatuation with science (London and New York: Routledge, 1991), pp.1-3; Donald J. Munro, ‘Against
Scientism — For a Workable Ethics’, Zhongguo zhexue yu wenhua no.8 Tang Junyi yu zhongguo zhexue
yanjiu HEPTEREAL ¢ F/\E EERE PTG (Guilin: Guangxi shifan daxue
chubanshe EPHEN#LAEEH kR FE, 2010), pp.363-366.

% D.W.Y. Kwok, Scientism in Chinese Thought 1900-1950 (New Haven and London: Yale University
Press, 1965), pp.135-160; Yang Guorong, ‘The Debate between Scienticists and Metaphysicians in
Early Twentieth Century: Its Theme and Significance’, Dao: A Journal of Comparative Philosophy
vol.2, no.1 (2002): 79-95.

% Immanuel C. Y. Hsu, The Rise of Modern China, note 2, pp.509-510.

67 Liang Qichao, Ouyou xinying lu jielu B0 525%613% (Shanghai: Zhonghua shuju HH#EE [,
1936).

45



thought.”® Although the visit of John Dewey (1859-1952) to China from 1919 to 1921
impressed many Chinese teenagers, his promotion of pragmatism was also criticized by many
Chinese thinkers.®” It showed that Western thinker were no longer unchallengeable.
Furthermore, Bertrand Russell (1872-1970) criticized Western imperialism and militarism
during his stay in China in the early 1920s, arguing that the West should learn from China
about the ‘large tolerance and contemplative peace of mind’.”" All this helped to suggest that

Western culture was itself not perfect and could even be considered to be in decline.

Indeed, some thinkers began to regard ‘scientism’ as the main cause behind the apparent
failure of Western culture. For instance, throughout his Ouyou xinying lu, Liang stressed that
it was the idea of the ‘omnipotence of science’ (Chi. kexue wanneng FIE2EIFE) that was
causing the West to become over-materialistic.”' As a result, a debate on ‘the polemic of
science and metaphysics’ developed and, in 1923, Carsun Chang 5£EE) (Zhang Junmai,
1887-1969), a politician who studied in Germany and taught philosophy at Peking University,
delivered a speech, opposing the idea that science could solve all problems, including those
concerning life, death and the soul. Instead of science, Chang argued that Chinese people
needed to establish a ‘view of life’. Only in this way could China successfully overcome the
challenges that had faced the country since the mid-nineteenth century. Chang’s view was
attacked by Ding Wenjiang T 3T (1887-1936), a geologist trained at the University of
Glasgow who argued that ‘the omnipotence of science, and its comprehensiveness, lies not in
its subject matter, but in its method’,”” meaning that the scientific approach was
applicable to all issues.”” Although there were a lot of figures involved and articles
published in the polemic,”* doubt remained about the applicability of science to the field of

human values.

During the period of the ‘New Cultural Movement’, in fact, two types of ‘scientism’ could be

68 Joseph R. Levenson, Laing Ch’i-ch’ao and the Mind of Modern China (London: Thames and
Hudson, 1959), pp.199-204.

% Jessica Ching-Sze Wang, John Dewey in China: to teach and to learn (Albany: State University of
New York Press, 2007), pp.41-63. Lewis E. Hahn also argues that Thomé H. Fang would not be a
follower of Dewey as he did not appreciate Dewey’s ‘scientific method’. See his Enhancing Cultural
Interflow between East & West: Collected Essays in Comparative Philosophy & Culture, note 28, p.126.
For reasons, see chapter 3.

0 Bertrand Russell, The Problem of China (London: George Allen & Unwin, 1922), pp.198.

' Liang Qichao, Ouyou xinying lu jielu, note 67.

" Charlotte Furth, Ting Wen-chiang: Science and China’s New Culture (Cambridge: Harvard
University Press, 1970), p.111.

™ For more discussion, see Benjamin I. Schwartz, ‘Themes in Intellectual History: May Fourth and
After’, in Merle Goldman and Leo Ou-fan Lee ed., An Intellectual History of Modern China
(Cambridge: Cambridge University Press, 2002), pp.97-141; D.W.Y. Kwok, Scientism in Chinese
Thought 1900-1950, note 65; Yang Guorong, ‘The Debate between Scienticists and Metaphysicians in
Early Twentieth Century: Its Theme and Significance’, note 65.

™ Literature about the debates among Chang, Ding and other figures are recorded in Kexue yu
renshengguan FIELHA A\ 4= (Taipei: Wenxue chubanshe 2 H kKT, 1977).
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further identified, which were ‘empirical scientism’ represented by Hu Shi and ‘materialistic
scientism’ represented by Chen Duxiu.”” In general, ‘empirical scientism’ is based on the
experimental tradition in Western physical science largely deriving from Francis Bacon
(1561-1626). The core idea of this type of approach is that it is the concepts and methodology
of physical sciences which are to be employed in the studies of ‘unscientific’ subjects such as
ethics and history.” In this sense, figures holding the idea of ‘empirical scientism’ are also
positivists, who insist that data derived from perception and cognition as well as logical and
mathematical treatments exclusively form the sources of all knowledge. Since value
judgments are not cognitive, to those holding the idea of ‘empirical scientism’, they are
neither true nor false but merely expressions of emotion.”” These ideas of ‘empirical
scientism’ further threatened the status of Confucianism, as many moral values Confucianism
suggests were not ‘scientific’ from the view of ‘empirical scientism’. ‘Materialistic scientism’,
on the other hand, is the belief that matter forms the ultimate reality of the universe. Under
this notion, ‘materialistic scientism’ assumes that all aspects of life belong to a natural order,
following definite scientific laws. Therefore, they are knowable by methods of science.”®
Since ‘materialistic scientism’ is axiomatic and monistic, Hua Shiping claims that it helps
develop state socialism, in which only one source of power is permitted.” In this sense, there
became a close relationship between the idea of ‘materialistic scientism’ and the subsequent

twentieth-century Chinese political environment.

As a representative of ‘scientism’ in early twentieth-century China, in fact, Hu Shi has long
been the target of hatred and contempt among modern Confucian thinkers. Thomé H. Fang’s
criticism that Hu’s discussion of Chinese culture is ‘nonsense’ (Chi. hushuo #HzR) is certainly
very serious.*” Tang Junyi’s implying that Hu enjoyed great reputation in Chinese academia
only because of the Chinese tradition of ‘respecting elders’ (Chi. jinglao #{3) is also very
unkind. During a public lecture in 1958 in Taiwan, Hu Shi, in the presence of Mou Zongsan,
said openly that Mou was his student as he taught Mou philosophy in Peking University.
Mou’s reply, ‘I was not your student’ made the atmosphere extremely embarrassing. In my

view, the following idea of Xu Fuguan helps explain the attitude of these modern Confucian

" D.W.Y. Kwok, Scientism in Chinese Thought 1900-1950, note 65, pp.24-30. Hua Shiping also
mentions ‘technological determinism’, which is a kind of ‘materialistic scientism’ according to Kwok’s
classification. See Hua Shiping, ‘Scientism and Humanism’, in Antonio S. Cua ed., Encyclopedia of
Chinese Philosophy, note 6, pp.663-669.

% See Tom Sorell, Scientism: Philosophy and the infatuation with science, note 64, p.9.

" Hua Shiping, Scientism and Humanism: Two Cultures in Post-Mao China (1978-1989) (Albany:
State University of New York Press, 1995), pp.17-18.

™ See D.W.Y. Kwok, Scientism in Chinese Thought 1900-1950, note 65, pp.24-26.

" See Hua Shiping, ‘Scientism and Humanism’, note 75.

% For Fang’s attitude towards Hu Shi, see Feng Huxiang JEJE{¥ ed., Fang Dongmei xiansheng de

zhexue dianxing J7HEFEHAFVITEL LAY (Taipei: Taiwan xuesheng shuju, 2007), pp.72-76.

47



thinkers towards Hu Sh: Hu’s ‘scientific method’ rejects the value of Chinese culture.®'

In fact, the impact of ‘scientism’ on Confucianism was seen as potentially fatal, which can be
partly shown in the following story. As Mou Zongsan recollected, once Xiong Shili and Fung
Yu-lan discussed the issue about the existence of the mind, which is widely regarded as the
fundamental element of Confucianism.*” On this occasion, Fung challenged Xiong, saying
that the existence of the mind and its function of moral consideration were just theoretical
presumptions of Confucianism. Xiong then replied that they were not theoretical
presumptions, but the real ‘manifestation’ (Chi. chengxian F3{) of the life of humanity. Mou
claimed, therefore, that Fung viewed the issue of the mind from a cognitive perspective and

thus failed to comprehend the mind in the Confucian tradition.*’

Fung and Xiong represented two approaches to understanding Confucianism which, as Chan
Wing-tsit argues, can be summarized as the ‘New Rationalistic Confucianism’ and the ‘New
Idealistic Confucianism’ respectively.** Here I am not aiming at discussing them in detail, but
pointing out that the challenge brought by ‘scientism’ to Confucian thinkers was that many
Confucian ideas are difficult to measure from a scientific perspective. This point helps shape
the characteristics of Confucian thinkers’ appropriations of Buddhist ideas, including those of
Fang and Tang which I discuss in chapters 3 and 4. As Tang argued, with the notion of the
‘omnipotence of science’, humanity will employ a scientific perspective to view the world. As
a result, both humanity and the natural environment are just a type of material and even
objects to be conquered. This materialism, according to Tang, was the ultimate cause of
imperialism and Marxism, in which such values of humanity as morality, aesthetics and
religion are simply denied.*’ In this sense, ‘scientism’ tends to negate the value of many
Chinese traditions like Confucianism, Taoism and Buddhism, which are considered kinds of
humanism, discussing the issues of morality, aesthetics and religion.** How Chinese thinkers
responded to the challenge of ‘scientism’ theoretically was either to abandon traditional value
systems or find solutions to defend them. These two approaches represent exactly two of the

main foci of academia in the time of Fang and Tang.

8! For the discussion about Tang, Mou and Xu in this paragraph, see Chak Chi-shing, ‘Wenhua jijin
zhuyi VS. wenhua baoshou zhuyi: Hu Shi yu gangtai xin rujia’, note 53.

%2 Roger T. Ames, ‘Confucianism: Confucius (Kongzi, K’ung Tzu)’, note 30.

% Mou Zongsan, Shengming de xuewen “:#5(JE4R5 (Taipei: Sanmin shuju = S5, 2000), p.136.
% Chan Wing-tsit, A Source Book in Chinese Philosophy, note 25, pp.751-772.

% Tang Junyi, RJZC, note 14, pp. 39-52.

% Julia Ching, Chinese Religions (Hampshire and New York: Palgrave Macmillan, 1993), pp.51-52.
For more discussion, see W. H. Werkmeister, ‘Scientism and the Problem of Man’, in Charles A. Moore
ed., Philosophy and Culture East and West: East-West Philosophy in Practical Perspective (Honolulu:
University of Hawaii Press, 1962), pp.135-155.
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Chapter 2.2.3 Searching New Sources for Cultural Transformation as Chinese Response

In early twentieth-century China, thinkers could be broadly divided into two groups, which,
as Edmund S. K. Fung classifies, include those demanding a total “Westernization” and those
asking for a protection or re-construction of Chinese culture.*’ Although the latter group is

often considered conservative,®

almost all figures of the period sought change. The main
difference was the degree of change. In this sense, considering the latter group conservative
seems inappropriate.” In this study, therefore, I describe them as ‘pro-traditional’ and it is to
this group that Fang and Tang belonged. After this clarification, I identify the questions facing
the ‘pro-traditional’ thinkers as follows: what should be changed in ‘Chinese culture’ in order
to effectively respond to the challenge of ‘scientism’? How was this change to be achieved?
Certainly, there were no simple answers to these questions, although absorbing new ideas

from the West was obviously an option.”

In fact, despite the prevalence of Western thought in early twentieth-century China, its
influence on Chinese thinkers should not be overestimated, particularly for those classified as
‘pro-traditional’. There are two reasons. First and practically, Western thought was no longer
unchallengeable in the eyes of many Chinese thinkers, as I have previously mentioned.
Therefore, I argue that even though Western thought was absorbed by Chinese thinkers at that
time, the adoption of it was selective.”’ Overemphasizing the place of Western thought
amongst Chinese thinkers may thus ignore the latter’s autonomy. Second and theoretically, if
Western influence played the only essential role in the thought of the ‘pro-traditional’ thinkers,
the distinction between them and those seeking total ‘Westernization’” would become vague,
as both of them neglected the essential role of Chinese intellectual traditions in their theories.
In this sense, it is hard to classify any thinkers as ‘pro-traditional’. Unfortunately, it is a point
that many studies seem to overlook. As a result, for some time, Western influence rather than
traditional Chinese thought has been the focus of studies concerning those I identify as the

‘pro-traditional’ thinkers.”> This creates a paradoxical situation. On the one hand, the

% Edmund S. K. Fung, The Intellectual Foundations of Chinese Modernity: Cultural and Political
Thought in the Republican Era (New York: Cambridge University Press, 2010), pp.27-95.

8 Charlotte Furth, ‘Culture and Politics in Modern Chinese Conservatism’, in Charlotte Furth ed., The
Limits of Change: Essays on Conservative Alternatives in Republican China, note 62, pp.22-53; Chang
Hao, ‘New Confucianism and the Intellectual Crisis of Contemporary China’, note 62; Edmund S. K.
Fung, ibid.

¥ Yu Ying-shih 30, Youji fengchui shuishang lin: Qian Mu yu xiandai Zhongguo xueshu 5303,
WK il - SRS EF A R B2 (Taipei: Sanmin shuju =[RS, 1991), pp.199-242.

% Rupert Emerson, From Empire to Nation: the Rise to Self-assertion of Asian and African Peoples
(Cambridge: Harvard University Press, 1960), pp.205-209.

' 1 will further mention this point while I discuss modern Confucian thinkers’ appropriation of
Buddhist thought in the following sections.

2 For example, see Alexander V. Lomanov, ‘Western Impacts on Chinese Postconfucianism’, Journal
of Chinese Philosophy vol.21, no.1 (1994):93-108; Zhao Dezhi #4{E7, Xiandai xin rujia yu xifang
zhexue BACHEZELPY /7T (Shenyang: Liaoning daxue chubanshe &5 AELHRR T, 1994).
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so-called ‘Contemporary Neo-Confucians’ are usually considered conservative or, as I argue,
‘pro-traditional’. On the other hand, it is their appropriations of Western thought, which was
certainly a new source of ideas for these thinkers, that is the focus of many studies. I argue

that this focus is somewhat debatable.

For instance, Mou Zongsan’s appropriation of Western philosophical ideas is obvious. He
argued that, in the Western tradition, only Kant successfully suggested a kind of metaphysics
of morals, which he saw as based on the analysis of the mind-heart of human beings.” Kant’s
idea, according to Mou, was similar to Confucianism in this sense. To go a step further, Mou
even considered that Kant’s philosophy could be a bridge between Western philosophy and
Chinese thought.” Since he employed Kant’s ideas on a large scale, Mou has been criticized
for misinterpreting both the thought of Kant and Confucianism.” His works have been
described as like ‘German philosophy in Chinese’.”® All this makes clear the impact of

Western philosophical ideas on the ‘pro-traditional’ thinkers.

Although Fang and Tang did not employ Western ideas as widely as Mou did, Western
influence on their writings can still be clearly seen. In fact, both Fang and Tang were
considered similar to certain European philosophers. In consideration of his emphasis on the
primacy of spirit, for example, Tang Junyi was titled a ‘Hegelian’, a follower of the German
philosopher, Georg Wilhelm Friedrich Hegel (1770-1831).”7 The role Hegel’s dialectic
played in Tang’s thought is not only comprehensively studied by some scholars,” but the
idea that Tang was hugely influenced by Hegel is also recognized as a consensus by many of
Tang’s disciples.” In my opinion, it partly explains why a serious study about Tang’s

appropriation of Huayan thought rather than his use of Hegel’s philosophy is so important, as

% John H. Berthrong, Transformations of the Confucian Way (Colorado and Oxford: Westview Press,
1998), 187-191; Roger T. Ames, ‘New Confucianism: A Native Response to Western Philosophy’, in
Hua Shiping ed., Chinese Political Culture 1989-2000 (New York and London: An East Gate Book,
2001), pp.70-99.

% See his Yuan shan lun [E|35h (Taipei: Taiwan xuesheng shuju Z#E24: 2[5 1996).

% For discussion, see Guo Qiyong, ‘Mou Zongsan’s view of interpreting Confucianism by “moral
autonomy””’, Frontiers of Philosophy in China vol.2, no.3 (2007): 345-362.

% Hoyt Cleveland Tillman, ‘Review of T. A. Metzger’s Escape from Predicament: Neo-Confucianism
and China’s Evolving Political Culture’, in Philosophy East and West vol.28, no.4 (1978): 501.

7 0. Briere, Fifty Years of Chinese Philosophy 1898-1950 (London: George Allen & Unwin Ltd.,
1956), p.75. Also see Nicholas Bunnin, ‘Tang Junyi (T’ang Chun-i)’, in Stuart Brown, Diané Collinson
and Robert Wilkinson ed., Biographical Dictionary of Twentieth-century Philosophers (London:
Routledge, 1996), p.768.

% Lai Xianzong $8ELSE, Tiyong yu xinxing: dangdai xin rujia zhexue xin lun SSFHEL M © S (CHTH{E
FEPTE I (Taipei: Taiwan xuesheng shuju ZEE 4= 25 2001), pp.45-81; Peng Wenben #2307,
‘Tang Junyi lun “geti de ziwo” FEEFA | ERSHVE T | °, Zhexue yu wenhua FTEHL (L vol.36,
no.8 (2009): 77-100.

% Lao Sze-kwang, ‘Cong Tang Junyi zhongguo zhexue de quxiang kan zhongguo zhexue de weilai 7
BRI A A E P BT AR, in Zhongguo zhexue yu wenhua no.8 Tang Junyi yu
zhongguo zhexue yanjiu, note 64, pp.15-26.
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it may challenge a key assumption in the field of Chinese philosophical study. Similarly, since
Thomé H. Fang strongly favoured ‘comprehensiveness’, a point I will further discuss in the
next chapter, his thought is widely considered to be a kind of organic philosophy, like that of
Alfred North Whitehead (1861-1947).'” From these examples, all of which discussed
Chinese thought using a comparative method,'”" considering that Western ideas helped make
the ‘creative transformation” of Chinese thought seems perfectly reasonable.'” The question

is, how important was the role Western philosophy played?

In fact, as I have already suggested, the influence of Western philosophy on the
‘pro-traditional’ thinkers should not be overestimated. For instance, Mou’s employing Kant’s
philosophy not only constructs a bridge between Western philosophy and Chinese thought,
but also places Confucianism in a superior position to Kant’s philosophy, as he considered
that Confucianism was the only intellectual tradition which successfully constructed a
metaphysics of morals and comprehended the state of ‘Noumena’ via intellectual intuition.'”
In this sense, it is Confucianism that is the essence of Mou’s thought. The case of Tang
employing Hegel’s philosophy is similar. Although Tang admitted that he was influenced by

Hegel,'™ he affirmed his independence as follows:

I respect and love the spirit of Western philosophers. However, I cannot prostrate myself before it
nor worship it. Even if there were a rebirth of Plato and Hegel, I could not admire them sincerely. 1
am not willing to follow them with my life and spirit. For Confucius, Buddha and some Chinese and

Indian philosophers, however, I am willing to do that.'”

Tang’s own words here suggest that, at least for Tang himself, the role of Western philosophy

in the development of his thought may not be as great as many scholars have argued.

In chapter 1, I mentioned that the objective of Fang’s and Tang’s appropriations of Huayan

thought, together with other thinkers’ appropriations of various ancient Chinese thought, is to

100 vy Yin-Hsien, ‘Two Chinese Philosophers and Whitehead Encountered’, Journal of Chinese
Philosophy vol.32, no.2 (2005): 239-255.

101 Roger T. Ames, Wen Haiming JE7EHH trans., Heerbutong: Zhong xi zhexue de huitong FIfi-R~
[F : hPETTERYEE (Beijing: Peking University Press, 2009), preface of first edition, p.4; Roger T.
Ames, Confucian Role Ethics: A Vocabulary (Hong Kong: Chinese University Press, 2011), pp.3-4.

12 For more discussion, see Lin Yu-sheng, ‘Reflections on the “Creative Transformation of Chinese
Tradition™, in Karl-Heinz Pohl ed., Chinese Thought in a Global Context: A Dialogue between
Chinese and Western Philosophical Approaches (Leiden: Brill, 1999), pp.73-114.

19 Nicholas Bunnin, ‘God’s Knowledge and Ours: Kant and Mou Zongsan on Intellectual Intuition’,
Journal of Chinese Philosophy vol.35, no.4 (2008): 613-624.

"% Tang Junyi, Rensheng zhi tiyan N‘f 2 &8s (Taipei: Taiwan xuesheng shuju, 2000), p.18-19.

' The original sentences are ‘Ft¥IFE 4T AU - B2 ~ LEY > MAREIEGY - BEFEY -
HEAEALE BAS EAE A - AR ORI - AEE 2B el 2 - AAERFL R LS
F-of ~ EI#T ARIH © * See Tang, ibid., p.27.
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‘go back to the origin and develop new elements’, that is fanben kaixin in Chinese. I also
mentioned previously that the ideas of ‘7’ and ‘yong’ run through almost all of modern
Chinese thought. As He Lin argues, Chinese thinkers’ appropriation of Western thought in
their own theories is ‘to enrich “#i” with “#i”” and to complement “yong” with “yong™.'” Take
Mou’s appropriation of Kant’s ideas as an example. Mou tried to combine Kant’s ideas with
Confucianism, arguing that the moral values suggested by Confucianism were not assertion
but had ‘metaphysical’ reasons, which he summarised as ‘moral metaphysics’. Therefore, to
Mou, Confucianism was not outdated but could be responsive to modern subjects, like
developing ‘science’ and ‘democracy’. In my view, Mou’s appropriation of Kant’s ideas is a
good example of ‘enriching “#” with “#i” and complementing “yong” with “yong™’. Here 1
argue that this enrichment of ‘#i” and ‘yong’ can also be achieved by means of re-discovering
ancient Chinese thought, which is exactly what many Chinese thinkers did in the early

twentieth century.

As I mentioned earlier, there have been a great variety of intellectual traditions in Chinese
history. Regardless of its huge influence, Confucianism was only one of them. As the West
became seen as no longer the only target of modern Chinese learning, these ancient
intellectual traditions naturally became seen as another source of ideas for cultural
transformation. In the face of the trend to revolution in the early twentieth century, for
instance, Liang Qichao employed the ideas of Mohism 37, an intellectual tradition
flourishing along with Confucianism in the Spring and Autumn Period (771BC-403BC) and
the Warring States Period (403BC-221BC), to support his anti-revolutionary ideas.'”” As Li
Yushu 227K (1905-1972) argues, a main reason for early twentieth-century Chinese
thinkers to study Mohism was because they considered the thought ‘scientific’ and
‘logical’,'® the elements the Chinese people crucially needed at the time under the challenge
of ‘scientism’. In consideration of the advantage of rule of law as observed in the West, Chen
Lie [§z1 (?-7), together with other famous thinkers like Xie Wuliang #fffEE (1884-1964),
stressed the function of Legalism £Z7, another intellectual tradition prevailing in the late
Warring States Period, considering its spirit equivalent to the idea of rule of law.'” Since
there were a number of thinkers studying Legalism in the early twentieth century, a term

‘Neo-Legalism’ has even been suggested recently, implying there was a ‘school’ at that

1% Song Zhiming RiEHH ed., Rujia sixing de xin kaizhan: He Lin xin ruxue lunzhu jiyao {EZ7EAH
HV B - T (R s 85 vol.1 (Beijing: Zhonguo guangbo dianshi chubanshe 1 EREEHEEE R
HRktt, 1995), pp.4-10.

107 Tang Xiaobing, Global Space and the Nationalist Discourse of Modernity: the Historical Thinking
of Liang Qichao (California: Stanford University Press, 1996), pp.152-155.

198 1§ Yushu, Mozi jinzhu jinyi BFS5543% (Tianjin: Tianjin guji chubanshe K HFEH AR,
1988), pp.1-2. For more discussion, see Ouyang Zhesheng BRf5ZTT4E, Wusi yundong de lishi quanshi
FUUEENAIFE S22 (Beijing: Peking University Press, 2012), pp.77-78.

199 Chen Lie, Fajia zhengzhi zhexue JEFRFCETTE (Shanghai: Huatong shuju ZEiFEEF, 1929),
author preface.
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time.""® Li Zongwu Z52E (1879-1943) also published his famous work Hou hei xue |52
& (Thick Black Theory) in 1911, claiming that Chinese people should learn to have a thick
hide and dark mind in order to be more cunning and more powerful.''' As Li admitted,
followers of his idea should understand Legalism.''” 1 argue that his theory is also a
combination of the idea of Guiguzi %73+, a classic of the School of Diplomacy #if&%7,
which is notorious for ignoring moral cultivation but focusing on persuading and pleasing the
seniors. All of these ideas were responses to the situation facing China, as the country
urgently needed to become more practical, scientific, wealthy and powerful.'"” In short, the
tasks of these thinkers can be summarized as remoulding the past to respond to current

issues.'™

Undeniably, the scope of appropriations of ancient Chinese thought identified here was
somewhat limited. In terms of depth and breadth, Chinese thinkers’ appropriations of
Buddhist ideas are much more significant. In my view, a key reason for this phenomenon is
that the theories of Mohism and Legalism are, to differing extents, incompatible with

bl

Confucianism. "> To use the language of the concepts ‘#i’ and ‘yong’ highlights a
contradiction between the ‘#’ of Confucianism and that of Mohism or Legalism. In other
words, I argue that thinkers suggesting the ‘#i’ of Confucianism should not employ the
function or ‘yong’ of Mohism or Legalism. For Buddhism, however, Confucian thinkers seem
to see the way to communicate the ‘ti” of both. And it is in this historical context that Fang,
Tang and other Confucian thinkers appropriated various Buddhist ideas to develop their

thought.

Chapter 2.3 Confucian Thinkers’ Appropriations of Buddhist Thought — An Overview

Buddhist study and practice so flourished in the first part of twentieth-century China that it

was, in Holmes Welch’s words, a ‘Buddhist revival’.''® In order to fully understand the

"% yu Zhong I§itf, ‘Xian yin zhijian: bainianlai de xin fajia sichao E[E [ : FFEARAIHNES E
W, in Dushu 383 (Aug 2013): 40-49.

" 1Li Zongwu, Hou hei xue (Taipei: Chuanwen wenhua {#32 (L, 1994). Interestingly, the preface of
the book was written by Tang Difeng JF7fiJ&, a Confucian scholar and father of Tang Junyi.

"2 Ibid., p.37.

3 For more discussion, see Wang Ermin FRif, Zhongguo jindai sixiang shilun HEHT(tEAH$H
Zm (Taipei: Huashi chubanshe FEtHHRitt, 1978), pp.527-529.

""" Wm. Theodore de Bary, ‘New Directions in Chinese Philosophy — Opening Speech for the
Conference Celebrating the Centenary of Tang Junyi’, Zhongguo zhexue yu wenhua no.8 Tang Junyi yu
zhongguo zhexue yanjiu, note 64, pp.7-14.

"5 For discussion, see Shun Kwong-loi, ‘Mencius’ Criticism of Mohism: An Analysis of Meng Tzu
3A:5’, Philosophy East and West vol.41, no.2 (1991): 203-214; Cheng Chung-Ying, ‘Legalism versus
Confucianism: A Philosophical Appraisal’, Journal of Chinese Philosophy vol.8, no.3 (1981): 271-302.
"% Holmes Welch, The Buddhist Revival in China (Cambridge: Harvard University Press, 1968); Li
Xiangping Z=[]3F, Jiushi yu jiuxin: Zhongguo jindai fojiao fuxing sichao yanjiu R EBLR N o T
RpFAEE ETFSE (Shanghai: Shanghai renmin chubanshe /& A EH R, 1993).
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position of Buddhism at this time, one should not focus solely on Buddhism’s own thinkers
and organizations but also acknowledge the studies of contemporary Confucian thinkers. For,
from one perspective, the ideas of Confucian thinkers helped transform the development of
modern Buddhism. The appropriations of Buddhist thought by Confucian thinkers, discussed

below, are clear illustrations of this trend.

As Zhang Mantao 35853 (1933-1981) argues,'’ Buddhist study in early twentieth-century
China could be generally divided into two groups: study within Buddhism by Buddhist monks
and scholars themselves, and studies by those outside the religion. For the former, three
sub-groups could be further identified. First were those aiming at saving the religion and the
country through various reforms of Buddhism. Second were those who tried to revive the
religion by means of studying particular Buddhist ideas, especially the concepts of
Consciousness-Only. Third were those who insisted on traditional Buddhist practice with no
major amendments. Zhang lists Taixu,''® Ouyang Jian 587 (1871-1943)'"" and Yinguang
E[I5¢ (1862-1940) as representatives of these three sub-groups respectively. Certainly, the
distinction between the three sub-groups is not especially rigid, as even Taixu stressed the
study of Consciousness-Only, and there were also certain amendments of Buddhist practice in
Yinguang.' Thus, Zhang’s classification is based only on the main characteristics of the
different Buddhist figures he identified but his classification is still useful. As I will discuss
further below, the Huayan School in early twentieth-century China seems to follow traditional
Huayan study and practice with very few amendments. In this sense, Fang’s and Tang’s
appropriations of Huayan thought are ‘revolutionary’ compared with their Huayan

contemporaries.

In terms of studies by non-Buddhists, Zhang also divides these into several sub-groups,
including those employing a historical approach to study Buddhism such as Tang Yongtong
SSHE (1893-1964),"*' those integrating scientific knowledge with Buddhist ideas like Wang
Xiaoxu T/ & (1875—1948),122 and those using Buddhist ideas to develop their own thought.

"7 For following discussion, see Zhang Mantao, ‘Dangdai zhongguo de fojiao sixiang 7 {{H E Y {#
HEAE, Zhexue yu wenhua FTEELT (L vol.6, no.5 (1979): 25-29.

8 For the life and thought of Taixu, see Don. A. Pittman, Toward a Modern Chinese Buddhism:
Taixu's Reforms (Honolulu: University of Hawaii Press, 2001).

"9 For reference, see Eyal Aviv, Differentiating the Pearl from the Fish Eye: Ouyang Jingwu
(1871--1943) and the Revival of Scholastic Buddhism (unpublished PhD thesis, Harvard University,
2008).

"2 Daniel B. Stevenson, ‘Pure Land Buddhist Worship and Meditation in China’, in Donald S. Lopez
Jr. ed., Buddhism in Practice (New Jersey and Oxford: Princeton University Press, 2007), pp.271-291.
2! For reference, see Thierry Meynard, ‘Introducing Buddhism as Philosophy: The Cases of Liang
Shuming, Xiong Shili, and Tang Yongtong’, in John Makeham ed., Learning to Emulate the Wise: the
Genesis of Chinese philosophy as an Academic Discipline in Twentieth-Century China (Hong Kong:
Chinese University Press, 2012), pp.187-216.

122 Erik J. Hammerstrom, ‘Science and Buddhist Modernism in Early 20" Century China: The Life and
Works of Wang Xiaoxu’, Journal of Chinese Religions vol. 39 (2011): 1-32.
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For this final sub-group, Zhang also categorizes them as those without strong and fixed
religious position, such as Tan Sitong & fii [5] (1865-1898), 123 and those with clear
Confucian standpoints like Liang Shuming and Xiong Shili. Before discussing modern
Confucian thinkers’ appropriations of Buddhist ideas, I want to stress that some Buddhist
studies of the time, like that about Mohism, emphasized the relationship between Buddhist
thought and science, arguing that the thought was ‘scientific’ and responsive to the current

needs of the country, a point I will return to later.

Zhang’s classification not only provides a general picture of Buddhism in twentieth-century
China, but also helps locate the contribution of Fang and Tang more clearly amongst different
kinds of Buddhist study. In fact, as I will show below, Confucian thinkers who appropriated
Buddhist ideas at that time did not do this to save the religion, nor did they aim at reviving
any particular Buddhist school at all. Apart from Liang Shuming, none of the Confucian
thinkers I am going to discuss followed Buddhist practice. They did not study Buddhist ideas
from a historical perspective and historical accuracy was not their concern. Most of them did
not attempt to integrate scientific knowledge with Buddhist ideas in order to demonstrate that
Buddhism does not contradict science. Rather, as I previously mentioned, the aim of their
appropriations of Buddhist ideas was to enrich the ‘7 and ‘yong’ of ‘Chinese culture’,
Confucianism in particular, so that it could be more responsive to the challenge as posed by

‘scientism’.

Amongst those Confucian thinkers who appropriated Buddhist ideas, Liang Shuming was
probably the most influential in his times. Having been famously regarded as a Confucian
thinker for a long time,'** Liang confirmed in an interview in the late twentieth century that
both Confucianism and Buddhism played an essential role in his thought. To better understand
him, therefore, both intellectual traditions should be considered.'” In his well-known Dong
xi wenhua ji qi zhexue PG AL K HITE (Eastern and Western Cultures and their
Philosophies) published in 1922,'*° Liang argued that Western culture was so aggressive that
it led to a conquest of nature and even of other peoples. Indian culture, mainly Hinaydana
Buddhism, however, was seen as too regressive and as laying its focus on death rather than
life. For Liang, ‘Chinese culture’, especially Confucianism, sat between Western and Indian
cultures. In other words, all Western, Indian and Chinese cultures had their own strengths and
weaknesses. Chinese people should not adopt Indian culture at a time when China was still

suffering from both civil unrest and foreign challenge. On the other hand, the country should

' For reference, see Ip Hung-yok, ‘The Power of Interconnectivity: Tan Sitong’s Invention of

Historical Agency in Late Qing China’, Journal of Global Buddhism vol.10 (2009): 323-374.

124 See Guy S. Alitto, The Last Confucian: Liang Shu-ming and the Chinese Dilemma of Modernity
(California: University of California Press, 1979).

12 Wang Zongyu, ‘Confucianist or Buddhist? An Interview with Liang Shuming’, note 27.

1% Liang Shuming, Dong xi wenhua ji qi zhexue (Shanghai: Shanghai shudian [}/, 1989).
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also avoid blindly following the West, as the outbreak of the First World War showed its

limitations. In brief, ‘Chinese culture’ was preferable at that time.'?’

While Liang’s attitude toward different cultures, noted above, seems to be the core of his
thought, his attitude toward Buddhist ideas needs further consideration. As I argued
previously, ‘scientism’ had been the main challenge facing Chinese thinkers since the early
twentieth century. Some scholars have pointed out that Liang valued the concept of
Consciousness-Only, considering its method rational and scientific, and capable of competing
with Western philosophy.'*® Linking Liang’s attitude toward Consciousness-Only and the
challenge of ‘scientism’ in his time together, I argue that Liang’s adoption of Buddhist ideas
was not simply restricted to the overall Buddhist analysis of life and death, but he also saw its
potential to respond to ‘scientism’. In other words, in Liang’s view, ‘science’ and philosophy
of life are not necessarily exclusive to each other. This point not only provides an alternative
to the positions of Carsun Chang and Ding Wenjiang in ‘The polemic on science and
metaphysics’, but also helps sharpen our understanding of Fang’s and Tang’s appropriations
of Huayan, as they too tried to confirm both the value of science and traditional Chinese
thought. In fact, I argue that Liang’s confirmation of the values of different cultures also
employed the Buddhist idea of doctrinal classification (Chi. panjiao ¥#]#7) implicitly, as he
considered that different ideas could be applicable in different periods, a point I will further

discuss in section 2.4.3.

The significance of Liang’s ideas to this study will be more obvious if we relate them to the
categories of ‘#i’ and ‘yong’. Although Liang himself did not use the terms, his ideas do
actually touch on these concepts. As Liang argued, the characteristics of different cultures
were decided by the spirit of their people.'” Following this idea, Yang Rubin points out that
Liang regarded human spirit as ‘#i” while culture is its ‘yong’."® In this sense, for instance,
people with Chinese spirit could not develop Western culture, and vice versa. Thus Chinese
‘ti’ could not sustain Western ‘yong’. Thus Liang rejects Zhang Zhidong’s idea of ‘Chinese
learning for fundamental principles, Western learning for practical applications’, like the
example of ‘cow and horse’ that I mentioned earlier. Although the concept of
Consciousness-Only potentially helped Liang to respond to the challenge of ‘scientism’, it did
not help him re-define the ‘i’ and ‘yong’ of ‘Chinese culture’ in general. In short, though

‘Chinese culture’ itself was considered preferable to Liang, it failed to respond to the

2" For general discussion, see Lin Anwu, ‘Liang Shuming and his theory of the Reappearance of Three
Cultural Periods’, Contemporary Chinese Thought vol.40, no.3 (2009): 16-38.

"2 Thierry Meynard, The Religious Philosophy of Liang Shuming: The Hidden Buddhist (Leiden: Brill,
2011), pp.81-103; John J. Hanafin, ‘The “Last Buddhist”: The Philosophy of Liang Shuming’, in John
Makeham ed., New Confucianism: A Critical Examination (New York: Palgrave Macmillan, 2003),
pp-187-218.

"2 Liang Shuming, Dong xi wenhua ji i zhexue, note 126, pp.150-152.

1% See Yang Rubin, ‘Jinxiandai rujia sixiangshi shang de tiyonglun’, note 4.
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challenge facing it. Therefore, paradoxically, the implication of his approach was that
‘Chinese culture’ might not survive even though it was considered preferable at this stage. I
argue that this is exactly the question other Confucian thinkers in Liang’s times needed to

consider.

Xiong Shili is another important Confucian thinker whose thought was influenced by
Buddhist ideas. Having learned Consciousness-Only under the well-known Buddhist scholar
Ouyang Jian, Xiong later changed his faith from Buddhism to Confucianism, arguing that
only the ideas of Yi Jing or Book of Changes help develop a kind of ontology with ‘#” and

‘yong’, which could be responsive to the current challenge.

In his Xin weishi lun FriEskEm (New Doctrine of Consciousness-Only) published in 1932,131
Xiong suggested that Buddhism denies the essence of the universe and Consciousness-Only
also suggests alayavijidna as the ultimate self of the human being."*> In his understanding,
the Buddhist idea of ‘emptiness’ only developed a kind of ‘dead’ body or ‘#’, which fails to
sustain any functions or ‘yong’. This idea of Xiong fits the second principle of ‘#i” and ‘yong’
I discussed at the beginning of this chapter, that the two concepts are not separate from each

3
other.”

For Xiong, in order to sustain various functions or ‘yong’, the ‘t’ of human beings
should not be limited but infinite. This infinite ‘#i’ is expressed in Yi Jing’s ideas of ‘xi” %5
and ‘pi’ 4, which imply ‘closing’ and ‘opening’ respectively. As Chan Wing-tsit argues,
‘closing’ means the ‘tendency to integrate’ and ‘opening’ suggests the ‘tendency to maintain’,
which consists of ‘a process of unceasing production and reproduction’.'** Xiong insisted
that the main characteristic of human minds is ‘changing’. Therefore, in the face of the
various challenges facing China like the needs of developing modern science and establishing
democracy, Chinese should go back to the mind, re-discovering its aspect of ‘openness’ and

135

finding solutions to these problems. Although Xiong’s understanding of

Consciousness-Only was criticized by many influential Buddhist scholars and monks,"® in
this study, I argue that the main point is not the accuracy of his interpretation of
Consciousness-Only, but his suggestion that Chinese people should ‘go back to the origin and

develop new elements’ or fanben kaixin #XZKFd#r, though the ‘origin’ here does not mean

P! Xiong Shili, Xin weishi lun (Beijing: Zhonghua shu ju H1#EZE[5), 1985).

2 For the idea of alayavijiiana, see below.

" For more discussion, see Ng Yu-kwan, ‘Xiong Shili’s Metaphysical Theory about the
Non-Separability of Substance and Function’, in John Makeham ed., New Confucianism: A Critical
Examination, note 128, pp. 219-251.

134 Chan Wing-tsit, A Source Book in Chinese Philosophy, note 25, p.763.

5 Guo Qiyong 37555, Xiong Shili yu Zhongguo chuantong wenhua HE-+ 7 Edrf E (#4530 {E
(Hong Kong: Tiandi tushu K HI[EZE, 1988), pp.52-61.

3% The debate between Xiong and his opponents is now recorded in Lin Anwu #2268 ed., Xiandai
ru fo zhi zheng FL{E@ 2 S (Taipei: Mingwen shuju B2 ZE 5, 1990).
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‘Chinese culture’ but the human mind."’

To Xiong, all the cultures and achievements of human beings are developed using their minds,
science being no exception to this. However, scientific knowledge is only a kind of ‘worldly
truth’ (Skt. samvrti-satya; Chi. sudi {&3%); its effectiveness is restricted to empirical and
physical worlds. The knowledge of the mind, as discussed in Xiong’s versions of Buddhism
and Confucianism as Xiong defined them, belongs to ‘supreme truth’ (Skt. paramartha-satya;
Chi. zhendi Ez). In this sense, there is no contradiction between scientific knowledge and
the knowledge of the mind as they actually belong to various levels of truth. Together with the
ideas of ‘closing’ and ‘opening’ mentioned above, Xiong’s main argument becomes more
obvious, that the mind is always a process of development but never a fixed or unchanged
concept. Since human culture stems from the mind, the former is also always dynamic. The
challenge of the West is just a kind of stimulus to China, which urges China to improve its
culture. In brief, learning from others is a normal and natural process. This idea of Xiong, on
the one hand, answers those refusing to accept that China should learn from the West. On the
other hand, however, it suggests that Confucianism should not be simply abandoned as it is
valuable at the level of ‘supreme truth’."*® Although Xiong did not indicate what the Chinese
should learn from the West and what of ‘Chinese culture’ should be maintained, he reminds us
of the flexibility of the mind and its significance in responding to the Western challenge in

. . 3
principle,'”

a point essential to understanding Tang’s thought, as I will discuss in chapter 4.

Following Xiong’s approach, Mou Zongsan also divided knowledge into two levels, which
are those from ‘sensible intuition’ (Chi. ganxing de zhijue E(MEHYE%) and those from
‘intellectual intuition’ (Chi. zhi de zhijue F5HJE%) respectively. To Mou, the knowledge
stemming from the former is ‘phenomenal’ (Chi. xianxiang ¥§42), while the knowledge from
the latter is called ‘of the thing itself’ (Chi. wuzishen %75 £ ). Obviously, this distinction of
Mou’s is inspired by Kant’s philosophy, which is commonly regarded as the building block of

0 However, unlike Kant, who believed that ‘the thing itself” could not

Mou’s own thought.
be known by humans, Mou argued that it is knowable."*' And this brings us to Mou’s
understanding of the nature of Chinese thought, including his interpretation of Tiantai K&

thought.

7 Lin Chen-kuo FA$EE, Kongxing yu xiandaixing ZZ{EHBIFH(CM: (Taipei: Lixu wenhua 174% 371k,
1999), pp.72-84.

"% See Yang Rubin, ‘Jinxiandai rujia sixiangshi shang de tiyonglun’, note 4.

% For more discussion, see Chak Chi-shing, The contemporary Neo-Confucian rehabilitation: Xiong
Shili and his moral metaphysics (unpublished PhD thesis, University of California, Berkeley, 1990),
pp-323-366.

9" For Mou’s appropriations of Kant’s philosophy, see Serina N. Chan, The Thought of Mou Zongsan
(Leiden: Brill, 2011), chapters 4 to 6.

141 Sébastien Billioud, Thinking through Confucian Modernity: a Study of Mou Zongsan's Moral
Metaphysics (Leiden: Brill, 2012), pp.96-108.
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In his autobiography Wushi zishu #-+Hif (Self-introduction at Fifty), Mou recalled that in
the late 1920s, ‘idealism’ (Chi. weixinlun .0 5@) was seriously attacked by young people at
a time when the status of human beings was only determined by financial condition and social
class. As Mou stressed, these ‘inhumane’ (Chi. feiren JE ) criteria made him uncomfortable,
as they contradicted the traditional values of his youth. In this period, the arguments on the
‘polemic on science and metaphysics’ drew his attention.'* To Mou, scientific knowledge
belonged to the area of ‘phenomena’, which only applies to the empirical and physical world.
The obtaining of this kind of knowledge, however, cannot be separated from human beings.
In this sense, the understanding of human beings is more fundamental. As Mou argued,
Confucianism, Taoism and Buddhism all contribute to human understanding, which he called
‘intellectual intuition’. In order to develop scientific knowledge, Chinese people should
temporarily stop focusing on such ‘intellectual intuition’ and concentrate on the world of
‘phenomena’. This comprises his controversial idea of ‘self-negation of innate moral
consciousness’ (Chi. liangzhi zhi kanxian B %12 iK[#%), an idea trying to explain the
co-existence of scientific knowledge and traditional Chinese thought, as well as putting the

latter in a superior position from an ontological and an axiological point of view."

Amongst those intellectual traditions which succeeded in building up ‘intellectual intuition’,
Mou regarded Tiantai thought the most successful within the Buddhist tradition. According to
Mou, as we saw earlier, the concept of alayavijiiana as suggested by Consciousness-Only
failed to construct a ‘#i’, not to mention ‘yong’. The pure mind of Huayan thought, an idea I
will further discuss later, tends to consider the mind an entity, which seems contradictory to
the Buddhist idea of ‘emptiness’. To Mou, the mind as suggested by Tiantai succeeds in
weakening its concrete image and therefore raises little controversy.'** More important, Mou
explicitly employed Tiantai’s theory of doctrinal classification to harmonize various
seemingly controversial theories within Buddhism.'*® As Lin Chen-kuo argues, Mou’s
harmonization of different Buddhist theories is important, as it helps make ‘Buddhism’ a
coherent unity so that he could compare it with ‘Confucianism’, leading to the conclusion that
it is ‘Confucianism’ not ‘Buddhism’ which achieves the ‘Summum Bonum’ (Eng. the Highest
Good; Chi. yuan shan [8]3%)."*® To some extent, therefore, arguing that Tiantai thought helps
construct Mou’s ultimate theory of Confucianism is reasonable, as the former constructs a

bridge for Mou to compare the two intellectual traditions, which shows ‘Confucianism’ more

2 Mou Zongsan, Wushi zishu (Taipei: Ehu chubanshe #5811 R+, 2000), pp.28-35.

3 For discussion about this concept, see Tao Guozhang [&[E#E, Shengming kanxian yu xianxiang
shijie 4tk (FEAEH 2 (Hong Kong: Shulin chubanshe ZEkHfRTt, 1995), pp.216-226. For
the English translation of it, see Serina N. Chan, The Thought of Mou Zongsan, note 140, pp.115-116.
1% See Lin Chen-kuo, Kongxing yu xiandaixing, note 137, p.88-89.

15 For discussion, see Jason Clower, The Unlikely Buddhologist: Tiantai Buddhism in Mou Zongsan’s
New Confucianism (Leiden, 2010), pp.151-153.

146 1in Chen-kuo, Kongxing yu xiandaixing, note 137, p.121. Also see Clower, ibid., pp.191-197.
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favourable eventually.

While Liang, Xiong and Mou are probably the most widely discussed modern Confucian
thinkers, Ma Yifu has been neglected in the discussion concerning ‘Contemporary
Neo-Confucianism’. Regarded as one of the ‘three sages’ =H¢ together with Liang and
Xiong in modern Confucian history,"’” Ma Yifu has been criticised by some scholars who say
that his thought is actually very traditional, difficult to regard as ‘new’,'*® and thus fails to
respond to the challenge facing his times.'* This criticism is valid as he gave much of his
attention to the ancient Confucian ‘six arts’ (Chi. liu yi 75%%) and the main Confucian canons
like Classic of Filial Piety (Chi. Xiao Jing Z#4X). However, for this study, Ma Yifu is as
important as the other modern thinkers identified above as he was not only one of the many
who employed Buddhist ideas to develop his thought, but also one of the very few to

appropriate Huayan ideas to interpret Confucian canons.

As I mentioned in the last section, traditional Confucian values had been seriously attacked

since the May Fourth Movement. The five relationships,'”’

including filial piety between son
and father, were considered obstacles to the modernization of China. In my view, Ma’s
emphasis on the Classic of Filial Piety at that time is a response to this kind of criticism.
Instead of simply affirming the values of filial piety, Ma used the terms of Huayan thought,
trying to argue that there was a metaphysical foundation behind this Confucian value. In
chapter 1, I briefly said that there was a Huayan School existing in twentieth-century China
and the monk Yuexia was a key figure of the school. Yuexia was a close friend of Ma and

Ma’s interest in Huayan was affected by the former,""

though the details of this friendship
are now largely unknown. As Ma argued in his famous Fuxing shuyuan jianglu 181:EE#H %
(Lecture Notes of Fuxing College), filial piety is the truth of ‘Heaven’ (Chi. tian X)), ‘Earth’
(Chi. di #) and ‘Humanity’ (Chi. ren A). However, the filial piety in ‘Humanity’ is just a
reflection of that of ‘Heaven’ and ‘Earth’. In other words, the truth of ‘Heaven’ and ‘Earth’
manifests through ‘Humanity’. To Ma, filial piety in ‘Humanity’ is like Huayan’s idea of

‘dharmadhatu of events’ (Chi. si fajie ZE;A5L). Behind it there is the filial piety of ‘Heaven’,

"7 Wang Ruhua 4%, Xiandai rujia sansheng: Liang Shuming, Xiong Shili, Ma Yifu de jiaoyi jishi
BB =82 1 2R00R ~ BET 77~ [5—I#HYZCEHAE (2 vols., Taipei: Xinrui wenchuang St SZEl,
2012).

8 For example, see Liu Shu-hsien ZI[#i%%, Ruxue de fuxing {EE2{18%1 (Hong Kong: Tiandi tushu
K [EE, 2007), p.85.

%" Chai Wenhua, ‘Traditional Confucianism in modern China: Ma Yifu’s ethical thought’, Frontier of
Philosophy in China vol. 1, n0.3 (2006): 366-381.

13" See the discussion in note 51.

15! Chen Yongge [k %, ‘Ma Yifu dui fojiao xinfa de zhixing quanshi: yi Huayan chan weili %
EHIRELL AR MR RE - DIEERE B, in Wu Guang =% ed., Ma Yifu sixiang xintan: jinian Ma
Yifu xiansheng danchen 125 zhounian ji guoji xueshu yantaohui lunwenji F&— % BAEHEE &0 B —
PSR 125 B HI S ST €388 (Shanghai: Shanghai guji chubanshe -5 45 tHf
¥+, 2010), pp.291-307.
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which he considered similar to Huayan’s idea of ‘dharmadhdtu of principle’ (Chi. li fajie ¥
EFD. The filial piety of ‘Earth’ links the filial pieties between ‘Humanity’ and ‘Heaven’,
which he regarded as the ‘dharmadhatu of Non-Obstruction of Principle against Events’ (Chi.
li shi wuai fajie EEREER). To discuss all these three aspects of filial piety is the
‘dharmadhatu of Non-Obstruction of Events against Events’ (Chi. shi shi wuai fajie 5258w}

SRR

Admittedly, Ma’s employment of Huayan ideas to explain Confucian canons is a kind of
assertion. Without considering the difference between the two, Ma seems to stretch the
Huayan ideas to suit his objective. Compared with Fang and Tang, the scope of Ma’s
appropriation of Huayan thought is also limited. However, his case helps indicate that there is
potential communication between Huayan and Confucian ideas, a point quite unusual
amongst those Confucian thinkers who appropriated Buddhist ideas in their theories, as most
of them did not aim at communicating the two intellectual traditions but at emphasizing the
advantages of Confucianism over Buddhism. As I will discuss later, Fang and Tang also
stressed the similarities between Confucian and Huayan ideas, though their conclusions are

different.

Certainly, thinkers appropriating Buddhist ideas to develop their thought were not restricted to
those listed above.'> In consideration of the subject matter of this study and Zhang Mantao’s
classification which I discussed at the outset of this section, I argue that the above discussions
are the most important and the most relevant to explain the general historical context facing
Fang’s and Tang’s appropriations of Huayan thought, which is why and how Chinese thinkers
in the twentieth century sought ideas alternative to Confucianism to develop their theories.
More specifically, I have shown why and how Confucian thinkers at that time appropriated

Buddhist ideas in particular to develop their thought.

Since Fang and Tang employed Buddhist ideas on a large scale, it is necessary to have a basic
understanding of this Buddhist tradition, in terms of both its main arguments and its modern
development. Below, therefore, I will discuss these in more detail to ground the discussion of

Fang’s and Tang’s appropriations in the following chapters.

2 Ma Jingquan #3545 ed., Ma Yifu juan FE—%%: (Shijiazhuang: Hebei jiaoyu chubanshe H[]f
E B, 1996), pp.211-212. 1 will further these Huayan ideas in the next section.

'3 Zhang Taiyan 4 3% (1868-1936), Yang Du #5 /% (1874-1932) and Chen Daqi [ A 7%
(1886-1983) are other famous examples who appropriated Buddhist ideas to develop or support their
own thought.
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Chapter 2.4 Classical Huayan Thought and its Modern Development

There have been many controversies over the interpretation of Huayan thought. The objective
of this study is to examine why Fang and Tang appropriated Huayan thought to develop their
thought, but not to study Huayan thought itself. Hence, I shall restrict my outline of key
concepts in Huayan thought here to those issues which are closely related to Fang’s and
Tang’s appropriations of this Buddhist tradition. That is to say, I am not aiming to discuss the
entire Huayan tradition here, nor am I attempting to discuss in great depth the controversies

within Huayan thought.

In consideration of the fact that Fang and Tang focused only on the Huayan thought of the
Tang Dynasty (618-907), I will myself focus only on the thought of that period. The sole
exception to this is that I will consider its modern development as this will help to introduce
the nature of the thought at the time of Fang’s and Tang’s appropriations of it, thus making the
characteristics of the appropriations clearer. Below, I outline the history of the Huayan School,

which provides us with the background to the appearance of the thought.

Chapter 2.4.1 Brief History of the Huayan School in the Tang Dynasty

The exact date and route of the introduction of Buddhism into China are not exactly known,"**
though it has traditionally been thought to have been around or just before A.D. 67 and via the
land route from north-west India.'> Despite disputes about this, it is certain that the religion,
characterized by substantial developments in religious thought in several Buddhist schools,
bloomed during the Tang Dynasty, among them the Huayan School. The name of the School
is derived from Huayanjing #EE4% (Skt. Avatamsaka Siutra; Eng. Garland Siatra) and its
dominance mainly began in the time of Fazang %jE (643-712), between the periods of the
dominance of, respectively, the Tiantai School and the Chan School, which arose around the

time of Zhizhe #'# (538-596) and Huineng &t (638—713).156 Historically, there was

134 Erich Ziircher, The Buddhist Conquest of China: The Spread and Adaptation of Buddhism in Early
Medieval China (Leiden: Brill, 1972), p.23.

1 For the discussion of the date, see Tang Yongtong, Han Wei liangJin NanBeichao fojiaoshi JEBER
ZrgdLEAFEZ S (Beijing: Zhonghua shuju tFFEZE[F), 1983), pp.1-60; Arthur F. Wright, Buddhism in
Chinese History (California and London: Stanford University Press and Oxford University Press, 1959),
pp-21-41; Erich Ziircher, ‘Han Buddhism and the Western Region’, in W. L. Idema and Erich Ziircher
ed., Thought and Law in Qin and Han China: Studies to Anthony Hulsewé on the dedicated occasion of
his eightieth birthday (Leiden: Brill, 1990), pp.158-182. For the discussion about the route, see Rong
Xinjiang, ‘Land Route or Sea Route? Commentary on the Study of the Paths of Transmission and Areas
in which Buddhism Was Disseminated during the Han Period’, Sino-Platonic Papers no. 144 (July
2004).

1% Tang Yongtong, Sui Tang fojiao shigao FERE#Z(EFE (Beijing: Zhonghua shuju, 1982), pp.
162-230.
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competition and reciprocal absorption of the ideas amongst the schools. In fact, both Tiantai
and Huayan considered their own philosophical systems ‘yuan’ |, a term, which, to some
extent, implies finality and closure.””’ From the perspectives of Tiantai and Huayan, therefore,
further theoretical development in Buddhism was considered unnecessary, if not impossible.
In this sense, Huayan thought, at least in the eyes of the Huayan patriarchs, was the

intellectual apex of Buddhism."®

The lineage of the Huayan patriarchs varies amongst scholars. However, most consider that
Dushun #Jl§ (557-640), Zhiyan %' (602-668), Fazang, Chengguan J&#{ (738-839) and
Zongmi 5% (780-841) were the main patriarchs of the School during the dynasty.'”
According to Xu gaoseng zhuan %= (Continuation of Biographies of Eminent Monks),
Dushun once learned meditation with Chan master Sengzhen {%¥> (dates unknown). Apart

from this, Dushun’s learning is something of a mystery.'®

1

According to Zhiyan, his own
interpretation of Huayanjing was learned from Dushun,'®" which provides the only hint about
the relationship between Dushun and Huayanjing.'® As 1 will discuss in chapter 3, unlike
almost all interpreters of Huayan thought, Thomé H. Fang focused on Dushun in particular,

claiming that it was Dushun who was the most important figure in the Huayan tradition.

Although Zhiyan was a disciple of Dushun, he also learned from the masters of the Nan Dilun
FH == and Shelun Schools %é@ﬁ,m which Paul Williams refers to as the early schools
of Consciousness-Only (Skt. Yogdcara; Chi. Weishi ) in China.'® Fazang argued that
Zhiyan derived his profound understanding of Huayanjing from the masters of these

Schools. ' This suggests a close relationship between Huayan thought and that of

157 1 will further discuss this term later.

13 Nakamura Hajime, Ways of Thinking of Eastern Peoples: India, China, Tibet, Japan (Honolulu:
East-West Centre, 1964), p.245; Fred Sturm, ‘Chinese Buddhist Philosophy’, in Donald H. Bishop ed.,
Chinese Thought: An Introduction (Delhi: Motilal Banarsidass, 1985), pp.184-234.

% Lu Cheng =%, Zhongguo foxue yuanliu liiejiang PIE#HELFRES:% (Beijing: Zhonghua shuju,
1979), pp.353-368; Kenneth K. S. Chen, Buddhism in China: A Historical Survey (New Jersey:
Princeton University Press, 1973), pp.313-316; Mokusen Miyuki, ‘Chinese Response to Buddhism:
The Case of Hua-yen Tsung’, in Laurence G. Thompson ed., Studia Asiatica: essays in Asian studies in
felicitation of the seventy-fifth anniversary of Professor Ch‘en Shou-yi (San Francisco: Chinese
Materials Center, 1975), pp.221-260; Francis H. Cook, Hua-yen Buddhism: The Jewel Net of Indra
(New York: The Pennsylvania State University, 1977), pp.20-33. For the disucssion in this section, I
mainly refer to Kamata Shigeo $iFH %/, Guan Shiqian B trans., Zhongguo fojiao shi &
B{5E (Taipei: Xinwenfeng =%, 2010), pp.188-193.

1 Dazheng xinxiu dazangjing KIFFERTELE, vol.50, no. 2060, pp.653b-654a. Dazheng xinxiu
dazangjing is abbreviated as DZJ in this study.

11 D77, vol.45, no. 1868, p.514a.

12 Ui Hakuju 4952, Li Shijie ZEtH% trans., Zhongguo fojiao shi THE#E5 (Taipei: Xiezhi
gongye 3 T3, 1970), p.124.

19 D77, vol.51, no. 2073, p.163b23-163c18.

164 paul Williams, Mahayana Buddhism: the doctrinal foundations (London and New York: Routledge,
2009), pp.99-100.

15 D77, vol.51, no. 2073, p.163c, 1-18.
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Consciousness-Only.'®

Fazang was called the third patriarch of the Huayan School. However, he is widely regarded
as the real founder of the School.'”” In fact, Huayan gained its political and intellectual
importance during the period of Fazang, as it is traditionally considered that Fazang explained
his thought to Empress Wu #J5 (624-705) face-to-face around 700. The speech given by
Fazang is claimed to be recorded in Jin shizi zhang $Efit% (Treatise on the Golden
Lion),'® though its origin as a speech delivered by Fazang to Empress Wu is also largely

169
L.

apocrypha Most of the important concepts of Huayan, such as doctrinal classification
theory, were established by Fazang.'” Due to his importance in the School, the discussion of

Huayan thought in this chapter will be mainly based on Fazang’s thought.

After the death of Fazang, his disciple Huiyuan Z%{i (673-743) amended Fazang’s ideas of
doctrinal classification, arguing that ‘sudden teaching’ should be removed from the doctrinal
classification system. This idea of Huiyuan was criticized by Chengguan, later the fourth
patriarch of the School."”" As I will argue in chapter 5, doctrinal classification is probably the
most important Huayan element which Tang Junyi appropriated in his thought. Therefore, in
this study, we cannot overlook the disputation between Huiyuan and Chengguan, though the
former is never regarded as a Huayan patriarch. Zongmi, a disciple of Chengguan and also
renowned as the ‘Chan master of Guifeng’ :itmé?ﬁﬁﬂi,m was the fifth patriarch of the School
in the period. His attitude towards the harmonization of Buddhism, Confucianism and Taoism

also inspired Tang.

Apart from the monks listed above, Li Tongxuan ZiE2Z; (635-730), a layman and a member
of the Li royal family of the Tang Dynasty, also contributed to the development of Huayan
thought. Interpreting Huayanjing from the perspective of the Yi Jing, Li stressed the

e mEt o,

1% For the early Huayan history, see Yang Weizhong 54k, ‘Huayanzong de yunyu xinkao #E 5%
ZEE B, Zhexue men FTEEFY vol.10, no.2 (Feb 2010): 29-60.

17" Chan Wing-tsit, A Source Book in Chinese Philosophy, note 25, pp.406-408.

1% DZJ, vol.45, no. 1880, pp. 663a-667a.

19 For details about the transmission, see Chen Jinhua, Philosopher, Practitioner, Politician: The
Many Lives of Fazang (643-712) (Leiden: Brill, 2007), pp.176-183.

170" Although Huayan’s doctrinal classification theory was firstly suggested by Zhiyan, it is developed
by Fazang. For discussion, see Kimura Kiyotaka /Kf[JEZ%, Li Huiying Z8EEIL trans., Zhongguo
Huayan sixiangshi 1 E|%E g% B AE St (Taipei: Dongda tushu B AR, 1996), pp.117-122. For
Zhiyan’s role in the development of Huayan’s theory of doctrinal classification, see Robert M. Gimello,
Chih-yen (602-668) and the Foundations of Hua-yen Buddhism (unpublished PhD thesis, Columbia
University, 1976), chapter 5.

" For the life of Chengguan, see Imre Hamar, A Religious Leader in the Tang: Chengguan’s
Biography (Tokyo: The International Institute for Buddhist Studies, 2002).

172 For the life of Zongmi, see Ran Yunhua FZEZE, Tsung-mi 52% (Taipei: Dongda tushu B A[EE,
1998), pp.1-56; Peter N. Gregory, Tsung-mi and the Sinification of Buddhism (Honolulu: University of
Hawaii Press, 2002), pp. 27-90.
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importance of practice,'” a point important to our understanding of Thomé H. Fang’s

interpretation of Huayan thought, which I will discuss in chapter 3.

Despite the importance of the School in the Dynasty, ‘Huichang Persecution’ (Chi. Huichang
fanan & E75#E), a political movement led by Emperor Wu of Tang FHi5E (814-846) in 845
which aimed at destroying Buddhism fundamentally, accelerated the decline of the School.'™
Although the decline of the School is not my focus in this study, Fang’s and Tang’s
appropriations of Huayan thought provide us a good opportunity to discuss the creative
interpretation of the thought in modern society, an issue I will discuss in detail after

introducing Huayan’s key ideas.

Chapter 2.4.2 Foundation of Huayan Thought

As already mentioned, the name of the Huayan School indicates that its thought is based on
the Huayanjing. It is not possible to explain the content of the whole text here. However, as
Liu Ming-wood argues, its main theme is to relate the ‘numerous stages a bodhisattva has to
pass through before he can achieve the supreme end of Buddhahood”.'” There are in all three
translations of Huayanjing in Chinese, all translated from Sanskrit.'”® The first was by
Buddhabhadra # [ B f& %8 (359-429) completed around 420;'"" the second was by
Siksananda & Y #fZ (652-710) around 699;178 and the third was by Prajna fig#5 (734-8107)
around 798, which is mainly a re-translation of ‘Entry into the Realm of Reality’ (Chi. ru fajie

pin AJEFLH), the thirty-ninth chapter of the second translation.'”’

Although Huayan patriarchs claimed that they based their teachings on Huayanjing, some
monk scholars argued that there was no relationship between the two as their ideas were

actually inconsistent."*® In fact, Huayanjing is only one of the Buddhist texts the Huayan

' Thomas Cleary, Entry Into the Inconceivable: An Introduction to Hua-yen Buddhism (Honolulu:
University of Hawaii Press, 1983), pp.9-18.

174 Stanley Weinstein, Buddhism under the T’ang (New York: Cambridge University Press, 1987),
pp-114-136.

> Liu Ming-wood, ‘The Lotus Siitra and Garland Siitra according to the T’ien-t’ai and Hua-yen
Schools in Chinese Buddhism’, T’oung Pao vol. LXXIV (1988): 47-80.

17 For discussion, see Yang Weizhong #54E 1, Xinyi Huayanjing ru fajie pin FsE#E g8 AL
(Taipei: Sanmin shuju = E &£ /&, 2004), pp.1-20; Imre Hamar, ‘The History of the
Buddhavatamsaka-Suitra: Shorter and Larger Texts’, in Imre Hamar ed., Reflecting Mirrors:
Perspectives on Huayan Buddhism (Wiesbaden: Harrassowitz Verlag, 2007), pp.139-167.

77 DZJ, vol. 9, n0.278, 395a-788b.

"8 Ibid., vol. 10, n0.279, 1a-444c.

" Ibid., vol. 10, n0.293, 661a-851c.

80 Shi Rihui ¥ HEE, Huayan fahai weibo @A GHUE vol.2 (Taipei: huiju chubanshe E5fF HFk
#t, 2000), pp.313-345. For more discussion about the relationship between the two, see Jan Nattier,
‘Indian Antecedents of Huayan Thought: New Light from Chinese Sources’, in Imre Hamar ed.,
Reflecting Mirrors: Perspectives on Huayan Buddhism (Wiesbaden: Harrassowitz Verlag, 2007),
pp-109-138.
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patriarchs relied on. Apart from it, there are other sources of Buddhist ideas which have

contributed to the formation of Huayan thought; Consciousness-Only is one of them.

In the previous section, I mentioned that Zhiyan once studied with the masters of the Nan
Dilun and Shelun Schools, the representatives of the thought of early Consciousness-Only in
China. There is a close relationship between the appearance of the Nan Dilun School and the
translations of Shidijing lun +#14%3% (Skt. Dasabhiamikasiitra-Sastra),"® a work held to be
written by Vasubandhu (around 420-500 A.D.) to interpret Shidijing - #b &8 (Skt.
Dasabhiimisvara), and which now features as a chapter in the ‘shidi pin’ 35 in
Huayanjing. The Sanskrit version of Shidijing lun first appeared in China in the days of
Emperor Xuanwu HE# (483-515), when three Indian Buddhist monks, Bodhiruci ZHg5i
% (?-527), Ratnamati #HEESE (?-?) and Buddhasanta #[EfFEZ (7-7), were visiting the

country. 182

As requested by the Emperor, the three monks, working with several other monks,
translated the text into Chinese, completing it around S51I1. 8 However, there were
disagreements among them about how to interpret the term ‘xin’ ., usually translated as
‘mind’, literally ‘heart-and-mind’, and its functions, leading to the development of the Dilun
School. In general, the disciples of Bodhiruci, who remained in the north of Luoyang &[5
and were therefore called Bei Dilun School JLiER52, considered that the mind is defiled and
as such is called alayavijiiana F$8H[::, whereas the disciples of Ratnamati, who stayed in
the south of Luoyang and were called Nan Dilun School FEithifsZ, considered alayavijiiana

pure.'®* This idea of the Nan Dilun School reminds us of the characteristics of the thought of
the Shelun School.

Apart from the Nan Dilun School, Zhiyan also studied with the master of the Shelun School,
Fachang 7% (567-645). Based on its interpretation of Asanga’s (310-390) She dasheng lun
WAIEEm (Skt. Mahdayanasangraha), this school argued the mind is pure. The main difference
between the Shelun School and the Nan Dilun School is that the former considered the pure
mind amala-vijiiana [EEZEE, which is the ninth consciousness after alayavijiiana whereas
the Nan Dilun School considered that there are only eight consciousnesses in Buddhism. The
eighth consciousness is, as mentioned above, dlayavijﬁdm.185 Despite the difference between

them, both suggest that the mind is pure. As mentioned previously, Zhiyan’s understanding of

81 DZJ, vol. 26, n0.1522, pp.123a-204b.

"2 For the discussion in this paragraph, I mainly refer to Kamata Shigeo, Zhongguo fojiao shi, note
159, pp.92-96.

183 There are many versions about the process of the translation, see DZJ, vol.49, n0.2034, p.86a, 13;
vol.50, no. 2060, p.607b18-608b. In this study, I rely on the version of vol.25, n0.1509, as it was from
an official in the time the translation was conducted.

"% Liu Ming-wood, ‘The Early Development of the Buddha-Nature Doctrine in China’, Journal of
Chinese Philosophy vol.16, no.l (1989): 1-36; Kamata Shigeo, Zhongguo fojiao shi, note 159,
pp-94-95.

'S Han Tingjie E&7E{E, Weishi xue gailun WES%E2H%5 (Taipei: Wenjin 3233, 1993), pp.116-121.
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Huayanjing was inspired by the Nan Dilun School and Shelun School, which might imply the
Huayan School also tended to consider the ‘mind’ to be pure (Chi. jing 75). However, as I
will discuss in the following sections, this concept of the pure mind raises a theoretical

difficulty.

But first it is necessary to introduce the key term dharma at this point. The meaning of
dharma, which is commonly translated as ‘fa’ 7% in Chinese, varies dependent on context. In
the Mahayana Buddhism, for example, dharma in the singular means ‘whatever leads to
enlightenment’,"®® extending to meanings such as ‘the patterns of reality and cosmic
law-orderliness discovered by the Buddha(s), Buddhist teachings, the Buddhist path of
practice, and the goal of Buddhism, the timeless Nirvdna’.187 In the Indian Abhidharma
tradition, however, dharmas are the fundamental units which create our impression of a stable
world and are held to be reals.'"® The Indian Madhyamaka thinker, Nagarjuna (150?-2507)
argued, by contrast, that the nature of dharmas is neither absolute ‘non-existence’ (like that of
a hare’s horn) nor substantial ‘existence’ (of an independent permanently existing real).
Dharmas are, rather ‘empty’; they are not non-existent but they are not independent reals.'®’
In the Yogacara school, the understanding of ‘emptiness’ was developed further in relation to
the so-called Three Natures theory, as we shall see below. According to Dasheng baifa
mingmen lun FIEEEAFHR (Skt. Mahayana-satadharma-prakasamukha-sastra; Eng. The

19 there are in all hundreds of

Shastra of the Door to Understanding the Hundred Dharmas),
kinds of dharmas, and these can be grouped into five categories: ‘mind dharmas’, ‘mental
dharmas’, ‘form dharmas’, ‘dharmas separate from the mind’ and ‘unconditioned dharmas’,
the latter including tathatd, or suchness.'”' Despite these categories, dharmas can also be
simply classified into two groups: pure dharmas and defiled dharmas."*> To conclude, whilst
on the whole when used in the plural, ‘dharma’ carries a more technical meaning, in the
singular its meaning is more general. This breadth of meanings is retained in Huayan. Liu
Ming-wood argues that the key Huayan thinker, Fazang, used the term ‘dharma’ in its widest
sense to mean teachings, religious practices and methods of instruction.'” As I will discuss

below, however, ‘dharma’ in the plural usually means ‘phenomena’ in the Huayan

1% paul Williams, Mahayana Buddhism: the doctrinal foundations, note 164, p.42

87 Peter Harvey, An Introduction to Buddhism: Teachings, History and Practices (Cambridge:
Cambridge University Press, 2013), p.2.

188 paul Williams, Mahdyana Buddhism: the doctrinal foundations, note 164, p.175.

189 peter Harvey, An Introduction to Buddhism: Teachings, history and practices, note 187, pp.116-119.
0 D77, vol. 31, no.1614, p.855.

¥ For discussion, see Damien Keown, ‘Dharma’, in Damien Keown and Charles S. Prebish ed.,
Encyclopedia of Buddhism (London and New York: Routledge, 2007), pp.271-280.

2 For more discussion about the term ‘fa’, see Yinshun E[IIE, Yi fofa yanjiu fofa L\EERFS 5k
(Taipei: Zhengwen chubanshe 1FRE]H i t, 1992), pp.103-130.

5 Lin Ming-wood, The Teaching of Fa-tsang — An Examination of Buddhist Metaphysics
(unpublished PhD thesis, University of California, Los Angeles, 1979), p.432.
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tradition.,'**

or what Liu Ming-wood refers to in Fazang’s thought as all things, both internal
and external as objects of perception and discrimination. Therefore, I also regard dharmas as

phenomena in the following discussion.

As I mentioned previously, the issue of pure mind raises a theoretical difficulty. Because if the
mind is pure, as argued by the Nan Dilun School, this fails to explain why there were defiled
dharmas in the world, whereas the Shelun School explained the origin of defiled dharmas
through the concept of alayavijiiana, arguing that it is the eighth consciousness that is
responsible for the appearance of defiled dharmas. Despite there being defiled dharmas, the
ultimate mind, which is the ninth consciousness in the Shelun School tradition, is still pure.
This idea seems similar to that of Dasheng qixin lun KE#L(Zim (The Treatise on the

Mahayana Awakening of Faith),"”

another Buddhist text influencing the thought of Huayan.

Consciousness-Only also explains that the suffering and entanglement of humanity are due to
attachment and misconception, reminding us that practice and transformation of the mind are
the key for humanity to get rid of suffering and entanglement.'”® T argue that this is important
to our understanding of Huayan’s idea of ‘Dharma Realm’, which I will explain in the next

section.

As I indicated earlier, Huayan also suggests that the mind is pure. In order to explain why
there are defiled dharmas in the world, therefore, Huayan patriarchs employed the idea of

Dasheng gixin lun,"’

arguing that alayavijiiana is responsible for such kinds of dharmas.
There is much argument about the authorship and origin of Dasheng gixin lun. Although the
authorship was traditionally attributed to As$vaghosa &M (80?-1507?) and the text said to
have been translated from Sanskrit into Chinese by Paramartha Ezi (500-569), it is now
largely considered in academia that the work was originally written in Chinese.'”® As the text

argues, pure and defiled dharmas come from two different aspects of mind:

The revelation of the true meaning (of the principle of Mahayana can be achieved) by (unfolding the
doctrine) that the principle of One Mind has two aspects. One is the aspect of Mind in terms of the

Absolute (tathata; suchness), and the other is the aspect of Mind in terms of phenomena (samsara;

" Ibid., p.395. Kenneth K. S. Chen also shares this view. See his Buddhism in China: A Historical
Survey, note 159, pp.317-318.

5 Tju Ming-wood, ‘The Three-Nature Doctrine and Its Interpretation in Hua-yen Buddhism’,
T’oung-pao ¥ vol. 68, nos.4-5 (1982): 181-220; Imre Hamar, ‘Interpretation of Yogacara
Philosophy in Huayan Buddhism’, Journal of Chinese Philosophy vol. 37, no. 2 (2010): 181-197.

"% Lambert Schmithausen, On the Problem of the External World in the Ch’eng wei shih lun (Tokyo:
The International Institute for Buddhist Studies, 2005), pp.49-56.

7 DZJ, vol. 32, n0.1666, pp.575a-583b; n0.1667, pp.583b-591c.

19 For more discussion, see Lai Whalen, ‘A clue to the authorship of the Awakening of Faith:
Siksananda redaction of word Nien’, Journal of the International Association of Buddhist Studies vol.3,
no.1 (1980): 34-53.
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birth and death). Each of these two aspects embraces all states of existence. Why? Because these

. Lo 199
two aspects are mutually inclusive."

Since both the aspects of absolute and phenomena are from the mind, there is no fundamental
difference between them and, as is further explained, the difference between dharmas is an
illusion. Crucially, if the mind does not attach to such factors as verbalization, description and
conceptualization, all dharmas are seen as equal in nature.*” Dasheng gixin lun further

explains the aspect of the mind in terms of phenomena as follows:

The Mind as phenomena (samsdara) is grounded on the Tathagatagarbha. What is called the
Storehouse Consciousness is that in which ‘neither birth nor death (nirvana)’ diffuses harmoniously
with ‘birth and death (samsara)’, and yet in which both are neither identical nor different. This
Consciousness has two aspects which embrace all states of existence and create all states of

existence. They are the aspect of enlightenment and the aspect of non-enlightenment.'

According to the citation, the mind as phenomena is grounded on tathagatagarbha (Eng.
Buddha nature or pure mind; Chi. rulaizang zixing gingjingxin A HE 4% 75.05), which
literally means ‘womb’ of the Tathagata, a doctrine expressing the potential of all sentient
beings to become Buddha.””> As I will discuss below, Huayan thought argues that the mind as
phenomena has facets of both eternality and impermanence. It is eternal because its origin is
tathdagatagarbha, which is assumed to be totally pure. On the other hand, however, the mind
of phenomena can be non-awakened, and in this sense is impermanent. That is to say, Huayan
thought considers alayavijiiana a transitional concept while tathagatagarbha is the ultimate

mind of humanity.*”

Finally, as a system of thought which arose after Confucianism and Taoism, Huayan thought
could not completely ignore these forms of Chinese traditions. For example, some specific

terms like ‘The Ten Mysteries’ (Chi. shi xuan men +2F4) of Huayan draw on terms from

1 The original Chinese sentences are ‘{{s— (x> 75 _f#[Y - Z=fil 5 72 —ELENFT » —F04
WFT - B ZfEPTE S AR —UNA - IEEA? LR ZFIARMHEESL - DZJ, vol. 32, n0.1666, p.5764a,
5-7. For the translation, see Yoshito S. Hakeda, The Awakening of Faith (New York: Columbia
University Press, 1967), p.31.

2% D77, vol. 32, n0.1666, p.576a, 8-13.

**! The original Chinese sentences are {42 J§# » {RANAGHE » B0A 420800 - FITEE AN R B A A0 &
JE—IEE > A RRLRE, - [EEA —EE eV UL T —HEE -
RNEZF - Ibid., pp.576b, 7-11. For the translation, see Yoshito S. Hakeda, The Awakening of Faith, note
199, pp.36-37.

202y, Grosnick, ‘The Tathagatagarbha Siutra’, in D.S. Lopez, ed., Buddhism in Practice (Princeton:
Princeton University Press, 1995), pp.92-106; Shih Heng-ching, ‘The Significance of Tathagatagarbha:
A Positive Expression of Stinyata’, Taida zhexue lunping & RKITEESHEE vol.11 (1988): 227-246.

203 For more discussion, see Liu Ming-wood, ‘The Three-Nature Doctrine and Its Interpretation in
Hua-yen Buddhism’, note 195.
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Taoism and the Yi Jing, here the notion of the ‘profound’ (Chi. xuan 2).*** As traditional
Chinese thought emphasizes the idea of the interconnectedness of all phenomena,”” Huayan
thought also incorporates this idea.”® As I will discuss in chapters 3 and 4, the point that
there is potential communication between Huayan and traditional Chinese thought helps
explain why modern Confucian thinkers could appropriate this Buddhist tradition to develop
their theories. Since the influence of ancient Chinese thought on Huayan is not the focus of
this study, I will close my discussion of the intellectual background of Huayan thought here

and move on to discuss the key concepts of Huayan thought.

2.4.3 Key Concepts of Huayan Thought

As I argued previously, Huayan thought is grounded on the ideas of the Nan Dilun School, the
Shelun School and Dasheng gixin lun, all of which address the concept of the mind, which is

therefore the first of the key concepts of Huayan thought that I consider.
Mind

In principle, Buddhist teaching argues that the existence of all dharmas is in terms of nidana,
which means ‘chain of causation’. This is the core idea of ‘Dependent Arising’ (Skt.
pratityasamutpada; Chi. yuanqi %#L), an explanation of human experience that all Buddhist
schools follow. This means, in short, that no dharma has an independent nature, but arises on
the basis of other dharmas. The early Mahayana described this by saying that dharmas are
‘empty’. In Buddhism, therefore, ‘emptiness’ does not mean ‘non-existence’, as the former
means no independent essence while the latter implies nothingness.””’ As I argued earlier,
Huayan thought’s concept of the mind is similar to that of Dasheng gixin lun, as Fazang
believed that pure and defiled dharmas come from two different aspects of mind, which is
tathagatagarbha®® Tt is because of ‘ignorance’ (Skt. avidya; Chi. wuming 4EHH) that there is

the appearance of defiled dharmas.” According to Fazang, if the mind does not function, all

% For discussion, see Oh Kang-nam, ‘The Taoist Influence on Hua-yen Buddhism: A Case of the
Sinicization of Buddhism in China’, Zhonghua foxue xuebao "PFEFREEEEH no.13 (2000): 277-297;
Lai Whalen, ‘The Yijing and the Formation of the Huayan Philosophy: An Analysis of a Key Aspect of
Chinese Buddhism’, Journal of Chinese Philosophy vol.36 (2009): 101-112.

% David Hall and Roger T. Ames, Anticipating China: Thinking through the Narratives of Chinese
and Western Culture (New York: University of New York Press, 1995), pp.183-195.

206 T H. Barrett, ‘Religious Traditions in Chinese Civilization: Buddhism and Taoism’, in Paul S.
Ropp ed., Heritage of China: Contemporary Perspectives on Chinese Civilization (Berkeley and
California: University of California Press, 1990), pp.138-163.

27 Li Runsheng 2584, “Fojia kongyi bianjie 5522835 WH#°, Faxiang xuehui jikan EAIE ST
vol.5 (2003): 59-98; Paul Williams, Mahdyana Buddhism: the doctrinal foundations, note 164,
pp-92-93.

*® D77, vol. 35, n0.1733, p.440c.

29 DZ1J, vol. 44, no.1846, pp.254b24-254c3.
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dharmas are empty.”"° Huayan thought, as argued in Liu Ming-wood’s discussion of Fazang,

aims to explain the ‘interpenetration’ of dharmas.*"'

In order to explain the ‘interpenetration’ among dharmas, Huayan thought firstly needs to
argue that there is no real obstruction amongst dharmas. This brings our discussion to
Huayan’s harmonization of the ‘Three Natures’ (Skt. trisvabhava; Chi. san xing =1¥f), a
doctrine mainly set out in the Samdhinirmocana Sutra (Chi. Jie shenmi jing fi#%%4%) which
interprets ‘emptiness’. *'> The first Nature is called the conceptualized nature (Skt.
parikalpitasvabhdva), which the Samdhinirmocana Siitra links with the falsifying activity of
language. In the She dasheng lun, conceptualized nature is explained as the appearance of an
object when, in reality, there are only perceptions. In other words, conceptualized nature is
what is experienced by unenlightened persons, since things do not exist independently. The
second kind of nature is dependent nature (paratantrasvabhava), referring to the dependent
origination of dharmas. Although actually beyond language, we might say that dependent
nature is the flow of experiences which is a really existing basis for the manifestation of
conceptualized nature but is mistakenly divided. The final kind of nature is perfected nature
(parinispannasvabhdva), which refers to the true nature of things that can only be revealed
through meditation. It is only a single flow of perceptions and is empty of independent
entities. The perfected nature, therefore, is the complete absence in the dependent nature of
the conceptualized nature. Ontologically, the dependent nature is probably the most important
among the Three Natures. This is because the dependent nature, as basic for the
conceptualized nature, is the basis for samsara. On the other hand, as the basis for

discovering the true nature of things, the dependent nature is the basis for nirvana.

Although there is no fundamental contradiction amongst the Three Natures in
Consciousness-Only schools, Liu Ming-wood argues that Fazang’s presentation of Huayan
thought revises the “Three Nature’ theory in stressing the basis of their unity. He does this
both by equating the dual aspects of each of the three natures, and in redefining the three
natures as fathagatagarbha (perfected), phenomemal world (dependent) and ignorance
(conceptualized).””® In Jin shizi zhang, in simplified form, Fazang explained the ‘Three
Natures’ to the Empress Wu as below, drawing attention to a gold lion sculpture in her palace

as an analogy:

The lion exists because of our feelings. This is called (the nature) arising from vast imagination......

219 Ibid., vol. 45, n0.1876, p.640a, 9-13, 18-20.

' Liu Ming-wood, The Teaching of Fa-tsang — An Examination of Buddhist Metaphysics, note 193,
pp-343-344.

12 For the discussion about ‘Three Natures’ in this paragraph, I mainly refer to Paul Williams,
Mahayana Buddhism: the doctrinal foundations, note 164, pp.89-92.

13 Liu Ming-wood, ‘The Three-Nature Doctrine and Its Interpretation in Hua-yen Buddhism’, though
in the end (pp.200-211) he queries the coherence of both these approaches. See note 195.
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The lion seems to exist. This is called (the nature of) dependence on others (gold and craftsman) (for
production)...... The nature of the gold does not change. This is therefore called (the nature of)

Perfect Reality.*"

To Fazang, the “Three Natures’ are actually one, from the perspective of the mind as absolute
(Chi. zhenru xin E#0»), an idea explicitly from Dasheng gixin lun*"” As Liu Ming-wood
argues, Fazang considered that the perspective of tathagatagarbha is the culmination of the
entire Consciousness-Only tradition. It is from the view of pure mind, but not that of
differentiating consciousness, that there is no distinction between absolute and phenomenon, a
point Huayan thought mostly concerns.”'® This dissolution at the level of the mind is
important as it is only from a pure mind that a harmonious world can be viewed,”"” a point
vital for understanding Tang Junyi’s interpretation and appropriation of Huayan thought,

which I will discuss below in chapters 4 and 5 respectively.*'®

Dharma Realm

Dharma Realm (Skt. dharmadhatu; Chi. fajie 7:5) is one of the concepts that hold different
meanings in various Buddhist texts.”' In Huayanjing alone, for instance, at least three
meanings can be found, including first, an infinite world; second, the notion that all dharmas
are equal, and third, a kind of classification describing different groups of dharmas with
various characteristics.”® There is a lot of discussion about the Dharma Realm by the Huayan
patriarchs.”*' However, the theory of ‘Four Dharma Realms’ is commonly considered the

most representative.

Before further discussion, I mention Fazang’s ideas of dharma and ‘dhatu’ first as they help

1% The Chinese sentences are ‘Efi 7157 » &iwEst o ...... EiUAa » LHEEM - ...... SRS

HSREIRY - * DZJ, vol. 45, no.1880, p.664a, 6-12. For the translation, see Chan Wing-tsit, A Source

Book in Chinese Philosophy, note 25, p. 409.

> Ibid., vol. 45, n0.1866, p.499a, 9-16; ibid., vol. 45, n0.1866, pp.499a25-499b12.

1% Liu Ming-wood, The Teaching of Fa-tsang — An Examination of Buddhist Metaphysics, note 193

pp-338-339; Paul Williams, Mahayana Buddhism: the doctrinal foundations, note 164, pp.141-144.

*'7 Guo Zhaoshun Z[EAIE, ‘Cong “shi chong weishi guan” lun huayanzong yu weishi sixiang de

jiaoshe | U] | 3 RSB AR, Foxue yanjiu zhongxin xuebao HEXRFZEH

OEEER vol.8 (2003): 105-132.

¥ For more discussion about Fazang’s idea of mind, see Liu Ming-wood (Liao Minghuo) BIHHE,
Zhongguo foxing sixiang de xingcheng he kaizhan "REREEE EANAIIZ R FIGEE (Taipei: Wenjin =2
73, 2008), pp.305-333.

% For different meanings, see Oh Kang-nam, ‘Dharmadhatu: An Introduction to Hua-yen Buddhism’,

Eastern Buddhist vol. XLL no.2 (1979): 72-91.

220 Deng Keming B[ 58§, Huayan sixiang zhi xin yu fajie Fefgg AL 2 BER (Taipei: Wenjin 32

73, 1997), pp.35-63.

2! For full list, see Yang Zhenghe #3EUT, Huayan zhexue yanjiu FERGETEERFZL (Taipei: Huiju

chubanshe ZEfEH R tE, 2004), pp.323-456.
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enhance our understanding of the concept of ‘Dharma Realm’. Fazang defined the meanings

of ‘dharma’ as below:

‘Fa’ (dharma) has three meanings: 1.) ‘That which upholds’, for its self-nature does not change; 2.)
‘That which regulates’, for through its regulation, understanding arises; 3.) ‘That which is

. . . . 222
confronted’, for it is cognised by the mind-consciousness.

As Liu Ming-wood explains, ‘that which upholds’ indicates that ‘all things [are] without
self-nature except the Tathata or the Tathagatagarbha’, while ‘that which regulates’ concerns
‘such things as truths, wisdom and teachings, through which right understanding can be
achieved’. As for ‘that which is confronted’, this refers to the view that ‘the
“mind-consciousness” is considered in Buddhism as having all things both internal and
external as its objects of perception and discrimination, [so] the phrase most probably refers
to all modes and elements of existence.””* In short, as we saw in 2.4.2, the meanings of the
term dharma or ‘fa’ are broad and extensive. Its specific meaning needs to be considered

together with other concepts, like ‘dhatu’.

As Fazang argued, the meanings of ‘dharu’, which is translated as ‘jie’ 5 in Chinese, are as

below:

As for ‘jie’ (dhatu), it also has three meanings: 1.) ‘Cause’, for the holy ways come into being based
on it...; 2.) ‘Essence’, for it is the essence on which all ‘fa’ (dharmas) are dependent...; 3.)
‘Difference’, for phenomena [Chi. xiang #fH] (in the realm of) dependent origination do not mix up

with each other.?*

Liu Ming-wood argues that if ‘dhatu’ is regarded as ‘cause’ or ‘essence’, dharmadhdtu would
mean ‘the cause or essence of the Tathata, truths, wisdom, all elements of existence, etc’.”*
On the other hand, if ‘dhatu’ is ‘understood as ‘difference’, dharmadhatu would mean
‘Tathata, truths, wisdom, all elements of existence...are different in that they exist together
without being mixed up with each other’.”® As Liu further suggests, the first meaning of
dharmadhatu applies to the discussion of ‘Dependent arising as viewed in terms of Dharma

Realm’ (Chi. fajie yuanqi 7:574%#E), which 1 will further mention in the following sections,

*? The original Chinese are A7 =2 » —H3% - JFHEAMA L - 813 - F\UdE ARy - =4S
2 BEIMFTAIEL - ° DZJ. vol.44, n0.1838, p.63b, 18-19. For the translation, see Liu Ming-wood, The
Teaching of Fa-tsang — An Examination of Buddhist Metaphysics, note 193, p.392.

3 Liu Ming-wood, Ibid., p.393.

% The original Chinese are ‘F7INA =35 — RN (e BB . R M3 SREERTRIEL. .
SRS SHEEGEERN R - *DZJ. vol.35, n0.1733, p.440b, 7-13. For the translation, see Liu
Ming-wood, ibid., p.393.

¥ Liu Ming-wood, ibid., pp.393-394.

26 Ibid., p.394.
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while the second meaning of dharmadhdtu is preferable in the discussion of the theory of

‘Four Dharma Realms’, which I outline next.**’

In brief, the theory of ‘Four Dharma Realms’ tends to mean a kind of classification for
distinguishing different kinds of dharmas with various characteristics.”® According to
Fazang, the ‘Dharma Realm’ could generally be divided into two: the ‘dharma realm of
events’ (Chi. shi =) and the ‘dharma realm of principle’ (Chi. /i 3f).** The former is the
realm of phenomena, in which all dharmas are observed as different objects and events. The
latter, on the other hand, is a realm of the principle of ‘emptiness’.> To Fazang, these two
realms are not contradictory to each other, but can be comprehended simultaneously.”' In
Huayan, this status is called the ‘dharma realm of non-obstruction of principle and events’
(Chi. li shi wuai fajie PRZESEREEER). As Fazang further defined it, the relationship between
principle and events is like that of ‘i’ and ‘yong’,”* a pair of concepts I have referred to
throughout this chapter. To Huayan patriarchs, since the nature of events is empty, there is no
real contradiction amongst them. Therefore, it is not only principle and events which co-exist
at the same time, but the relationship among events is also non-obstructive. This status, in
Chengguan’s definition, is the ‘dharma realm of non-obstruction of events’ (Chi. shi shi wuai
fajie EHEMmEEEEFL.?’ In this sense, Huayan’s employing /i’ or principle to describe the idea
of ‘emptiness’ has a positive connotation.”* In Huayan thought, this dissolution of

25 As T will discuss in the next

contradiction among events is considered the most important.
chapter, the ‘dharma realm of non-obstruction of events’ is one of the main ideas which

attracted Thomé H. Fang to endorse Huayan thought.

Since there is no theoretical contradiction between events and principle, what is crucial is how

7 For more discussion, see Liu Ming-wood, ibid., pp.392-394.

2 Garma C.C. Chang, The Buddhist Teaching of Totality: The Philosophy of Hwa Yen Buddhism
(University Park and London: The Pennsylvania State University Press, 1971), pp.141-155; Kimura
Kiyotaka AFJ/EZ%, Li Huiying Z2EE I trans., Zhongguo Huayan sixiangshi 1 [EF#E g [ AH 52
(Taipei: Dongda tushu B AEZE, 1996), pp.199-202; Li Kaiji Z2F%, ‘Huayan fajie xunyi FEFGER
FF, Zhexue yu wenhua FTEEL /L vol.399 (Aug 2007): 35-47.

% DZJ, vol. 35, n0.1733, p.145a, 7.

*0 Garma C. C. Chang, The Buddhist Teaching of Totality: The Philosophy of Hwa Yen Buddhism, note
228, pp.142-143. As Robert M. Gimello argues, phenomena mean ‘the empirically available things and
events of this world’, while principle means ‘things and events are indeterminable’, which is based on
the idea of ‘emptiness’. For details, see his ‘Apophatic and kataphatic discourse in Mahayana: A
Chinese View’, Philosophy East and West vol.2, no.2 (1976): 117-136.

B Francis Cook, ‘Causation in the Chinese Hua-yen Tradition’, Journal of Chinese Philosophy vol. 6,
no.4 (1979): 367-385.

2 DZJ, vol.45, n0.1875, p.635b, 6-8.

233 Ibid., vol.36, no.1737, p.707c, 14-15. For more discussion, see Imre Hamar, ‘Chengguan’s Theory
of the Four Dharma-dhatus’, Acta Orientalia Academiae Scientiarum Hungaricae vol. 51, no. 1-2
(1998): 1-19.

24 Paul Williams, Mahayana Buddhism: the doctrinal foundations, note 164, pp.142-143.

% Kamekawa Kyoshin $&)[[2(Z, Yinhai E[}§ trans., Huayan xue TEE:E2 (Taipei: Foguangshan
zongwu weiyuanhui #ELISEHR G, 1997), pp. 160-165.
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human beings understand this position.”® This brings us to a discussion about ‘Dependent

Arising’ and ‘Nature Arising’.

Dependent Arising and Nature Arising

As we saw earlier, all Buddhist schools agree that the dharmas exist interdependently in a
‘chain of causation’ (nidana), an idea at the heart of the notion of ‘Dependent Arising’.
Mahayana schools tended, in elaborating on this, to consider the nature of all dharmas as
empty, though they interpreted ‘emptiness’ in various ways. Before suggesting its own theory
of ‘Dependent Arising’, Huayan outlines four theories of other Buddhist schools which hold

: 3
relevant views.”’

First is the ‘Dependent arising as viewed in terms of karma results’ (Chi. yegan yuangi g
##L) in pre-sectarian Buddhism before the rise of Mahayana, which considered that the
appearance of a dharma is caused by karma. According to this view, all human suffering is
caused by ignorance. It is due to ignorance that humans engage in bad karma which yields
bad karmic results, which in turn create the conditions under which they will again engage in

bad karma. In this sense, dharmas are also affected by karma.*®

Second is the ‘Dependent arising as viewed in terms of the Eight negations’ (Chi. babu yuanqi
J\AEHL) in Mdadhyamika. As Nagarjuna argued, there are eight negations, which are ‘neither
birth nor death; neither permanence nor end; neither identity nor difference; neither coming
nor going’.”” Through these eight negations, concepts and language are shown to be
irrelevant to reality as it is. Therefore, the nature of a dharma cannot be comprehended

through language or concept but only by insight (prajiid) gained through meditation.**’

Third is the ‘Dependent arising as viewed in terms of alayavijiiana’ (Chi. laiye yuangi $&H[

#L) in the thought of Consciousness-Only. Consciousness-Only includes the idea of

% Meng Peiyuan Z5£257, Zhongguo xinxing lun E( SR (Taipei: Taiwan xuesheng shuju,
1990), pp.251-266.

> For following discussion, I mainly refer to Takakusu Junjird, The Essentials of Buddhist Philosophy
(Delhi: Motilal Banarsidass, 1956), pp.29-41; Lai Whalen, ‘Chinese Buddhist causation theories: An
analysis of the Sinitic Mahayana understanding of Pratitya-samutpada’, Philosophy East and West
vol.27, n0.3 (1977): 241-264; Ng Yu-kwan (Wu Rujun) 27485, Zhongguo foxue de xiandai quashi 1
BRI L2 RE (Taipei: Wenjin 327, 1998), pp.99-102.

% Lu Cheng 2%, Yindu foxue yuanliu liiejiang F[IFEE#EE25 7H%5% (Shanghai: Shanghai shiji [
B4, 2005), pp.19-22; Bruce R. Reichenbach, The Law of Karma (Honolulu: University of Hawaii
Press, 1990), pp.24-27.

23 The Chinese sentences are ‘“RAETRAN » R EIRARET » A—IF AR RAIRAH » ° See DZJ, vol.
30, no.1564, p.1b.

240 Jay L. Garfield, Empty words: Buddhist philosophy and cross-cultural interpretation (New York:
Oxford University Press, 2002), pp.24-45.
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alayavijiiana as a store consciousness, in which good and bad seeds are stored. Therefore, all

dharmas can be considered to arise from alayavijiigna in this sense.”*'

Fourth is the ‘Dependent arising as viewed in terms of tathagatagarbha’ (Chi. rulaizang
yuangi EHL) of Dasheng gixin lun, which suggests the mind is always pure. Although
there are defiled dharmas in the world, these are only from alayavijiiana. However, it is the
pure mind, not alayavijiiana, which represents the self of human beings. In this sense, pure

mind is the origin of understanding of all dharmas.***

In contrast with these ideas concerning ‘dependent arising’, Huayan begins the discussion of
its own position directly from the perspective of the functioning of the pure mind.** As
previously mentioned, Fazang argued that the world as viewed from rathagatagarbha is
harmonious, with no contradiction amongst or obstructions between events seen. According to
Fazang, this functioning of tathagatagarbha is called ‘Nature Arising’ (Chi. xing qi 1:#8).>*
The ‘dependent arising’ as viewed from this functioning of rathdagatagarbha is named the
‘Dependent arising as viewed in terms of the Dharma Realm’ (Chi. fajie yuangi #514%#8).**
Since the ‘Dharma Realm’ is based on tathdgatagarbha, all dharmas are experienced from
this viewpoint as not defiled. Therefore, the ‘dharma realm’ is also called ‘the One True
Dharma Realm’ (Chi. yizhen fajie —E;:5).2*® After mentioning the achievement of this
non-obstructive ‘Dharma Realm’, Huayan thought further explains the logic behind this

achievement via the following concepts.

Interpenetration

In order to resolve an incompatibility among events not only at a theoretical but also at a
practical level, Huayan suggests the idea of ‘interpenetration’ (Chi. xiangji xiangshe FHB[4H

%) in order to explain the relationship amongst various events.

As Fazang argued, there is always a side of ‘emptiness’ to a dharma or an event. On the one
hand, there is its appearance, on the other its ‘emptiness’. So, on the one hand, if only the

appearances of dharmas are taken into account, there seem to be contradictions or

! Lin Chen-kuo, ‘The Magic of Consciousness — An Inquiry into the Concept of Object in Yogacara
Buddhism’, Guoli zhengzhi daxue zhexue xuebao BV BUEREITEEZ no.2 (1995): 21-39.

2 Ppeter N. Gregory, ‘Chinese Buddhist Hermeneutics: The Case of Hua-yen’, Journal of the
American Academy of Religion vol.51, no.2 (1983), pp.231-249.

2 Mou Zongsan 252 =, Foxing yu bore {#:EGF: vol.1 (Taipei: Taiwan xuesheng shuju, 2004),
pp-490-491.

244 DZ]J., vol. 35, no.1733, p.405a. For discussion, see Shengyan ZEfE%, ‘Huayanjing de xingqi sixiang
FERGEAY MR B AR, Neiming AHH vol.1 (1972): 13-15.

5 D77, vol. 45, n0.1866, p.503a, 16-21.

8 Ibid., vol. 36, n0.1736, p.2b29-3a6.
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incompatibilities between them. In order that a dharma can embrace or contain other dharmas
without exclusion, Fazang argued that, when considering the interaction between dharmas,
one of them should be considered empty. The dharma which is empty is like a ‘force’ (Chi. /i
77) pulling others to be embraced. In Huayan, this pulling activity is called ‘she’ ##%. By
contrast, on the other hand, as the nature of all dharmas is actually empty, they can
interpenetrate each other without real contradiction. In this sense, a dharma can penetrate
another dharma though their appearance seems contradictory. In Huayan, this is like a ‘force’
allowing a dharma to go anywhere it wants. This pushing activity is called ‘ji’ E[.>*’ These
ideas of ‘she’ and ‘ji’, which help explain the function of the causal chain or nidd@na and
ensure that dharmas interact with each other without obstruction in dependent arising,

comprise the teaching of ‘interpenetration’ or xiangji xiangshe.***

The Ten Mysteries and The Harmony of Six Characters

Both ‘The Ten Mysteries’ (Chi. shi xuan men -+2.F9)and ‘The Harmony of Six Characters’
(Chi. liu xiang yuanrong 7~HH[EIRE) describe the harmonious ‘dharma realm’ from different

angles.”” Fazang listed the titles of the former as follows:

—

The] gate of simultaneous completion and mutual correspondence
The] gate of full possession of the attributes of purity and mixture by the various storehouses
The] gate of the mutual compatibility and difference between the one and the many

The] gate of mutual identification of all dharmas existing freely and easily

The] gate of the compatibility and peaceful existence of the subtle and the minute
The] gate of the realm of Indra’s net

The] gate of replying on facts in order to explain dharmas and create understanding

o *® N kWD

[The]
[The]
[The]
[The]
[The] gate of the completion of the secret, the hidden, and the manifest
[The]
[The]
[The]
[The]

The] gate of different formation of separate dharmas in ten ages

7 D77, vol. 45, n0.1866, pp.503b7-504al.

% For more discussion, see Liu Ming-wood, The Teaching of Fa-tsang — An Examination of Buddhist
Metaphysics, note 193, pp.399-414; Winston L. King, ‘Hua-yen Mutually Interpenetrative Identity and
Whiteheadean Organic Relation’, Journal of Chinese Philosophy vol.6, no.4 (1979): 387-410;
Nicholaos John Jones, ‘Merelogical Heuristics for Huayan Buddhism’, Philosophy East and West
vol.60, no.3 (July 2010): 355-368; Ng Yu-kwan, Zhongguo foxue de xiandai quashi, note 237,
pp-104-113.

* Mou Zongsan, Foxing yu bore vol.1, note 243, p.519; Charles Wei-hsun Fu, ‘Chinese Buddhism as
an Existential Phenomenology’, in Anna-Teresa Tymieniecka ed., Analecta Husserliana vol. XVII
Phenomenology of life in a dialogue between Chinese and occidental philosophy (Dordrecht: D. Reidel,
1984), pp.229-251.
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10. [The] gate of the excellent completion through the turning and transformation of the mind only*

In general, each item helps suggest the idea that no matter where the discussion begins, the
result is always harmonious from the angles of ‘Dependent arising as viewed in terms of the
Dharma Realm’ or fajie yuangi,”" an idea also applicable to the discussion of ‘The Harmony

of Six Characters’. As Fazang explains this, in relation to his gold lion analogy:

The lion represents the character of universality. The five sense organs, being various and different,
represent the character of specialty. The fact that they all arise from one single cause represents the
character of similarity. The fact that its eyes, ears, and so forth do not exceed their bounds represents
the character of difference. Since the combination of the various organs becomes the lion, this is the
character of integration. And as each of the several organs remains in its own position, this is the

.. . 252
character of disintegration.

In the citation, three pairs of seemingly contradictory concepts are presented: ‘the character of
universality’ and ‘the character of specialty’, ‘the character of similarity’ and ‘the character of
difference’, as well as ‘the character of integration’ and ‘the character of disintegration’
respectively. Since the nature of all dharmas is empty, such dualisms are only created by
sentient beings. They represent seeing the lion from different limited perspectives. Being
aware of this helps in the resolution of the apparent dualism. Although Fang and Tang did not
use the concepts of “The Ten Mysteries’ and ‘The Harmony of Six Characters’ directly, these
categories help sharpen our understanding of their appropriations of Huayan in responding to

the challenge of ‘scientism’, which I will discuss in chapters 3 and 4 respectively.”’

Theory of Doctrinal Classification

Based on all the above concepts, Huayan comments on various Buddhist theories and
classifies them into different categories to develop its own version of the theory of ‘doctrinal

classification” (Chi. panjiao H|%;). A theory of ‘doctrinal classification’ has two aims. The

»% The Chinese names of these mysteries are ‘[F1% 5 EHHFEFT, ‘SEmiaig =P, — AR
FY, SEAMENETERT, WEREEKFY, WAL, ‘HNIeEERmRrY, stEAE R
97, T+t FEEREPY and ML) [BIEE = Y P respectively. See DZJ, vol. 45, no.188l1,
pp-669b15-670b6. For the translation, see Chan Wing-tsit, A Source Book in Chinese Philosophy, note
25, pp.411-413.

S i Ming-wood, The Teaching of Fa-tsang — An Examination of Buddhist Metaphysics, note 193,
p.438. Historically, there were some differences between the names of ‘the ten mysteries’ between
Zhiyan and Fazang. For discussion, see Liu, ibid., pp.438-442.

* The original Chinese is ‘AfiF-2481H > FMRZERIZHAE » HE SHEEEM - IR - B A%
EEM R Eg R SRS EAREEIE - DZJ, vol. 45, No.1881, p.670b, 7-10. For the
translation, see Chan Wing-tsit, A Source Book in Chinese Philosophy, note 25, p.413.

23 For more discussion about these two concepts, see Charles Wei-hsun Fu, ‘Chinese Buddhism as an
Existential Phenomenology’, note 249.
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first is to rank the value of different Buddhist theories. The second is to dissolve the apparent
contradictions and conflicts among different Buddhist theories by arguing that the theories are
developed at various times and for different targets. In other words, Buddhist theories are
classified as provisional and ultimate.”* In short, a theory of ‘doctrinal classification’ aims to

harmonize various forms of thought within a system.”’

Although there are certain differences between the theories of ‘doctrinal classification’ of
Huayan’s various patriarchs,™° they are based on the model of Fazang, which he described as

follows:

1. Although the lion is a dharma produced through causation, and comes into and goes out of
existence every moment, there is really no character of the lion to be found. This is called the
Small Vehicle Doctrine of Ordinary Disciples.

2.These dharmas produced through causation are each without self-nature. It is absolutely Emptiness.
This is called the Initial Doctrine of the Great Vehicle.

3. Although there is absolutely only Emptiness, this does not prevent the illusory dharmas from
being clearly what they are. The two characteristics of coming into existence through causation
and dependent existence coexist. This is called the Final Doctrine of the Great Vehicle.

4.These two characteristics eliminate each other and both perish, and (consequently) neither (the
products of) our feelings nor false existence remain. Neither of them has any more power, and both
Emptiness and existence perish. Names and descriptions will be completely discarded and the
mind will be at rest and have no more attachment. This is called the Great Vehicle’s Doctrine of
Sudden Enlightenment.

5.When the feelings have been eliminated and true substance revealed, all becomes an
undifferentiated mass. Great Function then arises in abundance, and whenever it does, there is
surely Perfect Reality. All phenomena are in great profusion, and are interfused but not mixed
(losing their own identity). This all is the one, for both are similar in being nonexistent in nature.
And the one is the all, for (the relationship between) cause and effect is perfectly clear. As the
power (of the one) and the function (of the many) embraces each other, their expansion and

contraction are free and at ease. This is called the Rounded (inclusive) Doctrine of the One

4 Peter N. Gregory, ‘Chinese Buddhist Hermeneutics: The Case of Hua-yen’, note 242.

5 Huo Taohui ZEHEHE, Juedui yu yuanrong 4E%FH1[EIFE (Taipei: Dongda tushu B A[REE, 2002),
pp-340-422.

% For introduction of the theories of different patriarchs, see Peter N. Gregory, Tsung-mi and the
Sinification of Buddhism (Honolulu: University of Hawaii Press, 2002), pp.115-135; Liu Ming-wood,
‘The P’an-Chiao System of the Hua-yen School in Chinese Buddhism’, T’oung Pao vol.LXVII, 1-2
(1981):10-47.
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(all-inclusive) Vehicle.”’

It is argued that the ‘Small Vehicle Doctrine of Ordinary Disciples’ or ‘Small Teaching’ is
Hinayana. The ‘Initial Doctrine of the Great Vehicle’ or ‘Initial Teaching’ is Mahayana,
including Mdadhyamika and Consciousness-Only. The ‘Final Doctrinal of the Great Vehicle’ or
‘Final Teaching’ is the system of tathagatagarbha, including Dasheng gixin lun. The ‘Great
Vehicle’s Doctrine of Sudden Enlightenment’ or ‘Sudden Teaching’ is Chan Buddhism.*®
The category of ‘yuan jiao’ [El%;, which is described as ‘Great Function’ and ‘Rounded
(inclusive) Doctrine of the One (all-inclusive) Vehicle’ in the citation and is usually translated

as ‘Perfect Teaching’ in other studies,””

was, in fact, classified by Huayan into two further
types. The first type is the thought of Tiantai, which is ‘The Common Teaching of the One
Vehicle’ (Chi. tongjiao yicheng yuanjiao [E2—3EEI#7). The second type, which is Huayan
thought, is called ‘The Distinct Teaching of the One Vehicle’ (Chi. biejiao yicheng yuanjiao
Blj%z—ﬁ%z).m In order better to understand this classification, a brief introduction to

Tiantai thought, and its theory of ‘doctrinal classification’ in particular, is necessary.

Similar to Huayan, Tiantai’s patriarchs also considered their thought ‘yuan’, though what
‘yuan’ designates in these two Buddhist traditions is not totally the same. In its ‘doctrinal
classification’ system, Buddhist theories are classified into four according to the nature of the
teaching. The first is primary teaching (Chi. zangjiao j#&#7), which means the basic teachings
of Buddha such as the four noble truths as well as the noble eightfold path. The second is
common teaching (Chi. fongjiao #%7), which means the thought of Prajiia, the core idea
commonly accepted by all Buddhist schools. The third is distinct teaching (Chi. biejiao 7%),

7 The original Chinese are ‘BfiF#E B4 2E 2% » &4 - BFEETAH A5 - 2RI - ILET
GE A RImANE - HURMEZE - BRIIAH - JLATFEEARUR - MEZZ B - 21755028 - &R
A A - SRR ORGEE - BT BEWT - it T HEAT > ZA%R - A5E
& WS © ERIRIESY - BIILAT TR EE 205 - R 3E - B|ERH » 02 H - H5
W MR - —UIRI— » B EEM: - —B1—10) - R - DI BEFETE - i —%k
[E[# -’ See DZJ, vol. 45, no.1881, pp.669al1-669b14. For the translation, see Chan Wing-tsit, A Source
Book in Chinese Philosophy, note 25, pp.410-411. In points 3 and 4, however, I change the translation
from Chan’s ‘characters’ to ‘characteristics’.

»% Liu Ming-wood, ‘The P’an-Chiao System of the Hua-yen School in Chinese Buddhism’, note 256.
» There are various translations of the term ‘yuan’. Some studies translate it as ‘perfect’. For example,
see Liu Jee-loo, An Introduction to Chinese Philosophy: from Ancient Philosophy to Chinese Buddhism
(Malden, MA: Blackwell Publishing, 1996), p.409. Since the original word ‘yuan’ in Chinese means
‘round’ or ‘circle’, it is also seen in some studies that ‘yuan’ is translated into ‘round’. See Liu
Ming-wood, The Teaching of Fa-tsang — An Examination of Buddhist Metaphysics, note 193. In fact,
Huayan’s meaning of ‘yuan’ is not totally equal to ‘perfect’. Its implication is also more than ‘round’ or
‘circle’. In many Chinese phrases like ‘yuanrong wuai’ [ElRiERE, ‘yuan® also means harmony without
obstruction. Therefore, ‘yuan’ is translated as ‘inclusiveness’ in individual study. See Chan Wing-tsit, A
Source Book in Chinese Philosophy, note 25, p.410. Considering the complexity of the term, therefore,
I follow Mou Zongsan’s idea of not translating it into any single word here. See his Zhongguo zhxue
shijiu jiang "HEETEE+ 3% (Taipei: Taiwan xuesheng shuju, 1999), pp.314-316.

260 DZJ, vol.45, n0.1866, pp. 477a-509a4. For the translations of the terms, see Liu Ming-wood, The
Teaching of Fa-tsang — An Examination of Buddhist Metaphysics, note 193, p.159.
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which refers to the thought of Consciousness-Only, tathagatagarbha and the function in
becoming Buddha. The fourth is ‘yuanjiao’, which emphasizes the emptiness of the mind.
Since the mind is empty, it has no fixed characteristic. Therefore, the mind can communicate
with others without any prejudiced views. This mind, which contains all thought in principle,
includes evil and the possibility of multiple worlds being contained in a momentary thought,
ideas which were core to the Tiantai School’s teaching on ‘One Instant Thought contains the
Three Thousand Worlds’ (Chi. yinian sangian —;&=-F) and ‘Evil in the Buddha Nature’
(Chi. foju xinge fsEMESE). Since the mind is all-inclusive, no specific state should be
attached to it. Therefore, as the empty characteristic of a dharma is noted, at the same time, its
other characteristics such as appearance should also be noted. Without becoming attached to
any one characteristic of a dharma, the middle way is achieved. However, even the middle
way should not become a subject of attachment. In this sense, the emptiness, the appearance
and the middle way of a dharma are all experienced in a single moment. At the same time,
one should not be attached to any of them. This key idea of Tiantai is called ‘Harmony of
Three Truths’ (Chi. sandi yuanrong =g¥[E[F#). Due to its inclusiveness, Tiantai thought

claims its thought ‘yuan’, implying that all Buddhist theories are included in it.**'

From Huayan’s point of view, however, Tiantai thought is a kind of relative truth since it is
only comparatively better than other Buddhist theories. The thought of Huayan, on the other
hand, is absolute truth since it is based on the ‘Dharma Realm’ stemming from the function of
tathagatagarbha, a state different from other sentient beings in principle.”®* As is shown in
the citation on Huayan’s theory of doctrinal classification above, the tathagatagarbha is the
ground from which different dharmas are seen to be interpenetrative with each other. All the
above contribute to the basic ideas of Huayan’s theory of doctrinal classification, which is
essential to our understanding of Tang’s appropriation of Huayan thought that I discuss in

chapters 4 and 5.

The content of Huayan thought is much more complex than has been outlined above. My
intention here has been simply to provide a preparatory background for the main study of
Fang and Tang. The ideas outlined here are mainly those Huayan ideas which Fang and Tang
reinterpreted, but, before we turn to their interpretations, I will first briefly introduce some of
the other modern developments within the Huayan School to show the contrast with Fang’s

and Tang’s approaches.

2! For Tiantai’s theory of doctrinal classification, see DZJ, vol.46, no.1929, pp.721a-769a. For more
discussions, see David W. Chappell ed., T'ien-t'ai Buddhism: An Outline of the Fourfold Teachings
(Tokyo: Daiichi-Shobo, 1983); Mun Chanju, The History of Doctrinal Classification in Chinese
Buddhism: A Study of the Panjiao Systems (Maryland and Oxford: University Press of America, 2006),
pp-123-168.

2 DZJ, vol.45, n0.1869, pp.522b3-11. Huo Taochui, Juedui yu yuanrong, note 255, pp.395-396.
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2.4.4 Modern Development of the Huayan School

Undeniably, compared with the Huayan School in the Tang Dynasty, the Huayan School in
later periods has gained little attention in academia. For example, in Buddhism in the Sung,
the work which famously argues that Buddhism was not in decline after the Tang Dynasty, no
articles mention Huayan.”” Although there is some discussion in individual studies of the
Huayan School and its thought in later periods, the discussion has been rather general*** In
this sense, any study about the development of Huayan after the Tang Dynasty would be
valuable.*® However, in this study, I do not consider the thought of Huayan between the
Tang Dynasty and the modern period, since this was not the concern of Fang and Tang.
However, an introduction to the Huayan School in early twentieth-century China is necessary,
as to some extent, it helps explain the situations in which Fang and Tang appropriated Huayan

thought.

As I briefly mentioned in chapter 1, the monk Yuexia set up a ‘Huayan University’ in
Shanghai in the early 1910s, where he attracted more than eighty young monks to study with
him. It is clearly recorded in its school manifesto that the objective of the ‘University’ was to
study Huayan teaching, with Huayanjing and Fazang’s Huayan yisheng jiaoyi fenqi zhang %
B— 5= (Outline of Huayan’s Teaching of One Vehicle)266 as the core readings.
However, the ‘University’ only lasted until 1916 due to financial difficulties. Although Yuexia
is regarded a figure who revived the Huayan School in modern times, it is also said that the

267

‘University’ he set up was only a place specifically discussing Huayan thought,™" implying

that the teachings in the ‘University’ were not responsive enough to the issues facing the

outside world and the efforts of Yuexia cannot be considered a success.

Among those young monks studying with Yuexia, Chisong #Ff (1894-1972) is probably the

most famous one. Most of the works written by Huayan monks in the early twentieth-century

e HEL o,

were lost. Chisong’s Huayanzong jiaoyi shimoji ZFEimZiZgziaRse (Complete Teachings of

268

Huayan School)™ is one of the rare works which is extant. In this work, Chisong focused on

5 Peter N. Gregory and Daniel A. Getz, Jr ed., Buddhism in the Sung (Honolulu: University of
Hawai'i Press, 1999).

% For example, see Wei Daoru F{E (%, Zhongguo Huayanzong tongshi FEFERGG5EE (Nanjing:
Fenghuang chubanshe EE HkEtE, 2008);

5 The work by Wang Song T/ is an exception which clearly discusses Huayan in the Song
Dynasty. See his Songdai Huayan sixiang yanjiu FRALEER; DAL (Beijing: Zongjiao wenhua
chubanshe ZEZCZALHLRETE, 2008).

%6 DZ7J, vol.45, no. 1866, pp. 477a-509a.

7 Chen Yongge [k, Fojiao honghua de xiandai zhuanxing: Minguo Zhejiang fojiao yanjiu,
1912-1949 #H#EGMERVER A - REDITHZH ST, 1912-1949 (Beijing: Zongjiao wenhua
chubanshe, 2003), pp.58-61.

%% Chisong, Huayanzong jiaoyi shimoji (Taipei: Kongting shuyuan 725223, 2008).
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Huayan’s theory of doctrinal classification, comparing every detail amongst various teachings
through the eyes of Huayan thought. However, none of the other important concepts of
Huayan thought such as the Dharma Realm, Dependent Arising, Nature Arising and the Ten
Mysteries were discussed nor was Huayan thought employed to respond to the current
challenge of ‘scientism’. As I mentioned in chapter 1.1, even Fafang JAfi (1904-1951), a
monk in the time of Chisong, criticised the method of study at ‘Huayan University’ as
‘old-fashioned’. Chan Wing-tsit also argues that the Huayan School at that time has not

‘contributed much to the philosophical current in contemporary Buddhism’.**

In my view, Chisong’s work helps support the idea that Huayan studies in early
twentieth-century China were not sufficient to deal with the difficulties facing the country. In
other words, while it is correct to say that Chisong did go back to the origin of Huayan
thought, he obviously failed to develop new elements from this origin. From this point of
view, Fang’s and Tang’s appropriations of Huayan ideas to develop their theories were a way
forward in making this Buddhist tradition more responsive to the current world. As I will
discuss in the following chapters, in the eyes of Fang and Tang, Huayan thought is not an
‘old’ Buddhist tradition without vitality. Instead, it helps enrich the ‘7’ and complement the
‘yong’ of Chinese culture, including Confucianism. This point not only shows the
characteristics of Fang’s and Tang’s thought, but also explains their significance in modern
Huayan studies, elements which have not been fully recognised in academia. It, therefore,
brings our discussion from the historical context to the field of modern Chinese philosophical

study.

Chapter 2.5 Fang and Tang as Models of ‘Chinese Hermeneutics’ — Preliminary Discussion

The above discussion has indicated the historical context in which Fang and Tang
appropriated Huayan thought, and has given an introduction to this Buddhist tradition.
However, as I argued in chapter 1, Fang’s and Tang’s appropriations of Huayan thought
should also be considered in relation to ‘Chinese hermeneutics’ (Chi. Zhongguo quanshixue
R fEER), an issue widely discussed in the field of current Chinese philosophical study. To

complete this preparatory material, I outline the key issues here.

The use of the term ‘hermeneutics’ in the West derives from the thought of such influential
philosophers as Friedrich Daniel Ernst Schleiermacher (1768-1834), Wilhelm Dilthey
(1833-1911), Martin Heidegger (1889-1976) and Hans-Georg Gadamer (1900-2002). Rather
than studying the thought of these philosophers in Chinese, ‘Chinese hermeneutics’ discusses

the hermeneutic tradition in terms of Chinese background, while stressing that it is not simply

299 For discussion, see chapter 1, notes 17 and 18.
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a kind of limited ‘hermeneutics in China’.””* Among those involved in the discussion, Cheng
Chung-ying jiH9% (1935 - ) is probably the first to employ the term ‘hermeneutics’ in his
thought, which he calls ‘Ontological Hermeneutics’ (Chi. Benti quanshixue Kfsz2FEE2).
According to Cheng, ‘Ontological Hermeneutics’ suggests that various parts of the world are
inter-related.””' Chinese thought should not be discussed from a single perspective, even that
of ‘Heart-Mind and Nature’.*”> T argue that this suggestion of Cheng is implicitly a response
to the academic convention created by Xiong Shili. As I will further discuss in chapters 3 and
4, Cheng’s idea of ‘Ontological Hermeneutics’ seems to be inspired by Thomé H. Fang, who
was a teacher of the former. In my view, therefore, Cheng is thus not the first proposing a

perspective other than Xiong’s in interpreting Chinese thought.*”

Instead of focusing on the method of interpreting Chinese thought, Charles Wei-hsun Fu {#{z
&1 (Fu Weixun, 1933-1996) pays more attention to the function of Chinese thought in the
contemporary world, putting forward the idea of ‘Creative Hermeneutics’ (Chi. chuangzao
quanshixue éﬂ%ﬁé%ﬁ;ﬁ%).m Fu argues that there are five levels of interpretation. The first is
to study ‘What exactly did the original thinker or text say?’, which he considers a kind of
philological study of the text. The second is to study ‘What did the original thinker intend or
mean to say?’, which he considers a kind of linguistic study of the text. Both of them help
discover the ‘original meaning’ of a text. The third is to study ‘“What could the original thinker
have said?” or “What could the original thinker’s sayings have implied?’, which is to study the
text from a historical perspective. The fourth is to study ‘What should the original thinker
have said?” or ‘What should the creative hermeneutician say on behalf of the original
thinker?’, which is to study the various interpretations of the text critically, trying to discover
the implications of the interpretations. The fifth is to study ‘What must the original thinker
say now?” or ‘What must the creative hermeneutician do now, in order to carry out the

unfinished philosophical task of the original thinker?’, which is to elaborate the ideas of the

70 Tang Yijie 5—7t, Wo de zhexue zhi lu FRAVITEE > % (Beijing: Xinhua chubanshe ¥7%EHARH:,
2006), pp.280-310; also see the discussion among Yu Dunkang 5x%5F, Huang Junjie #{££¢, Hong
Handing JHER and Li Minghui Z2HH##, see Hong Handing ed., Zhongguo quanshixue 1SR FEEE
vol.1 (Jinan: Shandong renmin chubanshe [LIBE A EEH kL, 2003), pp.247-254.

7' Cheng Chung-ying, ‘Inquiring into the Primary Model: Yi Jing and Chinese Ontological
Hermeneutics’, in Mou Bo ed., Comparative Approaches to Chinese Philosophy (Aldershot: Ashgate,
2003), pp-33-59.

2 Cheng Chung-ying, ‘An Onto-Hermeneutic Interpretation of Twentieth-Century Chinese
Philosophy: Identity and Vision’, in Cheng Chung-ying and Nicholas Bunnin ed., Contemporary
Chinese Philosophy (Massachusetts and Oxford: Blackwell, 2002), pp.365-404.

73 Although without further discussion, Lauren F. Pfister also mentions this point. See his
‘Hermeneutics: Philosophical Understanding and Basic Orientations’, Journal of Chinese Philosophy
vol.33, Issue Supplement s1 (2006): 3-23.

7™ For the questions listed, I refer to Fu’s original writings. See his Cong chuangzao de quanshixue
dao dasheng Foxue fLEIMEATRTREE S| A IE@HEL (Taipei: Dongda tushu B K[EZE, 1990), pp.9-12.
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original thinker in order to respond to current needs.””> To Fu, the fifth level of hermeneutics
is the most important, if Chinese thought is to play a role in the contemporary world. In short,

® which correlates

transforming traditional Chinese thought becomes the focus of Fu’s idea,”
with the subject matter of this study in that Fang’s and Tang’s appropriations of Huayan
thought are to ‘go back to the origin and develop new elements’. In fact, the idea that Chinese
thought is not creative enough to respond to the current challenges is one of the main
criticisms that many scholars make about Chinese philosophy.””” However, as I will discuss

in chapter 5, this criticism may not be correct.

Although Fu suggests that knowledge in philology, linguistics and history are all important in
interpreting Chinese thought, to many scholars, there is a worry that Fu’s interpretation of the
thought may be too ‘creative’, so that the ‘original meaning’ of the thought may be easily
misinterpreted.278 To respond to this issue, Liu Xiaogan Z[5%Hy (1947 - ) argues that
‘Chinese philosophy’ should be viewed as a discipline within the academy but not a recipe for
‘national identity’ or a kind of ‘Chicken Soup for the Soul’. Only in this way can
philosophical construction avoid the problem of subjectivity and arbitrariness.”” However,
Lao Sze-kwang argues by contrast that ancient Chinese thinkers put forward their theories not
only to develop a School but also to respond to specific issues in their lifetimes. Therefore,
their thought cannot be comprehended separately from their lives, situations and feelings.”*’
In fact, in this study, I argue that Fang’s and Tang’s thoughts are in line with Lao’s approach,
as they seek to respond to the challenge of ‘scientism’. In this sense, there is a close
relationship between the historical context in their lifetime and their theories. I therefore

doubt whether Chinese thought can be properly understood if it is only investigated as an

25 For details, see Fu, ibid., pp.12-46; Charles Wei-hsun Fu, Xuewen de shengming yu shengming de
xuewen EERHHY4: FELAE A EERY (Taipei: Zhengzhong shuju 1FHEEfE), 1993), pp.220-258.

276 See Charles Wei-hsun Fu, ‘Philosophical Reflections on the Modernization of Confucianism as
Traditional Morality’, in Charles Wei-husn Fu and Gerhard E. Spiegler ed., Religious Issues and
Interreligious Dialogues: an Analysis and Sourcebook of Development since 1945 (Westport:
Greenwood Press, 1989), pp.303-323.

777 As Neville argues, Chinese philosophy needs to be creative about the issues facing our time,
implying that the past philosophical study is not able to meet the current needs. See Robert Cummings
Neville, ‘New Projects in Chinese Philosophy’, The Pluralist vol.5, no.2 (2010): 45-56; also see Yin
Lujun, ‘The Crisis of Hermeneutical Consciousness in Modern China’, Journal of Chinese Philosophy
vol.17, no.4 (1990): 401-425.

" See discussion among Liu Shu-hsien, Li Minghui Z=HA##, Ye Guoliang %[ FL and Huang Junjie
w={E £, See Huang Junjie ed., Zhongguo jingdian quanshi chuantong vol. 1: Tonglun pian H1[S]48H
R4 (—) M3 (Taipei: Ximalaya yanjiu fazhan jijinhui BISHIFEHIZ R G S, 2002),
pp-433-454.

" Liu Xiaogan, Quanshi yu dingxiang: Zhongguo zhexue yanjiu fangfa zhi tanjiu 2FEEIER @ FEH
PTELR 22 77745 2 $89¢  (Beijing: Shangwu yinshuguan 7% E[1EEE, 2009), pp.2-12. For more
discussion, see Carine Defoort, ‘Orientational Issues in Textual Interpretation: Editor’s Introduction to
Essays by Liu Xiaogan’, Contemporary Chinese Thought vol.40, no.2 (2008/09): 3-6; Thomas A.
Metzger, The Ivory Tower and the Marble Citadel: Essays on Political Philosophy in Our Modern Era
of Interacting Cultures (Hong Kong: Chinese University Press, 2012), pp.385-393.

20 Lao Sze-kwang, Xinbian Zhongguo zhexueshi vol. 1, note 25, pp.10-12.

85



academic subject, with the daily concerns of the thinkers ignored.

To sum up, three points can be drawn from the above discussion. First, Chinese thought needs
to be transformed in order to meet current needs. Second, such transformation needs to avoid
arbitrariness. Third, even though the concept of ‘Heart-Mind and Nature’ (Chi. Xinxing .024:)

! one needs to avoid

plays a central role in Chinese thought, and Confucianism in particular,”®
being attached to any one specific concept or position. Otherwise, other perspectives may be
overlooked. All these points help sharpen our understanding of Fang’s and Tang’s

appropriations of Huayan thought, which I go on to discuss in the following chapters.

Bl For details, see chapter 1.2.
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Chapter 3 Thomé H. Fang and Huayan Thought

In chapter 1, I noted that Thomé H. Fang is generally overlooked in studies about
‘Contemporary Neo-Confucianism’, and this neglect relates both to his own thought and his
interpretations of various intellectual traditions. For example, after Fang’s death, it was only
Tang Junyi, observing that Fang’s Kexue zhexue yu rensheng FIEEFTEEEL A\ /L (Science,
Philosophy and Human Life), published in 1936, was a contribution to ‘the polemic on
science and metaphysics’ or ke xuan dazhan in the 1920s,' who reminded us that Fang’s
thought did try to deal with the challenge of ‘scientism’. It is also only recently that Fang’s
interpretation of Huayan thought has been discussed critically by some scholars.” In this
chapter, I link these two elements together, discussing the relationship between his response

to ‘scientism’ and his interpretation of Huayan thought.

Chapter 3.1 Thomé H. Fang’s General Philosophy

Chapter 3.1.1 The Life of Fang and Characteristics of his Works

Thomé H. Fang 77535 (Fang Dongmei, 1899-1977) was born in Tongcheng, in the Chinese
province of Anhui, to a family well-known for its contributions to Chinese scholarship.” Due
to the excellent private education provided by his family, Fang acquired an outstanding
knowledge of literary Chinese. In 1918, he studied philosophy at the University of Jinling, a
university with a Christian background established by an American missionary at that time. In
1921, Fang continued his graduate studies at the University of Wisconsin at Madison in the
United States where he was awarded a master’s degree by completing a thesis, ‘A Critical
Exposition of the Bergsonian Philosophy of Life’ in 1922. Although it is widely considered

that Fang also gained a doctorate degree from the same university in 1924, this has never been

! Tang Junyi, Zhonghua renwen yu dangjin shijie bubian EE A\ S BE S F#E4R vol.2 (Guilin:
Guangxi shifan daxue chubanshe EEPHETETAEH HRTE, 2005), pp.994-996.

> Qu Dacheng JE A%, ‘Lun Fang Dongmei dui huayan sixiang de quanshi 3 /5 5 25 4% 55 EAHAY
X8, Zhexue yu wenhua PE2HIT AL vol.37, no.12 (2010): 67-81; Chiu King-pong (Zhao Jingbang)
BIHIFES, ‘Lilelun Fang Dongmei xiansheng dui Huayan de quanshi — huiying Qu Dacheng xiansheng
W& am 7 RN FE oA B AV Ee R — IR RS, Ehu xuezhi §§/H1525E vol.50 (Aug 2013):
243-253.

? There were many influential scholars, such as Fang Yizhi 75LL%7 (1611-1671) and Fang Bao J5%j
(1668-1749), coming from the Fang’s family of Tongcheng in Chinese history. For the introduction of
the family, see Wan Xiaoping %5/]\F2, Fang Dongmei yu Zhong xi zhexue J7H9ZEHIRPETTE (Hefei:
Anhui daxue chubanshe ZZ#AE H k1t 2008), pp.17-19.
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confirmed.* After returning from the United States, he taught in several universities in
mainland China, including the Central University (now University of Naijing) in 1929 where
Tang Junyi was one of his students. In 1948, a year before the establishment of the People’s
Republic of China, Fang fled to Taiwan and chaired the department of philosophy of the
National Taiwan University. Fang never returned to mainland China but concentrated on his
teaching in Taiwan and the United States. He died in 1977 from a combination of lung and

liver cancer.

Since Fang was a somewhat reticent figure, some mysteries about his life still remain. Apart
from being known as a PhD graduate, Fang is considered to have become a Buddhist layman
in his last years.” However, the accuracy of this is in some doubt as it is said he fainted
during the relevant Buddhist ceremony.® Together with his being labeled as a ‘Contemporary
Neo-Confucian’,” the core ideas of Fang seem to be far from well understood. The following
self-portrait of Fang, which was made at the 1964 East-West Philosophers’ Conference in
Honolulu, Hawaii, is generally cited as a summary of his academic life: ‘I am a Confucian by
family tradition, a Taoist by temperament, a Buddhist by religious inspiration; moreover, I am

a Westerner by training.”®

Unlike the cases of Liang Shuming and Xiong Shili, Fang’s interest in Buddhism developed
rather suddenly. According to Fang himself, it was under the hardship of the Second
Sino-Japanese War (1937-1945) that he studied Buddhism, of the Huayan School in particular.
What he did at this time, as he jokingly described, was ‘study Huayan, [and] make poor

poetry’.’” There is no record of his reading Buddhist journals or contacting Buddhist scholars

* Most studies concerning Fang consider that he held a PhD by finishing thesis ‘A Comparative Study
of British and American Neo-Realism’. However, this thesis is not recorded in the University library.
Although it is explained by some scholars that the thesis was not published due to ‘lack of funding’, an
email I got from the Department of Philosophy of the University on 28 October 2010 shows that Fang’s
record as a student there is only up to master level. In this sense, Fang may not be officially considered
a PhD graduate. For the explanation of Fang’s doctorate status, see Feng Huxiang JEJEE ed., Fang
Dongmei xiansheng de zhexue dianxing 779 FESAERITTELHAT (Taipei: Taiwan xuesheng shuju =
VEELA- [, 2007), p.172. For the reply from the University, see Appendix 1. Coincidentally, just after
the death of Fang, Tang Junyi mentioned that Fang only held a master’s degree. See Tang, ZRDSB vol.2,
note 1. Tang’s query, however, did not raise much attention from the academia.

> Zhou Xuande [&E /%, ‘Fang Dongmei jiaoshou yu foxue de yinyuan 7580353 {fHEAYR4E’,
Neiming NHH vol.66 (1977): 8.

® Xu Ti ZF#k, ‘Xueti zhongxiao ku xiansheng: dao Dongmei enshi SEIEALRIRALAE — s 251,
Zhexue yu wenhua YTEELI AL vol.4, no.8 (1977): 64-73.

7 In many studies about Confucianism, Fang is easily classified as a Confucian thinker without
thorough examination. For example, see Yao Xinzhong, An Introduction to Confucianism (Cambridge:
Cambridge University Press, 2000), pp.255-260; Wen Haiming, Chinese Philosophy (Cambridge:
Cambridge University Press, 2012), p.152.

¥ For summary of Fang’s life, see Thomé H. Fang, Chinese Philosophy: Its Spirit and Its Development
(Taipei: Linking Publishing Co. Ltd., 1981), pp.525-530; Feng Huxiang, Fang Dongmei xiansheng de
zhexue dianxing, note 4, pp.165-264.

? Feng Huxiang, ibid., p.37.
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and monks. His first writing about Buddhism was probably the letter in which he discussed
Buddhist ideas with Xiong in 1938."° Before that, his writings were mainly about Western
philosophy, especially Positivism and the philosopher Henri Bergson (1859-1941)."" In fact,
as Fang said, it was not until the outbreak of the Second Sino-Japanese War that he changed
his focus from Western philosophy to Chinese thought.'” However, we may not simply
consider Fang a nationalist as he never aimed at arguing that Chinese thought is ‘superior’ to
its Western counterpart. In fact, as I will discuss in depth in chapter 5, arguing that Chinese
thought is ‘superior’ to Western thought is obviously against the aim of Fang’s appropriating
Huayan thought. Instead, his ultimate writing plan was to write a grand study on the
comparative philosophy of life. Unfortunately, he was unable to finish this before he died and

we are left with only the outline of the project."”

In fact, in a dialogue with Indian philosopher Dr. Sarvepalli Radhakrishnan (1888-1975) in
1939, Fang showed his frustration with the works on Chinese philosophy produced by
English academia and determined to write in English himself.'"* As he said, ‘I am now
appealing to the English-speaking world for a sympathetic understanding of the Chinese
mentality.”"” Introducing his ideas in English differentiates Fang from other modern Chinese
thinkers, not only in his mode of expression but also in the perspective from which he viewed
the subject. However, this makes conducting research about him more difficult in the Chinese
academy. Fang’s English writings have now been translated into Chinese and, together with
his Chinese works, are included in the series of complete works of Thomé H. Fang, which
were published in Taiwan in 2004. This has made conducting research about him less difficult

than it might otherwise have been.

However, I would argue that there remain several problems in studying Fang. First, eight out
of his thirteen works are edited from lectures and public addresses, causing his ideas
inevitably to appear somewhat unstructured. Although his most important work, Chinese
Philosophy: Its Spirit and Its Development, is a well-structured study, some of the ideas in it

are over-simplified. Understanding it, therefore, requires knowledge of his other works and

' The letter is now recorded in Thomé H. Fang, Zhongguo dasheng foxue AT vol.2

(Taipei: Liming wenhua ZZHHSZ1L, 2004), pp.382-404.

""" See catalogue of Fang’s writings, Fang Keli 775217 and Li jinquan Z5$§4> ed., Xiandai xin rujia

xuean PR HEZFEZE vol.2 (Beijing: Zhongguo shehui kexue chubanshe HH[ER{&FIEH R,

1995), pp.1119-1128. As I will argue in the following sections, Fang’s idea of ‘creativity’ seem to be

influenced by Yi Jing or The Book of Changes, rather than the philosophy of Bergson.

"2 Thomé H. Fang, Yuanshi rujia daojia zhexue [FHG{EZHEZZETE: (Taipei: Liming wenhua, 1993),
1-2.

%P See Appendix 2. For its sources, see Fang, CPSD, note 8, pp.535-538.

'* Thomé H. Fang, George C. H. Sun (Sun Zhixin) f4%7%% trans., Zhongguo zhexue jingshen ji qi

Sazhan EFTEG 1 R ELEE . vol.2 (Taipei: Liming wenhua, 2005), pp.240-241.

"> Thomé H. Fang, The Chinese View of Life (Taipei: Linking Publishing Co. Ltd., 1981), pp. i-iv.
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the situation created by the poor structure of these requires some attention.'® In fact, together
with his writing in English, the point that Fang’s works are mostly edited from his lectures
and public addresses is important to our understanding of the aim of his thought, as it shows
that his potential audiences or readers are mainly Westerners and Chinese teenagers. In other
words, Fang did not aim at convincing his Chinese contemporaries. Although I am not sure of
the exact reason, I surmise that it is because the ideas of ‘scientism’ had been prevailing in

China in his times that he felt it would have been difficult to change the trend.

Second, again partly due to the poor structure of the work, Fang often confused his comments
on various intellectual traditions. Unlike many thinkers who write commentaries on existing
texts, a phenomenon rather usual in Chinese tradition,"’ Fang never wrote any commentaries
on existing texts but gave his general view of different intellectual traditions or philosophical
systems. Though, strictly speaking, his comments on different and distinct traditions and
schools cannot be equated with his own original thought, they are interrelated. The confusion
of Fang’s own thought with his comments on other traditions certainly hinders the gaining of
a clear understanding of his thought. As I will show below, Fang expressed his own ideas
through his interpretation of different intellectual traditions and evaluated them based on his

own perspective.

Moreover, in my view, Fang’s mode of expression should also be noted. It is generally

observed that this is synthetic rather than analytic,'®

and this is regarded by some scholars as
an obstacle to understanding his thought."” In fact, I agree that, as a pioneering thinker who
tried to discuss both Chinese and Western thought in early twentieth-century China, Fang’s
vocabulary is not precise compared with the thinkers of later times. In this sense, the above
observation is correct. I argue, however, that if we read Fang’s works more carefully, he
explicitly says that an analytic approach is only helpful in investigating a particular issue and
does not help produce an adequate understanding of a whole philosophical system. Only by
viewing a system within a larger perspective can we obtain a complete view of it and avoid

bias.”® Therefore, it should be recognised that there is actually a rationale behind Fang’s

'® For example, ‘i’ E[ is a crucial word in Neo-Confucian thought. Fang suggested that there were
six explanations of the word and each explanation made various conclusions to the thought.
Unfortunately, further comments are not found due to the poor quality of the recording equipment
when such lecture was given. See Thomé H. Fang, Xin rujia zhexue shiba jiang #FriEZx T+ )\ G#
(Taipei: Liming wenhua, 1993), pp.225-227.

' For details, see John B. Henderson, Scripture, canon, and commentary: a comparison of Confucian
and western exegesis (New Jersey: Princeton University Press, 1991).

'8 Marc Hermann, A Critical Evaluation of Fang Dongmei’s Philosophy of Comprehensive Harmony’,
Journal of Chinese Philosophy vol.34, no.1, (2007): 59-97.

" Liu Shu-hsien argues that Fang’s ‘grand style may not suit the current taste’. See his Essentials of
Contemporary Neo-Confucian Philosophy (Westport: Praeger, 2003), pp.73-88. Also see his Zhong xi
zhexue lunwenji TPETTEEH 78 (Taipei: Taiwan xuesheng shuju ZEELEE [ 1987), p.S.

20 Fang, YRDZ, note 12, pp.18-19.
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synthetic writing style. His comments on individual intellectual traditions, on the one hand,
help explain his general thought and, on the other hand, his general thought helps explain his
comments on individual intellectual traditions. Fang’s thought, in this sense, cannot be treated
as clichéd simply because of his apparent lack of analytic argument.”’ On the contrary, I
would say it is like Wilhelm Dilthey’s (1833-1911) idea of the ‘hermeneutic circle’, which
suggests that the whole obtains its definition from the parts and the parts can only be
comprehended in the light of the whole.” This aspect of Fang’s writing needs to be borne in

mind throughout the following discussion.

In fact, in his famous article ‘The Alienation of Man in Religion, Philosophy and
Philosophical Anthropology’, which was released at the 1969 East-West Philosophers’

Conference at Hawaii,” Fang reminds the audiences of his characteristic usage of words:

As we shall come to see, every word in the title of this essay carries with it the character of
indeterminacy. Modern logic has set its standard of accuracy in meaning for all words to comply
with, in order that their users may not commit a semantic or syntactic crime. The concealed
supposition is the naive ‘picture-theory’ of language, committing itself to the factitious relation of
one-to-one correspondence between sign and object. To me, in the realm of metaphysical inquiry as
in the kingdom of poetry, words are roamers with wings, enjoying a vagrant life of their own until

the disciplined users know how to usher them into the proper range of symbolic significance.**

In my view, on the one hand, the ‘indeterminacy’ caused by Fang’s ‘poetry-like’ language is
difficult to analyze, a problem I mentioned above. On the other hand, I argue this writing style
of Fang is essential to our understanding of his own thought, his interpretation of Huayan
thought, and his appropriation of this Buddhist tradition, which I will further discuss in the
following sections and chapter 5. In what follows, I firstly explain his criticism of ‘scientism’,

as Fang considered this to be the root of the failure of Western culture.

Chapter 3.1.2 Fang on ‘Scientism’ and the Failure of Western Culture

As I argued in chapter 2, some Chinese thinkers in the early twentieth century believed that

Western culture was in crisis. Fang was certainly one of them. In a speech delivered during

2! Perhaps Fang’s synthetic writing style brings an impression that his idea is rather like cliché, some
scholars have carelessly judged Fang’s ideas ‘inferior’ to that of other modern Chinese thinkers without
sufficient arguments. For this criticism of Fang, see Yan Binggang HifHE, Dangdai xin ruxue yinlun
EHEES 5 (Beijing: Beijing tushuguan chubanshe 1057 [EE &R H R, 1998), pp.271-274.

** Richard E. Palmer, Hermeneutics: Interpretation Theory in Schleiermacher, Dilthey, Heidegger and
Gadamer (Evanston: Northwestern University Press, 1969), pp.118-121.

2 Thomé H. Fang, Creativity in Man and Nature: A Collection of Philosophical Essays (Taipei:
Linking Publishing Co. Ltd., 1983), pp.65-102.

* Ibid., p.66.
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the Second Sino-Japanese War, Fang summarized the problem of Western culture as follows:

After the establishment of a system of scientific thought, Westerners in recent times take advantage
of it to develop technology and control natural resources for human use. The achievements of such
technological civilization are therefore remarkable and we should fully recognize them. However,
there are also some problems that we cannot ignore. Since science needs to follow the exactness of
logic, pursue the flexibility of means and emphasize the truth of objectivity, it only admits the
existence of time, space and material in exploiting the content of nature. It obliterates the importance
of the mental attributes of human beings. Therefore, beauty as revealed in the arts, the good as
shown by moral character, the truth as revealed by philosophy and religion and any other values are
all undervalued and considered a sort of subjective fantasy. This represents a huge crisis in terms of

cultural development.®

From this, it is clear that Fang acknowledged the contribution of science. However, he was
concerned with the fact that the emphasis on science alone could lead to ‘scientism’, in which
other values such as beauty and morality are denied.”® As I will argue in chapter 3.2, Fang
criticized ‘scientism’ fiercely while discussing Huayan thought, a phenomenon seldom seen
during his discussion of other intellectual traditions. In my view, this is because Fang
considered that Huayan thought helps respond to the challenge of ‘scientism’, an issue I will

discuss in detail in chapter 5.

Fang considered that the trend of the negation of beauty and good had been significant in
China from the late eighteenth century. >’ This trend, however, was even earlier and
particularly obvious in the West from the sixteenth century, the time which Fang believed to
be the beginning of the development of modern science.”® To him, human culture in general

was in decline and Western culture was further along this path. To follow the West blindly

* The original Chinese sentences are ‘FELEAE Z4RHETL 2 1% » FTAFEE AT B LIS RRERE - A4
et - ZEHIEH AT 2B FI LR AR - 12 TESCHRREL A 2 K8 - 12 =R ERMSH
JEE S O B ERY - AB B IE TR IVA MR AR R TR RE B M A Rt o AT URIER IR Ry~ F IR R R E B -
BRITERIANE - EREENES - JURHHIE AR N FURRIFZEZEEYE 17T - ik
A AL @M 2 B - NI B A BRTIE 2 35 - B RS T E 2 & - R R EE 2 H
DU E A (EE > #A HAR IS o A E AV LIAE - 12 B Sb 38 e - —FEMR A& - Thomé H.
Fang, Fang Dongmei xiansheng yanjiangji 77 3250478 5#% % (Taipei: Liming wenhua, 2005),
p-258.

* Cheng Shiquan 2 {542, Zhong xi zhexue helun FG¥TEE 45 (Shanghai: Shanghai guji
chubanshe, FJEHHEEHRETE, 2007), p.406; He Xiuhuang {A[35 )&, ‘Zhezue de zai fansi: zhezue wang
hechu qu FTEFEKE @ TEA{AEEZE?, in Executive Committee of the International Symposium
on Thomé H. Fang's Philosophy ed., Fang Dongmei xiansheng de zhexue 775 ZFE4 EHJHTEL (Taipei:
Youshi wenhua ZfiliSZ{L, 1989), pp. 213-220.

7 Fang, FDXY, note 25, pp.36-37.

* Ibid., pp.304-308.
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would only bring China misfortune.” In this sense, Fang is generally considered a cultural
pessimist.”’ However, Fang did not simply point out this trend but urged a change in it by
developing a new philosophy. In his Chinese Philosophy: Its Spirit and Its Development, Fang
argued explicitly that his purpose was ‘to challenge the Western segregational mode of
thought, beset with difficulties in antipathetic duality, by the Chinese wisdom of
comprehensive harmony’.”’ The so-called ‘Western segregational mode of thought’, as he
argued, was to be healed by means of his suggestion of ‘the correlative structure of men and
the world’ or ‘blueprint’, a formula I will explain in chapter 3.1.4. Before further discussion,
however, it is necessary to introduce his idea of metaphysics, as this plays an essential role in

Fang’s general philosophy.

Chapter 3.1.3 Fang on the Purpose of Philosophy and the Characteristics of Metaphysics

In a series of radio broadcasts released before the outbreak of the Second Sino-Japanese War,

Fang suggested the purpose of philosophy was as follows:

Philosophy does not teach us how to live because living is our primary instinct and therefore it is not
necessary for philosophy to teach it. It is how to live meaningfully and truthfully, that is philosophy’s

3
key concern.

Throughout his writings, in fact, Fang emphasized that philosophy must be based on the real
situations human beings face.”> One of these real situations, Fang argued, is that our life
consists of both rational and emotional characteristics. If philosophy wants to explain or deal
with the real world effectively, philosophical theory should be able to address both these
characteristics.> In fact, ‘emotion’ (Chi. ging %) is an important issue in Chinese
intellectual history, from the time of Confucius to the Confucianism in the Song and Ming
dynasties.” Therefore, I argue that Fang’s emphasis on ‘emotion’ is not exceptional from the

point of view of Chinese intellectual history, though it distinguishes him from many of his

¥ Ibid., pp.277-282.

% Jiang Guobao, ‘Traditional Chinese Culture: Contemporary Developments — Profound Selections
from the Works of Fang Dongmei’, Chinese Studies in Philosophy vol.22, no.2 (Winter 1990-91):
63-85.

! Fang, CPSD, note 8, p.i.

> The Chinese sentences are ‘FTEEN(EMEHIMIA0E - RBATERRMAVAEE R » HAZIHE
RECE > AU AATRERE ISR - WS EREEREE - SaEE 5 LEARWRRE - * Thomé
H. Fang, Zhongguo rensheng zhexue g A\A-TTEE (Taipei: Liming wenhua, 2005), p.46.

3 Ibid., p.116.

* As Li Chenyang argues, ‘life’ is the core concern of Fang. See Li Chenyang, ‘Fang Dongmei:
Philosophy of Life, Creativity and Inclusiveness’, Cheng Chung-ying and Nicholas Bunnin ed.,
Contemporary Chinese Philosophy (Massachusetts: Blackwell Publishing, 2002), pp.263-280.

* For discussion of ‘emotion’ in Chinese intellectual tradition, see Meng Peiyuan ZZ£%27T, Qinggan yu

lixing THREEAHEM: (Beijing: Zhongguo shehuikexue chubanshe, H1[ER & FFE H iiitt, 2002).
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philosopher contemporaries, who considered philosophy purely a product of human reason.*®

In order to deal with rational and emotional characteristics in one theory, Fang introduced his
own classification of metaphysics. According to Fang, there are in general two kinds of
metaphysics ~ within  intellectual  history: ‘praeternatural  metaphysics’  and

‘transcendent-immanent metaphysics’.”” The former he explained and critiqued as follows:

Judged in the light of their imagined visions, the world is shot through with two irreconcilables. The
Absolute Being is set in sheer contrast with the Not-Being. Existence is sharply divided into the
authentic and the illusory. Life is disjoined from its natural conditions in the world...... Values in the
eternal forms of Truth, Goodness, Beauty, and Justice are severed from all the defiled disvalues,
namely, the False, the Evil, the Ugly, and the Unjust. ...... The Chinese have taken this stand not so
much for the reason that praeternatural metaphysics lays great stress upon the supreme ideals of
value, which we do all the more, as for the reason that it has the tendency, explicitly, to impair the
concordance and continuity of Nature with Supernature and, implicitly, to hurt the integrity of the
human individual which is a healthy soul merged in a sound body so as to form a unified personality

38
or wholesome character.

It can be seen that the reason for Fang’s dissatisfaction with ‘praeternatural metaphysics’ is
that it always divides the world into separate fragments and fails to observe the wholeness of
the ‘Absolute Being’.” From a praeternatural metaphysical point of view, according to Fang,
the world is divided into various kinds of dualism, with one side usually in a superior, and the
other side an inferior, position. This type of dualism helps make different concepts
contradictory to each other. The pairs of concepts like ‘man and nature’, ‘reason and emotion’,
‘ideal world and actual world’ as well as ‘soul and body’ are some examples of the product of
‘praeternatural metaphysics’. However, Fang argued that the world does not consist of
fragments. Therefore, ‘transcendent-immanent metaphysics’, a kind of metaphysics
emphasizing the wholeness of the world, is to be preferred.”” He explained the former as

follows:

I shall entitle the transcendental metaphysics as a characteristic Chinese doctrine of reality, whatever

it may be — a kind of being, a form of existence, a mode of life, or a genus of value — which, on the

% When Fang studied in the University of Wisconsin at Madison, it is said that the learning
atmosphere there was predominantly neo-realistic and anti-Hegelian. In order to know more about
Hegel, Fang studied in Ohio State University for a year. See Fang, CPSD, note 8, pp.526-527.

7 Ibid., p.1.

* Fang, CPSD, note 8, pp.18-19.

¥ Fang never gave ‘Absolute Being’ a clear definition, which brings certain difficulties to his whole
theory. I will further discuss this point later.

40 Fang, CPSD, note 8, p.23.
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one hand, cannot be considered as a transcendent object, in abstraction from all other natural entities
and processes so as to enjoy, in and by itself, the surreptitious prerogative of complete independence;
and, on the other, must not be rigidly pinned down to the realm of mere actualities or matters of fact,
denuded of the importance for energizing ideality. It rejects neat bifurcation as a method; it disowns
hard dualism as a truth. From its viewpoint, both the world and the individual therein are alike
considered to be a sort of architectonic unity in which all the relevant basic facts are taken for a solid
foundation on which to build up different layers of superstructure, ascending from below till the
coping stone is set over them all. Thus a system of transcendental metaphysics is a kind of ideal

realism or, what amounts to the same thing, a kind of real idealism.*!

In brief, based on a transcendent-immanent metaphysical perspective, Fang argued that the
world is a unity and not to be divided. Both humanity and nature are components of the world.
Dualism, therefore, is not employable in the case of ‘transcendent-immanent metaphysics’.
Concepts considered contradictory to each other in ‘praeternatural metaphysics’ are not in
opposition in the case of ‘transcendent-immanent metaphysics’. According to Fang,
‘transcendent-immanent metaphysics’ is observed in such ancient Chinese traditions as
Confucianism and Taoism.** An ideal person in this kind of tradition is a combination of
prophet, poet and sage, which implies that varieties of value should be found in human
beings.” This point is important to our discussion of Fang’s response to ‘scientism’ in
chapter 5 as it suggests, in Fang’s mind, that an ideal person should not have scientific
knowledge alone, but needs to possess various values. This ideal personhood, which can be
achieved through the following ‘correlative structure of men and the world’ or ‘blueprint’,

further explains the shortcomings caused by ‘praeternatural metaphysics’.

Chapter 3.1.4 Introduction to the ‘Correlative Structure of Men and the World’ or ‘Blueprint’

As Fang rejected the idea that the world should be divided into fragments, he further argued
that this does not mean that human beings can only focus on the actual world, no matter how
many evils and miseries it contains, and avoid pursuing an ideal world. According to him,

there are actual and ideal elements in our world. The actual world and the ideal world are,

*' Ibid., p.19. The last sentence of the citation may look rather abstract at this stage. However, its
meaning will be clearer after the discussion of the following sections.

** Fang, CVL, note 15, pp. 76-82.

* When mentioning the combination of prophet, poet and sage as the ideal personhood, Fang argued
that he was inspired by F. M. Cornford’s Principium Sapientiae (Cambridge: Cambridge University
Press, 1952), pp.90-102. See Fang, CPSD, note 8, p.29. For discussion about Fang’s idea, also see
Thomas A. Brennen, ‘Congenial Congruence: Thomé Fang’s View of the Philosopher-Poet-Sage’, in
Executive Committee of the International Symposium on Thomé H. Fang’s Philosophy ed., Philosophy
of Thomé H. Fang (Taipei: Youth Cultural, 1989), pp.103-117.
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therefore, not separated but dependent on each other.** Admittedly, Fang did not provide
definitions of the actual world and the ideal world in his writings. However, based on the
discussion in the following sections, I argue that his descriptions of the actual world and the
ideal world mean the world of physical, biotic and psychic lives and that with ‘transcendental
value’ respectively, which I will immediately discuss in this section. Saying that the two
worlds are not separated but dependent on each other means, on the one hand, the
achievement of the ideal world should be based on actual reality. On the other hand, however,

the actual world should be filled with ideal values. As Fang argued:

Our aim of life consists in the realization of supreme Good which, however, is not to be attached
merely to the other world...... Our ideal world is just the actual world transmuted by the magic of
spiritual exaltation. Our virtues are just the enthusiastic endeavours actually accomplished in this

real but idealized world.*”
To Fang, we human beings are the key for filling the world with ideal values:

All schools of Chinese philosophy accept the fact that human beings have different kinds of ability.
However, these abilities are only the raw material of our life. It is the fact of humanity and we
accept them. After that, we need not to denounce or appreciate such abilities. We should, based on
the actual situation that human beings have certain kinds of ability, look into the essence of our life
and pursue change and development. Through self-knowledge, we can achieve self-development;
through self-development, we have self-discipline and self-culture. From the perspective of
considering different human abilities as raw material, good can be developed by means of cultural
ideal; both beauty and truth also lead to relevant accomplishments. We can then achieve a

self-ideal.*®

In fact, as many scholars have argued when discussing the idea of ‘self’, a number of
elements were identified by ancient Chinese thinkers: a) a body which has biological desires

like the appetites of hunger and sex; b) the capacities for perception and cognition; ¢) emotion;

* Thomé H. Fang, Kexue zhexue yu rensheng FIESHTESEL A 4 (Taipei: Honggiao shudian #] f&E
&, 1965), p.35.

45 Fang, CVL, note 15, p.61.

* The Chinese are ‘Bl 5 IRIVITERSR » RN JEHFEEA M - iE M AN —EEE Rk -
RIHEE#HT - B2 7 2% RN EEE LEIPE - AEEE FEEE! B AER
B NERVHE B NBRVRIREA AR ZZ MY A M - PR EEIE - 38 » &€ self-knowledge >
4 self-developmnet » &% self-development EE4: self-discipline » self-culture - ZIILHE A KERYHIBE
A Mg MR DO bR EARREE oK [ =AY S - SRRV T > 5 | B RSEEE  ER T
SEEENBE - BigELE " BRI | (self-ideal) - * See Fang, FDXY, note 25, p.116.
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and d) the capacity for moral reflection.”” Fang’s argument that there are different abilities of
humanity obviously is in line with the ideas of ancient Chinese thinkers. According to Fang,
there is no doubt that human beings have different kinds of ability, including the ability to
move, to create and to think. Having such kinds of ability is the actual reality human beings
inhabit. However, we should not be satisfied with this fact as we also need to develop the
values hidden within these abilities. A simple example may help explain this idea of Fang. By
employing the abilities to think and create, for instance, we can build an apartment. The
building of an apartment can be considered an achievement of our intellect. This intellect,
however, can do both good and harm to our society. We can employ our intellect to build an
apartment but we can also employ it to make a weapon. If we only focus on the abilities to
think and create, the ideal side of the world is not necessarily observed. Fang emphasized that
the abilities always contain values and it is through developing good values that the actual
world can become an ideal world. Let us go back to the example of building an apartment.
Through the building process, we can show the values of beauty and morality by building an
aesthetic and safe structure. In this sense, there are always values hidden in our abilities. By
developing such values, human beings can improve themselves from a lower level, which

consists of different kinds of ability with utilitarian values, to a higher level, as Fang explains:

We should develop our life by increasing the value level by level — from the material world to the
sphere of original life, then the sphere of mind, the sphere of art, the sphere of morality and the

sphere of religion.*®

This process of progression is further explained in the following ‘blueprint’, as Fang called it,

that explains the ‘correlative structure of men and the world’:*

Y Lao Sze-kwang, Xinbian Zhongguo zhexue shi Fi4mHE#TE5% vol.1 (Guilin: Guangxi shifan
daxue chubanshe FEPHE#EIAELHRETE, 2005), p.109; Donald J. Munro, The Concept of Man in
Contemporary China (Ann Arbor: University of Michigan Press, 1977), pp. 26-37.

* The Chinese sentences are ‘TS5 A4 dyddis - —fg—J@hm HigH. - pEitR — 4
st LEESR BipER EEER SRBIEFY. Fang, FDXY, note 25, p.276.

4 For its source, see Fang, CMN, note 23, p.84.
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Figure 1: The correlative structure of men and the world by Thomé H. Fang

As can be seen, some terms in the figure are in Latin. In fact, in order better to explain his
ideas to various audiences and readers, Fang not only employed different languages such as
Chinese, English and even Latin intermittently in his works, but also cited the works of
various Western scholars, including philosophers and literary authors, wherever he felt

necessary. Perhaps because he employed diverse languages and materials, Fang is generally

98



considered a thinker who is adept at comparative philosophy.”® In my view, Fang tended to
consider that the ideas as suggested in the ‘blueprint’ are universally shared by such ancient
civilizations as China, India and Greece.”’ Employing Latin, in a sense, helps support his
implicit claim that ideas in the ‘blueprint’ did exist in the ancient civilizations, including those
in the Latin tradition. This explains why Fang employed Latin in his ‘blueprint’ without
providing a detailed explanation of individual terms. This principle also applies to his
interpretation of Huayan thought, in which he employed Sanskrit, a point I will further
discuss in chapter 3.2. In short, I think that Fang’s use of different languages in his works is to

show the universality of his ideas, that is, to develop a ‘world philosophy’.”

As set out in his ‘blueprint’, Fang explained the different states or conditions that an
individual human being can achieve. At the base is the ‘Natural Order’, which includes the
spheres of physical life, biological life and psychic life. According to Fang, each sphere
reflects a key ability that human beings possess. However, the abilities in the ‘Natural Order’
are considered utilitarian, which means they can cause both good and bad in our lives. The
sphere of physical life, for instance, reflects the human ability to employ materials. In this
sphere, a human being is only a kind of animal with an intellect, which is called ‘Homo
faber’s3 or ‘xing neng de ren 1THEHY N Fang believed that ‘creativity’ is revealed in, for
example, the processes of using material to make tools. This ‘creativity’ helps human beings
to progress from the sphere of physical life to biological life, where the human beings are
called ‘Homo dionysiacus’ or ‘chuangzao xing neng de ren Gl3E{THERI N> However, by
only using tools human beings cannot achieve a high level of civilization. Therefore,
‘creativity’ must be guided by reason and not led by desire. Fang called human beings who
can employ ‘creativity’ rationally ‘Homo sapiens’ or ‘zhishi heli de ren HIG&TEAY A
These three spheres help constitute the ‘Natural Order’, in which such values as beauty and

morality are not yet involved.

Although values are not overtly involved in the state of ‘Natural Order’, according to the

0 Sandra A. Wawrytko, ‘Thomé H. Fang as Comparative Philosopher’, in Philosophy of Thomé H.
Fang, note 43, pp.35-55.

! As Fang argued, his ideas in the ‘blueprint’ are applicable to both the West and China. See Fang,
FDXY, note 25, p.48.

> George C. H. Sun and James W. Kidd, ‘Philosophical Anthropology: Ernst Cassirer, Max Scheler
and Thomé Fang’, in Philosophy of Thomé H. Fang, note 43, pp.25-34.

> Fang, FDXY, note 25, pp.52-53. As Fang admitted, the Latin terms he used were inspired by Ernst
Cassirer’s An Essay on Man, An Introduction to a Philosophy of Human Culture (New Haven and
London: Yale University Press and Oxford University Press, 1944).

>* Thomé H. Fang, Sheng sheng zhi de *f:/f27f% (Taipei: Liming wenhua, 2005), p.413. The Chinese
translations of the terms are cited directly from Fang’s Chinese works.

35 Fang, FDXY, note 25, p.53.

5 Fang, SSD, see note 54.

* Ibid.
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example of building an apartment, values are actually hidden. Fang suggested that our
awareness of the existence of values is the beginning of our ‘metaphysical’ life.”® The pursuit
of such values as beauty, morality and religion contributes to the achievement of the
‘Transcendental Order’. For instance, if an architect shows passion in designing an aesthetic
apartment, the value of beauty will then be demonstrated. Human beings who show the value
of beauty are called ‘Homo symbolicus’ or ‘yishu de ren #iffify A°.%° Similarly, the
apartment designed should be solid enough, otherwise it will be a danger to the dwellers. In
order to avoid accidents, therefore, the architect must not only design an aesthetically pleasing
apartment, but also a safe structure. The intention of keeping the dwellers safe from any
potential accidents is an expression of moral value. Human beings with this value are called
‘Homo honestatis’ or ‘daode de ren &1y A.°° Furthermore, Fang also argued that once the
architect shows the values of beauty and morality, his or her horizon broadens and this
horizon is no longer limited to a single individual’s benefit. Fang considered that any
extension of our concerns to other values rather than our own interest is a demonstration of
the spirit of religion. Human beings who are in this state are called ‘Homo religiosus’ or
‘zongjiao de ren T=ZEHY }\’.61 In the ‘blueprint’, these values of beauty, morality and religion
represent respectively three spheres, which are the ‘sphere of artistic life’, the ‘sphere of
moral life’ and the ‘sphere of religious life’. Such spheres altogether constitute the

‘Transcendental Order’, a level superior to ‘Natural Order’ in terms of the values it holds.®

Above the ‘Transcendental Order’ of the ‘blueprint’ are ‘Homo nobilis’ or ‘gaogui de ren =
=y 00 ‘Divinity’ or ‘shenren {H L% and ‘Deus absconditus’ or ‘shenwei aomiao LR
@’65 above the ‘Transcendental Order’. According to Fang, the main difference between
‘Homo nobilis’ and “Transcendental Order’ is the extent of the values human beings pursue.
For human beings to be in the ‘Transcendental Order’, they should show a form of such
‘transcendental’ values as beauty, morality and religion. However, the extent and duration of
the values shown are unclear. This implies human beings can only show a very limited degree
of the values and may stop showing them at any time. ‘Homo nobilis’, on the other hand,
indicates those human beings who can hold the values continuously.”® Up to this point, I
would argue that the process of self-exaltation, a term I will expand on later, seems to be an
achievement only possible for humans. However, if we consider that Fang argued that both

humanity and nature are parts of the world, it is reasonable to assume that nature plays a role

58 Fang, FDXY, note 25, p.57.

59 Fang, SSD, see note 54.

% Ibid.

! Ibid.

62 Fang, FDXY, note 25, p.60.

63 Fang, SSD, see note 54.

 Ibid.

% Ibid.

66 Fang, FDXY, note 25, pp.60-61.
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in Fang’s ‘blueprint’. In fact, Fang did not explain the terms ‘Divinity’ and ‘Deus
absconditus’. These two states cannot be fully understood unless elements beyond the sphere

of human beings are involved. I will consider this below.®’

In fact, many thinkers such as Samuel Alexander (1859-1938),% Taixu® and Yin Haiguang
BEEE (1919-1969)7 also shared Fang’s idea of evolution from the physical to the spiritual
spheres. I argue that it is perhaps the reason behind the evolution that Fang suggested which
makes his idea distinguishable from those of his senior and contemporary thinkers, a point I

will immediately discuss below.

Chapter 3.1.5 The Force behind Self-Exaltation - Creative Creativity

Although, as set out in the preceding discussion, humanity and nature are components of the
world, the role of nature is not, in my view, clear. In Fang’s works, the words ‘nature’ and

‘universe’ are used alternately, and he defined the latter as follows:
The Universe, in our regard, is not merely a mechanical field of physical actions and reactions, but
also a magnificent realm of the concrescence of Universal Life. Such a theory may be called
Organicism as applied to the world at large.”"

To Fang, the universe is not mechanical but organic, since ‘creativity’ is observed in it:
The Universe, as it is, represents an all-comprehensive Urge of Life, an all-pervading Vital Impetus,
not for a single moment ceasing to create and procreate and not in a single place ceasing to overflow

and interpenetrate.”

‘Creativity’ (Chi. chuangzao li gi&7] or chuangsheng £14:) is widely considered an idea of

67 Pfister argues that Fang did not develop the idea of the relationship between individual beings and
comprehensive ‘Tao’. See Lauren Pfister, ‘The Different Faces of Contemporary Religious
Confucianism: An Account of the Diverse Approaches of Some Major Twentieth Century Chinese
Confucian Scholars’, Journal of Chinese Philosophy vol.22, no.1 (1995): 5-79. I will, however, argue
later that there is a close relationship between the two as suggested by Fang.

% Samuel Alexander, Beauty and Other Forms of Value (New York: Crowell, 1968).

% Taixu, ‘Rensheng Fojiao yu cengchuang jinhua lun A ZF {2 Eif&AI#E(L3R, in Taixu dashi
quanshu bianzuan weiyuanhui KE KIS EHEEZE S ed., Taixu dashi quanshu KE KETEE
vol. 5 (Taipei: Taixu dashi quanshu yingyin weiyuanhui K& KEi&EEEHF B S, 1970),
pp-223-233.

" Yin Haiguang, Xueshu yu sixiang EAfTELEAE vol.3 (Taipei: Guiguan tushu £EFEEE, 1990),
pp-1431-1438.

"' Fang, CVL, note 15, p.30.

™ Ibid, p.33.
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Yi Jing 5%% (The Book of Chcmges).73 As its first hexagram ‘Qian’ §7 means ‘to create’ and
its last hexagram ‘Wei ji’ A% means ‘not yet finished’, the implication is that the creative
process is not yet complete.”* Therefore, as Fang explicitly stated, the main idea of Yi Jing is
its thought of endless creativity, which he called ‘creative creativity’.” In this sense, I argue
that Fang’s idea of ‘creativity’ is probably based on his interpretation of Yi Jing rather than the
philosophy of Henri Bergson, though ‘creativity’ is also stressed by the latter.”® As noted
above, in discussing the ‘Natural Order’ of the ‘blueprint’, Fang considered that using
materials and making tools are signs of the function of ‘creativity’. This ‘creativity’ also has a

close relationship with ‘Divinity’ and ‘Deus absconditus’ as identified in the ‘blueprint’.

According to the ‘blueprint’, ‘Deus absconditus’ is described as ‘God-head’, ‘God the most
High’ and ‘the Mysteriously Mysterious Mystery’, which Fang summarized as
‘xuanzhiyouxuan de “huang ye shangdi’”” 2.2 X ZH) " EZ F3% |, a term generally meaning
‘such a mysterious Divinity’. In this context, I would argue that a certain kind of divinity
seems to play a role in Fang’s thought. The question that remains now is what kind of divinity

does Fang mean? The answer can be found elsewhere in Fang’s writing:

God is in no way a thing; He is a power, a creative force; He is a spirit, the very spirit of infinite love,

merging all beings in a wave of love.”’

From this, it is clear that the divinity suggested by Fang is a force rather than a personal god.
This force is creative and shared by all beings. Fang summed up this state as the ‘divine
immanent in all things’,” a kind of pantheism.” Since there is divinity everywhere, human
beings should treat all things reverentially.*® I consider that this idea of Fang follows the
spirit of Confucianism, as in The Analects it is said that Confucius once remarked, ‘What does
Heaven ever say? Yet there are the four seasons going round and there are the hundred things

coming into being. What does Heaven ever say?’,*' a statement usually considered as

™ Roger T. Ames, Confucian Role Ethics: A Vocabulary (Hong Kong: Chinese University Press, 2011),
pp-49-55; Peter D. Hershock, ‘“The Structure of Change in the Yijing’, Journal of Chinese Philosophy,
supplement to vol. 36 (2009): 48-72.

™ For further discussion, see Hellmut Wilhelm and Richard Wilhelm, Understanding the I Ching: the
Wilhelm lectures on the Book of Changes (New Jersey: Princeton University Press, 1995), pp.20-32.

s Fang, CMN, note 23, p.14. For discussion, see Vincent Shen, ‘Fang Dongmei (Thomé H. Fang)’, in
Antonio S. Cua ed., Encyclopedia of Chinese Philosophy (New York: Routledge, 2003), pp.249-252.

7% For Bergson’s idea of ‘creativity’, see Rex Gilliland, ‘Bergson on Free Will and Creativity’, in Paul
Ardoin, S. E. Gontarski, and Laci Mattison ed., Understanding Bergson, understanding modernism
(New York: Continuum, 2013), pp. 308-310.

77 Fang, CMN, note 23, pp.69-70.

" Thomé H. Fang, Huayanzong zhexue FE[P1E2 vol.2 (Taipei: Liming wenhua, 1992), p.435.

7 Fang, FDXY, note 25, pp.62-63.

80 Fang, SSD, note 54, p.343.

81" For this translation, see D. C. Lau, Confucius: The Analects (London: Penguin, 1979), p.146.
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Confucius’ admiration of the divinity of nature.** All this helps explain the idea of such a
‘Divinity’, which Fang called ‘spirit of infinite love’, an example of Fang’s ‘poetry-like’
language to describe the positive effect of this impersonal divinity on humanity. Although
Fang suggested that such a ‘Divinity’ pervades the world, he emphasized that human beings
would not be able to obtain any knowledge of the ultimate origin of such divinity.*> As he
also argued, what human beings could know at most is that the world keeps on changing
without any sign of stopping. This ‘creativity’ is unlimited and therefore, it is also called
‘creative creativity’.** In this sense, according to Fang, ‘Divine’ is equal to ‘creativity’ and

there is no difference between the two:®

Man takes his origin from the Divine which, as a primordial source of infinite power, embraces all
heaven and earth as the interlacing hierarchy of orders wherein the ever-going and never-ceasing of

creation solemnly exhibits itself.*®

Since the ultimate origin of such ‘Divinity’ is unknown to human beings, ‘Deus absconditus’,
which is at the apex of Fang’s ‘blueprint’, also has the name of ‘Mysteriously Mysterious

Mystery’. With this, the whole ‘blueprint’ appears complete.

As ‘creativity’ is in all beings, it is also in humanity. In fact, as the idea of
‘transcendent-immanent metaphysics’ suggests, both human beings and nature are
components of the world. Therefore, the concepts of ‘Divinity’ and ‘Deus absconditus’ in the
‘blueprint’ not only explain nature but also humanity. As I mentioned earlier, human beings
can progress to the state of ‘Homo nobilis’ without considering the role beyond the sphere of
the human. However, Fang argued that human beings should always think of other spheres

during the process of self-exaltation:

Our philosophers have told us to strive after our utmost to abide by the fundamental Root of Tao; to
trace back to what has been conferred on us by Heaven; and to feel perfectly identified with the
divine will to live, with a view to understanding thoroughly all that there is, and all that there can be,
in the Universe in respect of the magnificent creative spirit of life; partaking fully what is great in
the noble sentiments of compassion, benevolence, and love; and extirpating completely what is
most perilous in the dark practice of selfishness, partiality, and prejudice before we can display in a
grand manner the all-embracing vastness, the inexhaustible profundity, and the exalted illuminancy

that pertain to the nature of our being. The great men and sages, so inspiring to the Chinese people,

%2 Chan Wing-tsit, A Source Book in Chinese Philosophy (New Jersey: Princeton University Press,
1973), p47.

8 Fang, KZR, note 44, pp.35-36; also see SSD, note 54, pp.184-185.

84 Fang, CVL, note 15, p.45.

85 Fang, SSD, note 54, p.333.

86 Fang, CMN, note 23, pp.16-17.
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are the most ideal personalities, being identical in attributes with Heaven and Earth, coextensive

with the wondrous infiltration of Tao, and conducive to the eminent deeds of universal love.”’
He even stated that:

The Universe represents for us the perpetual augmentation of value. The meaning of human life
consists in the exaltation of value. The Universe and human life are the concurrent processes of

. 88
creative values.

It should be noted that Fang used ‘exaltation’ in English here, which he translated in almost
all his other works as ‘chaosheng’ #45.* a term rather unusual in Chinese philosophical
study. In fact, as I will explain below, Fang’s use of the term ‘exaltation’ may be due to his
emphasis on ‘creativity’ rather than ‘humanity’ in the process of progression. The above
citations partly explain this point as they clearly show that exaltation is not only an issue
concerning human beings but also all other beings, an idea which considers that creation is
not related to a specific god, as in the Christian tradition, but is a natural phenomenon of the
universe.” Both humanity and nature, which are components of the world, influence each
other but are not caused by each other. Through interaction between the two, the process of
creation continues. This view of cosmology, therefore, is also described as ‘co-creation’ by

some scholars.”!

Only by considering the role of nature can humanity achieve full
self-exaltation. In other words, nature provides the opportunity for self-exaltation through the

striving of the individual, who in turn participates in the creativity of the nature.

In fact, in the ‘blueprint’ shown in figure 1, human beings who achieve the level of ‘Deus
absconditus’ need to return to the ‘inferior’ levels, as human are not separate from nature,
even though they may be cultivated and divine, ‘Natural Order’ is not to be depreciated. Any
self-exaltation is based on the ‘Natural Order’. Therefore, even human beings on the level of

‘Deus absconditus’ are always engaged in but not aloof from worldly affairs.”> Only by first

87 Fang, CVL, note 15, p.92.

% Ibid., p.96.

% As recorded in a speech in Chinese, Fang argues that ‘chaosheng’ is equal to ‘exaltation’. See Fang,
FDXY, note 25, p.106.

% Robert Neville, “From nothing to being: The notion of creation in Chinese and Western thought’,
Philosophy East and West vol.30, no.1 (Jan 1980): 21-34; N. J. Girardot, Myth and Meaning in Early
Taoism: The Theme of Chaos (hun-tun) (California: University of California Press, 1983), pp.56-64; Tu
Weiming, ‘Creativity: A Confucian View’, Dao: A Journal of Comparative Philosophy vol.6, no.4 (Dec
2007): 115-124.

! Roger T. Ames, Confucian Role Ethics: A Vocabulary, note 73, pp.241-255.

%2 Li Anze Z95% argues that Fang ignores the material world. This is obviously a misunderstanding of
Fang. See his Shengming lijing yu xingershangxue: Fang Dongmei zhexue de chanshi yu piping *EpEEiE
B FE R ETT SRS EHEET (Beijing: Zhongguo shehui kexue chubanshe 1 Rt @& f 22 H
Ritt, 2007), p.126.
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being exalted upwards and then going downwards is the whole process of self-exaltation
completed. This notion of exaltation not only comprises the core idea of Fang’s thought but
also plays an important role in his evaluation of various intellectual traditions in human

history, including Huayan thought, as I will discuss below.

Chapter 3.1.6 ‘Comprehensive Harmony’ as a Criterion for Evaluation

According to Fang, the concept of ‘transcendent-immanent metaphysics’ allows dualism to be
dissolved; by dissolving dualism, contradiction is to be avoided; by avoiding contradiction, a
state of harmony is to be achieved. The ultimate goal of Fang’s theory is to achieve a state of
‘comprehensive harmony’, ** a term commonly translated as ‘guangda hexie’ FEAFI: by

different scholars, which Fang explains as follows:

Chinese mentality is best characterized by what I call the cultivated sense of comprehensive
harmony, in unison with which man and life in the world can enter into a fellowship in sympathetic
unity so that a bliss of peace and well-being may be enjoyed by all. The only condition essential to
its actual working is that we should conceive man in particular, and the universe at large, in terms of

the principle of creative creativity.”*
The ‘blueprint’, in my view, is the route to achieve ‘comprehensive harmony’.”

In fact, in Chinese, both the terms ‘he’ #1 and ‘tong’ [5] can be translated as ‘harmony’.96
Although the terms are interrelated, their meanings are also contrastive. In short, when
different values are in balance, it is called ‘he’; where different values are unified, it is called
‘tong’.”’ According to the previous discussion, I suggest that Fang’s idea of ‘comprehensive
harmony’ is probably nearer to the meaning of ‘tong’, as all values are unified under Fang’s
idea of ‘blueprint’. However, such unification is difficult to regard as ‘he’, as different values
seem not to be in balance. This is because, in Fang’s ‘blueprint’, values in ‘Transcendental
Order’ are obviously ‘superior’ to that in ‘Natural Order’. In fact, as I will discuss in chapter 5,
this is one of the main differences between Fang’s and Tang’s responses to ‘scientism’. It is,

in my view, even a potential difficulty in Fang’s response.

Although Fang discusses different intellectual traditions, his comments are always from the

% Vincent Shen, ‘Fang Dongmei (Thomé H. Fang)’, note 75.

** Fang, CVL, note 15, pp. i-ii.

» Ibid., p.12.

% Li Chenyang, ‘The Confucian Ideal of Harmony’, Philosophy East and West vol.56, no.4 (2006):
583-603.

7 For more discussion of the terms, see D. W. Y. Kwok, ‘Ho and T’ung’ in Chinese Intellectual
History’, in Richard J. Smith and D. W. Y. Kwok ed., Cosmology, Ontology, and Human Efficacy:
Essays in Chinese Thought (Honolulu: University of Hawaii Press, 1993), pp.1-10.
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view of ‘comprehensive harmony’, an idea which initially stemmed from
‘transcendent-immanent metaphysics’.”® In this sense, I argue that ‘comprehensive harmony’
is actually a criterion which Fang uses to evaluate and interpret other intellectual traditions.
Only by acknowledging this can we make sense of some of his controversial comments about
different intellectual traditions. For instance, Fang considered that The Analects do not pay
enough attention to ‘creativity’. As a result, The Analects is not, in his view, so important in
Confucianism.” He also had some harsh comments on Mencius and the Neo-Confucians of
the Song and Ming Dynasties as he considered that they failed to see the unity and wholeness
of the world.'® In fact, as it is well-known in Chinese academia, the relationship between
Fang and Mou Zongsan was really bad. As Liu Shu-hsien recalls, once, when Fang and Mou
welcomed Tang Junyi at the airport, they sat back-to-back, saying nothing to each other.'”" T
estimate that this was because of Fang’s discontent with Mou’s paying almost no attention to
the idea of ‘creativity’, despite his over-emphasis on the idea of ‘Mind’. All the above
comments and attitude seem unusual in the field of Chinese philosophy, especially in that of
Confucian study. However, in considering his criterion for evaluating various intellectual
traditions, these comments become clearer. This criterion, of course, also applies to his
interpretation of Huayan thought. Before discussing his interpretation of Huayan, however, it
is necessary to review Fang’s thought critically, as this directly relates to the effectiveness of

his theory in responding to the Western challenge, which I will discuss in chapter 5.

Chapter 3.1.7 Discussion of Fang’s Thought

Most of the studies of Fang’s thought are descriptive rather than explicatory.'”> Therefore, in
my opinion, they are not thorough enough for fulfilling the objective of this study, which is to
examine the relationship between Fang and Huayan thought, an issue for which a deep
understanding of Fang’s thought is necessary. In fact, Fang’s thought deserves a more
thorough critical review since this will help inform our understanding of its impact on other

modern thinkers, as I will discuss in the following chapter.

There are both insights and limitations within Fang’s thought. His emphasis on openness in a

% As Fang argued, he employed a metaphysical approach while discussing Chinese philosophy. See
Fang, CPSD, note 8, p.13.

% Fang, FDXY, note 25, pp.212-251.

19" Fang, XRZSJ, note 16, pp.225-227.

"V Lju Shu-hsien, Xiandai xin ruxue zhi xingcha lunji S3CHT{EEE 2 44923442 (Taipei: Zhongyang
yanjiuyuan Zhongguo wenzhe yanjiusuo H1HLAFFE [ H B SCHTHT 2R, 2004), p.245.

192 For examples, see Liu Shu-hsien, Essentials of Contemporary Neo-Confucian Philosophy (Westport:
Praeger, 2003), pp.73-88; Jiang Guobao j%E&{# and Yu Bingyi $Rx3EBH, Fang Dongmei sixiang
yanjiu 7753 EAERHSE (Tianjin: Tianjin renmin chubanshe K A ERH AL, 2004); Ye Haiyan
7EJ%, ‘Fang Dongmei de xin rujia zhexue FFHFEAHEZFEE’, Ehu yuekan #8758 T no. 309
(2001): 21-28; Wan Xiaoping, Fang Dongmei yu Zhong xi zhexue, note 3; Li Chenyang, ‘Fang
Dongmei: Philosophy of Life, Creativity and Inclusiveness’, note 34.
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system is probably his major insight. Fang was not interested in a closed system since this
would be unfavourable to the functioning of ‘creativity’.'” In this sense, ‘creativity’ helps
ensure a system working continuously. For Fang, the state of ‘comprehensive harmony’ is
replete with different values, a point which is essential for our understanding of his
appropriation of Huayan thought. As noted above, according to Fang, ideal personhood must
be a combination of prophet, poet and sage.'” Consequently, there is no single rigid
condition that humanity must achieve, or a single fixed form of personhood that humanity
must seek, though, in practice, Fang considered that the ‘blueprint’ he put forward is a
suitable model. The specific forms of the ideal world and ideal personhood depend on

particular situations:

Although they are such in antiquity, they have, in moments, personal inclination towards one special
character in the combination. Some are more of the prophet than the other two; some, more of the

105
poet; and some, more of the sage.

In my view, such openness in Fang’s thought provides a kind of flexibility, which allows
people to develop their own different characteristics. Thus, in different times there are
different types of people. No unchanging standard should be assumed. Since there is no
unchanging standard, varying values can be incorporated into the concept of ideal personhood
whenever required.'” As different cultures may be better for particular values, in a sense, all
cultures are more or less equal. This openness provides a possibility for different cultures to
communicate.'”” As I will discuss in chapter 5, this underlies Fang’s main argument in his

response to ‘scientism’.

Although the relationship between the limitations of Fang’s theory and his appropriation of
Huayan thought may not be that direct, in my view, it is better to point out the limitations in
this study, as it helps evaluate the status Fang should enjoy in the field of Chinese
philosophical study. I argue that the first challenge to Fang, at least according to his own
analysis, is that human beings seem to be compelled to progress. Fang’s comments on the

relationship between humanity and nature help explain this idea:

Hence we come to the consciousness that the universe cannot go on without the presence of my
moral being. If I, as a creative personality, had not come into existence, that would indicate the

defect of the universe, that would show that life is not comprehensive enough, and that would

103 Fang, SSD, see note 54, p.349 and 396.

104 For details, see the discussion in note 43.

105 Fang, CPSD, note 8, p.31.

1% Vincent Shen, ‘Fang Dongmei (Thomé H. Fang)’, note 75.

7 Lewis E. Hahn, Enhancing Cultural Interflow between East & West: Collected Essays in
Comparative Philosophy & Culture (Mobile: Thomé H. Fang Institute, 1998), pp.88-98.
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betoken that the supreme moral values are grievously arrested in development. I, as an individual,
cannot live for a single moment without the universe. If the cosmic order were not well established, I
should have nothing to rely upon, my life would be an idle dream, and the idea of the good

pertaining to human nature would be a floating idea no better than illusion.'®

As an organic unity, both human beings and nature are components of the world. Therefore,
human beings and nature are always interactive. According to the citation, on the one hand,
there would be a flaw in nature if human beings were absent as this would imply that nature
was not comprehensive. On the other hand, human beings could not achieve self-exaltation if
the role of nature was neglected. As discussed in chapter 3.1.5, Fang considered that
‘creativity’ is incorporated into the world, though the origin of it is a mystery to human beings.
Fang assumes this predominant role for ‘creativity’ in the world, which assures the world is
always changing. If either human beings or nature were not employing ‘creativity’, it would
imply that ‘creativity’ would not be fully incorporated as predominant in the world. Taking

human beings as the example, [ summarize Fang’s argument thus:

[Premise 1:] Human beings not employing ‘creativity’ implies ‘creativity’ is not incorporated
into the world;
[Premise 2:] ‘Creativity’ is always incorporated into the world;

[Conclusion:] Human beings not employing ‘creativity’ is not possible.

Based on this argument, human beings should always employ ‘creativity’. In this sense, the
self-exaltation of human beings seems to be compulsory. In fact, even though it is true that the
world is always changing, from the observation of daily experience, human beings can stop

progressing but stay in a specific level.'”

Without providing further reasons for human
beings to progress themselves, Fang’s suggestion that human beings should self-exalt because
the world is always employing ‘creativity’ seems problematic, as it neglects the role of human
responsibility. As I will further discuss in the following chapters, a main difference between
Fang and Tang and their appropriations of Huayan thought is that Tang stressed the autonomy
of each individual. To respond to the challenges of ‘scientism’, this autonomy of human

beings is important.

There are other limitations within Fang’s theory, though most of them stem from the above
theoretical difficulty. Fang argued that the world will change endlessly due to the existence of
‘creativity’. However, Fang considered the origin of such ‘creativity’ a mystery. Since the

origin of ‘creativity’ is unknown, simply assuming that it will go on endlessly seems too

108 Fang, CVL, note 15, p.107.
19 Xu Fuguan {£1881, Zhongguo renxing lun shi. XianQin pian " MESRE - 5e2E (Taipei:
Taiwan shangwu yinshuguan 28 p5#;5E1EEE, 2003), pp.218-219.
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optimistic. There should, in fact, be a reason guaranteeing that ‘creativity’ will continue.
Otherwise, there is the possibility that the world would one day cease to change. Fang’s
refusing to discuss the origin of ‘creativity’ is because he thought that the infinite ‘creativity’
could not stem from a limited metaphysical origin. The issue is, therefore, beyond the
knowledge of human beings.'"” However, the result caused by his refusal to comment further
on the origin is unsatisfactory. The reason guaranteeing that the world must keep on changing

is a question Fang fails to consider.

Perhaps there is another reason to show that Fang should consider the origin of ‘creativity’
more thoroughly, which is the need for a clear definition of ‘creativity’. What does ‘creativity’
mean? In my view, the content of it seems rather vague. Can all creations be considered good
and beautiful? Provided that there is ‘creativity’ incorporated into both human beings and
nature, are the characteristics of the ‘creativity’ they hold the same? There are thus many
questions remaining about the content of the concept of ‘creativity’. For instance, there are
many creations in the natural world, mountains and oceans are some examples. To some
extent, such creations are considered aesthetic and even morally good, because they help
produce a variety of lives. However, there are also some natural creations which may not be
considered aesthetic or good. The eruption of a volcano which kills many people is an
example. In this case, ‘creativity’ is not necessarily appropriate for human beings to employ.
Nature, which is also full of ‘creativity’, is not necessarily appropriate for human beings to

follow either.

In fact, Fang’s argument about the employment of ‘creativity’ is like a case of circular

reasoning. The following argument helps explain this:

[Premise 1:] Nature and human beings are not separate.

[Premise 2:]Since nature is always employing creativity, human beings are also employing
creativity.

[Premise 3:] Human beings are employing creativity.

[Conclusion:] Nature is always employing creativity.

The above argument is not directly used in Fang’s work but if we read his work carefully, we
find this form of argument. Since the premises and conclusion are the same, Fang’s argument
about the ‘creativity’ in nature and human beings may not be convincing.'"" This problem,

like much of the preceding discussion, cannot be solved unless there is a better reason

1o Fang, CVL, note 15, pp.12-13; Fang, KZR, note 44, pp.35-36.

" To my astonishment, no study about Fang mentions the problems of his arguments. However, a
book on logic does state that Fang’s argument is considered a potential example of fallacy. See Irving
M. Copi and Carl Cohen, Introduction to Logic (New Jersey: Pearson Education Inc., 2002), p.173.
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supporting the function of ‘creativity’, which is related to the characteristic of Fang’s

appropriation of Huayan thought and even its effectiveness responding ‘scientism’.

In fact, in Fang’s ‘blueprint’, the process of exaltation develops in a positive way, which is
from the ‘Natural Order’ to the ‘Transcendental Order’ and the states of ‘Homo nobilis’ etc. In
many of his other remarks, Fang also mentioned that the behaviour of human beings should
follow a moral principle and a moral direction.''> Therefore, some scholars argue that Fang
actually holds a ‘good-nature’ theory.'"” In the ‘blueprint’, Fang also suggested that human
beings need to be down-to-earth. The suggestion of the ‘good-nature’ of human beings,
perhaps, is a more reasonable notion than ‘creativity’ for explaining this phenomenon of
regressing, since human beings are unwilling to abandon worldly affairs. This point,
paradoxically, is what Fang emphasised in his interpretation of Huayan thought, which I will
discuss in chapter 3.2. In fact, virtue (Chi. de #) plays a crucial role in almost all of the

* which stem from self-consciousness and

important Confucian theories of self-cultivation,'
are different from the values observed from a changing nature.'"”> Although Fang’s identity as
a Confucian is debatable, the role of virtue deriving from self-consciousness certainly needs
considering. Fang’s potential ‘good-nature’ theory cannot override the fact that he paid little
attention to the role of human nature, an idea closely related to the construction of ‘self’ in
humanity. As I will discuss in chapter 5, this point is critical to the achievement of the world

of ‘comprehensive harmony’ Fang suggested.

Perhaps it is hard to credit that Fang, one of the leading intellectuals of his time, ignored the
importance of human nature but only focused on the various abilities of humanity. In fact,
Fang seems purposely to weaken the role of human nature because he thought that focusing
the discussion on it alone would overlook the wholeness of the world, an idea closely related
to his ‘transcendent-immanent metaphysics’. More specifically, he denied the dominant role
of the Confucian view of human nature in Chinese culture, considering that Taoism and
Chinese Buddhism are as important as Confucianism.''® Therefore, he rejected the idea of the
Confucian orthodox line of transmission (Chi. daotong #E%%), which is to stress the role of
the Mind (Chi. Xin () in Confucianism, as emphasized by certain modern Chinese
intellectuals, like Xiong Shili, Tang Junyi and Mou Zongsan. There is clearly a dilemma here.

On the one hand, a theory of self-exaltation needs to avoid the over-dominance of human

12 Fang, ZRZ, note 32, p.86 and 116.

" Marc Hermann, ‘A Critical Evaluation of Fang Dongmei’s Philosophy of Comprehensive
Harmony’, note 18; Shen, ‘Fang Dongmei (Thomé H. Fang)’, note 75.

"' Philip J. Ivanhoe, Confucian Moral Self Cultivation (Indiana: Hackett Publishing, 2000), pp.ix-xvii.
"5 Mou Zongsan #5% =, Zhouyi zhexue yanjiang lu [&5¥TELE5%45% (Taipei: Lianjing HE4K,
2003), p.25; Mou Zongsan, Zhongguo zhexue shijiu jiang FEFFTEE+1.:# (Taipei: Taiwan xuesheng
shuju ZEEEEE, 1999), pp.69-85.

116 Fang, FDXY, note 25, p.172.
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nature or the wholeness of the world is ignored. On the other hand, the function of ‘creativity’
needs a broader explanation, to allow human nature to play a role. As I mentioned in chapter 2,
Fang tried to redefine the ‘#i” of Chinese culture so that the ‘yong’ of it can be more
responsive to the challenge of ‘scientism’. In my view, his lack of emphasis of the dominant
role of human nature is crucial in this redefining process, which I will discuss in greater detail
in chapter 5. First, I wish to turn to Fang’s interpretation of Huayan thought, as it helps

explain why he appropriated that thought to develop his response to ‘scientism’.

Chapter 3.2 Thomé H. Fang’s Interpretation of Huayan Thought — A Critical Review

Chapter 3.2.1 Fang’s Overall Interpretation of Huayan Thought

Among Thomé H. Fang’s works involving Buddhism, his interpretation of Huayan thought,
which he called the ‘culmination’ of Chinese Buddhism,'"” definitely plays a central role. In
fact, in Fang’s complete works, there are in total six works dealing with Buddhist thought, but
the Huayan School is the only school Fang discusses in detail.'"® In his interpretation of this
body of thought, the first central point is his emphasis on the role of Huayanjing.'” As
discussed in Chapter 2, Huayan patriarchs argued that Huayan thought was developed from
Huayanjing, though in fact most of the important concepts of the thought are not found in this

120

text. © However, Fang explicitly confirms that Huayanjing plays a central role in Huayan

thought.

Generally, while explaining the role of Huayanjing, Fang repeatedly emphasized the

following scenarios in the text:

i.) There are countless lights released from Vairocana, a symbol of Buddha in Huayanjing, and these
lights reach the other Buddhas and bodhisattvas without any obstruction.

ii.) After being reached by the lights, all Buddhas and bodhisattvas in different locations and different
times go to meet Vairocana.

iii.) Sudhana, a clever boy, visited the bodhisattva Manjusri, the symbol of wisdom. Mafijusri asks
Sudhana to learn from the other forty-one bodhisattvas.

iv.) After experiencing various difficulties, Sudhana learns the ways of practice and the importance of
being concerned with other sentient beings. Samantabhadra, the symbol of practice, accepts

Sudhana’s effort and takes Sudhana to meet Maitreya, the next Buddha after Sakyamuni in

17 Fang, HZ vol.1, note 78, p.181.

""" The six works are Huayanzong zhexue vol.l and 2, Zhongguo dasheng foxue vol.l and 2 and
Zhongguo zhexue jingshen ji qi fazhan vol.1 and 2. The last work is a translation of Fang’s English
work Chinese Philosophy: Its Spirit and Its Development.

"9 Qu Dacheng, ‘Lun Fang Dongmei dui Huayan sixiang de quanshi’, note 2.

120 For details, see chapter 2.4.2.
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Buddhist tradition.
v.) Maitreya shows Sudhana numerous pearls and jewels. From the reflection of the lights of the

pearls and jewels, the world seems infinite and all phenomena co-existent.'*!

Summarizing the content of the above, I consider that three points can be discerned. First,
Huayanjing describes a perfect and a harmonious state directly (i), without further explaining
the cause of such state. There are no obstacles amongst Buddha and phenomena, regardless of
different locations and times (ii); these are a part of the harmonious state and therefore, the
scope of it is unlimited. Second, attaining this perfect state is not only about wisdom but also
about practice (iii and iv). Therefore, a person with wisdom should also have personal
experiences in real life, such as the experience of suffering. A wise person, in this sense, does
not exclude him- or herself from others. Third, only with both wisdom and personal
experience can one truly get the taste of the fruit of Buddha (v). This links back to the path for
entering the perfect state introduced in (i). The content of Huayanjing is certainly greater than
the above synopsis. Fang, however, focused mainly on these points. According to Fang, in
fact, Huayanjing is even the best introduction to philosophy in the world since it explains how
a person grows with consideration of his or her own experience.'”” In this sense, we see how

important is the above synopsis in Fang’s view.

As Fang argued, the style of Huayanjing is story-telling, and this understanding of the text is
essential in order to understand Huayan thought, as it provides readers with a method for

reading the text:'>

As with the content of the Huayanjing, we should not consider it a depictive language but a

metaphorical language or a poetical language instead.'**
He further explained:
The language of Huayanjing is not that of common poetry since it is not depicting certain

‘phenomena’ but the ‘principle’ behind them. When the ‘principle’ attains the ultimate realm, which

is holy and marvelous, it is beyond thought. Only artistic, musical and symbolic language can help

"2l Fang’s mentioning of these points is recorded throughout his two volumes of Huayanzong zhexue.
12 Fang, HZ vol.1, note 78, p.130.

' For discussion about the relationship between story and philosophical thinking in the Chinese
tradition, see Wu Kuang-ming, ‘Chinese Philosophy and Story-Thinking’, Dao: A Journal of
Comparative Philosophy vol. IV, no.2 (2005): 217-234.

" The original sentences are ‘FEHEFTHABIAINZAGER » MEZ SeBHI ST SR TR (E Vi —TE
depictive language (ECHLHYEES) Bh{Lis » ¢ metaphorical language (EIfiHYEES) - poetical
language (FHYEE =) . Fang, HZ vol.1, note 78, p.227.
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depict it.'”

The task of Huayan’s patriarchs, according to Fang, is to provide such symbolic language

with a philosophical explanation:

If we do not comprehend the sentences [of Huayanjing], we will not understand the patriarchs of
the Huayan lineage, who rationalize the religion and make the religion into a kind of profound

philosophy.'?®

As I mentioned in chapter 1, Lao Sze-kwang reminds us that ‘philosophy’ in Chinese tradition
aims at achieving ‘self-transformation’ and ‘transformation of the world’."”’ Based on this
understanding, Lao further suggests that there are two kinds of philosophy: ‘orientative
philosophy’ and ‘cognitive philosophy’. While the aim of ‘cognitive philosophy’ is to
establish objective and reliable knowledge, the aim of ‘orientative philosophy’ is to inspire
others to transform themselves.'”® In my view, Fang’s considering Huayanjing a metaphorical
language or a poetical language seems to argue that Huayanjing is a kind of ‘orientative
philosophy’, which is to inspire or encourage others to improve. In fact, as I mentioned
previously in chapter 3.1, Fang considered his use of language is ‘poetry-like’. Together with
his understanding that the style of Huayanjing is also story-telling, I argue that his own

answer to ‘scientism’ is also a kind of story-telling, a point I will further discuss in chapter 5.

As Fang argued, Huayanjing is not a strict philosophical work written in logical sentences.
What it provides is a vision of a perfect state, which helps inspire the confidence of human
beings about self-cultivation. The task of the patriarchs of the Huayan is to explain the content
of Huayanjing so that the perfect and harmonious Buddha realm, as suggested in the text, can
be achieved in principle.'”® This exposition of Huayanjing by Fang is the first thing to note in

his interpretation of Huayan thought.

Given his view that the content of Huayanjing is not merely a story but has philosophical
implications, Fang then went to explain the content of Huayan thought philosophically. As I

mentioned earlier, there are three points of Huayanjing on which Fang particularly focused.

> The original sentences are ‘HEEALFTSFIAY LT - VA & T HBCCRFIREH » R ERTECHR
HIREER ' B R ' B AEER ATt ARy — iRy " 2 - EiE(E T T
Rt ER RIS - BN AR - BB LUE AR - PN EF 28l LEy
Wk FENTEEN I FHE NGBS HRILE < Ibid., p.254.

2 The original sentences are ‘41 S-F I AR RIS —EL SCTHVEE - AR AN RERS G HE LRI
ARFSALtHEN - #liE —ERBHVBRERL - TR RS TSR SR - Ibid., p.237.

27 For details, see chapter 1.2.

"% Lao Sze-kwang, Xujing yu xiwang: lun dangdai zhexue yu wenhua [EIEHI7FEE :
1k (Hong Kong: Chinese University Press, 2003), pp.149-150.

129 Fang, HZ vol.1, note 78, pp.352-353.
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First is the perfect state. Second is the importance of both theory and practice in the process
of achieving such perfect state. Third is the concern for the world. Fang’s interpretation of

Huayan thought, in fact, matches these three points.

In chapter 3.1, I argue that Fang suggested that the understanding of an intellectual tradition
requires a macro-perspective. This principle also applies to his understanding of Huayan
thought since he said that only by viewing the thought as a whole can it be comprehended.'’
The whole, in my view, is the perfect state as suggested by Huayan’s patriarchs. In order to
show the perfection of such a state, Fang emphasized the role of Dushun among Huayan’s
patriarchs, a view rather uncommon in studies of Huayan thought. In fact, except Huayanjing,
the works under Dushun’s name are what Fang discussed most in his interpretation of Huayan.
Dushun, who is considered the first patriarch of the Huayan School by some scholars, is one
of the mysteries of the history of Chinese Buddhism. As briefly mentioned in Chapter 2, the
life of Dushun is largely unknown. His relationship with Huayanjing is also unclear.””' The
works under his name are only mentioned in passing in the works of other Huayan patriarchs.

Obviously, Fang did not worry about the historical accuracy of Dushun’s life, as he said:

Among the five great Buddhists of this school during the Tang dynasty I have great admiration for
Tu-shun [Dushun] whose ingenious mind had brought to the light of day almost all elements of truth
in the metaphysical philosophy of Hua-yen [Huayan] although Fa-tsang [Fazang] and Cheng-kuan
[Chengguan] surpassed him in detailed erudition. What was fully elaborated and elucidated in later
generations with reference to the Avatamsaka Siitra had been anticipated by him excepting, perhaps,
the theory of dependent-causation upon the dharmadhatu as to details for which the credit should be
given to Chih-yen [Zhiyan], Fa-tsang [Fazang] and Cheng-kuan [Chengguan], and especially the

latter two.'*?

According to Fang, the scope of Huayan thought was determined in the time of Dushun. He
sees the works of the later patriarchs as just footnotes to Dushun’s thought, which help to
make his thought more precise. As Fang argued, Huayan wujiao zhiguan FEgEHEUFE
(Huayan’s Contemplation of Five Teachings), the work claimed to be from Dushun, describes
the perfect and harmonious state and explains the rationale making perfection possible, which

Fang further explained as follows:

All Dharmas are interlaced like Indra’s network of pearls mutually radiating images of reflection
unto one another dovetailed into a system of interpenetrative infinity. This, I think, is the first

manifesto of the philosophy of Hua-yen [Huayan] to be further developed by Tu-shun [Dushun]

130 Fang, HZ vol.2, note 78, p.216.
! For the life of Dushun, see DZJ, vol.50, No. 2060, pp.653b15-654al3.
132 Fang, CPSD, note 8, p.310.
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himself and by those who followed him for two hundred years in the Tang dynasty.'”

As Fang indicated, dharmas here are phenomena.””* The Buddha realm as stated in Huayan
wujiao zhiguan, like the one in Huayanjing, consists of all dharmas co-existing with each
other harmoniously. Dushun, in Fang’s view, also explains the rationale for the dharmas
co-existing, which is the principle of ‘interpenetration’, which I have briefly discussed in
chapter 2.4.3. In fact, by ranking Dushun as the most important patriarch in the Huayan
School, the logic behind Fang’s interpretation of Huayan thought seems clear. As I argue
throughout, the possibility of making the world a more harmonious place plays a significant
role in Fang’s thought. Any concepts irrelevant to this, no matter how important other
scholars considered them, play a less important role in Huayan thought for Fang. For instance,
Huayan’s doctrinal classification theory, a theory considered important by almost all Buddhist
scholars, does not play a main role in Fang’s interpretation of Huayan thought, as he gives it
only a brief consideration in his works."”” This characteristic of Fang’s interpretation of
Huayan thought is important to our understanding of his appropriation of the thought to

respond to the challenge of ‘scientism’, which I will discuss in depth in chapter 5.

Besides the emphasis on the harmonious state suggested by Dushun, Fang traced the origin of
realizing such a state to the pure mind (Chi. Qingjingxin &%) of the human being. In
chapter 2, I briefly explained that Huayan’s suggestion of ‘dharma realm’ depends on the state
of the mind. A perfect state is a manifestation of the pure mind, in which no conflicts among
dharmas are found, as all of them can co-exist without obstruction by means of the principle
of ‘interpenetration’, in brief, when one dharma manifests the emptiness of the whole world.
In this sense, the mind is the cause while the realization or attainment of ‘dharma realm’ is the
result of the process of achieving the harmonious state. Fang, after showing interest in the
result suggested by Huayan, immediately concentrated on the cause. In fact, in a letter to
Xiong Shili in 1938, the earliest extant source in which Fang discussed Buddhism, he
commented on Xiong’s analysis arguing that not only the Buddha realm needs to be
considered, but also the origin causing the realm. Otherwise, the claimed Buddha realm
would be subjective."”® As I will shortly discuss below, Fang’s emphasis on the mind in the

letter is a point inconsistent with his interpretation of Huayan in which discussion of

3 Ibid., pp.312-313.

134 Fang, CPSD, note 8, p. 312.

135 Qu Dacheng argues that in Fang’s interpretation of Huayan, the theory of doctrinal classification
plays a main role. See his article as stated in note 2. However, I argue that it is obviously incorrect. It is
because in Fang’s Zhongguo dasheng foxue, Huayan’s doctrinal classification theory is briefly
mentioned. However, relevant theories of Tiantai and Consciousness-Only are also introduced in the
work. In this sense, Huayan’s doctrinal classification theory seems not to play a special role in Fang’s
interpretation of Chinese Buddhism. See Fang, ZDF vol.1, note 10, pp.266-320.

136 For the letter, see Fang, ZDF vol.2, ibid., pp.382-404. Interestingly, as far as I know, content in the
letter is never discussed in academia, though there are many studies discussing Xiong’s idea of
Buddhist thought.
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characteristics of the mind seems rather limited. It tends to makes his response to ‘scientism’

somewhat assertive and unconvincing, as I will discuss later in chapter 5.

Admittedly, Fang did not provide the concept of ‘mind’ or ‘pure mind’ a clear definition. In
considering the characteristics of the mind which assist the achievement of the harmonious

state, Fang explained it thus:

This Buddha is not merely an external ideal but rather the internal reflection and experience of each
person, [and allows one] to transform oneself [right] from the [very] centre of one’s life to the
highest center of spiritual perception and wisdom. In this way, the existential subjectivity of each
person can all be described as spiritual subjectivity, equal in importance to the spiritual subjectivity

of the Buddha (fashen)."’

As Fang further argued, this transformation moves from the material world to the sphere of
the spirit."”*® Thus, when considering Fang’s ‘blueprint’ in figure 1, his idea of transformation
matches his general idea of ‘self-exaltation’. In other words, I argue that Fang’s interpretation
of Huayan thought is from his own philosophical perspective. According to Fang, the real

spirit of Buddhism should be developed in such a perfect and pure mind:

[I am] to reject the error of ‘arising from conceptualized nature’ as suggested in the thought of
Consciousness-Only and to discuss the issue directly from the perspective of ‘dependence on others’.
However, this ‘dependence’ should not be based on mistake (defilement) but on the spiritual subject
of Buddha (pure mind). It changes ‘dependence on others’ to ‘perfect reality’. ‘Perfect reality’ is a
spiritual subject with perfect values, which is also the ultimate cause. From this ultimate cause
[human beings] can develop wisdom with reason, develop ideal with wisdom and develop value with
ideal. Only by that can Mahdayana be transformed into Buddha vehicle. In Buddhism, therefore, if
human beings consider the world disappointing, negative, pessimistic, suffering and cursed, they are
not real Buddhists, nor do they understand the real spirit of Buddhism. What they understand is the

P, N
wrong spirit of Hinayana."”

%" The original sentences are ‘= {8 » FEERE—(EI/MEAVEAE - fTRE—EA > AL
IR A ~ ks EE AT - SEE R m RS i RSB = - FEEMER T I
E A4 dr ERGE o] DA EAS (188 > S (EkE 88 FEfaviEaEsE CAS) FEERE < See
Fang, HZ vol.1, note 78, p.33.

8 Ibid.

"% The original sentences are ‘§I0fBEMER h =M = MEIESUAMREN TIRSHETEE , AUBERR SR
MiE T HIAE M | 2KER < (E RS Akl | WA BEER GY5)  MEREAEHER G0 -
PE A SR B R E M - BIRE R —(EEERRIE IR 2 ERARERE > fE(E
MRAERA » AR FmEASE > O EH mEAHAE O miItREEE - B 5EE
1B BRI » BE L AEEE - FrLATEAREME - NUEBHEEH a4 - 5k - 368 - e - s
REFEY A > B A SE B H IE R EUE » s iR EERY FEEUE o 1 o2/ N EsEsRiE < Ibid.,
p.38.
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According to Fang, the achievement of a perfect state depends on a perfect mind, which is
pure and non-obstructive. Only the Mahayana which develops based on this pure mind can be
the culmination of Buddhist thought. Perhaps this is debatable but, if we remember that Fang
had his own criteria for classifying various intellectual systems, there is a reason for his view.
In fact, Fang showed his discontent with Hinayana throughout his works, saying that the
worldview of Hinaydna is negative.'*" To him, Huayan thought is the best among Mahayana,
since Huayan develops its thought based on the function of the pure mind. With the pure mind
functioning, all dharmas are non-obstructive. As a result, the harmonious state is achieved.
Other forms of thought like Tiantai and Consciousness-Only, Fang argued, do not totally
comprehend the role of the pure mind so that a perfect state cannot be achieved through the

thought of these schools.'"!

As well as emphasizing the formation of the perfect state, Fang also stressed the importance
of practice. As will be immediately apparent, Fang’s discussion of practice is rather simple, as
he fails to provide any definition of it. His suggestion of the idea, in my view, is to remind us
that Huayan thought is not only a philosophical theory or conceptual game but also a kind of
religion which requires our participation. Therefore, in his works, he tended to classify
philosophical theory and religious practice into two categories without further explanation. In
a sense, Fang seems to simplify the issues of philosophy and religion. However, this

simplification helps sharpen the characteristic of his interpretation of Huayan thought.

Based on the experience of Sudhana in Huayanjing, Fang argued that both rationality and
practice are important for human beings in reaching the perfect state.'*> Huayan thought, in
Fang’s view, therefore, is not only a kind of philosophical thought. Fang’s emphasis on
practice in Huayan thought makes his interpretation immediately different from those of other

scholars who pay little or even no attention to this.'*?

In considering the role practice plays in Huayan thought, Fang argued that the entire Huayan
system should be comprehended via four steps. First is faith in Vairocana, a symbol of the

perfect state.'**

Without faith in the perfection of the world, any thought, no matter how
logically valid, remains a mere theory.'* Second is the understanding of the logic behind
Huayan thought and its various concepts. Third is the religious practice of the teaching of

Huayan thought and fourth, only by following the previous steps can we obtain the fruit of

140 Fang, FDXY, note 25, p.51; Fang, HZ vol.1, note 78, pp.37-39.

! Fang, HZ vol.1, note 78, pp.380-381.

"2 Fang, ibid., pp.127-129.

3 For example, see Wei Daoru, ‘A Fundamental Feature of the Huayan Philosophy’, in Imre Hamar
ed., Reflecting Mirrors: Perspectives on Huayan Buddhism (Wiesbaden: Harrassowitz Verlag, 2007),
pp-189-194.

144 Fang, HZ vol.1, note 78, pp.57-58.

S Ibid., pp.64-67.
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perfect state.'*® Fang summarized the four steps in four words: faith (Chi. xin (%),
understanding (Chi. jie fi#), practice (Chi. xing 7) and enlightenment (Chi. zheng 3%).'"
Based on Fang’s suggestions, I argue that most of the studies about Huayan thought are
mainly concerned with the categories of understanding and enlightenment. However,
comprehension of the thought is incomplete if the roles of faith and practice are ignored. In
fact, as I will suggest in the next chapter, Tang Junyi discussed the role of practice through his
interpretation of Huayan’s theory of doctrinal classification, a theory overlooked in Fang’s
interpretation of Huayan. Ironically, in my view, though Fang claimed that both theory and
practice are important for human beings in reaching the perfect state, in his interpretation of
Huayan thought, it is only philosophical theory that is the main subject of disucssion. This
point is also essential to understanding his response to ‘scientism’, as I will explain in chapter
5. Regardless of this inconsistency in Fang’s interpretation, his suggestion about the roles of

faith and practice are remarkable, compared with most of the studies about Huayan thought.'*®

A further point also requires attention. In his own thought, Fang argued that an ideal person
needs to be concerned with others. This principle also applies to his interpretation of Huayan
thought. As well as emphasizing the perfect state and practice, Fang also stressed Huayan’s
idea of the ‘dharma realm of non-obstruction of phenomena’ or shi shi wuai fajie, believing it
to indicate that the ideal person should be down-to-earth and should not isolate him- or herself
from the world."* As I mentioned in chapter 2, Huayan’s idea of the ‘dharma realm of
non-obstruction of phenomena’ suggests there are no real conflicts among dharmas. Therefore,
various dharmas can co-exist without obstruction. Fang extended this idea, arguing that a
similar principle should apply to humanity. It is similar to the situation of a person who is
already enlightened needing to consider others."”® Perhaps Fang’s interpretation of ‘dharma
realm of non-obstruction of phenomena’ is ‘creative’ in terms of Charles Wei-hsun Fu’s idea
of ‘Creative Hermeneutics’, which I discussed in chapter 2.5. However, to a large extent,
Fang’s ideas may be too far from the ‘original meaning’ of Huayan thought, a view I will
consider again at the end of this chapter. Regardless of the possible disputation, Fang’s
criterion in ranking various Buddhist theories, the extent to which they contribute to the

achievement of harmony, is now clear.

146" As Fazang described, the fruit of Buddha should be ‘perfect, clean and full of praise’. See Fazang,
Huayan youxin fajie ji ZEggili AR ED, DZJ, vol.45, No. 1877, pp.646b, 8-12.

"7 Fang, HZ vol.1, note 78, pp.53-84.

'8 Fang’s suggestion of the role of practice helps explain his attitude towards Li Tongxuan 2232,
(635-730), a layman stressing practice and faith in Huayan tradition. Unfortunately, Fang did not
explain Li’s ideas in detail but only mentioned his name. For further discussion about Li’s idea, see R.
M. Gimello, ‘Li Tung-hsuan and the Practical Dimensions of Hua-yen’, in R. M. Gimello and P. N.
Gregory ed., Studies in Chan and Hua-yen (Honolulu: University of Hawaii Press, 1983), pp.321-389.
"9 This idea of Fang is seen repeatedly throughout the two volumes of HZ, note 78.

1% For discussion, see HZ vol.1, note 78, pp.492-496; HZ vol.2, ibid., pp.352-360.
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Chapter 3.2.2 Fang’s Criterion in ranking Buddhist Theories: Extent of Harmony

From the preceding discussion it is now clear that the focus of Fang’s thought is the perfect
state which Huayan thought suggests. The perfection of such a state, in fact, is the criterion
for Fang’s ranking of various Buddhist theories. Among the various potential characteristics

of such a perfect state, ‘non-obstruction’ is stressed by Fang:

We can summarize the content [of Huayan’s thought] in a word, that is apratihata. What is
apratihata? 1t is to see the diverse realms through an ultimate category so that an integral structure
can be seen. Then the differences among diverse worlds can be transformed as an organic unity. In

this organic unity, whole and part as well as part and part can be mutually absorbed.""

In chapter 3.1.4, I stressed Fang’s use of different languages to show that his ideas are
actually shared by various ancient civilizations. His using apratihata here is a good example
of it. According to the citation, Fang considered that apratihata helps make the diverse worlds
into an organic unity. In Huayan thought, there is no real obstacle amongst dharmas. Fang
argued that this ‘non-obstruction’ in Huayan thought is precisely its advantage, which he
considered the dissolution of dualism. As I discussed in chapter 3.1, dualism is Fang’s main
criticism of ‘praeternatural metaphysics’. The ‘interpenetration’ of Huayan thought, therefore,
is a method to avoid the disadvantages caused by ‘praeternatural metaphysics’. Fang

explained this idea clearly thus:

Under the thought of Huayan, the universe is totally an organic unity...... this wisdom of
all-inclusiveness, from my point of view, can help cure the schizophrenia of Greek thought, modern

Western thought and even Indian Buddhism.'>

As I will discuss in chapter 5, it is exactly this characteristic of Huayan thought that Fang
considered as a response to the challenge of ‘scientism’. However, Fang’s view of Huayan’s
perfect state as an organic unity does not mean that there is no classification in Huayan
thought. To Fang, the advantage of Huayan thought is the interpenetration among various

dharmas:

! The original sentences are ‘Ff o] LD AT & FERESH— (8T _EAERI - B — TRk
apratihata (ZEBSF) > BLEFTEE | EERBE > S(E | ERE ) SR sheE— (IR AR > A
T ZE IR - Bl —(E R AeaVEE > Ml — (R RV4EHE > AR TSR0
EEZERIHER > —— bl —(EES R4 — - W ARSI —LH > RS ae il o 2 RS E.
MHEE - B EEl sy 2 Bt BE A AHEE < See Fang, HZ vol.2, ibid., p.3.

"2 The original sentences are ‘{FHEF; EAAAVEESE T » FH A HLARELS - HEEFEE—E%—0
RS E—EE RS [CRIVEIES R BT B AR IR AV EE T 3UE ~ tE] LA
S BT PR B O IRE FT I T 43 240 » B 2 i A B B AR B T A A A= Y00 8R4 S0 < ' Ibid.,
pp-30-31.
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Huayan’s thought is not to deny the various levels caused by dualism, but to solve the separation
among different levels...... that is to say, for two levels, they are not separated but mutually

penetrated.'>

In short, it is this capacity of Huayan thought to help construct a harmonious world which

makes Fang consider it the best theory within Buddhism.

While describing Huayan thought, in fact, Fang employed many terms specifically used in his
own ‘blueprint’ of ‘the correlative structure of man and the world’. As Fang argued explicitly,
Huayan’s Buddha realm is a good example of ‘comprehensive harmony’,'>* a point
uncommon in his interpretation of various intellectual traditions, including Confucianism and
Taoism. The following table shows some of the similarities between the world of Huayan and

Fang’s own ‘blueprint’:

Fang’s Blueprint Huayan Thought

Biological sphere ) ]
, = World of sentient beings
Psychological sphere

Mysteriously mysterious mystery

God the most high

= Vairocana

Table 1: Comparison between Fang’s blueprint and Huayan thought'*

In chapter 3.1, I explained that Fang classified the world into different levels, which included
the natural order, the transcendental order, ‘Homo nobilis’, ‘Divinity’ and ‘Deus absconditus’.
In the natural order, which is in the lowest position of the five worlds in terms of value, there
are spheres of physical life, biological life and psychic life. Interestingly, Fang also employed
the biological world and psychological world to describe the world of living beings of
Huayan thought, in which the sentient beings hold no religious, moral and artistic value in
Fang’s view.'”® Through practice, however, sentient beings can develop and the summit of
the process of self-exaltation is ‘Deus absconditus’, which Fang also called ‘Mysteriously
mysterious mystery’ and ‘God the most high’. As observed, Fang considered that the terms

also fit the state of Vairocana, a symbol of the perfect state in Huayan’s tradition. Therefore,

"% The original sentences are ‘FERGSEAVETEL » VA EBARIE(E TR A EER - i
BRI AV RARREENE. ... 3RAJEEER - T RIS RS U > e A 2 IREErIRE (% -
e BRI # - *Ibid., p.354.

% Fang, CMN, note 23, pp.56-59.

'35 For Fang’s employment of specific terms to describe Huayan thought, see Fang, HZ vol.1, note 78,
pp-14-17,292 and 319.

B8 Ibid., pp.13-17.
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from Fang’s perspective, Huayan thought is conceptually similar to his own ‘blueprint’.
Although Fang did not explicitly say that Huayan thought is equivalent to his ‘blueprint’, in
my view, his employing specific terms in his ‘blueprint’ to describe Huayan thought is not
merely a coincidence. When he discusses other Buddhist schools, he does not make such
comparisons.””’ Therefore, though the comparison may be rough, Fang’s comparing Huayan
to his own ‘blueprint’ seems intentional. To Fang, as I mentioned earlier, Huayan thought is a
state which can be considered ‘comprehensive harmony’. Hence, while discussing Huayan
thought, Fang was actually discussing his own thought. Therefore, to conclude, the degree of
reaching ‘comprehensive harmony’ is the criterion employed by Fang for ranking different
Buddhist theories. This criterion is worth remembering as it helps explain his response to

‘scientism’, which I will discuss further in chapter 5.

Chapter 3.2.3 Insights and Limitations of Fang’s Interpretation of Huayan Thought

Huayan thought is a complicated system. Therefore, having a comprehensive understanding
of the thought is always difficult. From the discussion above, we have gained a basic idea
about Fang’s interpretation of this thought. His interpretation has its own insights which may
contribute to its study but it may also have limitations and raise other questions as well. In

this section, I will discuss both aspects.

For the insights, first, Fang provides a new angle to interpret Huayan thought, which I argue
particularly rare and commendable in Chinese academia. In Fang’s ‘blueprint’, the material,
which consists of the actual world, is at the lowest level in his idea of ‘comprehensive
harmony’. By comparing Huayan thought with his own ‘blueprint’, Fang helps suggest that
the material also plays a role in Huayan thought. In fact, Huayan thought is largely regarded

"% in which all dharmas are just a manifestation of

as a kind of idealism by many scholars,
the mind though not actually existing independently. In terms of Fang’s interpretation,
however, Huayan thought does not deny the existence of the material. Instead, what humans
should do is to develop from the purely material sphere to an ideal world, as he clearly

argued:

It [Huayan thought] believes that the ‘One True Dharma Realm’ is an object full of existences of

157 As I check Zhongguo dasheng foxue, Huayanzong zhexue and Chinese Philosophy: lts Spirit and
Its Development, the works in which Fang interpreted Buddhist thought, such comparison is only
observed in his discussion of Huayan thought.

'8 For example, see Fang Litian 777K, Sui Tang fojiao FEREMEZ (Beijing: Zhongguo renmin
daxue chubanshe H1[E] A\ R AEHAtE, 2006), pp.433-436; Liu Jee-loo, An Introduction to Chinese
Philosophy: from Ancient Philosophy to Chinese Buddhism (Malden, MA: Blackwell, 1996),
pp-248-276; Karyn L. Lai, An Introduction to Chinese Philosophy (New York: Cambridge University
Press, 2008), pp.257-259.
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material, forms of life, and states and destinations of spirit. It is not from an epistemological point of
view, arguing that the world full of object is the transformation of the subjective mind. Although
Huayanjing admits that there is an objective world, this world needs to develop itself from a material
world to the worlds of life, spirit and holiness. Only in this way can it be claimed an ideal world.
Since the objective world is full of life and holiness, and it will finally turn to spiritual glory, from

this point of view, I call the Huayan philosophy the philosophy of ideal-realism."’

From the citation, it is obvious that Fang rejected the idea of ‘idealism’ as suggested by many
scholars, which suggests that the existence of the material is ultimately dependent on the
human mind. To Fang, the world is concrete or as what he called ‘objective’. The task of the
mind is to transform the values of the material, making it full of ‘holiness’ and ‘glory’, as is
suggested in his ‘blueprint’. Although this interpretation may not totally match Huayan
thought as discussed in chapter 2, together with his emphasis on Dushun rather than other

Huayan patriarchs, Fang certainly provides a new angle to discuss the thought.

Second, Fang’s suggestion of faith, understanding, practice and enlightenment as the steps for
comprehending Huayan thought may be considered an alternative framework for the study of
Huayan thought. According to Fang’s classification, most of the studies about Huayan only
covered the categories of ‘understanding’ and ‘enlightenment’ with the categories of ‘faith’
and ‘practice’ being neglected. In fact, theoretical discussion and daily practice cannot be
separated completely in a religious tradition. Taking his view into account, philosophical
discussion alone cannot help human beings rise from the material world to the spiritual world.
On the other hand, practice needs to embrace theoretical discussion. This suggestion of Fang

helps make the discussion of a religious tradition more comprehensive.

Despite the insights of Fang’s interpretation, its limitations also require consideration. First,
Fang’s comment on the role of the pure mind in the Buddhist tradition is debatable. In his
own work, Fang doubted whether the subject, since it is not totally pure in nature, can really

achieve an ideal and perfect world. As Fang argued:

If we look back to the original issue of human nature, [we find that] human nature extends from

" The original sentences are ‘&N T —EJAR | AOFHE EEE - MESEEEEE > &
& T —UENEE - —VUEaiER - — U ERER — U ERE - i B e AT 35Em
I ETE » i E ST FLeEs bk R O EEIRAE - B 2ATE B SORRe A —(EEF B > =
EE{EFEHE T mEEEyEtt R e 4 a5 A dart FLEs R et 5 IS R
R i o I EL SE I 25 > A B DAER 2 —(# ideal world (GEUAHAVTH FL) o [ pahyt R m - Kk
Ba U Ady > S 7 At R DEn—UnEE TR - EEFEEE A g R R ey — U
15 > B 1% ENEERY T spiritual glory > SERY TS LAV EL - BT ST —(EEREE DA -
THVE—ETE AT E philosophy of ideal-realism (GHATEEimHVTTEE — (BHIZEH]
) - * See Fang, HZ vol.1, note 78, p.259.
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perceptual activity, from the five consciousensses to the sixth consciousness, the seveth
consciousness (the root of idea of self) and the eighth consciousness (alayavijiiana), which
comprises good and bad, as well as defilement and pureness. If human nature is comprising both
good and bad, can human beings develop themselves to an eternal and spiritual world as suggested in

Mahaparinirvana-sitra? It is certainly in doubt.'®

Fang also suggested that the thought of Consciousness-Only should abandon the concept of
alayavijiana, which Fang considered impure.'®" Fang’s comments on Buddhism are entirely
based on his own criterion, which is the actualization of a comprehensive harmonious world.
This position of Fang, however, may be less convincing given that the pure mind is one of the
concepts explaining the possibility of achieving the perfect state. Historically, the pure mind
never gains a dominant role in Buddhism.'® Theoretically, on the other hand, the impure

character, which in the citation Fang called bad character,'®

as appearing in alayavijiiana is
not the end of the thought of Consciousness-Only. The aim of the system is to change the
impure character stored in alayavijiana into a pure character.'® Therefore, Fang’s conclusion
that only if it develops a philosophy based on the pure mind can Buddhism achieve a
‘comprehensive harmony’ may be premature. In my view, Fang’s discussion of Buddhism
appears to be arbitrary, as the historical fact and theoretical argument of the religion seem to

be deliberately misinterpreted.

Second, ironically, Fang’s interpretation also neglects the characteristics of the pure mind as
suggested by Huayan’s patriarchs. In chapter 2, I briefly explained that there should be no
contradiction among various concepts at the mind level. Only a mind without obstacles can
develop to a harmonious world. The contribution of Fazang, Huayan’s third patriarch, is to

revise the content of the pure mind and make such harmony possible at the mind level by

"% The original sentences are ‘41 F (M [51EE A PEATHR A FIRERS » AR A M R4 R AT A1 S0 B BT
AEfR > FHATAGE > FANES - FEIECE (ARAEM) ~ F/Gk (I M2k - 255/
2 AU T —REHY » R de S (LAY  FR{E A M2 a0t - s 3t 22 B A SN E S
FRFE N2 A o] R A B A2 SR Frs W — K I AV Rg i R ey B E0E? EE AR —ER
iR - * Fang, HZ vol.1, note 78, p.380. Please note that the translation is only a summary of Fang’s

sentences.

61 Fang, ZDF vol.2, note 10, pp.274-280.

12 For a good discussion about the appearance and prevalence of different concepts in Buddhism, see
Akira Hirakawa, Paul Groner trans., A History of Indian Buddhism: From Sakyamuni to Early
Mahdaydaana (Honolulu: University of Hawaii Press, 1990); Liu Ming-wood, Madhyamaka Thought in
China (Leiden and Boston: Brill, 1994); Lu Cheng 7%, Yindu foxue yuanliu liiejiang E[FE#HELA
B :% (Shanghai: Shanghai renmin chubanshe & A ERHRRtt, 2005).

19 Y jterally Fang seemed to assume that impure character is morally bad, a point not particularly
discussed in Huayan thought. Since Fang did not further explain his choice of word in his works, I
guess he may want to stress that impure character is not good for achieving ‘comprehensive harmony’.
However, this guess is rather difficult to prove given the limited discussion by him.

' Li Runsheng Z%#4:, ‘Zhuanshichengzhi kunnan de bianjie #5355k %5 R Sy ¥H#°, Faxiang
xuehui jikan JEFHEEEET] vol. 6 (2008): 1-45.
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revising the three natures’ theory suggested by the thought of Consciousness-Only. Although
Fang admitted the role of the pure mind, he failed to realize the importance of the work of
Fazang but discusses only the contribution of Dushun directly. As a result, Fang admitted the
role of ‘perfect reality’ only. In this sense, Fang appears to ignore Fazang’s idea that the three
natures are actually penetrating each other, as I mentioned in chapter 2.4.3. To Fazang,
‘perfect reality’ is also ‘arising from conceptualized nature’ and has ‘dependence on others’ by
nature. There is no real difference among these three. Unlike alayavijiiGna, which is a concept
responsible for explaining the appearance of phenomena, the pure mind is rather like an
assumption explaining the possibility of attaining the perfect state. The functions of
alayavijiiana and the pure mind, are in essence, different. However, Fazang tended to
combine the two in one concept, arguing that the pure mind is not only the origin making the
perfect state possible but also the explanation of the appearance of all phenomena. In this
sense, Fazang made his own contribution to Huayan and even Chinese Buddhism.'® Without
his dissolution of the potential contradiction among various dharmas at the mind level, the
achievement of ‘comprehensive harmony’ as suggested by Dushun would have been
theoretically impossible. Therefore, Fang’s emphasis on the role of Dushun rather than that of
Fazang may not be convincing. The impression that Huayan thought is subjective can also not
be improved using Fang’s interpretation on its own. As I mentioned earlier, though Fang
considered that the way Xiong discussed Buddhism from the point of view of the perfect state
directly was problematic, in my view, Fang seems to make the same mistake and fails to

compensate for Xiong’s shortcomings.

In fact, as I discussed in chapter 2, Fazang’s suggestion that the pure mind is both the origin
of the perfect state and phenomena stems from the Dasheng gixin lun. Unfortunately, due to
unknown reasons, Fang neglected the role of Dasheng gixin lun in Huayan thought totally, not
to mention Nan Dilun School and Shelun School, and this makes his interpretation of the
thought incomplete. First, as I have said, Fang failed to explain why the pure mind can
achieve ‘comprehensive harmony’. Second, he also failed to account for the appearance of
impure or defiled dharmas if the mind is pure. In short, by contemporary standards, his works
may not be regarded as sufficiently scholarly, and this factor helps explain why his

interpretation of Huayan thought has gained little attention within academic circles.

Certainly, in terms of the main theme of this study — the consideration of both Fang’s and
Tang’s appropriations of Huayan thought to meet the challenge of ‘scientism’ — it is not
essential that Fang’s interpretation addresses all the issues about Huayan. This section points

out only the potential insights and limitations of Fang’s interpretation of Huayan thought so

1% For a good discussion, see Liu Ming-wood, ‘The Three-Nature Doctrine and Its Interpretation in
Hua-yen Buddhism’, T’oung-pao % vol. 68, nos.4-5 (1982): 181-220.

124



that the characteristics of his appropriation of this Buddhist tradition can be better understood.

Chapter 3.3 Conclusion

At first sight, the discussions in this chapter appear to be about Fang’s own philosophical
thought and his interpretation of Huayan thought. However, I would argue that they are
actually about Fang’s redefining the ‘#i” and ‘yong’ of Chinese culture and that of Huayan
thought. In fact, Fang considered aspects of Huayan thought to represent exactly the
characteristics of ‘Chinese philosophy’,'® in which, using the terms of ‘#’ and ‘yong’,
‘comprehensive harmony’ is its ‘#i’ while harmonization of different values is its ‘yong’.
According to Fang, Confucianism and Taoism are representations of the kind of ‘Chinese
philosophy’ that offer ‘comprehensive harmony’.'® Amongst the schools in Buddhism,
Huayan also shares this characteristic.'® In chapter 3.2, I discussed why Fang considered that
Huayan belongs to a philosophy of ‘comprehensive harmony’ and how the thought helps
harmonize different values. In other words, Fang defined the ‘#i’ and ‘yong’ of Huayan
thought, arguing that the thought shares the concepts of ‘#i” and ‘yong’ with Confucianism and
Taoism. In chapter 2, I suggested that modern Confucian thinkers’ appropriations of Buddhist
ideas are to ‘enrich the Confucian ‘#” with the Buddhist ‘#i” and to complement the Confucian
‘yong’ with the Buddhist ‘yong’. While in this chapter I have raised Fang’s idea of Chinese
philosophy’s ‘i’ and ‘yong’ in relation to Huayan thought, I will in chapter 5 discuss how the
‘ti’ and ‘yong’ of the latter subsequently helped enrich and complement the ‘4’ and ‘yong’ of
the former, so that Chinese thought could become capable of responding to the challenge of

‘scientism’.

166 For discussion, see CVL, note 15, pp.1-26.
17 Ibid.
168 Fang, CMN, note 23, pp.56-59.
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Chapter 4 Tang Junyi and Huayan Thought

Unlike Thomé H. Fang’s appropriation of Huayan thought, which is largely overlooked in
academia, Tang Junyi’s relationship with Huayan thought seems widely recognized,
especially among Chinese academics. Astonishingly, however, there is a lack of serious study
about this issue.' Tang’s appropriation of Huayan thought was even criticized by Lin
Yu-sheng F#i4: (1934 - ), a famous historian, as being a ‘confusion of ideas’,2 implying
that his appropriation of the thought is a failure. To a large extent, I argue that Tang’s
relationship with Huayan thought has not been properly understood. Like the discussion about
Fang and Huayan in chapter 3, discussion about Tang’s appropriation of Huayan thought also
needs, in my view, to consider his own general thought, as it is from his own perspective that
Tang interpreted this Buddhist tradition and appropriated it. Therefore, in this chapter, I will
first critically assess Tang’s own thought and its characteristics, and will then discuss his

interpretation of Huayan.

Chapter 4.1 Tang Junyi’s General Philosophy

Chapter 4.1.1 The Life and Works of Tang Junyi

Tang Junyi FEFEZ (1909-1978) was born in Yibin, in the Chinese province of Sichuan. His
father, Tang Difeng JFEjE, (1886-1931), was a scholar in the late Qing Dynasty and a
student of the then well-known Buddhist scholar, Ouyang Jian. His mother, Chen Zhuoxian
P (1887-1964), was a teacher in primary and secondary schools.® With this family
background, Tang Junyi was introduced to cultural issues from an early age. During his

teenage years, he became interested in Western philosophy and considered traditional Chinese

' Most studies about this issue are at an introductory level, which tend to repeat what Tang said about
Huayan thought. For example, see Zhang Yunjiang 58ZEJT., Xin fong jiu jing: Tang Junyi yu
Huayanzong (i@ 3% [EESREHEF S (unpublished MA dissertation, Sichuan: Sichuan University
POJI| A2, 2005); Jing Haifeng 57814, Xin ruxue yu ershi shiji Zhongguo sixiang {228 — it
4B B AE (Zhengzhou: Zhongzhou guji chubanshe Nt & ki tt, 2005), pp. 243-252; Xu Jia
32, Xiandai xin rujia yu foxue FRACH{HRFELFEEE (Beijing: Zongjiao wenhua chubanshe (57
(LH B, 2007), pp.162-171.

? See his ‘Miandui weilai de zhongji guanhuai [Hj¥%fAKETELARREE, Zhongguo luntan R
vol.15, no.1 (1982): 21-24. Also see Li Zehou ZXJZE, Shuo ruxue si gi R{EELVUHA (Shanghai:
Shanghai yiwen chubanshe &7 ik tt, 2012), p.44. However, Lin’s idea was also criticised by
some scholars. See Yang Zuhan #5tH/%, ‘Guanyu Lin Yusheng shi dui Tang Junyi xiansheng de
pinglun [Bf 7> PR&f 4= I B B R e AV aEam . Ehu yuekan 535 H T no.93 (1983): 0-1; Lau
Kwok-keung (Liu Guoqiang) 2/[E&58, ‘Shui shi yixiangqing yuan de lejie — dui Lin Yusheng jiaoshou
piping Tang Junyi xiansheng de zhexue zhi queding kanfa i —FHISFEAY T fE — BIMRAEZHFT
HEEFREF BRI AW 2 MEE B VR, Ehu yuekan $§i5H A T no.104 (1984): 28-35.

* For introduction to Tang s parents and their works, see Tang Junyi, Nianpu Zhushu nianbiao;
Xianren zhushu 5% ZHLESR 5 S Al (Taipei: Taiwan xuesheng shuju ZJEEL 4= 5 1990).
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thought hackneyed.® However, his initial view of Chinese thought changed gradually with
age and experience. In 1925, Tang studied philosophy at Peking University. Becoming tired of
the difficult atmosphere of rivalry amongst the scholars there, he moved in 1927 to the
Central University, where he met Thomé H. Fang and Tang Yongtong. After graduation in
1932, Tang taught in several universities and secondary schools in mainland China and
rapidly developed a strong reputation in academia.” In 1940, he met Mou Zongsan and the

two became lifetime friends.

When the Chinese Communist Party gained control over the country in 1949, Tang Junyi,
Qian Mu and Zhang Pijie moved to Hong Kong, where they established New Asia College #t
oiEpE. In 1958, Tang Junyi, together with Carsun Chang, Xu Fuguan and Mou Zongsan,
published the declaration ‘A Manifesto on [the] Reappraisal of Chinese Culture — Our Joint
Understanding of the Sinological Study Relating to [the] World Cultural Outlook’, arguing
that ‘Heart-Mind and Nature’ (Chi. Xinxing /+‘f) represented the core values of Chinese
culture, and Confucianism in particular.® Although this declaration is jointly signed by
several thinkers, it was drafted by Tang Junyi and therefore, the declaration is largely

considered to comprise the ideas of Tang.’

In 1963, New Asia College, together with Chung Chi College S£F:E2[E and United College
It &, became the founding colleges of the Chinese University of Hong Kong. Tang
became the first professor in the Philosophy Department and the Dean of the Faculty of Arts
of the University in the same year. The three colleges were at first granted autonomous
powers but in the 1970s, the Hong Kong Government decided to assert administrative
authority over the colleges. Worried that the ideal of New Asia College would not survive,
Tang Junyi, Qian Mu and the other seven college governors resigned in protest at the
Government’s decision in 1977. However, Tang died of lung cancer in Hong Kong the

following year.® In fact, as Tang spent his whole life within education, his potential audiences

* See Tang, ibid., p.21.

> 1t is said that Daode ziwo zhi jianli #7527 17, a work of Tang written at his thirties, was
selected for the top academic prize by the Government at that time. Han Wei Liang Jin Nanbeichao
fojiao shi JEFRNE FEILEERZ S, the influential work about Buddhist history written by Tang
Yongtong, came second place. Since Tang Yongtong was once a teacher of Tang Junyi, it is said that
Tang Junyi declined the prize modestly. This story helps mention that Tang Junyi, as a young scholar,
enjoyed good reputation. See Tang Junyi, Tang Junyi quanji FEEFEEE vol. 30 (Taipei: Taiwan
xuesheng shuju, 1990), pp.86-87.

® For details, see chapter 1.2.

7 Huang Zhaoqiang &53Jk5%, Xueshu yu jingshi: Tang Junyi de lishi zhexue ji qi zhongji guanhuai =
T BeE At = BB FR AR ST 22 i H 4K FiRfEE 15 (Taipei: Taiwan xuesheng shuju, 2010), pp.479-505.

¥ For the life of Tang, I mainly refer to the chronicle edited by Tang Duanzheng Ui iF, a close
disciple of Tang Junyi, in Tang Junyi, NZX, note 3, pp.1-241. For a brief version, see Lau Kwok-keung,
‘Life Chronology of Tang Junyi’, in Wm. Theodore de Bary ed., Confucian Tradition and Global
Education (Hong Kong: Chinese University Press and New York: Columbia University Press, 2007),
pp-101-104.
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and readers were mainly adolescents, a point helpful in our understanding of a key

characteristic of his thought, which is the emphasis on ‘practice’, as I will discuss below.

Shortly after his death, a series of comments were made by some of Tang’s former colleagues.
Once acknowledging his friend as a ‘giant in the universe of cultural consciousness’,” Mou
Zongsan later suggested that Tang’s scholarship did not develop greatly after his thirties. This
raised questions and even doubts, especially among younger scholars, about the status of Tang
in modern Chinese thought.'® Although this dispute has diminished in recent years,
comprehensive study of Tang remains comparatively rare.'' Some aspects of his thought have
not been fully explored and the general understanding of his significance in academia is far
from satisfactory. This study therefore seeks to contribute to a more comprehensive

understanding of Tang’s role in modern Chinese intellectual history.

If Thomé H. Fang’s interest in Buddhism, and Huayan thought in particular, during the
Second Sino-Japanese War was rather sudden, Tang Junyi’s interest in Buddhism could be
characterized as a mystery. Although it is recorded that Tang Junyi studied with Tang
Yongtong, a famous scholar of Buddhist history, during his undergraduate years, no further
mention of this teacher-student relationship can be found. The only record indicating Tang
Junyi’s relationship with influential Buddhist figures was his visit to Ouyang Jian in 1940,
when he refused to be a private student of the latter and said he would like to learn more than
Buddhism.'? In fact, as shown in his early writings, Tang expressed his discontent with the
Buddhist idea of impermanence (Skt. anitya; Chi. wuchang #5), insisting that his desire of
pursuing a perfect world was ‘real’."”> As Tang indicated, it was such a desire rather than the
impermanence of the world that he valued." In this sense, Tang’s use of Huayan in his
thought would seem rather unlikely and something which can only be fully understood after

considering his views on the purpose of philosophy.

Chapter 4.1.2 Tang on the Purpose of Philosophy

For Tang, the purpose of philosophy cannot be separated from his understanding of the
ultimate goal of humanity, which is to achieve an ‘infinite life’ (Chi. wuxian zhi xhengming
PR 2 4= ). He explained this idea as follows:

? See chapter 1.1.

"% For details, see Li Tu Zft, ‘Tang Junyi xiansheng yu Taiwan ruxue JEZERLoFBlE SR
Zhexue yu wenhua TTEEEASIAL vol. 24, no.8 (1997): 710-724.

" Li Zehou Z52[E, for example, ignores Tang while mentioning modern Chinese thought. See his
Zhongguo xiandai sixiang shilun FEFFCEAESE SR (Taipei: Sanmin shuju = /5, 1996).

"2 Tang Junyi, NZX, note 3, pp.41-42.

"> This point will be clearer after the discussion of section 4.1.2.

' Tang Junyi, Daode ziwo zhi jianli (Hong Kong: Rensheng chubanshe A 4 Hf+E, 1963), pp.74-81.
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What is the real existence (Chi. zhenshi cun zai BB {74E) of our life? It is the impossibility of a
being not to exist. This is the real existence. This life of its being impossible not to exist means an
infinite life, which is forever lasting and universal. For the world of common mortals, this life is
normally considered the life of heaven or god. Ordinary men may consider it impossible for them to
obtain. However, I will argue that it is obtainable for all human beings. A life truly penetrating

. . e e . . 15
innumerable lives means this infinite life.

According to Tang, the purpose of philosophy is to help a human being achieve an ‘infinite
life’ through penetrating the lives of others, so that the life of a human being can be ‘forever
lasting and universal’. This point is important to our understanding of Tang’s appropriation of
Huayan thought, as this Buddhist tradition stresses the interpenetration amongst different
phenomena, a view I have discussed in chapters 2 and 3. As Tang admitted, any knowledge or
theory irrelevant to this ultimate purpose, the penetration of the lives of others, can only be a
conceptual game.'® In this sense, philosophy covers not only certain kinds of thought but
certain kinds of teaching, which help human beings expand their mind and reach other beings

in practice. As Tang said:
The purpose of philosophy is to become a teaching."”

As I have noted throughout this study, ‘philosophy’ in the Chinese tradition tends to achieve
‘self-transformation” and ‘transformation of the world’.'"® In my view, the word ‘teaching’
(Chi. jiao #7) Tang used here is not restricted to religion, but any thought which helps
achieve the above transformations. Therefore, it is important to remember that practice plays
an essential role in Tang’s thought. This emphasis on practice probably stemmed from his

personal experience, as he explicitly indicated:

As I generally say, some ideas derive from your character from youth onwards. There are many
genuine experiences, which provide the background for thinking about an issue. Sometimes, your
thought and knowledge may not match your genuine experiences. But no matter how circuitously

they develop, they eventually match genuine experiences...... the most important part of my thought

" The original sentences are “{T[HE A\~ i 2 HEIFE? BH « AL ER IR 08EE > 77
S REE AT MEATFAE 2 nIRe 2 A > BIFTEE K IR A S B A 2 SR A ILTE
T > —fER B R B ded - AR BT ART RN Al Re A E - AT A AN Z Rl fE -
EANZ e EE B TR 4y o BIRER AL EEIE 2 4247 - ° See Tang Junyi, Shengming cunzai
yu xinling jingjie 4 anfE e B 0EIZEFL vol. 1 (Taipei: Taiwan xuesheng shuju, 1986), p.26.

' Ibid., pp.24-36.

' The original sentence is ‘P12 EELER L Ibid., p.33.

8 For discussion, see chapter 1.2.
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. . 19
develops from genuine experience.

To a large extent, Tang’s pursuit of philosophy can be viewed as a response to his own
experience (Chi. jingyan 4%%),” and this is why I argue that Tang’s thought cannot be
discussed separately from his own experience.”’ In fact, Tang’s experience is stressed

throughout his writings, so for example:

1.) While seeing the land split due to drought during his childhood, Tang worried that the earth would
soon end.

2.) During his teenage years, while watching a movie about Sun Yat-sen 3%l (1866-1925), the
founder of the Republic of China, Tang wondered how little a human being was, compared with
the whole universe. At the same time, he appreciated how much a human being could achieve.

3.) When separating from his parents, Tang genuinely felt sadness.”

From these experiences, Tang eventually concluded:

I hence realize that there is a sincere and compassionate benevolence (Chi. ren {Z) in my life. The
heart of compassion as suggested by Buddhism is also inherent in me. Although this Humanity has
manifested itself only occasionally since my teenage years, no matter how circuitously, my
philosophical thought has developed along with the direction of explaining the existence of such
Humanity. This is not for mere intellectual interest but for helping myself and others better to

manifest Humanity in order to save the world.

To Tang, manifestation of this benevolence is not mysterious but a real personal experience,”*
an idea similar to that of Xiong Shili in his famous dialogue with Fung Yu-lan, to which I
referred in chapter 2.2.2. Perhaps it is this similarity between Xiong and Tang that has caused

the so-called teacher-student relationship between them to be stressed in academia, a point I

" The original sentences are ‘A HiER - FEEAVIG(R - L LCB & R MAR MR HARAY - SHEH
R HE& S A2 BB R - ARHE » fRey SARER R R Ry B &8 ER il & - {5 EAE
BHpgE  SREENRE T RRESEIMIVESRIS - ... AR = HY A — B D
TEIRGEF L 48 s - * See Tang Junyi, Zhonghua renwen yu dangjin shijie bubian EE A 7 HlE 5
B4R vol.1 (Taipei: Taiwan xuesheng shuju, 1991), p.371.

20 Tang Junyi, SCYXJ vol. 2, note 15, p.466.

2 For similar idea, see Lao Sze-kwang, Siguang renwu lunji EYCAY)Em%EE (Hong Kong: Chinese
University Press, 2001), pp.81-89; Liu Shu-hsien, Essentials of Contemporary Neo-Confucian
Philosophy (Westport: Praeger, 2003), p.93.

2 Tang, SCYXJ vol. 1, note 15, pp.466-467.

** The original sentences are “EEILAILITAIE 2 Adnf - BHIEA —EBBIE (82 AF > s
Z[ERERAEZ L » INEFRER - EZHCFE - i DABRAIEEE - AAEZ KA AIETeREE
A > BRI T > DAA b —Yp R sR IR T - R E o R B 2 PR R > e E B ~ IR
Bh N2 FEREFE LA ARt - Ibid., p.467.

24 Tang Junyi, Rensheng zhi tiyan xubian N4 #5E#n%&E %% (Taipei: Taiwan xuesheng shuju, 1996),
p.95.
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will further discuss in chapter 4.2. According to Tang, philosophy is not only a theoretical but
also a practical issue, in which how to be a moral being is the core concern. In terms of
ancient Chinese thought, this is called the ‘scholarship of becoming moral’ (Chi. chengde zhi
xue i~ E2). In short, 1 argue that it is the achievement of an ‘infinite life’ through
becoming moral which is the purpose of Tang’s philosophy. And it is by means of this kind of
philosophy that Tang responded to the challenges of ‘scientism’. Any topics unrelated to this

are, therefore, secondary in his thought.25

Chapter 4.1.3 The Existence of Mind as a Theoretical Prerequisite

Since Tang’s task is to explain the existence of benevolence in human beings, he stressed the

concept of mind (Chi. Xin .(,) throughout his writings, as is shown below:

The aim [of the work] is to indicate a direction of philosophical thought that raises the place of the

. . . 26
human mind in the universe.

It should be noted that most of Tang’s early works were written in the 1940s, the period when
Communism prevailed in China and the Chinese Communist Party began to take control of
the country. It is under this atmosphere that Tang tried to confirm that the mind, not material

considerations, plays the most fundamental part in human activity. As he said:

We do not deny the existence and reality of the matter (Chi. wuzhi #)/8). Like all materialists, we
are also convinced. What we want to argue is that the existence of matter is only a kind of existence

and existence is not completely matter.”’

In fact, Tang provides many arguments to illustrate the existence of the mind.® In my opinion,
the simplest but also the most convincing one is that, when one denies the existence of the
mind, it is the mind reflecting on the issue and drawing this conclusion. Therefore, saying that
the mind does not exist is paradoxically a proof of its existence.”” Based on this
understanding, Tang developed many arguments supporting the view that the mind is more

fundamental than the material in human life, though he did not reject the idea that we human

* For reference, see Lao Sze-kwang, ‘Yi Tang Junyi xiansheng ji qi chengde zhi xue f&REFEH 4
JeELpifE 2 B Zhongguo zhexue yu wenhua no.8 Tang Junyi yu zhongguo zhexue yanjiu §[EHTE%
BASZAE no. 8 FEEFRHACREITTENAFSY (Guilin: Guangxi shifan daxue chubanshe & PE[fi#iAEEH
hz#t, 2010), pp.1-2.

* The original sentences are ‘. EHIFEIER— " #Em OEFE B 2, Z #EEAEH -
See Tang Junyi, Xin wu yu rensheng L3181 A4 (Taipei: Taiwan xuesheng shuju, 2002), p.4.

*’ The original sentences are ‘VVERIFIEBEITE » HM—BIR ARG - B —VIMERE - —
BRHVERE - M A RER - WHENEFE R MEEE - IFEE AN E2WHE - bid., p.165.

% Ibid., pp.7-163.

» Ibid., p.90.
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beings can regard our minds as a kind of ‘object’.’ Among numerous arguments, I consider
that his theory of death helps explain the issue in a rather lively way. He argued that human
beings not only live to fulfil their bodily needs but that there are always other goals for them
to achieve. For instance, since human beings need to fulfil their bodily needs by eating or
drinking, having food or water is simply a means whereby human beings sustain themselves.
After supporting their lives, human beings can then pursue other goals, like improving the
lives of their families and contributing to society. Therefore, in Tang’s own terms, there are
always spiritual (Chi. jingshen de }Et##)) needs beyond human beings’ pursuit of the
material. According to Tang, the mind is the origin of all spiritual activities.”' Therefore, the
mind is more fundamental than the material in human life. For Tang, the material will
eventually be destroyed but the spirit can remain alive. The achievement of ‘infinite life’ is, in
fact, through our continuously enhancing the spirit.”> The more human beings develop
concern, the broader the spirit will be.* Tang’s definition of life, in short, is spiritual rather

than physical.*

In my view, this relationship between an ‘infinite life’ and the mind touches the central theme
of Tang’s thought. As previously mentioned, Tang’s understanding of the ultimate goal of
human beings is the achievement of an ‘infinite life’. The purpose of philosophy is to help
human beings achieve this ultimate goal through penetrating the lives of other beings,
meaning as we have seen, enhancing the concern for others. The mind, which is the origin of
all spiritual activities, is, therefore, a theoretical prerequisite of Tang’s entire thought. It
immediately brings the discussion to a crucial stage: the introduction of the content and

characteristics of the mind, as well as its relationship with other beings.

Chapter 4.1.4 The Characteristics of Mind

In Chinese intellectual traditions, Confucianism for instance, there are many terms which help

describe various characteristics of the human self. While ‘mind’ usually refers to the capacity

* Ibid, pp.89-126.

' Ibid., p.188.

** Tang’s idea of death is mentioned separately in his works. See ibid., p.80-88; Tang, RZTX, note 24,
pp.97-112; Tang Junyi, Zhi Tingguang shu FEY:E (Taipei: Taiwan xuesheng shuju, 1986), p.49.
For general discussion, see Chiu King Pong ##{FS, ‘Tang Junyi xiansheng zhi siwang guan FFE¥

Fede 2T, Ehu yuekan $835 5 T no.381 (March 2007): 24-29.

* Tang, SCYXJ vol.1, note 15, pp.27-28.

** Chan Sin Yee argues that Tang’s theory is a failure because there is always a limit to the concern of
human beings. Therefore, an infinite life is impossible. However, the aim of Tang’s theory seems to be
to encourage people to develop their concern as far as possible and not only to focus on their own
bodies. An infinite life is only possible for those paying their attention to others. In this sense, Chan
may miss the optimistic spirit which Tang tried to express in his works. For Chan’s comment, see her
‘Tang Junyi: Moral Idealism and Chinese Culture’, in Cheng Chung-ying and Nicholas Bunnin ed.,
Contemporary Chinese Philosophy (Massachusetts: Blackwell, 2002), pp. 305-326.
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for moral reflection, ‘sentiment’ (Chi. ging {%) and ‘desire’ (Chi. yu #K) are other examples,
which respectively describe feelings such as emotion towards others and the sexual impulse.
In short, ‘mind’ means the mental activity of humanity.” Interestingly, however, Tang seems
to express all these meanings with one word ‘xin’, a characteristic which makes his thought
sometimes difficult to discuss.’® While ‘xin’ is usually translated as ‘mind’, it is also
translated as ‘Heart-mind’ in some literature.”” This is because the term Tang used is closely
related to his thought in most of his writings, including his last work 4= f {7 F 8L Bt R
(The Existence of Life and Horizons of Mind), that Tang employed ‘xinling’ ()&%, a term
becoming popular in China from the early twentieth-century onwards and with almost the
same meaning as ‘xin’ in daily Chinese, rather than ‘xin’ to express his ideas, a phenomenon

rather unusual amongst his contemporaries. Tang explained his rationale as follow:

The ‘xin’ in the term ‘xinling’ is mainly used inwardly while ‘ling’ refers to vacuity and the ability to
reach outward. The nimbleness and the ability for reaching outward imply the meaning of ‘empathic

- 538
penetration’.

While ‘xin’ normally refers to a mind with tangible characteristics and functions, such as
capacities for moral reflection and thinking, which I call the ‘concrete’ side of the mind, Tang
argued that ‘/ling’ #& describes the ‘vacuous’ (Chi. xu jf) side of the mind In fact, in Taoism,
emphasizing ‘vacuity’ is common as in the Laozi -, it is remarked that ‘While vacuous, it
is never exhausted. When active, it produces even more.”> The concept of ‘vacuity’, in short,
means something not substantial or immaterial. ** Although the face of ‘vacuity’ is
particularly emphasized in Taoism, it is also discussed in Confucianism. Xunzi j§
(340BC - 245BC.), for instance, emphasized this aspect of the mind when he discussed the
way of learning. As he said, ‘How does a man understand the way? Through the mind. And

how can the mind understand it? Because it is empty [vacuous], unified, and still. The mind is

* For details see Shun Kwong-loi, “The Self in Confucian Ethics’, Journal of Chinese Philosophy
vol.18, no.1 (1991): 25-35; also see Hans-Rudolf Kantor, ‘Ontological Indeterminacy and its
Soteriological Relevance: An Assessment of Mou Zongsan’s (1909-1995) Interpretation of Zhiyi’s
(538-597) Tiantai Buddhism’, Philosophy East and West vol.56, no.1 (2006): 16-68.

3 In fact, Lu Xiangshan [ZE£2(11 (1139-1193), an influential Confucian thinker in the Song Dynasty,
also shared this characteristic of Tang. In this sense, Tang is not the only Confucian thinker who
expresses various meanings related to subjectivity with one word ‘xin’.

3 For more discussions, see Wu Yi, Chinese Philosophical Terms (Lanham: University Press of
America, 1986), p.15-17; John Berthrong, ‘Xin (Hsin): Heart and Mind’, in Cua Antonio S. ed.,
Encyclopedia of Chinese Philosophy (New York: Routledge, 2003), pp.795-797; Mou Bo, Chinese
Philosophy A-Z (Edinburgh: Edinburgh University Press, 2009), p.164.

% The original sentences are ‘082 "0y o fRE EF R - '8 AISHEBMA @SN » 8IS
Z RSN > B ELESS » ° See Tang, SCYXJ vol. 1, note 15, p.10.

% The original sentences are ‘[ 1fj A& » B AL H" See Laozi, chapter 5. For the translation, see Chan
Wing-tsit, A Source Book in Chinese Philosophy (New Jersey: Princeton University Press, 1973),
pp-141-142.

40 For discussion, see Liu Xiaogan, ‘Xu (Hsu): Emptiness’, in Cua ed., Encyclopedia of Chinese
Philosophy, note 37, pp.809-811.
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constantly storing up things, and yet it is said to be empty [vacuous]. The mind is constantly
marked by diversity, and yet it is said to be unified. The mind is constantly moving, and yet it
is said to be still.”*" T argue that this idea of Xunzi helps explain Tang’s understanding of the

mind.

According to Tang, the mind is never rigid. On the contrary, there is always room in it to
absorb new ideas and reach a new phase. While the concrete side of the mind helps explain
different human abilities, such as the abilities to feel and to think,** the vacuous side of the
mind explains the possibility of interacting with others without any obstacle. Both sides of the

 an idea

mind help constitute the idea of ‘empathic penetration’ (Chi. gantong [Rii#),
originally drawn from the famous statement of Yi Jing: ‘Change has neither thought nor action,
because it is in the state of absolute quiet and inactivity, and when acted on, it immediately
penetrates all things”.** Literally, ‘gantong’ means feeling and penetrating, which, I argue, are
derived respectively from the concrete and vacuous sides of the mind. In short, the term
means ‘one’s ability to feel and know an object or a situation and to penetrate it with one’s
empathetic response’.” However, the absence of either side of the mind makes the
constitution of the idea of ‘empathic penetration” impossible.* As I argue below, the odds of
achieving ‘empathic penetration’ is one of Tang’s criteria for judging various intellectual
traditions, and needs to be considered together with his theory of ‘The Nine Horizons of the

Mind’ (Chi. xinling jiu jing [ 82 13%).

Tang’s discussion of the mind, however, does more than just emphasize its two sides. In fact,

Tang further classified the characteristics of the mind as substance or ‘#i’, appearance or

*! The original Chinese sentences are * \fA LAKIE? H @ 0 = LM LARI? H @ ESMEE < LARER
AL > AT FTRERE » OAREARRI - ZAMAFTEEE LR EREN - ZAMAFTEERE - See Xunzi,
chapter 21. For the English translation, see Burton Watson, Basic writings of Mo Tzu, Hsiin Tzu, and
Han Fei Tzu (New York: Columbia University Press, 1967), p.127. It is noted that Watson uses
emptiness but not vacuity to translate ‘xu’.

*2 Donald J. Munro, The Concept of Man in Contemporary China (Ann Arbor: University of Michigan

Press, 1977), pp. 26-37.

3 There are many translations of the term. In this study, I follow the translation of Donald J. Munro, as
he exactly discusses Tang’s idea of ‘gantong’, but not the ‘gantong’ of other Chinese thinkers. See his
‘Empathy — Comments at the Unveiling of the Statue of Tang Junyi on 20 May 2009’ in Zhongguo
zhexue yu wenhua no.8 Tang Junyi yu zhongguo zhexue yanjiu, note 25, pp.3-5.

* The original sentences are ‘Zyf Bt » B th - FIAAAREN » UK R 287 o * See Appended
Remarks of Yi Jing 85,%EF part 1, chapter 10. For the translation, see Chan Wing-tsit, note 39,
p.267.

* William Yau-nang Ng, ‘Tang Junyi’s Spirituality: Reflections on its Foundation and Possible
Contemporary Relevance’, in Tu Weimng and Mary Evelyn Tucker ed., Confucian Spirituality vol.2
(New York: Crossroad, 2004), pp.377-398. For further discussion, see Thomas A. Metzger, Escape
from Predicament: Neo-Confucianism and China’s Evolving Political Culture (New York: Columbia
University Press, 1977), pp.29-47.

* Liang Yancheng 223, ‘Method and Methodology in Tang Chun-i’s Philosophy’, in Huo Taohui
ERENE ed. Tang Junyi sixiang guoji huiyi lunwenji FEE S BAHEIR &5 & vol. 1 (Hong Kong:
Fazhu chubanshe 23R tt, 1992), pp.149-164.
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‘xiang’ #H and function or ‘yong’, two of which I have partly discussed in chapter 2. In
general, the word ‘xiang’ is used as the Chinese translation of the Buddhist term ‘laksana’,
which primarily means the appearance or attributes of things.*’ In China, the employment of
‘xiang’ is in most cases also discussed together with ‘#i” and ‘yong’. A stone, for instance, is
grey and hard. The colour and quality are the appearances, attributes or ‘xiang’ of the stone. A
stone can also be used for building a house, which can be considered its ‘yong’. Since there
are ‘xiang’ and ‘yong’ of the stone, in terms of the analysis of ‘#” and ‘yong’, which I
discussed in chapter 2, there should be a ‘#i” of the stone. In short, all beings, no matter
whether sentient beings or not, have their own ‘#i’, ‘xiang’ and ‘yong’. To Tang, the mind is
not an exception to this, as it can also be analyzed as ‘#i’, ‘xiang’ and ‘yong’. This idea helps
constitute his well-known theory of “The Nine Horizons of the Mind’, an original theory

developed by Tang, which I will now discuss.

Chapter 4.1.5 Introduction to the Theory of ‘The Nine Horizons of the Mind’

Among Tang’s more wide-ranging ideas, the theory of ‘The Nine Horizons of the Mind’,
which is set out in his final work, Shengming cunzai yu xinling jingjie, is critical. As indicated
in the name, two components play a central role in the theory, ‘mind’ (Chi. xinling &%) and

‘horizon’ (Chi. jingjie 3H5F).

Although the word ‘jing’ #% is seen in some Taoist texts in the period of Wei, Jin, and the
Southern and Northern Dynasties (220-589), ** it was after the prevalence of
Consciousness-Only in China, during the Tang Dynasty, that the philosophical meaning of the
word became more common. ‘Jing’ is primarily employed to translate the word ‘visaya’ from
Consciousness-Only, meaning ‘sphere’ or ‘field’. Different from its employment in
Consciousness-Only, however, in the Chinese tradition, ‘jing’ is commonly linked with the
word ‘jie’ 5, which helps constitute the term ‘jingjie’ %5, a term similar to the meaning of
‘mental status’ or ‘horizon’. In this sense, therefore, it can be considered that there is a close
relationship between ‘jingjie’ and the mind. In fact, ‘jing’ is usually used together with ‘xin’ or
the mind and it helps constitute another term ‘xinjing’ /3%, commonly used in daily Chinese

to mean ‘state of mind’.

For Tang, however, the meaning of ‘xinjing’ is more than just a state of mind. As I mentioned

earlier, Tang argued that there are both concrete and vacuous sides to the mind. In fact, he also

* Wu Ming %%HH, ‘Cong fojiao ti yong yi zhi hengding kan tang mou zhi fenpan ru fo 7&{#Z5S 2
THIEER -« 22 HIEB, Xinya xuebao FTTiEEHY vol.28, no.1 (2010):89-109; also see Zhang
Dainian, Edmund Ryden trans., Key Concepts in Chinese Philosophy (New Haven and London: Yale
University Press, 2002), pp.240-257.

* For example, see Guo Xiang’s Commentary on the Zhuangzi ZhE5FF3¥.
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considered that all things in the world, including the mind of humanity, contain these two
faces. While the word ‘object’ tends to indicate the concrete side of a thing, including the
human mind, it fails to denote its vacuous side. In this sense, the mind is not only an object
but more than that, an idea that will be clearer after the discussion in section 4.1.7. Therefore,
as Tang himself stated, ‘jing’ is better translated as ‘horizon’ or ‘world’ in his thought, as the
word helps contain the core meaning of object, while at the same time, lessening the meaning
of the concrete side which the word ‘object’ implies.” According to Tang’s own definition,
the term ‘xinjing’ suggests a relationship between the mind and horizons. Since ‘jing’ or
‘horizon’ is not an object, Tang considered that it is not opposite to the subject. Mind and
horizon, therefore, are not obstructive but interactive. The mind perceiving horizon indicates
that the latter is to be perceived by the former. In this case, the horizon exists in the mind. On
the other hand, the way the mind perceives is altered by different horizons.® The theory of
‘The Nine Horizons of the Mind’ indentifies nine relationships between the mind and
horizons, in which the interaction between the two is emphasized. This interaction, in Tang’s

own words, is called ‘empathic penetration’ or gantong, a term I explained briefly above.”'

The question now remaining is how ‘empathic penetration’ functions. As noted, Tang argued
that there are three characteristics of all things, ‘#i’, ‘xiang’ and ‘yong’. According to Tang, the
interaction with horizons is, for instance, only a ‘yong’ of the mind. To fully comprehend a
thing, however, Tang suggested different horizons were necessary. He considered that our
understanding of a thing always follows a particular order, which is perception first, like the
reception of sense data, followed by cognition, such as the categorization of that data.
This way of comprehension via a specific order is called ‘sequential observation’ (Chi. shun
guan IE#), by which the ‘yong’ or function of a thing is understood. Besides, ‘xiang’ or
appearances of different things are all the same from an axiological perspective, since they are
the reflection of the ‘#i’ or substance of the things. Observing the identity of ‘xiang’ is called
‘horizontal observation’ (Chi. heng guan F#i). Although ‘xiang’ are all the same from an
axiological point of view, the ‘#i’ of the thing can be different. Comprehending a thing via its
‘i’ is called ‘vertical observation’ (Chi. zong guan %i#i).”> These three ways of
comprehending the world comprise the entire activities of the mind. Admittedly, the
relationships between and among ‘ti’, ‘xiang’ and ‘yong’ as Tang argued are so far not clear.
However, I argue that the key point of Tang’s argument is not to explain these relationships,
but to suggest that all things, including the human mind, can be comprehended via the

dimensions of ‘#i’, ‘xiang’ and ‘yong’. In other words, the absence of any dimension makes

* Tang Junyi, SCYXJ vol. 1, note 15, pp.11-12.

0 Ibid., pp.12-14.

! Tang Junyi, SCYXJ vol. 2, note 20, pp.268-276.

32 For details of the three different ways of comprehending a thing, see Tang Junyi, SCYXJ vol. 1, note
15, pp.12-17.

136



our comprehension of a thing incomplete. I argue that this point is essential to our

understanding of Tang’s response to ‘scientism’, as I will discuss further below.

For Tang, a comprehensive understanding of a thing involves observing its ‘ti’, ‘xiang’ and
‘yong’ through the three ways of comprehension. These ways of comprehension correlate to
the understanding of object, subject and the relationship between the two. According to Tang,
human understanding of the world is at first outwardly directed, since it starts from the
observation of the object. However, the direction then turns inwards, from the observation of
object to the subject, which is responsible for comprehending the object. Along with the
enhancement of the extent of self-cultivation, eventually, the distinction between object and
subject is dissolved. In short, the ‘nine horizons’ of Tang discuss the spheres of object, subject
and the state without distinction between the two.” In general, the construction of Tang’s

theory of the “The Nine Horizons of the Mind’ can be summarized in the following table:

Substance (Ti §&) / Appearance (Xiang 1g) / Function (Yong Ff) /
Vertical Observation Horizontal Observation Sequential Observation
Horizon of the Discrete | Horizon of the | Horizon of Functional and

Objective Horizon | Existence of the Myriad | Transformations as related | Orderly Operations
(FHEER Things to Species and Genus (CHEEfFiEEE)
(EPIRTRIER) (HRBRALIR)
Subjective Horizon | Horizon of Interpenetration | Horizon of  Abstract | Horizon of Moral Practice
(FHEER of Perceptions Contemplation in the Void | (E{EEEE)
(RS B H55%) (B EES)

Transcendence of
Subjective and
Objective Horizon

Horizon of Conversion to
the one God

(B 1) — F155%)

Horizon of the Void of Self
and that of Existent Things

FE TR

Horizon of Embodiment of
Heavenly Virtues
(CREERITHD)

(BEEEER)
Table 2: Summary of Tang Junyi’s Theory of ‘The Nine Horizons of the Mind’**

In short, the first three horizons help describe, respectively, the ‘ti’, ‘xiang’ and ‘yong’ of
objects, which Tang summarized as the ‘Objective Horizon’ (Chi. keguan jingjie Zi#i#557).”
The first horizon is the ‘Horizon of the Discrete Existence of the Myriad Things’ (Chi. wanwu
sanshu jing EYIEGFEE), which consists of numerous unconnected and individual units. In
this horizon, each unit, including human beings, does not recognize the existence of other
beings. Therefore, each unit exists independently and no connection can be drawn between

them. For Tang, what concerns human beings in this horizon is only the individual unit. The

>3 For the translations of the names of the nine horizons, I mainly refer to Li Tu, “Tang Junyi (T’ang
Chun-i)’, in Cua ed., Encyclopedia of Chinese Philosophy, note 37, pp. 712-716. Also refer to Liu
Shu-hsien, Essentials of Contemporary Neo-Confucian Philosophy, note 21, pp.89-105; Anja
Steinbauer, ‘A Philosophical Symphony: Tang Junyi’s System’, ¥i Pu #%[# vol.8 (December 1996):
59-66; William Yau-nang Ng, T’ang Chun-i’s Idea of Transcendence: with special reference to his Life,
Existence, and the Horizon of Mind-Heart (unpublished PhD thesis, University of Toronto, 1996),
pp.64-71; Tan Sor-hoon, ‘Contemporary Neo-Confucian Philosophy’, in Mou Bo ed., History of
Chinese Philosophy (London and New York: Routledge, 2009), pp.539-608.

> Table 1 is revised from Tan’s ‘Contemporary Neo-Confucian Philosophy’, ibid., p.552.

53 Tang, SCYXJ vol. 1, note 15, p.47-49.
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existence of the individual unit is considered objective. Tang considered that all worldviews
concerning the individual, like individualism and even knowledge of individual objects,

should be categorized under this horizon.”

The second horizon is the ‘Horizon of the Transformations as related to Species and Genus’
(Chi. yilei chenghua jing {{<$HE{E3%), which consists of the classification of different
individuals in terms of their common characteristics. In the ‘Horizon of the Discrete
Existence of the Myriad Things’, there is no relationship between individuals. However, there
are actually different and common characteristics among them. By sorting the differences and
commonalities among individuals, they can be categorized into different groups. For example,
by knowing the common characteristics of a dog and a cat, both can be categorized into the
group of animals. By knowing the differences between them, however, they can be seen as

different kinds of animal. In short, in this horizon, the ‘xiang’ of the objects is observed.”’

The third horizon is the ‘Horizon of Functional and Orderly Operations’ (Chi. gongneng
xuyun jing THEER-##1%), which consists of causal connections between individuals. In this
horizon, the functions of individuals and groups are focused on. Among various functions,
Tang emphasized the relationship of cause and effect. For Tang, after considering the
existence and appearances of individuals, the causal correlation between them should be
considered. Any knowledge concerning the investigation of correlations among individuals

and groups is classified in this horizon.”®

As the ‘Horizon of the Discrete Existence of the Myriad Things’ describes the existence of an
individual thing but not its ‘xiang’ or ‘yong’, Tang considered it a horizon for describing the
‘ti’ or substance of a thing. Besides, the ‘Horizon of the Transformations as related to Species
and Genus’ describes the common characteristics of different things. These common
characteristics, to Tang, are the ‘xiang’ of the things. Therefore, it is a horizon for describing
the appearance of a thing. Likewise, the ‘Horizon of Functional and Orderly Operations’
describes the ‘yong’ of various kinds of thing. As I mentioned earlier, Tang considered that
these three horizons help describe the ‘#i’, ‘xiang’ and ‘yong’ of objects respectively, which he
summarized as ‘Objective Horizon’. In the sphere of ‘Objective Horizon’, human beings pay
attention to the object only and neglect the existence of the subject. However, along with the
increase of daily experience, human beings should realize that there must be the existence of a
perceiving and cognitive subject, otherwise comprehension of the object would not be
possible. Therefore, after discussing the ‘Objective Horizon’, Tang immediately introduced

the horizons related to subject, which he summarized as ‘Subjective Horizon’ (Chi. zhuguan

% Ibid., pp.57-152.
7 Ibid., pp.153-230.
¥ Ibid., pp.231-344.
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jingjie ¥R Y

The first of these horizons is the ‘Horizon of Interpenetration of Perceptions’ (Chi. ganjue
hushe jing EE G 4#%). In this horizon, Tang argued that the relationship between subject
and object begins from the perception of human beings. For example, the fact that an object
can be observed by me is because I have the ability to see. If I did not have such ability, the
relationship between me and the object might alter. To Tang, perception is the first step for
human beings to link themselves with others. By reflecting on the ability of perception, a
human being begins to realize the existence of self. Such existence of self, according to Tang,

is the substance of subject.”

The horizon which follows is the ‘Horizon of Abstract Contemplation in the Void’ (Chi.
guanzhao lingxu jing ¥ilR%/E%). In the previous horizon, the ability of perception is
stressed. In addition to this ability, however, the subject of human beings can also act like a
mirror and let the objects and even subjects manifest themselves as they actually are. In short,
it is the ability of doing abstract contemplation. By achieving this, the universal
characteristics among various kinds of thing are to be reflected. Such universal characteristics,

according to Tang, are the ‘xiang’ or appearance of the things.”'

The next horizon is the ‘Horizon of Moral Practice’ (Chi. daode shijian jing HEfEEEEH).
There are obviously various abilities in humans, including the abilities to perceive and to
conceive abstract ideas, as expressed in the previous two horizons. Among these different
abilities, however, Tang stressed the ability for moral practice, considering it the most
important function of human beings. Without acknowledging this function, the understanding
of the subject is not comprehensive. All moral philosophy stems from the moral reflection of

the subject.”

The above horizons are related to the ‘#i’, ‘xiang’ and ‘yong’ of the subject respectively and all
of them are summarized as ‘Subjective Horizon’. However, Tang’s ultimate goal of the
“Theory of Nine Horizons’ is not simply to introduce the characteristics of object and subject
but to dissolve the distinction between the two, the ideal explained in the three horizons
which Tang categorized as ‘Transcendence of Subjective and Objective Horizon’ (Chi. chao
zhuguan keguan jing %Eﬁ%ﬁiﬁ).m

* Ibid., p.49-51.

% Ibid., pp.345-439.

' Ibid., pp.441-604.

52 Ibid., pp.605-688.

63 Tang Junyi, SCYXJ vol. 2, note 20, p.3.
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The first of these horizons is the ‘Horizon of Conversion to the one God’ (Chi. guixiang
yishen jing Fgla)—1#13%). In this horizon, Tang suggested that only a transcendent god is the
ultimate ‘#i° or substance of the universe. Subject and object are not the concern of human
beings, as the faith of human beings should be put in God but not in anything else.

Christianity, to Tang, is an example of this horizon.**

The next horizon is the ‘Horizon of the Void of Self and that of Existent Things’ (Chi. wo fa
er kong jing ;A —"721%). In this horizon, Tang discussed the idea of emptiness in Buddhism,
considering that there is a state in which all beings, including self and any other phenomena
which he called ‘fa’ J%& or dharmas, are empty in nature. That the self is empty means there is
no unchanged nature in subject. Similarly, that all existent things are empty implies there is no
independent nature of object. In this sense, the distinction between subject and object is only a
‘xiang’ or appearance. There is no real contradiction or conflict among them. In short, the

apparent contradiction between subject and object can in principle be dissolved.”

The last horizon is the ‘Horizon of Embodiment of Heavenly Virtues’ (Chi. tiande liuxing jing
KIE{TI%), a state, according to Tang, belonging to Confucianism. In this horizon, human
beings will extend their moral consideration to others consciously, helping transform the
world with virtues. In this horizon, there is no difference between subject and object from an
axiological point of view. This idea, Tang considered, is the ‘Unity of Heaven and the Human’

(Chi. tian ren heyi K A\&—), a key notion of Confucianism.*

As Tang explicitly argued, the main characteristic of the horizons belonging to the
‘Transcendence of Subjective and Objective Horizon’ is their emphasis on practice and
experience.”” These horizons are actually certain kinds of teaching rather than purely
theoretical thought. As I will further discuss in chapter 5, I believe that this enhances Tang’s

interest in Huayan’s theory of doctrinal classification. Tang explained his idea as follows:

In these three horizons, knowledge needs to be transformed into wisdom, or attributed to wisdom, in
order to function in life and help human beings achieve the real existence of life with value. It is
different from other learning in the world, which distinguishes knowing from doing as well as
existence from value. The philosophy of it [Transcendence of Subjective and Objective Horizons] is

not only knowing but the teaching in our living and life.®®

% Ibid., p.3-73.

% Ibid., pp.75-154.

% Ibid., pp.155-252.

7 Ibid., pp.3-12.

% The original sentences are ‘{EL = - HAEREALBEES B TES  DUET AZ4TE
ML 2 A BB EE 2 A aTAE s NE TR 2 222 53 R kBT - fP R B - o 2 358
TREARHRE s MREIE4E 22 - ° see Tang Junyi, SCYXJ vol. 1, note 15, p.51.
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As I will discuss in section 4.1.7, the dimension of practice is always stressed in Tang’s
thought, and is even regarded as being one of his most important contributions to the thought
of ‘Contemporary Neo-Confucianism’.” Before discussing this, however, I wish to stress that
Tang considered that observing a thing from different angles involves various horizons. The
choice of observation is, however, dependent on the individual. There is no universal
principle requiring all human beings to reach certain horizons. Observing vertically,
horizontally and sequentially are three ways humans have of viewing the world. Since each
observation has its own perspectives on discussing subject, object and the dissolution between
the two, each constructs its own worldview in a relatively comprehensive way. Therefore,
Tang summarized them as ‘universal observation’ (Chi. pian guan }EE*%)YO which is different
from those perspectives taken only from certain particular perspectives like individual
disciplines, such as economics and physics. This point is important to our understanding of
Tang’s response to ‘scientism’, as science, according to the above analysis, is only regarded as
a particular angle and not as a ‘universal observation’. Although the nine horizons have been
briefly mentioned above, they are not the whole of Tang’s theory and, in fact, the most
important aspect of his theory is an understanding of how the horizons function together. It is

this that I now wish to consider.

Chapter 4.1.6 ‘Universal Observation’ on universal observations

Although Tang presents the horizons deriving from sequential, horizontal and vertical

observation as comprehensive, he argued that humans should not stick solely to one of them:

No matter how good a horizon of mind is, if we consider it complete and feel content with it, it

becomes the fetter of the mind.”*

For Tang, each observation uses only a part of the entire function of the human mind. None of
the observations permanently applies to all situations, which means their application depends
on particular individuals in particular circumstances.”” The most important point to recognise
is that every kind of observation is from the human mind. Therefore, as Tang argued, the spirit
of human beings towards God, the pure mind of Buddhism and the moral consideration of

others as suggested by Confucianism are actually all from the same origin but with different

% Lao Sze-kwang, ‘Cong Tang Junyi zhongguo zhexue de quxiang kan zhongguo zhexue de weilai 7
BEEZR TR EAEL A FE T BT R R, Zhongguo zhexue yu wenhua no.8 Tang Junyi yu
zhongguo zhexue yanjiu, note 25, pp.15-26.

™ Tang Junyi, SCYXJ vol. 1, note 15, p.17.

"' The original sentences are ‘S {1TELFHY BRI » ERANE Ry Sehlifi B @ FHE s > ffif#E
RO EE A S 2 #ERE < See Tang Junyi, Rensheng zhi tiyan N4 5855 (Taipei: Taiwan xuesheng
shuju, 2000), p.58.

"1 will give examples for this point in chapter 5 as it is closely related to Tang’s response to
‘scientism’.
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names.”” It is in this sense that Tang confirmed the value of all important intellectual

traditions, as he explained:

All words with meaning are reasonable from a certain perspective. If classifying them in terms of
types and levels, making clear which orders we refer to and saying them in a right time, all words

can be of benefit to the audience and can be considered ultimate truth from certain perspectives.’*

Although the term ‘order’ (Chi. cixu ZfF), which means sequence in the context of the above
citation, is very common in daily Chinese, it plays an important role in Tang’s thought. It is
because it states that the interaction among different horizons and observations needs to
follow a particular sequence. In fact, as noted previously, Tang considered that human beings
firstly comprehend the object and then turn the attention to the subject. In my view, this
already shows an ‘order’ of comprehending the world. At the very beginning of this study, I
mentioned Lao Sze-kwang, who argued that Tang Junyi’s philosophical method is Huayan’s
‘All is One, One is All’.”> As I will discuss further at the end of this chapter, Tang’s emphasis
on ‘order’ proves Lao’s idea wrong. In my view, Huayan’s influence on Tang is not its logic
of ‘All is One, One is All’, but its theory of doctrinal classification, a point I will discuss in

detail in chapter 5.

But, to return to the discussion of ‘universal observation’, although one intellectual tradition
may be better than another in the light of certain criteria, no single intellectual tradition can be
supposed to be entirely superior to others. Therefore, Christianity, Buddhism, Confucianism
and any other kind of intellectual tradition and thought are actually forms of ‘relative truth’.
The ‘absolute truth’, according to Tang, is harmonization among various ‘relative truths’, as

he explains:

That we feel dissatisfied with relative truths is only because there are usually contradictions and
conflicts among them. The ways of interdependence, inter-justification and harmony are always
neglected. The pursuit of absolute truth simply means the dissolution of the contradictions among

relative truths so that a harmony can be achieved.”

Considering the fact that there are numerous °‘relative truths’ in the world, practically

harmonizing all of them and reaching ‘absolute truth’ is impossible. Tang explicitly stated that

7 Tang Junyi, SCYXJ vol. 2, pp.353-354..

™ The original sentences are ‘“—VJER R [EIFEH 7 38 » SN O/ fF—EBLE Y NETT « 2543 H S

TI TR ERE 2 FRE - TS e 2 - SRR BT A543 R B AR AT Rl < Ibid., p.481.
See chapter 1.1.

" The original sentences are ‘FRAFTLARZEFAHEIEH » U A S L8 7 7 IS (BT 28 T A

55 > A RE T R RS T AHES A A E @ AEE - SREWEI L OARE » RSP S E 2 2 8%

FrR LU —& @ A1EE - See Tang Junyi, XWYR, note 26, p.154.
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he realized the complexity of this task. However, as ‘absolute truth’ can never be obtained,
this implies the mind will not stop at any particular stage but will continue to pursue ‘absolute
truth’. Otherwise, the ‘absolute truth’ would be a fetter of the mind, preventing it from further

improvement.”” Therefore, for Tang, the human mind is always dynamic.”

Applying this idea to the three ways of observation, Tang concluded that human beings
should always reflect on their insights and limitations, and not adhere to any of them
permanently. Even though one particular viewpoint may be employed, human beings need to
reflect on the value of it from time to time, and not ignore the value of the other types of
observation. In this sense, in my view, employing sequential, horizontal and vertical
observation to construct a worldview is not the ultimate end of Tang’s thought but only a
process which a person, ceaselessly pursuing philosophical questions, needs to experience. To
view different observations critically, according to Tang, is called ‘Universal Observation on
universal observations’. Without such ‘Universal Observation on universal observations’, the
mind will become rigid and, as a result, the achievement of an ‘infinite life’ will become

impossible. As he said:

If [viewing an issue from certain kinds of universal observation] is inevitable in principle, the
oneness of the world of philosophical truth will be split. Each philosophy can only achieve a certain
kind of universal observation. None can achieve a universal observation on the universal
observations. The human activity of mind also fails to achieve a universal observation on the
universal observations via philosophy...... the life of existence on which the activity of mind relies,

. . P . . . 79
as a result, fails to reach or achieve an infinite life of existence either.

Tang’s thought is thus a never-ending process, in which all the ‘relative truths’ are to be
harmonized.® In fact, as I will discuss in chapter 4.2, Tang harmonized Fang’s thought based
on this idea. The key to achieve this ideal is the human mind, since different forms of
observation actually stem from it. Whilst this discussion may have helped reveal Tang’s
complete thought, a crucial issue remains, namely how to make the thought practicable. It is
therefore necessary to consider the practice of the mind, otherwise the theory will be a kind of
empty talk. In fact, Tang discussed the practice of the mind throughout his writings, and I

consider this in the next section.

7 Tang Junyi, SCYXJ vol. 1, note 15, p.17.

™ Tang Junyi, XWYR, note 26, pp.148-149.

" The original sentences are ‘75 ELURZEHT b W28 » FIFFTERSEHY > {5 > 4 » BBy HEZ {57 >
M— U2 R AE & A — B - 1 fE—RE R R 2 el - T A L EETEE) - TR R B
BRI S BRI O BEENFT R Z AR a R NN REE B T e R — R
A di{EAE S o Tang Junyi, SCYXJ vol. 1, note 15, p.31.

% Roger T. Ames, Confucian Role Ethics: A Vocabulary (Hong Kong: The Chinese University Press,
2011), pp.77-85.
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Chapter 4.1.7 Theory of Practice: A Preliminary Discussion

Many scholars correctly state that the main theme of Confucianism is moral self-cultivation,
in which how to become good is stressed.*’ While some scholars like Julia Ching emphasize
the external rituals of Confucianism which Confucian scholars practice in order to achieve

* others pay more attention to the internal practice of the mind.* However,

self-cultivation,®
as Confucius said, “What can a man do with the rites who is not benevolent? What can a man
do with music who is not benevolent?’® In this sense, in my view, external rituals seem to

play a secondary role, as the most important element is the quality of the mind.

In fact, some scholars argue that because of social and economic changes, many Confucian
rituals are no longer relevant in contemporary society.”” Taking this a step further, the
characteristics of a Confucian in modern times are inevitably different from those of the
past.’® If we consider the words of Confucius, however, there is no necessary relationship
between Confucian rituals and being a good person. Even if there was no ritual at all, a person
could still achieve self-cultivation. On the other hand, if a person does not achieve

self-cultivation, the existence of the rituals alone is meaningless.

While discussing the practice of the mind, Tang Junyi also suggested a theory, known as
‘gongfu’ IH7%, a word which has no exact equivalent in English but approximately means ‘the
effort spent on something’.*” In discussing self-cultivation, therefore, this can be expressed as
the ‘gongfu of self-cultivation’. Many Confucians, especially those in the Song and the Ming
dynasties, suggested their own ‘gongfu of self-cultivation’. Tang, however, is probably the
only contemporary Confucian thinker who tried to suggest such a theory. As Lao Sze-kwang
says, with the death of Tang, the tradition of discussing the ‘gongfu of becoming moral’
ends.*® In his Zhexue gailun ¥24%sh (Introduction to Philosophy), Tang emphasized the

role of practice after his discussion of various philosophical theories, arguing that their real

8! Philip J. Ivanhoe, Confucian Moral Self Cultivation (Indiana: Hackett Publishing, 2000).

%2 Julia Ching, Chinese Religions (Hampshire and New York: Palgrave MecMillan, 1993), pp.59-65.

¥ Yang Rubin 5%, ‘Xin rujia yu mingqi zhuyi $i{EREFH ¥ 2, in Chen Dehe PHfEF] ed.,
Dangdai xin ruxue de guanhuai yu chaoyue “&{CH HEEERY R BIHLEE#L (Taipei: Wenjin chubanshe
SCEH R, 1997), pp.317-363.

8 See The Analects, Book 3, Chapter 3. For the translation, see D.C. Lau, Confucius: The Analects
(London: Penguin, 1979), p.67.

% Yao Xinzhong, ‘Who is A Confucian Today? — A Critical Reflection on the Issues concerning
Confucian Identity in Modern Times’, in Yao Xinzhong and Tu Wei-ming ed., Confucian Studies vol.2
(New York: Routledge, 2011), pp.392-410.

% Liu Shu-hsien, ‘Confucianism as World Philosophy: A Response to Neville’s Boston Confucianism
from a Neo-Confucian Perspective’, Journal of Ecumenical Studies vol. XL, no.1-2 (2003): 59-73.

% Ni Peimin, ‘Gongfu — A Vital Dimension of Confucian Teaching’, in David Jones ed., Confucius
Now: Contemporary Encounters with the Analects (Chicago and La Salle: Open Court, 2008),
pp-167-187.

¥ Lao Sze-kwang, ‘Cong Tang Junyi zhongguo zhexue de quxiang kan zhongguo zhexue de weilai’,
note 69.
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value was in practice rather than in discussion. The theory of ‘gongfu’, therefore, is

essential.¥

He defined this theory as follows:
The simplest definition of the learning of moral achievement of human beings is the conscious
alteration of the behaviour of their bodies. Its most profound ‘gong fu’, however, is cultivation of

mind.”

To understand this mental practice, I will highlight four points in Tang’s thought. First, he
considered that all evil ideas preventing human beings from improving themselves stem from
the desire for the material. Second, he argued that human beings should recognize the ability
and the possibility of overcoming this desire. Third, if, despite their ability, and the possibility
of overcoming this desire, human beings still fall into it, Tang considered that there would be
a sense of humiliation in humans, and this would motivate them to improve again. In this
sense, it is anticipated that the stronger the sense of humiliation humans feel, the greater their
determination for self-cultivation. Fourth, Tang considered that there is no universal principle
of practice for all human beings, implying that the suggestion of a theory of practice depends

on individuals.”!

Admittedly, Tang’s discussion of practice is rather simple. However, its characteristics easily
make him distinguishable from his fellows since he was not only trying to develop a theory
concerning self-cultivation, but also to practise what he suggested. In other words, Tang not
only discusses what is good, but also how to be good. Therefore, his thought is also described
as the ‘scholarship of becoming moral’ (Chi. chengde zhi xue ;ﬁ{%z%).gz In fact, as I will
discuss in chapter 4.3 and chapter 5 respectively, Tang’s emphasis on practice not only
influences his interpretation of Huayan thought, but also his response to ‘scientism’. This
general introduction to Tang’s thought leads us to his consideration of the failure of Western

culture.

Chapter 4.1.8 Tang on the Failure of Western Culture

Like Thomé H. Fang, Tang Junyi also considered that Western culture was failing. In general,

he concluded that Western culture developed downwards and outwards, from, in his

% Tang Junyi, Zhexue gailun vol.2 (Taipei: Taiwan xuesheng shuju, 1996), p.544.

* The original sentences are ‘ A\ fE BB > 22 » HIgiE > % » 8 A ABTHE O 5
Be 217 R EEAVIILASCE R - B AR - AR TR Z e Al RIEEAZALZ B8
See Tang, ZG vol.1, ibid., p.23.

°! For Tang’s theory of practice, see Tang, DZZJ, note 14, pp.48-147. For supplementary discussion,
see Thomas A. Metzger, note 45.

2 Lao Sze-kwang, ‘Cong Tang Junyi zhongguo zhexue de quxiang kan zhongguo zhexue de weilai’,
note 69.
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terminology, the ‘Transcendence of Subjective and Objective Horizon’ to the ‘Objective
Horizon’. To explain this, Tang first suggested that the development of modern science
stemmed from the ‘Horizon of Abstract Contemplation in the Void’, the fifth horizon in his
theory of nine horizons, in which humans thought about the universal characteristics of
phenomena. From this, the development of studying abstract concepts including mathematics
became possible. On the one hand, Tang admired the great achievement of Western culture in
developing modern science; on the other hand, he criticized Western culture for failing to
develop it upwards, from the ‘Horizon of Abstract Contemplation in the Void’ to the ‘Horizon
of Conversion to the one God’ or to any of the other horizons in the “Transcendence of
Subjective and Objective Horizon’. Tang believed that Western culture developed in an

opposite direction:

This turning downwards and outwards from the ‘Horizon of Abstract Contemplation in the Void’
causes problems in the contemporary world that human beings face. The culture of this so-called
modern world differs from that of the classical world, which develops upwards and inwards from the
‘Horizon of Abstract Contemplation in the Void’ and creates a moral-and-religion based social

culture. This is a difference of direction and this difference is led by changes in Western culture.”

To Tang, the downward and outward development of culture not only caused ‘scientism’,
which denies the value of religion, but also individualism, which recognises human beings as
merely different individuals, and even Marxism-Leninism, which classifies them in various
socio-economic groups. As a result, he held that humanism was destroyed and the future of
humanity put in crisis.”* In order to complement the shortcomings caused by this cultural
change, Tang suggested that the development of science needed eventually to be subordinated

to a kind of moral philosophy or religion, as he argued below:

In previous times, morality which belonged to an individual nation, an individual class and an
individual occupation or profession is certainly [a kind of] closed [system]. Only emphasizing
certain particular moral norms or a morality in particular behaviours is, however, also closed.
[Instead,] the morality of truly admiring different kinds of personality and the virtue of penetrating
all morals empathically through an open mind are respectable. In terms of philosophical wisdom, a
philosophical theory, which illustrates the common nature of all religions, illustrates how a

philosophy empathically penetrates all kinds of morals, and illustrates that these kinds of religious

** The original sentences are *[— ¥ I ZREEE T ANE N - DUR R EE A 2 R JREN
Fred i At g b2 5L > JhE N i+ g b > B HEIIREE R RN DUk
—DUBTERBR AR Z gL HARATT AR ERE « FARA 7 2 8 > QIDAPE 7 S0 b i Ky
F 2 -’ See Tang, SCYXJ, note 20, pp.456-457.

* Tang, ibid., pp.457-462; also see Tang Junyi, Renwen jingshen zhi chongjian N\ SCk5wH> B
(Hong Kong: Xinya yanjiusuo JroafffZefh, 1974), pp.153-164.
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morality and philosophical wisdom should predominate over all knowledge and technology, is going
to occur. It is not my personal view but the call of our time, or the direction which follows the trend

of current religious morality and philosophy.”

In my view, this represents the central element of Tang’s thought. At least, it is the goal for
which Tang developed his thought. In his theory of ‘The Nine Horizons of the Mind’,
different scales of values are put into various horizons. Horizons particularly contribute to the
development of the study of material and abstract ideas. The ‘Horizon of the Discrete
Existence of the Myriad Things’, the ‘Horizon of the Transformations as related to Species
and Genus’, the ‘Horizon of Functional and Orderly Operations’ and the ‘Horizon of Abstract
Contemplation in the Void’ are in the lower ranking, while ‘Transcendence of Subjective and
Objective Horizon’ occupies a higher position. In this sense, like the ‘blueprint’ suggested by
Fang that I discussed in chapter 3, Tang’s theory seems to handle the challenge of science.
However, before I discuss how effective their responses to ‘scientism’ are, a more critical

review of Tang’s thought is necessary as it relates to our discussion in chapter 5.

Chapter 4.1.9 Conclusion: A Critical Review of Tang’s Thought

Although Tang is considered one of the most important figures in Chinese intellectual history,
his thought has been much criticized in academia. First, it is argued that he tended to privilege
Confucianism and to integrate various intellectual traditions into Confucianism.”® At first
sight, this criticism seems reasonable, as Confucianism is considered the final horizon in
Tang’s theory of the ‘The Nine Horizons of the Mind’, implying that Confucianism is the
most important intellectual tradition. However, if we consider Tang’s own philosophical
position, saying that Confucianism is the most important among various intellectual traditions
seems only applicable to Tang’s own situation. Not everyone regards, nor needs to regard,
Confucianism as the most important intellectual tradition. As Tang argued, his main concern
is to explain the existence of the mind, especially its ability to employ moral consideration.

For Tang himself, Confucianism provides the most convincing explanation of this.

% The original sentences are ‘& H 2 {87 RS —EHE « —Plgk Mg - (7P
REPARVERE - M R ESTRAREE - BURIATT BARE 2 BT - TN R —EIPARVETE - EReRaiaik
EAFEZIPREZ AFZ B > i DA—Fai iy OEs - DAL — VB EGE - Bk 2 (T8> DERE
17 o DIFTEREE = 7 » All—REsREA Rl — VISR 2 HE 2O E - SRBHA A LB — V) 281
THEVE 2 (18 #182 » WaR A RECEEEPTEREE » B R—U) AR 52 2 PTG - )
BB - WEIEF A BB A 2 SR BE B R 2 RITEFRE  IEE— AZ R AT
17, < * See Tang, SCYXJ, note 20, pp.465-466.

% Du Baorui #-{#%#, ‘Dui Tang Junyi gaoju ruxue de fangfalun fanxing 5 E s = SRR 754
S’ in Zheng Zongyi B{5EE ed., Xianggang Zhongwen daxue de dangdai ruzhe AT LA
HE{Cf#E% (Hong Kong: New Asia College, 2006), pp.281-330; Peng Wenben #2374, ‘Tang Junyi
lun “geti de ziwo” FEEF:R " {HEEAVE TR | °, Zhexue yu wenhua #FTEEEITAL vol.36, no.8 (2009):
77-100.
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Since the ultimate goal may be different for different people, considering Confucianism the
best philosophy in all situations is not essential. For Tang, Confucianism is the best
explanation of moral issues among other intellectual traditions, as, for him, Christianity,
Buddhism and other intellectual traditions are not the final answer.”” However, they may be
the answer for other people. In this sense, Tang considering Confucianism the last horizon
does not mean that Confucianism plays a superior role to other intellectual traditions. Judging
different intellectual traditions ‘objectively’ or in a scholarly way is not his main concern.
Instead, what he tries to achieve is the absorption of different intellectual traditions into his
own system, so that each intellectual tradition has its own place.” As Tang argued, the ideal
world he wanted is a world of harmony (Chi. he #1), in which different views and values can
co-exist without conflicts and obstacles. A world with identical value (Chi. tong [5]), which is
also sometimes translated as ‘harmony’, was not what he pursued.99 Confucianism, for Tang,
is the best intellectual tradition for achieving this world of ‘he’ '™ Tn fact, as T mentioned in
chapter 3.1.6, this is one of the main differences between Fang and Tang, as the former seems
to pursue a value which is shared by various cultures, while the latter aims at preserving
different values. As I will discuss in chapter 5, both Fang and Tang appropriated aspects of
Huayan thought to achieve their goals. In short, in my view, criticizing Tang for ranking
Confucianism as superior and other traditions as inferior may, in the final analysis, not be fair

to Tang.

In fact, I would argue that Tang did not put Confucianism above other intellectual traditions.
On the contrary, his thought helps define the effectiveness of Confucianism. According to
Tang, Confucianism belongs to °‘sequential observation’. It is only one of the three
observations which make up the function of the mind. In this sense, there is no absolute
superiority of Confucianism over other intellectual traditions. This point is very important
because it helps us understand Tang’s interpretation of Huayan thought, which I will discuss
in chapter 4.3. Just as Kant’s discussions of the subject actually help limit the power of the
subject, Tang’s discussions of Confucianism also help limit its power.'®" This point,

unfortunately, is ignored in almost all scholarship about Tang.

97 Tang, SCYXJ, note 20, pp.556-589.

% See Anja Steinbauer, ‘A Philosophical Symphony: Tang Junyi’s System’, note 53.

9 Tang, RJZC, note 94, pp.63-66. For further discussion of the concepts of ‘ho’ and ‘fung’, see D.W.Y.
Kwok, ‘Ho and T’ung in Chinese Intellectual History’, in Richard J. Smith and D.W.Y. Kwok ed.,
Cosmology, Ontology, and Human Efficacy: Essays in Chinese Thought (Honolulu: University of
Hawaii Press, 1993), pp.1-9.

100 Tang, XWYR, note 26, p.265.

%" Kwan Tze-wan, ‘Subject and Person as Two Self-Images of Modern Man: Some Cross-Cultural
Perspectives’, paper presented at conference ‘Issues confronting the Post-European World’, Prague,
Czech Republic, November 6-10, 2002; Thomas A. Metzger, A Cloud Across the Pacific: Essays on the
Clash between Chinese and Western Political Theories Today (Hong Kong: Chinese University Press,
2005), pp.266-278.
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Second, Tang’s thought is largely considered ‘pan-moralism’, in which all phenomena in the
world are summarized as moral activities of the mind.'” Similar criticism, in fact, appears in
many discussions of Confucianism, where the issue of morality seems to play a dominant
role.'” Although the term ‘pan-moralism’ is a kind of criticism that some scholars such as
Chen Te [fi%F are eager to make about Tang,104 I consider that such a description can, in fact,
be considered a kind of appreciation of Tang’s own definition of moral activity. While

discussing the nature of moral activity, Tang said:

I think the nature of moral life is to overrule one’s own living consciously. Since I believe that,
fundamentally, human beings can reflect consciously, we can view ourselves or the world
consciously in a different manner...... moral value is shown at the moment that the limit of our
actual self is transcended...... the actual self means the self trapped in an object in a particular time
and space...... the common nature of moral mentality and moral activities is to help the self get rid
of the trap, helping the self not to get trapped again. Moral value is shown at this moment of

. . 105
liberation.

According to Tang, moral value is shown whenever actual life is consciously transcended.
Whether a life is moral or not depends on the extent of the transcendence. The more the actual
life is transcended, the more moral the life is.'% Therefore, Tang concluded that:

All of your life can be moralized, as long as you consider that the life is supposed to be.'"’

‘Pan-moralism’, in this sense, is not a criticism at all. On the contrary, it reflects the fact that
Tang tried to show moral value in different situations, an attitude suggested in Confucius’

saying, ‘The gentleman never deserts benevolence, not even for as long as it takes to eat a

192 T A. Metzger., “The Thought of T’ang Chun-I (1900-1978): A Preliminary Response’, in Huo
Taohui ed., Tang Junyi sixiang guoji huiyi lunwenji vol. 1, note 46, pp.165-198.

19 For discussion about the issue, see Li Minghui Z=HF#, ‘Lun suowei rujia de fan diode zhuyi ZfiFf
HHUEFAZEEEE |, in Dangdai xin ruxue lunwenji — zonglun pian S {EE R E — 48
s (Taipei: Wenjin chubanshe SCFEH AT, 1996), pp.179-245.

1% Chen Te, ‘Tang Junyi xiansheng de wenhua zhexue yu fan diode zhuyi FFEHE5eA4: Y S0 LHTEEL
T E{E X, in Dangdai xin ruxue lunwenji — zonglun pian, ibid., pp.247-264.

'% The original sentences are ‘FFREEATEAIAE - BIHEVECTRCEHC 24T - ARG
ANEAR FREEE R - FrRAIRMERMEC - SR - AR DAARE 2 HENEEE. ... EEE
HEFN THREAREH B ER.. . T REEREN RS B e
HIK..... . MEECH ~ EET R 20 ~ BIfE B 3R A BRI E R - NEA RS - s
fEEENFRBA LR 1% - ° See Tang, DZZJ, note 14, pp.4-7.

1% See Tang Junyi, Wenhua yishi yu daode lixing XALEShELEEM 4 (Taipei: Taiwan xuesheng
shuju, 2003), p.25.

"7 The original sentence is “fi—t/J 455 A LB » RE{R 2 AEH R IR BIEZHTRER T
Ibid., p.65.
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meal. If he hurries and stumbles one may be sure that it is in benevolence that he does so.”'®

The emphasis on moral value in all situations and phenomena is undoubtedly a characteristic
of Tang’s thought and is similar to Huayan thought, which considers the fruit of Buddha to be
always harmonious, a point I will return to in chapter 5. In my view, considering this
characteristic a shortcoming may not be appropriate, as, according to Tang, viewing the world
in a contrary way may also reflect that a person is not moral enough. A short story helps
explain this idea. In the myth about Emperor Yao £ and Emperor Shun %% in ancient China
around the twenty-third century B.C., it is said that Emperor Yao transferred the ownership of
the country to Shun, as the latter was a moral person. This myth is always considered the
political ideal of Confucianism.'” Once asked by a student if Emperor Yao was forced to
give way to Shun when the latter held the military power, Tang responded agitatedly, arguing
that we should not doubt others” good intentions simply because we do not share them.'"” In
this sense, according to Tang, it is the person who cannot act well who needs to reflect, not
the person who can act well who deserves the challenge. Therefore, after defining the
meaning of moral activity as suggested by Tang, I argue that it is not necessary to defend the
view that Tang’s thought is not ‘pan-moralism’. On the contrary, this description helps

confirm the characteristic of his thought, which is to consider the world full of moral value.

Third, Tang is largely considered an ‘idealist’ by many scholars, which suggests that only the
mind is true or real.'"" This description, in my view, clearly simplifies Tang’s thought. As
discussed above, Tang explicitly said that he admitted the existence of the matter. In his
theory of ‘Nine Horizons’, there are three horizons explaining the substance, appearance and
function of objects. He also argued that there are many reasons which constitute a
phenomenon, although moral reason is the one he considered most determinative.''
Therefore, I argue that considering Tang an ‘idealist’ is contrary to his own idea. This illusion
concerning Tang is probably caused by his emphasis on the role of the mind. Based on the
fact that matter and objects also play a role in his thought, it may be said that what Tang is
concerned with is the relationship between subject and object, or mind and material. The term

‘idealist’, therefore, is so misleading that it only makes Tang’s thought confusing.'"

108 See The Analects, Book 4, Chapter 5. For the translation, see D.C. Lau, Confucius: The Analects,
note 84, p.72.

19 Chang Kwang-chih, Art, Myth, and Ritual: the Path to Political Authority in Ancient China
(Cambridge, Mass.: Harvard University Press, 1983), pp.107-129.

"% For the story, see Chen Yongming [#i7k BH, Zhexue ziwuxian #TEEF4% (Hong Kong: Shangwu
yinshuguan PHFSEIERE, 1993), pp.234-242.

M por examples, see Chan Sin Yee, ‘Tang Junyi: Moral Idealism and Chinese Culture’, note 34; Li Tu,
‘Tang Junyi (T’ang Chun-i)’, note 53.

"2 Tang, WYYDL, note 106, pp.15-19.

"3 For more discussion, see Lau Kwok-keung (Liu Guogiang) 254, ‘Tang Junyi xiansheng zhi

shizai guan BEEFILA 2 BEIEE, Ehu yuekan $&35 H T vol.137 (November 1986): 13-20.
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Although the criticism of Tang may not be as serious as many scholars believe, I consider that
there are potential difficulties with his theory. The most important of these is the issue of the
existence of the mind, and especially its function of moral consideration. Tang tended to
consider that the existence of the mind is a practical rather than a theoretical issue. In other
words, human beings can experience but not think of the existence of the mind. Tang
obviously agreed with Xiong Shili’s idea that the experience of the mind is a ‘manifestation’

in our daily life.!"* Intuition, as he admitted, became more important in his later life.!'

However, in my view, if such experience is denied by an individual, or their experience is not
as strong as Tang’s, his theory becomes less persuasive.''® In fact, while discussing Tang’s
thought, some scholars may consider that the existence of the mind and its characteristic of
being morally good is just an ‘assumption’ made by Tang.""” Although when we consider the
existence of the mind and its characteristic of moral consideration an assumption seems
necessary theoretically, this may not touch the core of Tang’s thought. As he admitted, his
argument concerning the existence of the mind is like that of Descartes’ ‘I think, therefore, I
am.” Only when a human being uses the mind can its existence and characteristics be
acknowledged. As long as there is a feeling of sympathy in the daily life of human beings, the
capacity for moral consideration is proved.'”® In this sense, I argue that Tang’s argument for
the existence of his own mind and its function is mainly empirical, based on his own inner
experience of moral reflection. Therefore, I call him a ‘moral empiricist’. Tang’s argument for
the existence of the mind of other human beings is similar. As Tang considered that his own
mind was moral, therefore, it would therefore be immoral to assume that only he had a mind.
He also argued that he felt the existence of the minds of other people in his daily
experience.'"” This experience Tang called ‘empathizing with the same feeling’ (Chi.
Tongqing gonggan [Ef53LER). " Therefore, admitting that minds exist in all human beings is

not a theoretical but a practical point, experienced in our daily life but not in our thought."*'

4 Tang, SCYXJ, note 20, p.359.

"5 Tang Junyi, Zhonghua renwen yu dangjin shijie bubian FH¥E A\ L1 4 5545 vol. 1 (Guilin:
Guangxi shifan daxue chubanshe BE&PHETEIAEEH 1, 2005), pp.344-361. For discussion, see Frederick
J. Streng, Understanding Religious Life (California: Wadsworth, 1985), pp.259-261.

% As Mark R. Wynn argues, some persons are ‘more sensitive than others to the needs of their
fellows.” In other words, the ‘moral experience’ is not necessarily the same amongst people. See his
Emotional Experience and Religious Understanding: Integrating Perception, Conception and Feeling
(Cambridge: Cambridge University Press, 2005), pp.1-3.

"7 Kevin Shun Kai Cheng, Karl Barth and Tang Junyi on the Nature of Ethics and the Realization of
Moral Life: A Comparative Study (unpublished Th.D thesis, Graduate Theological Union, 1995).

18 Tang, SCYXJ, note 15, p.9.

"9 Ibid., pp.87-88.

120 Tang, SCYXJ, note 20, pp.631-647.

SR ¢

2! Huang Huiying %&££%%, ‘Tang Mou er xiansheng dui taren xinling yu xingshan de pupianxin de
lunshu [ 22 2 9 A2 4t A0 B BV 2 Y5 @ MR A Sm ", Ehu xuezhi $E3EEEE vol.43 (2009):
96-119.
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In fact, since Tang’s argument is mainly based on his experience and the existence of the mind

is never proved theoretically, '*

the feasibility of ‘The Nine Horizons’ may also be
doubted.'” Perhaps it is only Tang who can say if the interpenetration among ‘The Nine
Horizons may be achieved or not, since other people cannot share his experience.
Alternatively, people who follow Tang’s theory of practice may also experience the horizons
as Tang suggested. In this sense, I think that Tang’s thought seems doomed to be criticized as
subjective and idealistic, though in fact he introduced routes for his readers to follow. Tang
stressed that his thought is only an answer for him. I also suspect that his theory is only valid
for his own experience since it is, to a large extent, very particular. However, Tang’s theory
may be considered universal insofar as it is based on an experience that all human beings are
believed to have. This is the experience of moral consideration. Various disciplines may have
their own explanations of this experience. For Tang, however, it derives from the human mind.
Undoubtedly, Tang emphasized the function of moral consideration of the mind. For those
holding a similar position, therefore, his theory may be more convincing. In short, in my view,
the effectiveness of Tang’s thought seems to depend on the individual. The more attention a
person pays to Tang’s notion of moral consideration, the more effective Tang’s thought will be,

and vice versa. This point is like Huayan thought, in which the achievement of a harmonious

world depends on the quality of the practitioner.

Second, the meaning of the mind Tang suggested is so broad that it is difficult to obtain any
specific meaning for it. As I have said previously, in the Confucian tradition, there are
numerous words relating to subjectivity, each of them referring to a specific meaning or
function. Mind (Chi. xin ), sentiment (Chi. ging 1%) and desire (Chi. yu #{) are some

* containing

examples. Although the application of them may vary among different thinkers,'"
all their meanings within a single term is not popular. For Tang, however, all the functions and
characteristics of the subject seem to be attributed to the concept of mind or ‘xinling’. This is,
on one hand, an innovation by Tang, especially in the context of modern Chinese
philosophical study. On the other hand, however, the extensiveness of the meaning of the
concept may also make its content too broad and its characteristics too vague. Perhaps it is

this innovation which creates the difficulty of understanding Tang’s thought and experience.

The subjective nature of Tang’s theory has led to much commentary upon it, but whether

22 Fung Yiu-ming, ‘Three Dogmas of New Confucianism: A Perspective of Analytic Philosophy’, in
Mou Bo ed., Two Roads to Wisdom? Chinese and Analytic Philosophical Traditions (Chicago and La
Salle, Open Court, 2001), pp.245-266.

' Fung Yiu-ming (Feng Yaoming) JE¥EEH, “Chaoyue neizai" de misi: cong fenxi zhexue guandian
kan dangdai xinruxue " FEFRATE | BYRRE ¢ RO EBEE S A FEE (Hong Kong: Chinese
University Press, 2003), pp.58-73.

2% For a full discussion about their meanings throughout intellectual history, see Lao Sze-kwang,
Xinbian Zhongguo zhexueshi 4R EITFTE S (3 vols., Guilin: Guangxi shifan daxue chubanshe &

PHEMEIAER R AL, 2005). B
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criticisms or defences, all may be valid from certain perspectives. Tang’s thought is inevitably
enhanced by its complexity, but this complexity also makes his thought less rigid than the

thought of many of his fellow academics. As Tang said:

I don’t want my philosophy to be a castle but a bridge. I don’t want my philosophy to be a

. . 125
mountain but a road and river.

Using the bridge, road and river metaphors, Tang suggested that everyone can find their own
destination.'”® He recommends no fixed philosophical model and this is probably the main
feature of his thought.'”” It is also the source of his strengths and his weaknesses. Tang’s
work was extensive and discussed many topics, including education and politics, which
cannot be covered in a single chapter. However, I believe that the introduction above covers
the most important elements in his thought for understanding his appropriation of Huayan
thought, which I discuss in chapter 4.3. First though I wish to show how Tang harmonizes
Fang’s thought, an issue almost totally ignored in academia but important to our

understanding of their appropriations of Huayan thought.

Chapter 4.2 Tang Junyi’s Harmonization of Thomé H. Fang’s Thought

There are two reasons for discussing Tang’s harmonization of Fang’s thought here. First, as I
briefly mentioned in chapter 1, Tang was a student of Fang. However, this teacher-student
relationship is always neglected in academia. In fact, as I will show below, Fang’s thought
seems to have inspired Tang. Only by considering this point can Tang’s thought be
comprehended thoroughly. Second and more important for this study, Tang’s harmonization of
Fang’s thought is a good example of his idea of ‘Universal Observation on universal
observations’. As I will discuss in chapter 5, Tang tried to harmonize various intellectual
traditions in order to avoid causing ‘scientism’. His harmonization of Fang’s thought,

therefore, provides a preparatory discussion for chapter 5.

Although Tang refused to be a private student of Xiong Shili and considered he had

established his own thought prior to meeting the latter,'”” his role as Xiong’s follower is

> The original sentences are ‘& R 2 TTELRL (R 2 FESE - MIMERRH B —H6HE  BHAME
PTERANUIR > T MERE fy— B ES ~ KRR © * Tang, SCYXJ, note 15, pp.34-35.

120 Tang, RJZC, note 94, pp.566.

127" Although the theory of ‘The Nine Horizons of the Mind’ is a model, Tang considered that it is a
model of his own but not a model universally applicable to all people. As he argued in the preface of
Shengming cunzai yu xinling jingjie vol.1, where the theory of ‘The Nine Horizons of the Mind’ is
suggested, it is not a must for a person to read the book. Whether reading it or not depends on that if a
person feels a question. See note 15, p.7. Instead of an expression of his humble character, I think it is a
sound comment on his thought.

128 Tang, NZX, note 3, p.42; Tang, SCYXJ vol. 2, note 20, p.480.
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always stressed,'” a phenomenon I do not find a satisfactory explanation. Interestingly,
chatting once with a Western scholar, Tang said, in English, ‘Fang is my teacher’. The scholar
wondered if Tang had said, ‘Fang was my teacher’ but Tang emphasized that even though a
long time may have passed, in Chinese tradition, the relationship between a teacher and a
student continues.”® A letter from Tang to Fang in 1962 suggests the close relationship

between them:

My own immature works are not worth mentioning. But I do still remember my teacher saying more
than thirty years ago that philosophy should contain both emotion and reason as well as involving an
analysis of literature and science. I did not understand then what this meant but I have subsequently
realized this task is not easy. Contemporary philosophers separate emotion and reason, taking a
particular theme and arbitrarily applying it to everything. The harm this can do is serious and
eventually affects everyone. Therefore, I always want to set beginners on the right path, insisting that
emphasizing one particular reason is to be avoided and that they should pursue the whole character
and wisdom of life. My works are so crude that they fail to achieve this and my intellect is also
rather limited so that I am unable to comprehend literature. Fortunately I have not completely
abandoned my teacher’s words of long ago and I am willing to teach young people in this spirit so

that they should not be hidden from a single perspective."'

Tang’s letter explicitly shows both his own sense of humility and his respect for Fang.
Perhaps the letter may be considered a polite form of address as Tang was observed as always
being kind to others."”* However, I argue that the interpretation of the letter may be different
if the characteristics of Fang’s thought are taken into account. As I discussed in chapter 3,
Fang distinguished ‘transcendent-immanent metaphysics’, based on the wholeness of the
world, from what he saw as dualistic ‘praeternatural metaphysics’, based on a single
perspective. In my view, Fang’s ‘transcendent-immanent metaphysics’ is probably what Tang

described he was trying to achieve in the letter.

However, based on his own thought, which tries to confirm all valuable intellectual traditions

2 Lju Shu-hsien, “Xiong Shili (Hsiung Shih-li)’, in Antonio S. Cue ed., note 37, pp.801-806; Guo
Qiyong EF[#% 5, ‘Tang Junyi yu Xiong Shili’, in Huo Taohui ed., Tang Junyi sixiang guoji huiyi lunwenji
B EAHER &g & vol.3 (Hong Kong: Fazhu chubanshe, 1991), pp.128-141.

0 Tang Junyi, Tang Junyi quanji FEEF45 vol.30 (Taipei: Taiwan xuesheng shuju, 1983), p.521.
"*! The original sentences are “fifi 4 i1 - U 1418 = +BRAFEAIRE T AT 2 20> ST E 3 SRR IS B »
WA SRR - BIFE AR - & 9FHAR S - TE 2 HTEE  E5~ a2 EEHE
= gl Z B DA AN R 2 HEEOUHE M R A R - INE &ImIEY) 2 2 J5 1w
EtE— 2 28 DB NE 2 MR B 2 E 2 4 - fHEHE - B2 LRI - A7
R HANRE BB SCER o MEINSERRE TSR 2 LU (SR ER - B LA — i 2 B E
uH. - ° See Tang Junyi, Shujian ZEf§ (Taipei: Taiwan xuesheng shuju, 1990), pp.30-31.

2 For the image of Tang among his friends, colleagues and disciples, see Tang Junyi quanji vol. 30,
note 130; Donald J. Munro, Ethics in Action: Workable Guidelines for Public and Private Choices
(Hong Kong: Chinese University Press, 2008), pp.121-128.
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and harmonize various ‘relative truths’, it may not be Tang’s intention to negate the value of
‘praeternatural metaphysics’ but, instead, to acknowledge the values of both ‘praeternatural

metaphysics’ and ‘transcendent-immanent metaphysics’. As Tang stated:

In human metaphysical thought, there are naturally two types of approach: the absolutism that covers
the practical world with a metaphysical reality, and the relativism that divides the metaphysical
reality and practical world in two.....I cannot stop the successive occurrence of these two types of
metaphysics. I also think that this division never ends. The people who recognize the profound
meaning of harmonization I describe will also know that the successive occurrence of the two types
of metaphysics helps develop a teaching...... Since there is successive appearance, there is no
contradiction if this happens in the thought of a person or in the intellectual history of
humanity...... these two types of metaphysics help different individuals who are in different phases

of development. It helps individuals not to become stuck in the current phase.'”

Although Tang never quoted Fang’s works, I argue that his view on the two types of
metaphysics is largely identical to Fang’s, a point no scholarship has previously mentioned.
Therefore, Tang’s harmonization of the two types of metaphysics is a complement to Fang’s
idea of distinguishing these two metaphysics. In order to harmonize the two types, Tang
firstly suggested the idea of doctrinal classification, where I argue that in his view various
apparently contradictory ideas actually derive from different periods, so that there is no real
contradiction between them. I will discuss this in detail in chapter 5. Secondly, Tang further
argued that individual metaphysics fitted the needs of individual people. Therefore, no
metaphysics should be negated in principle. Thirdly, based on his idea of ‘empathic
penetration’, different intellectual traditions occur successively without an end. In my view,
all these ideas of Tang are substantially better understood if the linkage between Fang and
Tang is acknowledged. That is to say, if only the relationship between Xiong and Tang is
stressed, such issues in Tang’s thought as to why and how to harmonize different subjects and
values in the world may not be easily understood. Ironically, it is exactly this idea that Tang
suggested in the epilogue of his last work, Shengming cunzai yu xinling jingjie, an idea

believed to be his final position.'**

As I argued above, following Fang, ‘scientism’ should be seen as a kind of ‘praeternatural

metaphysics’.  Tang’s  harmonization  of  ‘praeternatural  metaphysics’  and

'3 The original sentences are “fE A\~ % 52 FAH » WAAR B> —#1> 45 « BILUY - E B E®
HEM R @S HUP P EEEEHE RS A m e ENRARELIL R
B K EEHIR > & B E AR MEEMLE Y Bl w2 BEE > ML =AY
2 FER R R o DABE o L ZRETE BRI - AfE— A AR AKEE AR SR R ERAE
J&o...... Rt AL AR SR EIPSER 2 A > BISHE# R - DUE AR USRS 2
E% -’ See Tang, SCYXJ, note 20, pp.510-517.

B4 Ibid., pp.453-524.
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‘transcendent-immanent metaphysics’, in this sense, may be seen as an example of
responding to ‘scientism’. Therefore, investigating the relationship between Fang and Tang
not only helps discuss their thought from a different angle, from that focusing only on the
relationship between Xiong and Tang, but also helps better explain Tang’s response to
‘scientism’. Before assessing this thoroughly in chapter 5, we must first return to Tang’s
interpretation of Huayan thought, as it is his appropriation of this Buddhist tradition in order

to respond to the challenge of ‘scientism’ that is this study’s focus.

Chapter 4.3 Tang Junyi’s Interpretation of Huayan Thought — A Critical Review

At the beginning of this chapter, I mentioned several studies which discuss the relationship
between the thoughts of Tang and Huayan. In fact, all of them consider whether Huayan
thought fits Tang’s thought leading to the conclusion that Tang’s appropriation of Huayan is
or is not a ‘confusion of ideas’. However, I argue all of the studies employ a wrong approach
to discuss the issue. This is because, in my view, the key is not whether Huayan thought fits
the thought of Tang or not, but whether the Huayan thought perceived or understood by Tang
fits his thought. In this sense, it is first necessary to comprehend how Tang interpreted

Huayan thought, and I will discuss this in the following section.

Chapter 4.3.1 Tang’s Overall Interpretation of Huayan Thought

Compared with Fang, the relationship between Tang and Huayan has attracted much more
attention within the academy. In general, Tang relied on the writings of Fazang and his
interpretation can be divided into two parts. First is his clarification of the ideas of Huayan,
particularly its idea of the content of the mind. Second is his explanation about the doctrinal

classification theory of the thought.

For the clarification of the ideas of Huayan, the first step Tang took was to redefine the
content of the mind (Chi. xin /») by emphasizing the relationship between Huayan and
Consciousness-Only. This point is very important, since Huayan thought, both historically and
theoretically, develops based on the thought of Consciousness-Only. In fact, the
characteristics of the thought of Consciousness-Only help guide the direction of Huayan
thought. A good example is the relationship between consciousnesses and different
phenomena as suggested by Consciousness-Only that all phenomena should be comprehended
via consciousnesses. Without consciousnesses, phenomena cannot be understood, a key theme
of ‘no realm but consciousness’ (Chi. weishi wujing U35 #E %) of the thought of
Consciousness-Only. Although Fazang revised some ideas of Consciousness-Only,

considering alayavijiiagna subordinate to the pure mind, an idea of Dasheng gqixin lun, this
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relationship between subject and phenomena does not change. In this sense, it is impossible to
say that Huayan considered the pure mind the origin of phenomena. Tang’s task, first of all, is
to explain clearly the relationship between these two systems. For this, Tang emphasized
Fazang in his interpretation, considering him a key figure connecting these two schools. In his
Zhongguo zhexue yuanlun. Yuanxing pian T EFTE[Hm - [FMR (The Original Discourse on

Chinese Philosophy — Original Nature), Tang argued as follows:

The Huayan School emphasizes the penetration of the three natures. Based on this penetration, the
suchness [of mind] consists of both the characteristics of unchanged and changed...... that is to say,
the suchness [of mind] is an absolute which is beyond any comparative concepts like ‘defiled’ and
‘pure’, but not only say that the suchness [of mind] is the ‘not destroyed’ among ‘birth’ and ‘death’,
or the ‘unchanged’ among ‘changed’. This idea is not accepted in the thought of Consciousness-Only
since it considers defiled and pure [dharmas] are contradictory to each other...... but Fazang
mentions the characteristics of being unchanged and pureness of the mind of suchness and how they
work with both defiled and impure [dharmas]. This does not only mean that the mind consists of
both characteristics of being defiled and being pure. It also means that the appearance and the
constitution of both defiled and pure [dharmas] are from the pure mind. Both defiled and pure

[dharmas] are from the pure mind of suchness.'®

As Tang defined it, the term dharma or ‘fa’ 7% has various meanings, including the way to
Nirvapna, Buddhist teaching, Buddha nature and, in its most technical sense, all the things
which arise dependently. When speaking of the last, instead of discussing each kind of
dharma, he usually used ‘all dharmas’ (Chi. yiie zhufa —4tJ&%) in his works."*® Unlike
Fang, who appeared to consider impure or defiled dharmas, which he defined as phenomena,
morally bad and pure dharmas morally good, Tang did not confuse the quality of a dharma
with its moral value. In fact, Tang’s explanation is probably closer to the meaning of Huayan
thought, as the ultimate concern of Huayan seems to dissolve the apparent distinction and
conflict amongst all phenomena. For Tang, the dissolving of the apparent distinction and
conflict among phenomena is possible in Huayan thought because of Fazang’s revision of the
‘three natures’ theory of Consciousness-Only. Without Fazang’s revision, which is to
harmonise various concepts at the level of the mind, a harmonious world such as Huayan

suggests would not be theoretically possible. All concepts related to the description of such a

% The original sentences are ‘HE S s = MEARRN Y 35 » (RIL=MEAAEDZ 36 A Ea 2 B A
BE..IHEESENZ RER—UEE EAHE 2 JuFh ZEHE MIEREES ENZ
R Z AR - S 2 AR EE - 17 - TR EMER G < P - RRKIESS SR - 209
EERL. . TR AIFREER B A0 R BN F - DR EGE » EEIR RS ELYE - HEHIFMLUE
FeRLIF > AT > AUF S ER R MR Z EALO ZFTEERTZS - See Tang Junyi, Zhongguo
zhexue yuanlun. Yuanxing pian (Taipei: Taiwan xuesheng shuju, 1991), pp.273-274.

B8 Ibid., pp.178-184.
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harmonious world, therefore, would also be meaningless."”’ The key to the penetration of the

three natures, furthermore, is the emptiness of the mind:

Although [Huayan] replaces the passionless seeds with the pure mind or the suchness of mind,
human beings should not consider this pure mind or suchness of mind a general reality only but

know that it has an empty nature.'*®

Here, Tang explicitly states that the pure mind is not a reality which has an independent
nature, a point easily misunderstood in much scholarship about Huayan. For Tang, the mind
consists not only of types of consciousness but also of the nature of emptiness. Due to the
nature of emptiness, what human beings perceive as reality or as the unchanged character of
the mind is actually only its appearance. Also because of the emptiness of the mind, human
beings can perceive different kinds of phenomena while, at the same time, not be attached to
any of them. This non-attachment of the mind helps dissolve the contradictions among the
three natures. This means that interpenetration among phenomena is already possible at the
mind level, which is the initial stage of the entire process of achieving enlightenment. Tang
argued that Fazang’s emphasis on both the emptiness and appearance of the mind is a
combination of the thought of Madhyamaka and Consciousness-Only."” This point becomes

a main characteristic of Tang’s interpretation of Huayan.

After clarifying such an important characteristic of the mind, Tang also helped explain the
epistemological relationship between the mind and phenomena by better defining the word
‘sheng’ 4, a step rare in the scholarship on Huayan thought. In the Chinese language, when
employed as a verb, ‘sheng’ usually means ‘to create’ or ‘to grow’. One of the best-known
sentences about ‘sheng’ in the Chinese intellectual tradition is probably, ‘The way begets one;
one begets two; two begets three; three begets the myriad creatures,” in Laozi.'* In Chinese
Buddhist texts, ‘sheng’ is also employed to discuss the relationship between the mind of
suchness and differentiated experience. It is probably the usual meaning of ‘sheng’ which

makes the relationship between the mind and dharmas controversial in Chinese Buddhism,

BT Tang Junyi, Zhongguo zhexue yuanlun. Yuandao pian FETTEEE G - Fi#EE vol.3 (Taipei:
Taiwan xuesheng shuju, 1991), p.280.

"% The original sentences are “% LAKIAHE ~ /0o ELAN » ARLSERRER » ATRAR ATt 208kie ~ B4 -
HE—MRZER  MEREINEEZESE -, Ibid., p.312.

B9 Ibid., p.304.

140 The original sentences are ‘#&4E—> —4 " — 4= =4 EH). For the translation, see D.C. Lau,
Lao Tzu: Tao Te Ching (London: Penguin, 1963), p.63.

158



since the relationship may be comprehended as cosmological rather than epistemological.'"'
Tang, however, explained clearly that °‘sheng’ does not mean ‘to create’ in the
tathdagatagarbha tradition, of which Huayan is a part. In his interpretation of Dasheng gixin

lun, Tang explained this idea as follows:

All theories about the mind of suchness ‘creating’ various dharmas are different from the situations
where a conclusion comes from a premise, or a baby from its mother...... if we do not discuss this
issue from a cosmological or logical perspective, but from this angle that ‘throughout the process of
practice, how does the mind respond to the situations we face’, then we can understand what “the
mind of suchness ‘creating’ dharmas” means....... the meaning of ‘to create’ is that we respond to the
situations we face by means of our mind of practice, so that the situations can be in the same path
[of practice] with such a mind, that can change the defiled into the pure, to give up the defiled but

142
choose the pure.

Different from Fang’s idea of ‘creativity’, which is a mysterious force pushing the world and
human beings to self-exalt, Tang suggested that ‘sheng’ is rather like the meaning of ‘to
renew’ or ‘to transform’. It means the value of a phenomenon can be renovated through the
functioning of the human mind. The phenomenon, in short, is not created by the mind.'** In
my view, Tang’s interpretation of ‘sheng’ here seems rather similar to the characteristic of his
own thought, as his thought is usually considered a kind of idealism, which suggests that only
the mind is true or real, an idea I previously indicated as mistaken. In this sense, it is not
reasonable to argue that only the mind is real in the tathagatagarbha tradition. In short, Tang
seemed to consider that phenomena have existence independent of the mind and are thus real.
However, this position of Tang may not necessarily contradict the position of Huayan thought,

which considers that phenomena are experiences of the mind. As Tang further argued:

According to the view of Huayan’s ‘dharma realm’, all dharmas are interpenetrated. All dharmas are
actually mind. Such a realm itself is dharmas and also the mind. The penetration of various realms is

equal to the penetration of various minds. My view on various dharmas is equal to my view on the

41 por scholarship with this misunderstanding, see Fang Litian 517K, Sui Tang fojiao [BEFHZ
(Beijing: Zhongguo renmin daxue chubanshe 1 A R AEEHRRTE, 2006), pp.433-436; Liu Jee-loo,
An Introduction to Chinese Philosophy: from Ancient Philosophy to Chinese Buddhism (Malden, MA:
Blackwell Publishing, 1996), pp.248-276; Karyn L. Lai, An Introduction to Chinese Philosophy (New
York: Cambridge University Press, 2008), pp.257-259.

"2 The original sentences are * FLILATEE 0 ELAN R EE M8 2350 - ILATEE/A: - SR FRTIRAGS
w2 NN 2 AT HEREA T THZAERZ 4. BEAREERARNH I —F 5w
ZREFE S WA DU MBS — ' MAREEATEBERET - HoZ AT EAr
Y ZREEHE AR —UIWAEMES - DURE(EZ KEY) - S — O ENB0E FU12K
JELAA » INAEER. LSRR AR 2 58 BEAEERED T EAZBE O BRI HATES Y —
D)z DAz 23R 0 2 BT > 1 B COR RS M (0F - FEFy i BOF - AR mmEE | 24k - See
Tang, ZYYX, note 135, pp.259-260.

' Ibid.
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penetration of various minds. The universe is, therefore, filled with transparent lights of mind,
without any attachment to external horizons and there is no attachment to be defeated...... the
universe and all dharmas are actually mutually transparent, an infinite unity. It is the world view that

when the pure mind functions, all dharmas are the manifestation of the mind.'**

Based on the above citations, I argue that Tang, on the one hand, considered that phenomena
are not merely manifestations of the human mind. Phenomena, in this sense, have existence
independent of the mind. On the other hand, phenomena are perceptions of the mind. This
ambiguity of Tang, in my view, needs to be considered alongside his own philosophy as I
suggested in chapter 4.1. As mentioned there, Tang showed his discontent with the Buddhist
idea of impermanence from his earlier days. In this sense, I argue that Tang could not hold the
view that phenomena are just manifestations of human mind. Instead, there is independence
of phenomena. However, in his interpretation of Huayan thought, the independent character of
phenomena needs to weaken. Otherwise, it is difficult to discuss the possibility of
interpenetration between various phenomena. In fact, the latter is exactly what Tang meant in
his interpretation of Huayan’s theory of ‘dharma realm’, which he defined as ‘the wholeness

of all dharmas’.'®

According to the citation, from a metaphysical point of view, both the pure mind and
phenomena are empty. Therefore, any obstruction between them is not real. Employing this
principle in the world of phenomena leads to the conclusion of the ‘dharma realm of
non-obstruction of phenomena’ (Chi. Shi shi wuai fajie FEEHEREEFL) of Huayan thought. In
fact, Tang argued that because there is no obstruction between phenomena, interpenetration
between them becomes possible. As noted in chapter 4.1.2, Tang aims at achieving an ‘infinite
life’, in which human beings can penetrate the lives of other beings. To connect these two
factors, I argue that Huayan’s idea of the ‘dharma realm of non-obstruction of phenomena’
helps explain the possibility of Tang’s idea of the achievement of an ‘infinite life’, a point

Tang also admitted implicitly in his work.'*®

In fact, as ‘interpenetration’ among phenomena becomes possible only when the pure mind
functions, Tang’s interpretation of Huayan naturally turns to the idea of ‘Nature arising’ (Chi.
Xing gi ML), an idea closely related to Tang’s interpretation of the doctrinal classification

theory of Huayan thought. As Tang reminded us, the ultimate aim of Buddhism is to help

"“* The original sentences are ‘(KA S DIBIE R h > — V0% - GEEAEHE - BIE R0 - AIEE
A RERL - SRRSO > BoOBES > IR OB E OO NERETHER—
B 20 PR - SHERSME O » TR ... FEEAE T OB - [FEACH - EEE
amzafgd s mithl— " EOSEREVAE G ZFHE - See Tang Junyi, Zhexue lunji FTE5R%E
(Taipei: Taiwan xuesheng shuju, 1990), pp.328-330.

145 The original Chinese is ‘[L—VJEE 28 » & E, see Tang, ZYYX, note 135, p.179.

146 Tang, SCYXJ vol.2, note 20, p.386.
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living beings become detached from vexation and cease suffering. Therefore, the most

important step is to practise Buddhist theories, as he explained below:

According to Buddhism, the human intellect is capable of thinking of the ultimate truth of the
universe and our life. However, if we cannot change our attention from intellectual thinking to the
pure mind and work hard in practice, we cannot obtain the true wisdom and employ the wisdom to
defeat the attachment. Therefore, the true wisdom is the fruit of practice [but not the intellectual

understanding of the principle].'"’

Tang’s emphasis on the role of practice in Buddhism is crucial to his interpretation of
Huayan’s theory of doctrinal classification. During an interview, Li Runsheng Z=4:
(1936-), a student of Tang and a leading Buddhist scholar in Hong Kong, briefly mentioned
that Tang’s thought might have been influenced by the Buddhist theory of doctrinal
classification.'*® Although Li did not explain this idea further, I would argue that Huayan’s
theory of doctrinal classification plays a crucial role in Tang’s thought. Before we discuss this
idea, however, we must consider Tang’s understanding of doctrinal classification. In general,

Tang identified the aim and characteristics of doctrinal classification as follows:

1.) doctrinal classification is the main characteristic of Chinese Buddhism:;

ii.) the aim of it is to harmonize various Buddhist theories, stressing that the theories are
addressed by the historical Buddha at different times, to different audiences;

iii.) since the theories are not articulated in the same period, to the same person, there is no
contradiction between them;

iv.) different Buddhist theories play various roles in Buddhism

v.) different Buddhist schools suggest their own theories to achieve the aim of ii.).'*

Tang’s considering that doctrinal classification is a characteristic of Chinese Buddhism is

perhaps debatable as even Tiantai’s Zhiyi %55H (538-597) and Fazang himself considered that

150

it is also a characteristic of Indian Buddhism.>* However, this is not the main issue regarding

Tang’s suggestions, as it is observed that doctrinal classification really plays a key role in

"7 The original sentences are ‘({5 3 » A2 BRAIBRAIMRLEAE B 50 A\ s 2 HHL » 205K
BES | PEFIME » DAZEE . » TRIEFF ERTR  DIEBRILR L Z# AR REIEZHE  HIEZ
PEE BETT 25 - See Tang, ZL, note 144, p.311.

18 See interview of Li Runsheng, ¥i Pu ¥%[@ vol.48 (April 2009): 10-20; also see Gao Boyuan =]
[#], ‘Lun Tang Junyi dui ru fo de guantong zhi dao ZEEEREMHEEAVE M 218", Zhexue yu wenhua
B AL vol.40, no.8 (2013): 5-24.

149 Tang Junyi, Zhongguo zhexue yuanlun. Daolun pian "EITTEE[F 3 - ik (Taipei: Taiwan
xuesheng shuju, 1993), pp.236-237.

139" See Zhiyi, DZJ, vol.33, n0.1716, p.801a17-801b; Fazang, ibid., vol.45, no. 1866, p.480a5-481b4.
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Chinese Buddhism, particularly Tiantai and Huayan."' Instead, the main point of these
classifications was to stipulate what the ultimate truth is that is suggested by the Buddha.
According to Tang’s suggestion above, the Buddha taught different theories at different times
to different audiences. In this sense, what the Buddha said at a certain time may be a
temporary expedient as only the theory based on ultimate truth can be called ‘yuan’ [&]. In
order better to explain this idea, Tang compared the thought of Huayan and Tiantai, as the

schools both claimed their thought to be ‘yuan’.

In chapter 2, I explained that the meaning of ‘yuan’ is so broad that it cannot be translated by
a single word. Tang also argued that its meanings as suggested by Tiantai and Huayan are
different.”* Therefore, before discussing which school is ‘yuan’, the definition of ‘yuan’
employed by each school needs to be clarified. Tang explained the definition of ‘yuan’ in

Tiantai and Huayan as follows:

Tiantai considers the teaching of Lotus Siutra ‘yuan’, because it suggests the way of reaching the
ultimate reality through different expedient means, as well as the way of surrendering the expedient
means but confirming the ultimate reality. It implies that there is an expedient means to surrender in
order to reach the ultimate reality. Huayan, on the other hand, asserts the reality of the single

Buddha-realm. There is no expedient means to surrender but only ultimate reality to confirm."*?

Although the idea of ‘expedient means’ seems to derive from the Sanskrit ‘updya’, a similar
idea, ‘quan’ # is also seen in Mencius. Here ‘quan’ means discretion by an individual
scholar."™ In fact, ‘quan’, the word Tang employed in his discussion of ‘expedient means’, is
exactly the word used in Mencius. In this sense, Tang may not consider ‘expedient means’
exclusively an idea of Buddhism but also an idea of the Chinese tradition. In the above
citation, in short, Tiantai confirms the value of both expedient means and ultimate reality,
considering the former a means to reach the latter. It helps explain the idea of ‘evil in Buddha
nature’ (Chi. fo ju xinge #HEM:5E), a controversial concept of Tiantai which suggests that
Buddha may also employ evil means to help sentient beings wherever necessary. Since the
means Tiantai uses is flexible, in principle, no sentient beings are excluded. As a result, no
sentient beings are excluded from Tiantai teaching and therefore, Tiantai’s patriarchs
considered their thought ‘yuan’. Huayan, on the other hand, develops its theory based on the

functioning of the pure mind, through which all the distinctions and conflicts among various

51 Joachim Gentz, ‘Buddhism and Chinese Religions’, in Perry Schmidt-Leukel ed., Buddhist
Attitudes to Other Religions (St. Ottilien: EOS, 2008), pp.172-211.

152 See Tang, ZYYD VOL.3, note 137, p.324.

"% The original sentences are ‘K& DUATE B[H% - 9 E HEIERE - BEREIIER - LEEAE
g - AR - MERAIAGR —ERCE » MEETE - SEEH - Ibid.

154 See Mencius, chapter 7.17. For the translation of the term as discretion, see D. C. Lau, Mencius
(London: Penguin, 2004), p.84.
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dharmas are dissolved. The world in this state, therefore, is non-obstructive and harmonious.
This realm is considered ultimate by Huayan thought, since no other realms are regarded as

superior.

The definitions of ‘yuan’ by Tiantai and Huayan in the above discussion are actually different.
To Tiantai, though the Tiantai’s patriarchs did not state this explicitly, it is actually the
practicability of means which makes its thought ‘yuan’ compared with other Buddhist theories.
To Huayan, on the other hand, it is the perfection of the harmonious world that indicates its
thought is ‘yuan’. Therefore, contrary to Tiantai, it is in the end but not the means that Huayan
considered its thought ‘yuarn’. In other words, both Tiantai and Huayan considered their
thought ‘yuan’ in terms of their own definitions. Argument about which school is ‘yuan’,
therefore, is not meaningful when the criteria used are not the same."” By clarifying the
definition of ‘yuan’ between the two schools, Tang tends to dissolve the dispute which had

affected the two schools since the Tang Dynasty.

However, as I mentioned previously, the ‘yong’ or function of the mind is definitely important
in Tang’s interpretation of Huayan thought. The positions of the Tiantai and the Huayan

patriarchs, as Tang described them, help support this view:

Tiantai’s Zhili suggested Buddha nature contains all characteristics, criticizing that Huayan’s idea of
nature arising depends on external conditions. Therefore, it is not as certain as saying that Buddha
nature contains all characteristics. Huayan, however, argued that ‘if Buddha nature functions
completely, is there any reason to say that Buddha nature does not contain all characteristics?’ “The
idea that Buddha nature functions with certain characteristics [performing good acts for instance]
necessarily includes the idea that Buddha nature contains such characteristics [good].” However, the
idea that ‘Buddha nature contains certain characteristics [good] does not mean such characteristics
[performing good acts] will necessarily function’. Therefore, arguing Buddha nature contains certain
characteristics is less comprehensive than saying that the Buddha nature functions with these

. 156
characteristics.

As Tang argued, the idea that Buddha nature has certain characteristics, such as the ability to
behave well, for instance, implies there are characteristics of goodness in Buddha nature;
otherwise, the ability to demonstrate good behaviour could not exist. Arguing that Buddha

nature contains certain characteristics, to some extent, means nothing if such characteristics

155 Chen Peiran [;iiZR, Huayanzong zhi Fajie guan yu panjiao guan yanjiu EE5EE 2 37 T B2
#HATZ2 (unpublished PhD thesis, Guangzhou: Zhongshan University H1([[AK£2, 2002), appendix 1.
%% The original sentence are “KEEFIIEZ VA - MLATER > SHHE - JIBEIMNEG L - RIS A
MAREZ WA - RMEEERSE 2805 - AILL " Ahaie - NEARE? TSR - 1 T BEAEE
T EHEE » NS 2 - ° See Tang, ZYYD vol.3, note 137, p.326.
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are not functional. For example, a person with good character should perform certain acts in
accordance with that good character, like helping others who are in need. If the person is
observed not to help when so required, arguing the person has good character seems
nonsensical. In this sense, discussing the functioning of the mind is more sensible than

discussing its nature.

A point of clarification is perhaps needed here. We may say that a person performing good
acts does not necessarily prove the person has a good character because the person can
perform good acts for a bad purpose. To please others by helping them so that a long-term
benefit can be gained is an example. This argument, to me, however, does not apply to
Huayan thought since Huayan develops its thought based on the idea of the pure mind. The
pure mind is by definition good and therefore, its intent cannot be bad. This is a
presupposition of Huayan thought and is reflected in the fact that Huayan does not agree with
Tiantai’s idea of ‘evil in Buddha nature’, an idea tending to suggest that even Buddha could
act badly. In this sense, at least in the case of Huayan thought, Tang’s arguing that the mind
functioning with certain characteristics always implies there are such characteristics in nature

is logically valid.

In the same way, however, Huayan’s arguing that a pure mind will always do good is
criticized by Mou Zongsan, who considered the argument a tautology."”’ Regardless of the
controversy over the form of the argument, as we have seen, the functioning of the mind is
always important in Tang’s interpretation of Huayan, like the situation in his own thought
discussed in previous sections. The emphasis on the functioning of the mind helps determine
the practical character of Tang’s thought, a point to be borne in mind whenever discussing
him. This point also explains Tang’s interpretation of ‘sudden teaching’ (Chi. dun jiao TE#),

the teaching just before ‘yuan jiao’ in Huayan’s theory of doctrinal classification.

As introduced in chapter 2, there are five teachings in Huayan’s theory of doctrinal
classification, which are ‘Small Vehicle Doctrine of Ordinary Disciples’ or ‘Small Teaching’,
‘Initial Doctrine of the Great Vehicle’ or ‘Initial Teaching’, ‘Final Doctrine of the Great
Vehicle’ or ‘Final Teaching’, ‘Great Vehicle’s Doctrine of Sudden Enlightenment’ or ‘Sudden
Teaching’ and ‘yuan jiao’. ‘Great Vehicle’s Doctrine of Sudden Enlightenment’ or ‘Sudden
Teaching’ is placed between the tradition of tathagatagarbha, which is expressed as ‘Final
Doctrinal of the Great Vehicle’, and ‘yuan jiao’. Therefore, it would be expected that the role
of ‘sudden teaching’ would be highly ranked in the Huayan system. However, in fact, its place

was once controversial in the Huayan School. Huiyuan £:%{i (673-743), a student of Fazang,

157 Mou Zongsan 252 =, Foxing yu bore {#HEGZ: vol.1 (Taipei: Taiwan xuesheng shuju, 2004),
pp-517-555.
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suggested removing ‘sudden teaching’ from Huayan’s theory of doctrinal classification,
considering the nature of ‘sudden teaching’ different from other teachings."”® Tang, however,
argued that ‘sudden teaching’ is the key for Huayan thought to change its focus from
philosophical theory to religious practice, through which it is possible eventually to recognise
the harmonious world."” Traditionally, ‘sudden teaching’ is a major element in Chan
Buddhism and so it is generally thought that Huayan ranks Chan Buddhism as inferior to its
own thought.'® For Tang, however, ranking Chan Buddhism as inferior to Huayan thought is
not the aim of the inclusion of ‘sudden teaching’ in the Huayan theory of doctrinal

classification, for as he argued:

To agree with the perfect realm is profound. It is not an issue about extensive thinking. In fact,
human beings need to stop practising extensive thinking, for only by doing that can they have a
profound agreement with the perfect realm. Therefore, sudden teaching is different from the previous

teachings suggested by Buddhism.'®!

According to Tang, Chan Buddhism is one of the Buddhist traditions trying to alter the focus
from philosophical theory to religious practice. ‘Sudden teaching’, however, is more than
Chan Buddhism. To Tang, any theories sharing the same function can be classified as ‘sudden
teaching’.'®® In this sense, Chan Buddhism is only one kind of ‘sudden teaching’. Huayan’s
emphasis on ‘sudden teaching’ is to explain the change of focus, not a basis for discriminating
between Chan Buddhism and Huayan thought.'” In fact, as noted in chapter 2, Huayan
thought has been widely criticized as subjective and a main reason for this criticism is the
lack of a clear theory of religious practice in the Huayan patriarchs’ teaching. According to
Tang, ‘sudden teaching’ is a kind of religious practice: only from it the realisation of harmony
is possible. Like his own theory of practice, which, as I discussed in chapter 4.1.7, is rather
general and open, Tang did not elaborate further on what Huayan’s religious practice means.

However, it is clear that he considered ‘sudden teaching’ Huayan’s theory of practice.'® As

'8 For discussion, see Kimura Kiyotaka Aff;52%, Li Huiying ZEEHE trans., Zhongguo Huayan
sixiang shi [ HE B B AH S (Taipei: Dongda tushu B K[EE, 1996), pp.185-191; Nakanishi
Toshihide, ‘The Background of Huiyuan’s Philosophy: His Twofold Interpretation of the ‘Ten
Mysterious Gates’, in Journal of Indian and Buddhist Studies E[JFEEE{FHZEENTSE vol. LVIIL, no.3
(March 2010): 1279-1283.

' For this idea, also see Dale Wright, ‘Language and Truth in Hua-yen Buddhism’, Journal of
Chinese Philosophy vol.13, no.1 (1986): 21-47.

160 For example, see Chan Wing-tsit, A Source Book in Chinese Philosophy, note 39, p.413.

%! The original sentences are ‘[it A J7AEAVRA Y H » FEFEREREN D F - AINEABILRERE
I JIRE A IERE YL A - BUHRBCARY oA [E T LLART.Z 5P - * See Tang, ZYYD vol.3, note
137, p.321.

"2 For similar idea, see Gregory Peter N., ‘The Place of the Sudden Teaching within the Hua-yen
Tradition: An Investigation of the Process of Doctrinal Change’, The Journal of the International
Association of Buddhist Studies vol.6, no.1 (1983): 31-60.

163 Tang, ZYYX, note 135, pp.282-283.

1% Ibid., p.298.
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Tang argued, Huayan’s theory of doctrinal classification is not only a theory for harmonizing
various Buddhist beliefs at a theoretical level, but also a path or process of self-cultivation

through which the harmonious world can eventually be achieved at a practical level.'®

In fact, compared with Fang’s interpretation of Huayan, Tang wisely considered the issue of
religious practice in his interpretation of Huayan’s theory of doctrinal classification, even
though he did not discuss Li Tongxuan. In this sense, religious practice need not be found
outside the teaching of Huayan’s patriarchs. Therefore, it is a characteristic of Tang’s
interpretation to consider the issue of Huayan’s religious practice, while at the same time,

leaving the pedigree of the Huayan School unchanged.

When understanding the above ideas concerning the theory of doctrinal classification, we can
see that, for Tang, different Buddhist theories are mutually complementary. Huayan thought is
undoubtedly ‘yuan’ since it is directly developed from a Buddhist perspective, and no other
theories are considered superior within the tradition of Buddhism. However, without other
Buddhist theories, the possibility of reaching the harmonious world is doubtful. Therefore,
Tang concluded that there are certain advantages in all Buddhist theories. Whether a theory is
superior to others depends on the angle from which one approaches the issue. Tang explained

this idea as follows:

To me, when viewing an issue from a philosophical and aesthetic point of view, Tiantai is not
competitive with the thoroughness of Huayan. In terms of the variety of methods for achieving
Buddha state, Huayan’s teaching is less sincere and less careful than Tiantai. However, when
considering the aim of reaching Buddha state, comprehending the principle of mutual penetration is
less straightforward than directly confirming our mind is equal to the Buddha mind. For the latter is

the advantage of Chan Buddhism.'®

The above statement shows that, though considering Huayan ‘yuan’, Tang also admitted the
value of other Buddhist theories. In fact, this point is very important to our understanding of
Tang’s response to ‘scientism’. It is because he confirmed that various intellectual traditions
have their own strengths and weaknesses, that each of them could play particular roles in
different time periods. This point, together with the other characteristics of Tang’s

interpretation of Huayan thought, will be discussed in depth in chapter 5.

165 Tang, ZYYD vol.3, note 137, p.280.

'% The original sentences are ‘B EAIRITELESE Y BIBEE - HIER @B HiE » EIEREH
Koo FHEBERE L TRE > HIFER - XA NRE ZVEBMER - A8 A2 KEHHATHE
R HARE - AEE GRS 2R AR A AN ERH—EF A DUEEC/ ORI B
REF 22l E 2 EE - AR E R B #EEFTEE - ° See Tang, ZYYX, note 135, p.298.
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From the above citation, one can see the flexibility of Tang’s interpretation. This creates a
certain degree of openness but this openness may make his position on different Buddhist
schools and even on various other intellectual traditions unclear. Discussion about his
interpretation, therefore, may be rather difficult. However, based on the above analysis,
certain clues to the rationale behind his interpretation can be observed. In the following
sections, the criteria used by Tang in ranking Buddhist theories will be discussed, and his

overall interpretation evaluated.

Chapter 4.3.2 Tang’s Criterion in ranking Buddhist Theories: Harmonization of Values

As in the case of Thomé H. Fang, Tang’s interpretation of Huayan cannot be discussed
separately from his own thought and considering his thought definitely helps explain the
rationale behind his interpretation. In the previous sections, I mentioned that Tang suggested
absolute truth to be the harmonization of various relative truths. This point, to a large extent,
can be considered a criterion for Tang’s ranking of different intellectual traditions, including

Huayan.

Perhaps influenced by Tang’s image as a Confucian, scholars discussing his interpretation of
different intellectual traditions tend to assume that his perspective is a Confucian one.
Confucian ideas thus seem to be the criterion for Tang’s interpretation. For example, as he
considered the idea of ‘Heart-Mind and Nature’ to be the core concept of Confucianism, we
may think that the more a concept is like the Confucian mind, the more Tang approves it.'*" If
this claim was valid, however, it would probably have been Chan Buddhism rather than
Huayan thought which would have attracted Tang since there are several similarities between
the function of the mind in Confucianism and in Chan Buddhism.'® But, given that Tang did
not set particular store by Chan Buddhism, I argue that there must be other reasons for his
emphasis on Huayan. In fact, as I explained previously, the constitution of mind put forward
by Tang includes substance, appearance and function. But Chan Buddhism emphasizes the
function rather than the substance and appearance of the mind in comparison to Huayan. In
terms of the analysis of the constitution of the mind, Huayan thought is definitely more
comprehensive. Therefore, the pure mind is not the only criterion Tang used in ranking

various Buddhist theories. How the pure mind is constructed is also crucial.

For Tang, however, the most important factor is not how the mind is constructed, but the

"7 For scholarship sharing such idea, see Zhang Yunjiang, Xin tong jiu jing: Tang Junyi yu
Huayanzong, note 1.

"% For discussion, see Cheng Hsueh-li, ‘Confucianism and Zen (Ch’an) Philosophy of Education’,
Journal of Chinese Philosophy no.12 (1985): 197-215; Julia Ching, ‘The Encounter of Ch'an with
Confucianism’, in Takeuchi Yoshinori ed., Buddhist Spirituality: Later China, Korea, Japan, and the
Modern World (New York: Crossroad, 1999), pp.44-56.
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effect this has. As previously mentioned, Tang considered the absolute truth to be the
harmonization of various relative truths. Thus all values should in principle be included
within a system. The more a system achieves this, the better it is. A theory’s ability to
harmonize various values, therefore, is Tang’s main criterion in ranking different Buddhist
theories. To Tang, Huayan thought is the best theory, among various Buddhist theories, for
achieving this goal.'® Therefore, it can be said that it is the comprehensiveness of Huayan
thought which attracts Tang, since comprehensiveness also implies an inclusiveness in which
all values co-exist. In fact, this criterion is not only used for ranking Buddhist theories but
also in Tang’s discussion of many other issues. In his opinion on humanism, for instance, he
argued that the best theory of humanism needs to provide humanistic explanations for the
appearance of the thought of non-humanism, but not simply to negate the value of the latter.'”
His opinion on the conflict of religions, similarly, suggests that all religions should first put
aside their disagreement over the nature of God and admit the value of human beings. In this
sense, no specific religion is to be negated.'”’ Tang’s thought, if viewed closely, is based on
this ideal. His interpretations of Huayan thought, as well as his ranking of various Buddhist
theories, are not exceptions in his thought. In order better to discuss Tang’s interpretation of

the former, a wider understanding is first required.

Chapter 4.3.3 Insights and Limitations of Tang’s Interpretation of Huayan Thought

As shown above, Tang’s interpretation of Huayan thought has its own characteristics, which
contain strengths and weaknesses. Regarding strengths, first, Tang helped reconstruct the
notion of a harmonious mind, which helps develop a harmonious world and this is usually the
focus of scholarship on Huayan. However, the logic behind the construction of such a
harmonious world is neglected. In fact, I argue that the result is determined by the cause. The
achievement of a harmonious world, in this sense, is caused by a harmonious mind; hence a
harmonious mind is always necessary. Tang’s emphasis on the construction of such a mind

helps supplement Fang’s argument.

Second, Tang is one of the few contemporary Chinese scholars trying to discuss Huayan’s
idea of the relationship between the mind and phenomena. As noted in chapter 2, Huayan
thought is usually considered a kind of idealism, in which phenomena are just a creation of
the mind. One of the main contributions of Tang is to redefine the meaning of the word
‘sheng’ and, as a result, the ideas of Huayan thought can be seen as more consistent and less

controversial.

169 Jing Haifeng, Xin ruxue yu ershi shiji Zhongguo sixiang, note 1, pp.251-252.

' Tang Junyi, RJZC, note 94, pp.596-599.

"' Tang Junyi, Zhonghua renwen yu dangjin shijie $1%E A\ S7EL% <% vol.1 (Taipei: Taiwan
xuesheng shuju, 1988), pp.35-60.
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Third, Tang tried to introduce a theory of practice for Huayan thought through reinterpreting
Huayan’s theory of doctrinal classification. As Huayan is widely criticized as a beautiful

theory lacking feasibility,'”?

a theory of practice is definitely required. Among the various
teachings in the doctrinal classification theory of Huayan, Tang stressed the role of ‘sudden
teaching’, considering it a key for turning the focus of human beings from philosophical
theory to religious practice. According to Tang, Huayan never lacks a theory of practice, since
the entire body of Huayan thought is itself a theory of practice. In this sense, Huayan thought

should be reviewed as a whole and not discussed piecemeal.

However, strictly speaking, the discussion of ‘sudden teaching’ in Tang’s interpretation may
not be sufficient to answer the doubts about Huayan articulated by other scholars. According
to Tang, the suggestion of ‘sudden teaching’ aims to turn the focus of human beings from
philosophical theory to religious practice. But how they are to change the focus is not
discussed. Perhaps a problem facing both Huayan thought and the scholarship about it is that
human beings may not find it easy to change their focus. Therefore, if Tang’s interpretation is
to be criticised, his failure to indicate how human beings can change their focus must be
acknowledged. In fact, perhaps influenced by the common view that Huayan thought is
mainly developed by the five patriarchs including Dushun, Zhiyan, Fazang, Chengguan and
Zongmi, Tang seems to ignore the role of Li Tongxuan, a scholar also contributing to Huayan
study during the time of Fazang. As Li appeared to focus on religious practice, we might have
expected Tang to use him to supplement the discussion of ‘sudden teaching’. There would
then be some specific content about ‘sudden teaching’ so that it is not just a suggestion about
a change of focus. By considering the role of Li, Tang’s interpretation of Huayan thought
could have been more comprehensive. In fact, thinking ‘out of the box’ sometimes helps
improve the quality of a theory of hermeneutics. In his interpretation of Huayan, unfortunately,
Tang tended to follow the old tradition as many other scholars do. In general, however, his
interpretation of Huayan thought is still one of the most comprehensive studies in academia

and we should not neglect it.

Before commencing chapter 5, I would like to make the following point. At the very
beginning of this study, I cited an idea of Lao Sze-kwang, which is that Tang’s philosophical
method is actually Huayan’s ‘All is One, One is All’. Since Lao did not explain further, it is
difficult to respond to it. Here I would just say that, according to Tang’s theory of ‘“The Nine
Horizons of the Mind’, Buddhism, Huayan thought included, belongs to a kind of ‘Horizontal
Observation’. This classification implies that, at least in Tang’s view, Buddhism in general

observes the ‘xiang’ or appearance of phenomena in an instant but does not follow any kind of

2 Lu Cheng =%, Zhongguo foxue yuanliu liiejiang PIEFHELJF RIS 5% (Beijing: Zhonghua shuju,
1979), p.199
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‘order’. Confucianism, which Tang considered the ultimate answer to his own concerns,
however, follows a kind of ‘order’. In fact, it is clear that ‘empathic penetration’, an idea of
Confucianism as Tang argued, needs to follow an order, from penetrating the horizons
belonging to objects to that belonging to subjects. With this fundamental difference, I argue
that Tang’s method is not Huayan’s idea of ‘All is One, One is All’. Instead, it is the Huayan
theory of doctrinal classification that plays a main role in Tang’s appropriation of this
Buddhist tradition.'”

In chapter 5, based on the findings of the previous chapters, I discuss the three research
questions I set out at the beginning of this study, as well as suggesting how Fang’s and Tang’s
interpretations of Huayan thought help improve the current debate concerning the

development of ‘Chinese hermeneutics’.

'> Both Zhang Yunjiang and Jing Haifeng argue that Tang favoured Huayan thought because the mind
as suugested by Huayan is similar to that of Confucianism. See Zhang Yunjiang, Xin tong jiu jing: Tang
Junyi yu Huayanzong, note 1, pp.34-37; Jing Haifeng, Xin ruxue yu ershi shiji Zhongguo sixiang, note
1, p.252. T argue that this view, like the view of Lao Sze-kwang I mention here, misunderstands Tang’s
interpretations of Buddhism and Confucianism. It is because, according to Tang’s theory of ‘The Nine
Horizons of the Mind’, Buddhism belongs to a kind of ‘Horizontal Observation’. The characteristics
between Buddhism and Confucianism are so huge that it is difficult to consider them similar.
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Chapter 5 Fang’s and Tang’s Appropriations of Huayan Thought and ‘Scientism’

Thus far, this study has discussed the historical context in which Thomé H. Fang and Tang
Junyi appropriated elements of Huayan thought to develop thier own ideas, as well as the
characteristics of contemporary ‘scientism’ and those scholars’ interpretations of Huayan
thought. All this helps answer the research questions I set at the beginning of this study, which
are: first, why ‘scientism’ became an issue in twentieth-century China; second, why Chinese
thinkers at that time tended to go back to ancient Chinese thought to develop their ideas; and
third, why Fang and Tang appropriated Huayan thought, in particular, to respond to
‘scientism’. In what follows, based on the findings of the previous chapters, I will discuss
these questions section by section, aiming at evaluating the role of Huayan thought played in

Fang’s and Tang’s response to ‘scientism’.

Chapter 5.1 ‘Scientism’ as an Issue: From the point of View of ‘77’ and ‘Yong’

The background to the development of ‘scientism’ in early twentieth-century China becomes
clearer if we consider the historical problems facing China from the mid-nineteenth century
onwards. As I noted at the beginning of chapter 2.2, there have been numerous excellent
studies on the historical events of that period. However, what is needed most for the purposes
of this study is a theoretical framework to help provide a clearer explanation of these events.
In short, by using the concepts of ‘#i’ and ‘yong’, which I believe provide an appropriate
theoretical framework, I aim at considering why rather than how ‘scientism’ became a focal

issue at that time.

In chapter 2, I stressed that the history of science in China can be traced back to as early as
the fourth century B.C., while China’s encounter with Western science can be traced back to
the seventeenth century. I therefore argued that science was not a new issue for Chinese
people in the early twentieth century. The aims of both Fang’s and Tang’s theories were thus
not to reject scientific investigation as such but to reject ‘scientism’.' In fact, we can think
about the question of why ‘scientism’ became an issue in twentieth-century China from a
different perspective, namely, by asking why ‘scientism’ was not an issue in China before the
twentieth century. I would argue that this reorientation is necessary because it not only retains

the original meaning of the research question but also helps to answer it more accurately.

When discussing the Chinese attitude towards Western learning during the time of the
Self-Strengthening Movement (1860-1894), I cited Li Hongzhang’s well-known criticism,

arguing that to many Chinese people at that time, Western learning was a mixture of ‘strange

' For details, see chapter 2.2.2.
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techniques and tricky crafts’ (Chi. giji yingiao 25:;%75).> This demeaning phrase shows, on
the one hand, how negative the Chinese attitude was towards Western learning but, on the
other hand, it indicates the perceived role of Western learning in China immediately prior to
the twentieth century. As noted in chapter 2.1, while ‘4’ is generally regarded as body,
substance or principle, ‘yong’ is seen as function, phenomenon or approach. I would therefore
argue that, by using the words ‘technique’ and ‘craft’, Chinese people, during the time of the
Self-Strengthening Movement, saw Western learning as a kind of function or approach. That
is, Western learning was considered as ‘yong’, a point supported by the leading ideology of
the Movement, that of ‘Chinese learning for fundamental principles (i), Western learning for
practical applications (yong)’, as I discussed in chapter 2.2.1. However, considering Western
learning as ‘yong’ only may contradict the crucial characteristic of ‘#i” and ‘yong’ that I have

emphasised throughout this study: that they are inseparable.

In fact, in chapter 2, I referred to the ideas of Yan Fu and Wang Fuzhi, which help sharpen our
understanding of ‘#i” and ‘yong’. As Yan argued, an animal with a cow’s ‘#i” should not have
the ‘yong’ of a horse, implying that ‘#i” determines ‘yong’.” According to Wang, however, the
content of ‘7’ is also defined by the ‘yong’.* Thus, not only does ‘#i” determine ‘yong’ but
‘yong’ helps to define ‘#i’. As I will discuss below, this understanding of ‘#” and ‘yong’ helps
explain why twentieth-century Chinese thinkers tended to return to ancient Chinese thought to
develop their ideas, and why Fang and Tang appropriated Huayan thought, in particular, to

respond to ‘scientism’.

Returning to the discussion of why ‘scientism’ became an issue in twentieth-century China:
Chinese thinkers, acknowledging that ‘#i” and ‘yong’ are not separate, gradually took the view
that it was the backwardness of Chinese institutions rather than Chinese technology which
rendered the country inferior to its Western counterparts. That is to say that, while Chinese
institutions are regarded as ‘#i’, the development of Chinese technology comprises the ‘yong’.
In other words, it is institutional arrangements that influence the level of scientific
development within a country. I argue that it was exactly this fundamental assumption that lay
behind the Hundred Days of Reform of 1898. However, as noted in chapter 2.1, the usages of
‘ti’ and ‘yong’ are context-dependent. Institution, on the one hand, can be ‘#i’, influencing
national scientific development, but, on the other hand, can be ‘yong’. To many Chinese
thinkers of the May Fourth Movement of early twentieth-century China it was Chinese culture,
and Confucianism in particular, that was the ultimate reason for the backwardness of the
country. In this sense, Chinese culture is ‘#i’, while institution is ‘yong’. To go a step further, if

Chinese culture is ‘#i’, scientific development is its ‘yong’. If the history of China from the

% See chapter 2.2.1.
> Ibid.
* Ibid.
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middle of the nineteenth century supports Yan Fu’s notion of ‘i’ influencing ‘yong’, I would
argue that the appropriations of Huayan thought by Fang and Tang support Wang Fuzhi’s idea.
This is because, as I will show in the following sections, Fang and Tang first confirmed the
‘yong’ of both scientific development and Confucianism, before reconstructing the ‘ti” of
Chinese culture. In other words, they believed it necessary to attempt to redefine ‘¢’ through

first reviewing the ‘yong’.

The discussion so far may seem irrelevant to the first research question, though in fact it
already touches upon the subject matter of the answer to that question. In chapter 2.2.2 1
explored the ideas of ‘empirical scientism’ and ‘materialistic scientism’, in which science is
no longer regarded as a ‘technique’ or ‘craft’ but as a kind of ideology. If ideology is ‘#i’, it
needs to be related to its ‘yong’. Thus, ‘materialistic scientism’ regards all beings as
fundamentally material. Human beings are therefore deemed to follow natural laws and no
spiritual activities are recognised. So, if ‘materialistic scientism’ is ‘#i’, the denial of spiritual

activities is the ‘yong’. This helps provide the answer to the research question.

Historically, as noted in chapter 2.2.2, the exact date of the first appearance of ‘scientism’ in
China is largely unknown, though it is widely recognised that ‘scientism’ became an issue in
the early twentieth century, the time of ‘the polemic on science and metaphysics’. Historical
events indicate when ‘scientism’ became an issue but they cannot on their own explain why it
became an issue precisely then, particularly if we consider the fact that scientific invention
had existed in China for thousands of years. In fact, as just noted, the role of science changed
during the discussion about ‘scientism’, from one associated with ‘technique’ or ‘craft’ to one
connected to ideology. In other words, the perceived role of science changed, in the eyes of
many early twentieth-century Chinese thinkers, from ‘yong’ to ‘ti’, and this precisely helps to

provide the answer to the first research question.

In chapter 2, I referred to two developments experienced by China in the early twentieth
century. The first was the collapse of the traditional value system, as reflected in their
different ways by the writings of Chiang Monlin and the suicide of Wang Guowei. Following
the above analyses of ‘i’ and ‘yong’, I would argue that this collapse actually meant that the
old ‘#i” of Chinese society was percieved to have disappeared. The second development was
the appearance of the ideas of ‘scientism’, as represented in the writings of Ding Wenjiang,
Hu Shi and Chen Duxiu. For these thinkers science was no longer a technique but a
worldview. In this context, and as identified earlier, science changed its role from ‘yong’ to ‘i’
and, in my view, the two developments did not co-exist by chance but were closely related. As
noted in chapter 2, both occurred in the early twentieth century, so that once the new ‘#i’,

represented by ‘scientism’ threatened the old ‘#i’, based on the dominant intellectual traditions
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of Confucianism, Taoism and Buddhism, ‘scientism’ became an issue. This explains why
‘scientism’ occurred in twentieth-century China and not earlier, as science was still regarded

as ‘yong’ before that time.

In short, to answer the first research question, I would argue that it is from the time that
science began to be regarded as ‘ti’ rather than ‘yong’, and was even considered a replacement
of the older ‘ti” of Chinese culture that ‘scientism’ became an issue. As I will discuss below, it
was this threat to the old Chinese ‘#i’ that required early twentieth-century Chinese thinkers to
return to ancient Chinese thought to try and rediscover the former ‘#i” of Chinese culture, in
order that the old value system could be maintained in the face of the challenge of ‘scientism’.
This requires a discussion of the second research question, which is why these Chinese

thinkers tended to go back to ancient Chinese thought to develop their ideas.

Chapter 5.2 Ancient Chinese Thought as a Means for Enhancing ‘77’

In chapter 2.2.3 I suggested that early twentieth-century Chinese thinkers could be divided
broadly into two groups: those demanding a total ‘Westernization’ and those seeking a
protection - or re-construction - of traditional Chinese culture. In fact, in terms of ‘#i” and
‘yong’, 1 have argued that the position of the former group was to replace Chinese ‘ti” with
Western ‘#i’, so as to acquire Western ‘yong’. However, I have also stressed that the rapid
change of ‘i’ may cause problems, for example, that the old value system may be destroyed
before the new value system is fully established. Unfortunately, as illustrated in the writings
of Chiang Monlin and the suicide of Wang Guowei, this was exactly the situation facing
China in the early twentieth century. Unlike the thinkers who demanded a change of ‘#’
through total “Westernization’, the second group of thinkers sought to enhance the traditional
‘ti” of Chinese culture, so that the latter could respond to the Western challenge. I argue that,

bl

in order to do this, these thinkers tended to redefine the ‘7 of Chinese culture by

reconsidering the ‘yong’ that the country most needed,” an idea similar to that of Wang Fuzhi.

In chapter 2.2.3 T argued that there were, in fact, several ancient Chinese ideas that were
favoured by the early twentieth-century pro-traditional thinkers. Among these ideas were
those of Mohism, Legalism and even the School of Diplomacy. There were various reasons
for these ideas regaining popularity at the time. For example, Mohism was widely regarded as
scientific and logical and promoted the idea that scientific thought had existed in China’s past
and that the development of science was not a contradiction of the Chinese tradition. In

addition, the ideas of Legalism were considered equivalent to the Western idea of the rule of

> Lao Sze-kwang also suggests similar idea. See his Zhongguo wenhua luxiang wenti de xin jiantao T

(S ALES (M ERERYHT iR (Taipei: Dongda tushu HUA[EE, 1993), p.124.
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law, so that the rule of law was not a Western monopoly but a value shared by China. In my
view, it is because these traditions of scientific development and the rule of law were urgently
needed by China at that time that Mohism and Legalism were adopted by the pro-traditional
thinkers. For them, responding to the challenge of the West did not need to mean abandoning
Chinese culture or replacing its ‘ti” with the Western one, but rather encouraged them to return
to its origin to enhance the traditional ‘#’. This is exactly the idea of ‘going back to the origin
and developing new elements’ or fanben kaixin, the notion that I mentioned at the very
beginning of this study. In my view, this idea of enhancing the Chinese ‘#i’ by going back to
ancient Chinese thought provides the answer to the second research question: why early
twentieth-century Chinese thinkers tended to return to ancient Chinese thought to develop

their own ideas.

Before proceeding further, however, one point requires greater consideration. Earlier in this
section I stated that the old Chinese value system was destroyed in early twentieth-century
China. However, in chapter 2.1.1, I cited the ideas of Da Xue, which maintained that
Confucianism is not just a personal belief, but is applicable to society as a whole. In fact,
although there was a tradition of appropriating ancient Chinese thought, such as Mohism and
Legalism, to develop contemporary theories, I would argue that these appropriations could not
help preserve the old value system, which was built largely on Confucian ideas. Because the
old value system was destroyed before the new value system was established, the
pro-traditional thinkers faced a dilemma. Their most urgent task was to reconfirm the values
of Confucianism in order to preserve the old value system but they needed to admit the value
of science, whilst at the same time avoiding ‘scientism’. In other words, while responding to
‘scientism’, they should not abandon Confucianism, and it is this that is the prerequisite of the
theories of both Fang and Tang. Thus, the appropriations of Huayan thought by Fang and
Tang are both attempts to achieve this difficult task. Below I go on to consider this question,

which forms the central subject matter of this study.

Chapter 5.3 Revisiting the Role of Huayan in Fang’s and Tang’s Response to ‘Scientism’

In chapter 2.2.2, T defined ‘scientism’ as a belief that quantitative natural science is the only
valuable element in human learning and the only source of truth. In chapters 3 and 4, where I
discussed Fang’s and Tang’s criticism of ‘scientism’ and their views of the failure of Western
culture, I also argued that emphasis on perception and cognition as the dominant human
faculties could be seen as a main cause of ‘scientism’.® In order to connect both Fang’s and
Tang’s appropriations of Huayan thought with ‘scientism’, two points need emphasizing. In

both of their appropriations, Huayan thought needed to argue, first, that there are other human

® For Fang’s and Tang’s ideas, see chapter 3.1.2 and 4.1.8 respectively.
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faculties besides perception and cognition, and, second, that perception and cognition should
not be dominant over the other human faculties. Only by acknowledging these factors could
their appropriations of Huayan thought be really responsive to the issue of ‘scientism’. Thus,
in what follows, I will address the third research question, which is why Fang and Tang
appropriated Huayan thought in particular to respond to ‘scientism’, based on these two

prerequisite factors.

Chapter 5.3.1 Fang, His Appropriation of Huayan Thought, and ‘Scientism’

As I mentioned in chapter 3.2, Fang’s interpretation of Huayan thought can be summarized in
a sentence: Huayan thought is a representation of the philosophy of ‘comprehensive
harmony’.” In fact, according to his chronicle,® Fang’s discussion of Huayan thought began
very late in his life, from 1973 onwards, just four years before his death, though his
‘Correlative Structure of Men and the World’ or ‘Blueprint’ first appeared in 1969.” As I
stated in chapter 3.2, Fang explained Huayan ideas in the light of his own philosophy of
‘comprehensive harmony’. I suggest, therefore, that Fang developed his own philosophy of
‘comprehensive harmony’, as discussed in chapter 3.1, before he considered Huayan thought.
In other words, he appropriated Huayan thought to support, rather than to develop, his

philosophy of ‘comprehensive harmony’.

In fact, although Fang emphasized that Confucianism, Taoism and Chinese Buddhism all
share the characteristics of ‘comprehensive harmony’,' I argue that it is not until his
discovery of Huayan thought that his philosophy of ‘comprehensive harmony’ finds the
support that is crucial in his redefining the ‘#” and ‘yong’ of Chinese culture. Since Fang
considered Huayan thought a fine example of ‘comprehensive harmony’ and that the
characteristics of this ‘comprehensive harmony’ were shared by the major Chinese traditions,
I argue that Huayan thought is representative, for Fang, of Chinese culture as a whole. As I
noted in chapter 3.1, Fang argued that the main function or ‘yong’ of the philosophy of
‘comprehensive harmony’ is to dissolve dualism, which he considered the main product of
‘praeternatural metaphysics’. In terms of the analysis of ‘#i” and ‘yong’, I argue that the
philosophy of ‘comprehensive harmony’ is ‘#i’, its ‘yong’ being the dissolution of dualism. In
fact, Fang explicitly stated that the value of Huayan thought is to help dissolve dualism,
which is an essential requirement in responding to the challenge of ‘scientism’.'" As with his

explanation of Huayan in terms of his own philosophy of ‘comprehensive harmony’, Fang’s

7 See the discussion of chapter 3.2.2 and chapter 3.3.

8 Feng Huxiang JEJE{E ed., Fang Dongmei xiansheng de zhexue dianxing 7555504 T EL LAY
(Taipei: Taiwan xuesheng shuju, 2007), pp.165-264.

’ Fang, CMN, pp.65-102.

' Fang, CPSD, pp.17-35.

1 Fang, HZ vol.2, p.223.
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linking of Huayan thought with ‘scientism’ is also unique amongst his interpretations of
different intellectual traditions. That is to say, he did not link ‘scientism’ with any other

intellectual traditions, apart from Huayan.

At the start of this section, I indicated the two factors that Huayan thought must include in
order to be useful to Fang and Tang in responding to ‘scientism’, namely that it should stress,
first, that there are other human faculties apart from perception and cognition, and, second,
that perception and cognition should not be the dominant human faculties. Fang’s
appropriation of Huayan thought, based on his philosophy of ‘comprehensive harmony’,
achieved this. As a fine example of ‘comprehensive harmony’, Fang argued that Huayan
thought does not exclude any particular values, nor allow any one of them to be dominant. As
a result, ‘scientism’ could be avoided. If this analysis is correct, I argue that Fang’s view that

Huayan thought could provide an ideal response to ‘scientism’ is reasonable.

In fact, as discussed in chapter 2, for many Chinese people in the early twentieth century,
Confucianism meant social order. The most urgent task for pro-traditional thinkers was thus to
reconfirm the values of Confucianism so that the old value system could be preserved, whilst
at the same time the value of science could be acknowledged, thus avoiding ‘scientism’. In
terms of ‘#i” and ‘yong’, Fang’s claim that Huayan thought is representative of Chinese culture
actually enhances the ‘i’ of Chinese culture. As a result, the ‘yong’ of Chinese culture can
also be enlarged. Fang’s enhancing of the ‘#i” helped preserve Confucianism, as no values,
including those of Confucianism, are excluded in his philosophy of ‘comprehensive harmony’,
thus allowing for the development of science without accepting ‘scientism’. I conclude that

this is the core of Fang’s appropriation of Huayan thought.

Based on the above, Fang never claimed that Chinese culture is ‘superior’ to its Western
counterparts. Instead, Fang suggested that different cultures need to learn from each other in

order to achieve the ideal of ‘comprehensive harmony’. As he said:

The ancient Greeks, - I mean, their souls — should come down to the workaday world to save its
appearances. The Chinese should descend from the metaphysical-moral order to the order of
physical nature to learn to appreciate the achievement of modern science. The Indians should break
through the maya of hierarchical castes to see into the real importance of equality of men and of all
creatures, as was once vehemently advocated by the Mahayanic Buddhists. Modern western men
should lead people to a little higher level in the endeavour of life to apprehend and comprehend
spiritual values, as has been achieved in the classical age of all peoples throughout the world.

East-West philosophers should form a united front in advocating authentic spiritual democracy in its
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largest scope and in its highest quality.'>

Since exclusion of values obviously contradicts Fang’s philosophy of ‘comprehensive
harmony’, which is embodied in Huayan thought, as I argued in chapter 3.1, classifying Fang

as a nationalist is not suitable as it contradicts his appropriation of Huayan thought.
However, a story about Fang may also suggest the potential difficulties facing his theory:

Fang presented a paper entitled ‘The World and the Individual in Chinese Metaphysics’ at the 1964
East-West Philosophers’ Conference [at Hawaii]. Professor Findlay, the British philosopher,
remarked that Fang’s view sounded like a beautiful dream; how could Fang convince him of the
truth of this beautiful dream? After commending Findlay for his seeing the beauty of the dream,
Fang told Findlay a story he had heard from Professor Dodds of Oxford, the author of The Greeks
and the Irrational, while in the war-time capital of Chungknig. Dodds was visiting the British
Museum admiring the Parthenon sculptures when he was approached by a youth who said that,
although it was an awful thing to confess, he found himself unmoved by the display of Greek art.
Fang thereupon asked Findlay, ‘Suppose that you were in the position of your esteemed colleague,
Professor Dodds; tell me please, Professor Findlay, how can you convince the young man of your

beautiful dream?’'?

Although Fang’s reply was admired by some Chinese scholars,'* I would argue that Professor
Findlay’s reply, where he described Fang as ‘absolutely assertive’,” is more relevant to this
study. In fact, in my view, there are three implications of the story. First, how can Fang
convince others to believe in his notion of ‘comprehensive harmony’, in which various values
co-exist? Second, how can he prove that the faculties of perception and cognition, which are
largely represented by Professor Findlay’s question, are necessarily inferior in his
‘comprehensive harmony’? Third, given that Fang’s philosophy of ‘comprehensive harmony’
did exist, why should some faculties be dominated by perception and cognition? If these
questions cannot be fully answered, I would argue that the satisfactoriness of Fang’s solution

to the ‘scientism’ problem might be in doubt.

Although evaluating the satisfactoriness of Fang’s response is not my main concern, I would
like to raise one issue, namely Fang’s method in solving the above practical difficulties. In

chapter 1, I noted that there are few academic studies of Fang in comparison with his

"2 Fang, CMN, p.83.

" Robert L. Greenwood, ‘The Unheard Melody in Thomé H. Fang’, in Executive Committee of the
International Symposium on Thomé H. Fang’s Philosophy ed., Philosophy of Thomé H. Fang (Taipei:
Youth Cultural, 1989), pp.151-162.

' Fang, ZZJF vol.2, pp.245-246.

" Ibid.
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contemporaries. In chapter 3.1, I also noted that some scholars see Fang’s mode of expression
as an obstacle to understanding his thought. In fact, I argue that Fang’s way of writing is the
key to understanding how he deals with the practical difficulties noted above. In chapter 3.2, 1
observed that Fang regarded the language of Huayanjing to be metaphorical or poetic. Indeed,
Mou Zongsan also argued that Fang’s own style is poetic or literary,'® while Fang tended to
express his ideas through poetries and stories. In chapter 4.2, during my discussion of Tang
Junyi’s harmonization of Fang’s thought, I quoted a letter from Tang to Fang, in which the
former stressed Fang’s emphasis on literature. All these examples highlight the fact that Fang
used literature or a literary style to attract his readers, encouraging them to see that there are
values other than those of science. In short, in my view, in judging the effectiveness of Fang’s
response to ‘scientism’, we need first to assess the impact of his literary style on his readers,
although this question is beyond the main focus of this study. However, if my analysis is
correct, this helps to explain why Fang’s style is so different from his contemporaries, most of
whom tried to explain their ideas as clearly as possible. In this context, I would argue that
criticising Fang’s style as literary reveals a misunderstanding or even ignorance of his

method.
My discussion of Fang’s appropriation of Huayan thought to develop his response to
‘scientism’ concludes here and I now go on to consider Tang Junyi’s appropriation of this

Buddhist tradition, a topic which has had far more attention within the Chinese academy.

Chapter 5.3.2 Tang, His Appropriation of Huayan Thought, and ‘Scientism’

In chapter 4.2, I mentioned that Tang’s interpretation of Huayan thought focuses mainly on
two points. First, there is his emphasis on the harmonization of various concepts within the
mind, as Fazang had suggested, and second is the Huayan theory of doctrinal classification. In
fact, as I noted in chapter 4.1, Tang’s idea of ‘xinling’ /,88 was rather imprecise in his earlier
writings, in which there was little discussion about what it denotes. It is only in his last work,
Shengming cunzai yu xinling jingjie 4 i E B BIER (The Existence of Life and
Horizons of Mind), finished in 1977, that the character of ‘xinling’ is fully explored. Tang’s
earliest consideration of Huayan thought was in the late 1960s, when he discussed Fazang’s
harmonization of the ‘Three Natures’.'” Indeed, it was as late as the early 1970s before he
discussed Huayan’s theory of doctrinal classification.'® 1 therefore argue that Tang’s
consideration of Huayan thought developed late in his life. It is therefore possible that Tang’s
general ideas, including his theory of ‘The Nine Horizons of the Mind’, were inspired by

Huayan thought.

16 Mou Zongsan, Wushi zishu -+ H7#f (Taipei: Ehu chubanshe #&78H kftt, 2000), p.108.
17 Tang, ZYYX, p.2.
18 Tang, NZX, p.64.
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Before examining the concept of the mind, however, I wish to discuss the relationship
between Tang’s thought and his interpretation of the Huayan theory of doctrinal classification,
as this is closely related to his response to ‘scientism’. In chapter 2.4.3, where I discussed
Huayan’s key concepts, I argued that from the perspective of Huayan’s ‘yuan jiao’, all values
are equal in that each has its place in the relevant context. In my view, this idea is endorsed by
Tang and probably represents the most important element in his response to ‘scientism’. As
noted in chapter 4.2, Tang considered Huayan’s doctrinal classification theory as a process of
enlightenment, in which all ‘Small Vehicle Doctrine of Ordinary Disciples’, ‘Initial Doctrinal
of the Great Vehicle’ and ‘Final Doctrinal of the Great Vehicle’ belong to certain kinds of
verbal directions, while the ‘Great Vehicle’s Doctrine of Sudden Enlightenment’ is designed
to turn people away from philosophical theories towards personal practice. Only by practising
virtuous theories can someone achieve the state of ideal personhood and, from the perspective
of ideal personhood, all previous theories are worthwhile and necessary, as they all contribute

to the process of enlightenment. Thus, no theories should be regarded as worthless.

There are three implications of this for Tang’s response to ‘scientism’. First, he suggests that
all theories, from the point of view of ideal personhood, have equal importance. Thus, again
from the perspective of ideal personhood, the values of both Confucianism and scientific
development should be acknowledged. Second, all earlier theories - and even experiences -
can be seen as lessons or steps towards achieving the state of ideal personhood. None of them
should therefore be casually dismissed and, again, the values of Confucianism and scientific
development must be recognised. Third, practice is necessary to achieve the state of ideal
personhood. In other words, responding to ‘scientism’ is more than a purely theoretical issue.
I would argue that this is the central difference between the respective responses to
‘scientism’ of Fang and Tang. In fact, as observed in chapter 4.1.7, Lao Sze-kwang also
stressed that Tang’s thought is a form of the ‘scholarship of becoming moral’ (Chi. chengde
zhi xue R%{E~£2), in which practice is essential. This is why, in my view, Tang put
Confucianism, Buddhism and Christianity together as the final three horizons in his theory of
‘The Nine Horizons of the Mind’, as he explicitly stated that these intellectual traditions
emphasize practice and experience. In short, they all embody forms of teaching rather than

being merely theoretical."

Following his interpretation of the Huayan theory of doctrinal classification, Tang did not
believe that any one value is necessarily inferior to another, as Fang had suggested. According
to Tang, whether a value is superior depends on the circumstances. In ‘A Manifesto on [the]
Reappraisal of Chinese culture - Our Joint Understanding of the Sinological Study Relating to
[the] World Cultural Outlook’, a declaration published in 1958 and widely held to be a

¥ For details, see chapter 4.1.5.
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reflection of Tang’s thought, although signed jointly by Carsun Chang, Mou Zongsan and Xu

Fuguan, as well as Tang,20 this was further clarified:

If the Chinese really want to set themselves up as a moral subject they must try also to set
themselves up as an epistemological subject [because scientific development can also help improve
the lives of human beings]. In that subtle process, the former should temporarily suspend its role or
at least temporarily retreat behind the latter as its supporting character. That must be done till the
latter has accomplished its mission and resolved knotty problems. Till then, the moral subject might

step forward, evaluating, guiding and promoting its pragmatic activities.”'

The position that no values should always be seen as superior to others is clear. The

declaration continued:

We thus advocate that in accordance with its own demand for development, Chinese culture must
develop a full-fledged ideal of culture in a way that the Chinese people not only realize themselves
to be a moral subject (moral being) through their Rationalism but also a political subject (political
being) with regard to politic matters, and an epistemological self (epistemological being) in dealing
with the world of knowledge, and a technological, practical subject (technological, practical being)

. . . . . 22
in controlling their social and natural environment.

At the beginning of this section, I observed that in order to develop science, whilst at the same
time avoiding ‘scientism’, humankind needs to acknowledge the faculties of perception and
cognition, but insist that they should not dominate the other human faculties. Tang’s thought

explicitly observes these two requirements.

In chapter 2, I mentioned that Huayan thought considers the idea of ‘emptiness’ provisional
and only that of the ‘pure mind’ as final. Using this classification, Buddhist teachings can be
explained within a hierarchical framework, from the most elementary to the most profound.*
Furthermore, 1 argued that doctrinal classification theory helps unify various Buddhist
teachings, allowing Buddhism to be regarded as a whole. As a result, modern Confucian
thinkers, Mou Zongsan in particular, could compare Confucianism and Buddhism more
fully.** In chapter 4, I suggested that some scholars have noted that Tang’s thought is
probably inspired by the Buddhist theory of doctrinal classification. However, they fail to

* Huang Zhaoqiang #JK5&, Xueshu yu jingshi: Tang Junyi de lishi zhexue ji qi zhongji guanhuai =
T Be At = BB FRHY R ST 22 i H 4K fiRfEE 15 (Taipei: Taiwan xuesheng shuju, 2010), pp.479-505.

! This citation is from the English version of the declaration. See Tang Junyi, Completed works of
Tang Junyi [HFE$S%E vol. 19 (Taipei: Taiwan xuesheng shuju, 1991), p. 529.

2 Ibid., p. 526.

2 For details, see chapter 2.4.3.

* See chapter 2.3.
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indicate which Buddhist theory of doctrinal classification Tang employed, nor do they say in
what particular aspects Tang was influenced by Huayan theory.”” Combining these various
perspectives, I would argue that the influence of Huayan’s theory of doctrinal classification on
Tang enabled him to see Buddhism as a whole and thus compare Confucianism and
Buddhism more effectively. Unlike Mou Zongsan, who argued that Confucianism was
‘superior’ to Buddhism, Tang emphasized that the conclusion of Huayan thought was that,

from the perspective of ideal personhood, different values have equal status.

As I noted in chapter 4, Tang’s recognition of different values appears to be derived from the
idea of ‘empathic penetration’ (Chi. gantong [&i#), through which all values and phenomena
should be seen as interpenetrative without obstruction. However, I would argue that ‘empathic
penetration’ only leads to an acknowledgement of the existence of different values, rather than
suggesting that, from the perspective of ideal personhood, all values have equal status. In
other words, although ‘empathic penetration” admits various values, there could, in principle,
be some discrimination between them. Thus, I would argue that Tang’s view that all values
are equal from ideal personhood’s point of view derives from his appropriation of Huayan’s

theory of doctrinal classification.

In fact, in interpreting the theory, Tang stressed the role of the ‘Great Vehicle’s Doctrine of
Sudden Enlightenment’, considering it a key step on the path to enlightenment, because the
process of enlightenment is not a conceptual game but something requiring serious practice.
In chapter 3.2, I mentioned that in his interpretation of Huayanjing, Fang had emphasized the
role of practice in reaching Huayan’s concept of the harmonious world. However, ironically,
Fang did not include it while developing his own philosophy of ‘comprehensive harmony’.
This neglect of practice means his thought is more of an assertion, as reflected in the story of
Fang and Professor Findlay. I would argue that this ambiguity in Fang’s thought is due either
to his overlooking Huayan’s theory of doctrinal classification or his very different

interpretation of doctrinal classification theory from that of Tang.

By contrast, Tang’s view of the ‘Great Vehicle’s Doctrine of Sudden Enlightenment’ as a
turning point in changing our attitudes from philosophical theory to practice matches his own
theory about the final three horizons belonging to the category of practice, a point I
highlighted in chapter 4.1. In fact, after the death of Tang, there was a great number of essays
in memory of him. However, I argue that the nature of the essays was mainly to discuss
Tang’s personality rather his philosophical thought, a phenomenon uncommon amongst
Tang’s contemporary fellows. This is, perhaps, not an aberration. As I mentioned earlier,

Fang’s method of inspiring others was his writing style. Here I argue that Tang’s method of

¥ See chapter 4.3.1.
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influencing others was to set himself as a personal example, teaching the teenagers by his
own deeds, which is called ‘shenjiao’ & #; in Chinese. Only by understanding this
characteristic of Tang can we better comprehend the following issues: why New Asia College,
which was co-founded by Tang and Qian Mu, emphasized students’ conduct so much; why
Lao Sze-kwang argues that the death of Tang means the end of ‘scholarship of becoming
moral’ or chengde zhi xue; why many studies about Tang as seen so far, focus on his
personality and why doing research about Tang is so difficult. I argue that all of the above
relate to the fact that Tang’s ultimate method of transforming others was not verbal or written.
It was through his personality and deeds that Tang showed his readers, mainly students as I
mentioned in chapter 4, that there are other values in addition to those of perception and
cognition. Unlike Fang’s method, which largely shows the value of beauty, I argue that Tang’s

method mainly shows the value of morality.

In short, I would argue that, in Tang’s view, there are other human faculties besides those of
perception and cognition but the value of these faculties depends upon the attendant
circumstances. Thus, developing scientific knowledge may be preferable in some
circumstances, whilst moral development is more important in other circumstances. Similarly,
whether someone avoids the problem of ‘scientism’ or not will depend on his or her own

circumstances and no universal model will be applicable in all cases.

In my view, the above idea of Tang’s is very similar to the argument of Liang Shuming, which
I discussed in chapter 2.3, as Liang also suggested that Confucianism should be preferred as
long as China was suffering from civil unrest and foreign challenge. For Liang the values of
Western and Indian cultures should only be rejected because they did not seem relevant at that
time. This position is similar to Tang’s affirmation of different values and, taking into account
Tang’s harmonization of the ideas of Thomé H. Fang, as discussed in chapter 4.2, I would
argue that Tang’s thought is actually a response to - or synthesis of - the thought of Fang,
Xiong and Liang.

We now encounter a theoretical difficulty. In chapter 4.1, I argued that Tang considered
Confucianism the answer to his own central concern, which was to explain the existence of
the moral self. In this context, Confucianism is the ‘#i” of Tang’s thought. At the same time, I
have suggested that the ‘yong’ of Tang’s theory is actually Huayan. Thus, Tang’s theory of
having both the Confucian ‘#i” and Huayan’s ‘yong’, seems to contradict the principle of ‘#7’
and ‘yong’ that I have assumed throughout this study, the two being inseparable. Lin
Yu-sheng’s harsh criticism of Tang, as noted in chapter 4, that Tang’s appropriations of

Huayan thought represents a ‘confusion of ideas’ seems accurate.”® However, because Wang

6 For details, see beginning of chapter 4.
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Fuzhi suggests that the content of ‘#’ is also defined by ‘yong’, I would argue that Tang’s

appropriation of Huayan thought is not as problematic as suggested by Lin Yu-sheng.

In chapter 1.1, I mentioned that, in a private conversation between Lao Sze-kwang and Tang
Junyi, it is reported that Tang said he intended to explain Confucianism through Huayan
thought. While appropriating Huayan’s ‘yong’ of considering all values of equal status, from
an ideal personhood’s perspective, I would argue that Tang needed to re-define and enlarge
the ‘#i° of Confucianism, so that it could carry the ‘yong’ of Huayan. Such a view derives from
the first characteristics of Tang’s interpretation of Huayan thought, which stress the
harmonization of all concepts at the level of the mind. In chapter 4.1, I discussed Tang’s idea
of ‘xinling’ &%, in which both concrete and vacuous sides are regarded as equally important.
In fact, in his earlier work, Xinwu yu rensheng . MEi A4 (Minds, Material and Life),
completed before the early 1950s, Tang had already put forward the idea of ‘xinling’.
Following his focussing on Huayan thought from the late 1960s,”” however, the term ‘xinling’
became a philosophical term and, as such, became a key concept in his last work Shengming
cunzai yu xinling jingjie. This change may seem trivial but I think Tang’s emphasis on the
vacuous aspect of the mind was affected by Huayan thought. In Tang’s view, since
Confucianism and Huayan share a similar ‘#i’, which relates to the vacuous aspect of the mind,
both enjoy a similar ‘yong’, which comprises the harmonization of different values at the
mind level. In short, both intellectual traditions admit different values, including those of
scientific development and moral cultivation. In this context, Lao’s suggesting that Tang
intended to explain Confucianism through Huayan is possible, as Tang appears to enrich the

‘ti’ of Confucianism by reviewing the ‘ti” of Huayan.

However, as I noted earlier, from an ideal personhood’s perspective, Huayan thought
considered all values to be of equal status, a point markedly different from the Confucian idea
of ‘empathic penetration’. In this sense, although Tang redefined the ‘#i” of Confucianism, it
did not contain the ‘yong’ of Huayan. However, as I argued in chapter 2.1, the contents of ‘#i’
and ‘yong’ are context-dependent. Thus, although the ‘yong’ of Confucianism and of Huayan
thought are finally different, Tang believed that the ultimate ‘#i’ is the mind. All intellectual
traditions develop in the mind, as I discussed in chapter 4.1, when considering Tang’s theory
of ‘The Nine Horizons of the Mind’. Thus, while the mind is ‘#i’, all intellectual traditions,
such as Confucianism and Huayan thought, are its ‘yong’. Therefore, although Confucianism
does not have the ‘yong’ of Huayan, the mind has the ‘yong’ of the Buddhist tradition. This is
why Tang stressed that ‘xinling’ can move from one horizon to other horizons without any
attachment, based simply on the change of environment. In this context, I would argue that

Tang’s appropriation of Huayan thought, in order to respond to ‘scientism’, does not

Y For details, see chronicle of Tang in NZX.
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contradict the principle of ‘#i” and ‘yong’, since Tang considered that the most effective way to
respond to ‘scientism’ in his time was to confirm the values of both scientific development
and Chinese culture, and not to argue that one is superior to other. This concludes my
examination of the role Huayan thought plays in the thought of Tang Junyi. In what follows, I
discuss the significance of Fang’s and Tang’s appropriations of Huayan thought to the
development of ‘Chinese hermeneutics’, an issue hotly debated in current Chinese

philosophical studies.

Chapter 5.4 The Writings of Fang and Tang in terms of ‘Chinese Hermeneutics’

As noted in chapter 2, there are three points that need to be considered when discussing
‘Chinese hermeneutics’. First, such hermeneutics must avoid analyzing the characteristics of
Chinese thought from a single perspective. This is, to a large extent, a response to the
tradition emphasizing ‘Heart-Mind and Nature’, as suggested by Xiong Shili and his
followers. Second, traditional Chinese thought must answer current needs and therefore a
transformation of the thought is necessary. Third, the ‘original meaning’ of traditional Chinese
thought also needs to be explored, but not in an arbitrary way. Together, these three elements
provide excellent criteria for evaluating the significance of the interpretations by Fang and

Tang of Huayan thought.

First, so as to avoid discussing things from a particular narrow perspective, both Fang and
Tang offered their own answers. As Fang argued in his own thought and in his interpretation
of Huayan thought, considering an issue from a macro-perspective is preferable. For Fang,
‘comprehensive harmony’ is just such a macro-perspective, in which there is no dualism and
where the wholeness of the world cannot be divided into separate parts. This avoids
approaching the subject from a single perspective. However, Fang appears to overlook the
fact that viewing an issue from a single perspective can sometimes have its advantages.
Taking his interpretation of Huayan thought as an example, Fang discussed the thought from
the perspective of a perfect world, believing that in such a world, all values are included.
However, as I discussed in chapter 3.2, Fang’s interpretation of Huayan thought cannot affect
its image as the subjective fantasy of a group of patriarchs. A route for achieving a
harmonious world is required. Thus, in this case, discussing the issue from a single
perspective appears necessary. The key concerns here for any thinker are how to avoid being
constrained by a single perspective but how also to advance from it. Tang’s interpretation of

Huayan thought seems more successful in this context.

For, as Tang argued in his interpretation of the Huayan theory of doctrinal classification,

different Buddhist theories have had different positions at different times. Thus, no theory can
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be dominant; that is, whether one theory is superior to others depends on the context. So
viewing an issue from a single perspective is not always wrong, assuming the single
perspective is necessary at the time. In Tang’s interpretation of the Huayan theory of doctrinal
classification, for example, ‘yuan jiao’ is certainly important, as it represents the perfect world
that Huayan thought pursues. However, for a sentient being which cannot use its pure mind,
‘yuan jiao’ is simply a fantasy. For such sentient beings, other Buddhist teachings, as
identified in Huayan’s theory of doctrinal classification, are probably preferable. Thus, in this
example, Tang’s interpretation of Huayan thought appears to meet the requirement of
avoiding seeing an issue from a single perspective - unlike Fang’s interpretation of Huayan

thought - while at the same time avoiding the shortcomings of Fang’s theory.

Second, the need to respond to current issues is perhaps one of the things which current
studies misunderstand most about the thinkers in the times of Fang and Tang. As noted in
chapter 2.5, some scholars complain that contemporary Chinese thought fails to respond to
the needs of our time. According to these thinkers, in the time of Fang and Tang the goal of
thinkers seems to have been finding the ‘original meaning’ of Chinese thought and the criteria
for assessing the value of an interpretation largely depended on how much it conformed to the
original texts. The aim of transforming traditional Chinese thought to meet current issues was
simply overlooked. As I mentioned in chapter 2, there is a historical background to the
development of the thought of the pro-traditional thinkers, including Fang and Tang. This
background helps define the thinkers’ area of concern, namely the challenge of ‘scientism’,
based on the assumptions that Western culture had been ‘failing’ and that Chinese culture was
worth retaining. Because of particular historical factors, the response of the pro-traditional
thinkers at the time was not arbitrary. Although it is true that pro-traditional thinkers in the
early twentieth century did not consider issues like human rights, environmentalism and
feminism, such issues at the time, if they existed, were not as vital as meeting the challenge of
‘scientism’. In this sense, many pro-traditional thinkers tried to respond to the needs of their
time. From the findings of this study, it is obvious that Fang and Tang responded to this
challenge rather than seeking the ‘original meaning’ of traditional Chinese thought, though

the results of their responses varied considerably.

Third, the ‘objectivity’ of the interpretations of Huayan thought by Fang and Tang also needs
to be considered. Although I argue that both Fang and Tang tried to transform traditional
Chinese thought in order to meet the needs of their time, their approaches to the ‘original
meaning’ of the traditional thought also needs to be examined. Otherwise, the product of their
work would be a totally new theory, rather than a transformation of traditional thought. In
Fang’s case, his absorption of Huayan thought may be rather controversial as the Huayan

patriarch on whom he focused was Dushun, about whose life little is known. In addition, Fang
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ignored the relationship between Huayan thought and other Buddhist theories, such as the
concept of Consciousness-Only and Dasheng gixin lun. Theoretically, Fang’s interpretation is
also debatable because he neglected the thought of other Huayan patriarchs, considering their
thought a footnote to Dushun’s idea of the perfect world. As a consequence, many important
concepts from Huayan thought - ‘Dharma Realm’, ‘Dependent Arising’ and ‘Nature Arising’
are mentioned only briefly and not explored in any depth by Fang, nor related to Dushun’s
idea of the harmonious world. Consequently, Fang’s interpretation of Huayan thought may
easily be criticized as selective since many of the important texts and concepts were not

considered.

Tang’s interpretation, by contrast, is, in my view, less controversial. Unlike Fang, Tang
discussed Huayan thought based on its relationship to the concepts of Consciousness-Only
and Dasheng qixin lun. Therefore, the relationship between the mind and the concept of
‘dharma realm’, as well as the word ‘sheng’, are more fully considered. In addition, Tang
focused on the thought of Fazang, who is widely recognised within the academy as the real
founder of the Huayan School. Fazang’s thought is more comprehensive than Dushun’s, so
Tang’s use of Fazang to develop his interpretation provides for a more complete interpretation.
In fact, many important concepts of Huayan thought are included in Tang’s interpretation and
their meanings are, as a result, better explained, thus helping avoid the difficulty of Fang’s
interpretation, which discusses the harmonious world in vacuo. Certainly, whilst the ‘original
meaning’ of Huayan thought may not be gleaned from Tang’s interpretation, his theory
probably avoids the criticism that his interpretation is selective. As a result of his
interpretations of other intellectual traditions, in my view, Tang’s theory is considered one of
the best among his contemporaries, as it goes some way to meeting the three requirements of

developing ‘Chinese hermeneutics’ in today’s Chinese academy.

Although Tang’s interpretation of Huayan thought, in terms of the discussion about ‘Chinese
hermeneutics’, seems more comprehensive than that of Fang, the discussion about the
relationship between Huayan thought and these two thinkers does not end here, because the
question of absorbing Huayan thought also needs consideration. Their interpretations of
Huayan thought are closely related to the effectiveness of their own theories in responding to
the challenge of ‘scientism’. In this sense, following the discussion in chapters 2 and 3, I
suggest the idea of ‘theoretical power’ as a fourth requirement of developing ‘Chinese
hermeneutics’, which is to evaluate the effectiveness of a hermeneutic theory in terms of its

‘explanatory power’ of the issues to which it is responding.*®

% For this idea, I am inspired by Lao Sze-kwang. See his Xujing yu xiwang: lun dangdai zhexue yu
wen hua [EIEEZFEY g ST {L (Hong Kong: Chinese University Press, 2003), pp.19-24.
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In other words, I argue that the effectiveness of Fang’s and Tang’s theories needs to be
considered while discussing their roles in the development of ‘Chinese hermeneutics’. In my
view, as noted in chapter 5.3, their methods are rather personal and it is difficult to judge if
their methods are influential on others. As I discussed in chapter 4.2, even Tang Junyi
admitted that Fang’s writing style is difficult to learn. There is also a rumour in Chinese
academia that Fang was once very disappointed as his writing style was criticised by other
scholars as ‘a heavenly steed soaring across the skies’ or tianma xingkong KFE{TZEZ in
Chinese. I argue that perhaps Fang himself may have experienced a world of harmony in
which ‘scientism’ was avoided, as is suggested in his own theory of ‘comprehensive
harmony’. However, others may not feel the same. The exchange between him and Professor
Findlay supports this point. That is to say, Fang’s story-telling style may not inspire others
very successfully. It certainly weakens the effectiveness of his theory. Similarly, Lao
Sze-kwong’s view that the death of Tang means the end of the tradition of the ‘scholarship of
becoming moral’ also implies that, at least in Lao’s eyes, very few people, if there any, can or
do follow Tang’s path. Although I believe that Tang himself practised his theory, appreciating
different values and avoiding °‘scientism’, I argue that a more comprehensive theory of
practice is certainly needed. Otherwise, it is difficult for others to follow his path. Therefore,
in order to enhance the effectiveness of Tang’s theory, a theory of practice is a topic we need

pursue in future study.

The appropriations of Huayan thought by Thomé H. Fang and Tang Junyi in order to respond
to the challenge of ‘scientism’ provide a notable example of Chinese thinkers looking to the
past for inspiration about the present and future. However, in consideration of the continuing
need for Chinese thinkers to argue for a viable approach to progress in the twenty-first century,
I am sure that discussions about appropriating the past to meet current needs will not end here.
Tang’s words in The Experience of Life A’ #g5% are therefore, perhaps, an appropriate

way to conclude this study:

A EIR R » — U AP T A
T — G LI By L -
R I > EITERE R A -

In the World of Truth, all truths are mutually penetrative,

with an absolute Truth as its centre.

This absolute Truth is your passion for truths itself.*’

* Tang, Rensheng zhi tiyan (Taipei: Taiwan xuesheng shuju, 2000), p.47.
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Appendix 1:

Reply from the University of Wisconsin-Madison about Fang’s Status

From: "Patty Winspur" <pwinspur@wisc.edus=
To: "King Pong Chiu" <Kingpong.Chiu@postgrad.manchester.ac.uk>
Sent: Thursday, October 28, 2010 5:16 AM

Subject: records on degrees for Thome Fang

Dear King Pong,

I heard back from the Registrar's office today. Their records confirm

that Thome Fang received a M.A. (master's) degree from the University of
Wisconsin-Madison in 1922. They do not show any subsequent Ph.D. degree
at our university.

Patty

Patty Winspur
Grad Coordinator
Philosophy
U.W.-Madison
(608) 263-5278
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Appendix 2: Prolegomena to A Comparative Philosophy of Life: An Outline

SO RXNN R WD =

Ideals of Life and Patterns of Culture

The Philosophical Assemblage

Wisdom lost and wisdom regained in potency

Philosophical anthropology

Types of man

Intuition, explication, and the unity of knowledge

Integral universe and differentiating worlds

The choice ingression into the differentiating worlds

Characteristics of the differentiating worlds

Orientation, transport, and co-ordination of the differentiating worlds
The interfusion of things and the confluence of life

Extensive connection and the principle of comprehensive harmony

The Discernment of Worlds and the Appropriation of Languages

The intelligible worlds and the eloquent languages
Causes of misunderstandings and ill-usage

Nine kinds of language pertaining respectively to the following world-orders:
the upper world,

the lower world,

the outer world,

the inner world,

the common world,

the world of labour and technical manipulation,
the moral world,

the historical world,

the ‘hinter-Welt’, behind world

Languages re-classified

Semiotics, semantics & syntax

Science, art & religion

Philosophy versus ‘meta-philosophy’

Existence and Value
The meaning of existence
Three theories of existence
The meaning of value
Psycho-biological theories of value
Logical consideration of value
Idealistic and realistic conceptions of value
The relation between existence and value considered in the light of the major traditions of
philosophy
Greek thought
European science and philosophy
Hindu speculation
Chinese philosophy
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Types of Wisdom and the Spirit of Culture
Nature of wisdom
The roots of wisdom
Wisdom manifested in the articulate forms of Spirit: A fourfold tripartite division-
The Greek: 1i.) the Apollonian ii.) the Dionysian iii.) the Olympian
Modern Europe: i.) the Renaissance 1ii.) the Baroque iii.) the Rococco
The Indian: i.) the Upanishadic 1ii.) the Buddhistic 1iii.) the Bhagavadgitaic
The Chinese: i.) the Taoist 1ii.) the Confucian iii.) the Mohist
The varieties of wisdom: A quarternary division re-considered
the Greek
the European
the Indian
the Chinese
The essences of wisdom as elucidated in section (4)
The modes of wisdom
the Greek pattern of culture
the European pattern of culture
the Indian pattern of culture
the Chinese pattern of culture

The Varieties of Cosmology
The sentiment of life and the conception of the universe
Characteristics of Greek cosmology
Characteristics of modern European cosmology
Characteristics of Indian cosmology
Characteristics of Chinese cosmology
The open world versus the closed universe
Life creative and Life petrified

Inquiries into the Constitution of Human Nature
Religion and religiosity
Integration vs. Bifurcation of human nature
Unity of personality vs. ‘the schism of the soul’
Contrast, contradiction and harmony
The principle of three-fold unities and the noetic order..... (the Greek concept of mind)

The scientific claim of neutrality and the empiricist-rationalist controversy concerning the human

mind.....(Modern European turns of thought)
Brahma-Atman Aikya vs. the diversified Alaya.....(the Indian outlook)

The thorough goodness of all the endowments of human mind.....(the full-fledged Chinese

conception)

Metamorphosis of the human spirit

The divergence of East and West and a possible way of mutual adaptation
Trends of life and human destiny

‘Guilt-culture’, innocence-culture and glory-culture

Glimpses of the Variegated Spirit of Life
Exemplifications of the cosmic principles in life
The ultimate consequences of different estimates of human nature
Leveling-up, leveling-down and the ways of democracy
Self-diversification and self-perfection
Brahma- Atman Aikya, the perennial flux of the Alaya-vijfiana and the ways of Yoga
The Confucian ways of living characterized
The Taoist ways of living characterized
The Mohist ways of living characterized
The dimensions of life: shrinking and expansion
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VIII. Moral Endeavour and Ethical Culture
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Metaphysical foundations of moral life

Causal monism vs. causal pluralism

Power and the highest reach of life

Moral plane and moral hierarchy

Moral restraints and moral choice

Moral determination and moral freedom

Moral values

Ideal personality and the measure of moral value
Items of virtue

The ethical reverence for life

The Sentiment of Art
Actuality, ideality and the magic touch of beauty
Imitative art vs. creative art
Essences of beauty
Forms of beauty
Tasks of art
The transformed world or art
The conquest of space and its wondrous transmutation
The rhythm of life
Style and the divine fervour
Aesthetic education, morality and religion

The Organized Life of the State
Reasons of existence for the State as an organized power
Greek Political ideals: their virtues & limitations
Theoretic foundations of Western democracy
Laws of nature and human rights
Freedom and equality: a philosophical critique
Two misfortunes in History: lessons from Israel and India
Chinese political ideals and their ways of realization
The present crises and the prospects of world-order in the future

A Critique of Culture
The Meaning of Culture
Spirit and form of culture
Value-directions in the realms of life
Transcendence and immanence of the spirit
The historical vista of humanity
History at its cross-ways; the tragedy of life
Historical wisdom and historical folly
The procreation of culture
The rhythmic development of culture

. The achievements of culture

. The advancement of spirit

. Social enjoyment of culture

. Assimilation of culture

. Transformation of culture

. Interfusion of culture

. Vitality of culture

. Human immortality

. Spiritual exaltation and spiritual freedom
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