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Mou Zongsan’s牟宗山(1909－1995) studies of Change may be divided into two stages of the early and mid-late. His Cong Zhouyi fang mian yan jiu zhongguo zhi yuan xue ji daode zhexue从周易方面研究中国之元学及道德哲学(Studies of Chinese Meta-learning and Moral Philosophy from the Book of Changes, hereafter referred to as易哲学Philosophy of Change) published in 1935 expounding his natural philosophy and naturalistic moral philosophy belongs to the former stage whereas his ideas concerning Change scattered in his Cai xing yu xuan li才性与玄理(Talented Emotions and Metaphysics), Xin ti yu xing ti心体与性体(Noumenon of Heart/mind and That of Man’s Innate Nature), Zhongguo zhexue de te zhi中国哲学的特质(Unique Characteristics of Chinese Philosophy), Zhongguo zhexue shi jiu jiang中国哲学十九讲(Nineteen Lectures on Chinese Philosophy), as well as Zhongguo zhexue yanjiang lu周易哲学演讲录(Lectures on the Philosophy of Zhouyi) compiled by Lu Xuekun卢雪昆according to the sound recording of his lectures in Hong Kong Xin ya yanjiusuo香港新亚研究所(lit., Hong Kong New Asia Institute) belong to the latter stage, a component of his moral metaphysical philosophy.
I. Backgrounds and the Development Clue of Mou Zongsan’s 

Studies of Change
Mou Zongsan’s first work Philosophy of Change manifests that his philosophical journey starts from his studies of Change. The manuscript of this book was completed in 1932, when various Occidental thoughts were introduced into China and individual liberation and freedom became the aspiration and pursuit of the intellectuals, and the New Culture Movement (around the time of the May Fourth Movement in 1919) highly valued science and democracy which turned out to be the guidance of the new enlightenment. In reviewing traditional Chinese culture, it can be seen that one of the important reasons why the thousands of years old brilliant Chinese civilization could not breed modern science in a strict sense is that it lack rigorous logic and the main stream of traditional Chinese philosophy had been highly ideologized and became fetters trammeling individual freedom. In this light, some scholars became extremely ardent to logic and analytic philosophy and some scholars contend to found ethics upon natural humanity to destroy old anti-humanity ethics.
  At that time, Mou was a junior in the Department of Philosophy, Peking University, learning mathematical logic and the philosophy of Russell from Zhang Shenfu张申府(1893-1986) and learning neorealism-oriented philosophical issues from Jin Yuelin金岳霖(1895-1984), and simultaneously rethinking and interpreting traditional Chinese Classics by the new theories he had attained. As the head of the Confucian Classics, the Zhouyi was not only one of the main orthodox philosophical literature but also the all-inclusive including its unique image-numerological system. The studies of Change at that time had broken down the barrier of the old Classics studies and the variety of hermeneutic approaches emerged. The two great masters of Change Shang Binghe尚秉和(1870-1950) and Hang Xinzhai杭辛斋(1869-1924) at the outset of the past century opened two different approaches of the studies of Change. Shang mainly inherited traditional hermeneutics and carried out the philological principle of seeking truth from the facts and dug out many images of Change lost by the predecessors from ancient books, demonstrating that the ancient literature still conceal abundant treasure; Hang explored an alternative path and merged the academics especially the natural science imported from the West and traditional Yi-ology. Though the latter’s fusion was accused of eisegesis, his effort in fact originated the science-oriented studies of Change. Mou chose Hu Xiu’s胡煦(1655-1736) Yi-ology representing “the climax of the natural philosophy inspired from the Classic of Change”
 and Jiao Xun’s焦循(1763-1820) Yi-ology in which “the moral philosophy constructed upon the natural philosophy of Change”
 as his points of penetration and explored Chinese “pure scientific and pure philosophical issues”
 from the angles of mathematical logic and neorealism, hence the book of the Philosophy of Change from which Mou Zongsan started his philosophical journey. This book represented his early stage thought on Change.
  Along with the deepening of his exploration, Mou’s visions became broader and broader and he recognized that in his time when “God had died”, belief was flawing, materialism and scientism pervaded everywhere and dominated. In the West, science was regarded as instrumental rationality and thus some philosophers refused metaphysics and lack ultimate concern; but in China then not a few intellectuals perceived science as value rationality and made it an idol to be worshiped and thus instrument became goal. What’s the real value and significance of man’s life? Mou Zongsan had been engaged in more in-depth considerations on then the new era propositions and created a moral metaphysical system since his middle age, when his studies of Change had a significant turn and became a very important component of his philosophical system of moral metaphysics.
II. Mou’s Earlier Stage of Studies of Change Based upon His Philosophy of Naturalistic Ethics
According to Mou Zongsan’s Philosophy of Change, the Zhouyi contains three aspects of implications: physical, mathematical, and ethical.
 In short, it conceives 1) mathematical-physical cosmology, i.e., a view of the ever-producing regulated world; 2) mathematical logic methodology, i.e., propositional logic expressing the world with symbols; 3) epistemology based on realism, i.e., epistemology of morality of the world by analogy or images; 4) realistic values, i.e., moral meanings demonstrated in the Commentaries on the Decision and the Images.
 Specifically speaking, lines can be substantiated with physical facts whereas hexagrams are but polymerization of the facts, and the qualities of the lines and hexagrams are attributed as yin or yang; the symbolization of the physical facts had made lines and hexagrams become logic propositions in which the former are simple propositions and the latter compound ones and thus the relationship between lines, between lines and hexagrams, between hexagrams is that of logic; the order of lines and that of hexagrams represent the mathematical relationship between propositions and the change of the sequence of lines leads to the change of hexagrams along with the change of relationship, and different sequences imply different relationships; the Commentaries on the Decision and the Images explicate meanings of hexagrams and those of lines respectively, by the former we can see characteristics of the images conceived in the hexagrams and lines whereas the latter classify and universalize these characteristics, hinting a kind of realistic epistemology; fortune, misfortune, remorse and humiliation belong to value judgment, i.e., knowing advance or retreat by the qualities and orders of hexagrams and lines, from which all the moral bases are elicited, and as though value is not real existence it is founded upon physical world, thus Mou’s axiology is a kind of realistic axiology. So the world view, methodology, epistemology and value orientation in the Zhouyi revealed by Mou are realistic, mathematical-physical, and accord to mathematical logic. In contract to the school of Science-oriented studies of Change which only explores the natural world by the Change, Mou’s studies had probed from the world of facts into the world of value.
  Owing to his realistic attitude to the Zhouyi, Hu Xiu’s胡煦(1655-1736) Yi-ology which “analyzes the concrete world” and “stresses natural facts” particularly drew his attention. Hu Xu had joined in the compilation of Zhouyi zhe zhong周易折中 led by Li Guangdi李光地(1642-1718) and authored many books related to the Change. In Hu’s opinion, “all the hexagrams of the Zhouyi were attained by King Wen by revealing the prior-to-heaven diagram”
 resulted from the sages’ observing of the natural celestial motions of the sun and moon from the River Map and Luo Chart and also “originated from (the signs of) heaven”; The Najia纳甲theory used by the predecessors in interpreting the Change “might originate from the day when the (heavenly) stems and (earthly) branches were invented”
; According to the mentioning of the stems of Jia甲 and Geng庚 in the hexagram statement of Gu (
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, Decay, 18) and the fifth line statement of Xun (
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,The Penetrating, 57), Hu Xu contends that the Najia theory can be traced back to the days before King Wen, showing that he was an earlier scholar taking use of real evidences
. As he asserts, the 64 hexagrams and 384 lines belong to different strata, in which “hexagrams Qian(
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, Creative, 1) and Kun(
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, Receptive, 2) are parents and other hexagrams owe their birth to Qian and Kun and inherit ontological qualities of them, so they are established as the ontological hexagrams”, trigrams Qian (
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) and Kun (
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) being the substance, the other six children trigrams being manifestation of function”.
 So, Qian and Kun are substantial hexagrams and the dominator of the other hexagrams, each of which contains a ruling line which determines the quality of the hexagram. Between hexagram and hexagram, hexagram and line, line and line, there are complex relationships including intercourses, correspondence, coming and going, and creativity, constituting a closely interrelated system.
  Mou Zongsan pointed out that Hu’s Yi-ology objects to what the Jin (265-420) and Song (960-1279) scholars alleged mysterious meaning pattern, does not confine itself to human affairs but emphasizes natural facts symbolized by diagrams, being exhibited as a kind of natural philosophy. In addition, Hu’s Yi-ology departed from the state prior to the formation of heaven and that after the formation of heaven. The former implicates union and circle, a presentation of creativity whereas the latter represents differentiation, disassembling, an unfolding and manifestation of the former. Different from Shao Yong邵雍(1011-1077) and Zhu Xi’s朱熹(1130-1200) view that the relationship between the former and latter is that between substance and function and different from Western scholars’ understanding regarding this relationship as that between endowment and attainment,
 Hu’s perspective reveals the emergence and development of nature. For the differences between Hu Xu胡煦(1655-1736) and Jiao Xun焦循(1763-1820) in their studies of Change, Mou holds that the former reveals natural philosophy in the Change and analyzes a specific world while the latter discourses moral philosophy in the Change and analyzes a value world. One is a world of “is”; the other is a world of “ought to be”. Yet, Jiao’s world of “ought to be” at its beginning is but based upon the world of “is”. His moral philosophy focuses on pangtong旁通and shixing时行. But the connotations of these two terms are revealed through the generation and changeableness of the specific world.
 Mou pointed out that though Jiao’s Yi-ology is established in ethics, its basis lies in man’s naturality and nature itself, by which man’s secrets are exposed and oriented to the bare and genuine human life, a self-realization in man’s world, but does not recur to omnipotent God and transcendent religion. In Mou’s opinion, Jiao Xun founded his moral philosophy upon the natural philosophy of producing and changing, a contribution to man’s discovery, and this moral philosophy is so perfect that other philosophies are hardly parallel to it.

  Jiao Xun’s焦循(1763-1820) is an eminent expert in Confucian Classics studies and a famous mathematician during the reign from Emperor Qianlong乾隆(r. 1736-1795) to Emperor Jiaqing嘉庆(r. 1796-1820). The yixue san shu易学三书(Three Books of the Studies of Change) including yi tong shi易通释(A Thorough Interpretation of the Change), yi zhang ju易章句(Exegesis on the Change), and yi tu luo易图略(A Brief Introduction of the Diagrams of the Change), among other works, are his master works. The similarity between Jiao Xun and Hu Xu lies 沁in that Jiao also regards the hexagrams and lines as an interrelated system. He established his frame of Change by principles of pangtong旁通, shixing时行, and xiangcuo相错to expose the interrelations between hexagrams and lines. Hu Xu holds that hexagrams and lines resulted from the sages’ observing the natural world while Jiao Xun contends that the transformation between hexagrams and lines reveals the foundation of man’s ethics as he asserted: “The Commentaries mentioned that ‘the six lines are interrelated with feelings’ which means that perfecting oneself relies on conforming to goodness of one’s innate nature while the completion of things depends on synaesthesia, without which the feelings cannot be rectified. Feelings correspond to advantages and human innate nature to correctness. So advantages and correctness (terms in the hexagram and line statements) simultaneous relate to man’s innate nature and feelings whereas pangtong旁通solely relates to feelings in that it is aroused by benefits, what is called moves stimulated by things or events, referring to man’s desire.”
 “feelings and benefits are interchangeable and can be communicated. One’s feelings can communicate with others’ feelings and one’s desire can be communicated with others’ feelings.”
 The Pangtong旁通of feelings both refers to “moves stimulated by sensations” and is similar to what Dai Zhen戴震(1724-1777) called “raising feelings by feelings”, i.e., reaching one’s own feelings and understanding others’ feelings. So Mou said: “This is what I had ever called moral ‘naturalism’ and natural ‘world of meaning’. Jiao Xun incorporated these two into one.”

  The Philosophy of Change was renamed as Zhouyi de ziran zhexue yu daode hanyi周易的自然哲学与道德函义(Natural Philosophy and Moral Connotations in the Zhouyi) in the second edition in 1988. He said in the Chong yi zhi yan重印志言(Notes to the Reprinting) by which he recalled the composition of the old works: “At that time I knew well of Russell, Whitehead, and Wittgenstein’s thinking. For Chinese philosophy, I followed the Yi jing (Book of Changes) and became interested in the image-numerology of the Han tradition, and then found the exquisiteness and delicacy of Hu Xu and Jiao Xun’s Yi-ology. And I also found that this set of Chinese natural philosophy (except Jiao Xun’s philosophy) is comparable to Whitehead’s philosophy. In addition, in tackling with the entanglement or contradictions between Dai Zhen戴震, Jiao Xun焦循 and Zhu Xi’s朱熹 thought by realism, to my surprise, I found it can completely thread through their thought and reckoned that principles under heaven can be completely deduced by this and regarded other theories as nothing. This is the general clue of the book.” Both Russell and Whitehead were representative figures of the neo-realism and the Principia Mathematica coauthored by them was a milestone in the history of mathematical logic. Neo-realism not only inherit the thought of a real existence external and independent from consciousness and experience in realism, but also extended the realism beyond physical objects to universals and thus merged the physical realism and logical realism into one. Mathematical logic studies logic by mathematical methods and its scope of research is the part which can be mathematically modeled in logic. Reviewing the whole book of Philosophy of Change, we can see that the recounting of the meanings of value and ethics must be based upon the reality of the physical world (objective reality) and mathematical world (logic reality) and take the contents of the Zhouyi as the propositions of the symbolic system, and propositions constitute logic relationship by hexagram-line relationship. Therefore, it can be seen that Mou’s recalling of his original thinking is accurate.
  In the Chong yi zhi yan重印志言(Notes to the Reprinting), Mou Zongsan also contends that the Han (206 BCE-220 CE) tradition Yi-ology and Hu Xu’s natural philosophy are the authentic of the image-numerology of the Change whereas Jiao Xun’s moral philosophy is congruent to Dai Zhen’s philosophy to meet feelings and desire, “which can be regarded as a realm of life people hope to realize but ought not to be considered a moral philosophy able to solve the variety of fundamental questions in analyzing ethics. (Both Dai Zhen’s misunderstanding of Mencius孟子[372-289 BCE] and his slandering of Zhu Xi朱熹[1130－1200], and Jiao Xun’s taking use of the image-numerological relationship between hexagrams and lines of the Yi jing to establish his moral philosophy to affiliate it to and attest to Dai Zhen’s unfounded statements lapse into this mistake) .”
 Mou comments to this book representing his thought in youth in such a way: “For the Yi jing, what I could understand and took interest at that time was the Chinese natural philosophy (philosophy of producing and completing of the cosmos) exhibited by the image-numerology of the Change. Yet, the exploring of the Yi zhuan易传(Commentaries) by the hexagram and line statements and valuing the Yi zhuan as Confucian connotations to establish Confucian moral metaphysics became my later work and was then beyond my comprehension.” He further pointed out that what were directly comprehensible and accessible to him then were Russell’s philosophy, mathematical logic, and neo-realism and so he had to “succeed this clue” and “reveal the natural philosophy by the image-numerology in the Yi jing”, but later his “discoursing of the Confucian moral metaphysics by the Yi zhuan as Confucian meaning-pattern was to trace back, being what was called ‘the pure, exquisite and delicate edification of the Change’”.

III. The Middle and Late Stage of Mou’s Studies of the Change Becoming a Component of His Moral Metaphysics
In the middle and late stage, Mou Zongsan took more in-depth consideration on the propositions of times of the contemporary world and founded his system of moral philosophy seeking human ultimate concern. This system was based upon the meaning-pattern learning of Confucian heart/mind theory, and merged with Kant’s philosophy, being complicated and rigorous. This system “takes metaphysics as its main body (including ontology and cosmology) but is approached through ‘moral routes’, and lets the origin (heart/mind and human innate nature) seen through ‘morality itself’ pervade to the origin of the cosmos. This is a course from ethics to metaphysics. But it is approached through ‘moral routes’, hence the name of ‘moral metaphysics’”.
 Now that the headword of moral metaphysics is metaphysics, it is philosophy but not ethics. Mou holds that this system of moral metaphysics can thread through the pre-Qin (before 221 BCE) Confucianism and the Song-Ming (960-1644) neo-Confucianism. He pointed out that the pre-Qin Five Confucian Classics can be divided into three groups, The Analects of Confucius and Mencius being the first group, by which we can see that Confucius recognized heaven by practicing benevolence and Mencius recognized heaven through fully developing heart/mind and further knowing human innate nature, an approach of reaching the Dao (Way) of heaven from the subject; The Doctrine of the Mean and the Yi zhuan (Commentaries) the second objectively founding the noumenon of human nature from the Dao (Way) of heaven; the Great Learning the third which was based upon ideal system of imperial schools and far from the connotations manifested in the real life of Confucius and Mencius and not enough to reveal Confucius and Mencius’ wisdom. Thanks to The Doctrine of the Mean and the Yi zhuan, Confucius and Mencius’ thought is fully exposed and become perfect. The Yi zhuan discourses from “the changes and transformations of the Dao (Way) of heaven”, an exponent of the onto-cosmology of human nature and destiny. This exponent method is unavailable in The Doctrine of the Mean. The latter only attests to the unity of human nature and Dao (Way) but does not attest to the rectification and completion of human nature from the changes and transformations of the Dao, whereas the former directly applied this method.
 Therefore, the late stage of Mou’s studies of the Change attached much importance to the Yi zhuan and turns out to be an indispensable component of his entire philosophical system.
  In establishing his moral metaphysics, Mou reviewed the history of the development of Chinese philosophy and Yi-ology. His Cai xing yu xuan li才性与玄理(Talented Emotions and Metaphysics) contains his achievements on the studies of the Change in Wei-Jin (220-420), in which he divided the studies of the Change into three systems:
One is Guan Lu’s管辂(208-256) shu shu术数(oracular) system. This system does not exegetically interpret the Text and Commentaries. It can be called a branch of the Change beyond the Text.
One is the image-numerological system of the Han tradition of Change based upon explanations of natural abnormality interprets the Text by images and nuclear trigrams. This can also be a branch of Change beyond but farfetched to the Text. This system initiated two great masters Hu Xiu胡煦(1655-1736) and Jiao Xun’s焦循(1763-1820) Yi-ology.
One is the meaning-pattern system interpreting the Text by the Commentaries which consists of Wang Bi’s王弼 (226-249) metaphysical school and the neo-Confucian school of innate nature and principle of the Song (960-1279).

This book at first concisely introduced the oracular system and pointed out that the most obvious difference between the oracular knowledge and scientific knowledge in the relationship between virtue and knowledge lies in that science has nothing to do with virtue whereas the oracular knowledge is rooted in virtues and takes the principle of innate nature and metaphysics as its knowledge and regards divinatory skill per se as leaf. Returning to virtues in the oracular knowledge is not possessed by scientific knowledge, in that returning to virtues as wholeness of life in scientific knowledge must be completed indirectly. This book lays stress on Wang Bi’s王弼 (226-249) Yi-ology and holds that Wang Bi succeeded the rule of “interpreting the Text by the Commentaries” established by Fei Zhi费直, which is an advisable hermeneutic approach. Wang Bi states in his Zhouyi lue li ming tuan周易略例·明彖 (Concise Formulae in the Zhouyi: Illuminating the Commentary on Decision): “Nothing is irrational and so everything owes its existence to its principle.” The principle here refers to both One and noumenon. Though both Confucianism and Daoism discourse the relationship between noumenon and function, yet the connotations of the noumenon in both schools differ. The One as the noumon alleged by Wang Bi refers to Daoist “non-existence” and “nature”. So, Wang Bi’s metaphysical enlightenment corresponds to Daoism but can hardly correspond to and fully accomplish the meanings of the Change and the Confucian Ten Wings. Put it in another way, Wang Bi discusses the Change just by Daoist metaphysical principle except Confucian principle of the Dao (Way) of heaven and human innate nature. Mou’s criticism on Wang Bi’s Yi-ology shows that Mou agrees to Wang’s hermeneutic approach of interpreting the Text by the Commentaries, affirms Wang’s contribution in criticizing image-numerology,
 points out different approaches to the Change taken by Confucianism and Daoism as well as the gain and loss in Wang’s interpretations of the Change and announces his own New Confucian standpoints. Cai xing yu xuan li才性与玄理(Talented Emotions and Metaphysics) marks his turning from emphasis on imagery and numerology to emphasis on meaning-pattern, esp., Confucian meaning-pattern.
  To demonstrate his moral metaphysics, Mou refers to the Zhouyi, esp., the Yi zhuan in many of his works, mainly embodying the following ideas:
1) The noumenon as the Dao (Way) of heaven is the “change”, by which the Dao of heaven itself in return can be demonstrated.
Mou asserted that the Change is a book explicating the noumenon of the cosmos, “the substance of which possesses various names such as heaven, supreme being, mandate of heaven, the Dao of heaven, Taiji (Grand Ultimate), Taixu (Grand Void), sincerity, spirit-like, benevolence, mean, innate nature, heart/mind, subtle motionlessness, constancy, and so on”.
 “The noumenon per se is ‘change’. ‘Change’ and the noumenon of the Dao share the same position.”
 The “change” possesses the same meanings as the “change” mentioned in the Xi ci zhuan (Great Treatise) such as “the spirit is bound to no one place, nor the change to any one form”, “as begetter of all begetting, it is called change”, “the change have no consciousness, no action; they are quiescent and do not move. But if they are stimulated, they penetrate all situations under heaven”. So the noumenon of change links the existence of the cosmos from the bottom to the top. The ultimate top is but the genuine seed in a quiescent state, the robustness of the move of heaven, the creative creativity, and the unfathomability of the interactions between yin and yang called spirit. Therefore, the noumenon of change is simultaneously exhibited by its spiritual function, and in return, it is through whole spiritual function that the substance of change is illuminated. Though the noumenon of change cannot be separated from the alternations of yin and yang, but it is not merely confined to the alternations of yin and yang but manifested as unfathomability of the alternations and ceaseless creativity. “If one speaks of the change in the level of alternations of yin and yang, he is at the level of Qi (or vital force) (and cannot see the transcendent quality of the change). It is also advisable if one depends on Qi but from Qi he is able to discern the ultimate top of the change and thus links the bottom and top. But it is inadvisable to discourse the change only by Qi.”
 So, in Mou’s opinion, the change as the noumenon links both the physical and metaphysical world, encompasses alternations of yin and yang manifested as Qi but does not confine itself to them. In the introspection of his studies of the Change in youth, he recognized that then he was at the stage adhering to the alternations of yin and yang and founded moralities on man’s natural attributes. It can be seen that since his middle age, Mou had broken through his earlier naturalistic outlook on ethics, and his philosophy with his Yi-ology as the prop by and large also broke through realism, empiricism and naturalism, furthermore he prefers to underline the no-two between the noumenon and function.
2) The Dao of heaven is inseparable from the subject and the noumenon is a union of subject and object.
According to Mou’s assertion, “in spite of the fact that the Yi zhuan is highly flavored with cosmology and metaphysics in that it relates to existence and has to discourse from the Dao of heaven, in unfolding the Dao of heaven it also links the nature of the subject”, “the Yi zhuan refers to ‘comprehending the sprit and understanding the transformations’, …the ‘spirit’ mentioned here is manifested through the subject”. Only if one had fully comprehended the spirit, can he be able to understand the transformations, and “discoursing the Dao of heaven at the point of spirit aims to disclose the Dao of creativity”, and “as these two aspects constitutes a union, the Yi zhuan ought not to be understood without moral consciousness. Though it stresses the sublimity of the originality of Qian (
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, The Creative, 1) to which all beings owe their birth and seems to be highly flavored with metaphysics, in fact the foundation under it is still morality, hence the saying in the Wen yan (Commentary on the Words of the Text) in hexagram Kun (
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, The Receptive, 2) that ‘zhi直(lit., straightness) means righting things; fang方(lit., squareness) means fulfillment of duty. The superior man is reverent, in order to rectify his inner life; he does his duty, in order to make his outer life appropriate. If his reverence and fulfillment of duty stand firm, he as a man of virtue can never be isolated’
”.
 He blamed some scholars for their misunderstanding of the second line statement of hexagram Kun of zhi, fang, and da merely in their geometrical sense, since their significance undoubtedly dwells in morality.
 So, the noumenou explicated by Mou Zongsan through interpreting the change is not a pure objective noumenon based on the mode of separation of subjectivity-objectivity, but a noumenon with the unity of heaven and humanity and unity of subjectivity and objectivity. His adherence to the unitary sublates the separation tradition of Western philosophy and to some extent is congruent with Marx’s “practice” and Heidegger’s “Dasein”. 
  3) The noumenon exists and activates simultaneously and also is a substance initiating the creativity and transformations of the cosmos.
Mou Zongsan牟宗三pointed out that “this substance can also be called principle of heaven or principle in general. Being both transcendent and intrinsic, this principle is a principle governing dynamics, creativity and transformations, a principle of existence or relaxation”, “in regard to its dynamic quality, it is not only an ontological existence but also a cosmological activity”. This substance possessing so many qualities is but “the genuine germ of quiescence which is motionless but can activate, and when stimulated, it can penetrate all things under heaven and become a creative and fresh substance”.
 Whether one can thoroughly comprehend the noumenon radically lies in whether he can understand the conception of the both existing and activating substance.
 What Zhu Xi’s朱熹(1130-1200) understanding of the metaphysical genuine substance is no more than existence except activator, so Lu Xiangshan陆象山(1139-1193) blamed him for his theory’s fragmentation. According to the pre-Qin intellectuals’ understanding as well as Zhou Lianxi周濂溪(1017-1073), Zhang Hengqu张横渠(1020-1078), and Cheng Mingdao’s程明道(1032-1085) understanding, this substance is both existence and activator. “If viewed in opposition, this discrepancy is much similar to the discrepancy between Plato and Kant’s traditions. The former is called ‘ethics of essence’ and the latter ‘ethics of orientation’ by Heidegger”. Mou raised that the assertions in the pre-Qin Classics and Zhou, Zhang, Cheng’s world outlooks belong to the ethics of orientation while Yichuan伊川(1033-1107) and Zhu Xi brought forth ethics of essence in China. In the West, ethic of essence came into being earlier whereas in China it arose later. In China the ethics of orientation constitutes a larger sect whereas the ethics of essence of Greece tradition in the West forms a larger sect. Some aspects of the ethics of essence are also worthy of being eulogized and admired. So it is with Zhu Xi’s outlook.

  Activity is embodied in creativity. “The Yi zhuan lays stress on both Qian (
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, The Creative, 1) and Kun (
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, The Receptive, 2) which represent two principles respectively.” The principle robust Qian represents is the principle of creativity and the devoted Kun the principle of final completion, equal to Western “final cause”.
 Thus the universe is not only in dynamics and changes but also creating beings ceaselessly.
  In respect of this, Mou’s analysis not only consists of the idea that the changes of constant creativity of the cosmos but also particularly points out the existence of subject and object, the differences and various functions of them can not go beyond the original meaning of the Cosmic creativity, and thus the subject—man’s various quality ought not to be removed from the cosmic creativity, i.e., the noumenon of the world.
  4) The noumenon is transcendent and value-orientated; the cosmic order is nothing but moral order.
Science gives us knowledge, but only philosophy can give us wisdom, in that “to observe processes and to construct means is science; to criticize and coordinate ends is philosophy”, “for a fact is nothing except in relation to desire; it is not complete except in relation to a purpose and a whole. Science without philosophy, facts without perspectives and valuation, cannot save us from havoc and despair”.
 Mou’s moral metaphysics strives to seek ultimate concern for human, so it not only stresses “what it is” but also roots in the transcendent “what it ought to be”. He asked: whether ontology can only speak of physical facts and whether the qualities of structures and different types of things can be traced back to a cosmological origin? Of course they can. These are the transformations of the vital force of yin-yang and the five agencies, on which the mandate of heaven’s flowing and the Dao of heaven’s changes rely.” He pointed out that the nature mentioned in Zhuangzi zhibeiyou庄子·知北游as that “man’s body and nature were endowed by heaven and earth”, and that referred to in Wang Chong’s王充(27-c.97) Lunheng wuxing论衡·无形 as that “taking use of Qi (vital force) is nature and nature completes and destination determines” belong to structural nature, gathering nature of Qi, which is of natural life. But Confucianism lifts nature form the level of Qi (vital force) to the state of the genuine germ of quiescence and asserts that the flowing of the mandate of heaven is nature, “in which there is always a transcendent sense and a sense of value”. The nature mentioned in the Image of Qian (
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, The Creative, 1) as that “along with the changes and transformations of the Dao (Way) of heaven, everything’s nature and destiny are corrected”, that mentioned in Xi ci zhuan系辞传(Great Treatise) as “the interaction of yin and yang conceives the Dao (Way), that which succeed it is goodness and that which accomplish it is nature” and that mentioned in Shuo gua zhuan说卦传(Discussion of the Trigrams) as that “plumbing the principle, fully developing the nature and understanding the fate” belong to this kind of nature. This “nature” in Confucian tradition ought not to be understood as a materialized nature of Qi (vital force).
 What is the basis for this genuine moral life and sense of transcendence avoiding falling down? It is based upon that “everything, in a strict sense, each moral conduct or moral event, is created and prehended by this creative genuine germ. According to Confucian metaphysics, the contents of the cosmic order resulting from cosmic creativity are completely the same as the contents of the moral order resulting form moral creativity. The existence is an ought-to-be existence in moral creativity. Generally speaking, if the transformations of heaven and earth endowed to every individual are spoken respectively, each individual completely possesses this principle. That is to say, every individual is a creative center and so he prehends all.”
 So one’s complete fulfillment of morality must arrive at the level that he “accords in his character with heaven and earth; in his light, with the sun and moon; in his consistency, with the four seasons; in the good and evil fortune he creates, with gods and spirits. When he acts in advance of heaven, heaven does not contradict him. When he follows heaven, he adapts himself to the time of heaven”,
 and can be verified by the sages’ heaven-earth like benevolence.
 Since the noumenon is transcendent, it does not belong to epistemology. “No matter how subtle the scientific research is, it cannot arrive to the spirits” and “no matter how broad the scientific explorations are, they cannot arrive to the unfathomable transformations”.
 What scientific knowledge can solve are the things in the scope of “devices” whereas what the Zhouyi speaks of is the metaphysical Dao (Way); the object of science is a part or fragment in the cause-effect chain whereas the ontology of the Zhouyi concerns the whole, the all-inclusiveness.
  In short, for Mou’s Yi-ology, the earlier stage obviously differs from the middle and late stage, yet seeking the basis of seeking moral practice always threads through his studies of the Change. His earlier moral arguments is based on natural life whereas at his middle and late age he realized that his earlier viewpoints were but at the physical level of materialism of vital force and thus began to seek the metaphysical basis fro morality and realized the transcendence from physics to metaphysics. In the former stage he focuses on remedying loss of Chinese tradition while in the latter stage he strives to realize the unity of practice and ideal at the level of the universe and meanings of life. This embodies the development of times and the changes of the spirit of time, and also manifests the broadening of his perspectives from China to the world.
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