CHAPTER Z6

The Implicit Dialogue of
Confucian Muslims

William Chittick and Sachiko Murata

1\1115]11115 have lived in China for well over a thousand years, tiacing their lineage
LV Lback to en emissary sent by Muhammad to the emperor. The first kistorical
records of a Muslim pressiice date back to about 20 years afier Mubammad's dcath,
with a mission that ariived at the court in 651. Historians have found no concrete
evidence of dislogue betwszen Muslims and Confucians belore the seventzenth ceninry,
when hiuslims began writing about their religion in Chinese. By ke end of the nine-
teenth century ther had publizhed several hundred books and treatices in that
language, and this iteralurs provides ample eviderce thai they were sngaged in a
constant dialogue with Coufucianism, evei if this seems to have iaken place largely
wichin their own books. Little evidence has appeared that the Confucien scholarly clite
teok notice of the Muslin: wriiings.

The Chiness Islamic litoreture has somstimes beer called by the hybrid word
Han Kitab {Han Qitabu #cE57H), the Chinese bouks. The anthors have bern called
the Huiru [F14%, the iMuslim litovati, because they utilized terms and corcepts that
reflect=d ihe neo-Confucian synthesis brought about by scholars of the Song Dynasty:
1t is perhaps not without relevance that Zho Xt (d. 1200), the most famous of the Song
acholars, was a conteraporary of the greates: of the Muslim synthesizess, Ion al-Arabi
{d. 1240). The intellecinal visions ol both masiers played major roles ia shaping the
Thsirn worldview:

The movement to cxpress Islamic teechings in Chinese goes back to the mid-
sixteenth century, when a groun of scholars decided to add the Chinese classies to tha
traditioral Islamic canon. In his study of the hisiory of ilis sckool of thought, Zei
Ben-Dar Benite (2005: chapier 1) explalns that Hu Dengzhou -84, who dicd toward
the end of ths sixt=enth cantury, undertoolk to estabiish a new curriculum that would
impart Chinese learning in addition io the usual Arabic and Persian, Having under
stooq thet Muoslims were becomiag 2ver more ignorani of their own religion, he saw
ne other wey for the ulama to ransmit Islamic learning to monolingua® Chinese. The
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firs: major literary Zrnit of this moveineat appeared in 1542 with a book by Wang Daiyu
F435Z, who taught in Nanjing and died in Beljing. Called The Rewl Commentary on the
Tru Teaching (Zhengfiao zhenquan TE.#3X#), it covers the main theoretical and praciical
teachings of Islam in a thoroughly Confucian idiom. Benite has argued convincingiy
that Wang Daiya and oiher Huiru saw no confradicticn between their Islamic and
Corfucian learning. As ke writes, “Chinese Muslim scholarly identity, while dialogically
constracted, was one by which thess scholars understond themselves as simultaneously
Chinese and Musiim” (Benite 2005: 13).

The Islamic Backgiound

Within 50 years of the publication of Wang Datyw’s book, Muslim scholars translated
four Persian books on Tslamic thought. As far a3 we know, no other Muslim texts of
mejor theological significance werc translated info Chirese before thetwentieth century.
The firsi becarne the most popular sonrce for Isiamic teaciings in Chira down info
rodlarn times. The original Persian, called The Fath of the Servents from the Qrigia fo the
Raturn (Mirsad al-'ibad min al-mabda’ ila'l-ma ‘ad}, was written by Majm al-Din Razi ({.
1256), a Sufl teacher of Kubrawi lineage from the city of Rayy (or: the outskirts of
modern Tehran). 4t 550 pages it is longer thar the other ihree texts put together. It
was translated by Wi Zixien {5F 55, a member of an imporiant scholazly famiy from
Menjing, witk the tile Ths Frndmnentals af the Return to the Real (Guizhen yaoiuo
B £13558), and was published in the year 1670.

Tevo faciors were especially important in the choice to ixanslate Raz's Path of the
Sarvents into Chinese. First, it was recognized throughoui the Persianate lands of Islam
(from the Ottoman realms into Central Asla, Tndia, and China) as one of the clearesi
and reost comprekensive siaiements of islamic teachings and practices 'n any lan-
guage, Second, it highlights what Muslims saw asa sarious lack in Confucian thought,
thet is, the refusel i talk explicitly about the boginning end the end, creation and
cschatology. The standard terms “origin” and “retrn” ip Razi's title show that the
overall discacsion is fromed by the basic Islamic teaching that all manifest reality comes
from God and goes back to him.

Razi’s book is a masterpiece of elegant and straightforward Persian prose. Ey cun-
trazt, the other three translaied texts express the same metaphysicel viston but with a
good ceal of technical vocabulary. Muslim scholars probably choso these three, despite
their difficulty, becouss of the help they could provide in formulating a philosophical
vision that would rival nd even surpess that of neo-Confucianism. Two of them were
tiansizted by an influential ieacher named She Yunshan 7=k, who flourished during
ike seventeentn century mainly in Faifeng (Senite 2005: 51-54). In 1679, he pub-
lished The Classic Searching jor the Rea! (Yanzhenjing IR, 2 translation of The Fur-
thest Goal (Miagsad-1 ngs3) by ‘Az Masaii (. ca. 1 300). Nasail, Iike Razi, belonged to the
Kubrawi lineage of Sufism. The book is a short, clear, and sophigticated preseniation
of basic theological and cosmological teachings drawn from the two major sirands of
Islamic theology and metaphysics, and indeed, the two predominant siraads down inte
early modern times. The first of ihess is theoretical Sofis, whose greatest teacher was
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Ton al-‘Arabi, and the second philosophy, whose most influential ma:ter was Avicenna
Ton 8ma, d. 1037). In several Persian books, of which The Furthest Goal is nrobably the
best known, Nasafl was abl to simplify and popularize the feackirgs of both schools
of thought, neither of witich iz known fur tis clarity of exnosition.

Che Yunshan also translated a much more difficult book, Rays of the Flashes (Ashi“at
el-lama’di), by ‘Abd al-Rahman Jémi (d. 1492), a great post and litteratear and the
mosi influer:tial propagator of the teachings o Thn al-‘Arabi in the Persianate lands of
Islam. He gave it the titls The Secrot Inquiy into the Criginal Display (Zhaoyvan mijue
BRETCH ). Rays of the Flashes is a commentary on The Flashes, a famons book on lovs
0¥ & second generation siudent of lbn al-Arebi, Fakhr al-Dia ‘Iraqi (d. 1289), who
wrote It after listening to leciures by Sadr al-Div: Qarawi {d. 1274}, Tbn al-‘Arahi’s
most prolific and inflizentlal student. ‘[:dgi avoided the compiicaied philosophical ter-
minology of Ibn al-“irabi and Qanawi and exprezsed the ideas in the traditionul
imagary of love — made famous ta the West by translations of the poetry of Qénawi’s
frierrd Rimi {d. 1275 In his commentary, Jami chosa to cxplain ‘Jragi's points in the
metaphysical and philosuphical language iypical of Ibr al-“\rabi's schoel of thought,
The result is a dense meditetion on the Divine Reality. Jari's approach must have
rewarded carcful study, for we note that the foarth beok to be iranstated into Chinese
was Gleams (Lawa'i3), his beautifully written short summery of Ibn al-'irabi's meata-
physics and its implications for purzving the path to God. This appeared in the year
1724, travslaled by Lin Zhi #|%, perheps the greaiest of ihe Huiru., about whom we
will speak shortly.

I we dwell at length on these four books, it iz bacarss their conteat and apnroach
tirow a good deal of light on the menner in which ihe Hetry were abte to bring about
@ harmenious marriage hetween Confucianism and Islara, By focusing on the relatively
systematic explanations of {slamic theory and prectice developed in the Sufi traclition,
they were &ble to overcome the monumental obstacle faced by aryonc who waats to
exprss the teachings of an alien religion in the Chinese language. They were not so
nelive 23 to thick that conveying Islamic teachings in the language of the sophisticated
intellectual tradition of China could be uccoruplished shmply by translating end unalyz-
ing the Qur'an, even if that text Is acknowlzdged by al! Muslims as the fowndation of
the religion. They understood that if they wure io transmil the book's rmeszage into a
lenguage other than Arabic, they would need to begin by explaining itc worldview,
which is no means self-evident in the hock itself. Nor is 1 clarificd by the expositions of
Istamic law (the Sheriah} written by furists (fugaha'} ot the stetemants of the croed
{‘agida) wriiten by theologians. Books on law and creed were wriiten for practicing
Muslims who warted 1o be insiructed in how to aci corrcetly and believe rightly. Typical
tists of the objects of belief derived from the Qur'an mention God, the angels, the scrip-
tures, the prophets, and the day of rescrrection. But what exactly 4o thes: wurds mean?
Every ihfaking person — and the Qurian frequently urges its rcaders to reflect on their
situation in the world -- nesds to engrge in & quest to undorstend whnat he or she
beiieves. In the Qur'an and Islamic thoutght geaerally, the semaritic fields of feiih (ivran)
and knowledge (‘ilm) overlap, so Muslbm schoars had littie sympethy for “loaps of
fuith.” Explication of the meaning of the objects of belief was the tesk undertaken by
the intellectual tradition, by which we mean ths threz broad approachcs to explaining
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the neture of things that can be called Jialectical theology (kalim), theoretical Sulism
(ma'rife), and Hellemisiic plilosophy (falsafz), even if clear Jistinstions amnong the
appreaches gracually becomes more difficult io sustair over the coursz of Istamic
history. All three were engaged n the quesi to understand exactly what it is that
Muslins should believe. Despiie ther mathodolcgical diversity — whici: *s especially
obvions befors tire twelith century — these schools devuted themselves to explaining th=
thyse fourdational principles of the religion: tewhid (the unity of God), prophecy, and
the retuin to God (eschatology).

T the theoretical Sufism that beceme the domiuant int=llectal school ia mueh of
the Islamic world after the thirteenth century, the three principles were cormmonly
discussed in terms of two besic issues: the Oneness of Peing (wahdat al-wujad) and
Perfect Man (al-insan al-kamil). The first issue addresses tawhid, the unity of the Ulti-
mate Reality. The second addresses haman perfection from two points of view: the
prophet as logos, that is, the divine archetyre of homan beings and the universe; and
the prophoi #s the mode! to be emulated in the guest for Ged. These two issues provide
the backdrop for Huiru thought and zre given one of their most succinet and brilliant
expesitions in Islamic litcrature by Liv Zhi.

In dealing with issuue of theologicel and philosopiical explication — that !s, in
explaining the concepts in which Muslims are supposad to have faith — tha Tluiru were
faced with the pre-exisience of an ancient Chinese civilization represented by high'y
traiped scholzrs, They hed no choice but ¢ take this tradition into account, and they
did so by rethinking the Islamic worldview in terms of their ovn native culture. We
need to keap in mind that the Hulru were not new errivals on ihe Chinese scene. Unlike
the Jesuits, they did vot need to Jzarn a foreiga languege. In contrast o Chinese Chris-
tians. they “nsver configured the relaiionship between China and Islam as oppositional,
Chinzse Mushos ware natives of Chins and saw themselves as part of its landscape”
(Pznite 2005; 16S). Nor did they share Mattco Ricei's hostility toward the grard
synthesis wrought by the masters of tiie Song period. "They were at ease with the nec-
Confacien nerspeciive of “immanent iranscendence,” as Tu Weiming likes o call it.
Their grounding in the philcsoplical vision of Ibn al-Arabi and his joilowers allawed
them to read reo-Confucian philosophy ss a ncarly adequate expression of tawhid, the
unity of the Ultimate Realiiy that s the first principle of Tslamic thought. Liorecuer,
the goel of Confucian learning — to become a sage —was in complete harmory with the
notion of the Perfact Man., Tu Weiming (Muratz et al. 2009: 592) - perhaps the only
contamparary Consucian io have reflected philosophicaliy on the Huiru perspective —
suras vp Liu Zhi's accompliziments in these terrs:

Tnspired by both the neo-Confuctar mode of thirking and 1s'amate philosophy, he miended
L2 show thar his intellectual and spirtual quest led ir'm to zonelude that both Corluctan
end Islamic wisdom noint in the seme directicn and exrive af the same concluslon. s
ccoviciion enabled hisn o conduct one of the mogt original and rystemetic inquiries into
the “apthropocosmis” 7ision of the unity between Heevan and Fumanily. I scems that he
intentiopally rajected ths straiegy of Justliying the uth of Islamic faith or the validity of
the neo-Corfucian werldview in two different languages. e opted for one vonsisteri
interpretive process to siticaiate his philosophy.
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Lin Zhi is Chinese through and through. Far from being a misrionary doing the work
of a foreign church, he looked baci: to generations of Chinese ancestors and perecived
the neo-Confucian vistoa as his own. AsTo Welming (Murata etal, 2009: 608) remarks,
“The Confuciar legacy, like the alr he breained, was the atniosphers in wihich he found
his parsonal identity.” Moneiheiess, Lin Zhi tells us that it took him many years to seach
the point where he could articulate his synthetic vision: “Having dwelc in seclusion in
a mouvntain forest for ten years, I suddenly cane te understand thai the Islamcic classics
have by and large the same purgort as Comucius and Jenciug” (fbid.: 94),

The Huira translated books on theoretical Sufism raihor than trealises on the
Shariah and the creed beceuse they knew that they could not corvey the Islamic
vision in an alien milieu without explaining the human situation. They translitad
booke thai address the big questions of buman sxisicnce ~ the naiure of reality iteslf,
the structure of the cosmos, ihe nature of the human seli, the purpose of human iife,
Thess issues are addressed in Islamic texts not by jusists, who et down the rules and
regulations of everyday life, but rathe: by Sufis, thuologians, and philosophers, Works
of both philosophy and dialectical theology, howaver, are characterized by specific
technical terminology and scphisticated vnethodologies that were understood only by
a small scholatly elite apd did not lend ihemsshves to tansiation. In conirast, from
early times Soufl teachers addresscd not only Muslim scholars but also the commmon
p=ople. Unlike theologlans and philosophers, whe favored technicsl langnage and
abstroct jargon, they expleined ihe irzagery and symbolism of the Dur’zn in terms of
everyday buman experience.

Wang Dalyu and Liu Zhi

Despite the lack of evidence for discussions among Muslims and Coniucians, the Han
Kiio literature shows thai many of the Huira were engeged in a constaat dialogue
with Confucian thought. in what failows we look at a few examples frors Wang Daiyu
and Lin 2k, If we limit ourselves to these two gcholars, it is because other Huiru heve
not been studied in modern times.

In his two most imporlani worls Wang Daiya lollows the lcad of many Confucian
scholars by ireating boih Deoism and Bueddhism as whipning boys. He is alsc critical of
cariam trsues in Confucian thougki, but not nearly with the saine veshemence, end his
terminology throughout raflects the language of neo-Confucian scinolarship. A saliert
exarayle of his Confucian ortentaiion can ve s2en i the title of his short book, The Great
Learning of ihe Purs and Real (Qingzhen daxue 3¥H, 7252, tranglated by Murata 2000:
81-112}. Great Learning is the name of ons of the four Confucian classics given pride
of place in neo-Confucianism, ard Pure end Real is a cormmmon designation for the
Islamic fraditlon.

The first half of the Wing’s Great Learning addresses tawhid in tenms of wiiat he and
Liu Zht call the “Three Gnes” {saryi =), that is, God's enity understood from toree
standpoiots. This discussion, about which morz will be said shoriy, is based on the
Islamic coacaninalization of God in three basic ways: nagatively inreiation to the world,
positively without regard to the world, and positively in relation o the world. Thus the
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divine essence {dhel) is God as known only to himself, the divinz names (ast14") end
attributes (sifat) ere God inasmuck as he may be proparly described (such as living,
knowing, desiring, powerful), and the divine acts (af'al} are attributes of God that can
only bs understood in relation to the world (such @s exalter and abaser. or life-giver and
death-giver). In Weng Daiyu's account, the Reel One (zhenyi 2 —) 's the divine essence,
the Nnmerical Cue (shuyi #{—) is God inasmuch he has a muitiplicity of names and
attributes, and the Embcdied Ore (tiyi £ —) is God inasmuch as he is humanly embed-
jed in the Human Ultimate {renji A#B), the perfect human being vwho achieves, in the
well-known Confucian expression, “ons body with keaven, carth, and ihe ten ihousand
things.”

The second half of Wang's Great Learning summarizes the obligations thet tawiid
imposes on human beings and explains why iolicwers of the Threz Teachings — Confu-
cianism, Dacisi, and Buddchism — fail to perceive tawiid adequately or Lve up to its

Lic Zhi, who secms to heve died around 1725, published the fivst book of what James
Pravks} calls the Tianfarg Trilogy toward the beginning of the eighte=nith century and
the third some twsnty years lator, and he also wrote several minor but significent works.
Te werd tanfang K77, direciion of heaven or heavenly square, was used ic designete
the Isiamic tradition. The first volume of the irilogy, Naiwre and Princin’z in Islam (Tian-
fang xingli K7573), describes the worldview built on tie foundation of tewhid and
addresses issuss that we can call metaphysics, theology. cosmology, acd spiritual psy-
chology. The second, Rules and Proprietiss of Islam (Tianfang dianli K75 $81%5), explairs
the rationale for Islamic praxis in a manaer similar to Rézi’s Path of Ged'z Servants, but
in no way like the detailed manvals of jurisprudence that Muslim scholars were wort
io produce i1 Arebic and Persian. The third, The Trur Record of the Utmost Sage of Islem
(Tianfiny zhisheng shliu X77 Z TR, describes the Prophet as embodying the teach-
ings, practices, athos, and character traii¢ explainad in ihe first two volumes.

Both Wastern and Chinese scholars have recogrized Lin Zhi as the outstanding
representetive of (e Hutru. He Is the only author of the schoul whose major works
have been siudied with any care in the Western literature. The American missionary
isanc Miason published an abbrzvialed translation of the third volume of the trilogy as
The Anabian Prophet (1921). We published a study and iranslation of the first volume
a8 The Sage Lecrning of Liu Zhi (2009) and james Frankel devoted a thoughtful siudy
to the second volume in Reztifysing God's Name (2011). Franke! describes how Liu Zhi
was ablc to prosent the Islamic perspective as an arthentic continuation of the sncient
wisdom of the sage kings and to illustrate the concordance of Islamic social, legal, and
ritual tezchings with these of Confucienism:. Amoerg all the Huiru books, it is this
second volume that was noticed by Confucian scllars, precisely, Fronkel suggestis,
because it foruses oa social harmony rooted in the five constant virtres, the frame-
work of Cenfuciun social thzory. This is niot to imply; however, that Liu Zhi ignored the
profound Islamic basis for attention to ritual and sociely, quite the contravy. His intro-
ductory chapters on the cosmological and psychological sigrificance of rituel and
social harmony show a rare skill in applying the cbstract issues of Islamic metephys-
ics, as discussed in the frst volume of the trilogy, lo the praciical considerations of life
in the world.
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Liv: Zhi situstes his Tianfang Trilogy m tie Confucien contzxi by the very title
he gives to the first volume: Naiur: and Principle i Islam. "The learning ebout nature
and principle” (xingli xue ¥:B852) is a2 name of the neo-Confucian perspective, clearly
becau:z of the prominencs given to tha two terms. Scholars have sometimes considered
xingli, nature and principle, & compound word meaning philosonhy, pus i transiate it
this way would ignore the central impoitance of both concepts in Liu Zhi's book.
Lioreovzr, “phitosophy” in Islamic studies is used lor the specific school of thought that
traces its origins back o the Greeks, and there is litile trace of philosopiy in. this tecini-
cal sense in Lin Zhi's book or in Huiru literature generally.

it is worth dwelling on the meeniag of »ing and } as understood by beth Liu Zhi and
Warig Daiyu, not least because their iveatment of the terms refleciz thejv efforts at
understanding Confacian thought in a manner thet would beivay neither tradition.
Moreover, ther reading suggests ihat historlans of Confucianism may gain ome
insights into neo-Confucian thought by siudying the Hulru writings, This can provide
one example of what Ta Weiming means whes he says that Keture and Princivle in Islam
“will breadsn ihe philosonhical horizors ¢f Confucian thirkers and compsal Chinese
intellectvial bistorians fo reexamine their underlying assumpitons about the Taree
"feachings” (Muraia et al. 2009: 617).

If we follow the siandard intsrpretations of the terms xing and li offered by Sinolo-
gists and most contemperery Clilnese scholars, we will surely conclude that Confucian-
isn has iew traces of religiovs thinking — if vy “religion” we mean the theolcgical
teachings o prominent in the pie-modsrn Vest and in Islam. Indeed, since the Iinlight-
enment, much of Western Hterature has portrayed Confuctanism as a rocitd philosophy
thut has no use for the notion of God. We can see this view prefigarad in the writings
oi Matteo Ricti, who criticized the neo-Contfucian use of thie word principle to desizraie
the Great Ultimate (fafti A<88), for, ke said, the notion of principle doss not allow for
intelligence and consclousness (Zrankel 20171: 173). The great historian of Chinese
science Jossph Neediiam took a similar line. Accerding to him, Confuctanism “had no
room for souls,” or spiriis, or anytiring smacking of the supernatural (Nzedham 1954—
2004: 2: 475). Th: Huiru, howcever, ofiered another rcading of naiure and princinle.
Boih Wang Daiyu and Liu Zhi ernployed natire, ving, to translute the Arabic word spirit
{riih) or sometimes soui {nafs), and they ussd principle, K, to render the words intellect
{"agh and soul. These three quasi-synonymous Arcbic words ars used throughout
Islamic literature to designate the invicible, subtle veality of the human self, which iz
the lIocus of awareness, consciousness, and fres will. The three terms come up con-
stantly iz any discussion of the relationship betwesn God and wan. I we translate the
iitle of Lin Thi's Naiure and Prinviple into Arabic in & manuer that would accord with
his understanding of times= words ond the typical Arabic siyle of ihe tim2, it would give
us something like Kitéb al-ri, “Tha Book of the Spittt” (whick happens to be the tile
of 1 well-known book by a fouricenth century theologian, Ibn Qayyim al-Jawziyye).
Muslims who see this Arabic title would sapposs that Nature and Trinciple in Slam is
deaiing with issues of theology and spiritual nsychology, wiich: arc prectsely the topics
of Liu Zhi's book.

The Hairu were well aware of Confucius’s reileence in talking sboui God or super-
naiuzral beings, Wang Deiyu remarks on it ir his Real Connaentary on the True foaching
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in a chepier called “Nature and Mandate” (xingraing {Ef¥). Mandate is another term
basic to Confucian thought and central to Huiru thinking. Wang begins the chapler
by citing e saying of the Sage (sheng &), that i3, Mubammad: "H you see your nature
completely, ihen youa can see the Lord.” The original Arabic text reads, “Ee who rec-
ognizes his own soul (nafs) recognizes his Lord.” Wang Daiyu «zplains this to mean,
“To kmiow this body is to know the Real Lord’s creation and iransformation. To sze this
nature is to see ihe Reel Lord’s mysterions mechanism” {Wang 1921: 1: chapter 11).
He then remarks that Confucius rerely spoke abovt neture, nor did he say muach about
ren, the nrimary ConFaclan virtue, a word t-anslated variously as humanity, hamane-
ness, benevolenee, goodness, and authentiz human natare. Wang says that it was
Confucius’s grandsca (that is, Zist ) who first spoke about nature exvlicitly, at the
very begiuning of The Doctrine of the Mean (Zhowgyong f ): “What Heaven mandates
is nuture; following nature is the Dao.” These two ¢2nfences, he says, “are the great
origin of the Learning of the Principles,” thai is, neo-Confacianisre, “bul unfortu-
nately, they ares difficult to peneirate thovonghly.” To Jlustrabe this he cites different
interpretations of nature offered by Mencius, Xunzi, Hanzi, Chengz, and others.
Finally he turns to an explanation of natvre end mandate that accords with Islamic
teachings.

Wang Duiyu is by o means as clear and systematic as Liu Zhi, but once we compare
the interpretations of naiure, principle, and mandate ofiered by the two authors, we
can sze that they agree on the meanings of the words and are both drawing from Razi
and asali. Briefly, the Real Lord hrings ihe universe inio existencs by issuing the
mandate, which is the divine command (@mr) mentioned in many Gur'anic verses,
such gs, "His orly command, when He desires a thing, is io say to it Bel,” and it comes
to be” (36: 82}. The aniverse comes jorth as a series of dsscoiding levels. Once mani-

estation reaches its lowest point, which is called prime metter (haydla) in Islaroic
philosophy and vitel-enerny (gi 54 in Confacten thought, the creative [ww reverseas its
direction and heads back toward the Origin: Muslim scholars call these fwo movements
the Origin and the Return, or the Descending Arc and the Ascending Are, and they
describe the overall siination of the cosmos as “the civcle of existence” (did'lrat al-wujid).

Both Wang Daiyn and Liv: Zhi dasignate ihe two arcs as the Former Heeven (xiantian
$5%) and the Latter Heaven (foutian #2X). In Confucian thought, there is a good deal
of debate about the meaning of these two terins. Typically, howwvear, the Former Heaven
is undersiocd as the situation of tie universe beicre manifestation and the Latter
Herven as its sitvaiion now that it has become manifest. As Liu Zhi explains with the
help of a series of diagrams, the Descending Arc represents & movement from invisibil-
ity to visibility, from coasciousaess to nnewareness, from light to darkness. When tiod
issues the mandate, the firct reality to appeay is the World of Principles (fishi 37},
called in Arabic by names such as the World of Spirits. This world has fourteen basic
tevels (which Liu Zhi takes from Nasaft), repregenting the movement of spiritual realitizs
from unity to multiplicity. The first level, vwhich contains all the succeeding levels as
potentialitics of manifestation, is called the Nature of Continuity (jixing {84) or the
Nature of the Utmost Sage (Ziishengxing ZE37%). The first term transiates the Arabic
expression “the Ascribed Spirit” (al-riuh al-idafi), which refers to the Gur'anic versc in
which God says, “I blew into him: {i.e., Adam] of My spirit” (15: 29), thus “ascribing”
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the human spiiit to Himself. The second translates the common eanression “tha
Muhammadan Spirit” \al-rih al-mubarmadi), which is one of the mary names used to
refer to the Ascribed Spirit.

Liu Zhi explatnos that each of the fourtecn descending levels of the World of Princt-
ples is more differentiated than ine procedivg level. “Nature” and “principle” designate
the two basic sorts of spiritual realities present in this world. Following a standard neo-
Confucian interpretaiton, he says that ihe two words have the same meaning, pui
paturcs designate principles that become manifest as selves, and prineiples designate
natures thst become manifest as things. Within the World of Principles iself the four-
teen neiures extend from the Mature of the Utmost Sage down through the natures of
other sorts of sages, wortiies, ordinary humans, aximals, and plants, minerals, and
*he vast sedimen:t. The fourteen corresponding levels of principle designate the spiritual
realities lving behind the descending levels of manifestation represcried in the Latter
Heaven by the nine celestiz] spheres, the four clements, and vitul-enesgy. In the first
end fourt=enth levels, nature and princinle are undifferentiated. "the first level of piin-
ciple, called Aersht (Arabis ‘arsh, meaning Throne of God), is identical with the Nature
of the Utmost Sage, and the fourtesnth level of principle, the vast sedimert, is ideniical
witk the fourteenth level of nulare, vital-energy.

Noae of this differentiziion becores maniiest until the Latter Heavea, in the form
of what Lin Zhi calls the World of Imeges (xiangshi % iL). This is the realm of the
Ascending Azc, in which ail things are treveling back toward their Crigin, moving from
darkness {0 light, unawareness to consciousness, differcntiation to unity, and visibility
to invisibility. In the World of Images we s=2 thai at each succeeding lovel - miverals,
plants, arimals, ordinary bumans, belisvers, worthies, sages — infaiior powers likae
knowledge, swareness, consciousaess, wisdom, corapassion, and love come to be morc
fiully actualized, The final goal of the universe is achieved when hurnan beings, n the
person of sages and worthies, return to the Crigin witk full awareness of the entire
Circle of Bxistence, thereby achieving one body with heaven, earth, and the ten thou-
sand things.

This, in brief, is the anthropocosmic vision offered by the Huiru, = vision which, in
15 overall contours, is congenial with both Islamic ard Confucian cosmology wrd spir-
itual psychology. The purpese of dzscribing realiiy in these terms is fo sllow people to
understzid wherc they stand in relztion to God, heaven, earth, and the ten thousand
things. (nly on the basis of such an understarding can they set out to beccme sages,
that is, to achieve the perfection of the huran state that is the explicit gool i both
theoretical Sufism and [slamic philosophy. In boti: Islam and Confucianism, this quest
is profoundly intellectual, bui it demands the transformation of the whole being. Tu
Weiming (Murnia et al. 2009: 596) describes what the quest for perfection involvos in
these terms:

Lin wwas firrely couviaced that his quest for Truth and Realit Is an Intrinsic valve indepand-
ent of anv instrumentzl or srategs: misslonary constderations. His Nafure and Principle is
intended to show that his faith in Islam rmust transcend any distorted or partial representa-
ttom. Rather, it is besed on a worldelew that offcrs an adequate understanding of what
Truth and Reality is. Oniological insight ratiter than empirical inyestgation s £1c proper
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mathicd for grasping this. . . . It involves not only the brain and mind bat glso the heart
and body. Tt is inexorably a fransformative act. . . . It Is the ouftcome of multifaceted intzl-
lectual reflection, rigorous spiritual exerciss, porsistent meaitadion, anti proiound suming-
tion. As a forae of experiential understanding, it is neither private nor subjective. Indacd,
it Is dismeirically epposad to subjectivises and solinsism, but not at all in confict with
ohjectivity, disinterestedness, and impartisiity.

Arnciber salient example of the Huira engegement with inzportani notions of neo-
Conducian thought can be found ‘n the manner in which Wang Daim and Lin Ziht
discuss divine unity, tawhid, cven if they do not employ the Arabic word, As the first
prinziple of Islamic faith, tawhid Is given prominence in all branches of Islamic thought,
ihough theoreiical Sufism offers the most eleborate expositions of its demands on being
humen in the world. Both Weng Daiyu srnd Liu Zht take care lo differentiate the Islamic
notan of unity from paralie! notiors found in Confuciznism and Daoist. Wang Daiya,
for example frecuenily speaks about the three Ultimates—the Mon-Ulmate {(wuji k),
the Great Ultimate (taiji 4%), and the Human Ultimate (renji A#3) - notions derived
partly frore Deolsm and much discussed in neo-Confucianism, ever since the lamoas
dingram of Zbou Dunyi B (d. 1073) (Kalton 1988: 37-42: Wing 1963: 463641,
Waig Daiyu claims that the Confucian scholars who spoke of the threc ultimates
fallzd to grosp that all three are aspects of the “Numerical One” (shupt #—), which
ig the face of the Real One (zhenyi ) gazing in the dirscticn of creation and
transformation.

The disinetion between God's real unity end numerical unity is commonly made
in Islamic tezts, but Wang Daiyu's explanation scems thoroughly Chinese. He writzs
{1921: 1: chapter 1): “The Non-Ultimate s the beginning of the ten thousand formless
things, and the Great Ulfmats is the beginning of the ten thousand formed things.”
In ather words, the Non-Ultimate is the One inasmuch as ii is the beginning of the
Vvorld of Principles, and the Great Ultimate is the Cne inasmuch as it is the origin of
hs World of Tmages. ile goes on to explain (ibid.: 1: chuptar 2) that these two cosmic
ultimates are embraced by the Himan Ultimate, which is the uncreated reality of
Mabammad or the Numerical Ona in divinis (what Clhrlsttan theologians would call the
logos). The Nuraericai One per se, however, is simply the furction (yong F3) of the Root
Substance (benti Z588), which is the Reul Onz. Concerning the Human Ultimate as the
Uiraost Sage, he writes (ibid.: 1: chapter 7):

Know Faat the Utmoost Sage is ue whose substarics is the Non-Ultimaie and whose funiction
is the Great Ultimatz. The tve wings {yin and yeng} are his differentiated display ard he
fon seasons his aiteration and transfemstion. Heoven and carth are iz covering and his
carrying, and the ten thousand things are put in good order by him.

Like Wepg Deiyu. Lin Zhi employs the term Human Ultimat= to refer to the Perfect hiun,
bu: Instead of talking aboui the Thres Ultimates, be focuses on the Three Ones {anotion
not rmach developad by Wang Dairu). In the precoss he shows his mastery of the meta-
physicel exposition of tawiid as developed by Ton al-Arabi's followers, Briefly, he
explains that the Rzal Site is ths Root Substance, the Divine Ussence, standing beyond
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comprehension by anything other than itsell The Numericel Cne is the function of
the Root Substance, or God inasruch 2s he possesses many names and oftributes. The
Ernbodiod Gne is the Muman Ultimate, the Porfoct Ian and Blly realized saze, who has
achievod one body with heaven, sarth, and the ton thousand things. It is through the
pa:fect harmory of the Three Ones that 2!l things r=ach their full maniesietion and
Lealization. Thue, for exumple, Liv Zhi wiites as follows about thz Real One;

Thus we know ihat It is Cne b also threo, I is threz and cannot not bz three, That which
is three end cannot cot be thres is the Real One’s own et of hiding and manilesing.

The world is where the three Ones lodge as w whole and wiiere pecveding can be manilest.
Guteide the world there is a world, and that ts the world of the Real Principla. Tnside the
woiid there is 8 world, and that 1s the wodd i the Human Ultimaze,

Without the world of’ heaven aud earth, the world of the Human Ultniate would bavs no
asaistance. Without the world of the Humar Uliimate, the wor'd of the Real Principle
woulkd have no gosttion. Withous the woild of the Reat Princiole, the world of the Haman
Tiiimate and the world of neaven and earih would have no way of bscoming raanifest by
themselves, Thus the being of the world is 2 being thot cannot rot be. The being thet
cannot not be is the Reoal One's own act of hiding and micoifestiag,

A Note on Recent Developments

Given the prominenc of dialogue among religions in modern times, # s not sviprising
ihat ther= have been atiempts to initiate dialogue among Muslims and Confucians. One
sclicnt example is providad by Tu Weiming, from 1996 (o 2008 the direcior of the
Harvard-Yenching Institate znd one of the foremost ronresentailves of what some
would call “New Conlucianism.” In 1993, his Harvard colleague Semuel Huntington
shovwred him a draft of his paper, “Clash of Civilizations,” znd Tu paseed it ¢n o s good
friexd Seyyed Hosazin Magr, one of the ioremost scholars of Islam in North Americe.
'T11's discussgtons with MNasr abeut Huntington's paper lad to a series of conferences
dedicatzd to Confucian—Islemic dialogue, most rotabiy one held in Kuala Lumptr in
1995, at which Aawar Ibrahim was the keynote speaker, and four hsld in China
between 2002 and 2010, spoasored by the Harvara-Yenching mstitute and various
Chinese universitics, with much of the organtzatioral work donc by Professor Hua Tao
of Nanjing University. Most of the participenis in the China conderences were Chinese
scholers of Islam, and all ware prateful io have this relatively high-profile opportunity
to discuss their work. Papersranged over a great variety ol issuos, velottvely fewr of them
touching divectly oa e Huiru. Most of the presentations reflected the official emphesis
of receni years on the social sciencss, with contributions from historians, aathropolo-
gists. sociolopists, and political scientists dealing with the Muslim experience of living
in Chincse society. Few on the I{oglim side haa any more thap ¢ rudimentary familiar-
tty with Islamic thaology and philosophy, t contrast to their Huiru ancestors, but they
were happy to have the opportunity fo talk about sociat and ethical irsnes. The four
conferznces seem to have established a clear awarensss af (e need for Wiuslims and
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Confucians to discuss iheir comrnon tssues, and ell signs poini to 5 continuetion of such

endeavors in the future.
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