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Abstract

This paper discusses Dai Zhen's #3% (1724-1777) interpretation of human nature against
the backdrop of Mencius’s claim that human nature is good. I argue that Dai Zhen inge-
niously reinterprets the “shan” 3% (good; goodness) in terms of “fen” 73 (allotments; distinc-
tion) to view the claimed “goodness” as the unique and finest physical makeup of human
nature that possesses the potential ability to know moral goodness, viz. liyi #£F§ (principle
& righteousness). Nonetheless, rather than a transcendental principle or some heavenly en-
dowed virtue, liyi is present in human relationships and everyday life. At the crux of the
issue is how to activate the given ability and advance our intelligent mind for principle and
righteousness. By ridding “xingshan” 143 (human nature is good) of its inherent moral
properties as Mencius posits in his theory of human nature, Dai Zhen, from a naturalistic
and empirical stance, proposes an unconventional approach to the longstanding debate
over whether human nature is good or evil in Confucian discourse. While his interpre-
tation may unsettle us that are accustomed to the traditional view of the “goodness” of
human nature as one’s innate moral feelings of ren yi li zhi {~#8% (benevolence, righ-
teousness, wisdom, and propriety), Dai Zhen’s reading has undoubtedly thrown a new
light on this famed Mencian thesis.

Keywords: Dai Zhen #%; Mencius i T; renxing Ak (human nature); xingshan ¥3% (hu-
man nature is good); fen 77 (allotments; distinction); xueqi xinzhi Ifil5 %1 (blood; breath;
and the intelligent mind); shenming # 8 (godlike illumination)

1. Introduction

Dai Zhen #7& (1724-1777) is a great Confucian moral thinker and scholar of 18th cen-
tury China. In his masterpiece Mengzi ziyi shuzheng i ¥ ¥ F#ix8 (Evidential Commentary
on the Meanings of Terms in the Mencius), he reexamines the age-old issue of human nature.
He says, “Nature is a general term for birds, fish, animals, and plants, but nature that is
good is about the nature of human beings.”! Dai Zhen makes a distinction between “xing”
£ (nature) and “xingshan” 143 (nature being good). What is “good” about human nature
then? To address the issue, this paper first examines Dai Zhen’s conception of human na-
ture in terms of xueqi xinzhi Ifi5 /041 (blood, breath, and the intelligent mind) and then
investigates the meanings of “xingshan.” I argue that Dai Zhen unconventionally looks
at the “goodness” of human nature in light of “fen” 73 (allotments; distinction) to see the
“shan” & (goodness) as the physical makeup of human nature resulting from the move-
ment of yin yang and wu xing 1117 (the five elements/phases) and allowing for continuous
enlargement and advancement. With his naturalistic’ view of human nature, Dai Zhen
greatly challenges our understanding of the notion “xingshan” that is deeply imbued with
the influence of Mencius’s @i T (c. 372—289 B.C.E.) thought.
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In Mencius’s theory of human nature, human nature is inherently good, possessing
the seeds of the four ethical virtues of benevolence, righteousness, propriety, and wisdom
which all human beings are born with but require continuous nurturing and cultivation
(See the Mencius 3:6; 11:6; & 13:21).3 According to Dai Zhen, however, human nature is
good in the sense that human nature as the finest physically constituted substance pos-
sesses the capability, potentially to be further developed capability, of knowing the moral
goodness, namely liyi #2§ (principle & righteousness). Yet, for Dai Zhen, the so-called
goodness or liyi is not a heavenly endowed virtue or a transcendental principle residing
within the human mind. Instead, principle and righteousness are the order and patterns
present in things which Dai Zhen favorably phrases as renlun riyong A HH (human re-
lationships and everyday life). “Where there is a thing, there is its norm” H ¥4 Rl (youwu
youze) (Wang 2015, p. 708), as Dai Zhen often cites the Shijing &4% (The Book of Poetry) (See
Dai 1995a, No. 3, No. 8, No. 10 & No. 13). Accordingly, Dai Zhen states, “Desire is the
thing and principle its norm” (8%, 2:4; #, HAItH. Dai 1995a, No. 10, p. 160). Specifically,
human relationships and the daily human activities are the things, wherein lie humanity,
righteousness, and propriety their norms.* The so-called principle and righteousness do
not exist outside human daily existence of drinking, eating, and having sex. Since human
nature comprises xueqi [l (blood and breath) as well as xinzhi:0> %/ (the intelligent mind),
from which both human desires and the capabilities of knowing are derived, not only do
we have the inclinations of the ear, the eye, the nose, and the mouth towards sounds, colors,
smells, and tastes, we also have the inclination of the mind towards the order and patterns.
For Dai Zhen, the inclination of xueqi and xinzhi towards what is delightful to them from
outside is what is natural about human nature.

As human desires arise in our physical contact with sounds, colors, smells, and tastes,
I'argue that with Dai Zhen the given knowing capability of human nature is activated in our
encounters with other people with respect to the actual reality of renlun riyong. Because of
our experiential knowledge of the most fundamental reality of human existence of “having

drink, food, and sex,””

we can understand not only our own desires but also other people’s
desires. Therefore, Dai Zhen believes that human knowing awareness is greater than that
of other animals. Yet, we need to further develop this innate knowing ability to bring what
is natural to its full realization. As a result, we can not only fulfill our own desires but also
help other people till all under heaven fulfill their desires. In this way, we will advance
from what is (H %A ziran) to what ought to be (444 biran) (See Dai 1995a, No. 15, No. 26, &
No. 32, pp. 169-71, 188, 201). Dai Zhen interprets this “greater knowing awareness above
things” (%1% Ki% P4 zhijue da yuanhu wu) as what Mencius means by “xingshan” (See
Dai 1995a, No. 21 & No. 27, pp. 183, 191); he interprets this “contextual and situational
knowledge” (FETE M %1 suizai erzhi) as the meaning of the Mencian notion of “xingshan” (See
Dai 1995a, No. 21, p. 183); and he takes “what ought to be—the complete realization of
what is natural” (W48, 75 H A ZABHI. Dai 1995a, No. 26, p. 188) to be the goodness “shan”
(3%, H SR 1. See Dai 19953, No. 32, p. 201).

For a tradition that is preoccupied with the question of whether human nature is good
or evil, Dai Zhen's innovative approach prompts our inquiries about the metaphysical take
on the issue. Mencius not only proposes that human nature is endowed with the innate
moral feelings of “siduan” Y% (the heart of commiseration, the heart of shame and dislike,
the heart of deference, and the heart of right and wrong) (See the Mencius 3:6), but also
maintains that human beings have “liangneng” K¢ (innate ability) and “liangzhi” [
(innate awareness) so that people are born to know how to love their parents and respect
their elder brothers (See the Mencius 13:15). In a similar way to Mencius, Dai Zhen holds
that human nature possesses within itself the natural capability of knowing, but Dai Zhen
insists that the so-called “shan” or “liyi” can only be found from without, namely from our
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interaction with other human beings as regards the basic human daily existence about the
fulfillment of fundamental human necessities of food, drink, and sex. Dai Zhen identifies
this natural ability of knowing as the Mencian “xingshan.”

Mencius does not deny human physical desires, but he is highly appreciative of peo-
ple’s love for virtues #2554 (See the Mencius 11:6) and advocates that we should nur-
ture and follow our “dati” Ki# (great body) to become “daren” K\ (great persons) (See
the Mencius 11: 14 & 15). Likewise, Dai Zhen points out, “Desire is the naturalness of blood
and breath; and the enjoyment of virtue is the naturalness of the intelligent mind. This is
why Mencius says that nature is good.”® While Dai Zhen earnestly defends human desires,
he persuades people not to be selfish by only focusing on their own desires and needs (See
Dai 1995a, No. 10 & No. 30). He points out, the full realization of desire means the fulfill-
ment of not just jizhiyu C.Z#X (the desire of one’s own) but renzhiyu N2 #X (the desire of
the others) as well. Mencius encourages us to extend our heart-and-mind (:t» xin) to lead
our innate moral sprouts to the fully grown virtues of ren yi li zhi =44 % (benevolence,
righteousness, wisdom, and propriety). As a result, our virtues will shine brightly like fire
and suffuse the world as the spring water does (See the Mencius 3:6). Nevertheless, for
Dai Zhen, the journey of self-cultivation does not start with the inborn moral feelings or
senses as the word “goodness” presumably indicates but rather begins with unlocking our
physically well-constituted mind by birth through thinking and self-reflection. To further
the process, we need to constantly advance our mind to godlike illumination so that we
can fully comprehend principles and righteousness in our relationships with people and
daily activities.

In his preface to the Shu Zheng, Dai Zhen exclaims, “Learning the way of the sages
must begin with Mencius. Alas! We cannot make any change!”” Dai Zhen sees himself
as an adherent to Mencius, his defender and custodian (See Dai 1995a, “Preface,” p. 148).
Through closely reading Dai Zhen's two philosophical works of Shu Zheng and Yuan Shan
Ji3% (Inquiry into Goodness) along with Mencius’s work, I carefully examine Dai Zhen’s
reading of Mencius on the latter’s famous claim that human nature is good. This paper
argues that Dai Zhen has made a bold move to depart from the influential and commonly
held Mencian position that has often been deemed orthodox in the Confucian tradition.
As a great exegetist of the Qing dynasty, Dai Zhen’s philosophy is built on his critical
interpretation of the classics. With his very novel interpretation of “xingshan,” Dai Zhen
sheds new light on this well-established thesis that human nature is good.

2. Xueqi Xinzhi: The Makeup of Human Nature
2.1. Xueqi Xinzhi: Natural Allotments from the Material Force of Yin Yang and Wu Xing

Dai Zhen formulates his theory on human nature in terms of xueqi xinzhi, a term he
has adopted from the Confucian classic of the Liji #5350 (The Book of Rites). He says,

Owing to the allotments from yin yang and wu xing, there are human beings and
things. Restricted by each their own allotments, humans and things form their
different natures. Yin yang and the five elements are the substantial embodiment
of Dao; blood, breath, and the intelligent mind are the substantial embodiment
of nature. Being actual substances, they can be allotted; because they are allotted,

they are uneven.®

In Dai Zhen's formulation, human nature comprises xueqi (. € blood and breath) and
xinzhi ({0F the intelligent mind). Xinzhi is the knowing faculty of the mind and xueqi the
physical construct of the body that has the sensory functions of hearing, seeing, touching,
smelling, tasting and the like. Yet, xueqi and xinzhi both have their origins in the material
force of yin yang and wu xing and are thereby both physical and inseparable from each
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other. As the interactive activities of the yin yang force and the five elements give rise to
myriad things including humankind, human beings and all other living creatures receive
their respective allotments to form each their own distinct natures fitting for their different
species and kinds. Therefore, human nature is none other than what has naturally come
along with its given physical substance.

Dai Zhen’s naturalistic take on human nature sets him apart from Zhang Zai =
(1020-1077 C.E.), Zhu Xi 4# (1130-1200 C.E.), and other Neo-Confucian thinkers, who
contrarily hold that human nature consists of the nature of heaven and earth K %
(tiandi zhixing) and the nature of physical temperament 5 & Z £ (gizhi zhi xing) that are in
opposition to each other. Of a dualistic worldview, the Song Neo-Confucians attribute the
nature of physical temperament to gi % (material force), to the human physical body but
ascribe the nature of heaven and earth to heaven, to li # (principle). Due to their different
origins, only the heavenly endowment is the true nature while the physical temperament
is merely desire. By drawing a line between the nature of physical temperament and the
nature of heavenly endowment, the Song Confucians set up an abstract principle /i that
overrides all that is physical. In Dai Zhen’s view, human nature that is made up of xueqi
xinzhi correlates with Dao that is composed of yin yang and wu xing. Whether they are
the constituent substance of the human nature or Dao, xueqi xinzhi and yin yang wu xing
are all derived from the transformation of heaven and earth. Henceforth, human nature
is physical in the same way as Dao is material. With an emphasis on one same root in the
material force of yin and yang, Dai Zhen maintains that both xueqi and xinzhi are physically
constituted and thus inseparable from each other. Human nature comprises at once the
faculty of knowing and the natural propensities for favorable flavors, sounds, smells, and
other physical comforts.

In contrast, from Dai Zhen’s point of view, the Song Confucians mistakenly propose
a heavenly principle as if it were something real (L\FE & U1G475) (See Dai 1995a, No. 5
& No. 41, pp. 154, 212) and thereby attach an alleged heavenly nature to human natural
endowments (Dai 1995a, No. 7, p. 184). For Dai Zhen, there does not exist a so-called
metaphysical principle Ii or tianli, which is nothing but the order and patterns present in
the things of the world. With respect to physical things, Ii is their physical patterning or
structure visible as “fenli” 73 ¥ (division and patterning), “jili” WLE (skin texture), “couli”
JEEF (skin texture or the natural fiber under skin), “wenli” SCEE, #&## (veins, structural
pattern), and “tiaoli” ¥t (orderly pattern) (See Dai 1995a, No. 1, p. 151). Regarding
human beings, Dai Zhen claims that the so-called heavenly principle resides in human
desire. If we can discern and follow these patterns and order, we will be able to well grasp
the reality wherein we are situated and properly conduct ourselves among other human
beings. As Ying-Shih Yu has observed, “Thus, he transformed i from a Neo-Confucian
idea of a priori moral principles to something like ‘laws’ or “patterns,” which are inherent
in things and thereby constitute the very object of knowledge on the part of man” (Yu 2016,
p. 120).

2.2. Xueqi Xinzhi: Commonality and Distinction Between Humankind and Animals

Dai Zhen brings into sharp focus the material nature of both xueqi and xinzhi, which,
paradoxically, make human beings and other animals resemble each other on the one hand,
and on the other set them apart. In particular, he points to the intelligent mind wherein
lie both their similitude and distinction. Mencius believes that the distinction between
humans and beasts is very slight, but he does not elaborate on the “slight difference.” In-
stead, Mencius only states that the ordinary people lose it while the sages preserve it and
that people are not far away from becoming beasts if they fail to retain their original nature.
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Another great Confucian thinker Xunzi #j¥ (c. 314—c. 217 B.C.E.) on the other hand
says vividly that humans are human not because human beings are biped and not hairy so
that they are distinguished from beasts for their physical appearance, but rather because
humans know rituals (See Xunzi, Chapter 5 “Feixiang” 4F4H Contra Physiognomy). In
chapter 9 “Wangzhi” F ] (The Regulations of Kings), we read,

Fire and water have qi [%&] but are without life [4 sheng]. Grass and trees have
life but are without awareness [l zhi]. Birds and beasts have awareness but
are without yi [#]. Humans have qi and life and awareness and, moreover they
have yi [#]. And so they are the most precious [& gui] things under Heaven
[X Tian]. [Humans] are not as strong as oxen or as fast as horses, but oxen and
horses are used by them. How is this so? I say it is because humans are able
to form communities while the animals cannot. Why are humans able to form
communities? It is because of social divisions. [/ fen] How can social divisions
be putinto practice? I say itis because of yi. And so if they use yi in order to make
social divisions, then they will be harmonized. If they are harmonious, then they
will be unified. If they are unified, then they will have more force. If they have
more force, then they will be strong. If they are strong, then they will be able to

overcome the animals. And so they can get to live in homes and palaces. ’

In this text Xunzi offers a hierarchical view on the existence in the world to differ-
entiate human beings from other living beings and physical things. Even though animals
possess vital energy and certain degree of awareness, Xunzi asserts that humans are the no-
blest beings because they alone can make distinction and form social communities through
rituals Ii and righteousness yi. The human capability for liyi enables human beings to stand
above animals, despite being physically weaker. Elsewhere in Chapter 1 of “Quanxue”
#)5* (Encouraging Learning), a similar idea is found in Xunzi’s discussion on the differ-
ence between a bird called the meng dove and a gentleman.!’ The latter knows how to
select a fitting community while the former cannot. In so doing the man is likely to come
closer to fairness and right. In Xunzi’s philosophy, nonetheless, liyi is not something hu-
man beings are born with. Rather, human nature is inherently evil because man is born
with passions, desires for beautiful sights and sounds, and fondness for profit (See Xunzi:
Chapter 23 “Xinge” £ Human Nature is Evil). Therefore, people need to learn princi-
ples and rituals that were established by the ancient sages to transform their original bad
nature, the base and raw material, into good nature (See Xunzi: Chapter 19 “Lilun” #5f
Discussion on Rites). In this view, yi or liyi is what distinguishes human beings from other
animals, but humans do not possess liyi at birth. The human capability for rituals and
righteousness is an acquired ability, and the goodness of human nature is the result of the
conscious activities of diligent learning and education (See Xunzi: Chapter 23 “Xinge”).

In like manner, Dai Zhen treats the subject of rengin zhibian N\ & 2 #% (distinctions be-
tween humanity and beasts) as an ethical issue as the two Confucians do. Following Men-
cius, Dai Zhen also states that talking about the distinctions between human nature and
the nature of other animals solely in terms of their biological characteristics is “like group-
ing humans together with dogs and cattle without noticing their differences.”!! Other than
the external physical features and functions of xueqi, it is the intelligent mind xinzhi that
separates humans from beasts.

Nevertheless, it is interesting to note that Dai Zhen both pinpoints and rules out the
intelligent mind as the locus of the divergence. For him not only do human beings and
other animals both have xueqi and hence a similar liking for the appetitive and physical
satisfaction, but they also both possess xinzhi. Like Xunzi, Dai Zhen believes that animals
have the ability of knowing as humans do. The knowing faculty of the mind is not unique
to humankind alone. In the above-mentioned hierarchical structure Xunzi presents in his
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writing, “zhi” —the innate ability common to birds, beasts, and humans is put in a lower
order below “yi” —the human acquired morality. Xunzi identifies yi as the determining
factor that distinguishes humans from animals to stress the importance of learning rituals
and moral standards from the sages. By contrast, Dai Zhen's focus falls on the human
intelligent mind.

Dai Zhen takes special notice of two salient features that he believes both humankind
and all other living creatures have in common, namely loving life and fearing death that
lead to the utilitarian pursuit of profit and avoidance of harm. He says,

All those who have blood and breath know loving life and fearing death and
consequently they seek profit and avoid harm. Despite the difference in being
clear or obscure, their knowing does not go beyond cherishing life and fearing
death. The distinction between human beings and birds and beasts does not
reside here. Birds and beasts know their mothers but not their fathers. This is
due to the limitations of their awareness. Yet, they love the ones who have given
them life and the ones whom they have given life to; the females love the males
and the males love the females; Members of the same species do not bite one
another, and the different species do not gnaw at one another with their teeth
once they get used to staying together. This is also out of love for life and fear
of death. Being concerned about oneself, one is concerned about those who are
close. This is the characteristic of kindness; caring about oneself, one is kind to
oneself and further extends this kindness to those who are close. The intelligent
mind arising from nature is just like this. The distinction between human beings
and birds and beasts do not reside here either.'?

According to Dai Zhen, the so-called “xinzhi” is but a crude sense of “huaisheng weisi”
1% 4E £EFE (cherishing life and fearing death) that is shared by both humankind and all an-
imals. Moreover, owing to their intelligent mind, animals can extend their care for them-
selves to those that are close as well. What is more, we could even observe from the behav-
ioral patterns of some living creatures the seemingly Confucian virtues of ren 1= (goodness,
humanity) and yi 2 (righteousness). On this Dai Zhen strikingly comments, “As regards
the birds feeding the elderly in return, the water pigeons retaining female and male dis-
tinction, the bees and ants knowing to be ruler and subject, and the wolves sacrificing their
preys and the otters offering up their caught fish, their behaviors comply with what we
humans call humanity and righteousness, but they each just follow their own animal’s na-
ture.”'® When the other living creatures are brought into view in comparison with us, it
seems that the human intelligent mind is not that distinct anymore.

If that is the case, how does human nature differ from the natures of other living be-
ings then? Simply, what is human nature? In my view, “fen” 7 (allotments; distinction)
holds the key to the question. By fen, Dai Zhen makes it very clear that xing % (nature)
and hence renxing A (human nature) are just natural physical allotments of distinguish-
able characteristics so that they not only distinguish humankind from other creatures but
also make human beings different among themselves. Dai Zhen does not explain how the
physical substance of human nature is uniquely formed compared with that of other living
beings. However, he believes that the human mind has greater knowing capability than
that of other animals and claims that this greater awareness is what Mencius means by
“xingshan.”'* Further, even more importantly, he holds that this capability could and must
be further developed. In Dai Zhen's view, the intelligent mind of human beings greatly dif-
fers from the intelligent mind of other creatures in that only the former is able to “kaitong”
Flif (be open, connected, comprehending, discerning & penetrating) and “zhi shenming”
i H (attain godlike illumination), whereas the latter cannot. As he explicitly puts, “The
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distinction between humankind and beasts lies in the fact that only human beings can at-
tain godlike illumination although they both have the incipient luminosity.”

Why only humans can extend their mind while other living beings cannot? What
makes the human intelligent mind distinct since human nature and the nature of other
living creatures are both materially constituted from the same material force of yin yang
and wuxing? Again, Dai Zhen does not provide us with an answer. Obviously, he is
not interested in a scientific investigation of the issue as scientists do today to study the
anatomy, physiology, and the neurological systems of animals and humans to understand
their physiological structures and functions. Rather, Dai Zhen simply concludes that it has
been always so from time immemorial.'®

It is rather fascinating to see how Dai Zhen dialectically negotiates between human
physical allotments and the possibility to further develop and enhance their natural en-
dowments. The corporality of xueqi xinzhi does not limit human beings from advancing
their intelligent mind to reach godlike illumination; but on the other hand, the pursuit of
godlike illumination does not dismiss the physical features of their intelligent mind. No
matter how great is jingshuang ¥ 3 (incipient luminosity) of the human mind, humankind
still largely bear resemblance to other animals, of which the desire to preserve life and fear
about death is the most prominent. As long as human incipient luminosity remains unal-
tered, it is merely the intelligent mind in its original natural state.

As such, we should look at the incipient luminosity of the human mind in two ways.
On the one hand, the jingshuang manifests the basic feeling of loving life and fearing death
that human beings share with all those who have xuegi xinzhi, but on the other, the hu-
man incipient luminosity has within itself the possibility of being further developed and
advanced to go beyond their instinctive feeling of loving life and fearing death to be able
to comprehend principle and righteousness. For this reason, while Dai Zhen overtly ar-
gues for human physical and biological needs as a necessary part of human nature, he
insists that we should extend our mind to know the principle and righteousness. In this
way, not only can we take care of our own needs and desires but can also attend to other
people’s needs and desires; not only can we extend our kindness to the ones that are close
but also to those who are distant, and finally to all under heaven. I argue that the intel-
ligent mind that is capable of being opened and further developed is exactly what the
“goodness” of human nature means for Dai Zhen. It is the goodness in this sense that fun-
damentally marks human nature off from the natures of all other living beings and makes
humans human.

3. Xingshan: Human Nature Is Good

Dai Zhen makes the same claim as Mencius does that human nature is good. Yet, Dai
Zhen's assertion brings up two questions for us to think. First, to state that “human nature
is good,” is “xingshan” a statement about the inborn moral property of human nature?
Second, to state that “human nature is good,” is “xingshan” a claim about a universally
identical human nature? I argue that Dai Zhen’s notion of xingshan is not a reiteration of the
innate moral traits or siduan V% (the four beginnings; four sprouts) inherent in the human
mind as what Mencius has held. Rather, Dai Zhen's take on “xingshan” is an affirmation
of the physicality of human nature on the one hand and on the other an argument for
enhancing our intelligent mind to fully comprehend principles and righteousness, which
do not reside within our mind but lie in human relationships and daily activities. To be
sure, Dai Zhen has greatly departed from Mencius with his very original interpretation of
this well-established thesis.
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3.1. "Xingshan”: The Unique Physical Makeup of Human Nature

To begin with, I maintain that the concept of xingshan is a biological or generic defini-
tion that Dai Zhen employs to specify the human species.'” By xingshan, Dai Zhen refers
to that which differentiates humankind from other living creatures. In this sense, “xing-
shan” is the characteristic of “renxing” A% (human nature). Although both humans and
other animals have xueqi xinzhi, “shan” tells them apart. As cited earlier, “Nature is a gen-
eral term for birds, fish, animals, and plants, but nature that is good is about the nature
of human beings.”'® In Dai Zhen’s explanation, this is the reason that “Mencius did not
say ‘There is no nature that is not good’ but instead said that “There is no one that is not
good.””'” Why? Dai Zhen's two statements cited above make a circular argument: This is
because nature “xing” % regards plants and other animals, whereas “xingshan” £ refers
to human nature alone. In other words, “There is no one that is not good” is an absolute
claim about the status of humans, whereas, speaking of the non-human beings, Mencius
did not say that “There is no nature that is not good.” This is because shan is not applica-
ble to all living beings but only relevant to humankind. It means that humans are so well
constituted that they all have this deemed “goodness” of substance. As such, to say “one
is good” is equivalent to saying “one is a human” because there is no person who has not
received this superior makeup; and to say “one is not good” is the same as saying “one is
not a human” because non-human beings do not have the same good makeup as humans
do. Dai Zhen uses the word “shan” to specify the special physical construct that only hu-
mans have. As the very defining quality of the human natural construct, shan physically
singles out human beings from other living creatures and things.

In the Confucian discourse on human nature, people have talked about the goodness
of human nature in respect of its intrinsic moral attributes ever since Mencius. However, it
is worth iterating that Dai Zhen here is not speaking about the moral virtues that humans
possess but refers the goodness of human nature to the physical entities that are character-
istic of humankind. For Dai Zhen, all humans are good in the sense that they are all of the
good or fine physical substance. As opposed to the commonly held view, this good human
nature does not possess any innate moral attributes. Thus, Dai Zhen remarks: “Therefore,
although (human) nature is good, there are no fewer petty persons.””’ He also questions,
“How can humans be human if rid of their physical endowments?”?!

Here, as in many other places throughout his writing, Dai Zhen demonstrates his
great exegetical skills in drawing meanings out of his readings. Sometimes we may say
that he has read into the texts. In support of his own position, Dai Zhen quotes and ex-
pounds his views on Mencius to show that he is in line with this great Confucian master,
only the latter has been misread by Xunzi, by Zhu Xi, by “Songru” Kf# (Song Confucians),
by “Houru” %1% (later Confucians), by Mohists, Buddhists, and Daoists. In Dai Zhen’s crit-
icism, Xunzi does not trust the ordinary people’s own ability to know rituals and morality

”

if they do not have the guidance from the sages, whereas the Song Confucians make up
two conflicting natures with the nature of heaven and earth opposed to the nature of the
physical temperament (See Dai 1995a, No. 27). Nevertheless, it remains a question to ask:
Does Dai Zhen really align himself with Mencius in his reading of this patriarch of the
Confucian tradition?

While Mencius leaves scholars to speculate whether human nature is physical or
moral or both, Dai Zhen explicitly insists on the physical “goodness” of human nature,
that is, the natural endowment par excellence, the superlative physical composition among
all creatures.”” “Goodness” indicates the very uniqueness and supremacy of this natural
construct without implying anything antithetical to what is morally bad or evil within
the human mind. In other words, human nature is good in the sense that they have the
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most exquisite physical substance appropriate for responding to moral goodness which
Dai Zhen defines as ren 1~ (humanity), li ## (propriety), and yi % (righteousness).”?

Itis interesting to see how Dai Zhen appropriates the Mencian statement to posit quite
a different notion of goodness about human nature. If “shan” is not a moral property but
the physical characteristic of human nature as Dai Zhen poses, to say “human nature is
good” does not mean that human beings are already good morally or have the incipient
moral seeds sown at birth. Rather, in Dai Zhen'’s philosophy, what the physical makeup
of human nature possesses is the capability of knowing alongside other faculties of seeing,
hearing, and the like owing to its blood, breath, and the intelligent mind. And what gen-
uinely matters to Dai Zhen is that the human intelligent mind can be further developed.

3.2. “Xingshan”: The Distinctive Knowing Faculty of the Mind

Dai Zhen rejects ascribing the “goodness” of human nature to the innate moral feel-
ings of the Mencian siduan or to the Song Confucian i; he speaks up for the “xueqi” aspect
of human nature to defend human physical desires and needs. Does Dai Zhen's approval
of the physicality of human nature make him side with Gaozi? Master Gao holds that
human nature is neither good nor evil but contingent on the external environments and
circumstances. The well-known debate between Gaozi and Mencius well reflects Gaozi’s
view on human nature. Master Gao said, “A person’s nature is like whirling water, so it
will flow to the east at an opening towards the east and flow to the west at an opening
towards the west. Human nature does not distinguish between good and not good just in
the same way as water does not distinguish between the east and the west” (The Mencius
11.2). To continue, the Mencius 11. 6 cites what Gongduzi has heard from Gaozi saying
that “human nature is neither good nor not good” or “human nature can be good as well as
can be not good” or “some human nature is good and some human nature is not good.” In
brief, from Gaozi’s perspective, whether human nature is good or not good is determined
by external factors.

Before proceeding to compare Dai Zhen with Gaozi, I want to first clarify that the term
“xingshan” carries different meanings for Gaozi and Dai Zhen. With Master Gao the term
“xingshan” refers to the virtuous quality of human nature, while with Dai Zhen “xingshan”
means the good physical substance of human nature. In view of Gaozi’s several statements
cited above, human nature to Gaozi is neutral or amoral, lacking inner virtuous quality
and utterly subject to the influences from the outside environments. Dai Zhen also holds
that there are no moral virtues inherent in human nature. In this respect, it seems that
these two philosophers have something in common. Nevertheless, it is hard to put Dai
Zhen and Gaozi in the same camp. Gaozi sees human nature in its likes for sex and food
(see The Mencius 11.4). He uses the metaphor of swirling water to characterize human
nature that has no moral direction. As a result, good time forms good nature and bad time
shapes evil character (see The Mencius 11.6). By contrast, while Dai Zhen firmly defends
human desire as an indispensable part of human nature, he also draws our attention to the
intelligent mind of human nature to highly regard its capability of knowing and potential
for advancement. For Dai Zhen, besides shise &t (food and sex) human nature also has
the capability for liyi.

It is rather evident that Dai Zhen does not accept the Mencian view of innate moral
feelings inherent in human nature, but he does believe in the inborn capability of the hu-
man intelligent mind to know moral goodness or liyi. For him, the functions of the four
limbs and other bodily organs and the faculty of the mind are both essential to human be-
ings. In the same way as pleasant sounds, colors, and tastes are appealing to the ear, the
eye, and the mouth, the mind is attracted to patterns and order. Through the organ of the
heart and mind, the most refined substance allotted from heaven, human beings are capa-
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ble of knowing principles and righteousness besides food and sex. Dai Zhen’s comment
on the Mencius 14: 24 is very revealing in this regard. He says,

We should understand that how patterns and order are delightful to the heart
and mind is just like how tastes are delightful to the mouth, sounds are delightful
to the ear, and colors are delightful to the eye. They are all pertinent to nature.
Tastes, sounds, and colors reside in things but are received by my blood and
breath; patterns and order reside in things and affairs but are received by my
intelligent mind. Blood, breath and the intelligent mind have their own inherent
capacities: The mouth is able to distinguish flavors, the ear to distinguish sounds,
the eye to distinguish colors, and the heart and mind to distinguish patterns and
order. Tastes, sounds, and colors reside in things and not in me, but when they
are received by my blood and breath and the faculties of my blood and breath can
distinguish and take delight in them; what delights me must be something that
is extremely good. Principle and righteousness reside in the patterns and order
of the things and affairs, but when they are received by my intelligent mind, the
faculties of my heart and mind can distinguish and take delight in them. What
delights me must be what is the utmost upright.>*

From a naturalistic stand, Dai Zhen attributes one’s liking for principle and righteous-
ness to the natural faculty of the intelligent mind comparable to those of the ear, the eye,
and the mouth in their desire for sounds, colors, and tastes. Mencius says, “The fact that
my heart takes delight in principle and righteousness is like how my mouth takes delight
in the meat of grass and grain-fed animals.”>> We may consider Mencius’s words a figure
of speech for moral persuasion, but Dai Zhen emphasizes that this is not an analogy.?® For
Dai Zhen, whether one’s want comes from the intelligent mind or from the mouth, the
eye, and so forth, the inclinations are just the natural functions of human xueqi and xinzhi.
As he says elsewhere, “Desire is the naturalness of blood and breath; and the enjoyment
of virtue is the naturalness of the intelligent mind. This is why Mencius says that nature
is good.”?’

In Dai Zhen's theory of human nature, the Mencian xingshan is translated into this
naturalness of the intelligent mind. The goodness of human nature turns out to be the
distinct knowing capability of the mind or its inclination toward good rather than a per-
son’s moral property. As Dai Zhen astonishingly identifies the goodness of human nature
with its physical makeup, it is likewise striking that he locates principles in things and af-
fairs rather than in the human mind. Since the likes and dislikes of the eye, the ear and
other physical organs are but the spontaneous reaction of the bodily organs to the physical
presence of the colors, sounds, and tastes in the things, similarly, the likes and dislikes of
the mind are but the spontaneous reaction of the mind to the actual presence of the order
and patterns in things. For this reason, although the human mind has the capability to
take delight in principles and righteousness, this inborn capability for liyi should not be
mistaken for liyi itself. To Dai Zhen, principles and righteousness are but the patterns and
order present in things. Furthermore, if humans do not use and develop their given ability
to comprehend [iyi, it is also impossible that they will become virtuous. That is why Dai
Zhen states as well that there are no fewer petty persons even though they have the “good-
ness” of human nature. For Mencius, one is evil due to the loss of the original goodness
of human nature, namely the heart of commiseration, the heart of shame, and so forth. To
Dai Zhen, there are petty persons because these people do not avail themselves of their
given capability to pursue good, what is morally good. People may refute Dai Zhen's ar-
gument in holding that the ability of opting for liyi as such is already an ethical matter and
the human natural propensity towards liyi is truly a moral disposition.
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As is discussed earlier, in my view, xingshan for Dai Zhen only indicates that human
nature is physically constituted with such a unique capability that it is ready to respond
to what is morally good, be it “yide” #4# (virtue; moral excellence) or “liyi.” Of course,
there are different levels of readiness as far as human nature is concerned. The sages are
completely ready while the common people are ready partially, but there is no one that is
unable to get prepared.

3.3. “Xingshan”: Individually Distinct Human Nature

Not only does Dai Zhen decline to accept a human nature that is morally good at birth
but also denies a human nature that is universally good without distinction. Whereas xing-
shan is universal in the sense that every human being is apportioned from heaven “shan” —
the goodness of fine physical substance, people do not have a unanimous goodness due
to the differences in their received allotments, complete or partial, thick or thin, bright or
murky. Dai Zhen makes it clear that each person’s allotment is different hence the person’s
renxing.”® Contrary to an abstract and transcendental heavenly human nature as proposed
by Zhu Xi, Zhang Zai, and other Neo-Confucian thinkers, in Dai Zhen’s writing, human
nature is made of the material substance and hence inevitably marked with irregularities
and unevenness. So to speak, whereas “human nature is good” is universal, applying to
every human being, the “goodness” of human nature is individual, varying from person
to person.

To compare Dai Zhen with Mencius, it is intriguing to see how Dai Zhen is both in
line with and stands apart from this Confucian patriarch. Dai Zhen’s belief in the good-
ness of human nature aligns him with Mencius, but the manifestation of the goodness tells
them apart. While Mencius, as A. C. Graham and Irene Bloom have remarked, posits a
universal renxing (Graham 2002, p. 20; Bloom 2002b, pp. 65, 96). Dai Zhen believes that
each individual has distinct human nature because the human xuegi xinzhi as actual sub-
stance is unevenly allocated. As a result, human natural endowments not only differ from
those of other living creatures but also vary among human beings themselves. Although
xingshan applies to every human being to make humans human, their allocated goodness
varies with different people. Unlike Mencius who believes that every human being has the
inbuilt “four beginnings,” namely the four intrinsic moral senses of commiseration, shame
and dislike, propriety, and right and wrong,?’ Dai Zhen upholds a physical goodness that
is not without disparity from beginning. According to Mencius, if people differ from one
another, their differences are not due to what they were originally given but because of
the later nourishment #£ (yang) or lack of nourishment %k % (yang), self-damage H i (zizei),
self-harm [ % (zibao), and self-abandonment H 3 (zigi) regarding their inherent goodness
(See the Mencius 11:7; 3:6; & 7:10).

Therefore, while the Mencian “xingshan” implies a universal or even a transcendental
“goodness” bestowed to every human being by birth, Dai Zhen’s “xingshan” is physical
and specific with each individual. Considering the great divergence in their opinions of
the goodness of human nature, it is intriguing to see how Dai Zhen draws on Mencius
to make his own argument. For instance, Dai Zhen states, “Whenever Mencius speaks of
the goodness of human nature, he always talks about Yao and Shun. This does not mean
that all people are born to be Yao and Shun. After Yao and Shun, how great have been the
differences among people?”*" Interestingly enough, Dai Zhen is suggesting that Mencius
actually does not believe that the so-called “goodness” is generally found in all people be-
cause Mencius only attributes “shan” to the sages whenever he uses the word. Yet, whereas
Dai Zhen is very skeptical about a universal human nature that erases the differences be-
tween people, he is likewise suspicious of any ineradicable distinction between the sages
and the ordinary people. Therefore, even though people all have the goodness of nature,
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they are not all sages. Conversely, Yao and Shun’s human nature may be perfect and flaw-
less whereas the ordinary people’s human nature is irregular and uneven, but there is no
insurmountable gulf between the common people and the sages. What really matters is
that the gap between the common people and the sages necessitates human efforts to fur-
ther develop their mind. For Dai Zhen, the journey towards sagehood does not start with
the inborn four beginnings but rather with their inbuilt capabilities that is uneven, irregu-
lar, varying from person to person.

It is worth noting that Dai Zhen also attempts to explain the distinctions in human na-
ture through his interpretation of Confucius’s claim about “xingxiangjin” 44z (human
nature is similar).”! He comments, “The so-called goodness is not the goodness without
original graduation of differences. This is what Confucius means when he talks about ‘be-
ing close.””?? To look at “shan” in terms of “jin” I, Dai Zhen intently disproves a metaphys-
ical take on human nature that proposes a unified intrinsic moral goodness as opposed
to evil. He says, “If it is not good, opposite to good, then it is already greatly different
from good, how can there be any closeness?”3? Elsewhere, he remarks, “Good and evil are
the names of the opposites not the names for being far or being close.”** In Dai Zhen’s
interpretations, I see two points he wants to make: First, Confucius also acknowledges
the differences in human nature; second, “not good” or “evil” is not the right concept to
characterize human nature simply because “not good” or “evil” does not apply to human
nature or human beings. For “not good” means the lack of the physical entities that feature
humans as humans.

In light of Dai Zhen’s philosophy, as far as xingshan is concerned, human nature that
is good is the absolute divide between human beings and non-human beings rather than
the opposition of the good and evil. Put differently, being not good is about non-human
species, whereas being different yet close is regarding human beings. On this account,
when it comes to the distinction between human nature and the natures of non-human
beings, xingshan sets human beings apart from plants, birds, and beasts; but as for the
distinction in human nature, xingshan indicates that their differences can be overcome since
human nature is essentially similar or close. In Dai Zhen’s words, “Having no human
nature is what is meant by saying that one shows oneself to be a beast, whereas having
human nature means being close, namely being good.”

In his reading of “xingxiangjin,” Dai Zhen interpretively equates Confucius’s saying
“nature is close” with Mencius’s statement that “there is no one that is not good.” Yet,
the analogy drawn between Mencius’s “xingshan” and Confucius’s “xingxiangjin” reads to
me less a defense of the Mencian thesis about the goodness of human nature or an argu-
ment for the closeness of human nature than an exegetical strategy Dai Zhen employs to
refute a transcendental notion of human nature. As opposed to applying the metaphysical
and abstract principle to human nature as favored by Zhang Zai, Zhu Xi, and other Neo-
Confucians, Dai Zhen’s theory of human nature refers to the distinctive makeup of human
nature that sets humans apart from non-human beings on the one hand and on the other
features the distinctions among humans. From his theory of human nature, we draw an
important moral significance regarding self-cultivation. As what Ying-Shih Yu remarks,
in Dai’s theory, “moral character can be achieved by man only through a gradual develop-
ment (kuochong ##78) of his intellect (zhi %) by which he is essentially distinguished from
animals” (Yu 2016, p. 44).

Speaking of the distinction between humans and animals, “xingshan” serves as a moral
admonition to warn people against living like animals. Because of human nature com-
prised in both xueqi and xinzhi, people are entitled to their physical needs and desires.
However, if we only know how to satisfy our own needs and desire without thinking of
other people, we are not different from birds and beast. When it comes to the distinctions
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among humans, “xingshan” provides people with a great prospect for bettering themselves.
By birth, people are not the same, but through later efforts we can push the limits we are
born with. By bringing these distinctions to light, Dai Zhen urges us to extend our received
goodness to turn ourselves from physical existence into moral beings. As he has well put,
“What distinguishes human beings from other animals lie in the fact that human beings can
comprehend what ought to be, whereas hundreds of living beings only each fulfill what
is natural.”*°

We are not just what we were born to be, but, more importantly, we are what we
ought to be. Only through expanding our mind can we rise above our natural animal state
to become true human beings that know liyi (See Dai 1995a, No. 21 & No. 28 for instance,
pp- 183-84, 194). Although we are born with uneven capabilities of knowing, we can
advance our mind to fully realize its potentials through later efforts. If we can extend our
intelligent mind, even the dullest persons can become sages to attain godlike illumination.

3.4. “Xingshan”: Human Nature Open to Advancement

Dai Zhen compellingly convinces people of the necessity to advance the mind. He says,

The blood and breath rely on drink and food for nourishment. After being di-
gested, the drink and food have become my blood and breath and they are no
longer the things eaten and drunk. The same is true with the reliance of the in-
telligent mind on questioning and learning, from which the intelligent mind has
been nurtured in the same way. Speaking of the blood and breath, it used to
be weak but now has become stronger. This is owing to the nourishment of the
blood and breath. Speaking of the intelligent mind, it used to be narrow and
small but now has grown broader and larger; it used to be obscure and dark but
now has become clear and discerning. This is owing to the fact that the intelligent
mind has received nourishment. Therefore, we say that one will be illuminated
despite one’s dullness. Although human blood, breath, and intelligent mind
are allotted from heaven unevenly, nourishment or lacking nourishment makes

big differences.’”

In his writing, literally, in a biological sense, the process of extending the intelligent
mind involves the same dynamism required for the growth of the physical body. Without
doubt, the Mencian ideas of “yang xin” 3> (nourishing the heart-and-mind) (The Men-
cius 11.8) and “kuo chong” ##% 7t (extension) (The Mencius 3.6) have left an indelible mark on
Dai Zhen’'s though’t.38 Nevertheless, for Dai Zhen, to nourish and enlarge the mind is not
to cultivate the inborn sprouts of virtue to augment our innate moral senses as Mencius
proposes but to expand and enhance the capability of knowing of our mind for principles
and righteousness. Given its naturally endowed physical goodness, human nature is ca-
pable of undergoing the perpetual self-transforming process to advance from its incipient
luminosity “jingshuang” to godlike illumination “shenming.”

Speaking of “jingshuang,” the Zuozhuan thus defines: “The incipient luminosity of the
mind is what is called by the spiritual soul and the bodily soul.”*” Dai Zhen explains, “All
that are living have incipient luminosity. Those going along with the fusion (rong i) of the
vital force (gi %) are pneuma (ling %) and henceforth differentiated as ‘bodily soul’ (pofik);
and those going along with the continuum (tongifi) of the vital force gi are spirit (shen i)
and henceforth identified as ‘spiritual soul’ (hunzf).”*’ In Dai Zhen'’s interpretation, “hun”
distinguishes itself by being “tong” i (open, connected, comprehending) and hence mar-
velously perceptive and intelligent while “po” by “rong” fifl (in fusion and harmony) and
hence marvelously receptive. For him, hun and po are the manifestation of the creative
creativity of the transformation of heaven and earth in human nature. Hun and po work
differently in accord with the virtues of heaven and earth, respectively. The abilities of the
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ear to hear, of the eye to see, the nose to smell, and the mouth to taste are all the working
of po or ling whose function is to receive. But as regards making decision or passing judg-
ment, it is the function of hun. In Dai Zhen’s words, “That which is in charge of giving
adjudicates and that which conducts receiving listens.”*! Consequently, hun that adjudi-
cates is to preside over po that listens. It is interesting to see how Dai Zhen interprets the
Zuozhuan’s brief definition of “jingshuang” with an elaborate discussion on the functions of
the mind. By drawing on the two concepts of “hun” and “po,” Dai Zhen subtly differenti-
ates the different functions of the intelligent mind that is deemed to hold two counterparts:
the bodily soul and the spiritual soul.

The concept “shenming” appears in many early Confucian, Daoist, and Mohist texts.
It has two basic meanings: (1) deity or gods; and (2) godlike intelligence and brilliance
(Machle 2003, pp. 701-3; Knoblock 1988, vol. 1, pp. 252-255). Dai Zhen’s use of the term
apparently reveals much of Xunzi’s influence.*? In particular, in agreement with Xunzi, Dai
Zhen maintains that this godlike intelligence of our intelligent mind can only come from
the constant efforts of learning.*> John Knoblock, a translator and interpreter of Xunzi,
makes a comment on shengming saying, “It suggests a ‘divine’ or ‘magical’ clarity and
sharpness of awareness, unmediated by conscious effort, which enable those who pos-
sess it to discern subtle and minute distinctions that others miss” (Knoblock 1988, vol. 1,
p- 255). For both Xunzi and Dai Zhen, the godlike intelligence will never be “unmediated
by conscious effort” but can only arise from the deliberate activities of learning and prac-
tice.** The chapter of “Quanxue” (Encouraging Learning) well conveys Xunzi’s idea that
only through the accumulation of human conscious efforts can people attain godlike il-
lumination. Notwithstanding Dai Zhen'’s strong disapproval of Xunzi’s negative view of
human nature and condemnation of human desires, Dai Zhen speaks highly of Xunzi’s
exhortation to learning.*’

Dai Zhen’s reading of the Zuozhuan's definition of “jingshuang” offers a perspective
on the working of our mind and its advancement from an incipient luminosity jingshuang
to godlike illumination shenming. Much has been said in this paper about the physical
makeup of human nature in xueqi and xinzhi. Dai Zhen has kept us wondering how the
intelligent mind viewed as a physical substance is capable of “knowing” liyi. Dai Zhen’s
exegetical commentary on hun and po sheds some light. As part of human nature, the
intelligent mind is endowed with the capability of knowing. Nonetheless, Dai Zhen argues
that it is only though the faculty of the spiritual soul “si” & (thinking, self-reflection) that
the jingshuang of the human intelligent mind is kindled and enabled to comprehend liyi.
He states, “Regarding the incipient luminosity of the mind, once thinking takes place, it
will be unlocked, opened, and perceptive. This is the work of the spiritual soul, the so-
called spirit that governs the act of performance.”*® In view of Dai Zhen’s comment, the
process of the development of the intelligent mind starts with this moment of si, which
unlocks our mind, activates its ability, and opens us to the world.

Mencius has made a well-known claim: “The organ of the mind is thinking.”*” It
seems that Dai Zhen follows Mencius to identify the function of the mind, but Dai Zhen
goes further to pinpoint the spiritual soul hun, instead of the mind in general, as the agent of
thinking. In my opinion, for Dai Zhen, what is special about human nature is not just that
we have an intelligent mind inbuilt with the ability of knowing but that the mind holds
its own key to open itself and activate its capability for liyi. That key is “si” —thinking
or self-reflection. Thus, what matters to Dai Zhen is whether we can resort to our mind to
utilize its function of thinking to unlock our mind and continue to have it developed. Here
thinking and knowing are intertwined and mutually reinforcing.

Without the innate faculty of thinking, jingshuang or xinzhi is just some raw physical
stuff or some finest material at most. If xinzhi is not opened, our mind will remain blocked,
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which Dai Zhen describes as “bige” il (blocked and disconnected). From Dai Zhen's
point of view, the ear, the eye, the nose, and the mouth as the apertures of the body are
open so that they are receptive to the world they encounter.*® Likewise, jingshuang or xinzhi
must be opened so that our intelligent mind can take in and comprehend what are present
in things, namely the order and patterns. Once the obstruction is removed, there is nothing
that the mind is unable to comprehend. Dai Zhen calls this unblocked and discerning mind
godlike illumination.*’

What is “si” and how does it work then? Dai Zhen makes use of the two concepts
hun and po to explain the mechanism of xinzhi that manifests both the physical and the
spiritual aspects of the mind. In view of Dai Zhen's interpretation, the human intelligent
mind comprises the bodily soul and the spiritual soul. The major function of the bodily soul
is receiving, whereas the function of the spiritual soul is making choices and judgement.
As such, because of its bodily soul, the human mind is likewise susceptible to external
things and shows its natural tendencies towards what are pleasing to the senses. In other
words, the human intelligent mind, in particular, the bodily soul of the human mind bears
resemblance to the jingshuang of animals and reveals its animality in instinctively adhering
to life and fearing death.

On the other hand, Dai Zhen also tries to explain that the bodily soul and other bod-
ily organs alike are receptive to things fitting to them each, hence, the mind to patterns
and order, the eye to colors, and the ear to sounds. In this manner, to Dai Zhen, human
propensity towards liyi or the order and patterns is the naturalness of the mind just as
the human inclinations towards sounds, colors, and tastes are the naturalness of the ear,
the eye, and the mouth. Dai Zhen calls this naturalness “ziran” F %A (natural; naturalness;
what is natural). Therefore, the ear takes delight in beautiful sounds, the mouth takes de-
light in delicious food, and the mind takes delight in patterns and order. The inclination of
xueqi and xinzhi towards what is delightful to them from outside is what is natural about
human nature. Their natural tendencies are what they are. Nevertheless, only after the
intelligent mind is opened, will the capability of knowing of xinzhi be activated to know
liyi. For Dai Zhen, the key lies with the spiritual soul of the intelligent mind.

Apart from the bodily soul, the human intelligent mind has the spiritual soul as well.
Therefore, xinzhi has the faculty of thinking, the ability of making choices and judgement
that characterizes the spiritual soul hun. For this reason, not only can the mind make
choices and judgement about its own likes and dislikes, given the governing role of hun,
but it can also evaluate the likes and dislikes of the other organs of the human body. As
such, the faculty of thinking presides over the overall functions of xuegi and xinzhi. To
“think” is to judge the right or wrong of all human activities. To cite Dai Zhen, “The or-
gans of the ear, the nose, and the mouth are the way of the subject and the organ of the
mind the way of the sovereign. The subject utilizes his capacities whereas the sovereign
approves or disapproves.””’

Whereas Dai Zhen asserts that the physical properties are common to both xueqi and
xinzhi and henceforth the natural inclinations of xueqi and xinzhi are inseparable from each
other, he takes special heed of the faculty of si—thinking and self-reflection, the major
function assigned to the spiritual soul of xinzhi, and its sovereign role. According to Dai
Zhen, si unlocks our mind in the actual reality of “renlun riyong” — the human relationships
and everyday life. “Thinking” thus means that we can make choices and judgment about
our own natural preferences with regard to other human beings. On account of xuegi as
part of human nature, we are entitled to eating, drinking, and having sex. Yet, owing to
the spiritual soul of our xinzhi, we have the faculty of thinking, through which we are able
to know principle and righteousness in our daily activities. This is what Dai Zhen means
by “suizai erzhi” FETEI 41 (situational and contextual knowledge).”!
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On this point, I disagree on the view to see Dai Zhen’s “knowing” zhi as an intellectual
knowledge.”” In my view, with Dai Zhen, people’s moral knowledge about shan, about
liyi can only be acquired in their concrete life experience. Rather than an intellectual in-
quiry, we appeal to empathetic understanding. Dai Zhen distinctively defines this way of
moral reasoning as “yiging xieqing” (VA1% # 1% to gauge my feelings/desires/needs and situa-
tion with other people’s feelings/desires/needs and situations. Conversely, to understand
other people’s feelings/desires/needs and situation with my own feelings/desires/needs
and situations. Or simply, to put myself in another’s place to understand his or her feel-
ings/desires/needs and situation. Dai 1995a, No. 2, No. 3, No. 5, pp. 152-53, 155). When
we can take other people into consideration in pursuing the satisfaction of our own de-
sires, we are applying our given capability of thinking. As we unlock the mind through
self-reflection, we perceive principle and righteousness in food, drink, and sex. As such,
for Dai Zhen, “xingshan” is our experiential knowledge of ren yi li zhi in our concrete daily
existence. To obtain this knowledge, “yiging xieqing” provides us an ethical path of empa-
thy and reciprocity.

3.5. “Xingshan”: From What Is to What Ought to Be

Physical substance constitutes our human nature in blood, breath, and the intelligent
mind. In this light, the “goodness” of our human nature appears to be material as well.
However, as a great moral thinker, Dai Zhen will not look at human beings just as what
they are (naturally are) but what they ought to be. The dialectic of “ziran” H%& (what is)
and “biran” %% (what ought to be) captures Dai Zhen's theory of human nature. He uses
the concepts “xing” and “shan” to explain the relationship between what is and what ought
to be. He says, “/Goodness’ is what ought to be and ‘nature’ is what is. The full realization
of what is is the utmost of what is, wherein lie the ways of heaven, earth, humans, and
things.””® To Dai Zhen, what ought to be is not the negation of what is. As far as human
nature is concerned, desire that is often blamably attributed to our xuegi or our physical
body is not something to be overcome for higher values. Rather, shan or goodness, princi-
ples and righteousness, patterns and order reside in things, in our physical, material, and
mundane existence. Undoubtedly, Dai Zhen gives us fresh insight into a morality that is
hinged on the most basic and the most ordinary daily activities.

In this regard, in Dai Zhen’s writing, the sages set up the perfect exemplary models
for people to emulate. Dai Zhen says, “In governing the world under heaven, the sage ex-
perientially understood the people’s feelings and helped them fulfill their desires, and the
kingly way was completed” (B2 NI R, #8221, B R A, 1 FiEH#. Dai 1995a, No. 10,
p- 161). Because the sages have the first-hand experiential knowledge of human existence,
they can sympathetically understand people’s feelings and desires and thereby help them
fulfill their needs. In Dai Zhen's view, the great virtue of the sages just lies in the fact that
the sages have the extraordinary capabilities to “thoroughly understand the feelings of all
under heaven and help people all fulfill their desires” (BK 21, ZE K F 2. Dai 1995a,
No. 40, p. 211).

Being humans of blood, breath, and the intelligent mind, we are born with desires,
passion, and needs. As Dai Zhen cites the Shijing, “The nature of the common folks lies
in daily drink and food” (&%, HHE, Dai 1995a, No. 36, p. 205). However, the
physicality of human nature is not the obstacle to morality but our means to pursue prin-
ciple and righteousness. The recognition of the physicality of human nature by no means
will hinder people pursuing virtues to become morally good. We are not endowed with
inborn moral virtues. Instead, Dai Zhen urges people to discover principle and righteous-
ness from without in our daily life of renlun riyong. In my view, at the heart of Dai Zhen's
ethical concern is that we should situate ourselves in the concrete reality we are living in
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to cultivate our morality in the human relationships and everyday life rather than adher-
ing to an abstract principle or some fixed moral norms and ideas. We are entitled to food,
drink, and sex because we are born what we are. Nevertheless, as we pursue our own life,
we can extend our pursuits to help other people till all under heaven fulfill their desires,
we embody humanity.”* Then, like the sages, we will advance ourselves from what we are
to what we ought to be.

4. Conclusions

Dai Zhen offers a very innovative reading of the most celebrated doctrine in Confu-
cian thought: “Human nature is good” from a naturalistic standpoint. A revolt against the
Neo-Confucian metaphysical discourse on the principle and its identification of the gen-
uine human nature with the heavenly principle, Dai Zhen unconventionally identifies the
goodness of human nature with the physical substance of its makeup of xueqi and xinzhi.
Xingshan, deprived of its inherent moral properties as upheld in the Mencian theory, comes
to refer to the physical allotments of the physically constituted substance of human nature.
Thus, rather than being unanimously bestowed with the moral senses, or the four virtuous
sprouts, in Dai Zhen’s theory of human nature, the goodness of human nature is physical,
graded, and uneven, being complete or partial, thick or thin, bright or murky depending
on each person’s received allotments of the makeup.

Dai Zhen does not believe that human nature has innate moral properties as Mencius
does. However, like Mencius, who maintains that human beings have “liang neng” R #¢
(innate ability) and “liang zhi” Al (innate awareness),” Dai Zhen maintains as well that
the human mind possesses an innate ability of knowing, a natural capability to recognize
liyi and to fully comprehend principle and righteousness as long as the mind is opened
via thinking and constantly developed and extended.”® Yet, it is crucial to Dai Zhen that
the alleged shan or liyi, principle and righteousness, or the order and patterns reside in
things rather than within the mind. However, inasmuch as the physical substance of hu-
man nature contains within itself such capability or potential to know or incline towards
principle and righteousness, we may wonder whether this goodness of human nature is
physical only without implying already something metaphysical. For we may ask how the
human intelligent mind has the natural inclination towards principle and righteousness;
or the order and patterns without an initial moral awareness of what is good. If this nat-
ural propensity towards liyi is conceived to be inherently inbuilt in human nature, it may
be said that Dai Zhen’s naturalistic theory of “xingshan” has indeed a metaphysical im-
plication. We would not expect Dai Zhen to conduct a scientific probe into the issue as
is expected of neuroscience, cognitive science, and psychology nowadays to provide us
empirical data on the functions of the mind. Dai Zhen has no interest in a scientifical ex-
amination of the subject. Rather, his philosophical inquiry about human nature is based
on a premise that human mind is capable of knowing liyi, and of being further advanced.
He claims that it has been always so from the ancient time just as human beings have been
thereby different from birds and beasts since time immemorial. As such, we may say that
human beings are destined to pursue good no matter whether because they are endowed
with innate capacities as Dai Zhen posits to know liyi or because they are bestowed with
moral goodness itself to have innate four virtuous seeds of ren yi li zhi at birth.

As two foundational figures of the Confucian tradition, both Mencius and Xunzi have
developed their distinct theories of human nature that have henceforth set the tone for the
later ongoing Confucian discourse on the subject. Deeply indebted to both Mencius and
Xunzi, Dai Zhen nonetheless proposes an alternative approach to the subject of human
nature. The innovativeness of his thought is well reflected in his fresh interpretation of the
“goodness” of human nature. For Dai Zhen, the claimed moral goodness is not an inborn
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moral property of human nature. Rather, “Where there is a thing, there is its norm,” as Dai
Zhen often cites the Shijing. With Dai Zhen, human relationships and everyday life are the
things, wherein lie humanity, righteousness, and propriety their norms.”” The so-called
principle and righteousness do not exist outside human daily existence of drinking, eating,
and having sex. Nevertheless, owing to our distinct intelligent mind endowed with the
distinctive capability or potential to know, we could make choices and judgment about our
needs and desires against other people’s needs and desires to evaluate whether our desires
and needs are appropriate. Once we can take other people into our consideration, we are
pursuing good. We may agree or disagree on Dai Zhen’s interpretation of the goodness
of human nature, but it is unquestionable that Dai Zhen has stood with both Mencius and
Xunzi in his promotion of human efforts to continuously better themselves.
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Notes

1

Dai Zhen B&E, Mengzi ziyi shuzheng du 7 bia% (Evidential Commentary on the Meanings of Terms in the Mencius), No. 27, p. 190:
e, RIBEIE B4 PR, N2 . All subsequent references to this work are put in the format of Dai (1995a): section
#, and page #. In this article, all English translations of the citations from Dai Zhen and other Chinese texts are my own unless
indicated otherwise; hereafter, the title of the work will be abbreviated as the Shu Zheng.

By “naturalistic,” I mean a philosophical stance in Chinese philosophy that attributes the conditions and causes of the cosmos,
plants, animals, and human beings included, to the material force of gi % (vital force; vital energy), to the movement and
transformation of yin yang and wu xing rather than to the divine, an external supernatural entity, or a transcendental principle.
As regards Dai Zhen’s conception of human nature, I employ the term to describe the way in which Dai Zhen considers human
nature none other than what has naturally come along with its given human physical substance to be a physically constituted
entity that is of the faculties of knowing and other bodily desires. The issue will be explored in-depth in the pages to come.
“What counts as ‘naturalistic’ is a highly contentious issue” (Liu 2015, p. 33), as JeeLoo Liu has observed, but, in her same article
“In defense of Chinese gi-naturalism,” she also points out that “naturalism should not be restricted to the narrowest conception
of Scientific Naturalism, according to which what exists is only what can be ultimately explained in terms of natural sciences”
(ibid), and proposes “Chinese theories of qi as gi-naturalism” (Liu 2015, p. 33). In their work on Chinese philosophy, some
academics like Liu have borrowed or adapted the term “naturalism” to illuminate features of Chinese worldviews that resonate
with certain meanings of the term but manifest distinctive Chinese characteristics. For instance, Mary Evelyn Tucker maintains
that “The emphasis of Confucian naturalism is on cultivating one’s Heavenly endowed nature in relation to other humans and
the universe itself ... the microcosm of the self and the macrocosm of the universe are implicitly and explicitly seen as aspects
of a unified, but ever changing, reality” (Tucker 2023, p. 17). Elsewhere in another article, Tucker states, “Therefore, instead of
claiming Confucianism as a religion (which is problematic in itself for many people), we are suggesting that Confucianism is
a religious naturalism with cosmological orientation” (Tucker 2019, p. 88). Bray and Bauman comment, “Mary Evelyn Tucker
takes up the art of Confucian immanental naturalism, which might be described as discovering one’s cosmological being amidst
daily affairs” (Bray and Bauman 2023, p. 8). In view of Allen Barry, “Naturalism is a polemical term, and the polemic does not
translate well into the terms of traditional Chinese thought. The closest analogy to naturalism I find in Chinese thought is an
idea of immanence, the ontological immanence of nature .... Different versions introduce further conditions, but naturalism is
always a thought about immanence, and that gives us a point of entry into the Chinese material” (Barry 2022, p. 255).

The work of the Mencius which is referenced to, cited, and translated from throughout the article is Yang’s (1960) Translation of
the Mencius with Annotated Notes# ¥ #{%. Beijing: Zhonghua Shuju.

See Dai (1995a), No. 34, p. 203: “How can we talk about the wise and the dull, the worthy and the unworthy beyond the daily
existence and human relationships? Therefore, there is a saying that there is no one that does not eat or drink, but people are
rarely able to know their taste. Drinking and eating concern human relationships and daily existence; and knowing the taste
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means that one acts without erring. If we deny human relationships and daily existence to take something else as Dao, this
is to look for flavor outside drinking and eating .... Human relationships and daily existence are the things and humanity,
righteousness, and propriety are their norm” (A% BEAY, SREE A HHZ/MER? WML  AFEAREd, BEamk Re,
g N A LR R0, AT 2 A2 A A ffiy I AZIE, SRR Z MR ... Mg H A, 2t BT, F158, B, HLA).
The phrase of “yinshi nanno” € % % (drink, food, and sex) is from the chapter “Liyun” of the Liji. See Sun (1989), p. 607.
Dai (1995a), No. 15, p. 171: “&&, M52 B, HAF 286400, Oz B, b 7T E .
Dai (1995a), “Preface,” p. 147: MUCRBIE N 18, W H & Fi5. BT, A1) 5 R
Dai (1995a), No. 16, p. 175: “73 ARG TAT DA A, NP BRES Bl 2 DASCHC . BEEG AT, JE 2 Frag e, iSOk, 2 T .
HERY, Moy WE, WORER” Xueqi xinzhi M40 is first seen in the chapter of “Yueji” 445C “Record of Music” of the
Liji ¥§3C, The Book of Rites: “ R RAT MLACENZ 1, T RSB 2 IBIGEYITE), A2 0T (Humans have the nature of
blood, breath, and intelligent mind, but they have no constancy with their emotions of sorrow, joy, gladness and anger, which
are aroused in response to the stimulation of the external things. As a result, the scheming mind is formed).
Xunzi, Chapter 9 “Wangzhi” F il (The Regulations of Kings) in (Hutton 2014, p. 76). (KKA R MEA, BAA AR,
BB R0 A 3%, )\ﬁ‘fm A4 AR, IR HA R, MU AR T8 AR R EASRS, AR A M, (T2 B NRERE, A RERE .
NFTUARERE? F1: 2. M TUAREAT? F1: 2. #eg Loy AR, AnRI—, —RIZ 5, 2770058, @AY, $es s mlfsim fE th. Sy ey,
BB, AFIKRT, ﬁ B, Ao Eth).
Except for the citation of the Xunzi on page 5 that is directly from Eric Hutton’s translation (see endnote 9), the work of Xunzi
which is referenced to, cited, and translated/paraphrased from throughout the article is Wang's (1986) A Collection of Commentaries
on Xunzi H T 4%, In Comprehensive Collection of All Masters’ Writing 7 ¥ . Beijing: Zhonghua Shuju, vol. II.
See Dai (1995a), No. 21, p. 182 and the Mencius 11: 3: “i#[F] N\ AR AT AEHBK.”
Dai (1995a), No. 21, pp. 181-2: “ FLIML A 8 B3 S5 AR £ 5E, R R R 8 35 ; ik WIS S [, AN tH PR AR B0 Rl . N\ 2 SR S BRANTE 2.
BERA BT AN AL, BRI FATE,; SR A 2 3% R s LA, BRME ML A 2 A 52, FBA AR, B A, PR AR, —
MG, —RRSZE, BEZBEE. RRSaE, SRS KRS prEsE, CHpE SR EFAREnE.
NZ B GBI AR

Dai (1995a), No. 21, p. 183: “F5K 52 I, MERE 2 F5 1, Welge 2 S8 B, 51 2 4Bk, WA 5560, AR A IR :|E 2, M Btk
The “Yueling” (H 4 Proceedings of Government in the Different Months) chapter of the classic Liji is the earliest text that make
remarks about otters sacrificing fish and wolfs sacrificing preys.
See Dai (1995a), No. 27, p. 191: “ANVAE 128, FAEER, & A 28 R TR, tbdFFragth” (Human beings are different
from birds and beasts owing to their propriety and righteousness. Indeed, this is because human awareness is far greater than
the awareness of other living things. This is what Mencius means by saying nature is good.).
Dai (1995a), No. 6, p. 156: “ N2 SAEERE, #E FA KK, T ARRE R #.” Although Dai Zhen maintains that human beings
and other living creatures all have breath, blood, and the intelligent mind, he obviously tends to use “xinzhi” more often when
talking about humankind and use “jingshuang” ¥& 3 or xinzhi jingshuang > Z ¥ 3¢ (the incipient luminosity of the mind) for both
human beings and other living beings. In translating “jingshuang” ¥53%, I have borrowed John Ewell’s rendering “incipient lumi-
nosity.” See Ewell (1990), Notes to Section 6, notes 13 & 14, p. 132. There are several different English translations of shenming,
of which the examples given here are from some English translations of Xunzi and Dai Zhen’s works: “godlike understanding”
(Watson 1963, pp. 17-8), “divine clarity of intelligence” or “spirit-like intelligence” (Knoblock 1988, vol. I, Book I, 138 & 253),
“divine enhancement” (Machle 1993, p. 159), “supreme intelligence” (Cheng 1969, p. 146), “spiritual brilliance” (Ewell 1990,
p- 132), “divine percipience” (Chin and Freeman 1990, p. 77).
See Dai (1995a), No. 20, p. 179: “SA¥iZ WA, T W/E” (There have been distinctions among different species from far
distant past.)
In one brief explanatory note, a contemporary scholar An Zhenghui % IE#f explains Dai Zhen's “xingshan” as biological charac-
teristics, which fully resonates with my interpretation. See An (1979), p. 155. In addition, I find Irene Bloom’s “controversial”
notion of “biological nature in Mencius” and assertion of the Mencian “four sprouts” as “part of the physiology of the mind”
very helpful to our understanding of Dai Zhen’s conception of human nature in this regard. See (Bloom 2002b, p. 79). Here
Bloom highlights the physicality or the physical dimension of human nature as she considers xing “the complex of biological
and moral propensities that characterize human beings” (Ibid. 99); also, see (Bloom 1997, pp. 21-32; Bloom 2002a, pp. 91-102).
See note 1: “I%#, M EIE LW 4; hEH, S AN kW
Dai (1995a), No. 27, p. 190: “dF A E VEMA AR, 11 E N A A
Dai (1995a), No. 21, p.184: “#ih i, RZ/MA.”
Dai (1995a), No. 21, p. 190; No. 27, pp. 92-3; and No. 28, pp. 180-1: “ A2 &\, 5 SR H, s LU 2 Nik?”
See discussions in Kwong-loi Shun’s (1997) Mencius and Early Chinese Thought, 161-3, in which he presents two sets of inter-
pretations from Mencius’ commentators and translators regarding whether human physical form is ethically neutral or has an
ethical dimension. According to Shun, Dai Zhen, by taking the Mencian “jianxing” B317 as “fulfilling” one’s physical form, does
consider human physical form having an ethical dimension. Similarly, A.C. Graham conceives xing as “at once factual and
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normative.” See (Graham 2002, pp. 8, 44). Likewise, Bloom considers nature “both physical and moral.” See Bloom (2002b),
p- 91. In his discussion of Dai Zhen’s notion of human nature, Justin Tiwald argues that “Dai Zhen holds that human nature is
endowed with certain nascent moral capacities, including the capability to care about the lives of others and the capability to
make complex moral judgments” (Tiwald 2010, p. 406).

See Dai (1995b), Ch. 1, p. 7: “Goodness is called humanity, propriety, and righteousness. These three are the great moral
standard of all under heaven” (&: EI{=, EI1, EI%, #i =%, KT 2 Kfith).

Dai (1995a), No. 6, pp. 155-6: “BIHF 2 {50y, Wik 2 1, B2 ARH, 2 50 H 2 2k, Wkt B, ey, M3z M
HEEAETE, MERE O, MAGH, FHRZEE: Rk, HaEUE, HAest, OREPERIER. WRIUBRG, VAR,
BB MR, BEFE Mtz Fd, W HIURH 0, BB TR 2 MR T, BRI Om, Rek itz i, D =R
The Mencius 11:7: “FF 2 M Fols, RiFIZ 2 ML A

See Dai (1995a), No. 8, p. 158: “Mencius says, ‘The fact that my heart takes delight in principle and righteousness is like how
my mouth takes delight in the meat of grass and grain-fed animals.” This is not a figure of speech.” (dFH: “HEZ ML,
MFZ AP, A5 E th)

See note 6 above.

See Note 6: “Yin yang and the wu xing are the substantial embodiment of Dao; blood, breath, and the intelligent mind are the
substantial embodiment of nature. Being actual substances, they can be allotted; because they are allottable, they are uneven
(B&RETLAT, B2 B R, MO A, 2 SRS, A 208, MO 43 A, MOARFE.). Also, see Dai (1995a), No. 14, p. 167: “Humans
and things are differentiated by kinds. Owing to what humans are endowed from birth, their vital energy is clear and bright and
is thereby different from that of animals, which cannot be opened. But when compared with each other, how much difference
do people have in talents and capacities? However, since the ancient sages knew that there were differences in talents and capac-
ities among people, they emphasized inquiry and learning (wenxue) and valued extension (A4 LASEHIE 43, T N FT 352, FAIE W,
ERNEE AT BT, RN, H 52 LA B R AN M A, R RS, BETT.).

Mencius discusses the “siduan” twice, in chapter 3 of “Gong Sun Chou” and chapter 11 of “Gaozi.” See the Mencius 3.6 and 11.6.
Dai (1995a), No. 21, p. 183: “dx i3, 5 WML, Ff, dEAE R NS, FEt, BIEMEM T, HEFZE LM See the Mencius 5:1.
See the Lunyu 17.2. The text of the Lunyu referenced to is Yang’s (1980) Translation of the Analects with Annotated Notes it it iE,
2nd ed. Beijing: Zhonghua Shuju.

Dai (1995a), No. 21, p. 184: “ HH it th, Y15 222 3%, BfLF = AHix.”

Dai (1995a), No. 23, p. 185: “#& AN, S I, o CURRAE, iz A1

Dai (1995a), No. 24, p. 186: “3& R R 2 4, FEiEIT 2 44.”

Dai (1995a), No. 23, p. 185: “ i N\ 14 B FrEg A 5L @ Bkt A A1 R e, 36547

See Dai (1995a), No. 15, pp. 168-9: “F Nz EjAWy, NGeMRLA, B2 A% ZHLEARM.” Also see Dai (1995a), No. 15,
p- 171

Dai (19952), No. 9, p. 159: “Wnifisa ¥ ek fr LA, oAb, BIAERZ M, IERTBE 2R, LRIZ RS, H A7 HIRA.
CAMAR S, HH 5515 # 58, RIMAZAHTE, DUOATE, SEPONMSEER, B BRI A 5, RO/ Z AR, HH
“HEBAAHY . N AR, HRE B AT, FEAGE, BERKR

See Dai (1995a), No. 6, p. 156: “This is what the Zhongyong means by saying that ‘Although one is dull, he can surely be
enlightened” and what Mencius means by saying that “The sage is the one who expands the heart and mind to the full” (4t i
“HEBALW, d T PRI AR ).

See Zuo (1999), Zuo Qiuming, “Zhao Gong Ershiwu Nian” #4254 (The 25th Year of Duke Zhao): “/0>Z K53, ZrE2LML.”

See Dai (1995b), 16: “ JUA AE R K 3, G T4 2 ki 8, 72 LA Z 1“5 S8 TS Ja Mol & LA BT /3R

See Dai (1995a), No. 6, p. 156: “ = jiti & i, £ 52 .

As regards Xunzi’s idea of shenming, Edward ]. Machle and Aaron Stalnaker have both offered very insightful discussions. See
Machle (1992), pp. 361-86 and Machle (1993), pp. 159-63; and see Stalnake (2003), pp. 87-130.

See Dai (1995a), No. 25, p. 187: “He also says, ‘Pile up good deeds to create virtue and godlike understanding will come of
itself; there the mind of the sage will find completion.” How good is Xunzi at encouraging learning!” (X El: ‘f&3% Sfl, #7055 15,
SRS T2 FRAR).

See note 41 above.

See note 42 above.

Dai (1995a), No. 6, p. 156: “:0 2 K538, A BHLHE, 02 K, Pragefd, 5Lt th.”

The Mencius 11.15: “0 2 B RIIE.”

See Dai (1995a), No. 8, p. 158: “When what is external and what is internal communicate with each other, this is because there
are openings, namely the apertures of the ear, the eye, the nose, and the mouth” (4NN AHIE, FBH &, & 25 H &.1).

See Dai (1995a), No. 6, p. 156: “Jingshuang is the incipient luminosity of the mind being blocked up. When it is no longer ob-
scured and blocked, there will be nothing that it cannot understand. We call this godlike illumination” (& €A k% 11 A B 18 2 I,
L IL R, SR 9618, ) ARG 2 ).
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20 Dai (1995a), No. 8, p. 158: “H-& 12, FiEW; L2 F, BiEH,; FRGLREME EH 5.

51 See Dai (1995a), No. 27, p. 183: “In the reality of human relationships and everyday life, the intelligent mind knows commiser-
ation, shame and dislike, respect and yielding, right and wrong, and can pick up these clues. This is what is meant by saying
that nature is good ...” (SR N2 0%, A N fer B, BETE T AIBIRE, 502558, AASaEess, f2dE, s sitks).

For instance, Yu Ying-shih says, “For Dai, the possibility is ruled out that there is a kind of innate moral knowledge independent
of intellectual knowledge. As one acquires knowledge from constant inquiry and study, he believes, one’s moral nature will

52

be substantiated day by day” (Yu 2016, p. 45). For the same reason, I do not see Dai Zhen would prioritize wisdom “zhi” (%
wisdom) over ren (ren humanity) as Kwong-Loi Shun maintains: “The emphasis on understanding is also seen from the priority
that Dai Zhen gives to wisdom over humanity .... Because Ii underlies the life-giving and nourishing process, it is only when
one has understood li that one can partake in the process” (Shun 2002, p. 225).

% See Dai (1995a), No. 32, p. 200: “3&’, Har s/ th: M, G ARH, @ 5e 3L H AR, B2 58 F AR 2 s, Kb A4 2 3 i i 735

i See Dai (1995a), No. 36, p. 205: “When one pursues one’s own life, one can extend the pursuit so as to fulfill one’s life together
with all other people under heaven. This is humanity” (— NZEHAE, 2 Wi BLR R HLBEHAE, 2 4).

%5 See the Mencius 13.15: “What man is able to do without learning is original ability; what man is able to know without thinking
over is original knowing” (N Z BT AELTRER, J& R BEt; BT AN I A, o R ).

56

See Dai (1995a), No. 6, pp. 155-6: “Xueqi xinzhi have their own inherent capacities: the mouth can recognize tastes, the ear sounds,
the eye colors, and the mind principle and righteousness” (L4051, 7 H H 2 fg: HReRk, HAEHE, H e, OREPERIEE).
57 See Dai (1995a), No. 34, p. 203: “How can we talk about the wise and the dull, the worthy and the unworthy beyond the
daily existence and human relationships? Therefore, there is a saying that there is no one that does not eat or drink, but people
are rarely able to know their taste. Drinking and eating concern human relationships and daily existence; and knowing the
taste means that one acts without erring. If we deny human relationships and daily existence to take something else as Dao,
this is to look for flavor outside drinking and eating.... Human relationships and daily existence are the things and humanity,
righteousness, and propriety are their norm” (8% BB AW, SREB Ay H 2 /MESR? BE:  ANFEAEEt, BERERIR BET,
g A A R R0, AT 2 2K A A ffiy I AZIE, SRR Z MR ... Mg H A, Ht; BT, F128, E, HLAl).
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