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摘要 

德川時代的古典儒學者伊藤仁齋，為儒家經典《中庸》所作的註釋書

《中庸發揮》，檢視了原典中的術語在古文中的用途，企圖恢復這些術語

的「古義」。數百年前，朱熹詮釋《中庸》的《中庸章句》，提出一些形

上學術語，伊藤大力修訂朱熹的形上學術語，認定朱熹「靜態抽象」的理

學對「動態真實」的存在沒有任何影響，也不能當作人生實踐的方針？相

反地，他試圖證明原始的《中庸》不但實際，對人類倫常關係的行為也有

影響。 

伊藤仁齋的立場帶有地域色彩，也反映出日本對朱熹術語的理解，他

們認為朱熹的重要概念（例如「理」）是呆板而造作的。伊藤質疑朱熹體

系的一貫性和重要性，並發展出對人類價值觀的「常識論陳述」，以符合

實際社會的形構。儘管有這樣的背景，伊藤仁齋在《中庸發揮》的論證，

完全是根據他對文本的古典派分析，因此我們可以直接檢視他的論證。 

本文認為伊藤過度修正朱熹和宋朝儒學對中庸的形上學詮釋，因此在

概念上沒有足夠的基礎，來支持他在自己在解讀《中庸》時企圖注入的孟

子觀念。他大膽解構朱熹的架構，而且只認知到日常生活具體的現實和經

驗，卻悄悄注入孟子的觀念。《中庸》所代表的傳統比孟子更早，孟子企

圖把這個傳統發揚光大，而非取而代之，顯示伊藤的作法只是白費力氣。 

本文在結論指出，伊藤仁齋是透過本身的文化和年代的角度來詮釋

《中庸》，他對原典術語的詮釋，和古典及南宋時代的中國截然不同。此

外，他認為《中庸》指的是一般適當行為的典範，而非中國原本的「不偏

不倚」的意思。儘管伊藤的陳述和中國儒學有所差異，他確實恢復了原典

當中的某些人文主義精神。伊藤運用他古典主義的方法，一開始的作法是

正確的，可惜他的盲點讓我們無法得知正宗儒學的目標。 
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I. Introduction 

,3" 86-" 9%::/3;<=>" %3" ;8/" ?%3@.96<3" 9&<--69"Zhongyong 中庸" +8/=/<@;/="

ZY1#"Chûyô hakki 中庸發揮" +A&.96B<;6%3" %@" ;8/"ZY1# ,;C" 263-<6"伊藤仁齋"

+(D)EF(E451#" <" G%H.I<J<" ?%3@.96<3" 9&<--696-;#" -//H-" ;%" =/-;%=/" ;8/" K<396/3;"

:/<363I-K" 古義" %@" ;8/"H/>" ;/=:-" L>" /M<:6363I" ;8/6="<NN/<=<39/-" <3B" .-/-" 63"

;8/";/M;'( " O/".3B/=;<H/-";86-";<-H"L>"KL=<9H/;63IK";8/":/;<N8>-69<&";/=:-"P8."Q6"

朱熹" +((04F()441" 8<B" 63;=%B.9/B" 63" 63;/=N=/;63I" ;8/" ;/M;" 9/3;.=6/-" /<=&6/=" 63"

Zhongyong zhangju 中庸章句" +ZY#" 63" 98<N;/=" <3B" 7/=-/1'" 263-<6" B/36/-" ;8<;"

P8.R-"K-;<;69"<Ls;=<9;K"N86&%-%N8>"%@"liSri"理" +N<;;/=3#"N=6396N&/1"8<-"6:N&69<;6%3-"

@%=" KB>3<:69" <9;.<&K" /M6-;/39/" %=" 9<3" I.6B/" 8.:<3" &6@/" N=<9;69/#" <3B" -//H-" ;%"

-8%J" ;8<;#"%3" ;8/"9%3;=<=>#" ;8/"%=6I63<&"ZY 6-"N=<9;69<&"<3B"8<-"6:N&69<;6%3-"@%="

;8/"9%3B.9;"%@"/;869<&"8.:<3"=/&<;6%3-') " "

T;" ;8/" %.;-/;#" 6;" :.-;" L/" %L-/=7/B" ;8<;" 263-<6R-" -;<39/" 8<-" &%9<&" 9%&%=" <3B"

=/@&/9;-" 2<N<3/-/" .3B/=-;<3B63I-" %@" P8.R-" ;/=:63%&%I>#" ;8=%.I8" J8698" 86-" H/>"

;/=:-#"-.98"<-"li/ri +N<;;/=3#"N=6396N&/1#"<NN/<="J%%B/3"<3B"<=;6@696<&'"U6H/":<3>"

2<N<3/-/"-98%&<=-"%@"86-";6:/"<3B"<@;/=J<=B-#"263-<6"V./-;6%3-";8/"9%8/=/39/"<3B"

=/&/7<39/"%@"P8.R-"->-;/:#"<3B"B/7/&%N-"J8<;"J/":6I8;";/=:"<"K9%::%3F-/3-6-;"

"""""""""""""""""""""""""""""""""""""""""""""""""
(" G8/";6;&/"%@";86-"9&<--69"6-".-.<&&>"=/3B/=/B"<-"Doctrine of the MeanW":>"63;/=N=/;<;6%3"%@";8/";6;&/#"

8%J/7/=#"6-"Utmost Propriety in Common Practice."X=6I63<&&>#"Kzhong �Í K":/<3;"K86;;63I";8/"

L.&&R-"/>/K"63"<=98/=>"<3B#"L>"/M;/3-6%3#"K86;;63I";8/":<=HKW";8/"ZY":%-;&>"9%3-6B/=-"KzhongK"63"
;8/"9%3;/M;"%@"=6;.<&"9%3B.9;#"@%="J8698"<;;<6363I"K.;:%-;"N=%N=6/;>K"6-"K;8/":<=H";%"86;K"+Y6=6&&"
X&/"G8%:N-%3#"KA3I&6-8"G=<3-&<;6%3"%@"Zhongyong#"J6;8"63;=%B.9;6%3"<3B"3%;/-#K"Z3N.L&6-8/B"
:-'"[=/N<=/B"63"=/-6B/39/"<;"O<:L.=I"Z367/=-6;>1'" "

)" 2%83"G.9H/=#"Ogyu Sorai's Philosophical Masterworks: The Bendo and the Benmei"+O%3%&.&.\"
G8/"Z367/=-6;>"%@"O<J<6R6"[=/--#")44D1'"G8/"]63I"<3B"G%H.I<J<"?%3@.96<3"-98%&<=-"I/3/=<&&>"
B6B"3%;"I=<-N"P8.R-"3%;6%3"%@"li"+N<;;/=31"<3B"qi"<=6I8;'"X3"P8.R-"3%;6%3"%@"li"<3B"qi,"-//"Y6=6&&"
X&/"G8%:N-%3#"KU/--%3-"@=%:"?863/-/"O.:<36-;",:N.&-/-#K"63"^'"_N<=6%-."`"2'"a./-/3"+/B-'1#"
Exploring Humanity – Intercultural Perspectives on Humanism" +b%/;;63I/3" `" G<6N/6\"
$`a.36N=/--"`"*<;6%3<&"G<6J<3"Z367/=-6;>"[=/--#")4()1'"G8/=/"6-"&6;;&/"6@"<3>"-98%&<=-86N"%3"
;86-";/M;"63"<3>"&<3I.<I/'","9%.&B"%3&>"@63B":/3;6%3-"%@"6;'"
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account" of human values to suit the formation and life of an actual society.3 
Despite this general background for understanding Jinsai, his argument in '"(&)*

"+,,-  is based strictly on his analysis of the text, so we can examine it 
straightforwardly.  

I contend that Jinsai brackets too much of what he regards as the Zhu Xi and 
Song Confucian metaphysical reading of the !./* leaving him insufficient 
conceptual ballast to support the Mencian notions he injects into the text in his 
own reading.4 That is, he boldly deconstructs Zhu's frame and only recognizes 
the hard reality and experience of everyday life; yet, at the same time, he 
unaccountably slips optimistic Mencian notions in the backdoor. The futility of 
this approach is underscored by the fact that the !.  represents a tradition that 
antedates Mencius, one that Mencius likely had tried to ramify if not replace.5 

Zhu Xi spotlights the !.* by including it as one of the essential 0#12*3##,4 
(5-4"1 四書) of Confucianism. Before him, the !.* was just a chapter in the 6-7- 
禮記  (Record of Rites) which hadn't received particular attention in the 
commentarial tradition, such as in Zheng Xuan's 鄭玄 (127-200) early Han 
commentary on the 6-7-. However, the !.  starts to receive more attention in the 
Northern Song, and Zhu Xi treats it as an independent text. Jinsai too regards the 
!.  as an important early Confucian text, but accepts only the first 15 chapters as 
representative of the original pre-Qin text source text.6 

                                                 
3 See "Introduction" (John Tucker, 89)* :-$4+-;4* <#=#* 7-%-* +$>* 9"?* @"-A#4#B"-C+A* D?E-$-9-#$* #E*

F+2A&*:+B+$ [Leiden: Brill, 1998]) for an in-depth discussion. It is tempting to classify Jinsai's 
approach as G-H,-*based I-4JKJI-4 Zhu's A-H2- based approach; however Jinsai is a common-sensist 
who would not accept G-H,-*as a reductive conceptL*Moreover, Zhu's account is a holistic, 
organic A-JG-*approach, not a one-sided A-H2-*approach. 

4 To mix metaphors, Jinsai "throws out the baby with the bath water" and tries to "have his cake 
and eat it, too." 

5 Discussed below. 
6 John Tucker, 89)* :-$4+-;4*<#=#*7-%-*+$>*9"?*@"-A#4#B"-C+A*D?E-$-9-#$*#E*F+2A&*:+B+$ (Leiden: 

Brill, 1998), pp. 233-244, presents Jinsai's rationale for excommunicating the <2?+9*6?+2$-$%L*
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,3" 87-" 9:;/<=>/9 ?%" ?8/"ZY#" @8." A7 B;/-/3?-" 9zhong �Õ9" =-" ?8/" >%;/"

?;=3-C7--7%3" %<" ?8/" /=;&D" E=F/" G73F-" 73"?8/7;" /<<%;?" ?%" 9>%3?73./" H/=6/3" ?%"

/-?=I&7-8" ?8/" .&?7C=?/#" ?8/" ?;=3-C7--7%3" %<" ?8/" J=D" +dao _û1#9" K;7?73FL" M,3" ?8/"

Classics#"?8/"&73/#"9-73>/;/&D"F;=-B"zhong9"7-"K8=?"E=F/"G73F"N=%"73-?;.>?/O"E=F/"

G73F"E8.3'"9P8/"8.C=3"C73O"7-"B;/>=;7%.-#"?8/"J=D"C73O"7-"-.I?&/9"7-"K8=?"E=F/"

G73F"E8.3"?=.F8?"E=F/"G73F"N.9M'Q" P87-"C/--=F/"K=-"B=--/O"O%K3"?8;%.F8"?8/"

E8=3FR@8%." ;7?.=&" B;=>?7>/-" =3O" >&=--7>-#" /6/3?.=&&D" ?%" S%3<.>7.-"*ü*ø" +55(R

TQU"VSW1'" S%3<.>7.-M" -/>%3O" F/3/;=?7%3" O7->7B&/#" @7-7"*ø/Å" +>'" TX)R" >'" T40"

VSW1#"K;%?/"?8/"ZY"?%"/3-.;/"?8=?"?8/"=.?8/3?7>"J=D"+%<"zhong#"87??73F"?8/"C=;Y1"

K%.&O" >%3?73./" ?%" I/" ?;=3-C7??/O" ?%" &=?/;" F/3/;=?7%3-'" ,3" >&%-73F#" @8." &=C/3?-"

?8=?"?8/"J=D"8=O"I//3"C7-.3O/;-?%%O"=3O"?8/3"&%-?"=<?/;"Z/3>7.-M"B=--73F#".3?7&"

S8/3F"H=%"I³h
 " +(40)R(4X51"=3O"S8/3F"N7"I³gÌ " +(400R((4Q1" ;/>%6/;/O"7?"="

C7&&/337.C" &=?/;'" ,3" /<</>?#" @8." -//Y-" ?%" O/C%3-?;=?/" ?8=?" ?8/" S8/3FR@8."

B87&%-%B8D"7-"=3"=.?8/3?7>">%3?73.=?7%3"%<"?8/"/=;&D"?;=O7?7%3'X"

273-=7" ;/F=;O-"@8.M-"=>>%.3?"%<"?8/"?;=3-C7--7%3"%<"zhong =C%3F"?8/" /=;&D"

E=F/" G73F-" =-" =" <=7;D" ?=&/#" =-" @8.M-" =??/CB?" ?%" -C.FF&/" 87-" 7O/=" %<"li/ri 
+B=??/;3[B;73>7B&/1" 73?%" ?8/" 3=;;=?76/'" ,3"87-" 9:;/<=>/#9" 273-=7" 73-7-?-" ?8=?" @7-7"

K;%?/"?8/"ZY -7CB&D"?%">%3?73./"ConfuciusM"J=D#"=-" I=-/O"%3"B;=>?7>73F"9\;/=?"

:;%B;7/?D"=3O"]?C%-?"^/>?7?.O/"(Ï�ÕQ›;� '9"_%;"273-=7#"?8/"ZY 7-"3%?"=3"/-%?/;7>"

"""""""""""""""""""""""""""""""""""""""""""""""""
Q" ^%I/;?"_;=-/;#"9@8."A7#",3?;%O.>?7%3"?%"?8/"^/O=>?/O"S/3?;=&7?D"=3O"S%CC%3=&7?D#9"73"$'"Z=7;#"

*'" E?/738=;O?" `" :'" \%&O73" +/O-'1#"Hawai'i Reader in Traditional Chinese Culture" +H%3%&.&.L"
]376/;-7?D"%<"H=K=7M7":;/--#")4451#"BB'"T)!<'"

X" P8/"=;F.C/3?">%.&O" I/" C=O/"?8=?" A.3a7" +<&'" )UXR)0X" VSW1" 8=O" .3O/;C73/O" ?87-" 3=?.;=&7-?7>"
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ZY by expressing an aesthetic view that is alien to the ethical intent of the book.14 
Why did the Song Confucians not notice this blatant inconsistency? Jinsai argues 
that the Song Confucians were so enthralled by Chan Buddhism that they had 
lost sight of Confucius' and Mencius' distinctive ethical teachings and couldn't 
see the discrepancy.15  

He then proceeds to list ten reasons why this passage from the ZY, chapter 1 
is a Han interpolation: (1) Mencius (371-289 BCE), who received his life 
"mission" from Zisi's school, never uses the expression "pre-aroused" (wei-fa 6Ò

F$). (2) In earlier texts, "zhong" is always used in the sense of the "already 
aroused" (yi-fa -šF$) state. Only in this passage is the expression "pre-aroused" 
used. (3) In the Book of Documents, "zhong" is used only in a sense like "aroused, 
timely and in due degree" (fa er zhongjie F$O´�ÕKh). (4) Zhu Xi calls the 
"zhong" associated with "pre-aroused" "the substance" (ti j| ), while the Analects 
and the Mencius only use "zhong" in the sense of "already aroused", i.e., 
"function" (yong DÐ). (5) The book is generally about zhong as "hitting the 
mark," so "zhong" in relation to "harmony" (he $4 ) is actually a different 
concept, i.e., equilibrium, equipoise, tranquility. (6) Nowhere else in the ZY does 
the "pre-aroused" state appear. (7) Even though "harmony" is mentioned several 
times in this passage, it does not appear elsewhere in the text. (8) The emotions 
of "joy and anger, sorrow, and happiness," as "aroused, timely, and in due 
degree" are the "penetrating Way of the world." Thus, it is still the proper conduct 
of ethical interpersonal relations that constitutes the penetrating Way of the world, 
inner mental states are not germane. (9) After speaking of "the great root and 
penetrating Way of the world," the text merely adds that the great root neither 
tilts nor leans and makes no further mention of it. Finally, (10) these ten points 
are related with Jinsai's focus on the internal consistency of the text. He 

                                                 
14 Confucius' "ethics" has an essential aesthetic dimension (See Roger Ames & David Hall,  

Thinking Through Confucius [Albany: SUNY Press, 1987], pp. 22f). 
15 He does not say why the Han Confucians, who hadn't been influenced by Chan Buddhism, 

created the alleged discrepancy in collating and editing the ZY in the first place. 
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concludes that the Song Confucians did not grasp these problems and were 
misguided in setting up "the pre-aroused state of joy and sorrow, anger and 
happiness" as the foundation of their learning of the Way.16 Consequently, they 
distorted the original teachings of Confucius' school. 

To underscore that Zhu Xi's account of the transmission of *"#$%+by the 
early Sage Kings was a fairy tale, Jinsai argues that Zhu's citations of the Sage 
Kings in the "Preface"+are from forged Han texts, about which many scholars had 
doubts, including Zhu Xi himself. Jinsai adds that the Sage Kings in fact had 
focused their instructions and admonitions on practical ethical relationships, 
conduct, and statecraft. They only cared about the proper conduct of daily affairs, 
not abstract notions of mind and nature, knowledge and principle, etc. Regarding 
the quotation, "Human mind is precarious; the Way's mind is subtle," Jinsai 
thinks that the human mind is not really so precarious because even though it 
might be carried away by desire, ,-+ .-,//+0123.+ ,-.+ .1$.1+#4+2553#53,2-1$1..+2$6+

53#53,1-&+7,-",$. And, the Way mind is not really so subtle for: it ,.+82$,41.-16+

6,319-/&+,$+-"1+,$0#3$+:$#7/16%1+#4+-"1+%##6 (/,2$%*",+R�G•), as exemplified in 
the feelings of distress and concern that people feel when seeing a baby about to 
fall into a well (;1$9,<. , 2A.2). Jinsai concludes that the illicit dichotomy of the 
human mind and the Way mind is first attested in Xunzi's (fl. 298-238) essay "=,1+

0,+Y‹5� " (Removing prejudices), three centuries after Confucius died and well 
after the 0#$2+ 4,61 early Confucian transmission> We may observe that while 
Jinsai strives to excise Zhu Xi's fairy tale about the early *"#$%+transmission, he 
tries to slip in Mencius' notions of an inborn sense of appropriateness and inborn 
knowledge of the good after he has discarded their conceptual underpinnings. 
Such soft moral intuitions are inconsistent with his hard view of common sense 
reality and experience.  

In concluding the "Overview," Jinsai reiterates that the genuine !?+consists 

                                                 
16 Chan Wing-tsit, @14/19-,#$.+ #$+ A",$%.+ 2-+ B2$6C+ A"1+D1#E'#$4<9,2$+ F$-"#/#%&+ '#85,/16+ 0&+

'"<+B.,+G+H�&+A.<E9"I,1$ (New York: Columbia University Press, 1967), p. 8, par. 3. 
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was by virtue of his exquisite mastery of the Way that Confucius was an 
"exemplary person" (junzi 君 子 ), "perspicacious in propriety and 
appropriateness" and "vigilant in filiality and fraternity." Again, we feel that 
Jinsai has gotten rid of the conceptual underpinnings of xing, and wonder how 
this unsupported notion could support the Sage's construction of the Way.  

As to "the instruction," Jinsai claims that the sages devised it in light of the 
Way as the guideline for the people to cultivate their natural propensities. The 
ultimate merit of the instruction is to facilitate cultivation of each person's talent 
and virtues to become a sage or worthy. Jinsai concludes that, "It could be said 
that the natural propensities belong to the self while the Way is what permeates 
the entire world." Everything bears "rectitude 正" in its perspective on the Way; 
hence one "cannot depart from the Way even for an instant" because the Way 
alone is what provides for the possibility of balanced, harmonious human life. 
Again, we observe that since Jinsai's account of xing is groundless, and wonder 
how it could support the Way and be the object of Confucian instruction and 
cultivation? One also wonders where thus standard of rectitude is supposed to 
come from. 

At this point, we arrive at the excluded 47 characters, starting from "the pre-
aroused state." Jinsai regards this passage as a Han interpolation from the lost 
Book of Music since it praises of the virtues of rites, music, equilibrium, and 
harmony. He argues that if "zhong" in this sense were really the substance of 
learning and inquiry, then the Six Classics, Analects and Mencius all should be 
dismissed as just discussing "function" to the neglect of "substance." We can only 
reply that Zhu Xi's terminology is more holistic and organically connected than 
Jinsai suggests. Zhu Xi uses the term substance in the sense of formation, and 
function in terms of expression and use. So his view does not invoke the sort of 
dualism that Jinsai charges, and Zhu could reply that the expressions discussed in 
those early texts reflected perfect formations/manifestations of virtue. 
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on the classics, so this statement about the Way mind and the human mind is 
likely from a much earlier text. Thus, these two quotations from Zhu's "Preface" 
would be generally acceptable as classical Confucian rhetoric.  

Regarding Jinsai's division of the text into an "original part" and 
"supplemental" part, he is in good company. Feng Yu-lan bases his similar 
division of the text on Wang Bo's 王柏 (1194-1274) Explanation of the ZY 中
庸說 (Zhongyong shuo), which excludes chapter 1 as well as the other chapters 
excluded by Jinsai!17 Wang and Feng make the case that the contents of ancient 
books tend to fall under the scope of their title and that only chapters 2-15 of the 
ZY discuss zhong and/or zhongyong. Moreover, they view those chapters as 
linguistically archaic. Feng and Wang conclude that the first chapter and the final 
several chapters were interpolated by followers of Mencius in the early Han.18 
Jeffrey Riegel presents several parsings of the ZY by traditional scholars, and 
concludes that the text was a compilation of Warring States materials that were 
supplemented, refined, and edited by a team or teams of Han scholars.19 All such 
views are speculative because of the lack of independent evidence, as in the case 
of the Brookes' (1998) claims about the mixed provenance of the Analects. 
Contemporary translators Andrew Plaks (2003), Roger Ames & David Hall 
(2001), and Wing-tsit Chan (1963)20 regard the ZY text as an integrated whole. 
Although Jinsai, Wang, and Feng only see zhong and/or zhongyong discussed in 

                                                 
17 Feng Yu-lan, A History of Chinese Philosophy (Princeton: Princeton University Press, 1952), 

vol. 1, pp. 370f. 
18 Texts, including the Wuxingpian, dating from a century before Mencius that were excavated at 

Guodian attest the three opening propositions of the ZY. Conceptually, they antedate Mencius in 
that they do not characterize xing (the natural propensities) as specifically good (or bad). 
Moreover, Mencius had been eclipsed by Xunzi in the Han. 

19 Jeffrey Riegel, The Four "Tzu Ssu" Chapters of the Li Chi (Ann Arbor: University microfilms, 
1978). 

20 E. B. Brookes & Takeo A., The Original Analects: Sayings of Confucius and His Followers 
(New York: Columbia University Press, 1998); Andrew Plaks, Ta Hsueh and Chung Yung: The 
Highest Order of Cultivation and on the Practice of the Mean (London: Penguin Books, 2003); 
Roger Ames & David Hall, Focusing the Familiar: A Translation and Philosophical 
Interpretation of the Zhongyong (Honolulu: University of Hawai'i Press, 2001); Chan Wing-tsit, 
A Source Book in Chinese Philosophy (Princeton: Princeton University Press, 1963). 
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Zhu Xi regards the crucial 47 characters from "the pre-aroused state" to 
"penetrating Way" as describing the mind-set of the fully-realized person: Before 
the emotions are aroused, he is tranquil (zhonga). And, once aroused, his 
emotions hit the mark (zhong), timely, and in due degree. Jinsai argues that 
zhonga differs from the classical Confucian zhong, which the classics tend to 
express in the sense of aroused emotions, not in the sense of tranquility. For his 
part, Zhu interprets zhonga as the necessary mental state for one's being set to hit 
the mark in conduct. That is to say, when tranquil, the mind is alert, sensitive, and 
in equipoise so that one is set to respond to situations appropriately. Jinsai argues 
that the Song Confucians incorporated this idea of tranquility because they were 
imbued with Chan Buddhism. I maintain, to the contrary, that this proposition is 
not particularly Channist. It describes a mental state that is a natural achievement 
in the Confucian cultivation effort, and a fitting climax to ZY, chapter 1. At the 
time when the ZY was composed, Confucians were pressured to show that their 
teachings and practices were not artificial but rooted in mind and natural 
propensities.21 Although initially associated with Laozi's position and practice, 
this stress on zhonga as equilibrium or tranquility very early becomes a core part 
of Confucian cultivation and realization and the view that those who do not 
achieve this mental state will not be adequately "composed" and equipped to 
respond to affairs and to act appropriately. 

Finally, we have the indirect proof that Mencius builds on the Zhongyong 
theory of pre-aroused state of mind, and thus that the theory had existed before 
him in the formative period of early Confucianism.  The 47 characters 
commencing from the "pre-aroused state" indicate that such a mental state is 
necessary for the well-cultivated person to be able to respond appropriately in a 
wide variety of situations and be a Confucian man for all seasons. I argue that 
Mencius innovates his teaching of the unmoved (imperturbable) mind (budong 

                                                 
21 Mark Csikszentmihalyi, Material Virtue: Ethics and the Body in Early China (Leiden: Brill, 

2004). 
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leaning" were secondary. In ancient China, the graph for "zhong 中" first 
depicted "an arrow hitting the bull's eye." Inasmuch as archery and archery 
contests were highly ritualized sports of the nobility, "zhong" came to signify 
"hitting the mark" in refined word and conduct generally. Knowledge and 
wisdom, which Confucians regards as performative in nature, were similarly 
conceived and associated with archery in early Confucianism.22 The association 
with archery also illuminates the relationship between "zhonga" as tranquility, 
equilibrium and "zhong" as "hitting the mark." That is, the archer's mind has to 
be clear, empty, and tranquil for him or her, not only to get a bead on the target 
but to be sensitive to the distance, topography, air currents, etc., in taking aim. As 
Zhu notes, the tranquil mind brings the situation into focus when things come up.  

As noted, Jinsai distinguishes between "zhongyong" and "zhong," saying the 
former signifies "doing one's utmost" and "neither exceeding nor not reaching" 
while the latter simply means "the center" or "the middle." For Zheng Xuan and 
Zhu Xi, "yong" adds practical nuance to zhong: Zheng Xuan comments that the 
term "yong" was added to "zhong" to connote another character "yong" 用 (use, 
application); so he interprets the compound "zhongyong" as the "applicable 
zhong" or the "zhong in practice." For his part, Zhu Xi reads "yong" as common 
practice, so he interprets "zhongyong" as the "commonly applicable way."  

My view is that early scholars coined the compound "zhongyong" not to 
distinguish it from "zhong" so much as to mark it off as a special term. "Zhong" 
alone does not stand out phonetically or visually, so its semantic weight could be 
lost, especially in oral instruction; by contrast, the compound would be marked 
by pauses in speech and in print both graphs are balanced and symmetrical in 
form, "Zhong" appearing above "yong" in traditional text layouts gives the 
impression of the value of zhong ("hitting the mark," i.e., "utmost propriety") 

                                                 
22 Kirill Ole Thompson, "The Archery of Wisdom in the Stream of Life: 'Wisdom' in the Four 

Books with Zhu Xi's Reflections," Philosophy East and West, Vol. 57, No. 3 (January, 2007), pp. 
330-344. 
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Nonetheless, when Jinsai views the !*  through the looking glass of his 
culture and era, he reads the terms differently than they were read in classical and 
Southern Song China. Moreover, he associates +"#$%&#$% more with the (life 
enhancing) norms of proper common practice than with any ideal notion of 
"utmost propriety." While his account is a departure from Chinese Confucianism, 
Jinsai recovers something of the humanistic spirit in the original text. As he 
states: 

The sagely Confucian way thus violates nothing inherent in the 

common people, nothing established during the three dynasties, nothing 

,-#./01.  between heaven and earth, and nothing pertaining to ghosts 

and spirits. The sagely Confucian way does not violate grasses, trees, 

insects, fish, grains of sand, pebbles, not even scum and waste.24 

And: 

Grasses and trees are vivacious entities. Flowing water is an energetic, 

moving substance. Even a sprout can grow up to the sky if properly 

cultivated and not blocked by anything. Even the waters of a tiny 

stream can flow into the four seas if allowed to advance unrestricted. 

The human mind is similar: if properly cultivated and not injured by 

things, it can form a triad with heaven and earth….Students of the 

sagely Confucian teachings must be able to discern clearly and judge 

ultimately, on the basis of their penetrating knowledge, final matters of 

truth and falsity. Thus they must also determine which words should be 

accepted and which discarded.25 

                                                 
24 John Tucker, 23)456$786974:#;#4<6%648$.43"14="6>#7#,"608>4?1@6$636#$4#@4A8->&458,8$ (Leiden: 

Brill, 1998), p. 99. 
25 Ibid., p. 132. 
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Although Jinsai sets off on the right path, his blind spots will not lead us toward 
the desired Confucian destination. ♦ 

                                                 
♦ Responsible editor: Yeh-ming Chin (金葉明) 
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