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ABSTRACT

This dissertation is based on JUrgen Habermas's theory of communicative action.

Habermas uses communicative action as his main notion for distinguishing among four types of

social actions: teleological, normatively regulated, dramaturgical and communicative action.

The main characteristics of communicative action are: (1) the interaction of at least two subjects

capable of speech and action, (2) who try to reach an understanding about the interpretation of

what constitutes the action situation, and (3) who try to coordinate their actions by way of

agreement, or "consensus."

Communicative action emphasizes G. H. Mead's "symbolic interaction" and the use of

the media of language to bring a focus upon a "central experience of a unifying consensus

bringing force of argumentive speech. "1 In this way one can achieve an intersubjective validating

"consensus," as ways of cooperating and adapting actions in a communicative situation.

Communicative action is also seen by Habe.mas from the standpoint of a ''formal-pragmatics,''

and not primarily as a semantic or grammatical enterprise. This will lead to carrying out a

critique of ideology, which will reconstruct communicative competence within an ideal

"emancipatory context to prevent deformation of praxis stemming from our varied competen

cies. "2 These are the minimal goals of communicative action.

Our main task is to apply the lessons learned about communicative action to twopre

Han Chinese traditions in the context of "words-deeds," which involves (1) a theory of action (Ii,

ritual action; or wu-wei I yu-wei as non-deliberative, spontaneous action/deliberated, instrumen

tal actions), (2) a theory of language (cheng-ming, rectification of names, and wu-yen, the non

spoken doctrine), (3) t'i (body. corpus. the body of tradition) and (4) tao, as the Confucian moral,

linguistic tao, and the natural, ineffable tao of the Taoist.3 Under these four rubrics, I will

emphasize in the Confucian tradition the prominence of Ii, ritual action, while in the Taoist

tradition. the focus will be on te. Potency and tzu...ian. spOntaneity or the internal dynamism of all

things, so-of-itself.
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I shall inter-relate the Confucian Ii, t'i, cheng-ming, and tao and similarly wu-wei, wu

chih, wu-yu, t'i4 and tao for the Taoistsandshowhow they form an "integrated" conceptcluster

comprising their hermeneutical situation. Thiswill bringabouta rapproachment between the

Confucian and Taoistas a 'fusion of horizons." Theemphasiswill be on commonalities be

tween Confucian thinking andTaoistexperience. We can take our stancebetweenthe two

traditionsin orderto give us a betterperspective to be moreaware to do the archaeology for

discovering the shift in paradigm from a moreyang to a moreyin tradition. Correlatively, the

main thrustof Taoismis a perduring effortat thecriticism of the Confucian ideologyof the"tao

of mora! suasion,"for which they reconstructed a naturalistic teo.

In general, the ConfucianandTaoistsages are experthermeneuticpractitioners. They

can explicate the relation betweenwords anddeeds, which abound in the Analects and in

Mencius. Theyalso can interpretthe polaritybetween knowledge and action,which, in the

Taoistcase, becomesthe "discarding of knowledge" (wu-chih), and wu-wei, of acting in a non

interfering way. In the Taoist campthis can be exemplified bythe "non-spoken" doctrine.

Merleau-Ponty's "lived body' is also basedon gestural meaningsas the advent and promise of

generating semanticpotentials, or meanings. Tao provides the general background, or horizon,

for the focusing of "insistent particularities" thatwould keepus on the concrete level.

We would also stress the side of "communicative receptivity," which builds uponthe

"passive" and "active" aspectsof communicative action. In this regard, the main Taoistconcepts

which depictthe spontaneous dimensionsare wu-wei, wu-chih, wu-yu, which emphasizes the

non-contending, non-competitive aspectsof ourcommunicative receptMties. DavidL. Hal!calls

lftIu-wei, non-assertive action, wu-chih, non-principled knowing, and wu-yu, objectlessdesiress

We wii! acivance a conceptof Chinese"sweetreasonableness" instead of the Western stresson

"rationality." Theclue to this reasonabieness is the paradigm exemplified in Chuang-tzu's

"goblet rationality," which is a metaphorical-evocative method of creatingnew and startling

meanings, values, and significances.
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CHAPTER I.

COMMUNICATIVE ACTION

1.1: INTRODUCTION: HERMENEUTICS AS THE INTERPRETA1l0N OFTRADITION.

I ask Initi~!ly why the Western hermeneutical tradition has important consequences

and application for the Interpretation of pre-Han Chinese thought. How is it possible to obviate

the post-Kantian rationalistic thinking which is a priori and universalistic In intent, especially after

the modifications of Kantian premises through the hermeneutical writings of Martin Hetdegger,

Wilhelm Dilthey. HanS-Georg Gadamer and JUrgen Habermas? Alternatively, how can we

contrast Western "rationality" with a sweet "reasonableness" of Chinese thinking? How is

hermeneutics different In its general features when it takes an intercultural understanding as its

main goal? In short, how does Western logocentrlc thinking compare with a Chinese type of

"correlative" thinking, which has at Its basis "analogical projections" as its main frame of

reference? Most Important of all, how does "communicative action" modify rationalism through

Habermas's inclusion of the American pragmatic tradition of George H. Mead. ~speclally in

regard to the latter's emphasis on social psychology In the conversation of gestures, and the role

of interpersonal and symbolic interactlonism?

According to Habermas, communicative action is ''the Interaction of at least two subjects

capable of speech and action who establish interpersonal relations. The actors seek to reach

an understanding about the action situation and their plans of action in order to coordinate their

actions by way of agreement.", The three major features here are (a) understanding, (b) coordi-

nation, and (c) agreement, or consensus.

Habsrmas asks, "How Is communicative action different from the three other 'action

concepts'?" These are (1) "purposive-teleological actions" which are the actions involved in the

realization of the speaker's own ends-in-view and are oriented toward "success," at getting

someone to form a belief or "intention" to influence one another (Max Weber), (2) the consen

sual action of those who simply actualize an already existing normative agreement are "norma-



live regulated actions," and (3) the presentation of self in relation to an audience are "dramatur-

gical actions. "2 Communicative action is not "success-oriented" as in (1), but Is "consent-

oriented."

These three types of actions are only "aile-sided" due to their limitations in the use

of language in relation to the three formal worlds, while communicative action is more

applicable to intersubjectivlty and interpersonal interactions among the three worlds: the

objective-social-lSubjective worlds. Also communicative action is intimately connected with

Mead's "symbolic Interactionlsm."ludwig Wittgensteln's language games, J. l. Austin's theory

of speech-acts, and Gadamer's philosophical hermeneutics'3These aspects are exemplified in

"symbolic reproduction," across the board, In the use of linguistic media in the Institutions of

science, art, law, democratic institutions, economic and educational systems. Consensus is

based on "Intersubjective" recognition of validity claims, which are communicatively agreed upon

with "reasons," "better argumentation," or grounds for justification of arguing for "validity claims."

In political theory. consensus or agreement is the problem of the "social contract," which

Habermas solves by means of agreements based on "mutual recognition" (intersubjectivity)

within the "structure of communicative action" and the way we institutionalize communicative

procedures in the public sphere.

A norm is valid only if it is one that could be agreed on by all concerned as
participants in a practical discourse'4

Another way to clarify what communicative action Involves Is to contrast It with three

basic interests which Habermas distinguished In his earlier work, Knowledge and Interests: (1)

a technical, or Instrumental Interest which governs the empirical and analytic sciences, (2) a

practical interest which comprises the domain of "historical-hermeneutic" sciences, and (3) an

emancipatory Interest which can be features of the "human sciences." or the "humanities,"

which Habermas would call the "critical social sciences." He opposes (1) with (2), which

contrasts the technical-instrumental interest with communicative action; he also would also

draw a parallel between (3) and (2): The concept of ideology plays the same role in a (3) critical
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'1oelal RI,mer; 1'1 mI8und.",tandlng plays in a (2) hermeneutics of tradition'5Criticalsocial

science is a critique of ideologyof the Marxian type: ideology in Marxianphilosophy distortsthe

relationship of an authorityby using ''violence'' (power, domination and control)overlabor.

Communicative action is a mainly an hermeneutical art almed at "reachingunderstanding."

Stephen K. White claims that when Habermas shifts from his Knowledgeand Interest to

his Theory ofCommunicativeAction, he moves awayfrom an "epistemological"approach by

"relinquishing the strong transcendental claims aboutknowledge" as a constitutive interest But

he retainsthe ''technical''and "practical" Interests bytransferring them to a "strategic"orientation

as exemplified by Max Weber's monological, purposive-teleological to a more "intersubjective

contextual" orientation.

Strategic rationalityIs the familiar means-ends conception. Contextual
rationality...is a notionassociated with social anthropology. Here rationality is
taken to mean 'conformity...to norms' that is it conforms to the beliefs and
social norms In the contextof which It occurs'6

This shift from the transcendental Is importantto obviate the claims of "universality" whichwill

be advanced by Habermasas a "generallzabillty of InterestII Universalized meens "communica

tivelyshared,"that is, there is a test of reciprocity demanded of all participantsto withstand

discursive testing that Is acceptableto all participants; they diGCOver a generalizable Interest In

the process of validatingclalms'7

HerbertFlngarette says that Habermas's interest (1) Is a "formalistic," analyticmove-

mentwhich is exemplified by Russell andWhitehead'sPrincipia Mathematica and by the logical

analystsof the ViennaCircle and their critiqueof selenee, language, and knowfedge. This Is

why It Is a "behaviorist or physicalist" approach to humaneenduet Such behaviorism would

connst witha ph!~m;ophy of languageespoused by l. Wittgenstein, G. Ryle, J. l. Austin, and

P. F. Strawson In regard to Habermas's interest(2) which emphasizes the useof "natural

languages," the performative functionsof gestures (Ii, ceremonialacts, rituals), and the function

of languageIn Its liIocutionary and pertocutlonary aspects. Fingarette wantstoestablish a

strong connection between "performatlve formulas In our own language and ceremony"; Austin

3



says that "ultimately ell utterances are In some essential way perfonnative:'s It would seem that

the switch over to performatlveaspects of languageobviatesthe strictly analytic, behavioristic

interpretation of language. I am In accordwith Fingerette'semphasis on the ceremonial act

(ritual action as gesture) as a performative, lIIocutionaryact.

For correct use of languageis constitutiveof effective action as gesture is.
Correct language is not merelya useful adjunct; It is of the essence of
executing the ceremony.g

The important point to acknowledge is that language (symbolic reproduction) takes

place within a "culture," a "language community,"and within "institutions." Wlttgenstein

emphasizes that "language games" take place In "'anguage communities" with their networkof

ground rules and rule-governing definitionswithin the contextof what the Frenchwould call,

parole or langue; this contrasts with the "idiolect view" of a solipsistic, private language,which

gives us no posssibility of ''translation''and is non-oommunlcative from one person to the

next. The Universalist assumes

that the potentialities of communication are always greater than we believe, and
that translation in the strictestsense Is unnecessarysince there is no radically
alternative language Intowhich or from which translations could be made'10

Among the Universalists is Noam Chomsky, who puts strong emphasis on the Innatenessof

"grammatical competence" and transfomlationgrammar. And between these two extremes,

Wittgenstein recognizes the "language community" with the features of "commun~!ity" and

"commonality" Inwhich the rule-governing feature of languagegames will varyfrom culture to

culture, just as Peter Winch recognizesthe fact that the recognition of the rules Is a key to the

understlndlng of customs and mores In a culture. These views of language involvemostty the

"intnlcultural" aspects of meaning, translation, and transformation Into another idiom, or Idiolect.

This bears on the project of a philosophy of culture in terms of "intercultural" commensurability.

The application of a ''fleld-focus''model to languageas a clue to "culture" means that

one cannot depend upon semantics and syntactics as final determinants of our use of language,

and that the pragmatic aspects of languageusage is more Important In determiningculturation,
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socialization, and personalitydevelopment On the field-focusInterpretation, culture is holo

gmphlcallydetermined, and

is objectively vague...Any part'abstracted' from the whole adumbratesthe
whole. As a consequence, the elements of a field are synecdoches whose
partialityadvertisesthe complexity of the whole. In place of precise 'locus,' one
employs vague'focus.',1

A field-focusmodel comparesverywell with Ferdinand saussure's "diacritical" methodof

analyzinglanguage, In which the parts contribute "cumulatively" In meaningto the larger and

larger ''wholes'' of units of language.

One major advantage of communiCative understanding Is its combinationof the

insights of speech-acts theorywith Wittgensteln'stheory of meaning. The paradigmcase of

speech-actsIs also orientedto the same goalsas communicative actions, which Is to reach

understanding. Speech-acts, such as lIIocutlonsry and perlocutlonary utterances, are to be

"embedded in contexts of action'''12 Habermas's emphasis is not on syntacticsnor semantics,

for he wants a ''formal-pragmatics'' which emphasizes the communicativecompetenceof

language-In-use in normal speech; this competence ties in with Wittgenstein's "meaningis use"

doctrlne'13The term "use" has the Implied meaningsof acts, activities, actions, performances,

etc.. which are practical, and pragmatic.

Habermas Is particularlycritical of "Intentlonallst" (reference) and ''truth'' semantics'14

He spent considerabletime In criticizingthe meaning-Intention semantics of H. P. Grice and

David lewis, partiCUlarly In their definitionof "convention" and their confusionof the relation of

perlocutionaryacts to iIIocutionary acts, where the former act Is "indirectly giving somethingto

be understood," and the latter pertainsto the speaker's Intentionof "saylng something'''15The

fatal flaw In the meaning-Intention thesis Istheir

referenceto the 'internal' perspective of the participant, that Is, that speaker's
knowledgeor ooliefmust begivena wholly objectivistic or physicalistic
account"f1

Habermasalso revisesthe communication-Intention semantics or John searle by

modifyinghis ''I:li!Ixonomy'' of "l!Iocutionary force"(assertive, directive,commissive, declsratives,
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and expresslws) and substituting a newtaxonomy which shows the way speakers "engage"

themselves, or have"performatlve attitudes" In speech-act actMtles: he uses"constatives,

regulatives, expressr.'8S, communicatives, andoperatives."17The first three pelformative

attitudesconform to the three-world orientation: constatives to the objective world, regulatives to

the socialworld, and expressives to the &ubjective world; communlcatlves, however, seiVe the

ways we "organize speech,"while operatives (infemng, calculating,counting, classifying, etc..)

are the application of generative rules'18

Habermas'sshift to a formal pragmatics, in order to explaincommunicative actionas

functionsof "social actions,"buildS upon the structural componentsof the "lifeworld": of society,

cultureand personality; the correspondent "pragmatic" functionsemphasizethe "competencies"

that result in the processesof "social integration, culturalreproduction and socialization."19

Narurallanguageplays an Importantrole In the preservation and transmission of articulated

world views,which "persist in symbolicformsin linguisticembodiments,II and stores the cultural

contentsfor further Interpretation, evaluation and expresslon'2QSuch world viewsInclude cultural

Interests of alt, science, morality, religion, etc..with their valuesof ''truth, goodness, beauty,

holiness, and Impoltance."21To summarize: the Ilfeworid forms a background andhorizon for

the hermeneutical circle in the Interpretation of tradition, to which I shall now tum.

1.1.1: THEHERMENEUTICAL ARCSOFINTERPRETER ANDmADmON

''Tradition'' Is preserved, embodied, and reproduced In "symbolicforms" (ina wide

sense to includenot only language, butothernon-dlscurslve forms: myths,dance, music,etc..

as discussed bySuzanneLangerand EmstCasslrer. The hermeneuticalafC of ''tradltion

Interpretation" occurs within a culturalcontext, and the hermeneutical arc Is ''the Interplay of the

movement of tradition and the movement of the interpleter."22The intei"Playof part-whole, text

context, offers an Interpreter the production of the meaningand reading of all sortsof texts,

Including natumlobjects and cultuml artifacts.



For Hans-Georg Gadamer, the hermeneutical circle Is constituted by the Interpretation of

tradition, and used by an "Interpreter" to obtainmeaning from ''texts'' and cutturallhlstorlcal

phenomena (traditionas antecedentmeanings), but It is the refining of these "anticipatory

meanings"from the ''fore-structure'' which Gadamertakes to be the basis for our pre-under-

standings, prejudgments, etc.. of our llfeworld. Gadamerholds that these pre-understandings

are based on the "commonslity that unites us In a tradition" and will therebyform a "perfectunity

of meaning."231t Is our fore-conceptlons which gives us our unity of meaning, that Is, we can

agree uponour fore-conceptions of Kantlanor Aristotelian(schema) categories,or other core,

philosophicalconcepts which will provide us a means for consensus In meanings. However,

Gadamerholds that vve should neveraccept "uncritically"the antecooent ''tradition'' and

"sociopoliticalconservatism." Each confrontation with our culture Is a "critical challenge"to any

Paul Ricoeur describesGadamer'sapproach Is a "hermeneutics of tradition"and

contrasts it with Habermas's"critique of ideology."25This difference indicates a basic change in

orientation between Gadamerand Habermas; Habermas switches from the Heldeggerian

ontologicalview of the ''vmrld''to the phenomenological "lifeworld": the main featureof this

shared life\\fOrid is the "lntersui~ectivIty" foundIn a culturally, pre-Interpreted framework, which

forms the "background"for communicativeac:tion'2E!This cultural intersubjectivilyis importantfor

Chinesethinking since "semantic truth theories"do not operate In their culture andtherefore

the kinds of argumentationusing analytical, dialectical, and analogical modes which are

construableIn "objectivegroundor reference" would Imply that an alternative kind of validitywill

be required, since

the seeming absence In classicalChina of speculations concerning'truth'or
'falsity' In any strict sensa maybe understoodas a consequenceof a kind of
correlativethinking which doesnot lead to 'logical' or 'rational' objectivity'27

The minimal requiMment IfII"lntl9rsubjectlvli'l' (Interpersonal), which Is round in Hailerm••'s

communicativeBetion, without referencetoa semantic truth theory.

Patrick HHlan, however, dravvs anotherimplication from HeldeggerIl1Ind calis it the
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"existentlal--hermeneuticaf' structure of the Interpreter, that Is, Daseln-belng-In-the-world; and

hefurtherwants the hermeneutical circle1:0 be embedded in a theory of perception as espoused

by Maurice Merleau-Ponty, In which acts of perception are "embodied"as "texts" in the World.

Perception Is the historicalwayInwhich Casein'sunderstanding of Being is
articulatedby the Interpretation of 'texts' In the Worid according to the conditions
and processesof the hermeneutical clrcie'28

Hence, perception Is a way of "reading"the textof nature, andsuch perceptual texts respond to

the correlative "hermeneuticallntentions" in experienced readers.

Theparadigmatic hermeneutical activity of Merleau-Ponty's "livedbody" is mainlybased

uponthe phenomenology of perceptual readings of the meanings in its lifewotld. Heelan further

elaborates:

If what Is revealed to perception Is revealed by Interpretation, thenlhe 'text' Is in
some sense a sign. In methodological hermeneutics, a sign Is first known and
then Interpreted. In existential hermeneutics, the sign neednot be first known;
because If it were, Its 'text' In tumwould haveto be known, andso on to
absurdlty'2(j

In "perceptions," as well as ln "Interpretations," the signswhich are "unconcealed" are "lnexhau-

stlbly" rich,complexandwried enough so that"Interpretations" know of no end,or finality, and

are hence"Incompletable." Thesefactorsanswer the question Ofwhen an interpretation is

almostcomplekld.

While GadamerIs interested In the historical "horizon," and how the pmsent is never

IsOlated from the past, his mal" point is that "in a tradition this processof fusion is continually

goingon," for there Is a fusionof the new andold growing togetheras we look at history.3DThis

is the ''fusionof horizons." But.; some phenomenologists still retain the ''transcendental''

viewpoint of the "Iifeworld": I.e., AlfredSchutz Interprets the "Ufeworld" as the common,

"unmemabily given horizon" wimin which commul'licalion moves'31Sinee Vie IWswoi1d hasU'liilt

penumbra of ''vagueness'' about Itsvariousaspects, the horizonal tao Is also "vague," chaotic,

and Indeterminate. TheChlneae would call this "unthematic horizon" tao. TooIs a

cumulative traditionof humiil" activity, the horizon of lifeworfds. In this regard, Habermas wants
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to Interpret horizon and lifeworld in "everyday" layman terms; an communicative practice is for

particpants to give "narrative presentations" of events that take place in their Iifeworld.32And,

the lifeworld is "never rendered totally transparent" In Habermas's view, since it is horizonally

vague and we can always re-interpret the "shared" stock of our heritage, beliefs, or premises'33

The communicative model of action is distinctive from the other types of social actions in

regard to Its use of language and reference to the "pre-interpreted" three formal ''worlds'': subjec

tive-social-objective'34Here, Habermas is advocating "action" in its relation to ontological worlds,

since he Intends to use "actions" mainly as "only those symbolic expressions with which the

actor takes up Ii relation to at least one world (but always to an objective world as well). "351n

summary, we should not simply identify the Iifeworld with features of "certainty," "decidedness,"

the "given," or unproblematic, so in the next section, I shall examine in more detail the

"horizonal" features of the lifeworld that makes for vagueness, chaos, and indeterminancy.

1.1.2: HORIZONS OF lIFEWORLDS.

We must be clear about the fact that "horizons" and "lifeworid," though related, have

different boundaries and scopes of application, because horizons "shift, eXpand, or contract,"

to form contexts, boundaries, domains'3SCommunicative acts invoMng speakers and hearers

must be practiced in a reflective way, In that the participants of communicative action "reflects"

upon the way the three formal worlds "Integrate" to form a common ''framework of Interpre

tation. "37Reflection, used In this context, gives us the possibility of Habermas's "reconstructive

science," or a "universal pragmatics," taken in the sense of the reconstruction of a ''framework of

Interpretation" In the organization of the three formal wonds and the lifeworld. this framework

can be used as a heuristic device to discover new relationships and to further communication.

In fact, "self-reflection" Is the dominant methodology of the critical social sciences. We should

be clear here that "reflection" may take us to a second-level interpretation, an interpretation of

our Interpretations. More significantly, self-reflection emphasizes the "internal perspective" of
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communicative participants, that is, theyare able "intuitively" to assess their validityof their

claims and relatethem lo the contextof speech-acts:

IndMdualswho act communicatively self-reflectively aim at reaching under
standingabout somethingin the world by relating their interpretations to three
generaltypes of validityclaims which are constitutive for three basic types of
of speech ac1s: a claim to truth raised In oonstative speech acts, a claim to
normative rightnessraisedIn regulative speechacts, and a claim to truthfulness
raised In expressive speech acts.3IJ

Paul Rlcoeuremphasizesthat "concrete reflection" (first level) Is an effort to recover

what It Is for something to exist, or the desireto "Interpret": concrete reflection Is not an "actof

Intuition," but glimpsing of things througha "mirrorof the objects and acts, symbol and signs,"

which mirror"discloses:' as afethele, end reflects things as they ere'39Hence, "reflection must

becomeInterpretation" throughthis mirroring, or disclosureof things as theyare. Reflection,

then, eenbe basedupon the ''frameworkof interpretation," a filtering through cuttural filtersm
the stream of experiences. However, we must realizethat reflection Is too often Identified simply

withdiscursive, analyticalthinking (in Chinese, this Is calledyu-wei thinking, deliberative-

calCUlative-purposive thinking) andwe shall see that we needlo complementreflection withan

Intuitive and holistic comprehensions, such as the competencies, skill, deftness, and tacit

knowledge which is exemplfied in a Cook ling. Thesetacit skillS, or kn&ckfi of how we know,

are called wu-weiactivities, since they are non-deliberative, spontaneous, knowing-that's. We

will alsofind in Chuang-tzu that "reflection"is best typifiedby the "mirroring"of objective events

as theyhappenand we "hold and let go" perceptions, only temporarily, as they come to us.

The utmost man uses the heartlike a mirror; he does notescort things as they
go or welcome them as theycome, he responds but does not store'4€»

Hall and Ames focus upon ''tnlldttlon'' as a horizon providing an "interpretlve context,"

and pose some conceptualcontrastof ''traditional'' versus"histortcaV' cultures: among these

contrests are transcendence!lmmanence, duality/polarity, agency/personalization, reason and

causalityin history, etc.. But the one criterion for judging these cultures is in terms of kindsof

"rationality" they espouse, l.e., aestheticor logical ratlonalities'41The differenceIs mainly that

historicalculturestend to stress moral obedience to external (transcendent) "principlesand
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laws," white traditional culture stress ''theaestheticcharacterof ritualistic participation," which

haver.sles that are "constitutiveand Immanent" to persons performingthe ritual. Hence, the

rationalitiesinvolvedare "Iogocentric" which appeals tosrche;, or principles, for historica'

cultures,while "aesthetic rationallty"spplles In tmdlttonalcultures.

In regardto the Chinen context, there Is no definitionof "philosophy" 8S beginning in

''wonder,''nor Is there a sense of a "perennial"series of problems which resist fMOlutlon, or a

contrastof a historical vs, tradlttonalsocietiesas the basis for "philosophy"; eventhe senseof

''tradition''or "hlsWy" needs ethno-focus. The minimal view we can take as a pointof departure

is that ''tradition'' Is the result of a viewof "history" by the Chinese as "becoming aware of the

past" which Is stated in terms of the sage-kings: Yao, Shun,Yu, Wu, etc.. In that sense, the

inl'erpretive context is ''tradition''taken overa periodof time, with a continuity of Issuesand

problems as solved by the teo of Yae, Shun, Wu, etc.. Tradition is the confrontation and

conversation of subsequentthinkers wfththeir past, the Ancients. Philosophy Is exempti1led by

the traditionwhich Is '1amlnated layers"sedimentedIn the Six Classics, as well as therituals,

symbolic fOrms in the arts, artifactsand and institutionswhich are transmisuble to future

generations.

Analogously, when we considerConfuciusas e ''transmitier'' and interpreter of the

tmdltlo~ of the Chou Institutlons'42he Is performing an important hermeneutic task forChinese

philosophy. He is reflecting the "spirit" of the Chou Ilfeworldwhen he brings it underscrutiny

and Interpremtton. Normally, the first Impression we get when we consult ConfuciusIs the fixity

of traditionwhich gives a "conseMrtive"view of Confucius; much more "creativity"Illlnd flexibility

can be IlIceorded to Confucius hlmseff In his Interpretation of the Six Classical TeJds'43 For

example, Ch'ien MUclmimsthai: me Chinesendiiion oi scholEilnilhip places "value on similariiy

and convergencerather than differenceand divergence,"....and schotars are transmitters, not

Innwatol'1l.

tt Is here that we need to distingUish betweena first-level Interpretation of a reference



tradition as againsta second-level Interpretation, which is an interpretation of an interpretation.

Confuciusis doinga first-level Interpretation, while Ch'len MuIs pointing to second-level Inter

pretations, which must convergeupon and Identifywith the originalscholarship of first-level

Interpretation of a referencetradition. Chuang-tzu would do second-level interpretation, since

his is a critique of the Ideologyof the Confucian-Mohlst tradition, while Hsun-tzudoes both kinds

of interpretations and arrivesback at a basic Confucianism.

Ch'ien Mu'sviewpoint tends toward a "conservative" reading of Confucius. What is

more important in communicativeterms is considerthe "openness" of the horizonsof the

lifeworfd of the Chouculture which can highlightthe "narrative" histories and their significance

found In the chroniclesin the Book of Historyand the BookofDocuments. The "communality"

found in the '1inguistic community" of the ancientculturesof Hsia,Yin (Shang), and Chou, is

embodiedin the artifactsand the classical texts,which formthe "body" (t'I), or "corpus" of the

tradition, in which Confucius developshis conceptsof Ii, jen, yi, and chih (ritual action, "authori-

tativeperson,"signification, and knowing as "realizatlon'''45Mostof all, for Confucius the body

of the Chouworks was good enoughto be "repeated" (re-enacted) in historyas a heritageto

transmit. Yet, the transmitted ritual actions changefrom generation to gen~ration; also several

otheraesthetic dimensionsare associated with ritual actions: I. e., evocative, expressive, and

"modeling"(fa).

The enactmentof ritual (II) with personal significance is notbare imitation ofan
abstractform; it is the representation of a model(fa), the re-enactment of
concretelyembodied li.46

Any lifeworfd is subject to a "culturalistic"bias. Wittgenstein's "forms of life" and "rule

governed" behavior comprise the ways that Winch would analyze a society. At the same time,

language"communities"are also selev-tive, as are other factorsof culture, society and perso-

nality. Since the lifeworid is "the store of the Interpretive workof preceding generations,"the

morewe take for granted the cultural stock of knowledge, the less we needto pre-decide our

validityclaims'47Habermas sees that the lifewortd could be "culturally" biased, and its

methodology could be an "ethnomethodology" which may be tooparochial, too limltecl and net
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global enough·4Sln Gadamer's idiom, the "conversation is us" means that the dialogical method

is part and parcel of Habermas's communicative action. And the notion of dialogue ({un-yu,

Analects)

is culturally specific and historically bound, and while one speaker may feel
secure that a conversation is happening, another may be sure it is not The
power relations that condition and limit dialogic possibilities need to be
interrogated·49

In short, are we having a pseudo-conversation? How do we know we are genUinely trying to

communicate with each other?

In the activity of Inter-cultural philosophy, we can claim that instead of being "ethno-

centric" we should claim to be "ethno-focal," that is,

We have merely highlighted certain elements of our culture and omitted or
downplayed others, creating no more than the illusion of an orthodox cultural
context from which to launch our thinking.so

In focusing on the milieu of Chinese thinking, we should not take the cultural milieu as a "simple

given." The radial-centripetal model of Han thinking means that the cultural influences which are

on the outskirts (the barbarians) are always "assimilated" to the foci, the sociopolitical center,

and all outside influences are absorbed, assimilated, and accomodated so that the Chinese

consider themselves "sons of Han." In the same vein, Western "ethnocentrism" would Insist

upon the Judeo-Christian metaphysics and cosmology as a "universe" created byan Absolute

God, which is an impossible construal In Chinese thought

Ultimately, the worlds depicted in the Chinese lifeworld becomes the foci, or core

of horizons, in which all social actions are "grounded" in a "background" of settled, or sedimen-

ted convictions. The lifeworld background serves as the "source of situation definitions"

and serves as the "store of the interpretive work of preceding generations."S1Merleau-Ponty

calls this storing, "sedimentation": "Truth is another name for sedimentation'''S2The

sedimentation of the lifeworld is the sum total of our cultural achievements which we can draw

on as pre-interpreted, taken-for-granted heritage.



There Is no one slngul~r way of groundlr,g of our ''validityclaims"; the groundingde

p3nds upon the kind of utterances Involved: Forexample,descriptiveutterancesare grounded

In states of affairs, normativestatements by establishingthe "acceptablllty"of the standards,

and evaluative stat&mentsby the "preferabilityof values."53 In general, these are different claims

for truth, rightness, appropriatenessor comprehensibility (or alternatively Whitehead's emphasis

not on the truth of a proposition, but on importance, or interestedness). Most of the Western

validityclaims dependupon dichotomiesof belief/desirepsychology, mlndlbodydualism,

subject/object, IndMduallpubllc, or strict definitionof logical consistencyor validity. Even

Habermss's emphasisof "1n1:er-subjectMty" 'NOuld be suspectff It Is based upon "universalistic"

Kantianassumptions. To obviate the Kantian universalism, Habermaswould rather advocate

that unfWJrsality Is better considered as the "generalizability of Interests" (theemanclpatory),

'Which contribute to freeing up the conditions for validatingclaims by mnns of the better

argument Chad Hansen asks more geneml questionsaboutChinese philosophyin regard to

ratlonalltylirrationality: "Does Chinese philosophy havea conceptof reason?" and "00 Chinese

philosophers give reasons for their vlews7'!)4The latterbeamon Habermas'sjustification for

"validityclaims;"which we need to define more broadly In the Chinese contextof "reaoonable-

ness."

Finally, In a "critique of Ideology,"Habermassays that there are "systematic distortions

of communication"which can be iIIu~by such phenomena as: "loss of meaning, with

drawalof legitimation, confusion of orientations, enomie, destabilization of collective identities,

alienation, psychopethologles, breakdown In nelltlan, withdrawal of motivation, etc.."55The

"deformationsof praxis"sets the stage for a reconstruction effortWithin a "critique of ideology."

On the other hind, other pathological communication are found in psychoanalytic deviant acts of

neurools. speechpathology, deformed language games, andcompUlsive behaviors. These are

forms of~munlcatlonin which there Is II breakdown of "symbolization," which is

called "de-symbolization."seConfuclanism must also be seen from the perspective of Its

selection from the Six Classics in which it will performa "cril:ique" of Hsia, Yin, and Chou
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dynastic ritual andthought in evaluatingand preserving what is good and discardingwhat is bad

in orderto furtherthe transmission of the best heritage.

Habermas also proposes that there are"non-linguistic symbol systems,"57such as

"gestures," "ritual"acts, institutional artifacts, etc.. which are, in principle, expressible in words.

There are continuities betweenthese pre-linguistic symbols andthe 'verbalized" symbols.

Merleau·Panty is interested in the beginningsfor "incipient meanings"in the processes of the

"lived body" as a synergistic system, a synaesthetic synchronization of sound and vision,

Thereis a sense in sayingthat I see soundsor hear colours so long as sight or
hearing is not the mere possession of a quale, but the experienceof a modality
of existence, the synchronization of my bodyVJith it, and the problem of formsof
synaesthetic experiencebeginsto look like being solved if the experienceof
quality is that of a certain modeof movementor of a form of conducl58

Another exampleis in a "dubbed film," for the spectator, the "wordstake up the gestures and

andthe gesturesthe words."

In summary, we havetraced the Western hermeneutical tradition in Heidegger,Gada·

mer, Habermas and Ricoeur, in so far as they havecontributed to the discussion of the herme-

neutical circle of tradition-intepreter, "text·interpretation," "speech-action," "meaningful action"

(Ricoeur), "communicative action" (Habermas), "the conversation is us" (Gadamer). Ricoeur's

theoryof action is illustratedas a "text-action," as a "structured work," an etgon (Gadamer),

and Ricoeur anchors this interpretation of a "work" in Aristotle'smimesis, the "imitation of

action,"especiallyas exemplified in the "emplotment" of a narrative.ooA narrativeforms its own

world, as self-reference and non-ostensive reference to the larger, "outside"world. It is like any

work of art,which displaysa ''world of its own" in which it carriesout the narrated,mimesis of

our "Iifeworld."

1.2: RATIONALITY AND SWEETREASONABLENESS.

One of the majoraims of Habermasin categorizing anddescribingdifferent kinds of

socialactions is to characterize and test a criterion of "rationality" by comparing it to Weber's

purposive-teleological action, as well as normatively regulated anddramaturgical actions:
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Communicative actions always require an interpretation that is "rational in approach'"1 For this

purpose, Habermas makes a general distinction between two kinds of rationality: cognitive-

instrumental rationality and communicative rationality.

In regard to Chinese thinking, Antonio Cua draws a contrast between what is "reason-

able" as against Western rationality; the latter is based on "'ogical consistency," and the canons

of inductive and deductive methods; whereas reasonableness

pays heed to convention, though not uncritically...addresses itself more to the
sense of concrete significance of rationality in actual circumstances...and is
obviously tradition or culture bound...but is not a matter of arbitrarysubjectivity,
for It is open to discursive argumentation and justification'2

The last msntionoed criteria of "discursive argumentation and justification" is close to

Habermas's "force of the better argumenr' and "claims to validity,to which help to distinguish

bewleen reasonableness and rationality. Reasonableness, for CUB, does make claims

toward "obJectivity." It Is also "conventional, to and"rule regulated," but there Is still an attemptto

be impartial in our exercise of reason, since reasonableness cannot be completely divorced or

separated from motivations, passions, and solutions of problematic Issues In practicel contexts'3

Reasonableness, as seen by Cua above, is a "concrete rationality" in practice. Also, Cua in his

analysis of Hsun-tzu's "concrete rationality" Is interested In the role of

retrospective history In the reasoning process, because it Is this appeal to
history which makes the exercise of Confucian rationality both 'concrete' and
contingent....'It Is in culture and history that an analogicalprojection
finds its anchorage and not in rules and principles of 8 priori ratlocination.'4

Such analogical projection is "retrospectivehistory," harkening back to history and ancient

culture, as the basis for "reasonableness." Cua calls this a "backward character of analogical

projection" and hence is part of the Confucian tradition of referring back to the sage-kings, or

the slogan of "Back to the Ancients.to

1.2.1: FROM ANALOGY TO CORRELATIVE THINKING.

Analogical thinking (shu) Is what leads to "correlatlvity." Analogical projection is the
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closest thing to "reasoning" available in the Chinese tradition. The aims of correlative thinking

have In common with inferential thinking the Later Mohlsts's classification (lei) of "kinds" of

things based on similarities, using lun (criteria for sorting out, even-ing out), but not on the

rationalistic premise of "natural kinds" or "essentiallstic or real definitions" based on "essences."

Such 'reasoning' permits non-Inferential access to concrete details and nuance.
For exampfe, one may appeal to the categories of correlative 'kinds' (lei) to
organize and explain items in the wortd...lnclusion or exclusion in any particular
'kind' is a function of perceived analogy and similarity, rather than any
essentlalistic notion of strict identlty.5

But, Hsun-tzu and the later Mohists are "radical nominalists" and concrete details are more

Important than conceptual ideas.

A contrast used in the West is to compare the striving for 8 priori, pure reasoning, and

"universality" of Immanuel Kant and compare it with the empiricist tradition of David Hume, who

is a sweetly reasonable person while he is de-theologizing, and de-mythifying, the concept of

causality and transform it into "connectedness" (metonymic), without the "necessity" Kant

attached to causality. Hume emphasizes empirical factors such as "contingency," "contiguity,"

"propinquity." ''vividness,'' etc.. Michel Foucault notes that Hume and Kant are inverses of each

other on the matter of causality; the former made It the "general interrogation of resemblances"

(identity and differences) and the latter, by isolating causality (formal category) inverts the

problem of establishing the "synthesis of the diverse."6 The Chinese do not ask the

Kantian transcendental questions about the "possible conditions" for knowledge or questions

about the reality behind the appearances of phenomena. Nor Is pre-Han thought embroiled in

proto-scientific issues of causality.

Even with Hume, there is a paradoxical divorce between reason and passion, which

leeds to !!l dichotomy bebHeen theory and practice: for Hemeknowledgeis mostly theoretical,

since he distinguishes between an agent's behavior and an observer giving his account in

theoretical terms.7Most notably, for Hume practical knowledge is explained on "analogy" with

the perceptual acquisition of information and hence practical knowledge is identified with

particulars, whereas theoretical knowledge is universal, generalized, and cumulative.
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We must recall that Westem "causal thinking" began in an atmosphere of criticizing

"correlative" thinking of the early Milesians, Anaximander, Empedocles, and the Atomists. The

correlative tradition lasted up to Galileo's time, from which Kant took as his point of departure

the application of a universal mathes;s (and lelbnlz's Universal Character) for the foundation of

the new sciences. Foucault would say that at this point Mechanism took OVer and efficient

causes were the ruling causes for the new sciences.

What is ironic is the later development of the "Hegelian dialectics" which seems to

combine the trend from Heraclitus process philosophy and mutual reciprocity of opposites with

the correlatMty tradition. Nietszche and Klel1<egaard would tryto deconstruct and reconcile

Hegelian dialectics and its ''teleological'' assumptions. Dialectics lead to a "linear and analytic

model," and also presumes

a putative whole in accordance with which claims of systematic coherence
might be made...while analogical arguments are determined by a primary
analogate (i.e. yinIYsng) serving as a source of analogical argumentBtlon.e

Since China did not have a logos background, dialectics did not have deep roots, except in

the Sophists, Hul Shih and Kung-sun lung. In this regard, Chuang-au serves the same function

as Nietzsche in his critique of dialectics..

In a more contemporary mode, Hall and Ames would side with Heidegger's "reasoning"

which emphasizes the "openness" in his sense of thinking.g In broad outiines, Heidegger

makes a distinction between scientiflcltechnological (technicity), or calculative-instrumental

thinking (Chinese yu-wei thinking) and "meditative thinking"; the latter is found in the

Ge/assenheit and On the Way toLanguage. Heidegger would qualify techne, which has the

original sense of "producing," "art," or "handicraft," and gives techne an apophantic meaning of

"letting appear," "revelatory," and "unconcealment" (alatheia)'Hrl'ld, meditative thinking has

close affinity to the Taoist communicative receptivity and wu-wei, wu-chih, wu-yu kinds of

thinking. Richard Rorty discusses the kind of philosophical thinking as "edification,"

calls John Dewey, Wittgenstein and Heidegger edifying philosophers.
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A. C. Graham Would support some of what Cua regards as "rational," but he has some

real doubts that the kind ot logic which was put tOlWard by the later Mohists is atull-blown logic.

Though the Mohlsts is a first attempt toward a "rationalistic" trend, Chinese thinking Is closer to

the "analogical" (shu, a likening to something) and "correlative" thinking of the yin-yang, and five

"processes" (wu hs;ng) type. Graham holds that Western thinking on rationality Is logocentric

and uses logical consistency as a criteria to "test" one's thinking, but this should not replace the

task of thinking itself. On the other hand, it is suggested that in "inter"-cultural conversation,

Intercultural communication patterned by productive vagueness is not strictly a
rationsl procedure, but a reasonable one. Such communication Is not logical
but analoglcat ..to communicate is to articulate differences. 11

Hence. the contrast Is between logical: analogical :: rational: reasonable. Graham holds that

Western thinking tends to "centre on conflicting opposites (truth/falsehood, good/evil), the

Chinese on complementary polarities"; and their conceptual schemes differ, in that the West

stress the "truth of contradictory proposltlons," but the Chinese simply matches the polarity of

inclusive pairs of mutually Interrelated pairs of terms: l.e., yang-yin, Chuang-tzu's "this-that,"

etc..12

In this same regard, Graham's emphasis on analogical and eorrelatlve thinking is what

Hall calls "first problematic thinking" as against the "causal" thinking ot the West, which he calls

"second problematic thlnking."u Graham drawS the contrast between "rationality" (Western

logical and causal [analytic] thinking) and "correlatlvlty" (basically Chinese analogical thinking,

but Graham prefers toalso use other terms such as "pre-logical" and "proto-science" before

Galileo).

But the proto-science which prevailed before Gallleo was still a pre-logical
structuring of a cosmos by (the}correlation of the similar/contrasting and
contiguous/remote (Roman .Iakobson's termsh4

Hall and Ames would rather make Iii contrast of tatlonallty/correlativity taken trom the

perspective of "aesthetic rationality" rather than from the logical, logocentrlc kind of rationality.

The 'aesthetic' version ot the rationallcorrelative distinction is grounded
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in the sensitivity to and an appreciation of the insistent particularity of their
respective cultural sites and epochs. 15

An alternative statement of this aesthetic rationality is what Hall calls "first problematic thinking"

which is the "absence of the belief in a single-ordered world, and the employment of aesthetic

over logical senses of order'''1fl

It has been pointed out that "means-end" notions are more primitive than "cause and

effect," which is a more ''theoretical'' notion. "Cause and effect Is observer's language; means

and end is participator's language."17Henc8, causality is second problematic thinking, while

means-end thinking can rely on communicative action as correlative of "participatory" and

inrersubjectivity, or agent-centered criteria. In his Reason and Spontaneity, Graham contrasts

two kinds of language: poetic language of "ends" and a scientific language of "means."

Ends-language (El) synthesizes in a concrete whole, [Means language (Ml)
analyzes and abstracts from the whole]; EL particularizes, ML generalizes; EL
defines ostensively, ML defines by substitution of symbols; EL responds in
awareness of a new particular by 'analogizing,' ML applies laws; El clarifies the
subjective factors, ML the objective; El systematizes a cosmos by synthesizing
the harmonious or conflicting reaction to things in larger and larger wholes, Ml
by subsuming propositions about things by wider and wider laws. 18

This comparison of EL and ML languages parallels Hall and Ames logical and aesthetic kinds of

order.

Whereas logical order is disclosed by pattern regUlarity indifferent to the actusl
content of the particulars constituting the order, aesthetic order discloses the ad
hoc unity formed by irreplaceable items (non-substitutable items) ...Iogical order
discloses pattem unity; aesthetic order discloses unique particulars'19

Graham's use of poetic language is bent toward the "aesthetic" and "Intrinsic ends" in artistic

activities, which are "ends" without the sense of purpose, or non-purposive ends; in this sense it

is a Taoist wu-wei kind of ordering. Also poetic language follows the pattern of Jakobson's

paradigm/syntagm, metaphor/metonymy. Means language is that kind of instrumentalities!

technicities involved in problem solving, scientific investigations, hypothesizing, and confirmation

/testing of hypotheses.

Graham suggests some alternative kinds of rationality such as analogical, correlative,
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imaginative similation, and parallelistic thinking; logical consistency is not the criteria as an

adjunct test for validity for these kinds of more reasonable thinking processes. For example,

parallelistic thinking is not artificial, but builds upon the continual play of "comparisons and

contrasts," through "defining key terms" (i.e., yinlyang) and making ''finer discriminations"

(light/dark, malelfemale) between things that are possible and capable of being yoked together

in a parallel fashion'2QThe combination of comparisons and contrasts, "yoked" together, gives

the developing themes a paradoxical flavor connecting a wide range of phenomena: art, medi-

cine and religion. Elsewhere, Graham emphasizes the "weighing" (chuan) of "practical"

advantages and disadvantages of Chinese thinking in the way they

perceive and utilize analogies, appeal to precedent, concentrate their insights in
aphorisms, fascinate themselves with numerical symmetries, and sometimes
reason analytically, very much as we dO'21

Hansen has reviewed the long career of Graham in regard to rationality and such prob-

lems as factlvalue dichotomy, contrastive anti-rationalism of Chuang-tzu, and nominalismfreal-

ism. For Hansen, however, Western rationality depends upon the Euclidean deductive-proof,

demonstration system along with a belief-desire psychology. What is of intrinsic interest for us

is his conclusion of Graham's investigation as it bears upon "language":

The Chinese viewed language as playing essentially a guiding role, not a
descriptive one. (They were interested in ethics, not metaphysics). Their
interest in language centered on the word, not the sentence. They based their
analysis of disagreement (pian) on how we project distinctions on things, not on
our proofs and presuppositions. Thus they had no sentence-based is-ought
distinction...The concept of knowledge is closer to skill than to belief' 22

In summary. the focus on ''word'' instead of sentence is probably based upon the fact

that most people do not believe that Chinese has a "grammatical" structure. The Chinese solves

this lack of grammar through language as name/actuality (minglshih) and its comportment with

nominalism. The word is not necessarily the important factor of meaning, since Ricoeur would

point out that the unit of meaning involves more than words, sentences, and can involve larger

units such as paragraphs, and even whole texts and "works" in general'23Any word takes on

social-historical fossilizations, and changes yielding cumulative meanings within a larger context
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and depth of cultural understanding through repeated re-eontextuallzatlons In our dialogical

conversations.

1.2.2: COMMUNICATIVE ACTION AS A DIALOGICAL CONVERSATION.

Habermas characterizes Weber's rationalization as a "monological" approach which is

concerned with the successful adaptation of an individual organism in its adaptation to its

contingent environment, its deliberation of alternative courses of action, and the attempts to

control by coercion, or force some of the conditions of the environment, which can lead to a

form of "instrumental mastery" of environment Weber parts company with communicative

action, in that the monological approach Is not "interpersonal," but focuses only on the

"purposive activity of a solitary acting subject. "24

For Habermas, communicative rationality is primarily "dialogical" and Is defined In terms

of ''the unconstrained unifying, consensus-bringing force of argumentive speech, to assure

themselves of both the unity of the objective world and the Intersubjectivity of their iifeworld."25

This statement contains the criteria of how we get any kind of consensus: ''the force of the

better argument."28Dialoglcal activities display both "communality" and "commonality" found in

the processes of reaching understanding amicably. Byaiming at consensus, interpersonal

relationships between participants presupposes "formal commonalities" that contribute to and

are constitutive for the "reaching of any understanding at all," i.e., fore-conceptions, conceptual

schema, etc"27

Habermas uses "rationalization" to mean the increasing of the rationality or reasonable

ness of social action. In communicative action, as contrasted with purposive-teleological action,

rationalization is the "extirping those relations of force" which are set in the very structures of

communication, and by attainment of "consensual regulation of conflicts" hence overcoming

"systematically distorted" communication.29This enterprise of rationalization is Habermas's

"critique of ideology." His aim is the reconstructive science which provides methods for the

overcoming of "systematically distorted communication" due to ''force'' (coercion) and aims
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toward the ideal of "unrestricted and unconstrained communication," or the assurance of

guaranteeing the openness of our horizons of communication.

The key turning point is comparing a strictly logocentric, agonal-dualistic, dichotomizing

logic which emphasizes ''force'' (domination and control) as against a more "sweetly" reason

able way of dialogical and mutual reciprocity (cooperation, negotiation and compromise), which

tends to separate East and West. There will be some point of overlapping consensus between

communicative action and communicative reception which acts to bring about a fusion of

horizons of Habermas's communicative action with the Chinese drive toward sweet reason

ableness. Also, Graham points to the kinds of "binary oppositions" used in yin-yeng, dark-light,

etc.. types of correlative thinking. Correlative thinking can be contrasted with the "chain of

oppositions" that J. Derrida points to as part of legocentric thought in the West. 29Furthermore,

these chains of oppositions are dualistic: BeinglBecomins, Appearance/Reality, Reasonl

Experience, etc..

Graham has indicated that "arguments" are very rare in Confucius, while Mo-tzu sets

out from "empirical facts" to support his arguments. Me-tzu had a great interest with dialectics

and argumentation (pien) and this constitutes the first textual evidence of "rational discourse."

But the later Mohist's form of argumentation (pien) is not the Western form of logic requiring the

discipline of "formal procedures," rather it is better called an "art of discourse."30 Graham also

points out that lao-tzu's use of poetic language is another way of "deeonstrucnnp," or under

mining conventional oppositions. In the West, it is Kuhn's proposal that there are "paradigm

shifts" which account for "correlative switches'''31Hence, if we consider the "minimal" kind of

rationality such as that of Steven lukes, which depends upon the criteria of the logic of the "law

of contradiction" and a minimal theory of coherence, Chinese rationality would not even meet

the minimallimin or floor of Western rationality'32ln Chuang-tzu, the living logic is ''this''

becomes "that," and vice versa, In a relativity of perspectives.

Graham suggests that there is a parallel between Western Sophist thinking, which is III

and Chuang-tzu's answer to Hui Shih, the Sophist and the Later Mohists.
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We have a continuing controversy over the place of reason, in which Chuang
tzu answers Hui Shih and is in tum answered by the Mohists'33

Hui Shih's Ten Theses led to paradoxical results. Chuang-tzu dealt with these in order to draw

out the undecidability of "this" and ''that,'' especially in settling an argument by bringing in a

third party.

Hall points to some residue of "irrationality" in Western philosophy which has been

excavated recently by Heidegger in his questioning of the Seinsfi-age and the residue of

"mystery" in the ontology of Being. Hall calls this enterprise in the West, "self-referential

inconsistency," which is also identifiable with the mood of "irony," the inability to explain why

things are as they are in this world.341t is this irony which produces "paradoxical" gems in

Chuang-tzu and Hui Shih. Hall also claims that we must recognize "aesthetic and mystical

resources" as elements In reconstructing our philosophies; in both Wlttgenstein and Heidegger,

the "mystical" borders on the limits of language: 'Whereof one cannot speak, be silent."35The

appeal to the "aesthetic and mystical resources" gives some Western philosophers a way to

make intimate connections with the Chinese world-view: Oriental philosophies are "putatively

aesthetic," while Anglo-European thought is basically "rationalistic" (logos and archei, princi-

pled)'3SBut neither is able to achieve their announced ideals, East or West. It should be noted

that even in Wittgenstein's language games, there may be "mutually incoherent games" based

on different rules which define the "culture"; this "incoherence" give us rules of "alternative

discourses" which create ''vagueness,'' rather than certainty, in communication actions and

receptions across certain boundaries'37

Similarly, we can see this self-referential inconsistency in Chinese philosophy too.

K. M. Wu sees this In his interpretation of Chuang-au, especially In the "uselessness can

be useful": i.e., the useless tree, the useless gourd; "great utility is useless'''37Wu is also

against reading and interpreting Chuang-tzu in literalistic-cognitive terms, as a "problem-solving"

approach which is typical of Western philosophy; rather it is Chuang-tzu's "indirection" through
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the use of metaphoric and evocative language that is typical of his "goblet rationality."39This is

the beginnings of a "sweet reasonableness."

For Hall, another source of irrationality is in our cosmogonic myths: In Plato's Timeeus

there is an "imposition of order through persuasion" (peitho)--i.e., the process of rationalization:

Reason overruled Necessity by persuading her to guide the greatest part of
things that becomes towards what is best; in that way and on that principle the
universe was fashioned In the beginning by the victory of reasonable
persuasion over Necessity. (Timaeus)'40

Chaos, the primordial beginnings, or origin of things, is already "irrational," from which such

terms as "confusion, disorder, and the yawning abyss" are synonyms. Hence, it is this "reason-

able persuasion" that sounds "sweetly reasonable," because it involve some "rhetorical" persua-

sion, in the same way that iIIocutlonary "force" Is a gentle way of "persuasion" to have people act

in accordance with speech-acts. However, we must remember that Plato said long ago that the

Timaeus is a "likely story," a myth.

Another fundamental approach is that of "commensurability" which Richard Rorty

defines as anything that can be brOUght undera "set of ru!i1'!; which will tell us how rational

agreement (consensus) can be reached on what would settle the issue on every point where

statements seem to conflict'''41In this same vein, Richard Bernstein would compare three main

features of rational disputes: "incompatibility, incommensurability, and incomparability."42

Incompatibility is based on logical consistency/coherence criteria, which means that Chinese

logic may not qualify in this regard. Whereas the "incommensurable" movement would involve

Thomas Kuhn and his paradigm shift and Paul Feyerabend's Against Method, where he

attempts to be more "reasonable" than "ratlonal," I reserve "incomparability" for Chinese

counterparts, particularly for the two major Taoists, lao-tzu and Chuang-tzu. They stress

tzu..jan to be the "uniqueness of phenomena," hence it is an "incomparable" viewpoint. East-

West philosophy is "incomparable," rather than Incompatible or incommensurable.

For Habermas. what Is most Important is the control of the "irrationa'" factors of

"systematically distorted communication," which is usually associated with "action" as

25



domination, or the use of force. Cognitive-instrumental rationality is considered by Habermas to

be a derivative form of communicative rationality, but there are features of the former which

gives clues to problem-solving actions as reactions to "stimulated responses."43Graham calls

this in Chinese ken-ying. These outer stimuli Habermas calls "quasi-actions," which give us

indicate til subject's capacity for action. Habermas would accord these quasi-action only a

"figurative" sense of rationality.

Habermas criticizes Arthur Danto's "basic actions" as identified only with "bodily

movements." Habermas believes that Wittgenstein's "rule-governed behavior" and Danto's

"basic action" are both misleading: "A bodily movement is an element of an action but not an

action."44ln this regard, Habermas makes a distinction based on "causal" and "semantic"

relevance, where the latter "embodies a meaning." I would like to reserve this distinction to

connect actions which are "bodily" (t',) and yet continuous with the "gestural" forms of "symbolic

interaction," which are also considered an advent toward communicative action. Merleau-Ponty

says that human gestures "signify" and "inaugurate a meaning" and form its own syntax for

signifying·45

According to Michael Polanyi there are three types of semantic meanings: (1) indica

tion (designation, deictic function), (2) symbolization, and (3) metaphoric meanings. He gives a

supporting analysis by the use of his subsidiary-focal structure of language, and through the

emphasis of selective "intrinsic interest" he places on one or another of the triadic aspects of the

subsidiary-focal-ourselves structure as a means of distinguishing these various kinds of

semantic meanings.48 He points to the "indwelling" within the ''tacit'' dimensions of our

subsidiary clues in our background (proximal) awareness of field-focus "personal" involvements

or interactions. This indwelling is an "extension of our body" into things like probes, instruments,

or intellectual tools and dwelling in them in order to gain more knowfedge.47lt is Cook Ting's

knife, the extension and Indwelling of his spirit.

Mead gives the paradigm case of gesture-mediated interaction of two dogs approaching
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each other, circling, and presenting gestures and "adaptive responses" to the other dog, which is

the beginning of signal-languages. Mead calls this dog paradigm the "conversation of gestures."

It is the "adjustments" which are made by the dogs to each other (stimulus-response) which

then makes it a "significant gesture." Mead defines gesture as ''the beginnings of social acts

which are stimuli for the response of other forms" and the criteria is whether a gesture has an

"idea," or "intention." Behind intention is a "significant symbol"; when it calls out the "meaning"

in the other it reaches the status of "language."48

Mead's theory of action, the conversation of gestures, is hailed by Habermas as the

"paradigm shift" from purposive rationality to communicative action'49Since Mead is also part of

the pragmatist tradition, his paradigm shift is a critique of the Pragmatisfs "instrumentalisf'

means-ends reflective method which is still purposive-teleological to a more "communicative"

theory of action, where "the theme of intersubjectivity and self-preservation" again comes into

the foreground. The concept of the "taking of the attitude of the generalized other" is part of this

participatory communicative action. Habermas is also quite appreciative of Mead's "discourse

ethics" which recognizes the "emancipatory" conditions from all blockages to communication.

Mead also recognized the use of language as a "medium for reaching understanding" and

language as a medium for "coordinating action and socializing individuals."

Mead viewed the transition from gesture-mediated to symbolically mediated
interaction exclusively under the aspect of communication; he shows how
symbols arise from gestures and how symbclic--intersubjectively valld--meaning
conventions arise from natural meanings'50

Mead still seems to be tied to "intentional semantics." Though Mead would define

"meaning" in terms of gestures, Merleau-Ponty takes gestures as the matrix of "incipient"

meanings: There is a threefold relationship of a gesture to first, second organisms, and to

"subsequent phases" of social acts and this threefold relationship constitute the "matrix" within

which meaning arises'51These relationships follows Mead's perspective on ''the gesture in

general, and the vocal gesture in particular. which indicates some object of common interest."

Communicants can "call out" meanings in the other as a "significant gesture," or "symbol. "52
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Mead stresses the "internalization" (or embodiment) of the "external conversations of

gestures" as the essence of thinking and intelligence in social actions, sharing the "same

meanings" for all members of a language community.S3Mostof all, this internalization is based

on the mechanism of a "generalized other,"54or ''taking the attitude of the other," or putting your

ego into the shoes of the "alter." Polanyi does point out that "indwelling" can be illustrated when

we find acceptance to moral teaching through "Interlorization":

To interiorize is to identify ourselves with the teachings in question, by making
them function as the proximal term of a tacit moral knowledge, as applied in
practice. This establishes the tacit framework for our moral acts and
judgments.55

The tacit dimension Involves a penumbra, or fringe, of vagueness which we cannot articulate

very well even when we do something skillfully. Indwelling amounts to tacit knowledge which is

"personal:' rather than impartial or non-commitsl observers.

Habermas points out that Mead's paradigm "explains the evolutionary transition from

subhuman interaction mediated by gestures to symbolically mediated interaction. Ii Mead's

comunicative theory lacks several things, which can be remedied by Wlttgenstein's "rule-

governed behavior," and by an emphasis on communicative action by restricting it more toward

"reaching understanding." But most of all, Mead lacked a phylogenetic perspective, though he

emphasized the ontogenetic development along evolutionary lines onIY.58This lack has to be

supplemented by Ourkheim's origins of religion and his view that ritual is the "preserved fund of

social solidarity" stemming from the sacred foundation of primitive society and the subsequent

"linguistifaction" based on a "rationalized Iifeworld with differentiated symbolic structures. "57

Habermas concedes that there are several kinds of validating claims: i.e., truth-claims

concerning states of affairs, normative claims involving standards of judgment, and claims

concerning the "appropriateness" in regard to shared values.50Whitehead also says that the four

criteria for testing of philosophical propositions are ''validity, truth, interest and imporlance."59

Validity and formal truth are normally judged in terms of logical consistency, while interest and

importance are matters of "feelings" and their expression. In summary, dialogical conversation
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can be validated through various approaches to gain consensus. In the next section I shall deal

with the active-passive aspects of communicative action and receptivity.

1.2.3: COMMUNICATIVE ACTION AND RECEPTIVITY.

In order to tie In with the formal-pragmatics of active-passive aspects of communication,

Hall sets forth Arthur Deikman's distinction between the "action" mode and the "receptive"

mode:

The action mode of organization functions to provide the primary means for the
manipulation of the environment. 'The action mode is a state of striving,
oriented toward achieving personal goals that range from nutrition to defense, to
obtaining social rewards.' ...The receptive mode concerns the Intake of the
environment rather than its manipulation. Its attributes...are 'diffuse attending,
paralogical thought processes, decreased boundary perception, and the
dominance of the sensory over the formal.'eo

Communicative receptivity is tied in very intimately with the need to consider the incipient

meanings which can be generated from quasi-actions and "bodily movements and operations"

in order to inaugurate and embody meanings In his actions or receptivlties'61Hall ties the

active mode to "causal efficacy," whereas the receptive mode is exemplified in the medltational,

Tantrlc mystical tradition, as well as to the "holistic," "a-causal orderedness" (Jung's synchro-

nicity)'e2These latter receptivity traditions are all "indifferenf' to causal explanation.

We can illustrate this by taking a lesson from the I Ching; communicative "recap-

tivity" is the yin side of the polarity of "passive-active" (the latter is the yang side). For the Chi-

nese, according to Graham, "correlative thinking" using "binary oppositions" (i.e., yinlyang) are

complementary of each other. The practice of the West excludes one side of an opposition

and emphasizes the priority of the other: "The West strives to abolish B and preserve only A."63

Appropriately both sides of an opposition ought to be preserved in order to achieve

mutual validity and consensus of viewpoints. In this regard, it is not just the limitations in the

exercise of the dominance of power, coercion, or restrictions of horizons. Hall wants to maintain

a "balancing of the active and receptive modes," the yanglyin forms of experienclng'64Hali

further sees the Buddhist view of causation as ''the cause-situation as a 'network' of interde-
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pendent, co-existent and freely cooperating forces."6sAnalogously, K. M. Wu refers to Merieau

Ponty's "lived body" as a "network of relations," when he is talking about human "piping" and its

"resonance" with heavenly piping'56

In order to determine a criteria of rationality for Chinese sweet reasonableness, I shall

use Hall's main thesis that Western Reason is based upon a Iogocentric (archei, or principles),

vis-a-vis the Taoist Chaos, or an-archai: to "carve" the Uncarved Block leads to determining

and differentiation of a "privileged" order from among the "sum of all orders," forming a corpus of

"discursive knowledge," while the grasping of tao, the Uncarved Block is a matter of intuition,

and not of reasoning'57ln Whitehead's terms, there is enough "chaos" and ''vagueness'' to

display some aesthetic "patterning" (order) as well as portraying the "novelty," or spontaneity of

creativity.68

Another form of Chinese reasonableness is based on "centrality" and "constancy"

(chung, yung) which involve "compromise" and "negotiation." Also, the Taoist emphasis on

pliancy. fluency, and suppleness (new-born babe) can be contrasted with the Western ''vio

lence," "coerciveness," and "irruption," which Heidegger illustrates the enterprise to ''wrest

Being from Becoming." Most of all, Mencius would point to the "heart-mind" (hsin), as a

"sense of the heart," rather than that of the head'S9

K. M. Wu would liken Chinese reasonableness with Chuang-tzu's "goblet rationality,"

which is a "logic of life" and not a coldly calculating machine mind. Goblet rationality is

attuned to the resonance of what things are in themselves, subject to the evocative, sugges

tiveness of receptivity to metaphor, image, parable, narrative, and poetic uses of language.

Goblet words are the "metaphors" and "images" (meaning complexes, hsiang), which fill with

fresh flow of meanings which have not yet attained that clear-cut discrimination (pian) which

make the evocatlves literal ''things." There always remains a residue and an aura of "non

discursiveness" In the creation of metaphors, images, etc ..
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The tacit, forgetful use of instruments (signs, tallies, words, fish-traps, goblets)
obtains in the atmosphere of self-forgetfulness...Heaven and earth fill those
imperfect vessels (goblets, tallies, etc..) with their perfections which shines
through their very imperfections. Their imperfections are a metaphor for
perfection. Imperfection represent the peculiarities of individuals, to be
creatively used as metaphor and goblet for perfection'10

He further adds that

Such fluid goblet rationality is typical of Chuang Tzu. And that for good reason,
he would add, for it is a fitting way to reflect (on) the flow of reasonableness
in actuality'11

The essence of goblet rationality is based on the fact that the writer can disown what he

"intends" or "means," and the reader is forced to provide his own interpretive meaning when he

reads and understands the matter of the text, not literally, but with a "metaphorical." poetic

attitude.12The writer tips the goblet toward the reader, full of polyvalent meanings, which the

reader may receive, accept or reject, and he in turn will fill the tipped goblet with his respon-

sive (ken-ying) meanings, and vice versa. The goblet may be half empty, rather than half full.

Goblet rationality is closer to correlative thinking and has the features of "ambiguity, vagueness,

and incoherence," which are associated with metaphorical use of language, rather than the

sense of "univocity" associated with rational thinking: "Metaphorical and imagistic language is

grounded in correlativity."13

This goblet rationality is also analogous to Rorty's distinction between systematic

philosophy and edifying philosophers. Rorty characterizes "edification" as "incommensurable"

ways of talking with an incommensurable vocabulary. Edification also consists in the "poetic"

activity of thinking up "new aims, new words, or new disciplines." It is, thus, an "abnormal" kind

of discourse:

For edifying discourse is supposed to be abnormal, to take us out of our old
selves by the power of strangeness, to aid us in becoming new beings'14

I suggest that this "evocative" mode of goblet rationality complements the alternative

view of "rationality" as "sweet reasonableness," which is centered in "communicative

receptivity," a sensitivity to passive-responsiveness, and social cooperativeness i.e., Cook Ting

and his "skill" (knack) in concentration, or focus upon being responsive to the "insistent
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particularities" of the joints, divisions, and tendons (articulations) practices his butcher art, and

yet sees the whole body (t'/) of the ox.

1.3: COMMUNICATIVE "CONSENSUS"AND AESTHETIC RAT10NAUTY

Hall raises some questions in regard to "consensus" and "consensual understanding"

which border on problems and issues of the relation of the theorialftheory/praxis. First, consen

sual understanding is dependent on the consideration of praxis as "action," which is suspect in

its association that "action expresses 'true' principles (archai vs. chaos)." Actions in the

Greek political tradition aim at "greatness," "glory," which are deemed important "agonal"

values in a culture. Hence, Hall concludes that consensus is at bottom "valuational" (political,

ideological), and not just "rational" in import. Second, in the public arena, the dialogue for

consensual understanding depends on "ideologically manipulated issues.",

Most of all, any appeal to tradition as the authority for consensus, according to Hall, is

an appeal to "narrow provincialism." Other narrow appeals to "sacred pasts," or to "history,"

are equally suspect. The Chinese may be too tradition-bound as contrasted with historical

peoples'2placing more reliance on tradition as their mode of gaining consensus. Clifford

Geertz has made a crucial distinction beween anthropological/cultural reasons for local/provin

cial! cultural experience-near and globall experience-distant viewpoints.3ln this regard,

Habermas would say that we share a common heritage, which is our "Iifeworld" from out of our

past, but there is no guarantee that we all see these past events in the same perspeetive.,

Previously in this paper, it has been noted that the lifeworfd is a taken-for-granted, pre

decided bunch of premises which one share as "communal," and holds in "commonality" for

consensual understandings. However, there is always the confrontation of tradition with

criticisms and novelties of the present situation and hence the possibility for the dissolution of

consensus of lifeworld premises. If one add to that the suspicions of "rationalizations" or

valuational ideologies, it is difficult to decide what is of intrinsic value and what contributes to

the achievment of a rationalized order.sA good example of an unreliable interpretation of
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"shared" historical reasoning is pointed out by Phillip Huang. In 1543, parts of the Book of

History was found to be a forgery. This and the fact that the Duke of Chou declared in 1122 B.

C. that the Shang dynasty was conquered by the Chou because the last king of Shang could not

"continue to enjoy the mandate of heaven" now makes it much more difficult to re-interpret the

lessons form the past.s

Hall has distinguished three kinds of praxis: praxis as production (Marxist), praxis as

communication (Peirce), and praxis as "action."7Habermas combines the latter two into

"communicative action." Hence, there will be some unwanted associations with "action" which

may need to be discarded, or qualified, in favor of less "aggressiveness" and "selt-assertive-

ness." One distinguishing feature of communicative action is that it is not oriented toward

"success" as is evidenced by purposive-instrumental actions, but aims at reaching under-

standing. One can extend this so that it will accord with the Taoist criteria of being "non-

contentious," or non-contending.

For Hall. it is ''tradition'' which is the source of a self-conscious sense of consensus;

the sharing ('we'1 of a consensual understanding in the lifeworld of a tradition, however, may

involve some "alternative" cultural sensitivities and viewpoints which in turn may dissolve

consensual understanding. This is the same point that Ch'ien Mu makes in regard to tradition

as a matter of "similarity" and "convergence," in order to achieve consensus within a tradition (a

philosophic school (chia), a discipleship). And Mencius considers these deviations as

"heterodoxy." There have been many controversial debates on what is "orthodox" and what is

heterodox; Mencius in a long section in 38/9, attacks Yang and Mo as "heterodoxy." Ch'ien Mu,

also, takes Chu Hsi to task in his supplementary commentary of ke-wu, in the Great Learning,

In using his own ideas to fill the gap that existed in the interpretation of this
Classic, Chu Hsi has obviously violated the dictum of 'transmitting but
not innovating.'a

Hall characterizes Western "cosmology" as a view of a "consensual world" which is

something in which we are comfortable, something Intelligible and therefore contains a ratio for
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measuring, or gives us a rational explanation of our Iifeworld. One may start off with a comfort

able mythos of a world, but gradually shift over to a secularized logos, a bid for the

"rationality" (ratio-commensurability, measurability) or "intelligibility" of an "ordered cosmos,"

hence a "logical explanation" for the metaphysical existence or "reality" of a universe.g

In the West, the "tradition" seems to be a technological understanding and trust in the

theoretic grounding of scientific method as the main means for "imposition" of consensus, an

announced kind of "scientism." Technology, not science, the logos of techne, is now accepted

as the common schema within which there might be realized some degree of unity and

coherence at the level of social practice. As a consequence of this development, technolo

gical visions are being forced to accomodate to the technological imperative'fO This "scientism,"

or the "machine, calculating-mind," is in stark contrast with the more "humanistic" tradition in

China. This "humanistic tradition" is the matrix of consensus for the continuity of the values of

"ritual, habit and individually supported institutions," from which they will select the best for

transmission of their cultural values. f fThe Chinese do not have a scientific-technological

tradition, sufficient to accomodate a scientific "consensus."

1.3.1: AESTHETIC "CONSENSUS".

It is even more difficult to arrive at an "aesthetic" consensus. The artistic tradition

emphasizes uniqueness, novelty, creativity, and makes it difficult to get an aesthetic consensus,

because of the categories of the individuality of tastes, stylistics, genre, literary dictum, stan

dards of wen (elegance, flowering of ornamentation), and interpretive procedures for applying a

living prosody, etc.. Aesthetic "tastes" are something which one does not dispute, though there

may be consensual agreement in valuing or interpreting a work of art. K. M. Wu suggests a

paradigm for aesthetics is like the "culinary art." The art of life (and politics) is like "boiling a

small fish" and "eating it." He also suggests a "musical hermeneutics," which brings about

harmonizing effects in our culture. Wu holds that aesthetics must be thought of as a "cosmic

attitude."
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Hall's questioning of a "converging" consensus is seen in the Habermas's-Gadamer's

debate on the latter's presupposition: that "hermeneutical clarification" leads back to consensus

which has been "reliably established through converging tradition''''2Habermas claims that,

in principle, any consensus is "suspect" of being enforced by a "psuedo-communication,"

especially in regard to the "prejudgmentsl structure" of the understanding of meaning. Here one

cannottell whether an achieved consensus is a ''true'' one. Hence, we need a critical under

standing to distinguish between the true and delusionary (systematically distorted communi

cation). This "critical" understanding of meaning was pronounced by Mead in his universal

discourse to be the ''formal ideal of communication." According to Mead, a kind of "democracy"

would exist in an ideal case wherein "each individual would carry just the response in himself

that he knows he calls out in the community''''3Even in Mead, the emphasis on "universality" or

"democracy" is a Western preoccupation, for which the Chinese have no counterpart tradition.

This kind of consensus that Mead considers as "calling" out in the other the same

attitudes toward our symbolic interactions with one another, is in accordance with a sort of

"discourse ethics," or discourse manners. Hence, the basis for consensus is possible in the

way a society uses its language in its practice of the iIIocutionary force of its various "perfor

mative verbs," i.e., is how words are used to perform acts of assertions, give directions, commit

oneself to a position, express our feelings, and make declarations. I shall show later that for the

Chinese, most of the graphs that have yen (speech) as a component part are locutionary and

iIIocutionary in semantic potential and significance.

Ricoeur, contrasting the "hermeneutics of tradition" and the "critique of ideology,"

considers that "consensus" must be something that is entertained as a "regUlative idea,"

especially in regard to projecting of communicative goals to "anticipate an unlimited and

unconstrained communication." Hence, any "distortions" must be based upon a "regulative

idea" such as "the overcoming of cultural distance" when the transmitted works of

the past are Interpreted.14 A critique of Ideology, Involves a critical "re-construetlon" of heritage.

Ricoeur evaluates Habermas's basic "interests," within the context of the critique of ideology'1S
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Hall identifies Western "creativity" with the agents exercise of agonal "power," the

domination or coercion upon others; whereas the possibility of "ek-stasis" (with its complement

of "enstasis") will give us the experience from within, rather than external power being exercised

on us and dominating and controlling us. This self-creative process must be "grounded in the

dynamics of aisthesis. "16Aisthesis is a function of "enstasis, ek-stasis, and eonstasis." Gaining

consensus, then, is a selective, creative form of life. And aisthesis is a holistic response to our

perceptual and lifeworld; Merleau-Panty would agree that the "lived body" Is not simply a

physical object, but should be better compared to a "work of art" and it is best thought of as a

"nexus of living meaning"; Following Herder, the "lived body" is a sensorium commune,

Kant's sensory manifold, an aisthesis'17

Aisthesis is not an "instant" response, but rather repetitions of whole-part stimulations

and sensitivities of response. Ir ia a re-visiting of the same experience in enhanced ways.

Whitehead calls it ''vivid immediacy" re-visited. Since Hall believes that "consensus" is primarily

''valuational,'' it is not the propositional forms which are deemed as "interesting" or "important."

Aesthetic order "transcends language," while at the same time, an aesthetic critique does not

"dismiss rational or logica! systems," but incorporates and harmonizes them with the aesthetic

criteria of "intensity" and "contrast," which are the main criteria of Whitehead's aesthetic

order'1Sltis also pointed out by Hall and Ames that aisthesis deals with perceptions and phases

of experience which are "more primordial or primitive than consciousness," i.e., Whitehead's

mode of causal efficacy is not the normal form of causality, but an incipient type of meaningful

acts and emphasis on ''feelings.''19Whltehead's "symbolic reference" Involves both "causal

efficacy," on the one hand, and "presentational immediacy," on the other hand.20Causal

efficacy is fairly "un-conscious," almost reflex movements like a jelly-fish advancing toward its

prey.

Merleau-Ponty compares the "lived body" to a work of art, instead of emphasizing the

body as a physical object. He also analogizes this identification with the spoken word as not
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only significant through the medium of individual words, but also through prosody items: intona-

tion, gesture, and facial expressions as incipient meanings about to be inaugurated. Our lived-

body is comparable to a work of art in that it is a "nexus of living meanings."21The lived-body

brings aesthetic expression into being or makes it effective, and does not merely translate it.

Our motor habits and intentionalities find their expression in works of art, such as poetry. Poetry

may be narrative in form, informative and inaugurating incipient meanings in novel use of words,

in the same way a painting suggests or evokes mood, variety, and novel perspectives. Merleau-

Ponty takes painting as the archetype of the lived body tending toward a work of art. This view

parallels the aim of aesthetic harmony, on the "theorlal" level, based on the "articulation of

differences" and the correlation of these differences in "polar relationships" which brings about a

"balance of opposites."22Most of all, the kind of unity aimed for in aisthesis is never "finally

completable" (ironic) , just as in hermeneutics there is no ''finality'' to richness of interpretations.

The particularities defining the (aesthetic) order are unique and irreplaceable
items whose nonsubstitutability is essential to the order. No final unity is
possible on this view alone, were this so, the order of the whole would dominate
the order of the parts, cancelling the uniqueness of its constituent particulars'23

The unity arrived at by holographic details is only an ad hoc unity of irreplaceable items; take

away anyone item in an organic work of art and the piece falls apart.

1.3.2: LANDSCAPES AND POETRY; RITUALS AND MUSIC.

A basic aesthetic question which is frequently raised in Chinese aesthetics is how to

relate calligraphy, landscape painting, poetry (odes), music-ritual (Confucian Ii-yueh), dance of

Cook ling, and literature in a meaningful way. For example, K. M. Wu describes the practiced

hand and brush in calligraphy as the "simple naturalness of the painter painting the world"; it is

the lived body of the painter who ''walks into his own painting--singing the world as he lives at

home (indwelling) in it." It is his world of his own making (tsaa hua), hence he is at home in it. It

is his cosmic attitude, his completeness of his sociality with his inner and the outer (nei-wB/)

worlds. lit Is also the hand, the motor intentionality, which encapsulates calligraphy as a

consummate poetic (pciesis-techne) art:
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The brush just movesas it 'paints' the flow of things with the calligrapher's hand,
the hand in the world introducing Itself Into the world, and the world going into
the mind-heartmovingas the hands moves--in simple naturalness,yet
according to the social conventions governing the calligraphic condensation of
images, ideas and Imaginations in specified patterns.24

Fromthe practice of calligraphy (poetry) , It is buta short distance to landscape painting, a

cosmic attitude. A brief poem is frequentlyInscribed in the fringes of Chinese landscape

painting. This is a good attempt of the meetingof poetry, calligraphy, and painting.

This polar type of correlating differences is typical also of art as Whitehead sees it. He

calls It the "vivid intensity of polar contrasts." These differences in Whitehead's terminolOgy are

functions of "insistent particularities." The detailsof a Work of art adumbratesthe whole (holistic

intuition).

Confucian thinking presupposes a preference for 'aesthetic order' involving the
emergence of a complexwhole byvirtueof the insistent particularitiesof
constituent details...to the extent that the various orderswhich characterize our
modes of togetherness are functions of the insistent particularities whose
uniquenesscomprise the orders, we are authors of an 'aesthetic' composition.25

Oneshouldnot forget that uniqueness is a majorcharacteristicof any work of original art. The

Confucian measure for aesthetic harmonyis based on yi defined as "aesthetic rightness":

Rightness as aesthetic harmonyis iii functionof concrete, immediate
precognitive choices made by the creatoror appreciatorof a given
harmony...That the alternatives as such are not consciously entertained
indicates only that these are notcandidatesfor reflective deliberation...
agony is involving clearly discriminated aestheticchoices aimed at the
realizationof the most intenseformof harmonY.26

Whitehead would call this egon the ''feelings of contrast,"the felt many as one, a

"synthesis of entities into one prehension."27Hence, aesthetic rightness, yi, is the harmonizing of

disparate elements within an intuitive, holistic context, without the use of yu-wei, analytic.

deliberative-purposive thinking. Also, aesthetic rationality Is justifiably judged by the criteria of

"incomparability," since the synthesisof everyaesthetic event is aunique, novel, spontaneous

work of art Most of all there Is always a penumbra of ''vagueness'' when we focus on the

horizonal field, aspectswhich are still "chaotic,"fuzzy, and a "blooming buzzingconfusion."

Whiteheadalways wants us to recognize the proper amount of vaguenessalong with width and
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richness of aesthetic events. There is a sense of rhythm of the yin-yang forces, each comple-

menting each other, to the extent we see the rhythm of broad nature, the constancy (chang),

regularity and continuity of man's dispositions, and the coincidences (Jung's "synchronicities'1

of rhythmic interactions, which forms the poetic cycles of man's expressiveness in the creative

arts of mankind.

Hall inclines to an "aesthetic rationality" when he interprets Whitehead's creativity:

Whitehead claims that 'the function of Reason is to promote the art of
life' ...Reason promotes the art of life by promoting the self-discipline of vivid
immediacy. Here we find the basis for uniting of the aims of theoretical and
practical reason in an aesthetic methodology. Theoria and praxis are united by
aisthesis·28

The conclusion that "theoria and praxis are united by aisthesis" is repeated by Hall in his

discussion of Dewey's "aesthetic quality" of the "consummatory phase of experience":

For Dewey, both intellectual enquiry and moral action require the aesthetic
qualify if they are to be integral modes of experiencing. The consummation of
an act of experiencing necessarily involves the aesthetic quality. This is the
ground of Dewey's resolution of the dichotomy of theory and practice. Theoria
and praxis are are conjoined byaisthesis.29

In either Dewey's or Whitehead's version of aisthesis, one notes that the trichotomy

of theoriaftheory/praxis means that the dichotomy of "theory and practice" is shifted to that of

''theoria-praxis,'' which can be translated as "contemplative, holistic intuition" and the practice of

"constasy to produce aesthetic "harmony." Theory, for the Chinese, can be fun, (as in Chuang-

tzu's Ch'i Wu Lun), which was translated by Graham as a criteria for "sorting out," or "The

Sorting Which Evens Things Out.II

The Chinese do not have a tradition of dichotomizing theory-practice, knowledge-action,

and words-deeds. These would be the parallels of Hall's theorialltheory/praxis trichotomy and

dichotomies therefrom. If there is "mutual reciprocity" (complementary oppositions) of opposl-

tions, then these dichotomizing moves of the West would be modified and become "sweetly

reasonable" opposites which are Interpenetrating, and tnteracnve "hinges" which swings In and

out, across and then disappears into the "Other. "3DThere is no separated "altereity" but a
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"belonging together" of opposites (Dasein being-with-others-in-the-world), in a somewhat

"centering" and centripetal mode'31Harmony, or harmonization, is an aesthetic criteria similar to

the integration involved in organic "wholes," or alternatively, holistic intuitions of concrete

"insistent particularities" integrated into aesthetic wholes, or works of art'32The world is not a

machine, but a ''work of art."

Harmony is to be contrasted with logocentric criteria of consistency, coherence,

simplicity and elegance. The latter two criteria tend also to be aesthetic in character. In his

phenomenology, Peirce held that aesthetics is the science of ideals, ethics is based on

aesthetics, and logic is based on ethics'33Whitehead uses "harmony" as an aesthetic measure

of ''the combination of width and narrowness" of feelings, and the tensions of contrasts:

Triviality is due to the wrong sort of width;...it is due to width without any
reinforced narrowness in its higher categories...Some narrow concentration
on a limited set of effects is essential for depth; but the difference arises in the
levels of the categories of contrast involved.34

For Whitehead, the cosmological doctrines of "immanence of law" and "cosmic epoch" pro-

motes the notion of a "plurality of world-orders";3Sln aesthetic terms, there is no single world-

order which works of art must display. Alternative world-views (cosmic epoch) enriches the right

sort of width, depth, and enhancement of vivid immediacy.

Hall would say that "holistic" intuition is to be taken in the sense of "constasy," which is

an integrating form of understanding, in contrast to "ecstasy," which is to stand apart from

"enstasy," which looks inward. Hall associates the constatic mode with F. S. C. Northrop's ''the

Undifferentiated Aesthetic Continuum."36Constasy is connected with the "receptive mode of

consciousness."

What if we were to ask after the nature of things as construed from the receptive
mode of consciousness? Would we not be required to envision the world in
terms of non-assertiveness in thought, action and feeling? And would not this
lead us to picture the world as patterned by relations among events indifferent to
causal explanation...The understanding of such a world is possible because of
the sense of eonstasy, which allows us to experience the Totality as the sum of
all termini of acts of intuition'37

The pattern of the world which is "indifferent" to causal explanation is the key of pointing
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toward "order within Chaos," or "disorder." And our holistic intuition of constasy is the integral

"wholeness" which may be a novel kind of "harmonious" integration of the tension of contrasting

elements in the "clutch of vivid immediacy," Whitehead's way to describe "aesthetic rationality."

In Adventures of Ideas, Whitehead speaks about "tragic beauty" as the kind of beauty that

displays "irreducible contrasts." At the same time, this is part of his thesis that beauty is wider

than truth, and from this ''truthful beauty."38

An aesthetic "harmony," then, is a "holistic understanding." Too often the term "intuition"

connotes only an "immediate grasp," a synoptic comprehension, or something which involves a

"facuity" of intuition as compared with deliberative understanding. Instead one may focus on

the whole "lived body," such as the "heart-mind" (hsin) and sensations-perceptions (aisthesis)

which form the incipient beginnings of our perceptual interaction with the world and receptive

intake and manipulation of our environment. Hall gives a practical example of T'ai Chi Ch'uen,

which involves the harmony of ecstatic and enstatic "balance" and "centering'''39wh1ch

constitutes the two fundamental criteria of T'ai Chi Ch'uan contributing to the "constatic" unity of

the holistic understanding:

The senses of 'where one is' and 'where the other is coming from' allow
instances of knowing, doing and feeling to be creative processes that promote
constatic unity.40

The Eastern counterpart of Eros is the mystic's claim that he cannot express what he has

experienced, that tao is "ineffable," beyond words, but one can still try to "allude" to it, in the

same way that poets have been able to "evoke" a feeling, attitude, or aura about tao.

For Taoists this aesthetic form of communication is dependent on the "loss of self' in

favor of the "emptiness" of the Other, the loss of its "own-being" (Buddhist en-etmen, no-self).

Communication of the profoundest sort ultimately involves the dissolution of
selfhood ...The ground of all communication is a sense of otherness...insofar as
one can appreciate the intrinsic excellence of each insistently particular item in
the Totality. Such appreciation involves insight into the absolute uniqueness of
each item...its just-so-ness (tzu-jan). Then it is truly other'41

In summary, communicative activities and receptivities can be judged on aesthetic rational
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grounds, rather than logocentric ones. We shall now shift to an examination of the "perfor-

mative" (techne-making) aspects of our use of language to further communicative participation ..

1.4: PERFORMATIVES IN SPEECH ACTS AND EMBODIMENT OF MEANING
IN CULTURAL OBJECTS AND CUSTOMS.

"Performative" speech acts are not evaluated simply in terms of two usual kinds of

"semantics." Habermas refers back to Carnap's analysis of "reference" semantics and Frege on

"truth"semantics'1 However the advent of a theory of speech-acts represents the "first step

toward a formal type of pragmatics which extends to noncognitive modes of employment," i.e.,

the "performative" active aspects of the use of language. The third person is not a participant in

the communicative process'2

In order to have communicative experience we must adopt a performative
attitude and participate, be it only virtually, in the original process of reaching
understanding...he can understand the meaning of communicative acts only
because they are embedded in contexts of action.3

Reaching an understanding is not a matter of semantics, or semiotics, but of the pragmatics of

action, of praxis, in a performative dimension. This pragmatic competence is also found in

Wittgenstein's "use" theory of meaning, which designates how to act in a context of usages of

language.

Habermas speaks of the need to move beyond semantics to pragmatics. 'What

comprises the main features of a 'formal-pragmatics'?" It is formal because it states the

conditions which are to be fulfilled, or satisfied, when we (speakers, hearers) understand a

speech-act, iIIocutionarily. We are not interested in locutionary acts, since locutions have

a propositional content which refers to the truth and falsity of the utterance. 111ocutionary acts,

on the other hand, is based upon the rhetorical "force," or mood, with which the propositional

content is uttered. Pragmatics is not simply a supplement to semantics, as meanings, inten-

tions, conventions, etc.. It is

an analysis of the formal conditions under which speakers can make and
understand meaningful utterances.,

Among these formal conditions are such things as the institutionally bound (convention), the
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"engagement," "commitment," or "performative attitudes" one exhibits toward iIIocutionary

speech-acts (performative acts), the ways communicative actors seek agreement with one

another about the three worlds (objective-sociaI-subjective), and how these can be displayed in

constatlves, regulatives, and expressives'5

Habermas pointed out that Austin's characterization of the "performative" (vs. constative)

aspect of linguistic utterances is tied intimately with "institutionally bound" speech-acts such as

baptising, appointing, announcing, etc., which are normatively regulated speech acts. Thereby,

Habermas would call these "regulatives," which means that they occur within the world-context

of the social.s Here it is well to re-emphasize the complementary receptive/passive side of

speech-acts, since the performative aspect also contains an integral aspect of receiving the

iIIocutionary/rhetorical force. Communication is interactively an active-passive affair.

Hall and Ames utilize Derrida's neologism differ-a-nce in making their distinction about

language of presence, absence, and "deference":

Meaning is aiwaY-3 deferred. It cannot be present in language as structure
...but focusing upon language as event, language as constituted by speech
acts does not solve the problem either, because once more, the supplemental
character of language--this time its structure--has beeen shifted to an
inaccessible background' 7 .

The theory of speech-acts must be modifed to allow for receptive/passive, recessive/hidden;

mysterious aspects of communicative acts. As a matter of interest, Strawson criticizes Grice's

criteria of intentionality by citing the fact that sometimes there are "sneaky" or hidden intentions

which are not ''wholly overt," yet one can be recognized and stated with conviction.a

The speech-acts theory is an integral ingredient in defining communicative actions and

"receptions." The use of iIIocutionary and perlocutionary speech-act in its due measure of

function goes a long way in defining communicative action. For example, Stn~wson justifies the

"iIIocutionary aim" as the "hearer understanding what is said and undertake the obligations

connected with the offer contained in the speech act." Habermas incorporates this iIIocutionary

aim in defining communicative action as "the type of interaction in which all participants harmon-
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ize their individual plans of action with one another."g Also, since the basic unit for a speech-act

is not dependent upon semantics (the meanings embodied in words, letters, or group of sym

bols), but is the act "I perform" in and by issuing an utterance, such as proclaiming, swearing an

oath, christening, etc.. Here one Is not just looking at words, symbols, sentences, phrases, or

paragraphs, and their meanings, but at the practical "realities" of the situation of using these

speech-acts.

Habermas insists on placing speech-act theory within the aegis of ''formal pragmatics,"

rather than in the older distinctions of phonetics, semantics, and syntax (grammatical). Pragma

tics is the praxis of "competencies" with which speakers-hearers use of speech-acts ultimately

reach understanding, the same goal as communicative action. A very crucial distinction is that

iIIocutlonary acts are concerned with "reaching understanding," while perlocutionary acts go

beyond understanding to such things as emotional, or rhetorical effects upon an audience'10

Hence, Habermas recognizes the "constitutive rules" for speech acts which Searle had

established. Thereby his formal-pragmatics consists of the rules constitutive of iIIocutionary

acts so that any participant who knows the constitutive rules will know the conditions under

which these iIIocutionary acts, needed for communicative understanding are acceptable.q

It is the solid achievement of Austin that he, and the ordinary language philosophers,

demythologized several myths about language: Among these are F. H. Bradley's rejection of

psychologistic theories of thinking: ''thinking is not 'having' images or ideas, but uses ideas to

refer to other objects." language has the same characteristics as a "logical or mathematical

calculus" (logistics viewpoint), linguistic rules are "immutable and inviolable"; words function in

an unum nomen, unum nominatum way (every word must be the name of some sort of things).

Austin played a major role in excoriating such myths.12

Habermas analyzes how Searle tries to give an "ontological" grounding in terms of the

"direction of fif' of the five types of speech acts: assertive, commissive, directive, expressive and

declaration, i.e., when the arrow points downward, the sentence is supposed to fit the facts

and When the arrow points upward, the facts are supposed to fit the sentence. Habermas
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arrives at the conclusion that Searle restricts himself to the perspective of the speaker and

disregards the dynamics of negotiation and intersubjective recognition of validity claims--that is,

the building of consensus. 13The relation of the speech-act theories of Austin and Searle requires

correction on some intersubjective factors and consensus in arriving at communicative under

standing. The "illocutionary" force of course needs to account for the patient, the hearers, and

the communicative receptivity" factors Perlocutionary effects depends on audiences and the

"interactivity" of communicative participants, as a "rhetorical" force. Rhetoric is a double-edged

sword, since it persuades others while recognizing the recipient's potential for suasion and

therapeutic-catharsis therefrom, which K. M. Wu called the "cathected self."

John R. Searle insists that the "literal meaning" of "the cat is on the mat" also

depends for its completion on an "implicit (tacit) knowledge" which is "holistically structured

knowledge": Tacit knowledge "does not stand at our disposition." We cannot make it

"conscious" though our convictions do form a pre-interpreted "system" or "structure'''14For

Habermas, as for Searle, it is the taken-for-granted convictions, in a pre-reflective background,

which are not taken to be problematic, since the basic elements intrinsically (self-evidently)

define one another. The body of "tacit" knowledge forms a basic portion of the horizons of the

Iifeworld, from which consistent, consensual understanding can proceed toward the mutual

intersubjective understandings, interpretations (the pre-interpreted), and normal usages or appli

cation within our carnal, down-to-earth language.

1.4.1: MERLEAU-PONTYS "LIVED BODY".

At this juncture, the founding of the concept of the "lived body" would be quite relevant,

especially in its sense of "flesh meets flesh in the flesh of the world." Merleau-Ponty sees this

relationship of "carnal intersubjectivity" as "logical objectivity" in which reason and order is

established, or founded. At the same time, this carnal intersubjectivity is also a "logos of the

aesthetic world" which is revealed In the theory or perception and serves as the base for

constituting the "mystery" of reason and order in our experiences.
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In Merleau-Ponty's thought, logical objectivity and carnal intersubjectivity are
related as the founded and the founding (Husserl's fundierung) ...On the one
hand, the 'pregiven' meanings constituted by the body as projecting project of
the world are the founding source of any subsequent meaning-structures our
reflective consciousness may produce...Reason and order are in this sense a
fundamental fact of our experience--the logos of the aesthetic world which as
the perceptually revealed base ...may be called the 'mystery' of rationality'15

The body is the receiver of the legacy of past experiences and there is a system of motor

intentionalities which are stored there as the ''wisdom of the body," or as "tacit knowledge" of the

kind that Searle and Michael Polanyi point out as the bodily "lifeworld," as a "holistically, tacitly

structured knowledge."

Using the criteria of "intersubjectivity" we see a requirement that communicative

receptivity focuses upon the attitude of "hearers" in their response to iIIocutionary and perlo-

cutionary forces. As "listeners," they also have a "performative attitude" through being a

"patienf' rather then as an active "agent," and listeners recognize "coordinative" interactions

which may involve imperatives and normative expressions. These constitutes the "pragmatics"

of response to speech-acts. The hearer must recognize the various "performatory" verbs and

their grounding in the conventions of our ianguage. Immanent to the speech-act are herme-

tically sealed contents of utterances which can guarantee iIIocutionary success, if the hearer

adopts the attitude of the other and cooperates in coordinative activities which make up the inter-

personal relation.

The relation of speakers to hearers are not simply thought of simply in the communica

tive-theoretic of Karl Buhler. Here, the sender-(sign)-receiver is determined by three functions:

cognitive, appellative, and expressive functions, which correspond to "symbol," "symptom,"

(indication, index) and "signal." Communicative action is not simply the ''transmission'' of sender

to receivers. In using a language,

Communication theory is further articulated from within--through the formal
analysis of rules for using linguistic expressions--and not from without--through
a cybernetic reformulation of the transmission process...in the formal-pragmatic
concept of interaction among speaking and acting subjects, interaction that is
mediated through acts of reaching understanding. 16
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It is the "interaction" of speakers and hearers, senders and receivers that becomes the criteria

for communicative action-reception theory. We must be aware of the fact that the locutionary is

the act of saying, making a statement or a proposition, while the iIIocutionary takes over other

grammatical functions such as indicative, imperative, and subjunctive, Also, Ricoeur points out

that

The iIIocutionary leans upon mimicry and gestural elements and upon the non
articulated aspects of discourse we call prosody (intonation, delivery, mimicry,
gestures).17

There is also a subsidiary problem involved in the "unintended effects" of the perlocu-

tionary, while utilizing iIIocutionary force. The "interpersonal" and interactive aspect of

participants in reaching consensus and understanding is much more important in the support of

the validity claims of iIIocutionary speech acts. Perlocutionary force involves discourse as

"stimulus," strong emotion, and affective dispositions. Austin also points to the fact that

iIIocutionary speech acts are "conventionally regulated." These acts have an internal connection

with that speech act, whereas perlocutionary effects remain "external to the meaning of what is

said·"18

One other difference between iIlocutionary and perlocutionary acts is:

As the meaning of what is said is constitutive for iIIocutionary act, the intention
of the agent is constitutive for teleological action. 19

"lntentlonanst" semantics has a teleological (purposive) bent to it since it emphasizes "success"

in goal attaining. In this case communicative speech acts do not stress but are only interested

in "reaching of understanding". Perlocutionary speech acts are aimed at teleological effects.

Over long periods of time iIIocutionary expressions become "embedded" as "hermetically"

sealed packages of meanings which are "conventionally" agreed upon as a general consensus

of opinion or customary ways in which we say things, and symbolically relate them to our

performance of deeds, such as christening a ship, swearing an oath, judging a person "Guilty!"

or even asking someone to "pass the salt, please!"

There are pre-linguistic roots for communicative action. The three structural compo-
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nents of speech-acts are divided into "asserteric, appellative, and expressive" (propositional,

iIIocutionary, and expressive) and correlate with cognitions, obligations, and expressions.

When Searle started to re-classify Austin's "iIIocutionary verbs" he arrived at these three basic

classes of speech-acts. When these functions are placed into Mead's "symbolic interaction-

ism," then communicative acts can serve the main functions of (1) reaching understanding, (2)

coordinating action and (3) socializing actors. In the latter case,

One of Mead's fundamental insights is that socialization processes take place
via linguistically mediated interaction'20

With regard to (2), the iIIocutionary correlates with "sanctions" and obligations generated in

"games" that children play, in which B as the reference persons, takes the role of the authorl-

tative parent and directs A to perform certain acts:

B understands this role in the sense of a norm that entitles the members of the
social group to expect certain actions from one another in certain situations,
and that obligates members to meet the legitimate expectations of others .
...child A is able to take part only in symbolically mediated interactions; it has
learned to understand imperatives and to express desires. It can reciprocally
connect the perspectives of ego and alter'21

Appellatives, or iIIocutionary statements, are not used generallly to achieve "consensus."

This is especially true when they are stated in "imperative" form. In a normative context,

speakers want to direct someone to do something by asking the hearer to submit to his will, or

cajole or coerce someone to do something involuntarily. Appellatives are intent statemente

expressed in imperative forms with the expectation that someone should execute a command, or

reject it by saying "no'''22 A sweetly reasonable approach to an imperative, or a command, is to

leave room for the communicative recipient to be able to maneuver without loss of face, be

able to negotiate and compromise, if necessary, in order to blunt the harshness of the order.

An appellative is also illustrated in Mead's mechanism of "the taking of the role of the

other toward oneself." Taking the "perspective of the other" falls into a hermeneutic of the

''fusion of horizons," which a child learns to do when he becomes part of the baseball team. He

has to coordinate all of the nine perspectives on the team in order to function as a member of

the team. Hence, he prepares for actions on the field of others in an appropriate way that
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connects their imperatives, norms, etc., toward himself. He experiences positive and negative

sanctions when he either commits good baseball practices or makes errors. The mechanism of

the child and his relation to a reference person also involves the use of personal pronouns. "The

deictic expressions used to identify persons,"23arepart of the process of the child's under-

standing of the norms involved in the "I-me-you-they." This is the way a child accomplishes

a sociopsychological concept of "identity."

From the standpoint of socialization, this side of the process of soclatlon
presents itself as the development of an identity. Mead deals with this
through the rubric of a relation between the 'me' and the '1.'24

In brief, the identity of the "me" is summarized by all the internalizations of the norms

and adopting of the expectations of reference persons. The generalized other, in which the child

re-structures a superego--a "me"--orients him to normative validity claims. Hence, in the use of

personal pronouns, the child masters his language of reference to collectivities, groups, and

others and his identity can be stated in the medium of language so that he can make his

references to identities known to others while, at the same time, he understands the "I" his own

subjective world to which he has seemingly privileged access.

These customary ways of conventionally sealing into our language "hermetic" packaged

meanings is a "sedimentation" in words of our deeds evoked by communicative acts and

interactions. My thesis is that the "conversation of gestures" is an incipient, virtual language

and has continuity with the sedimentation of our later words. But language is also sedimented

not in a linear fashion, but as a holistic project of interactions among its various elements,

including the gestural base. Gestures then are an integral part of the "network of interactions."

The language of gestures is at the base of our cultural gesticulations and sociation of persons

with their societal roles and responsibilities; Mead would hold that "significant symbols" develop

in the give-and-take of alter and ego, in their taking the generalized "attitude" of the other. It is

also the "embodiment" of our incipient meanings into the corpus of our heritage or tradition,

whether verbalized or non-verbalized.
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Ricoeur summarizes two aspects of iIIocutionary force by dividing it into two categories:

(1) the application of speech-acts as an "inscription of discourse," ie., Dilthey's project of

wanting to "explain" (erklaren) what is "understood" especially in the human or social sciences

(Geisteswissenschaften), and the projects undertaken by Weber and Searle, the use of "ideal

types" or"ideal models" and (2) he further points to an action as a social phenomenon, as a

"form of institution" (illustrated in Joel Feinberg's "recording or registering" of ascriptions of

responsibilities as "blame" in the legal code).

Thanks to this sedimentation in social time, human deeds become
'institutions·...in the meanings as articulated from within these sedimented or
instituted works'25

The "internalization" of norms and their values thus tend to become institutionalized

in social roles. For example. this accumulation of our traditional knowledge and ritual actions

can be the basis for the Confucian Correction of Names doctrine: It can provide us with the

sedimentation" of the early Chou dynasty, its sociopolitical structure, its hierarchy of offices,

honors, status, function and privileges, its ritual actions performed over dynasties, and

transmitted through chronicles and records. The transmission of the tradition is made integral

with the sage-kings and their modeling accomplishments. They are the ancient exemplars of

the achieved virtues and values to be transmitted. In short, the performatives and prescriptives

of the Chou dynasty are transmitted as models to be emulated, not just to be copied en toto, and

hence the rituals, or Ii-performances, were handed down to be observed in sacrifices, offerings,

mournings, marriages, anniversaries, and all rites of passages.

In summary, we need to adopt the sweet reasonableness of the Chinese. Sweet

reasonableness (vs. logocentric reason) yields the atmosphere of mildness of praxis, i.e.,

conduct based on centrality and constancy (as displayed in the Chung Yung). Here, the focus is

on compromise and negotiation for reaching consensus. In China, there were institutions which

were reasonable in their function and roles, such as the elaboration of a ritual to produce

elegance (wen) and harmonious fluency. This can be contrasted with Heidegger's discovery of

the "violence" (irruption) and coerciveness in the Western agonal attempt to wrest Being from
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Becoming'26From here, I shall go on to examine the complementary of the harmonization and

agonal aspects of self-other, ego-alter, and I-Thou within the context of communicative activities

and receptivities.

1.5: COMPLEMENTARITY OF ALTER AND EGO IN COMMUNICATIVE RECEPTIVITY
AND DIALECTICAL RECIPROCITY.

In section 1.1 above, the hermeneutical circle was identified as composed by the arcs of

"tradition" and "interpretation." Gadamer adds another twist to this by supplementing tradition

with having the dimension of "language," on the one hand, and takes the dimension of 'thou,"

as a "person," on the other hand.

The experience of the 'Thou' is so far decisive for all self-understanding. The
Thou manifests the paradoxical element that something standing over against
me asserts its own rights and required absolute recognition and in the very
process is 'understood.'1

Ultimately, ''tradition'' is "embodied" in language: It is transmitted, not impersonally, but through

the medium of language, via "l's" and 'Thou's."

Tradition is not simply a process that we learn to know and to be in command of
through experence; it is language, i.e., it expresses itself like a 'Thou.' A 'Thou'
is not an object, but stands in a relationship with us...we consider that the
understanding of tradition does not take the text as an expression of life of a
'Thou' but as a meaningful content detached from all bonds of the meaning
individual, of an 'I' or a 'Thou.'2

The "Thou" is one of the "interlocutors" in discourse which refers back to the question of

'Who is speaking?" The use of personal pronouns is a "deictic function" (also called "indexical

expressions') of discourse, which is to "point out" with "insistent particularity" just who is indica-

ted in the specific context of a communicative sltuatlon'3The Chinese term is chih, (to show,

point out). Watson translates Chuang-Tzu as follows: ''To use an attribute to show that

attributes are not attributes is not as good as using a nonattribute to show that attributes are not

attributes."4Graham translates chih as "meaning": "Rather than use the meaning to show that

'the meaning is not the meaning' use what is not the meaning. "s Graham and Schwartz

disagree on translating chih: Schwartz prefers to use "attribute," "property," "predicate," and
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Fung Yu-Ian wants to use "universal," while Graham wants to use a finger "pointing out" in the

sense of "meaning."8To "show" or to "point out," indicate, designate, is to use one's index finger

as a "fundamental" gesture for the sake of particularizing our communicative context. It is a

"presentational" rather than a "re-presentational" view of language. Heidegger would trace

"deictic" back to Latin, dicere, to say, and the Greek deiknumi, to show, point out, indicate'''7

Fung Yu-Ian also delineates the use of chih, by Kung-sun Lung, as pointing to "universals,"

while the Later Mohists says that chih is only used to designate "particulars":

Kung-sun Lung's universal cannot be designated and thus shown, and hence:
What it grasps certainly cannot be designated.' In its doctrine of the universal,
Kung-sun Lung's group approaches what western philosophy would term
realism, whereas the Later Mohists approach nomilialism.s

Ricoeur points to another function which "deictic" or "ostensive" indicators serve. He

anchors speech with the "reality" indicated "around" the speaker or hearer, or readers. He says,

In living speech, the ideal sense of what is said turns towards the real reference,
towards that 'about which' we speak. At the limit, this real reference tends to
merge with an ostensive designation where speech rejoins the gesture of
pointing. Sense fades into reference and the latter into the act of showing.g

Fingers are used to point to a "situation" that surrounds our discourse and we do this by

pointing out the landmarks within the situation by means of a "gesture," a ''finger pointing," or

by using linguistic indicators, such as adverbs of place and time (here, there), demonstratives

(this, that), and the tense of the verb. These are "oblique references."10

Searle would go even further and point out that all sentences or utterances cannot be

made determinate without assuming an "implicit contextual knowledge," an implicit worldview.

The "literal meaning" will always have an aura, or penumbra of "incompleteness" around it.

Here, one assume a fundamental background knowledge which is ''tacitly'' supplemented with

standardized expressions. The generalized context is a holistically structured knowledge" in

which basic elements intrinsically define each other, so that no knowledge stands on its own'11

For Gadamer, the "Thou" is Identified with "historical consciousness," since it is the

"person" who bears the history of the past in its "otherness'''12 There is a dialectical reciprocity
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between the "I" and "Thou": The relation is "self-relatedness" or a "reflexive" one, a claim on the

"intersubjectivity" between negotiations of validity claims and counterclaims, communality,

commonality, the "belongingness of subject-object," and the general "openness" in listening to

tradition and others'13

The formulation 'I and thou' already betrays an enormous alienation. There is
nothing like an 'I and thou' at all--there is neither the I nor the thou as isolated,
substantial realities. I may say 'thou' and I may refer to myself over against a
thou, but a common understanding (Verstandigung) always precedes these
situations. We all know that to say 'thou' to someone presupposes a deep
common accord' 14

In the last analysis, it is the "I" that is just as important as the "Thou," since in any

interpretation of tradition, there is an appropriation and an "assimilation" to the personal "I" and

its understanding of the past.

All meaning is related to the 'I'--the meaning of what is handed down to us finds
its concretion in which it is understood, in its relation to the understanding '1'-
not in the reconstruction of an 'I' of the original meaning. is

In the fullness of understanding, what is "Thou," the tradition, becomes "1," the self-under

standing, the appropriating interpreter. We become the self-relatedness of the other in a

reflective manner, we reflect them.

Gadamer does not mention Buber's "I-Thou" or "I-It," the primal words," and the primary

"poles" of relationships between man-and-man (face to face) and man-and-passive-objects.

Buber indicates the "dialogical" and "polar" as against a simple "dialectical" relationship. The "1-

Thou" relation can also be the ontological situating of both human being and language, the

"spokenness" of language in a living situation. Buber writes,

When will the dialectic refer to the presence of the living man facing us? When
will the dialectic of thought become dialogic, an unsentimental, unrelaxed
dialogue in strict terms of thought with the man present at the moment?15

Most of all, I and Thou refers to "bodily presence," or face-to-face, in a dialogue process. This is

quite close to Marleau-Ponty's insistence on the "lived body" as the primary expression of a

'We":

I am embodied in the world as one dimension of that primordial all-comprehen-
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ding Being of 'many foci' which Merleau-Ponty calls the ''fundamental We" of
the evolving human community. In the 'absolute presence' of carnal intersubjec
tivity, flesh meets flesh in the flesh of the world, and man can now become a
living mirror for his fellow man,17

Ricoeur sees this l-Thou "conversation" as limited only to that which is "face-to-face." He

speaks of "short" and "Iong" intersubjective relations in which the long intersubjective relations

are sustained by "an historical tradition," mediated by social institutions, social roles and

collectivities. 18The short relation is "intertwined" within a limited, particular historical process, in

the interpreation of texts which requires bringing the far nearer to us,

Habermas also draws a line between normal everyday communication in which inter-

subjectivity is indicated in (1) a "reflexive use of language." For Habermas, intersubjectivity

cannot be maintained without the reciprocal"self-representation" of speaking subjects, i.e., in

French, "Je me," "1, myself," as contrasted with (2) an analytical use of language in which

individuals are subsumed under some "class," or the "categorization of objects." It is

"paradoxical" that

the relations between I, You (other I) and We (I and the other l's) are established
through an analytically paradoxical achievement, The speaker identify them
selves with twomutually incompatible dialogic roles and thereby secure the
identity of the I as well as that of the group...The analytical use of language is
embedded within the reflexive use, since the intersubjectivitY of everyday
communication cannot be maintained without the reciprocal self-representation
of speaking subjects'19

The deictic function of language seems to be more flexible in terms of mutual recipro-

city, dialogical or dialectical reciprocity, than "class-oriented" analytical inquiry, applying the 1-

Thou relation is applied to the problem of communicative action. For Mead, the social problem

is one of "identification" (numerical and generic), of individual autonomy and "responsibility," and

the relation of "ego" to "alter ego." In Mead's concept of "identity" there is a dependence upon

the presupposition of others to "identify him genericallly and numerically. "20Generically, one can

speak in terms of alter/ego, self/other, etc.. but numerically, it is necessary to identify first,

second, and third persons, who are speaking, and refer to them as reference persons, along

with the deletic pronouns applicable to them individually, or as a group. Mead calls this the
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ontogenesis of "signal languages." This is already the beginnings of a "dia-gestural" conver

sation, and forms the general mechanism for the beginning of "self-consciousness" or the

appearance of the "self." If gestures are traced back to their original matrix from which they

spring, one finds that they involve a "larger social act" of which they are but "phases."21

Another extension of the "Thou" is Gadamer's reference to fellow men (the Other),

and our being able to make "predictions" about their typical behavior patterns. This knowledge

he calls "human nature" and is the subject matter of the "human sciences." Moreover,

"tradition" is to be understood this way too, by methodically "excluding all subjective elements"

in regard to it and discovering what the "matter" of tradition is, its "human nature."22Butobviating

subjective elements means that one must concentrate on the "matter of the text" in intepreta

tions and not focus upon subjective, autobiographical author intentions. This calls for a sense of

"distance" in the claim for impartiality and objectivity: to keep the validity "claim of the other

person at a distance'''23snd this prevents subjective factors from creeping into an "interpreta-

tion." This is also called "decentering" as well as involving the factor of "distanciation" in

judgments of validity claims. With the knowledge of the three worlds, objective-social

subjective, decentering prevents the dissolving of ego, and its subjectivity; this also makes it

possible to adoption of the perspective of a ''third person" who may be a "non-participant."24

The "Thou's" are the Others: you, a person, a tradition, human nature, a living

language, a lived body. They are not as something "alienated," an "alterity," not "separated," but

as in Buber the "l-Thou" is the primal word, diacritically reciprocal and communicatively related

to each other. For every alter, there is an ego. In existential terms, l's and Thou's are part and

parcel of We, the belongingness of "l-Thou" and Heidegger's Dasein being-in-the-world or being

with-others. In Chinese terms it is the wu-wo (I-me) relation. For Mead, the "I" stands for the

"subjectivity of a desiring and feeling nature," and the "me" stands for the character shaped

through "social roles."25The "me" also stands for the "fusion" of a me-situation and I-response,

the organism f' I" and its interaction with its environment (me).26
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For Mead, the ideal communication community calls for an "ego-identity that makes

possible self-realization on the basis of autonomous action. "27Autonomy involves "self-

determination," "self-realization," "self-respect" and "self-worth." Mead's characterization, here,

is within the individualistic side of the "liberal democratic" viewpoint. For Habermas, the ideal

context of communicative action is in the form of

the non-authoritarian and universally practiced dialogue from which both our
model of reciprocally constituted ego identity and our idea of true consensus are
always implicitly derived'28

The "emancipatory" dimension is a situation in which there will be freedom from hidden forms of

"domination" and "repression."29

Mead corrects his "individualism" by means of the relationship of "l-me." It is an attempt

for the ego to identify with an alter, as a "reference" person. This reference person is the

generalized "other," or alter ego. Mead and Durkheim determine the identity of individuals in

relation to the identity of the group to which they belong. The "unity of the collective" is the

point of reference for the communality of all members. This is expressed in the fact that they

can speak of themselves and each other in the ''first-person plural" We'3DThe use of personal

pronouns, to reiterate, is the "deictic" function of language which. points out individuals within

appropriate contexts for purposes of identity and reference for social role and function. It is the

process by which an ego is being shaped by the social We. It is the intermeshing of the

interchangeable perspectives of "l's" and their possible relations to ''thou,'' "you," "him,""her," or

conversely to "me" in the roles of second and third persons'31This is also the origin of the

personal pronouns and the "deictic''function of language and serves also to explain the

socialization of individuals, or the formation of personal identity within the medium of lingustic

communication, the identification of I-you-they. 32

1.5.1: WU-WO; ALTER-EGO.

The Chinese wu-wo relationship is the "I-me" of Mead. There are three distinctions that

can be made of the self: (1) chi (ego-self based on Ii as advantage, profit), (2) wo (first-person
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denoting high status, an exalted self), and (3) wu (nominative position generaIlY)'33 Etymolo

gically, wo designates a nominative use originally, but by the 7th to 3rd B. C., it was replaced by

wu in the nominative position, and wo assumed the objectified "me" or "us." The fact of wo with

high status is how others see woo This status is exalted within a social framework, a distinction

Mead has made between a self and a generalized "other." Moreover, Mead does not take the

self as an isolated "I." And adequate conception of Mead's socializing self "would require both

the 'I' and the 'me' as interdependent explanatory categories.":w

Calvin Schrag offers an alternative way of thinking about the "hermeneutical space

of communicative praxis." It corresponds to the context within which Habermas's formal

pragmatics operates and displays the "competencies" of the hermeneutical subject: compe

tencies in "conversation, habits, skills and institutional involvements" in the hermeneutical space

of communicative praxis'3SWe speak, act, work, play and assume social roles within this space

of communicative praxis, and we can ask, ''who is speaking?" "who is writing? or authoring?"

and "who is acting?" Hence, the subjectivity of the implicated self emerges from the communi

cative praxis context through the roles played in interpreting roles. Schrag calls this the

"heterarchical self' (vs. a monarchical, sovereign self), since it depends on others for its

development. 36

The kind of heterarchical self Schrag advocates is quite a contrast with Mead's empha

sis in the liberal democratic viewpoint of a "sovereign" autonomous self of the Kantian tradition

and with the slogans of "dignity of the individual" and "uniqueness" characteristics. The

monarchical self has its "seat of authority, its 'authorship' within itself--in its private sense

perception and its private thoughts. "37The heterarchical self bears the "inscriptions of a language

community and a community of social practices" in its emergent roles of responses within a

socia-public and historical world.

From the standpoint of a "field-focus" model of explanation, the heterarchical sociality of

the self is an open horizon with the interchange of personal cultivation and sociality. Heter-
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archical sociality also assimilates the giveand take of persons-In-context, within a language

communitywith its commonality of purpose of making their communicativeactions known to

the "generalized others" (Mead)as "reference persons," who are located, sited, and indwelling

within the framework of the community of inquirers, sharing their horizonof the lifeworldsof

subjective-social-objective worlds.

In summary, Habermasdescribes the fallacies of some interpretive sociologieswhich

build uponthree fundamental fictions: "(1) the autonomyof actors, (2) the Independence of

culture and (3) the transparency of communication."3SThese are errorswhich obstructbinding

togetherthe "web of communicative actions,It the "netYlork of communicativelymediated

cooperation," and the integration of the person in the light of his cultural traditions. Habermas

insists that these fictions can be obviated by the "systems" approachof Talcott Parsonscoupled

with the notion of the "lifeworld." Also, using Parsons, Habermaswas able to roundout his

systematiccommunicative theory. This gavehis theoryof interpretive sociology "self-steering"

mechanisms (cybernetics) in a "systems" approach along with the grounding In a lifeworld.

The abovefictions are transferrable into the communicative action contextand did obviate some

of the problems of communicative actionas powerdomination, and also account for communi

cativereceptivity in its passiveaspects.

These fictions would immediately undermineand shut off the communicatoras a

participantwith others in an inter-subjective encounter. Theywould block off the emaneipatory

interest, and be an obstacle to inquiry. As a consequence, they would stand as an obstacles

and "block the path of inquiry,"whichPeirce claims is the motto of the pragmaticmethod.

In regard to the fiction of (1) the "autonomy" of communicative actors, Schraghas substituted a

heterarchical self, which I shall show is veryclose to the pre-Hanviews of both Confucianism

and Taoism, especially the "sociality" inherentin these tradition. In regardto (2) the "indepen

dence" of culture, Chinese cultureplays an important role in the socializationof the person-in

context, and in regard to (3), the putative ''transparency'' of communicative actors and receivers,

our discussion of reasonableness and goblet rationalitywould leave us with a residue of deeper
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mystery, and opacity in gathering knowledge, which the Taoist would emphasize by saying,

"Discard knowledgel'"
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CHAPTER II.

PRE-HAN CONFUCIAN INTERPRETATION OF TRADITION

2.1: THECONFUCIAN HERMENEUTICAL SITUATION.

I approach communicative acts from two directions, by positing a continuity and a

mutual reciprocity between (1) verbal-symbolic (linguistic) and (2) non-symbolic gestural inter-

pretations. In this way, the Confucian tradition with its emphasis on "words and deeds" can be

traced back to a foundation in Ii (ritual action, ceremony, propriety) on the side of "action"

(deeds), and from the side of ''words'' to the doctrine of the Correction of Names (cheng-ming).

Primarily, ritual actions are built up from ''fundamental gestures," which over time attain a

consensus of its own syntax and symbolism. We can embed, or embody, the interactions of

words and deeds within a larger framework (t'l, body. corpus) of the "social" (intersubjective)

world, and at the horizon of a Iifeworld of teo-te. However, there are some quirks in using

English to translate the term tao. The definite article ''the'' faa cannot be used in the Chinese

language, since this has implications of a metaphysical, "universal" faa. The Chinese do not

have definite articles in their language. Nor do they have capital letters (say lao, for example.)

The schema for our discussion will be (1) yen, words, speech, and language (2) hsing,

action, deeds, practices, and praxis, (3) f'i, body embodiment, corpus framework, "structure"

and (4) tao and their interrelations. That is, yen-hsing will become meaningful words-action

within the t'i of tao-te' 1For example, one can relate Ii to f'i as embodiments of yi (significances

in meaning and values):

The notion of the formal Ii action overlaps with ri, body, in that...fi actions are
embodiments or formalizations of meaning and value (yf) that accumulate to
constitute a cultural tradition...like a body of literature or a corpus of music,
these rituals continua through time as a repository of the ethical and aesthetic
insight of those who have gone before'2

What are the implications in asking, "How do we do things with ritual actions (If)?" instead of

Austin's query of how to do things with words. Li-actions become gestures (mudras for the

Buddhists) which contribute to the embodiment of values, signifiers, symboiizers, etc.. in order



to form a sedimented, meaningful ''tradition.'' There are answers to these fundamental ques

tions of how we can consider painting and music as a gestural-performative "language," and in

the other arts and crafts. The tacit language of Cook Ting as he carves an ox is another example.

The corpus (t'/) of the Chou-Confucian tradition can be considered as an attempt

to create the conditions for a "dialogical community." Gadamer fostered phronesis, (ethical

know-how), which is the joining of "ethics and politics"; phronesiscan become a "living

reality" when the cititzens assume the "noblest task" of decision making and assuming of

personal responsibility, instead of conceding the task to "expert5'''3Praxis, in the application of

phronesis, requires choice and deliberation about what is to be done in concrete situations.

We call on Confucius to cull out and make the selective choices from the ancient sage-kings

using them as models, exemplary persons, cultural heroes, and apply institutions for emulation

or instantiation in the present sociopolitical context. Confucius is "selective," and also exercizes

a critique of "ideology," especially of those practices and institutions which are oppressive and

do not contribute to "emancipating," or freeing up conditions under which his disciple-scholars

can attain positions in government, irrespective of their birthright: Good men can perform good

deeds, even in a hierarchical sociopolitical system.

Since the main goal of coummunicative action and receptivity is to "reach understand

ing," I shall try to show a commonality between the Confucian and Taoist camps. The Chinese

compound of tao-te is a common, shared orientation of both the Confucians and the Taoist.

Though there may be differences in the several alternative senses of teo-te, there is still a

continuity in the way Confucians and Taoists use their language "commensurately" in discussing

aspects of tao or teo A Confucian speaks about Ii, ritual action, as a fe, a virtue, and an excel

lence. Hail and Ames speaks about iao-ie in the paradigm of field-focus, with the concept of fe

as the particular focus'4and tao is the field, horizon, and background. In the Confucian context,

te has a specifically "moral" sense attached to it, while Confucian virtues takes on a "normative

force" within a deference patlern,sshown In particular virtues of Ii, yi, chih, and jen.
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The moral teo will be the cumulative interactive forces of the virtues of Ii, yi, chih, and jen

all of which contribute to the integrity of the sociopolitical body. Te, or Potency, for the Taoist

however, lacks the moral qualities attached to virtues, but does indicate a more generalized

aptitude or capacity of man and his "sociality" and interrelations with nature in general. Follow-

ing Kant, Ii is informed by fe (otherwise it is barren, formalized, and there is no completion

of activity). Te, which is the regularity (chang) of nature, is im-potent without Ii, since sponta-

neity (tzujan) without form is randomness.

later I shall parallel the Taoist counterparts for (1) notions related to "actions," exem-

plified by the more "comunicatively receptive" concepts of wu-wei, wu-yu and tzujan, as acting-

so-of-itself, causa sui, and (2) words as part of the "non-spoken" doctrine (wu yen), thus iIIuG-

trating the fragility and limitations of language in going from names to actuality, and the "discard-

ing of (conventional) knowledge," or wu-chih, (3) f'i as the integral experience of self and nature,

forming a eonstasy, and (4) tao. The non-spoken doctrine is illustrated by the parable of the

Wheelwrighfs denigration of "books" as the words of the long since dead sages, the "dregs and

sediments of those old men."

But books are only a collection of words. Words have what is valuable; the
ideas they convey. But these ideas are a sequence of something else--and
what that something else is cannot be conveyed by words.s

The non-spoken doctrine also represents a "taelt" dimension of knowing, in that most of

the craftsmen (Cook Ting, the Wheelwright) know-how-to-do-something but cannot tell you what

it is that they know. The Wheelwright also undermines the Confucian trust in going "back to the

ancients." For the Taoists, it is the "live" words, and the spontaneous, living, natural bodily

movements which are significant.

In summary, our major aim is to compare and contrast th~ Confucian and Taoist view-

points, not only for their commonality and similarities of viewpoints.but also for their differential

and complementary viewpoints. A full-blown tradition has several sides, which when based on

complementarity, will not sell differences short. Instead, the continuities of a stabilized tradition

are consensually redeemed in the Confucian and Taoist communicative traditions.
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2.1.1: COMMUNICATIVE SITUATIONS.

The other side of communicative action is called communicative receptivity. Both

aspectscomprise the "communicative situation." In a broadersense they may alsobe called

the "hermeneutical situation." In a cooperative processof reaching understanding, oneof the

first tasks is finding a common base fromwhich the participants"define" their communicative

situation. Within this frame'NOrk, otherImportant featuresmay be embedded suchas the

horizonsof a lifeworld,and the interaction of objective-social-subjective worlds.

Richard Bernstein calls this the "background consensus,"since all communicative

action takes place against the "Intersubjectlve mutualityof reciprocalunderstanding, shared

knowledge, and mutual trust."7Butthe consensus breaksdown if not "redeemed" byvalidity

claims. As the background consensus, the IifeworldIs the sociocultural milieu in whichcommu

nicativeaction takes place. Meadwouldsay that role-playing (role-t8klng-the-attitude-of-the

other)defines our variousencounters between ego and alter. Symbolic reproduction of personal

development, socialization, and cultural identitywill be the result.alt Is the take-it~for-granted

"certainties"of the Ilfeworldwhich Is presupposed in any lifeworld. Like cultural traditions, the

competenciesof socialized individuals and solidaritiesof groups form the "resources for the

background of lifeworldcertainties;" which contributeto a definition of action situatlons.g

The Confucian, Mohlst and TaoistIifeworldscan be Illustrated by their continuities which

are a "shared"communityof Interpretation when participantsact communicatively within a

"horizonof a Iife'NOrld."10It is within these hermeneutical situation-contexts that wecan confirm

the interaction and intersubjectivity of "wordsand deeds,or the unity of ":knowledge andaction."

These presupposed understandings of their various worlds are already"pre-interpreted" continu

ities and serveas sharedpremisesfor their arguments, beliefs, and convictions.

The interpretive matrixof tradition has previously been construed to be thecoreof the

"hermeneutical situation." Oftentimes, tradition is considereda "given,"but this is a "conser

vative" reading. A more preeessual, creative outlook, would emphasizethat heritage and
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reinterpret the past embodied values and try to make them dovetail in with present actuali-

ties. Habermas believes there is a conservative "counterweight" in trying to reach consensus In

understanding. This counterweight, however, can be balanced off by a "decentration of world

views." 11 De-centering is the process of making less "subjective" the worldview in favor of the

more objectivating attitudes; At a formalleve! there is a systematic connection with "reasons,"

with validity claims acccessible to "objective assessment."12

Graham points out a "web of conventions" as the background for performative speech

acts, but further questions Fingarette on whether all utterances are essentially performative'13

Performative speech or gesture assumes meaning within a "web of convention." Deeming

someone "Guilty" acquires a force of an "irrevocable deed," when done within a legal structure

or context.14Hence, "iIIocutionary" gestural acts are also significant when considered within a

context of "perlocutionary" effects on audiences.

For instance, if the compound words-deeds Is the focal point for the interpretation of

traditional ideas, the mutual reciprocity of this compound is a preliminary condition within

Chinese rationalizing of making "good words and good deeds" accord with one another. As an

example, W. T. Chan says that the rise of Chou culture over Shang is a shift from honoring

"spiritual beings" (Shang's reference to ti. as the "tribal lord becoming the God for AII'1 to the

emphasis on rten ming, the Mandate of Heaven. As a "humanistic" movement in the exercise

by the man of virtue (te), virtue is dependent upon "good words and good deeds." T'ien ming

(destiny) depends upon virtue (te) rather than on the "pleasure of some mysterious, spiritual

power" in the development from Shang to Chou'15

W. T. Chan says the term fa did not appear in the Shang oracle bones. It first appeared

in early Chou documents. Te was also the main theme of The Great Learning: ming ming te

explains the meaning of the highest excellence (te, virtue), ''to manifest his clear character"

(virtue). Minghas several additional meanings: it means to "make clear" to clarify, and it also

means "enlightenment," "lofty," or "illustrious." Hence, ming ming tedenotes the "illustration of
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the illustrious te."16Ming ming te is to make manifest one's excellences, to actualize, make

real our inherent "powers."

An emphasis on t'i (corpus, bodily) involves some kind of "organicism." I shall use

"organicism," temporarily, in the Aristotelian sense of the interrelations of parts-wholes in their

functioning within "biological organisms." Thom~ Fang has used sheng-sheng as an illustration

of what he calls a philosophy of "enlivened Nature." He connects this organicism to the' Ching.

For the' Ching sage, tao is the source of "creative creativity" in which tao of Heaven and Earth

and Man become "co-creative" agents for the continuance of life.17Later, I would like to invoke

the "sociality" of Whitehead, the view of "societies of societies" as part of his philosophy of

"organism," to give better metaphors of the "constitutive" patterns of how things are emergent

from processual events. Whitehead's sociality, composed of societies within societies appears

to contribute to the "uniqueness" view of the individual operating in Chinese sociality.

In the Chinese case, the fundamental 'uniqueness' of each person is tempered
by the degree to which the weight of a shared cultural tradition is, through
patterns of deference, constitutive of each member of the community. IS

Thome Fang uses Whiteheadian terminology to interpret the' Ching, expecially showing

the metaphysics of the' Ching in terms of "creative creativity" (sheng sheng). The Chinese

repetition of words in a compound term (chien) appears to be an attempt to emphasize "over-

lapping" significances: i.e., creative creativity, enlivened Nature, etc.. The later Neo-Confucians

translates sheng sheng as ''the perpetual renewal of Iife'''19Such rhythmic modulation of dyna-

mic change and response is typical of the character of the alternation of yin and yang (k'un is

the passive principle, and ch'ien as the creative principle). It also shows the organicism of

nature and emphasizes "life processes." Fang lists three life principles: (1) the principle of

extensive connection, (2) the principle of creative creativity, and (3) the principle of creative life

as a process of value-realization'20Joseph Needham suggests that Chinese cosmology offers to

Western science a view of organism which challenges the "linear conceptions of causality"

through its view of the world as a "mutually Interdependent and interpenetration of element5"21
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The kind of organicism involved in China may not entail the emphasis placed upon the

Aristotelian primary analogate of a "biological organism," in which parts-wholes are construed to

be interdependent for a specific "purpose, telos, or end." Aristotle also gives a substantialist

account of matter-form. and potentiality-actuality, whereas Whitehead's philosophy of organism

is a non-substantialist process philosophy. Whitehead's view may be closer to what Thom~

Fang is espousing. Also, the Chinese do not have an organicism which postulates a single

putative whole in which ''the night is when all cows are black," which is typical of the Western

metaphysical monism of a teleological Hegelianism. In this regard, lee Yearley distinguishes

between two models of "organisms"--(1) the model of discovery, or the ontological model which

reflects a "hidden ontological reality" and (2) a developmental model--such as Mencius's model,

in which ''fulfillment occurs only if an organism is both uninjured and properly nurlured."22But the

Chinese do not have a sophisticated "biological" theory, such as Aristotle's. Hence, the main

analogical images are Mencius's "plant growth" on Ox mountain, and the man who wanted to

pull at his rice plants to make them grow faster. In general sheng means "generation, growth."

especially In the context of nurture (yang, CUltivation). Graham has pointed to the use of sheng,

in ordinary language, as meaning "health, longevity," and the value of the life in terms of

"livelihood·"23

lao Sze-kwang believes that Mencius systematizes some of the insights of the

Confucian tradition, among which is the idea of the "transformation (hua) of mind, the transfor

mation of society, and instructions on practice." He finds Mencius's concept of hsing, human

nature to be similar to "innate capacity" In the use of language, and similar to Chomsky's innate

"grammatical competence'''24A case can be made for a Mencian formal-pragmatics in the use

of "performatives" as an "illocutionary competence." It is the "black box" through which one

processes linguistic inputs and emerges with a product of the Four Germs.

Ch'ien Mu focuses on the fact that the Analects were "yu-fun," recorded sayings which

were only compiled a century after Confucius's death. Some say that Mo-tzu never wrote any-
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thing, and the Mencius was also a cooperative, "corporate" syncretic effort, with Mencius,

Kung-sun Ch'ou and Wan Chang as contributors. It was only during the time of Lao-au and

Chuang-tzu that one "authors" a book. We are not even sure in Chuang-tzu's case what

was later interpolated into his work Ch'ien Mu adds that what seems original with Mencius is

only his ideas on hsing (human nature) which Mencius did not take credit for, but tried to be self-

effacing about. Hsing was probably only "implicit" in the Analects because the Master did not

discuss Heaven, nature, human nature, destiny, and similar "metaphysical" ideas. The main

thesis of Ch'ien Mu is

the ideal of transmision of ancient ideas and not the innovation of new
ones ...To engage in learning is to learn to be human. The great way of
humanity resides in the commonality, and not the diversity, among men'25

For Ch"ien Mu, it is the convergence of identity, rather than the diversity of difference that makes

a doctrine worth transmitting. Hence, there is only transmission of an "identical ancient mind," a

very conservative viewpoint, with no innovation, or invention of new ideas.

As a counterpoint to Ch'ien Mu's conservatism, Hall and Ames insist that the very

"creative making" of a tradition obviates conservatism, while at the same time, they point to

the "provincialism" and "parochialism" that accompany the "institutionalizing" of a corporate

Confucian "tradition" taken in its reliance on traditional culture'26Yet, the emphasis on ''tradition-

ality" as against the Western "historicist" emphasis is the "storehouse" of the Chinese tradition,

which can be stabilizing and applicable even in modern context.

Graham suggests that we should not forget that "spontaneity" is as much a part of the

Confucian, as In the Taoist tradition. He relates this back to the relation of "stimulus-response"

(kan-ying). The Confucians, unlike Taoists, discipline the response by rules, among which is the

Mean taken from the Chung Yung:

Before pleasure or anger, grief or joy, emerge, one speaks of the 'Mean';
when, emerging, all accord with measure, one speaks of 'Harmony.' The
'Mean' is the ultimate root of the world, "Harmony' is the universal Way of the
world'27

It is this imposition of due "measure on spontaneity" which is the difference between Confucians
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and Taoists: One might say that the Taoist agrees with the Confucian in assuming that action

starts from spontaneity. By "laying down rules" the Confucian adjusts his spontaneity to "due

measure," while the Taoist go on to the "dispassionate mirroring of things as they objectively

are."280ne can speak of the due measure as an "accomodation" (com=with, modere=measure).

For Graham, there is spontaneity of patterning which is "pre-logical" in the activity of

correlative thinking, since even at the base of a gestalt in perception thre are "gestalt switches"

(Kuhn)'29Hence, spontaneity is modified when a set of linguistic rules are patterns imposed

upon the raw data of our perceptions. These patternings may be a conceptual schema, a

Kantian schema, or other patternings the Chinese employ such as metaphors, images,

models, parallelisms, paradigms, etc.. For Graham, the analytic (contra to the correlative)

has no place for the correlative thinking as spontaneous patterning in which a
gap is filled by a flash of insight; it has to propositionalize it as the loose
inference by analogy outside the bounds of strict logic'30

The analytic tests the correlatives, but it is, at bottom, dependent upon the spontaneous pattern-

ing of the correlative. Hence, if one digs below exact knowledge one always scratches up

against the "correlative at its foundations," always searching for the "metaphorical roots" of a

ChlneselWestern concept.

Graham also points out that "order," or "due measure" is best illustrated in TheGreat

Learning, which derives "good order in state, family and persons from 'extending knowledge.'"

Furthermore, Graham points to the earliest use of Ii as "pattern" in Chuang-tzu's "The Autumn

Floods" dialogue. This patterning includes the alternation of yin-yang, rise and fall, birth and

death, but does not include standards of "moral conduct," which the Taoist would deny

vigorouslY.31He also claims that the use of Ii influences the Neo-Confucians to take over and

augment it to mean "principles." Graham does not like to use the term "principle" for ll; but

prefers "pattern"; so Thome Fang's deeming sheng sheng as a "principle" of creative life may be

re-interpreted as "patterns" of creative Iife.32

What is the content of the tradition which is transmitted by Confucius? How did he
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select those items of importance to be transmitted? Graham goes back to the Axial Age and

comes up with at least four fundamental ideas from the Iifeworld of the Chou (tao of Chou), or

the sense of their "continuing tradition." The main themes are: (1) "an exceptionally tight yet

widely held extended family structure (2) which subordinates youth to age, (3) which centers

social duty on filial piety and (4) relations with the other world on the cult of ancestors."33Even as

early as the Shang Oracle bones, there is evidence of ancestor worship. In summary, this is

partially the ontogenesis of the Chou tradition. However, we only see the "origins" of the

''family.'' To fill out the measure of order as displayed In The Great Learning, there was the

"immortal empire," tien hste, "all under Heaven." The implication is that the sociopolitical

synthesis at the time of the Chou had a certain amount of "stability" inherent in it which are

valuable for transmission of an enduring heritage for subsequent cultural interpretations.

2.1.2: TRANSMISSION OF CULTURE.

Within the problematics of strict translations for transmission, Mencius points to two

things which throws doubt on a literal belief in transferring the Boo1< ofHistory and the need for

Confucius to write the Spring and Autumn Annals. For example, in 7B/3, he says,

If one believed everyting in the Boo1< ofHistory, it would have been better for the
Book not to have existed at all. In the Wu Ch'ang chapter I accept only two or
three strips.

And in 7B/2,

In the Spring and Autumn period there were no just wars. There are only cases
of one war not being quite as bad as another.

Also, in 4B/21, he shows why Confucius wrote the Spring and Autumn Annals:

When the wooden clappers of the true King fell into disuse, songs were no
longer collected. When the songs were no longer collected, the Spring and
Autumn Annals were written.

In this case, Confucius tried to emulate and use the earlier chronicles as a model for the

"appropriation of the didactic principles therein. 01

Aside from the importance of the ''family'' or the "clan law," the most important concept

advanced by the Chou is t'ien (Heaven) as the supreme authority to legitimate the Mandate of
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Heaven and replaces the shang-ti (the Lord on High). Hence, the Chou was justified in defeating

Shang, due to their misrule and violation of the Mandate of Heaven. Benjamin Schwartz points

out that tao was realized in human history, and then was lost in every dynasty. Tao is advanced

by Confucius to be a "normative," moral standard for political leaders: Good men do good

deeds. Schwartz characterizes the transmitted Analects as a "normative" sociopolitical

document.

Tao refers to nothing less than the total normative sociopolitical order with its
networks of proper familial and proper sociopolitical roles, statuses, and ranks,
as well as to the 'objective' prescriptions of proper behavior--ritual, ceremonial,
and ethical--that govern the relationships among these roles'34

The Confucian tao is best exemplified in the Correction of Names doctrine, since it

is the Way to formulate the total normative and sociopolticai order and its functions. Tao

includes the sedimentation of fi (rituals, ceremonies, rules of proper conduct) which have been

transmitted through the Six Classics from the Chou feudal period. As Fung Yu-Ian points out,

there were individual fi as well as those fi for the states, which govern such affairs as war/peace,

chivalry, and spheres of influences among nations during the Spring and Autumn and the

Warring States period.35The reliable and stable Ii accumulates and become~the sociopolitical

tao.

There is also a connection with the achievement of tao and the idea of the "universal

kingship: of "all under Heaven" (t';en hsia). But the social and political are never separated,

hence the unity of the "socio-political" is equiprimordially meaningful. Also, the development of

later cosmological viewpoints such as yin-yang, and the Five Processes (wu-hsing of Tsou Yen)

fit into the idea of a mundane kingship having cosmic importance. The three shared orientations

which tie in with each other are: (1) the idea of a universal, all embracing sociopolitical order

centering on the concept of a cosmically based universal kingship, a "radial," "centripetal"

viewpoint with the Emperor as "center," (2) the more general idea of the primacy of order in both

the cosmic and human spheres, a "cosrnomorphic" viewpoint, and (3) the dominant tendency

toward a holistic "immanentisf' view of order'36
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Tao was achieved when the sage-kings had actualized the civilized patterns of a

"normative culture" in which human beings can achieve their full humanity (jen). The sage-kings

were prior to Chou; they were the first "civilizers," or in Shun's case, the first hydraulic

engineer. But their moral character and virtue is why they are referred to as "models," para

digms or exemplars of patterns of "good words and good deeds." It follows that tao is the

realization of the "moral" imperative in a holistic sense. That is why tao resides in the

"legendary" sage-kings, and when transmitted by Confucius resides in his breast. It has

become a "convention" to go back to the sage-kings, whether they are earlier or later. Hsun-tzu

preferred the later sage-kings, such as Tang and Wu, who succeeded the tyrant Chieh'37

Ricoeur also points out that "narration" in the Six Classics is a way of "emplot-

ment," or the tradition of the "encoding" of the chronicles and historical events forming the

cultural heritage to be transmitted. With narrative, the semantic innovation lies in the "invention

of a plot," which brings together the ''temporal unity of a whole and complete action'''3SThis

completion of action is part of Aristotle's definition of art imitating the action of life, the mimesis

of nature. Narration and emplotment has a double function: narration about historical or cyclical

events and narration in story-telling. This raises the question of whether the Chinese worldview

can be discussed in a non-mimetic way, especially in view of a homology between a human

body and its counterparts in the cosmic body (i.e., Ho-shang Kung commentary). The Chinese

may not need the cosmology of an "imitation" of nature in order to either tell a historical ehronl

cie, or an allegorical story.

2.1.3: DIVINATION AND ERUDITION.

In the archaeology of the West, Foucault points to the 16th Century's belief in the great

metaphor of the "Book of God," which gives the immanent order of things, within the visible

marks stamped upon the earth. The "book" is divinatio and eruditio, both parts of hermeneu

tics'39Language is like a "mirror" which reflects the network of marks in nature, as secret

indicators of the particular truth. Divinatio is of interest to us, in that Schleiermacher uses it as a
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method for "intuitively" putting oneself in the place of the author, or of the original writer, and

for knowing the author's intention better than the author does of himself. For instance, he says,

Using the divinatory, one seeks to understand the writer intimately (unmittlebaf)
to the point that one transforms oneself into the other...(which) depends on
the fact that every person has a susceptibility to intuiting others.,m

The emphasis on divineiio as signs, or images applied to nature, is visual rather than audient

which bears upon the importance of the arts, whether the visual arts, or the plastic arts, are

more fundamenal: The Confucian emphasis on li-yUeh (ritual-music) means that ritual is

rhythmic, audient, resonant, and tuning, whereas the emphasis on hsiang (image) is visual

(linguistic graphs, rather than homophones). Music is on par with poetry, in its rhythmic

features; painting and sculpture follows visual effects. However, in landscape painting, poetry

and calligraphy becomes part of the integrity of the painting.

In the Chinese context, the early book of divination is the I Ching; the I Ching sages of

of yore (Fu Hsi) were searching for hsiang (images) in which the book of nature is written'41Fu

Hsi invented the eight basic trig rams, which later formed the symbolized "hexagrams" by means

of which they become "images" or "emblems" traceable to, or indicative of phenomena.

Heaven and earth change and transform, and the sage imitates them. Heaven
administers the constellations (ch'ui-hsiang, hang out images) for which the
sage makes images'42

Wang Pi, in his commentary on the Ho-shang Kung, said "Heaven hangs out images (ch'ui-

hsiang) so that fortune and misfortune can be seen. Before things occur, he has to plan for

them'''43The sage makes the "images" and these "hexagrams" have lines which are "judgments"

that reveal and de-cipher the "hidden" meanings in nature. Divination enables us to see through

the "images," the "signs, or visible marks" of nature through our capacity of "intuition," "empa-

thy," or a Mencian "sympathy." The images are meaning-clusters.

Later, in the Han period, divination also involves "revelation" from the spirits on high, in

which Celestial Masters (shen jen, divine man) is sent from Heaven to save mankind, a

soteriological mission, by means of a celestial scripture (i'ien shu) which teaches us to return to
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an ideal government which will contribute to tile goal of Great Peace (T'ai-p'ing). And the role of

the chen jen is to transmit the true text, while denouncing the "perverse texts," to the governing

prince of high virtue. Other revelatory texts attributed to Fu Hs! and King Wen are the Ho-i'u and

to-shu. which are sent to man in the River Text and on the back of a large tortoise.44

On the side of erudition, the other half of a hermeneutics, the "exegesis" of biblical texts

is an example of bringing in a "textual history" to bear on the interpretation, "the legible words of

the scriptures, or the sages of antiquity, have set down in the books preserved for us by

tradition."45In the West, these words are esoteric discourse representing exoteric disciplines and

the revealed word of God. Hence, there is an "eternality" in these "marks," since

The truth of all these marks--whether they be woven into nature itself or whether

they exist in lines on parchment and in libraries--is everywhere the same:
coeval with the institution of God.46

The Taoist will take "wisdom" in a pejorative sense: Chih can mean ''wit,'' or "intelli-

gence," according to Graham.47lt can also be translated as "cleverness" in the Taoist context,

along with the association with two concepts wu-chih and wu-yu. The Tao Te Ching says,

(the sage) constantly insures that the people are without erudition (wu-chih) and

without desires (wu-yu). (ch. III)

'Without erudition and without desires" means being without the "base knowledge and exag-

garated desires":

erudition is not a true understanding of the workings of the cosmos, but is rather
a knowledge of the artificial and contrived which inhibits any true understanding
of tao.48

The difference is between wu-wei understanding and yu-wei understanding of the Confucians,

thoughthe latter will invoke wu-weiactivities in some of their political writings.

2.1.4: UIN THE ANALECTS

When. one surveys the many passages in regard to Ii, ritual action, in the Analects, they

amount to only a dozen or so. But li is also part of a web of interrelations among other major
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virtues: jen, chih, yi. What is of Interest to US is that they do fall Into teveral categories, which

we shall also by to extend in our later discUssion. One Immediate category Is the frequgnt

appearance of thecompound 0' ritual action and music (Ii-ylieh), which has at least tour

chapters: 313, 818, i.4li2, and 1612. D. C.lau points out that Book 3 consists mostly 0' the

theme of li-yl1eh. 313 Is of speclalinterest In that it asks whatdoes a man of jen have to do with

the rites? and it he does not have an Interest In the rites, what coUld he posssibly have anything

to do with music? why Is li-yl/eh mutually entailed WIth each other? We can recognize that

music and rituals are hon-discursive symbolic ads; that is what Suzanne langer and Ernst

Cassirer point out as "symbolic forms." Both Ii-Ylfeh are not In ''words''; once weuse W!'rds

to describe them, such as prescribing "rules" for oUr rituals or ot.lrmusic, we disCUrsify them.

One may note also theperformative aspects 0' mUsic and ritual-their performance is their

meaning, value and significance-their aesthetic rightness (yr) and harmony. It is the rhythmic

feature of music which poetry and ritual both have invested in their repetitions and enactments.

Additionally, there are many other passages that deal With mUsic alone: 214, 3120, 3123,

3125, 7114, 7/32, 8115, 11/1, 14113, 1615, and 1719. We should also note thatmusic accom

panies the Odes, which are sUt1g-as stated In 3120 and eli 5, where the twan chu is the first

Ode, which is characterized as "joy Without wantonness, and sorrow witho';d self-injury." And

there is a moral quality attached to different kinds ot music: in 3125, the sheo(music of Shun

who took over tram Yao) Is "perfectly beautiful and perfectly good," While the wu (music of King

Wu), while perfectly beautiful Is not "perfectly good," sinceking Wu came into power by over

throwing the Yin by military forces. The Importance 0' music Is thekind of "harmony" which it

creates (d. 1/12, 3123). Music can soothe a disturbed heart while martial rnusle Would stir one's

patriotism, or lead oneto hatred and war.

Another category Is the comparison of previous dynasties (Hsia, Yin and Chou); there

are three passages: 2/23, 319, and 31141. These are Interesting passages since the claim Is

made that we now can knowwithsome certainty what these prevlous dynasties represented and

embedded In Illslr ritual pradlces, which have been described In someot theSix Classics, and

have come down to us With the values, slgnlticances, and Importances embodied in customs,



Institutions and artifacts Which are here forour perusal. Italso entails the tact that rituals and

traditions (fao) Will undergo changes from dynasty to dynasty: Chou built upon the rites of Yin,

and as Ii result Chou Is more "resplendent In culture." That is Why Contueius said, "l choose

Chou."

The most inter~sting result of ritual action are thepsychological attitudes and emotional

sentiments which are produced through the practice ot rituals. 1/13, 612 and 1718designate six

basic moral qualities, and associated "faults": among these are the positive "spirit of therites":

attitudes of respect or reverence (hung), trustworthiness in word (hsin), courage (rung), straight

tor.vardness (chih), carefulness, or cautioUsness (shen) and firmness (/fang). tingarette calls

these "cliche virtues" associated traditionally with the man ot jan:

'Courteous,' 'diligent,' 'loyal,' 'brave,' 'broad,' 'kind' (13119, 1415, 17ro)-these
are the traditional virtues ...the possession of such virtues is not sufficient for
establishing that a man is]en (Cf. 5118,517, 1412, 1415).49

Fingarette Would say that we should not "psychologize" these virtUes with the language of ''will,''

"emotion," and "inner states."50 But themajor virtues ot]en and chih (wisdom) are also inter-

active With the practice of ritual action. In 14112, thecomplete man, theaccomplished person

(cheng fen) displays knowledge, freedom from desires (tVU-yu), courage, accomplished by

various talents, skills, crafts and Is refined (wen) by the rites and music.

D. C. lau has sorted out several layers in the Anafec1s: his basis is how Confucius is

referred to, as tzu ="the Master said" (which includes the tirst fifteen books), or in Book 10 and

the last five bocks, Where he is referred to as "K'ung Tzu' (Master I<'ung). Book 10 is a collec

tion of aphorisms showing how Confucius carried himself in daily fife in his deportment,

ettlquette, and Within the"constraints" (yueh-see 6127, 9/11-legge translates yueh as

"restraints," while.lau trt:inslales It as "broUght back to the essen/ialsby the rites") of certain

rules of behavior in certain social situations. Athird layer is a later Interpolation since It has

Taoist recluses, "themadman ot ch'u" (also mentioned in Chuang-tzu's chapter 4); lau calls

these apoayphal stories.stWe Would expect more references to Ii-y'ueh In the last five books

also.
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In 2/5, we see the Imporianoe of ancestralrespect In the observance of themajor rites of

honoringone's parents when they are alive and comport with the mourningrites whenthey

departfrom us. Mencius would carry oUt detailed diSCUSsions at ritual In regard to the three

yearsmourning, burial caskets, andtheproper amot.mt of expenditures tor a decentburiat.

2.2: THE SAGE As coMMUNiCATIVE ACTOR.

There are four fundamental traditionsWithin which pre-t-fan Chinesesageshave func.

tioned: the I Ching sage, Confucian, Mohlst, and Taoist sages. chung-ylng Cheng has the

thesis that both the Contucianand Taoist"metaphysicat' tradition derives from the' Ching.i

Thereare social and political ronsideraUons Which emphasizescertain distincllvenamesfor

each of the sages Within different cultural ideals tor these cultliTalheroes. Twa intennedlate

namesmay be used In common in all traditions: These are (1) hmen }en and (2) shan}en; n-te
fonner refers to a "worthy person,"who Is not a full-fledged sage, but mayWithin a hierarchical

system bejUdged as the prominentpersor. at"dignity,"status, or position In a niche. schWartz

indicatesthat While Mo-tzu YIoOld use "nobleman"oocasionaliy, his termof pre~erenoe is h8ien

}en, while t>i1 the other hand, ConttlciusWould emphasize "noble man-gentleman," but he otten

refers to hsknjen also.2Hsknjen impliesthat there Would then be degreesot merit, or status,

assooialed With the office and Its functions to which reverence, honor, or deference is paid in

virtueof their station andtheir duties (wel-place.) within the Correctionof Namescontext.

For example, the Dodrine of the Mean implements the Correction ot Names doctrine.

B~nevolenoe (/en-i) is the characteristicelement0' humanity (jen-2), and the
right exerclseot It is in loving relatives. Righteousness (yr) Is the accordance
of actions with what is right, and the great exercise of It is in honoring the worthy.
The decreasingmeasures ot the love due to relatives, snd the stepsin the honor
due to the Worthy (hsien }en) are fJi"Oduoed by theprinciple of propriety (Ii).
(trans. legge, 20(5)

Hence, I; here is given the senseof"properbehavior:' or "appropriateness:' rather than simply

"ritual actlon." Note also, the deferencescheduleot "decreasingmeasureot tove," or propriety

as aprinciple ot "graded-love"Within the Sociopolitical hierarchy, With the focus on ''family''

~relatives) first; the Correction ot Names takes this graded hierarchy into accolint.
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Also, In The Great learning, (ch. 10), ItIs noted that the ruler Will first be ''watchful over

his own virtue" and If he has virtue, he will have the people With him. And if the "ruler's words

are evil, the same wards will be uttered back tohim In an evil way." Hence, theruler must rule

by exampleand be cautious In his Words-deeds. Therefore, we have the principle that theruler

onlyrules at the pleasure of the people. That is the Mandate of Heaven:

Take heed trom the Yin (Shang) dynasty. It Is not easy to keep the Mandate of
Heaven. This shows that by having the support of the people, they have their
countries, andby losing the support ot the people, they lose their countries.3

The presalptions to therulers ot the Empirearecommonr>tace; If yeu are a man ot virtue end do

good deeds and have good words, yoU Will havethe support ot the people, otherWise, youWill

lose the Mandateot Heaven. Mencllis emphasizes this support ot the people, which the

Anafects probably implicitly recognize but does not highlight.

it is HsUn-tzu, Who later interprets Ii, ritual action, as a WinnoWing 'fan," an "institution"

tor demarcating differences and "fixing dlstindions" (pieh), of replacing the Mohisl equality with

differentiation. And theJob ot the sage is to be able to sort out (fun) this hierarchy into graded

differences,of ranks and degrees, based on the criteria 0' "ability, virtue, and merit."

The rites putwealth and goods to their Uses, mark outWardly .nob'e and humble
status, by (effecting variationsIn) abundanceand paUCity deale differences,
and by greater elaboratenessor diminished simplicityachieve what is
appropriate...Those who lack virtue shall notbe ennobled, those who lack ability
shall not be given office, thoseWithout merit t>hall not be rewarded, and those
Without guilt shall hotbe punished.!

This is a considerable departure trom the Menclan-Confttcian emphasis on the ''vlrtue'' of jen as

a naturalkind ot differentiation, Instead ot ~sun-tzu's nas a "conventionalized" way of making

determinationsWithin a hierarchy.

2.2.1: WORTHIES AND GOOD MEN: HSfEN-JEN AND SHAN JEN

The Confucian Would call higher ranking worthies, chiih-tzu, the superior man, the

gentleman, theexemplary person. James Legge Would callhim the"virtUoUs" man, or a person

ot character. SchWartz. would Point oul. that hlost ot these appellationsere "non-elitist" in

connotation, that is, Contuclus Is not Interes~ed in aile aristoaatlc backgroUnd mhis disciples but
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in their achievement as an elite group ofleamers.sGraham Would trace it bad< to Soma

"aristocratic" origin.&schwmtz also describes Mo-lzu'$ main emphasis on hskn, the man of

Worth, or thesage. Theprincipal feature of a hsien Is based on "merit," hence, rulers should

appoint menofworth. and promote them, so this Is the first loon ofa "meritocracy."7 Confucius'

preference tor chUn izu (superior man, gentleman) Ie til temt ot "ethic=t' evaluation, cu; wet! at: a

designation of status"sand the contrast Is belWeen the Ju, (literati) who Isa superior man, a

personeducated Inthe sixarts: knowtedge of the rites, music, archery,charioteering, calligra

phy, and mathematics, and theju, who Is the "small, mean man." Hence, the role 0' education

mustalsobe moral In character and prepare stUdents to obtainsome positionot Worth.

The othermorecommon term is shan }en, or"good" man. While hsien}en seems to be

asocial term, as seen Within a hierarchyot a socia-political structure, shan jan is best seen in

the "ethical context." Schwartz points thisout as Confucius' use ofan "ethical vanguard"to

achievecontrol ina nonnative system:

Confucianism conservatively stresses thatgood societies are made by 'good
men' (shan }en) and not by institutional or socialconditioning.g

Thecontinual harkening ''backto the ancients"becomes the model of the good man and the

apppreciatiOl1 of thesage-kings as its best exemplar. Inthe Docfrine of the Mean, Shun was

cohsldered one 0' the 'Irst hermeneutlclst,

since he lovedto question others, and to study theirwords, though they might be
shallow...he took holdof their two extremes (tua1Hmd, limits), determinedthe
Mean, and employed it Inhis government of the people.to

Ames Would givean Interpretation 0' hsing(human nature) in terms of shan, the acquisi-

tion ot "degrees ot deftness and facility" Indoingsomething:

Using, then, Is its propet course ot development during its process ofsheng
(growth) ...The locus ot hsing, then,ls not some Isolatabie self, but one's seftas
the center of relationships that are, overtil lifetime, deepened, nurturedand
extended Wfth varying dagres of deftnessand facility (shan).u

Iwould Interpret hsing, here, as parlot the Ideal of the crattsman, as an "adept,"one who is

"good at" the Use of his tools of his trade, while at the same time, the sage is one whois adept at

usingthevarious virlues, excellences, 'e, as tools inhis trade.



In Analects, 7126, Confucius contrasts the sage and the good man, shan}en.

-----------ThP--Mast~L~!d, "M~~~--e1iDg_;L~~M..be'----------
content if I met someone who Is a 'gentlemen' (chUn tzu).." have no hopes of
meeting a good man(shan }en). t WoUld be content If I met someone who has
constancy.'

For legge, constancyIs the "slngle-hearted, steadfastman; the good man,Who Inhis single

heartedness has built Uphis virtue; the chiln tzu, the man ot virtue In large proportions." Hence,

it is a matteratdegrees,With the sage (sheng }en) being the ''hIgheststyle ofmen'''12In

summary, worthies and good men (hsien jan, shan }en) are of lower degreesthan thehigher

chiin tzu and the highest degree is the sage, sheng }en.

Yen Hui is describedas ajen che (617), a charaderistlc he sharedWith the
worthy, hsien,;en ot old (7115)...but the hslen]en does not rank with the sheng
}en, but Is at least as high as the]en che'13

Max kaltenmark presentsaranking ot seven categoriesofsagesWithin threedomains

(heaven-earth-man), and their functionsIn ahierarchical soclopolticlal stnldure. This Is found in

the Taoist'sWork, rei-p'ing Ching, dating aroUnd the end of the sixth century. The top tworanks

are shen jan and #s shen jen (divinemen, also called Celestial Masters): their task is to govern

the PrimordialBreath (eM) and to governHeaven; (3) thechen-]en's task is to governEarth,

and they are emissariesto deliver the revealedtexts to the ruling princes; (4) the hsien-jen (the

Immortals) govem the tour seasons, they transform themselves in accordWith the seasons; (5)

the #a teo]en govern the Five Elements and they are good at divination; (6) the sheng-Jen

(Confucian sage) govern the harmOnization oteM, the alternation ot yin-yang; (1) the hsien-jen

(Worthy) govern theWritings ot theWen-shu (erudites and specialistsin oral andWritten

expressions).... Among the common people, the more intelligent can become shan-jen (good,

tree people) and ascendthe stepsat the hierarchY.t5

The chUn izu (theSUperior Man, exemplary person) Is mostly the "ideal moral charac

ter"iS (0. C. laU) With a socia-political excellence; hence, he WoUld tit In closest to (3) and

(4) above. ConfUcius denied that he could be called sheng jen,}en ehe (authoritative person) or

evena chfJn izu.
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ConfuciUs and Menclui;...sought the highest sphere, but the methodwhich they
used was different fromthat used by the Taoists. The Taoist method Was to
discard knoWledge, and so to forget the seN, and by this means to enter the
sphere of Uhdifferentiable oneness With all creation. Confucius' andMencius'
methodwas the accumula';on of righteousnesS, by this to overcome the self and
so be able to enter the sphereot undlfferentiableonenesswith atl creation...The
Conttlcianisl saues wereenthusiasticsouls, the Teolst sages menof impertur
hable carm.n

Confucius says, that at the age of fifty, he realized the ming ot ''ien; at sixty, "myear was

attuned"; and at seventy,"Icouldgive my heart-and-mind free rein Without overstepping the

mark." While Mencius wastouse hishaojan chih eM(the flood-like chi) to get an understand

ing of tao and accumulaterighteousness. Uaojan means "great toai supreme degree."18

Chuang-tzu's chen }en achievesoneness With tao through"sitting and torgetting." Both sages,

however, Would achieve their transcendence-In-Immanence In a somewhat mysticalvein In the

mysteryof existence. Mencius' statement Is that "All things are cornr>lete within us" (7N4), and

Chuang..tzu says, "All things With oneseltare one." tor Confucius, the Sage realizes nen-jen

ho-i is theprimary truth ot a communicative aclor.

2.2.2: MO-TZU'S SAGE: THE CHU TZU

In contrast to the Contuclannobleman, who uses moral suasion, bybringing to bear on

the ruler his moral power ('e), the ehii Tzu is an "activist-pacifist,"who is the Man of Universal

love (chien ai). He is an activist in that Mo-tzu insists on "how to aet" (wei), which Is then

explained as 'Willing and doing";iothis has Implications tor the communicative relations ot "Words

and deeds,"since Mo-tzu also speaksabout"words" In the dialectic skill and knoWledge ot

"methods," as Grahampoints out In his studiesof the Laler-Mollis' logic, Ethics andSclence'20

At the same time, Mo-tzu Is consideredthe ehu Tzu, the Grand Master,who is agreat

charismatic leader~ an "organized"groupot diSCIples who Would come to the aid of

beleaguered small states. Mo-fzU Would Insist that "warfareis not aeling in accordance With lao"

and he Wasnot onlya "moratistor themisl ot pacmsm."2. Mo-tzu also would Lise the precedent ot

thesage-kings to jUstityhis principle ot Universal love.22
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Hansenwould like to characterize the names (ming), Which socletyusesas vocabulary

to guide our conduct, is a way ('ao) to effectuate our behavior. Hence, it Is thecoding in lan

guagewhich constitute our linguistic "'aos"; for example. the moralptesa-iption of a Confucian is

given the nameof 'eo, while Mo-tzu woulduse a "unlversar' standardas a way to evaluatehis

teo (chien ei). Hence, the linguistic teoswoUld differ, though the name tao maybe used, it \YoUid

signify something different.

The Moistpattern of behavior guidancediffers trom the Confucian. Both are
learned patternscharacterized by differences In langliage-speciflcally stressing
arfferenttermsand makingdifferentdistinctions. They bothcall their guidance
systemsdao.23 .

Mo-tzuproposesa thoughtexperiment ot two friends (rulers): an Universal vs. at partial ruler is

to be measuredagainst the doctrine that they are "sincere In ward and decisiveIn deed" and

theirword and deed are made to agree like the ''tWo parts of a tallly," so that there is no seff

contradiction between their Words and deeds. Yau WolJtd trust yoUr tamily to the"universal"

friend, as against the "partial" friend; thence the principle of Universal love (chien ai) is

fundamentally INhether you trust their Words to eventuate in deeds.:;!..

Here Wehave a good contrastalreadyoflhe communicative adors 0' Confucius as

againstMo-tzu. In terms 0. an interpretation of tradition, Mo-tzu even uses the same terms as

Confuelus In the Five Great HumanRelationships, with the exceptionthat onedoesnot "love" in

a graded-hierarchical sense, from familyoutward, but we should love atl universally (chien 8;).

This also meant that Mo-tzuwas more Interested In the commonpeople thanthe graded

hierarchicalstrudure ot the aristoci::iCy. But Mo-tzualso accepts the Contuclan "virtues"of }en,

Ii, yi, ahd cnih, though he emphasizes y; over}en. Furthermore, Grahampointsout that the basic

differencebetween the Cohtucianand the Mohist Is that the tomier derives the FiveGreat

HumanRelationships trlBted In TheGrea; learning, beginning trom social bonds tromkinship

and extendedto state and Empirethe virtues learned in the tamIlY.25

The other major themebetweenthese two communicative actors has to do With Heaven

and ming, or the Mandateot Heaven. schwartz shoWs that the ming-tatalism argument is para-
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doxicalln that

Mo-tziJsHeaven playsafarsmallerrote in human affairsthan doestheHeaven
of the contemporary ConhJclanlsts With Whom he was In contacl ..TheMohist
operatesWithin the situatioh as he finds it in the firmbelief thathuman actors
basing themselves on Heaven as a 'model'Will ~Iay thedecisiverole In shaping
the Mme.2tj

The Confuclan seems to thinkthatHeaven and mtngdoesplaya role In thepalterns 0' "destlny"

andhistOf')'. Theeyelet; atorderanddisorder of 'ao Is a function ot Heaven's dispensation,

henceMo-tzuargUes thatIt Is1atallstically"acceptable to the Contuclan. Heaven"speaks"

(wards), but Heaven's "actions" are beyOhd our control. On amore mundane level,Confucians

continuously warn us U·,at ourWords anddeeds mustaccordWith eachother, and thatoUr

krioWiedge and adions mustalso be In harmony.

For Mo-tzu, thethree ''tests''fot verifyng a statement Is (1)"onebasesoneself first of all

on the actions of thesage-kings, (2) one relieson the consensus of mankind draWn fromtheir

oWn experience, and (3) one relies on the"pragmatic" consequences (rung) of a givenmode of

belief."21These criteria are fairly "actloh-otiented" arid depends lesSon what Is said, communica

tively speaking:it Is the actionsthat Will "speak" louder than the '\Wrds." Also, in terms ot a

social theory, the second criterionseems to be more like "poll-taklng'''2Sln order to gain some

"consensus" In supportof commUnicative partIcipation or Interaction. Mostof all, Mo-tzu

depends upon theapplication of a "utilitarian" measure to bring about consensus. But the first

criterion does go badt to thesage-klngs as the "standard."

There Is nothing like takingHeavenas one's 'standard.' I-teaven's actions areall
encompassing and selfish...ThUs thesage-kingstook Heavenas their standard
and their actions were~ffeclive.29

It is the actionsor deedsof the Sage-kings which serves as the normative standard eventor the

contemporary IlteWortd. Hansen believes, however, that the three standards, whenInterpreted

pragmaticaliy, amoUnts to ''historical conformity, socialconformation, and ease In application,

andpragmaticusetulness."30

Takenas aiwhole, theMohlst's three criteriaare all pragmatic-instrumental, or purpo

sive-teleological, deliberative-cateulatlve, yd-Wei thinking, rather than the communicative ration-
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ality desired byHabermas. The Mohists are aimingatconsensus and interst.Jbjeetivty in their

utteranceof somecommunicative emphasison chien 8i In its attrulstfc aspects. This consensus

shouldnot depart from the conservativevIeWpoint of going bad< to the ancients, and putting up

the modelot the sage-king as a "standard." Even the Confuclanstandard dependson /en, as

benevolence, which also has altruistic and intersubjective overtones.

Schwartzmakes two Importantpoints In regard to the use ot languagewhich Will

contrastMohist thought With later Taolst viewpoints:

The entire preoccupationin TaoismWith theantithesis between spontaneous,
nonptJrposlve, and 'natllTafmodes of behavior (wv-wet) and deliberate, calcu
'atlng and purposive modesof action ("Ii-wei) may at least In parthave repre
sented a sharp reactloh agaInst the extraordinaryhighlighting ot the latterWithin
U ...L;..a 6k.., !!,!L6 •
,,·,un,~.. urv-tiliii..3.

And,

What the later Mohist dialecticians strive to create is a kind of 'scientific'
language tor dealing With the WorfcLOnthe other side, they strong'Y defend
what Is essentialy a 'common sense' view of experience based on the human
'lifeworld' (Husserfs Lebenswelt) against the attacks ot later 'sophists' and
Taoists, such as Chuang-tzu, who have lost alf faith In the power 0' human
language to provide a true viewot reafity.32

The difference Is the fundamental attitude towardYU-Wei and ",u-Wei, which are impor

tant to the way you try and describe reality: It Is paradoxical to try and conv~)' the indescribable

bymeansot "discUrsive" symbolsot language. The wu-wei aspects ot nature is the manifes

tation ot 'eo in its "non-belng," dlaotlc aspects, and may only be accessible through non-

discursivemeans,Le., throUgh myth, poetry, dance,music, etc..

2.2.3: THE SAGE AND THE FAllENNESS OF TAo.

Hall Indicates the origin of "discriminations" as part of the tirst holes bored into hun-tun,

the beginning of "artifice" and yu-1Nei thinking:

The Taoistsage claims that good and evif are borninto the World byvirtue of the
artifice of rational dlstlnetlons'3~

Any discriminationswe make are only selectiveamong Itemsin our attention, or awareness.

We sometime taU to see the conventionalityot the distinctions that occOf between people 'ir'ho

are engaged in discriminating, or trying to agreeto define their terms, whne they are arguing, or
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at the same Ume they take-fur-grantedthe communal and commonality atUsages from their own

lifeworld. The Way, then, becomes''flawed''; K M. 'Nu calls this the ''Waning'' ot '80.34

The beginning ot the "fallennessattao" is the fall fTom the Utopia 0' the "primitivists." In

the outer Chapters, ch. 22, we get a "devolutionary"statement ot the "contrived"natureof

Good-Will, Duty, and theRites.

The Wey Is IncommunlcabtelThe PoWer Is Impenetrable/Goodwill can be
contrlvedJDuty can be left undonefTheRites are a shared pretence. Hence, it is
said, The Way lost, only then Power: Power lost, only then Goodwill: Goodw1l1
fost, only then Duty: Duty lost, only then the Rites. The Rites are the \"'Jay's
decorations and disorder'shead.3S

This devolutionary seqUence is also found indl. XXXVIII, 0' the Tao Te Ching:

When we neglect the Taonhen Te arlseslWhen we neglect Tetthen
benevolence arises...rlghteousnessarises ...ceremonies and rites arises, etc..

, In defense of the Confucianside,however, Mencius offers the Eros-like ''flood-likeeM'

(breath) which when "nourished With Integrity and place no obstacle In its path Will fill the space

between Heaven and Earth" (2M). Furthermore, this flood-like eMUnitesrightness ()'7) with

the Way and through accumulated"rightness"one can linderstand the chi and also understand

what is in your "hearl-mind" (Ilsin). And the most important lesson by caring tor one's flood-like

cMis the trust we put on our Words fromour ''heart''; this is the,compound,o' warcls-deeds in

which the eM moves thewill (chih) whicheventuate in actions. In this case, Menciusis

coUntering kao-Izu's beliet that there Is no relalion between oUr "words" and oUreM.

It is right that one should not seek satisfaction In one's eM when one
fails to understand In one's heart. But it is Wrong to say that one
shoUldnot worryabout it In one's heart when one tails to understand
Wotds'36

It should be noted that ~re the floodlike chi is the "spiritual" (shim, SOUl-like) portionot the

Intricate interrelationship ot heart-mindand body, which Is illustrated by Menciusas mutually

reciprocal actions, or fUnctions, rather than a mind-bodydualism. Furthermore, Mencius

believes that '''hearing and seeing" areunabte to "think" and the organ ot the heart is what

thlnks,s7

Mencius could also lie in the llood-like eM With his famous "aetiologica'" speculation 0'



the "origins," and beginnings of the Four Germs (tusn) which led to the discussions of "human

nature" (hsing). The Germs are the aeeurnlation of "right" little acts which makes us see the

(moral) Way. The Germs may be considered "innate," on the one hand, while on the other hand,

they are the product of acquisition or accumulation, by habitual acts of "rightness." The Four

Germs also account for ths generation of jen, Ii, yi, and chih (2N6, 4AJ27). The Four Germs are

also reiated to iiang chih, a sort ofmoral intuition, which is the inherent "goodness of hsin" the

heart-mind. Mencius visualizes it in relation to decision making in our acquisition of knowledge

and learning when applied to practical moral situations. Mencius also distinguishes between

the part of the "body" (t',) which is of larger importance (fa-"i, greater body) and thet of smaller

importance (hsiao-fi, smaller body);

He who is guided by the interests of the parts of his person that are of greater
importance (ta-",) is a great man; he who is guided by the interests of the parts
of his person that are of smaller importance (hsiao-t'I) is a small man.38

The greater part is hsin, the more "spiritual" part of man, and the smaller part are the emotions,

desires and feelings closely related to the bodily (t't) aspect of man. Mencius believes that we

are all capable of being sages, provided we recognize the Four Germs as the beginnings of

"goodness," and the sage is simply the person who expands the"sabeginnings until he reaches

"the apogee of human relationships."39

Mencius likes to see man as a whole (both smaller and larger selves). There is an

"attunement" of the whole body, mind, spirit, floodlike eM, etc.. K. M. Wu reinforces the concept

of "attunemenf' with "resonance with the piping of Heaven." Hall and Ames translates the main

passage in the Analecw, 1313, on the Correction of Names, using "attunement," (where D. C.

Lau would translate it as "sounds reasonable."

When names are not property ordered, what is said is not attuned, things will
not be done successfully; when things are not done successfully, the use of
ritual action and music will not prevail.4Q

The various sages have the task as communicative actors to have some affinity with

"attainment of tso," on the one hand, and then, even with the correlative Taoist obstacle of not
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being able to describe, discursffy, or disaimlnate the whoie detailedproeessual movement of

fao, in our "naturar' language, would stilitry to communicate this "theorial," constasy to others.

This 'Ung~;80 (communication) becomes the interaction of ''words-deeds'' to participants In the

communicative act, or as communicativerecipients.,h does require a "creative Imagination" to

picture and portray the cote ot that Contuclan-Chou synthesis which Is being transmlUed.

The sage, according to Mendus and I-tsun-tzu, is responsible for Inaugurating good

sociopolitical order and hence are creative commUnicative actors. Good societies are made by

goodmenWho are able to embody In themselvesthe Ii-performances ot the cuttlil"eandsociety

and theycommunicate this by "example." Henee, sages are part of the vanguard elite, who

profess to know tao (chih tao, to understand) and Is able to suffuse it With the spirit of theritual

and enliven the people with an Interest In good sodal order. As Hsun-tzu says,

The various categories of Iicannot implement themselves ...It is only when one
obtains the (right) man that they can be actualized. Without the right man, they
are lost. The laWIs the principle of good order. The noble man is the source of
the law. Thus If one has a noble man, even If the law is rudimentary, Its effect
will be widespread.ott

The problem with the legalists was the fad that they thought tha! having established the law

(fa), that it would be an autonomous tystem which would implement and "runitself." However,

for the Contuclanists, the Iineeds to be re-novatedand re-enacl9d over and over again to retain

its original spirit and theIntent by noble men(chi/n tzu).

It is In the Correclion of Names that the sage Is a master commUnicator byhis "attuning"

of persons and meaningful relationships (yi, as significating) within various media: "language,

ritual actions, and music." Hence, theemphasisWill beon the "perlormative" asPectof language

and music. 1hese varying media are complementary, Interpenetrating, and mutua!!y reclpmca!.

The sage Is a master of communicatlon...communlcation is irreducibly
InterpersonaLIn which self, society and state are correlates determined through
communlcation·42

It is the perfonnalive force of actions which apply to all naming; one needs to identify the

position, its fundion!;, duties, obligations, and scope or limits within the larger hierarchical

structure in which the niche, status and honors are prescribed as "my station and its duties."
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The "a"unement" or "resonance" is to the traditional "models" of ritual actions, music,

poetry and metaphorical or imagistic language used in the Six Classics.

The sage appeals to present praxis and to the repository of significances
realized In the traditional past in such e manner as to set up deferential
relationships between himself, his communicants, and the authoritative texts
Invol<ed·43

This is the Importance ot the musical hermeneutics ot K. M. WU, which shows Us the aesthetic

attitude as a cosmic response, attunement with the music of thespheres. Abroader interpre-

tation is to calf it an Aesthetic Hetmeneulics based on aesthetic criteria for judging s;sthesis.

2.3: WORDS ANDDEEOS; SHUO-WEN ANo THETEXTUAL EXEGESIS.

We can trace the references of ''wotds-deeds'' In the Analects to the following:

in, 1/13, 111-i, 2/3, 2/13, 2/18, 4/22, 4124, 4128, 519,
5118, 7124, 814, 9/29, 1313, 1414, 14/5, 14121, 14129,
1515, 15118, 15122, 1614, 1616, il/19, 1818.

The Correction of Names doctrine is covered In 12/17, 1318 and 13113, with the main passage

as 1313. This latter passage is notJust a theory ot "names and actuality," whichmay be only a

"refereniial" theOry ot language, but the end ot the passage has specific vieWs regarding the

practicality ot wards-deeds:

Thus when thegentleman names something, the name is sure to be usable in
speech, and when he says something this is sure to be pradicable. The thing
about the gentleman is thet he is anything but casual where speech Is con
cerned. (trans. D. C. Lau)'1

this interpretation by lau indicates that it is what a gentleman says In a practical situation

(praxis) that is an important indication of his earnestness, honesty, or integrity, and not

casualness in his "conduct" (hsing) or behavior. Hence, the use of langUage is pragmatic

"competence"which emphasi7.es the "perlormative" dimension.

Justas there is an iIIocutionary force for performative speech-acts, there are ilfOCll

Qionary gestures which Involve ''bodY' gestures, body-images, end appearances (countenance,

physiognomy); for example, in Analeels, i 112.0:

Is one who simply sides with tenacious opinions a gentleman? or Is he merely
putting on a dignified appearance (se)?

And in 12120, The Gentleman is
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Aman who is straight bynatUre and fondatWhat Is right, sensitive to other
people's words and observant of theexpression on their faces, and atways
mindful of being modesLwhlfe the man seeking fame and glory may be a man
who Is putting up a facade of benevolence which Is belied by his deeds.

Menclus is much more direct; in 6Ali5-i6, he sayS,

How can a man conceal his tnJecharacter If you listen to his words and observe
the pupUs of hIs eyes? ..Can an unctUoUs voIce and a smmngcountenance pass
for respectfulness and frugality?

These are the psychogenesis of a ''body-language,'' in which the tone of voice (prosody),

the shrug of a Shoulder, throWing Up the hands to showdespair, or loss of control; forms of

"greetings" such as the Chinese asking whether one has "eaten, yet, or not," and the "smile" thai

hides or throWs up a facade, or hides an Inscrutablenessof hidden motives. In the context of Ii,

ritual practices, other virtues such as modesty, trustworthiness, loyalty, (hsin, chung), courage,

uprightness-Analects 812 and 1718-becomeintegral parts of the words-deeds compound, I.e.,

in Analeels, 15118,

The gentleman has morality In his basic stuff (chih, natura' disposition) and by
observing the rites puts it Into practice (hsing, conduct). (trans. D. C. lau)

Ritual actions builds Upon our dispositions and eventuates In ourpractices.

The formalizatiOn of ritual pradices takes place within the tramework of the main

ConftJcian virtues. ~itUa' practices have roots in specific religioUsceremonies, a sacred re-

sourcewhich gives an aura of "spirituality" to these rites-Anafeds 812 and 1718, both speak to

the "spirit of the rites" (stated negatively as wu-li, that is, Without thespirit of the rites)-as Well as

specific social and political scenes, in which the ceremonial, festive occasions, and even

ordinary everyday gestUrescongeal into Unwritten signs of understanding, consensus, and

participation, which are the marks of ritual practices. It is the Useof mocUtlonary verbs or the

prescriptive, moral and normative language used bythe Confucian In moral suasion toward

rulers that makes it a rhetOricalenterprise. This can elsa be displayed in one of the major

Confucianvirtues of I1sin (true @o one's Word), Which Is the combination of the signific of (jen.f

yen, man" speech), and means living Upto one's stated norms and achievement Within the

minor virtUes ot trusJ.:."Orthiness, being honest and sincere In one's (performative) speech ads



(W'ords-deeds). We see this trustworthiness in Analeds, 1/13,

Yu Tzu said, 'To be trustworthy In word Is dose to being moral in that it enables
one's words to be repealed:

What is "usable In speech" Is close to Wittgensteln's "meaning is use," or better yet, meaning is

proper "usage." Usages are repeated consistent occasions of use In latlguage, worthy of being

repeated from generation to generation. Hence, the Correction ot Names Is meaningful within a

"use iheory ot meaning" and specifically Wfthlnthe "perfonnative" aspects atspeech-ads. this

direction is away from the"semantic" toward the "ptagmatics-usage" viewpoint of language,

hence, words-deeds go hand In hand.

Habermas also points out that "speaking and acting are not the same"~trudurally, but

functionally, they share in the "performaUveaspects" of "how to do things with one's words" of

Austin. In Analects, 1/14 and oif24: "The gentleman Is quick in action but cautious in speech."

The performalive side predominates here, over the side of descriptive speech. The moral, here,

is that one should be jUdged byhis service byexample, by what he does, rather than by his

"precepts." A.'1d validity is a matter of accepting or disclaiming, a process of shih-feis (aocording

to Hansen) in the guiding of our "conduct": "Shih-m; represents the basic fann ot assent/dissent

response·"3

Habermas also would like to reduce validity claims to a procedure of "yes/no" answers to

claims and counterclaims... Hence, the V;S-8-WS encounter of participants using words-deeds for

communicative consensus, validity confirmations, and shih-rei responses are part of the "perlor-

maUve"and "illlocutionary" Usages ot OUT symbolic and non-symbolic gestures and their incipient

emergent meanings. Moreover, chad Hansen strongly agrees With t-4abermas' shift in paradigm

tram "semantics" to "pragmatics"; tor Hansen the Important point is that language has a role of

"guiding behavior," which Will predominate over the "descriptive" role. Chinese philosophy is

best understood as based on "pragmatics" rather than "semantics," and hence can be used for

"guiding actions and co-ordinaUng sociallnteraclion."s

The Chinese donot distinguish clearly the "declarative" (descriptive) mood from the

"imperative. "
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However, the prescriptive function of language informs the Chinese view of
language as the descriptive 'unction IntOITfIs oUrs. Tbe base of prescription Is
the ming-not the sentence. (Ming 'command' Is the usual verbal form of ming
'name'h;

Western linguistics tends to start with the "sentence" as theunit of meaning, rather than the

"ward," or "name." Rlcoeur would even agree With Emile Benveniste that the unit of meaning is

more than the sentence; it is the work, the text, thecUtnulative corporate text, ahermeneu-

tics of beyond the"sentence" to "text" and ultimately to language as a "system," such as in

Saussure'7

2.3.1: ARCHAf:OlOGY OF WORDS-DEEDS: SHUo-WEN

•
For an archaeology of yen (a ), we go to Shfio-wen 3-400.

Speaking directiy means yen; talking about difficulties means yu; and thus the
character yen has a kou (mouth) as one ot Its compohents. All the characters
which conv~ the meaning of 'speaking,' therefore, !rsyen as their component,
i.e., yu(t 11 )means 'to argue and to state'; fun (.a ..;- ) means 'to talk
about diifficuities and questions,' hence lun nan is 'to reply to difficult questions.'

And at ShUO-Wen 11-1030-1i-1033, we have a few examples ot "illocutionary" force, each of

these having yen as a slgniflc on the teft:

chao d' ~ )- to proclaim as a king, 10 appeal to, to
encourage, Issue en Imperial mandate.

#Cao (t1)- to grant, as titfe of honor, title of
nobility, to enJoin, to oteler, to Inform a superIor.

Searle would classify "proclaim" as a "declaration" (Austin-as "exercitive"), while to "grant"

would be Searle's "directive" and Austin's "exercitive."
-:Jr..

There Is a'so an Important connection between yen and yi ( ~~ ), "meaning,.....,.
signification, intention." In ShUO-W6n 8-iii0:

From the heart-mind, examine (cha), and look into yen (speech, language) and
"know" its meaning (.Y7)

It is this association With meaning, significance, that makes speech, or language theway to

knowledge (chih) and hence, a cognate ot the examination into language as the way to "know"

gives us thecompoUnd of the "unity of knowledge-action."



There Isalso a freqUent emphasis InConfucius and Menclus, In their use at chih, ;~.

usually translated as "will, purpose, intention, motivation." Fingarettewouldtranslate the many

references in the Ansleds to chih and place them Inseveral categories. I)

(I) will related to action (hsing)-1/1 i, 5125, 11125,
16111

(2) will to speech(yen)-15122, 18/8
(3) will as purpose (chih)-II8, 1/11, 2126, 8f7, 9124,

11125,1211, 1212, 13120, 1.tf125, 14132,1818,
1916,19/10

Fingarette Would point outthat chill, or Will, shouldnotbe taken as a psychological faculty, such

as the PlatonicvieW ot the soul ''writ large,"norshould we "psychologize" any of the COnfucian

virtues, such as jen, Ii, chih, and y;, since these virtlies are notconnecled with the language 0'
"win," "emotion," and "inner states. "0 Inthe Chinesecontext, chih is best construed in the sense

of motivations, drives,or better, Merleau-Ponty's "motor Intentionalities" (n, bodily Intentionall-

ties), which leads to meanings, significations, and Importances (yi as signification). Chih, Inthis

sense, would not be a push trombehind but rather an analogical projection "toward" (chih,:i- as

a locative "to"). Flngarettealso contrasts the chiln-tzu With the egoist the gentfeman, "yields

(jang) his will to tao, and never Imposes by means 01 win(chih) on others,"while the "egoist"

does imposehis will. toIn this regard, jang also means "deference"; hence, to yieldto the other

is part of tolerance fot others, a reciprocity Inherent in the meaning of shu, "likening to onesetf of

others,"which are 911;0 observed In the customary deference Within the contextof thefive Great

Human Relationships.

Will (chih) is also related to y; (meaning, significance). In ShuD-Wen 3-1110,

\1(1. )Is~d 'fromthe sounds (sheng _ ) Inour heart (hsln, heart
mind).' Chih (/.!) )(will, intention, r>urpose, motiyaUon ) has thehsin (heart)
radical and to stop' (shih, Mathews, radical 33;':t" )-when put together
means, 'Wh~rs the heart goes, Of what rests in ihe heen.'

Hence, the heart-mind (hsin) is broader and an integral power ('e) than simplyan intellectual

power operating and embodied in Words-deeds. This integration of the heart-mindis an

"appropriating" Of y; (signification, meaning)to chih (motivations ).



But the hermeneutical aspects ot yen (speech, language) Include two other sets of

distinctions: (1) yen in its relation to "discrimination," "arguments" (Pientt~. Hansen and

Graham consider this tobe the basic function of how language becomes Important, through the

Initial distinctions we make In language and discriminations in our sense-perceptions. Pien Is

composed of yen, In the middle, flanked by hsin (acrid, bltter'f" ) on each side: hence, plen

has the sense of "wrangling," or bitter arguments, (2) hermeneutically the term "explanation" is

qUite Importan~ especially from Dilthey's point of view; In this case, however, the radical Is

:t '"
hs;ng ( .,-) meaning ''fortunate''-but looks like hsin,","acrid, bltter.'1--and when combined with

mu, eye (137 , €I) makes up i (1' to spy" to lead on). This significate of i is a radical which

forms several such hermeneutical characters which means ''to explain, to Interpret, to translate":

(a) i,~ ~ombined with yen ( t Mathews--3064); (b) i; combined with the silk radical ffff
Matthews--3063) gives us another character With the signification of "unravelling a silk cocoon,"

or "explaining" by unravelling, unloosening III skein of silk, which In cultural terms calls attention
. 4Jf. ur

to the basic Industry of serlculture; (c) shih (lSfMathews-5824) which Is composed 0; "tas

significate, and pien ~adlcal 165, to separate, todistinguish) also means to "explain, Inter

pret, or translate," and (d) chieh ~1fMathews--626) Is what l~all the Cook ling character, in

which hom-knife-ox forms "unloosen," such as to unloosen an ox, hence tounravel and ox, Is to

explain. In short hermeneutics "explains" by "seeing" (divining) the ''fortunate'' (hsing)

,-
The other Important half of the compound of words and deeds Is hs;ng (1.r which

means to act, walk, to do, conduct oneself, practice, etc ..). In Shuo-wen 3·221, hs;ng means,

Man's walkin~fwlYand walking fast. The graph is~ meeting of streets,
cross-roads (-:1r); the left part of the graph is ch'ih ( ~ ) and the right part
ch'u (i )and these mean (1) to step with 1ft foot and (~) step with right foot,
respeclively. Ch'ih means short steps or walking hastily with shori steps; ch'u
means to stop walking.

Also, In Karlgren's Grammeta Series Recensa, 1# 748, shows crossroads as earlier graphs.

other meanings for hs;ng are "to stretch out, drw out Induce"; "to go on tour of Inspection"; hang

I. - ,.;,i, 1_
(~l)' "to arrange in order, file, rank"; and "to aet virtuously" (te hsing, 1~ f1).
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It Is interesting thatMenclus says in 6Bf2,

The trouble with a man Is surely not his lack of sufficient strength, buthis
refusal to make the efforL.One who walks slowfy, keeping behind his
elders, Is considered a well-manneredyounger brother. One who walks quickly,
overtaking his elders, Is consideredan ill-mannered yOUl"lger brother.

The manners of walking Is a due to one's conduct; their actions bespeak their words.

In its performative aspects: hsing is to act, to do; also to lise (yung J11 ); to employ a

person for werk (shih {t; to bestow, confer upon ('s'uJl~ ); to carry out, to act to practice

(shih 15 ). InAnalects 111:

The Master said, "s it not a pleasure, having learned something, to try it out
(practice it) at due Intervals?'

(Legge says, "to leam with a constant perserverance and application?", and in his footnote, he

mentionsthe faet that shih Is composed of "double wings," hence, ''the rapid and frequent motion

of the Wings of a bird in flying," used as an image "to repeat, to practice."). Most of all, the

performativeaspect ot Words In Its lIIocutionaryforcecan be manifest In most of thegraphs with

yen In its components, which can be verified by any cursory survey of the Analects. Finally, the

Use of wu-wei and jIU-wei, and wei-wu-wei, makes the term wei (to ad, to do, to deem, to conduct

oneself), the main term that becomes important to show what actions, deeds, and conduct is all

about, especially in the Confucian and Taoist contexts..

ln summary, the Shoo-wen shows theetymological connections between words-deeds

(yen-hsing). Many of the characters, With yen as radical, have aperlormative aspect and

•
iIIocutionary totoo associated with them, I.e., chao( f fl )means to "proclaim," issue a

Royal edict, etc.. Ahdhsing has many variant meanings which leads to one's general eondud,

behavior,practice, praxis, and application.

2.3.2: PERFORMATIVE-PRESCRIPTIVE ApPLICATioNs OF WORDS-DEEDS.

Somewhatmore revealing on the verbal side ot the words-deeds compound is the
~ 0

"verbal or 8inguistic ieo" The graph ot 'ao breaks doW'n into the component of ch'o ( J:-),.L
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whichmeans ''to walk, to pass over, to go over,"and shou(~ ), whichmeanS "head,

foremost." And all characters composedWith the slgnific chb are "vmbat' In character. tor

example, tungchieo (1ID.- ~ (communication) is a transaction of passing through,

penetratioh, and giVesUS verbal Understanding.

TakIng theverbal teo as primary, Its several derived meanings emerge rather
naturally: to lead throUgh; road, path; way, method, art, teachings; to explain, to
tell...at Its most fundatnental level, to denote the active project of 'road
making.'H

Mostofall, theverhal 180 Is the "legacy" (generative and embodying Ii heritage,

tradition) received trom preceding generations aild embodied In language, which forms the

lifewortds of communicative participants IntheircultUral contexts. but a proviso must be made

that the verbal aspect ot fao is cot.iched In"perfonnatlve-prescriptive" dimensions, sincerhetoric

and moral persuaslon is theConfucian tao. However, there Is the other side ot 'ao, which is

ritualistlc-gestllral, which is non-verbal as yet, though verba'tzable, incipientiy. Alternatively,

Hansen Will also claim that theTaoist havepredominantly a "linguistic" lso, which is probably

non-prescriptive, non-normativ9, and the Ie associated With thIs Ie-Iso maybe ''tacit''knowledge,

skill, aptitude, etc'12

There is a point madebyschwartz that Confucius is not tacing anY,language "crisis",

which is a muchlater development In Chuang-tzu. The faet thatConfuclus is using "rhetorical,"

persuasive force In moral suasion, tn"escrlptive tenets tor rulers to folloW, makes himcomfortable

With "pertormatory" language. It Is the hormative aspect of language, in which the realized"laos"

0' the past achievements ot the sage-kings are Usedas prescriptive norms ot Ii, muals,and this

acceptance in theorthodoxy ot Contudanlsm leans heavilyon the prestige ot the ancientness at

the Six Classics as "authoritative" grounding tor his transmitted vieWpoints. tven Mo-tzu would

go back to the ancients and the sage-icings as the "standard" test torhis statements. schWartz

sllmmarizes this tendency as totlows:

(Contuclus) is no sociological behaviorist, he does not believe that playing a
certain role Will automatically'internalize' ~he spirit0' Ii...Yet confucius' central
problem is that this 'regulative fundion' ot language byno meansworks
automatically...One mightperhaps say that the locus of the 'Ideaf Is to be found



in the persons of sage-kings, sages, noble men, past and present, and in the
will of Heaven.13

Graham reinforces this fact that Confucius does not use "arguments," but is comfortable in just

stating his positions, while Mo-tzu and Later Mohists, actually argue their positions. However,

even in the I Ching, it is the far-reaching influences of the charismatic sage in his words-deeds

which will affect generations to come, hence even in his room he must be careful of what he

thinks and say, because these words-deeds will reverberate all through "under the Heavens":

If the superior man abides in his room and his words are not well spoken, he
meets with contradiction at a distance of more than a thousand miles. How
much more then from near by. Words go forth from one's own person and exert
their influence on men. Deeds are born close at hand and become visible far
away. Words and deeds are the hinge and bowspring of the superior man...
Through words and deeds the superior man moves heaven and earth. 14

There are also many passages in the Mencius which related words to deeds. Whereas

in the Analects, the relationship is more direct, more "aphoristic," or in the form of quotable

"proverbs," in some of the hermeneutical situations in Mencius's various discussion with

different Kings, Dukes, etc.. words may predominate over action, especially in his discussion of

"heretical" viewpoints, such as those directed against Mo-tzu, Yang Chu, and Kao-tzu. Also,

Mencius takes to task the ''village worthy," who, in 78/37, is

(The man who says,) 'What is the point of having such great ambition? Their
words and deeds take no notice of each other, and yet they keep on saying, 'The
ancientsI The ancientsl' Why must they walk along in such solitary fashion?' ...
Such is the village honest man.

Also, the qualities of countenance and physiognomy of the sincere person is cited in 4A115:

How can a man conceal his true character if you listen to his words and observe
the pupils of his eyes? ..Can an unctuous voice and a smiling countenance pass
for respectfulness and frugality?

ifwe look back on the continuity between non-symbolic and symbolic responses to

words and deeds, the point is that before one reduces everything to the "lingual" dimension,

there is that which is pre-linguistic in such phenomena as art, dance, music, etc., Ricoeur

points out these conditions in Gadamer's "art and historical consclousnesa'jg
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In general, It Is not just the kind of words used by a King that Is appropriate, but words

can be like weapons and can kill, or murder someone, even when the King is at "play." At the

very outset of 1Af1, In talking to king Hul about benevolence and righteousness, Mencius

Inveighs the King not to use the word fi, "pront," aoo traces out the consequences of how this

usage will Influence the ministers, other feudal lords to the common man, and the subsequent

Imperiling of the natfon-state.'6

The symbolic uses of music by theKing is reflected onto the general public in that it

sends a "gestura'" message as to whether theking Is sympathetic to the weal or woe ofthe

common people or not. This Is similar to what Heaven does, in 5AJ5: "Heaven does not speak

but reveals itself by Its aets and deeds." I<. M. Wu says,

The experiel1C2 o' a situation Is meaningful When seen to be signified bya non
linguistic sign, such as 'body language.' Music pervades the air, and colors and
smells charge the situatiONWith pofythelic coherence. t7

Even more significant is a passge on "benevolent music":

Mencius said, 'Benevolent words do not have as profound an effect on the
people as benevolent muslc.•&

Even Confucius cites the "moral qualities" of certain kinds of music as having a bad effect on

social attitudes, Which Would become standard practice in the evaluation of kinds or genre 01 art,

literature, poetry, painting, music, ~tc..

In 5AI6, we have an interpretation of the first passing of the throne to either a son or a

man of merit, i.e., Yao to Shun, and the Issue 0' what were the criterial marks of the "mandate" or

Decree of Heaven?

All this was due to Heaven and could not have been brought about by man.
When a thing is done through no one, then it is the work of Heaven: whena
thing comes about thoughno one brings it about, then It is decreed.

Mencius also realizes the risks and dangers involved with heterodox Words; in 2A12:

From biased Words I cah ~ee wherein the speaker is blind; from Immoderate
words, Wherein he Is ensnared; from heretical words, wherein he has strayed
from the right path; from evasive words, wherein he is at his wits' end. What
arises in the mind will inleriere with (governmental) policy, and what shows itself
in policy will interfere with practice (hsing).



Mencluscould 'ater also criticize Yangist and Mohlstviewpoint as "heresies" and compare it with

a traditional Confucian, orthodox Interpretation.•o

Froma hermeneuticalpoint of view, Menctus explains theconsequences of what words

represent In 4B/17:

'Words without reality are III-omened, and the reality of the III-omened will befall
those who stand In the way of goodpeople.'

Also, in 5A114, the Interpretationof an ode:

Hence, In explaining an ode, one shouldnot anowthe Words to obscure the
sentence, nor the sentence to obscurethe Intendedmeaning. The right .wayIs
to meetthe intention ot thepoetWith sympatheticunderstanding.

Mostof all there should not be too much literalnessin interpreting the odes. SinceMencius

quotesso profusely trom the Book of Odes and the Booh of History, we can seemany situational

meanings from the words of these classics, Which can have a hermeneutical application to

presentexistential situations and realities. Furthermore, these parables from the past, though In

chronicle-narrative torms in the Book of Hisfory, are "evocative," suggestive, and poetic.

It is theconneclion ot Ii, ritual action, and Its links With "coUhtenanoes," which are

stUdied by watching detailed movementsIn ritualisticactions: In 78133,

To be in accord with the rites In everymovementIs the highest virtue...When
one invariably keeps one's word It Is not to establish the rectitude of one's
action. Agentleman merely followsthe norm and awaits his destinY'20

Onecan teach by examplesthe movementsof a ritual as ~art ot a "gestural" language,

which is teachingby "example,"and frequent "practice, practice" Will make them "second"

nature.
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2.4: WORDS ANDDEEDS; THE PHYLOGENESIS OF 1I.

I would like to ask thephylogenetic questionat'Where do ritualscome from?" and

"Howdo they developinto regularized and routine actions to organizeand embodyourcultural

meanings and significances?" As notedabove, In 2.1, W. T. Chan indicated how the Shang

CUlture, With its emphasis on "spiritual beings" and the shang-fi, wasa bridgeto the Chou

dynasty With Its"humanism" and secularization atthe heavenly beings. Hence, the phylo

genesisof ritual action depends on this "dlsenchantmenf' (Max Weber) oftheholy,sacred

realmfor the more profaneand secular, tempoml-historical realm. Furlhermore, Fung Yu-lan

pointsout that the TsoChua" says,

Ceremonials (II) constitute the standard of Heaven, the principleof Earth. and
the conduct of man. Heaven and Earthhavetheir standards (lse), andmen take
these fur their pattern, Imitating the brilliantbodies of Heaven and according with
the naturaldiversities of Earth (the Five Elemenls).t

Hence, there Isa Heavenly basis for Ii, which serves as the sacred realm for li...

I will concentrate on two viewpoints which bearon the developmental aspectsofhow

ritualactions become regularized and organized In such a way to "order" the sociopolitical body

andgo on later to refleel orderIn the cosmic body, as a"eosmomorphle" viewpointIn China.

I cite Emile Durkhelm ant! David l. Hall In their speculations about the origins of hawritual

actionsbecomeestablishedand serve to bringaboutsome ot Durkhelm'sgoals: (1)a ration

alized worldview. (2) the development ot moraland legal norms and sanctions. and (3) the

gfO'Nth ot personal Individualism with "autonomy" and individualdlgnity.2

Habermascharacterizes Durkheim as providing the main themeofsocial andcultural

"solidarity,..the formation of the "collective consciousness," and the beginnings fromaprimitive

societythat has a basis as a totally "integrated" society; that Is, a "religiouscult," something

like a total Institution that encompasses and normatively Integrates all actions, whether In the

family or in the area ot social labor. Here, every transgression ot anorm has a significance of

sacrilege.~What is ot immediate interest is to trace the long, gradua' "linguistifaclion" ofthe

ori@inal religious consensusIn Its transference ofmeanings 'rom the sacred to the secular.



In this process of IIngulstifaclion, Durkhelm joins company with Mead and his evolution of the

"conversation ofgestures" of the two encirclingdogs In their use of "significant symbols"which

comprisesthe differentiation Into Importantaspectsofour rationalized worldvlews, the develop

ment ofour moral-legal codes, the developmentof the self taking the attitude of the other, the

socialization of an ego-alter, and an "l-rne."

What is also Important for DurkheimIs that he considers "solidarity" as the original

startingpoint of aprimitive society ratherthan the Westem emphasis on "sovereignty" (personal

autonomy, selt-determlnation, Independence, and a solipsistic, rugged Individualism).

FurthermorS, an Individualbecomes soelated within the larger society within which he Is bom

Into, develops and matures. The social natureot persons Is always acknowtedgedwithin a

largersocial setting. Both Durkheim and Mead are InterestedIn this differentiation in the larger

societyand the Intemalizatlonatsocial normsfrom the consideration of the attIttJde of the

others, the "collective-consciousness" on the part of Durkhelm and Mead also points to a "mob

consciousness"..as part of the infectfousness of gesturesof communication among animals and

the participation of the "ether": In this regard, this Is similar to Durkhelm's referenceto

Rousseau's "general will," while Mead has Ii similar response In terms of the "universality" of

discourse:

Sociality gives the universality of etical judgments and lies back ot the popular
statement that the voiceof allis the universalvoice (vox popul,), that Is,
everyone who can rationallyappreciatethe situation agrees.!;

For Mead, thisIs a step toward an ideal communication community. His "discourse

ethics" is similar tothe "community of Inquirers"of Peirce, in which there Is the "emancipatory"

interestof not "blocking the road to Inquiry." Habermasalso has In interest in a "discourse,

or communicative ethics" In which two factorS are contributary to it: communicative action and

his theoryof formal pragmatics. ~is discourseethics states that

only those norms can claim to be valid that meet With the approval of all affected
In their capacity as participants In apractical dlscourse.s

He proposes a principle at universality:



Everyvalid norm has to tulfill the followingcondition: All affectedcan aeceept
the consequences and the side effects its general obsrvanee can be anticipated
to havefor the satisfaction of eve;yones Interests.7

One shouldnote that It Is the acceptabilityof the practicalconsequences (formalpragmatics)

which we use togauge the validityof our norms. Unlversalizabillty is expressed throughthe

"generallzablliity of Interests"; unlversalizability Is an empirical Issue, not 8 priori.

Genemlizableinterests, or Intereststhat express the common good, are those
Intereststhat all participants In III prctical discoursecould acceptwith good
reasons, that Is, those Interests that admit of a 'rationallymotivated consensus.'g

Confucius'ssocial theoryof aperson Is "Irreducibly communal." this Is In sharp

contrastWith Descartes'sautonomyand absoluteness of individualconsciousness,

for Confucius this Issue does not arise since experience Is, eb initio,
Intersubjective.g

Theterm "solidarity" Is translatedas ho, which means sociopolitical harmony (f';en-jen hCH).

this harmonyalso has the Integrityof organic, or communal Intersubjectivlties ot "societiesof

societies"(Whitehead). Altematively, Durkhslm Would try to make thedifferentiations withina

structured society by eans of the principleat"divisionof labor,"which would form an "organic

solidarity," ratherthan a mechanicalone of thesummationof the parts, and the legal system is

basedon the "moral" functioningof the occupational roles of the....vork force: .

The legalityof a contracLmeans that legal claims can be sued for...Durkhelm,
however, is not satisfiedwith this response. Eventhe obedienceof modem
legal subjects has to haveamoral core.10

If one were to push the t'ien-jeri ho-i doctrineto its tullest extension, onewill be faced

with the problematic Issue of "collectiveresponsibility." For example, Kenneth Ch'en pointsto

HanContucianlsm and TungChung-shu's Interpretation of how heavenand man is connected

so Intimatelythat "abnormalor catastrophic events" occur In the natural World I' man actedevilly.

this Han ConfUclanlsm...ln this system man Is not consideredan Individual but
ClS~ collectivebaing or as the people, symbolized by theemperor and his
functionaries. The well-being that resultsfrom meritoriousefforts Is not shared
bythe Individual man but by the :abstract conceptof society or the collection of
people·i1

Also, the Taoisthad adoctrineot ch'eng-fu, which meant that
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the good or evil performed by the ancestorswould Infltience the destiny of the
descendents.12

In short, the sins ot our fathers are visited upon the subsequentgenerations. Ch'en, in this case,

Is bfinging in the "collective resposibility" as a collective karma within the context of how

Buddhist thoughtused Chinese terms to Interpret karma as the fruition and realization of the

burden of guilt, which is transferable from socletiesto societies.

Fromthe Confucian viewpoint, the organicsolidarity of the soclo-polmcal Is evident from

the very beginnings of any society, and the moral suasion of the literati (ju) to the ruler, the

considerationof hmng, as punishment is a precursor to fa, law, are all of one body(fV), a eorp

orate holistic development, which is also the solidarityenvisioned In the Correc!ionof Names,

i.e., rulers rule, ministers ministers, etc..

Primarily, Durkheim's linguistifaetion process would treat criminal law, at first, as
a 'punishment of sacrilege,' the 'profaning of the holy,' the 'violation of taboos,'
etc.. PunishmentIs a ritual that restores the disturbed order.,Condemningthe
sacrilege is thus merely the other side of venerating the sacred...Punishrnent is
understood as expiation.13

Hall and Ames also take hsing, as "ptlnlshment," as a precursor of Confucius basis for

the later use ot fa, law."14Furthermore, tor Ourkhelm, the rituals of expiation eventually means

"reparations"which are to be paid as a kind of "tax":

Ritual o"erlngs are taxes paid at first to the gods, then later to the priests, and
finally to the state authoritles...Privateproperty is a later derivate. The rights of
the gods pass first to thecollectivity; property rights are then differentiated
according to sub-eolleetivitias, tribes, and families.t5

Thence. propertytakes on a "magical" bond betweenthe divinities and the persons Inthe

later secularized societal units and institutions. This "mana" Is endemic and embodied in all

objects considered sacred, taboo, or benfidal. Also, Ii, ritual aelion, has as one component the

ritual vase (Ii) which is used in religious ceremonles. t6f-1ence, the importance ot Ii as "sacrificial

ceremonies" in the ancestral ~emj)les, often In cle~erei1Ca ~o departed ancesQors, mourning riies,

etc.. There is a sense ot "formality" in regard to these ceremonialactivities, which is based on

the mana embodied in li-performances.

The samekind of linguistifadion Is echoedby Confucius in regard to ritual practices
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culled from the heritage of the Ancients. The Shang and Chou dynasty, as contained in the Six

Classics, gives us the vocabulary of the shift of Shang's emphasis on "spiritual" beings and

Chou's disenchantment of the residues of the sacred to a full-blown secularizing of the socio-

political body (t'I), the body politic. For example, there is an extension of li, "rites," from its early

restricted usage as a relationship obtained between ruler and deity (the holy, sacred) to the

generalized notion of a pervasive social structure (1'1) and Ii is associated with a cognate of t'; (as

body, solidarity).

Stressing the holistic nature of ritual action (It), the cognate character 'body' (i'I),
also reflects an ntimate and important relationship with yi (signification, .
meaning, importance) in that this can be intrpreted as a physical rendering of
meaning and value.17

This is why Fingarette can refer to the residual of the "sacred" in the secular in his study of

Confucius and ritual action: ie. the "magical" quality associated with ritual action, along with the

use of speech-acts or performatives to bring about the iIIocutionary force of gestures, incanta-

tions, and symbolic references'1SEven Hsun-tzuwould call for the observance of Ii as a "holy

rite."

The linguistifaction process is closely allied to the Confucian project of the Correction of

Names. U is the establishment of the "moral order" within a system of hierarchical niches of

social values, in ranks and degrees honor, or priority of importance in functions of offices, which

becomes the embodiment of sociopolitical"virtues" (te, powers and their moral signfications).

Us primary function is social arrangement and social formulation of the ascending and des-

cending hierarchical structure in order, to ''form'' (make, shape, mold) the society and its

sociation of persons (self-cultivation). linguistifaction is giving proper names for the position,

offices, job descriptions, and specialized "division of labor" functions. Correction of Names also

has the task of preserving the intimate ties to the "Mandate of Heaven" in which anyone abro-

gating his niche and its function would contribute to tuen (disorder), of a sociopolitical order. In

Menc;us 1Ni, King Hui of Liang is asked not to talk about !; (profit) but instead to talk about

benevolence and rightness (jen, yl), otherwise ''the state will be imperiled."
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Gadamer characterizes a religious "cult" to Incll.Ide the factors of ritual and custom:

The ritual and ceremony, all Iorms and expressions of religious observance that
are alreadY established, can be repeated again and again according to hallowed
custom without anybody feeling It necessary to pass judgment upon them.t9

Moreover, we can extend Ii, ritual action, to something tormulable (hsing, to form, to shape, to

mold) In speech-acts as gestural "performatives." The gestural language of Ii is an essential

form of making-a primary cultural gesticulation, a "creativity" based on making of a culture-for

to "cullure" is to make, organize, structure, or embed order and values in cultural artifacts and

institutions. When Gadamer points to the early "ritualistic culls," especially the religious.cult.

the observance of offering sacrifices to the gods become fixed eventually in "custom."

Gadamer indicates that aesthetic and religious experiences Usually go hand in hand;

"poetic" and "religious" speech lead to the early development ot the gradual transition from

"ritual" to the "work" ot "literature" illustrated by stich adivities as

the choreographical staging ot the choral Iyrlc...in the spectacle (Iheoris) of the
bagedy...which prizes were awarded even though It was embedded in the
context of religious life...on the road to the autonomy of the text...intended for

. reading'20

Religious experiences can become embodied in aesthetic makings ot works at art, whether

written, sculptured, or danced. Itwas through the "cultic rituals" that most o( the Greek religion

is transmitted through the "mythlcallradition" stemming tram Homer to Hesiad, with the poetic

compositions of the lives ot the gods of Olympia.

The self-understanding at Greek poetry begins with ~es,iod's proem in which the
muses appear before the poet and make their promises to him: they are capable
of telling both much that is false and much that is true'2.

Myth is much that is false and much that is also true. Hence, In Greek civilization, themytho-

poetic tradition looms very large at its inception; whereas the mytho-poetk; Is lacking In the

Chinese horizons of their es,lier euftlire.

The relative absence of a strong cosmogonic tradition in classical China
militated against the sense of reason as rationalization as the construal of order
from antecedent chaos. The influence of anything like a mythos-fogos contrast
is not readily discernible in classical Chinese thought22

In the"primitivists" Writings 01 ChlJang-tzu,he emphasizes the small, utopian, organic
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society in which there is no need for even Writing, and that knotted strings were all that were

necessary, and no one ventured beyond their smaller society in mlnature, since they were all

perfect utopias. It is that "integrity/solidarity" of small societies which Were already where teo is

embodied, and any fallenness from that original state Is already a departure trom the Golden

Age, the "waning" of teo.

In a similar vein, Hall goes along with Gadamer's Interest In the conjoining of art and

religious sensibilities and consider these as a rubric for joint analysis and compares this with the

moral sod scientific in another category of cultural sensibilities:

Anglo-European culture Is usually narrow when it demonstrated on its theoretical
side by the theoreticallmpo.'1ance of scientific rationality; on Its pradical side, it
is shown by the charaderization ot religious interest In terms of ethical praxls.n

Moreover, Durkheim derives his moral and legal systems form the religious, sacred dtfferentia-

lion.
The binding torce ot moral agreement grounded In the sacred can be replaced
only by moral agreement that expresses in rational torm what was always
intended in the symbolism of the 'holy,' the generality of the underlying

. Interest.24

The appeal to the "general interest" or the "common will" follows along with Rousseau as a basis

for the 'binding torce" (sanctions) tor our legal code. On the other hand, Hall would point to the

religious as the source of the "mysUcar' portion ot our religious experience, as an "irrationaf'

element which he calfs "self-referential inconsistenCY."25

E. R. Dodds would display the evidence tor the Greek religious cults and their four types

ot divine madness as based on changes In customary noms. The tour types are:

Prophetic madness, whose patron is Apollo; telestic or ritual madness, whose
Patron is Dionysius; Poetic madness, inspired by the Muses; and Erotic
madness, inspired by Aphrodite and Eros.26

Nietzsche made famous the tension between the Apollonian and Dionysian. But there are two

main features whichare part ot the customary norms of the Dionyslans which should be of

interest to us.

Dionysian experience Is essentially colledive or oongregational...the two great
Oionyslac techniques-the use of wine and the use of the religious dance-have
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no part whatever in the induction of Apolline ecstasy. The two things are so
distinct that the one seems most unlikely to be derived from the other.27

This ecstatic experience eventually leads to the theory of "catharsis" as partof the dramatic

experience when one views the spectacle of the tragedy. It also leads to "ecstasy" as a state of

rhapsodic, "possession" by something given by a "divine" spirit, much like an epileptic seizure.

The many types of religious cults In Greece added to the customary mores of the polis

as time goes on. Each cult becomes an esoteric society within a larger society, i.e., the Orphic

strains Within a Pythagorean society, where theOrphic motto ot "shed no blood"'eads to the

Pythagoreans "avoiding contact with butchers and huntsman, With their unclean and polluting

hablts·"28

2.4.1: HALL'S DiSCUSSiON OF HoW RITUALS DEVELOPED.

We willnow tum to f-tall's discussion ot how ritual actions develop. Hall would trace the

development as a logos of techne'29technology as the logic of "making," rituals as the

repeUtilve, organized methods ot creativity, exercised In the production of social and cultural

artifacts and civilizational, industrial tools and products, or "Works" 01 man. Instead of focusing

on the "material" or "substantlve" side of technology, it is the side of making, using "techniques"

which utilizes the most "eHicient" means to ends In a way to "organize and rontrol" our human

experience and expression of them In our culturat makings of oUr artifacts, gestures, language

and institutions. The various "stages" of the 'ogos of techne are:

(1) the stage of personalization, or self-creation: the use of preconscious tools
associated with dream symbolism thathelped to order the preconscious
experience of early man.

(2) religious and aesthetic rituals that served to putthe individual In touch With
the primai)' ontological realm; this becomes the basis for the rationalized
warldview.

(3) inyths developed to function as "rationalization" of ritualistic practice.

(-i) the language ot gesture and speech developed for interpersonal communi
cationbetween the Inner privacy of each individual With the public realm of
communal sxlstence.30

The logosof 'eelme, depleted by~all, also fits Justus Buchler's distinctions of three
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modesat human production In his theory at jUdgment Judgmenthas three dimensions: doing,

making,and saying, corresponding to adive, exhibitive, and assertive jUdgments. f-fence most of

the aesthetic, artistic products are exhibitive judgments.

A poem consists of words, butordinarily it Is an exhibitive judgment, primarily a
shaping or molding. It may assumeassertive Import for one person or another...
Doing, making and saying, then, thethree modes of judgment, are functional
rather than structural dlsUndlotls.3t

Techne, or making, is also tunetionally conneded with saying and doing. Heidagger, however,

Would say that fechne, is "neither art nor handicraft," rather it is production by the "'etting

appear" ot things so that they are "disclosed," "Unconcealed" (aTetheia}'32 Hence, wecan exhibit

through our work of art what we are trying to say by doing something to OUrmedia materials.

When we apply fechne In regard to (1) the dream-symbolism, we can draw upon a broad

and deep tradition of this subject in Greek culture. Dodds points out thatdream-structure

dependedon a socially transmitted pattern of beliet and sUchdreams are closely related to myth,

thedream-thinkingof the people, as the dream Is the myth of the individual. There are three

types of dreamswhich are distinguished: (a) the "symbolic"dream, Which"dresses up in

metaphors, like a sort ofriddle, a meaning which cannotbe understood without Interpretation,"

(b) the "vision" which Is til "pre-enadment of a future"and (c) an "oracle" where a priest, god, or

impressiveperson "reveals without symbolismwhat will or will not happen, Orshould or should

not be done."33The oracle is most important, since It is a "divine" dream, a god-sent dream,

though it is til "culture-pattern" dream whichbelongs to the "religious life of the people'''34

Perhaps Wecan say that the I Ching is also part of the preconscious experience of the

Chinesepeople, as a form of "oracular" divining ot patterns, Images(hsiang, hexagrams) in

nature, which witl tonn the substrate for the aft ot "divination," In the $arnevein, that oracle

bones were used to read the cracks in bones as patternsof divination of good fortune or iII-

omen. At the same time, We should beaware that dream-phenomenadoes not seem to have a

Widespread cultural Importance, as is typical in the West, where even in the time of Chaucer's

Canferbury TaTes, the theories of the Middle Ages on "dream Interpretation" were still in vogue.

The instances of reference to dream in Chinesephilosophy is most manifest in Chuang-

108



tzu not knoWing whether he Is dreaming that he is Chuang Chou dreaming he Is a butterfly, or a

butterfly dreaming he is Chuang chou. In the same regard, Graham points out only two other

references to dreams In the philosophical literature, one in f-tsun-tzu and another In the later

Mohlst definition of dream. Hsun-tzu, in talking about storing knoWledge in memory, says we

should not "let dream play disorder on our knowledge'"35While the later Mohist definition Is a

terse statement of thedifference between sleeping and waking:

'Sleep' Is the wits not knoWing anything. 'Dreaming' is supposing to be so while
asleep. 36

We have also seen that &-tall and Amesunderplay the myfhos-logos tradition in Chinese

thought, due to the absence ofstrong cosmogonic myths'37Hali says,

Most myths, and the rituals associated With them, suggest primordial experience
of the threat of negative Chaos...butthe existence of myths such as may be
found In Taoism suggests that this experience was not universal.38

Also, it is pointed out that Anglo-European myths of cosmogenesls and cosmology has led tothe

use of these myths as technological lools ot "rational control."39For example, in the Ttmaeus, the

final outcome Is that Peitho, as an "Irrational" torce, tries to persuade Reason to ruie over

Material necessity.

In Hall's schema, from step (1) to step (3), there seems to be a gap between dreams to

myth, overleaping ritualizing religious ceremonies (2). However, this leap-over would not deter

the last step (.4) at"linguistifacllon" ot thesattalized ritual and the disenchantment process of

transference into the secularized rituals, and language. If Wetake both DUrkheim and Hall in

their laying out the steps, or stages, there Is a graduallinguistifaction, symbolization, and

transference, or conversion trom gestura' or cultural gesticulation to a stabiUzedritual code, and

there is an intersubjeetive communication Within a shared medium of language. Given the

context ofthedevelopITIental steps, ritual begins to take on various important characteristics,

even it we disregard thesigniiicant break awayfrom the mythical:

(ritual) best enables one to co-ordinate and discipline superordinate amounts of
~mergy. Aritual Is a set of rhythmic, rer>etltive actions that function to save
experiences on the one hand and to re-present or evoke experince on the
aUler·..o
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Same gesture, same invested meanings, that Is worthy of repetition. Ritual becomes

part of the racial memory, because

Rituals are symbolic activities that both co-ordinate and contain the original
experience, and allow the experience to be re-collecled.41

Foucault would underpin N-performances as happening and rooted in a "ceremonial space,"

one that has its oWndirectionality. The taxonomies of the Chineseencyc10pedia is site-specific,

spatial more than temporal, I.e., designing bUildings to face In certain directions and sites, Just

as the emperor would face south, In order to perform the appropriate gesture.

Chinese culture is the most meticUlous, the most rigidly ordered, the most deaf
to temporal events, most attached to the pure delineation of space...the Chinese
encyclopaedia quoted by Borges, and the taxonomy it proposes, lead to a kind
of thought without space, to wordds and categories that lack alliffe and place,
but are rooted in a ceremonial space.42

Hence the aim of archaeology is to discover the site-specific areas, or regions, in which

ceremonial spaces are being constructed to accomodate gestural practices which are invested

with social and religious significances and call for our reverent attitudes toward the sanctity of

that ceremonial space.

2.4.2: HABITS AsTHE BASIS FOR RITUALS.

Rituals "harmonizes the rhythms ot social lite," which gives it an ae'sthetic, poetic

basis, since rhythm is part ot the poetic experience, which gives order and structure to our

ordinary experiences. But most of all, since ritual has a sacred, religious base, they have as

their purpose "communlcatlng with what Is eminently real," which Is also the reality Involved with

answering the question ot the "source" of our existence, such as teo, as a creatlve source of

the myriad things. We see the rhythm ot life in the changes in the seasons, the movement of the

celestial bodies, thesun and moon, and stars, etc.. and we see the movements of our social life

in birth, childhood, maturity, decay and death, what we call the "rites of passage." And the rituals

will ''harmonize Withthese rhythms," for otherWiseone would be out of "timing" or "tuning" and

not resonate on the same plane as OUi ecology.

The ideal of ritualizing is the formation of habits, which are energy saving in the long



haul. Even In Aristotle, hexis (state, characteristic, habit, habituation) plays an important part in

his Nichomachean Ethics. Hexis Is the counterpart of te, the Potency to ad In non-deliberaied

ways.

Hexis is defined as our condition WS-8-WS the pathe (emotions). Arete is a hexis.
{1106aLI3

Virtue (arete) Is a hexls. I-Iex;s is one of the three parts ot the soul: emotions (pathe), capacities

(ciynamis), characteristics (hexei5). In short, vlrtoo Is partlalfy built up through habituation. Prac-

lice makes perfect. Hall further points out habits can f'rovlde the"basis for the development of

complex civilized cultures" in a Way that ritualistic societies never could, since

in primitive societies, every ritual had to be participated in With conscious
enthusiasm.«

What gets lost over time is the vitality of that original enthusiasm.

Typically the West looks at rituals as habit-forming, while the Chinese try to avoid

"formalizing" and making ritual too rigid, inflexible, and intractable to changes, since rituals

undergo changes from dynasty to dynasty. Therefore, even though habits become time-and

energy saving by becoming "institutions" and operative without our being conscious of their

functions and importance, it is equally troo that when rituals are practiced Without an intrinsic

"spirit" (shen) that goes along with it, then it becomes too formali~ed and empty In gesture.

From the historical point ot view, Fung Yu-Ian traces the Issue ot the phylogenesis of Ii

from Confucius' Analects to the later Confucians In the Warring states period, when Confucius'

disciples wouldcontribute to the lJ chi (Book of Rites) and the Hsiao Ching (Classic of Filial

Piety). Since Confucius is claiming to be a "transmitter and not a creator," he would emphasize

the Ii as traditional mores and offer no general theory about the genesis of Ii. But it is only during

the end of the Warring State period, with Hsun-tzu and the Li Chi ConfUcians that they specula

ted about whaQ end where Ii comes from and represents, i.e., the U Chi says,

The Ii, tollowing hUman feelings, aci as regulators (chieh) and refiners (wen) ot
them, so as to keep the people within bounds ...Bymeans of the ILone may hold
to the mean...s

Hence, Fung concludes that Ii is the "mould imposed from without which willmaintain men in this
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correct mean." Based on the Doctrine of the Mean, there is the attempt to "maintain the social

gradations that are necessary if there is no conflict between man and man. "461n Aristotelian

terms, Ii is hexis which is intimately connected with psthe (emotions, passions); hence a

psychology of the passions in relation to the formation of the "spirit of the rituals" would give

rituals passional content instead of formalized and rUle-regulated empty gestures.

The U Chi also take up at least four interrelated issues explaining the functioning of Ii:

(1) the interrelation of Ii and; (righteousness): 'The sage-kings formed the lever of the stan-

dards of justice ( ;) and the ordering of the Ii, so as to regulate human feelings with them."47 (2)

the interrelation of Ii and fa (law): ''The Ii serve to put interdictions in advance of what is about to

take place, while law makes interdiction on what has already occured."48(3) includes the

Confucian emphasis on I; and yueh (music), and (4) Hsun-tzu explains that the "sacrificial rites"

are the expression of man's highest emotional spirit: 'The height of altruism (shU), faithfulness

(hsin, true to one's word), love and reverence" and these represent Ii as the "completion of

propriety and refinement (wen)."49The latter includes emotions which issue in other subsidiary

virtues of the Confucians: honor, loyalty, kindness, sympathy, the bearing ofSuffering of others,

etc .. which are the constraints put upon our emotions channelized into social acceptability.

Max Weber characterizes "custom" as dead, when there is the case of "regularity" in

the course of social action that is determined by custom or self-interest.

The term custom stands for 'habituation in accustomed action' which is so
'numb' that the normative internal structure of the habit has shrivelled up and
there remains only sheer habituation, unconsciously functioning compliance
with rules. 50

Webe~s steps in disenchantment flows from (1) the "inspiration" of charismatically influential

figures who possess a special capacity to create original meanings, (2) the great world religions

all go back to a founding figure who is prophetic in their revelation of the word and were exem-

plary in thier conduct of their lives, and (3) the intellectualizing of the prophetic by priests, monks

and teachers who take the new ideas and rationalize" them into dogmas, sacrements and
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rituals, in order to pass Iton as a tradition.51Therelore the sacraments and rituals preserve the

elements of the sacredand divine Inspirations, in muchthe sameway that Confuciuspreserved

the sacredside of the Vln and chou dynastiesby "routinizingthe rituals" for transmissionof the

tradition.

One otherway of looking at rituals is the rules, regulative Ideas, that goes along with the

gestural. This formulation of rules puts into language what the gestures are trying to point to,

since languagecan extendthegestural and motor intentionalities into symbolic formulae, Which

can then be sedimented and preservedIn the Six Classics, I.e., Bookof His;ory, Bookof Odes. It

Is through recognizing these rules that Winch believeswe can gain a key to the understanding of

the mores, customs, and unwrittencodes of a culture, which Is based on Wittgenstein's view of

languageas rule-regulated. Hence, there Is a continuitybetween otir gestures, on the one hand,

and rules, or symbolizations of our rituals, on the otherhand.

Grahamfollows through on the tennlnologyof Iiand fa, during the change-overto

legalism in the Bookof Lord Shang (Shang-fzU-circa 361-338B. C):

DukeHsiao atCh'ln.Js afraid that the world will criticize him it he alters the Ii
'ceremonies, conventions' and fa 'standards, laws' handed down from the past
...These are words of which we generally translate Ii in Conftlcian contextsby
'ceremony and fa in legalist by '1aW'...For the legalists the i;have no
significanceexcept as the customs cUrrent at the time (Shen Tao says explicitly,
'For the Ii follow custom'). As for fa, it is the old word for a model or standardfor
imitation(model), now assuminga specializedsense as the standardsenforced
by IJUnishments, so laWs. 52

Graham Is pointing out here that Iiand ta can undergo"linguistifaclions" which would changethe

orientationot how we considerritual, customs, law, and standards (fa) as later Interpretations of

traditionsreach the period right after Hsun-fzuand the switch over to legalism. Even Hsun-tzu

Would benefit from the critical juncturefrom the later Mohists and Chuang-tzu as well as the

~innlngs ot legalism ot Shen Tao and Han Fe!.

we take Hsun-tzu as standings'1uarely within the ConfUclal1 tredmon With his contra

alliance on Mencius' theofy ot the goodness(evilness)ot humannature.
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(Hsun-tzu) shares with Chuang-tzu a good deal of thepsychological terminology
of the time, althoUgh withconsiderable differences In the usage: 'emptiness,'
'stillness,' the 'daimonic and clear seeing' (shen mingJ.S3

In fact, Hsun-tzure-makes the Confucian Ii to become lessnaturel and more conventional, an

artifice, and learnedbehavior. But, there Is no dichotomy of nature/artifice, so that Hsun-tzu

doesbuild upon Confucian ritualistic habits and clJstoms as wellas perform a second-order

hermeneutical aitique. He answersboth questions about the origins and purposes of rituals as

well as the questionsof how, or functionally, they wark Within a sociopolitical structure. Hsun-tzu

startsby recognizing the six basic emotionswhichhumansdisplay and ties this In with the

basic self-interestof the ''war ofail against ait." This primaryallocation of scarce economic

resources becomesthe reasons for establishingn, ritual actions, to apportion, allocate and

economize on material resources to meet man'sbasic instincts toward unlimited wants and

desires.

2.5: WORDS ANDDEEDS: U As THE CREATIVITY OFTHE 'lIVEO' BODY AND THE
EMBODIMENT OFMEANING: SELF-CULTIVATION.

In ch. 2 of The Great Learning, the term hSin (to make anew, to re-novate the people) is

introduced, and in ch. 7, hsiu shen and cheng chih hsin (correcthis hearl-mind),ls the further

extensionof the doctrine of self-cultivation. To renovatethe people, the ruler must cultivate his

person (hsiu shen); shen is a physical body and also means"person": Legge points out that

shen meansbody,and persons; this led Chu Hsi to change the beginning statementof ro. 7,

trom hsiu shen to hsiu hmn (hearl-mind), in order to obviate the physical basis tor shen as

physicalbody. The rest ot ch. 7 goes on to showthat a person (shen) in cultivating himself is

cognizantthathis heart-mind involves emotions, dispositionsand passions also:

What is meant by saying that cultivationof the personal lite depends on the
rectificatfon of mind is that when one Is affectedby Wrath...fondness...worries
end anxieties...his mind will not be correct ..This is what is meant by saying the
cultivstion of the personal life dependson the rectification of the mind.:z

2.5.1: SHEN As THE"UVED BODY"

The "lived body' (shen) Is built on the foundation of thetogetherness of the physical

bodily self and its other aspects of the "floodlikecitv'at Menclus, the emotional, dispositional,
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and passional side of the heart-mind. The same applies to ritual actions, which also involve

disciplining of both body and mind (spirit, shen) to organize and enact a creative social order

among selves and their "others," in which ritualization implies the "sociality" of all with all.

Tu Wei-ming says that hsiushen is "taking care 0' the body' and In sociological terms

the body is precious and should be kept intact and presented to our parents at all times free from

injury, and aocidents atdeath. This Is shown In Analects, 813, When Tseng-tzu makes a symbolic

gesture by shoWing his hands and feet to his disciples before his death. One must respect

one's body like ~ sacred vessel. Since self-cultivation in its literal meaning refers to the

cultivation of the body, there Is a rich reservoir ofbody-related language In the Confucian

classics·3

Paralleling the bodily aspects of setf-cultivation is ritual language which is a gestural

apparatus, utilizing the instrument ot the body also, but the gestural Is already an Incipient act of

"significative intent," which works toward the completion of a process of symbolization, or the

symbolic interactionlsm which goes along Withcommunicative adion. Also, teaching by example

(shen chiao, bOdy teaching) is more effective than yen chiao, teaching by wards. There is also

learning by "models," which is "to learn ritual, music, calligraphy, dance, by imitating the

movements of the hands, teet and body of the master," a kind of "mimetic dance."

Ricoeur discusses hermeneutic phenomenology by showing that the linguistic sign can

"stand for (mean) something only if It is not the thing"; and the whole game begins When we

exchange sign fot thing, and signs for other signs.A. Hence, phenomenology begins when We

"interrupt our 'lived experience' In order to signify it" and in so doing we distance ourselves from

the core ot our lived Elxperience by "signs" which serves as substitutes tor our lived bodily

experience. It is jUst at this point that Merleau-Ponty Inserts his "lived body":

a pattern of my bodily behavior endoWs the objects around me with a certain
significance both tor me and others. The meaning of the gesture Is not
contained in It like some physical or physiological phenomenon. The meaning of
the word Is not contained in the word as a sound. But the human body is
defined in terms of its properly of appropriafion.s

For the Chinese, body is not simply a physical issue, but must be thought oT as an act of
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"appropriation," which is the beginning ot oUr transfer of our "lived-bodily" experience to our

signs and symbols. Appropriation is basedon the Heldeggerian paradigm of "disclosure and

appropriation" 'I.~ich is introduced in thehermeneutical context of interpretation.e

Habermas Wouldsay that not all bodily movements are meaningful, Of significant, unless

they are "semantically relevant bodily movements" as contrasted with "causal relevance." He

would also point to "actions embedded In play or teaching practices (language games) as

meaningful communicative actions." How mUch more so is Merleau-Ponty's view of "motor

intentionality" a form of a primordial meaningful situations?

We are brought to the recognition ot something between movement as a third
person process and thought as representation of It, something which is an
anticipation of, or arrival at theobjective lind is ensured by the body itself as a
motor power, a 'motor proJect,'a 'motor intentionality.' 7

And, at the same time, he defines a "body image" as the identmcation of motor tasks in which

one subject's left hand is immediately Identified with his partner's, his actions modeled on the

others, and thesubject also projects himself as a separate reality in the other. One learns

about one's own body throUgh identifying It With the Other's movements. This 15 similar to

Mead's "taking the role or attitude ot the generalized Other."

When We begin to signify, We also can talk about the "meaning o~ perception," the

"meaning of Imagination, or will, or action," etc.. Hence we haveln phenomenology the

beginning of signification as a first "philosophical gesture," trying to Inaugurate meaning,

signification, intentionality, etc..

Phenomenology is like the explicit revival ot this virtual event which it raises to
thedignity of the act, the philosophical gesture. It renders thematic what was
only operative, and thereby makes meaning appear as meaning.g

Hermeneutic phenomenology is the construal of "meaning" in themain thrust of a

philosophical gesture Which has a "historical" (Gadamer's "effedive-historical consciousness")

sedimentation in

thehuman sciences, the 'lived experience' which it is concerned to bring to
language and raise to meaning is the historical connection, mediated by the
transmission of Written documents, works, institutions and monuments which
render present the historical past1i'i
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There is always an Interest In "revivifying" of that underlying lived ''bodily'' experience which has

now been sedimented over time In our historical consciousness. We are also cognizant that

ritualization also produces symbols which carry and bear these historical projections for us to

transmit from one generation to another. Durkooim's linguistifaction of sacred sacrifices and

ceremonies is part ot this symbol making. Gadamer reinforces this Issue:

The Greeks distinguished between two kinds of productive activity (techne):
manual production which fabricates utensils, and mimetic production which
does not create anything 'reat but simply offers a representation'11

Ricouer calls these mimetic production, "mimicry and gestures."

Ricoeur also speaks to the linguistifadion ot the sacred by pointing to a "pre-narrative

consciousness" of the mythical narration. It is this transition from the enigma of the "symbolic

function of myth" to its centering in two foci, (1) the expression in language and (2) in a myth the

symbol takes a form of narration. The enigma is that myths have to be symbolized and

expressed in narrative form In order to transmit the "felt and lived" mythical experience before

being narrated.

The myth-narration Is only the verbal envelope ot a torm of Irfe, felt and lived
before being formulated. This form of lite expresses itself first in an inclusive
mode of behavior relative to the Whole of things, it Is In the rite rather than in the
narration that this behavior is expressed most completely, and thelanguage of
the myth Is only the verbal segment ot this total action'12 .

There is a close connection between symbolizing our felt totality toward our World via myth and

its rituallzation. language itself points beyond to a model or archetype, which the symbol

imitates and repeats.

Imitation in gestures and verbal repetition are only the broken expression of a
living participation in an original Act which is the common exemplar of the rite
and of the myth.13

It is also at this junclure, before the linguistifaclion hegins, that langer and Cassirer would point

to the non-discursive funclion of myth, ari, music as the beginning of symbolizetlon of the non-

verbal forms, whIch already embody meanIngs and value, as much as the narrated form, and

even when narrated as poetry, there Is a large area of the non-disctirsive-metaphorical.

expressive, and the evocative-that escapes pure narrative as literal, descriptive products.

The "lived bodily experience" can also be seen from the standpoint of the hermeneutical
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circle, as arc-ing back and forth between tradition and Interpretation. The reproduction of the

lifeworld Is a continuity of "renewal of tradition" and "breaks with tradition''''4And, the herme-

neutical arc is not a linearly laying out of text in sentence-after-sentence form. The alleged

circularity of this arc already precludes a linear chain of oppositions explanation, as well as the

contrary viewpoint of a dialogical reciprocity of parts to presumed wholes. Ricoeur says,

Atext Is more than a linear succession of sentences. It Is a cumulative, holistic
process...guess and validation are in a sense circularly related as SUbjectiveand
objective approaches to the text. Butthls circle Is not a vicious clrcularity.,s

And Rlcoeur continues that "it Is construing the details that we construe the whole."16This

construal can be a "holographic" growth of the details, adding cumulatively to the whole; the

details contain the seeds of its own development, causa sui,

To understand oneself In front of the text Is quite the contrary of projecting
oneself and one's own beliefs and prejudices; it is to let the work and its world
enlarge the horizon of the understanding which I have of myself. 17

We let the meanings of the work itself "emerge" as we extend and enlarge the self and its

horizon of understanding. Each constituted whole hermeneutical circle depends upon

Interpretation and explanation becomes an enlargement of our "fusion of horlzoris," of old and

new interpretations of the tradition, and the novel present.

We can also revise our visualization of the hermeneutical arc-circle, since even Ricoeur

points out that there Is a "spiral" in the arcing back and forth In the "apprehension of projected

worlds and the advance of self-understanding In the presence of these new worlds. ",oAnd

Emilio Betti, In discussing Gadamer's existential foundation of the hermeneutical circle, would

compare It to "extending our unity of the understanding of meaning In concentric circles. "flJlt is

this latter pattern which is also typical of the Chinese operating from a foci, a locus as a center

with concentric, centrifugal movements outward from that center, and vice versa.

Merleau-Ponty would point to the "primordial expression" of the "lived body" as the

beginning of the "advent," or the promise of meaning.20And It is the "gesture" which would

"signify beyond Its sImple existence In fact, to Inaugurate a me2llnlng."21
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All perception, all action, which presuppose (our first oriented gesture), and in
short every human use of the body is already primordial expression...the primary
operation which first constitutes signs as signs, makes that which is expressed
dwell in them through the eloquence of their arrangement and configuration
alone, implants a meaning in that which did not have one-inaugurates an order
and founds an institution or a tradition'22

In Justus Buchler's terminology, the primordial expression of the gesture is an "exhibitive" judg

ment, in which the arrangement, configuration of the materials and techniques of the making

(techne) is primary, and the "message, coding or encoding" as an "assertive" judgment is

secondary as a function of judgment

2.5.2: THE GESTURE AS MOTOR INTENTIONALITY.

The "lived body" is a complex bodily apparatus beginning with simple "petite" percep-

lions: a "glance" (the chiasma, the accomodation and convergence of my eyes in seeing), the

"hand" (as grasping movements and in its pointing gestures), and the "body" as a "system of

systems" devoted to the external retrieval and perception of the world.23But the primary

expression of the lived body is a form of "cultural gesticulation" that involves us in history, that

will provide the "sedimentation" of acquired meanings in our cultural objects and tradition:

''Truth is another name for sedimeniation."24"Speech is comparable to a gesture" and a gesture

is a "signifying apparatus" which arouses in our bodies "corporeal (moror) intentionalities."25

Merleau-Ponty would, however, use painting as an example of the primary expressive system

resulting in a style of a "tradition" in an art form, which inaugurates meaning in cultural objects

which are transmitted to us. Art is a form of expression, a cultural {Jesticulation.

Just as our body, insofar as it lives and makes itself gesture ...50 the history of
painting which runs from one vlOrn to another, rests upon itself and...converge
by the sole fact that they are efforts to express'26

The history of painting is the "corpus" of the heritage of all painters and their product, as their

lived bodies embodying their values of their artistic efforts at expression.

There is also an interaction and intersubjectivity involved with getting the meaning of
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gestures. 11le "spectator"leams sometimes abouthimself, when someoneelse reveals to him

the meaningsof a situation. As interlocutors engagedIn a communicative ad, the sense

(meaning)of the gestures is not given, but graspedor understood,~t Is recaptured by an act

on the spectator'spart.

The communication or comprehensIon of gestures comes about through the
reciprocity of my Intentions and the gestures of others, or my gesture and
Intentions discernible In the conduct of other people. It Is as Hlhe other person's
Intention inhabited my bodyand mine hls.2;

Hence the lived body Is the source tor the "gesturing"which embodymeanings, or significative

intentionsas incipient meaningsbeing Inaugurated as "motor intentlonalities." All signifyinghas

a corporeal, camal base of departure; the relaUch of $i9Os to signs "allude" to the "silences"that

are found In language, which indirectly refer to a signification. These silences are motor inten

tionalities Which comprise the basis of oUr gestures.

Speech is comparable to a gesturebecause what It Is charged with expressing
will be In the samerelation to It as the goal is to the gesturewhich intends it...my
corporeal Intendingof the objects ot my surroundings Is Implicitand presup
poses no thematizatlon or 'repre$ehtatlon' of my body or milieu'2~

Gesturinghas to be consideredwithin ahorizonsurroundingmy body, as "sociality" expressing

Itself, as asocial environment; in this regard the horizon Includes the three tormatworlds

(subjedive-social-objectlve). Hence, gesturingwithin communicative actionand reception

arrives at mutual understandingsand explanations of our non-symbolic interactionsand serves

as the base tor symbolic reproductionof oUr SocIety and culture.

tn the controversy betweenMerleau-Panty and Jean-Paul Sartre, Merleau-Panty claims

that the issue which separateshimself and Satire Is the presence or absenceof an "lnterWorld";

Sartre'sphilosophy Is based on aCartesian dualismIn which the pure consciousness of pour-soi

confronts the opaque matter of en-sci and there Is no "In between," or Ii "third" World to bring

them together. Whereas, Merleau-Ponty Is able to take the "lived-.bodily" experience as

Embodied subjects open Intoa common world, a \\forM 'in between' them-in
short, an inter-subjecliwywhere subjects inter-act, perspeclives merge, and
truth comes-to-be.29

Hence, the lived-body is made "fiesh" Wimin an incarnateWorld with ihe fusion of inner and outer
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horizons of iifeworlds. This makes sociality possible for Merleau, but becomes a problem of the

"other" for Sartre.

In regard to "sociality," Tu Wel-ming considers "'itualization" In the Confucian context as

Ideally a "dynamic process ofself-cultivation (hsiu shen) in the spirit of filiality, brotherhood,

Mendship, discipleship, and 10yalty."30lnshort, self-cultivation is a 8'fominent Comuclan concept

which depends on the "sociality" and recognition ot others In human relationships. Hence, Tu

would agree with Gadamer that "gesture is something wholly corporeal and wholly spiritual at

one and the same time'''31Following Merleau-Panty, we will place emphasis on the "continuity"

of gestures, from thenon-verbal to the linguistic gesture of words, speech, language. The

Chinese terms for gesture (shou-shih, hand-power) is the relation of the hand to the "power" or

"influence" of signs made by the hand'32 Moreover, Mead also emphasizes, in The PMosophyof

the Act, the interplay of the "eye and hand"ln the pragmatic manipulation of "things" that become

for us perceptual "social" objects through the"resistance" things offer when oUr hands are in

conlad With things in the worlcf.33Most ofall, whether it be hand, or glance, they will function

within a "network of intentions" and form a web of relationships to inter-support disparate senses,

in a synergistic fashion.34

Mead, also, is involved in a psychogenetic approach, based upon evolutionary theory of

Darwin, in the stages of "conversation of gestures" he points to the signal-language of animals

and the genesis of the subsequent adaptation and adjustments we make to get "significant

symbols" in propositional speech, Which when verbalized becomes a "symbolic reproduction" of

our cullure in a full-bloWn language. Most of all, Mead's ideal of communication is based on the

sense of "democracy."

in which each individual would carry just the response in himself tfhathe knows
he calls out in thecommunity. That is what makes communication In the
significant sense the organizing process in the community. It is not simply a
process of transferring abstract symbols; it Is always a gesture Ina social ad
whichcalls out in the Individual himself the tendency to the same aet that Is
called out in others'~5

Democracy Is defined here In terms ot a sodal ad of "calling out" in others the attitudes' have

of myself. Democracy Is constituted both by the demos (vox populi) Interacting within the poNs



It is the "internalization" of meaning structures that Is of intrinsic Interest to us, since the

"embodiment" of meaning becomes a "social object," one In which one gesture calls forth In

another the same meaning, and hence one can anticipate such gestural stimulus-response as

communicative praxls between r>artidr>ants.

The model of internalization says that the subject finds Itself again In something
external, inasmuch as It takes into itself and makes it own something that it
encounters as an object. The stnJcbire of assimifation differs from that of
refleellon by virtue of the opposite direction: the self related Iiseff to itseff not by
making itself an object by recognizing an external object, in an action schema or
a schema of relations something subjective that has been extemalized'36

This act of making one's own is an "ar>propriation," which in theacts of Internalizing also makes

external what is our subjective World, as the extended "social object." This also is the fusion ot

the horizons of the "I-me" in the pragmatic adaptation of someone to an "other."

Fingarette depiels the "magica'" aspects associated with the shamans and primitive

man's effort to control his environment, "the power to accomplish his will directly and effortlessly

through ritual, gesture and incantation" and Confucius' words in the Analects seem to suggest

this magical po*er.:n Among his examples is thenoble person, whose charisma, or "influence,"

Is like "wind blowing through grass" and In the Analects, '1515, Shun sits on this throne facing

south and everything in the Empire is taken care of, a kind of magical wu-wei; In Shun's case,

there is no need to accompany the posture, or gesture, With incantations (verbalizing), since

assuming the posture facing south is a sufficient, "fundamental" gef;ture. Shun'c ad beeemes

fixed and embody meanings of the ruler's privileged position and fundion in lerms of his

"directionality" in ruling those "under Heaven" (f'ien-hsia). It is a "primordial expression" by

means of his "gestural gesticulation" involving his whole "lived body."

2.5.3: MUSIC AND THE PERFORMATORY ASPECT OF SELF-CULTiVATiON.

The gesture of facing south has the effeel of the "illocutionary" and "perlocutionary" force

(the performatory V5. the assertorle) of making our "Words" do things tor us, in the same vein that

theposture-gestUre "performs" a function by making meanings of our gesture, even as Incipient,

or "virtual" meanings. Habermas calls the perlormalory, the "action characler of speech acts."
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Using assertorle and expressive sentences means that the speaker performs a
speech act with them. Performative sentences such as 'I assert that p,'
or" confess that P,' are expressions of thIs action character.3D

Fingarette does make an analogy between the performances atmusic tothat of Ii-ritualizing.

On the performative side, the sociopolitical ordering has to be considered to be like a repro-

ductfon at til musical score and its performance.

One of Confucius's recurrent theme Is the social harmonizing Intrinsic tomusle; It Is

then a bent toward aesthetic rationality Bnd aesthetic harmonization. Social harmony Is like

musical harmony; It has an Integral beginning, middle and coda-ending. During the perfor

mance, the cumulative temporal dimension takes on a symphonic harmonizing of all items of

the score. Confucius, In enjoining the ruler t-ovrcIrd creation of Social harmony, also points out

the wen, the elegance attained In the leisure arts as part of the curriculum ofthe ruler, including

calligraphy, poetry, the BooI< of Odes, Book ofRites, etc. The Six Classics follow the six arts

which serves as the curriculum In the self-cultivation of the noble person.

Music Is audlent based on heartng, hence, "orality," which was the orfglnal way at

tr::m~ml!:c:lan at tradition, I;; normallv contrasted With sight, the visual tradition. One says, In

transmission, "Thus, have I heard." Most of our earfy tradition Is an oral tra~itlonwhich Is

transmitted as myths, legends, poetry, etc.. The orality of poetry Is an important part of its

prosody; poems are made to be read rhythmically and audiently. Tradition Is this "historical

influence" which Is transmitted to us through themedia of language, whether spoken or written

it Is this "fusion of horizons," 'Nhich brings the heritage of the past and motivates our response

to the past in the present. Gadamer gives us the hermeneutical importance of this "call," or

"hearing" (audlent effeet mour erective-historical eonsclouesness) Bnd its relation to language:

Thus it Is literally more eerreel to say that language speaks us, rather than We
speak It...language constitutes the hermeneutical even proper not as
language...but In the coming Into language of that which has been said in the
tradition, an event that Is at once assimilation and Interpretation'~9

Hail and Ames agree with K. M. WU's musical hermeneuticS, which means thai the

Chinese language Is not predominantty III propositional, referential language but emphasizes the
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performative-pragmatic aspects of langUage:

We chali be oOnl~trulng Confuclul= t.lnderct:anding of theactivity 0' communi
cation as encompassing ritual aelion (fi), and music and dance as well as spoken
and Written discourse...ln fad, given the pragmatic, performalive character of
Confucius's language It would hardly be an exaggeration to Say that it is music
a musical performance.40

The important item to emphasize here Is that Ii, ritual action, has a main function of "ordering,"

"arranging," hierarchical structUring, providing overtones or overlaying of Intersecting functions

of offices, Positions, persons, etc.. Music also has an aUgmenting function in "complementing"

out "words" With rhythmic poetic effeds:

For confucius, the ultimate source ot musle, like ritual action is the contributed
significance of the person-in-context. What does one who is not authoritative
(fen) in his person have to do With ritual action or With music?' (Analects, 313)·4 t

Confucius always put Ii-ylieh together as a compounded term, hence heightening their perform

alive aspects. Hence, Ii Is intimately related to music In that ritual action is a "repository through

which meaning can be transmitted and hom which it can be appropriated.....2

The Chinese language Is amusical language, tonat all the way through, non-syllabic

(holistically enelone capable of nuancing Inlo upper, lower, level, rising tones) and thereby

possesses at musical, periormative-hermeneutic function, one In which "ath.inement.. and

"resonance" rather than reference is important. The 'anguage Is one of deference involving shu,

mutual reciprocity, and also jang (yielding).

The recognition ot excellence (fe) in tradition or In interpersonal occasions a
yielding (jang) to that excellence vmich, when communicaled appropriately,
serves as a model to which others Willalso yield. This yielding begins with
'listening.' ConfUcius first 'listens' to the excellences of tradition and of present
praxls and through this deferentia' ad thereby attunes himself. Having attuned
himself to the tradition, he can channe' and transmit il..b

Harmonizing, then, Is the attunement ot one's ears, eyes (chiasma), and other perceptual senses

in a synergistic fashion, so that =:i Climulative, holistic hermeneutical arc is formed, with partieu

lal"s as details, contributing to the meaning within the wholes. 't Is the "lived body" and its

phenomenological perceptions, the g'ance, the tollch, the gestures, Which contribute to the

communicative holistic Intuitions of the hermeneutical arcs.

122



2.6: WORDS ANo DEEOS: U As THE LANGUAGE OF ACTiON.

Atan Chan, In his comparative study ot the commentaries ot Wang Pi and the Ho-shang

kung, gives an assessment ot these works In terms ot two fundamental ''hermeneutical turns" in

their Interpretation ot lao-tzu's Tao Te Ching. The Ho-.Shang kung commentary is tiedto a

"referential" thesis, that names point to "things" named In the World (mlng-shfh, names-actuality).

Asimilar view Is held by Tung Chung-shu In his Ch'un-ch'iu fan-Iu (Luxuriant Gems of the Spring

and Summer Annals):

The Spring and Autumn Annsts examines the principles of things and rectifies
their names. It appfies names to things as they really are...ff we inquire)nto
principles according to their names and appellations, we shall understand. Thus
names and appellations are to beredified in accordance with(the principles) of
Heaven and Earth. t

Mencius believed that Confucius wrote The Spring and Autumn Annals, the Ch'un Ch1u, in order

to carry his Correction of Names into pradlce, by the application of the principles of proper

names to fit real soclal-polltlcal, historical contexts, i.e., if the minister plots to kill his ruler, then

it will violate the righteous principle ot the minister not being a minister, and therefore, names

Will not fit actualities (Mencius 3819 and 4BI21)_2Similarly, Tung Chung-shu also Identifies a

Ha-shang kung homology ot the parts ot the bodyot man and t-jeaven; yang reters to the upper

halt ot the body and yin to the Earthly, bottom half ot the bodY.3 Furthermore, the Na-shang

kung's interpretation is concerned With what is "said," "who" said It and "why." That is, it is

related to external factors, such as autobiographical orhistorical accounts to which the text

"refers." Whereas, Wang PI uses "Ianguage" to relate key-words to the same "phonetic" family,

i.e., virtue (te"} means "to obtain" (fe'. Wang Pi also constantly make "cross-references" to

the Tao Te Ching in order to Interpret and render the meanings ot wards in context and in the

light of"integrating" the text asB whole.4ln short, the commentary and the text ''hangs'' together

and insightfully reveals meanings and discovers connections.

In one sense, Wang P"s hermeneutics Issimilar to SaussUre's "language of difference,"

Which is characterized as one

in which meaning Is not a function of reference but is discovered by noting the
differences of the signs Within the system...Ianguage does not re-present (make
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present) objects or Ideas, butrather alms to constitutemeaning through the
usUally implicit articulation of the differences among linguistic unlts.s

Rlcoeur calls SaUssiJre's method the "dlacrltica'" method in regard to linguistic signs, in that

signs function only through their"differences" and "systematizations."8 So the Chinese language

Isnot onlyone ot "differences," but it Is also a langUage ot"deference"(to defer, postpone the

yielding of meaning) instead of being a langUage ot "reference" which does not defer meanings,

but insistson the presence at absence of designated, Indicated things,whether they be abstract

or concrete particulars.

Merleau-Ponty charaderize the diacritical as tollows:

Speech Is alwaysonlya fold in the immense fabricof langtlage...Langtiage Is
understood onlythrough the interaction of signs and makes sense onlyby being
combined with others.7

Ricoeur describes the "suspension" (a deferral) ot meaningsin an open Work:

like a text, human action is an open work, themeaning0' which Is 'in suspense.'
Ills becaUse it 'opens Up' new reterences and receives tresh relevance trom
them, that human deeds are also waiting tor fresh InterpreiaUons which decide
theirmeaning.&

Alanguage atdeference, Ws-a-ws languages ot presence and absence, does notdepend on the

fad of "referencing," but Involves that langUage of shu, "likening" throUgh indirectmeans, and

therefore the language 0' deference is the language ot shu, the ad ot giving and receiving

deference Involves comparisonand contrast, hence analogy.oAddltlonatly, Foucault points to the

three 'evels of langUage: commentary, text, and Writingas a "stigma, mark" Inscribedin the

fabric ot the World. So that an art of naming Is reintorced by substitution and "reduplication,"

which is capturing that name:

at enclosing and concealing il, ot designating it. in tum by other names that were
the deferred presence ot thefirst name, its secondary sign, its figuration, its
rhetorical panoply.to

Names are givenother names, substitute names. Thenwe defer and organize the textaround

these names and proliferate them indefinitely. That is Why the TaoistWould say that teo Is

"nameless," and only aeated or generated things have names, the beginning ot discourse.

According to schwartz, Conmdus and Mo-tzu both seem to believe that language



provides us with an "image" of the true order of things, and Mo-tzu goes on to tryand build a

"scientific" language to give us a more precise picture of reality. tiThe Idea of language based on

"Images" (hsiang) can be tied to the I Ching. Wang "I also had an Interest In "Images" as a

fundamental element of our language. In this same regard, Graham says that both Hsun

tzlt and Mo-tzu had a nominalisitc view of language as names fitting objects (actuality, shih),

while the Taoist would delineate the limitations of language. But Confucius discovered the

Iconic, dlagramatic hsiang (models) of the I Ching, as

diagrams structurally related to phenomena both directly and through t~
models...The Master had said, 'The sages established models (hsiang), to
exhaust the ideas, ","ovided diagrams to exhaust genuine andfalse, attached
verbalizations to them to exhaust What they had to say.' t2

The iconic, according to Peirce, Is such signs that their "qualities resemble those of that

object."t3

Most Chinese charaders have remnants ot pictographic, iconic resemblances, such as

depieted in l<arlgren's Grammafs Series Recenss. Hence, both ConfUcius and Mo-tzu may have

had "referential" Intentions of interpretation in their Correction 0' Names doctrines. On the other

hand, the audient, homophonic differences are also clues to how words may sound so much

alike that homophones were Used as "loan" words, which over time may have changed the

significations of the graphs. It Is Just as coherent a system if we Use homophones, or phonetic

differences, along with tonal nuances, to characterize the diacritical differences in a spoken

language as it Is to concentrate on the graphical or orthographic changes In characters over

time.

Functionally, another way ot obviating a referential bias ot language is to show the

performative, honnative-prescriptive, aspects ot language as against the descriptive, designa-

tive, or ostensive fundion ot language. !t is "propositional reference" which Is the usual way we

interpret propositions, assertions as statements which have truth-value, or the meaning of a

proposition is the state of affairs It "refers" to. The Chinese is less interested In truth semantics.

Hence, if we emphasize the performative-prescriptive aspects of language, we are on the way to
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avoiding a referential vieW of language. This ls also our emphasis on the mutual reciprocity of

the compound Worcls-deeds, In order to bring out the "performatlve-acllve" aspects Intrinsic In

our language to guide conduct (hslng) or Inclle tis to cooperate In our communicative actions and

receptions. It also points to theother aspect of symbolic interactions, which a language serves

as a medium where we conned signs to signs, and signs back to gestural Incipient meanings.

Rlcoeur has another approach to reference, which he construes as Intrinsic to

narratives: I.e., In both fictional and historical narratives.

But It is precisely Insofar as fictional discourse 'suspends' its first order
referential fundion that It releases a second order reference, where the World is
manifested no longer as the totality of manipulable objects but as the horizon of
out life and project, In short as LebensWeft (life-world) as belng-in-the-world.t4

Hence, it Is anon-ostensive reference, a "seft-reference"lntrinsic to the story, narrative or text.

What Is interpreted is the ''world In front of the text," a "proposed world." It Is the reader who

triggers this self-teference, or second order reference ..

Ricoeur also offer~ a more fundamental way of appraising the problem 0' "referentialily";

it begins with theproblem of "representation:' "standing-for," or "taklng-the-place-of." In the

context of fiction, this representation, however, can function as "revealing and transforming. "15

The contrast Is between a "representational" and a"presenlailonal" theory ot meaning. The

Workof fiction Is revelatory of charader traits, the capture of the flux of events, and the 'ollowing

upon the way of the emplotted moves through the story. The Chinese iconic, pictographic

"words" are "concrete reflections" ot the lifeWoridand not "abstractive" trom the world and put in

classes, concepts, or Universals, which can at best re-present what they have abstracted from

the stream of ex~rlence.

Rlcoetir further distinguishes between propositional reference and "metaphorical"

reference.

Propositional reference atomizes and Identifies. Hermeneutical reference
displays and makes manifesLconfigurative wholes ...by placing it within a
network of goals, intentions and purposes ...against a backdrop of a play of
metaphors...what Paul Rleoeurcalls 'metaphorical reference.'HJ

The configurative whoie, the whole-part relationship ot the hermeneutical circle is not an

analyUcai breakdoWn ot thewhole into simples, but e complex ot holistic synthesis of cumulative
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Interpretive details. Also, this play of metaphors Is quite important In the "goblet rationality" of

Chuang-tzu. Metaphors evoke, are suggestive of startling and novel meanings as Insightful new

ways of seeing things, in their izu-jen, spontaneously emergent patterns.

If Interpretation plays an Important role as the crlteria1 mark at''hermeneutical re-

ference," it is what happens In a text that becomes important for "reference":

For us, the world Is the totality of references opened up by texts...Telds speak of
possible worlds and of possible ways of orienting oneself In these worlds. In this
way, disclosure plays theequivalent role for written texts as ostensive reference
plays in spoken language. Interpretation thus becomes the apprehension of the
proposed Worlds Which are opened Up by the non-ostensive reference of the
text.17

Metaphorical reference is poetic reference; poetic discourse is non-referential and centered on

itself, hence seit-referential or having an immanent structuraf integrity for its interpretatior..

Ricoeur wants to borrow Jakobsen's "split reference," where the paradigmatic and syntagmatic

are inverses of each other. J-fence, "the poetic function reference Is the inverse of the referential

function."

Heidegger's main concept Is "appropriation," the process bywhich we get the "revelation

of new modes of Being." Appropriation is the making Into one's own (aneignen):

When something Is understood but is still veiled, it becomes Unveiled by an act
of appropriation, and this is always done under a gUidance of a point of view,
which fiKes that with regard to which what Is understood is to be interpreted.•s

Appropriation is "revelation" and "disclosure," the Unveiling of the veiled, the disclosure of the

undisclosed (s1ethe;s), trom a "point of view' (a perspective), which in Heidegger is from the

base of the torestn.lclure: fore-concepts, fore-sight, and tore-havings. Metaphorically, Graham

indicates that m;ng "bright" is the word tor "enlightenment" of the sage, which is also compared

Witha "mirror reflecting things exactly as they are," and te U means to "get" Is used for "insight";

these are all metaphorical ways of saying that one is "grasping" something in the thinking

process, hence, Is Similar to "appropriation" when we "Interpret and organize rather than

passively reflect. "'9

The Chinese counterpart of appropriation is hewu (the investigation of things) or ke hsin
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(in Menclus, the investigation into the heart-mind). In the Doctrine of the Mean, 1614, Ice ssu (to

think, to cunni~) curmlr:ec:about thecplrit (1cw9i shim, tM energictic eM, or the opgr:ation of

Heaven and Earth-Legge):

The Book of Odes says, The coming of spiritual beings cannot be surmised.
How much less can we get tired of them?' Such is the manifestation of the
subtle. Such is the Impossibility of hiding the real (ch'eng, sincerity, Integrity).
(trans. W. T. Chan)

Hence Ice wu means to reveal and make manifest the "subtle," the ''hIdden'' in the investigation

of the heart-mind (ke hsin) and things (ke wu). This parallels the' Ching statement that

The aspeel of it which cannot be fathomed in terms of the light and the dark
yang and yin) Is called spirit (shen).2f)

I<e Wu is the process to "appropriate," to "unconceal the concealed," the mystery of "spirit."

Also, Mencius says in 4N20, "It is only the great man who can rectify (ke) what is Wrong

in the sovereign's mind."

In Confucius, ke wu is his investigative and narrative discourse of the world of the

Chou historical chronicles and other earlier dynasties. The "images" presented in those

narrative hislo'ries may be a legendary ancient sage-king, or real characters in realtime. But

his synthesis in imagination of what was narrated does bring out the locus, or place of reference,

the situational meanings, and normative-presaiptive lessons or morals to t;e emulated, or per-

formed according to the ideal ot the sage-kings or other historical cultural heroes, Hou Chi, Fu

Hsl, king Wen, P'eng-Izu, etc.. Confucius Would re-create an imaginative world for our perusal

based on the Six Classics. ~e preferred the Chou because they Improved Upon the antecedent

dynasties. His imaginative synthesis is what make the Six Classics interesting not only as

literature, but as an index to the horizon of the lifeworld ot the chou. We tend to forget the fact

ot "imaginative creativity" can be deemed a Confucian virtue, since harking back to the ancients

is for the purpose of Imaginatively rehearsing the experiences of the ritualized society and

culture of the Chou, to re-enact and fe-live their world, even if vicariously.

2.6.1: THEORIES OF NAMING: MtNG-SHI""

In a broader comparison, we go to Foucault's discussion of Condillac's and Desh.rtt's
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views on the "language of action." In a theory of "generalized nomination" (theory of naming),

the function of language is to name, "to raise up representation or point It out, as though with a

finger," indicating things by "a mark, a notion, an associated figure, a gesture of designation."21

The main contrast is between "indication," or primary designation, versus the primacy of

"judgment" (attribution, predication).

The language ot action is spoken by the body...(man's) face is agitated by
movements; he emits Inarticulate cries-An this Is not yet either language or
even sign...As long as it is a simple extension of the body, action has no power
to speak; it is not language. It becomes language, but only at the end of definite
and complex operations: the analogy of relations.22

This analogy of relations is shu, which is "likening 10 oneself what is felt in others." Also at the

primary base of language, the "indicative" mode is better thought of as "pointing," showing, or in

Buchler's terms "exhibitive-aeslhetic" and not specifically assertive or descriptive; the latter is

closer to attribution or predicative judgment..

Atthis juncture, the discussions of Ricoeur on what constitutes a myth and a symbol is

significant, since it extends the viewpoint of fa "primary designation" of the language of action.

For Ricoeur, WOE! start With the fact that "symbolic signs are opaque,"

because the first, literal, obvious meaning Itself points analogically to a second
meaning which is not given otherwise than in It..Thls opacity. constitutes the
depth of the symbol, which, It will be said is inexhaustible.23'

The latter feature ot depth and inexhaustibleness Is good for hermeneutics, since we can carry

on interpretation indefinitely, Without commiting ourselves to a "finality" about our Interpretations.

Furthermore, the analogical factors are the concrete factors in relating signs and symbols to their

analogical meanings, and this has importance fOt' the language of action and the t>erformatory

aspects of lIIocutlonary force. The various Incipient symbols for "defilement" is an example

offered by Ricoeur, which translates to such self-evident notions as:

The litera! and manifest sense, then points beyond io someihing ihai is like a
stain or spot.24

In the Chinese context, franklin Ooeringer applies Rlcoeur's opacity of symbols to

interpret some oj the I Ching's emphasis on hsiang (images, symbols). He notices that the I

Ching envisions twokinds ot realities:
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And whatever lad<s form, however, defies predication (atrtributes), for it offers
nothing by which it can be clearly apprehended. Nonetheless, if the formed is
said to emerge oui of the unformed, there must be an Intermediate stage when
what Is to realize full form just begins to appear. It would be protean (incipient)
and though perceptible, still too vague (opaque) to be described with
precision·25

And these protean, just about to begin to be,lnciplent forms are calSed hsiang, clusters of

meaning or Indications of Impending forms ot transtormatlon.

Wilhelm goes baef< to Lao-tzu who said that "every event in the visible world is the effect

of an 'image':' that there Is a concealment (yin), mysterious (hsuan), abstruse, nameless. etc. for

the "unseen world." But the Images serve as a "theory of Ideas" and has two functions:

The Book of Changes shows the Image of events and also ~he unfolding of
conditions in statu nascend;. 2.6

Hence. it is like the "intermediate" state of change. which is incipience, or protean, and ready to

emerge out as a visible form, or Image (hsiang). So the holy men and sages who are in contact

with those above and before forms through dired intuition can intervene and predict what can be

divined as fortunate or misfortune. The symbolic hexagrams will hold the mysterious, the subtle,

the deep, which is associated with the red-color vermillion (hsuan). This is also the area of

language which Heidegger points to as the "mystery" which seems to be residual in our

articulation of things.

On the more conventional side of naming, Hsun-izu writes about the purpose of naming.

Therefore the wise (sage) made for them apportionments (distinctions) and
Instituted names to point out objeels: In the first place in order to clarify noble
and base, secondly, to distinguish same and differenLThis Is the purpose of
having names.27

Also, the method is one of "assimilating and differentiation" of the cumulative evidence of the

senses. And in line With the detinition ot naming ot classes of things (fei):

whatever is the same in kind and the same in essentials (ch';ng), the
representation of a thing by the senses Is the same.28

In Hsun-tzu, names become not even names, but become "place holders" used in common,

conventionally. Empirical observation forms the basis ot his doctrine of the Correction of Names.
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Names are not fixed, but only the means by which one attempts to
understanding different realities.29

It has been pointed out that Hsun-tzu's conventionalism uses a lot at the categories

defined by the later Mohlst lagle, since he treats language as a aeatlve, conventional act, which

over long periods of time cumulates the meanings that words have.

Hsun-tzu is quite prepared to draw on their (Mohlst) categories to provide us
with ~ more precise defence of what he considers to be the true language of the
sage-kings, even while he attad<s many of the Mohists' substantive doctrlnes...'A
name has no Inherent appropriateness. One names by establishing a conven
tion. Once the convention Is fixed, the usage becomes established and we call it
appropriate.' 30

2.6.2: THEORY OF ROOTS

There is a theory of roots Which goes along With the theory of the language of action.

Roots goes back to a stock of basic cries (phonemes), which are purely indicative or referent to

some "thing" or event, in some cases it Is "ure onomalopoeia. These roots may appear in

several languages and are considered as nldimentary Words. In Chinese, Wang Pi compares

fe- (meaning viMUe), With Ie- meaning (to obtain, to ~t) as homophones and therefore inter-

changeable, even as loan words, and he posits some "family resemblances" based on same

sounds: same sounds have cognate meanings. Even though chinese. Is a piclographic

language, with etymological roots and radicals, the audient elements give lis semantic clues as

to meaning, archaic derivations, and dialed differences. The etymological tracing of homo

phones as "loan" words is part of the Shuo-wen lexicoh, as well as Karlgren's Grammats Serica

Recensa, which is based on "parenomastie" rhymes or BUdient, orality relationships to graphical

developments: the closer the nUmbers assigned to the graphs, the closer their paranomastic, or

cognate relationship. For example, yi (meaning, signification) is #957, and chih (will, purpose,

motives) is #962; the "distance" is quite dose, hear.

Foucault also mentions that In a generalized theory ot namIng, the two functIons are that

ot "primary Indication," on the one hand, and "primary attribution:' on the other hand. This

connects up With the chinese designation as chih. the finger pointing to things. The former Is

illustrated as gestures, which in its natural origin (as cries) has the role primarily ot "designation"
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and the latter in its verbal role a "judgments:' or articulation of attributes. properties, qualities of

things. language build on roots; the Chinese have "roots and radicals" which form the building

blocks ot their signs and characters. In this way, they can substitute the radical as elements for

proliferation of more complex characters, similar to the alphabetic configuration of words..

In line With Derrlda's view of language as "substitution," Foucault points out that primary

designation gives us the principle of "conneclion" in which we "link one content with another" and

a principle of substitution, which permits the "substitution ot a sign With what is Indicated."

Hence, we have "connection" and "substitution" as an opposition and yet both displays an affinity

Which enables language to operate smoothlY'31

Similarly, Gadamer distinguishes two functions of a sign Within the interpretive process,

that is, when we take interpretation as chih (a pointing out)

We can distinguish two different senses of interpretation: point to something
and point out the meaning of something. 'Point to something' is a kind of
'Indicating' that function as a sign. 'pointing out what something means: on the
other hand, always relate back to the kind of sign that interprets itself. Thus
when we interpret the meaning of something Weactually Interpret an

. interpretation'32

Henes any sign substitution Is already an interpretation of an Interpretalion. Gadamer goes on to

point out that a "gesture" Is comparable to a "sign" and something that also may conceal what it

may point to, and in that concealment, interpretation will make clear what is confused, unclear, or

vague.

Gadamer also traces the beginning of "symbol" in the Greeks: Symbol is the Greek term

for a token ot remembrance.

Ahost breaks some obJect In two (fessenJ hospffalis) keeping one half for himself
and the other half to the guest It the two pieces could be fitted together again to
form a whole In an act of recognition, then the symbol represented something
like a sort of pass used in the ancient world; something in and through which we
recognize someone already known to Us. 33

Asymbol Is an aet ot remembrance, a recognition ot a parl which fits into a larger whole and

"completes" the whole. This is the same as Plato's Symposium In Which spherical creatures are

spilt in two and go around looking for their other half. It is also the Chinese custom of the "tally,"



or ''talisman,''which Is tobe fitted togetherin order to get the holistic intuition of how things fit

Into a Social whole. Chinese characters are tallies, since they fit together roots and radicals,

with semantic signifies which give clues for cognate meanings.

Mead would use the "hand" as an exampleof the beginnings of the Isolation of physical

objects and make them "social objects" by thewaywe manipulate things In the world. He says,

Ihave emphasized the Importanceot the hand and the building up of this
en~ronment The ads of the living form are those which lead up to
consummations such as that of eating food--we present it toourselvesIn terms
of the manipulated objeet:w

Hand signals can serve as substitutions, by which we can multiply the number of signs andadd

gestures toproliferate more Information. This forms agesture-language. Also, substitutionper

mits these multiplications of further signs basedon the "analogy of relations" (shu, likening,

similarity and difference) which Is a fundamental way we extend our language and meanings.

Basic tothe "analogyot relations" Is its fuetlo"lng in extensions tothe more literaryparts

of our Iangauge: such as metaphor, metonymy, synecdoche, etc.. while at the same time,

differencescan be extendedIn opposttfonal thinking In chains of dichotomous oppositions, as

well as In correlative, polar thinking which Is more interestedIn mutual reciprocity among our

notions HoW do we get rid of the problemsassociatedwith the substitutions of literal and

metaphoricalmeanings?

We do not really tree ourselves tramthetheory of substltutlon...we substitute the
system of connotations lind commonplaces...The decisive moment of
explanation Is the construction of anetwork of interactions ...Such Is the
fundamental feature of explanation which makes metaphor aparadigm for
explanation of a literarywork...In which we make sense of allot a
metaphorical statement.35

The nature of language then Is "diacritical," ill building up of a cumUlative network of analogy of

relations. This Isth~ message ofsaussure.

In summary, theanalogy ot relations goes throughthe stages of language development,

Derrldashows the "analogies" In Condilh:ic's stages ofwriting:

This Is the general historyofwrl~ng conveyed by a simple gradation from the
state of painting through that of the letter; for letters are the last steps which
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remain to be taken after the Chinese marks (ideogrl:tphs) which partake of letters
precisely ss hieroglyphs partake equally ot Mexican paintings and of Chinese
characters...en alphabet simply diminishes the confusion of their number, end is
their succinct abbrevlation'36

Based on the "analogy of signs," this becomes the means for dissemination, proliferation ot

signs In constituting languages.37

We are interested how symbols and signs function In the process of substitution, and

how they contribute to the extension of oUrcommunicative interactions, symbolic interactions

(Mead). Gadamer holds that "symbol" means something to "facilitate recognition," of what we

commonly share In beliefs, dogmas, or religious experiences, and the "awakening of a shared

consciousness ot something through its oWn expressive power" that the work of art facilitates our

own recognition of our lot In our world'38This is the role of the symbolic in a work of art. Each of

us Willexperience a work of art In their own expressive ways. In the context ot the' Ching, we

can see the hexagrams as symbols, with an interpretive text ot what these symbols portend as

"signs" of what is Indicated by the symbols: fortune, misfortune, etc.. The original images

(',siang) become symbols and signs ot phenomenal reality by shu, the analogy of relations.



2.7: WORDS AND DEEDS: U AS THE CORRECTION OF NAMES IN THE
SOCIOPOLITICAlORDER.

In the Confucian tradition, the interpretive contextincludesthe Cooedion of Namesas

aspeds of the compound "words-deeds" snd the lmity of "knowIedge-actIon," in both the "perfor

mative" and normalive-regulaUve (presaiptive) modes; Hell and Ames interpretschih (to know)

in its "periormative" espects &S "to realize" one'sself, or one'sIe (Potency): In interpreting

Analects 61.23, chihas "realizing" takes in bothaspects, that is (1) "makinga world rear (2) as

wellas "achieving excellence" in an suthoritstive (;In) person'1Analogously, AntonioC~ takes

the "unityof knowledge and action" (chih-hsing-ho-l) to meanthat the Chinese assume "the pri

macyof practicalreason"construedas "plausiblepresumptions," that is, appealto sharedknow

ledge, belief, or experience, as well as to established or operative standards of competence.

Confucian argumentation is "rhetorical," and involvesthe useof enthymemes (practicalsyllo

gisms) and arguments from example.2

The entire Correction of Namesproject has to be thought of as a way of using language

in a "corporate" (t'i) manner, that is, talking about the roles andfunctionsof a sociopolitical body

as the whole interrelating of a hierarchical structure with its functional division of labor and what

DUikheim calls a corporate, "collective consciousness," whichis also a featureof an organic soli

darity of a societyand culture. Since it is not the individualconsciousness that can be recorded

as the legacy of the world-view; the Correctionof Names doctrine dependsupon the kind of lan

guageand culturewhichconstitutesthe lifeworldwhich is to be organized, structured, hierar-

chized, and serve to conserve the semanticpotentialsand capacitygiving meaning, value, and

significance to the "'interpretation" of thestored-upcontents ofa culture.

emptyfunctions. As Habermas points out, "From the semantic point of view, languagehas 9

peculiar affinity to linguistically articulated world views."3 The description of a social organiza-

tion, then, is an organicdescriptionalong with the performative aspectsof the roles, within the

functional structures of an organic solidarity desiredby the Correction of Namesdoctrine. That



is why we need to underpin the Correction of Names with an "organicistic" viewpoint, so that

what doubts Menclus had toward the Spring and Autumn Annals containing the main thematic of

Correction of Names, and just wars, and Hsun-tzu's critique are also relevant in either proving

the doctrine or casting doubt about its veracity.

When Chad Hansen advances his "mass-noun" hypothesis in order to explain the

"concrete but holistic" ("stuff"), rather than the "universaf' or "elass" (abstractive), he regards the

Correction of Names, when interpreted strictly, reduces to a common sense rule of one-name-

one-thing. This seems simplistic, since the aim of Confucius is to give a "functional" explanation

of the organic, hierarchical structure of the sociopoltical and the roles, offices, organizations,

duties and obligations, etc.. In short, the Correction of Names is "one-name, many functions,"

like a t'i-yung type of explanation. And Hansen's conclusion supports a nominalism that is

informative after he takes us through the Mohists discussion of chien, or compound names (i.e.,

Kung Sun-lung's "hard-white" and "ox-horse") and n (a division of chien, t'i-sameness and t'i

difference)... The mass-noun hypothesis helps explain why Chinese philosophy is nominalistic,

since it is

simultaneously concrete, this-worldly and yet monistic lsicl), organistic rather
than pluralistic and particularlstic.s

The Correction of Names is not simply a sociopolitical "theory" waiting for the inter

pretation of the variables in it and applied within a practical (praxis) context. After all, the

doctrine came about when Confucius was asked, 'What is the minimal thing you need to do in

order to bring about order within a body politic such that It will function, efficaciously, without too

much contention, and avoid risks and dangers of falling into anarchy?" And the Confucian

answer is based upon a number of undergirding assumptions of what constitutes a praxlal, yet

ideal society, in which lao prevails. Somewhat later, Hsun-izu said that since the decline of

Uw Chou dynas;y, names are in confusion, hence,

'if a true king should arise, he will certainly follow some of the old names and
invent some new names.'s
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2.7.1: ORGANICiSM AND SOCIAlITY.

We need to go back to a much more fundamental project in Whitehead to establish the

idea of "sociality" as a paradigm for the Confucian thrust to provide a social context for personal

development. Whitehead was interested In two contrasting kinds of sodal order: (1) "extensive

connec1ion"Is a more general notion than the relation of whole to parts'7 Whitehead has an

affinity with the doctrine of '1ntemal relations" (Leibnlz), but his interest In extensive connection

is to involve both internal and external relations together, and (2) it is organic, or "social" order,

which the philosophy of organism Is primarily Interested: a "society" is a "nexus of ac1ual

entities, ordered among themselves."e But this ordering is not in mathematical terms. Sodality

as thenexus ot actual entities can be the extensive conneclions of concrete parts-to-parts, rather

than of parts-to-whole. Hence, focus-field is internally related in Which site-specific interconnec

tives are "intra-worldly" (lee Yeartey).g Mead defines "sodality" as tallows":

Sociality is the situation in which the novel event is in both the old order and the
new which its advent hsralds. Sodality Is the capacity for being several things
at on<:e (a plurality of systems).10

Durkheim also distinguished a "mechanical," mathematical sense of order from "segmen-

tally" and "functionally" (organic) differentiated societies; the former is like a "segmented earth

worm" and the latter has the "heart" as the organ which is a cenirai organ (like the state) eoordl-

nsUngand subordinating parts to the rest ot the orgsnism'11 In Whitehead, moreover, the more

fundamental question in regard to "sociality," order, societies of societies, etc.. are premised on

the general subjecl-matter of 'What is life?" What is a "living" nexus of cells, molecules, elc.?

to which the Chinese would answer in terms of the constituents of ch 1, and yin-yang alterna-

lions. Whitehead, parallels this distinction of mechanical/organic with the two modes of division

in analysis: the genetic mode and coordinate, or morphological analysis. In the genetic mode,

the actual entity is seen from thestandpoint ot "process," "growth from phase to phase," in which

processes are also seen as "integration and reintegration" and this genetic process is not seen

In physical lime. 12

Physical time makes its appearance In "coordinate" analysis and coordinate analysis is
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from the standpoint of the "physicar' pole only, together with its possibilities of dMsion into

conaete sub-reglons. Hall Identifies the genetic approach with "aesthetic order," and the

morphological with 'logical order."t3Whitehead Is against our use of simplistic "analogical

thinking," which does notmake use of "processuar kinds of thinking; hence, Whitehead

provides the doctrine of "symbolic reference" which Is a methodof "correlation" between causal

efficacy and presentational immediacy. Therefore, shu, or analogy of relations is a basis for a

more advanced type of "correlative thinking." Furthermore,

Whitehead's argumentation Is fundamentally analogical. His primary analo
gate is the 'actual occasion' as 2f1lnstantlation of aeativity characteriz~dby
freedom, transience (Immediacy) and novel purpose. His doctrine of 'cosmic
epochs' relativizes forms of order, thus moving his analogical procedure closer
to those ot the correlative mode. 1•

Whitehead would also emphasize the "polar" kinds of thinking between the physical/mental

poles.

This type of organic society of socielies is illustrated in Thome Fang's sheng sheng as

the "principle of growth" and answers the fundamental question of ''What is Ufe?", but Fang's

notion is similar to the sense of Whitehead's "concresence," as "drops of experience." Gra-

ham notes Mencius uses plant "growth" as an analogy for the development ot the four "germs"

or "beginnings."

Mencius...conceives of hsing in terms of development requiring nurture and
avoidance of interference may be seen Tromhis trequent comparisons with plant
growth, for example of the vegetation on 0)( Mountain. (6N8hs

Schwartz makes a problematique of the term "organicism" by criticizing Needham's use of it in

the metaphor ot "biological organism" and proffer Instead the metaphor of the '''amily'' and also

that of ''bureaucratic organization," His preference is that we should use instead of the whole-

part relalion the dominance of "holistic immanentist view of order."16 In all events, a society is

like the cell, the family, which has a society ot a soclety of a society which are the Interrelations

among the members of the family: husband-wife, father-son, elder brother-younger brother to

wider societies of societies of societies of the extended family, clans of the hundred names, etc ..

It is not simply a linear ancestral relationship but a cumulative "holographic" growth pattern.



For Schwartz, the problematique is still there:

Families ought to constitute harmonious wholes. They do not necessarily do so,
and It is on the rod< of this ethical reality that the notions of the preestablished,
unproblematic holistic order founders. t7

Also on the cosmological level, ancestor worship involves the 'amlly metaphor, since all the

departed are still with us In some shape or form, from the original ancestor to the present.

As a metaphor for the cosmos, it suggests a worM of entities and energies held
together in familial harmony under the authority of the high god. As a model for
the sociopolitical order, It projects the picture of an immanent order based on
networks of clearly defined roles, and statuses and ideally held together by a
system of sacred rituals.18

There is a "cosmomorphic" model to ground the Correction of Names, which would incltKfe the

whole immanent living order from the gods down to the people, each person having iheir own

niche, their station (~, position, status) and their duties.

Finally, Whitehead is cognizant of chaos and "disorder" in our search for order in nature.

A society arises from "disorder"'n reference to the "ideal" for that society.19 It undergoes

changes which favor the society if the wider environment (ecology) Is adequate for its func

tioning, or it may decay and go out of existence. Whitehead points to the cosmic epoch In

which these societies rise and fall, and societies are subject to an "epochal theory of time," and

"quantum" leaps such as displayed in an electronic society. There is always a bit of "chaos"

which we cannot predict to assure us that the future will always be like the past, an eternal

recurrence. These considerations make up Whitehead's "aesthetic cosmology."

We can also complement Whitehead's view of "societies of societies" With Mead's

emphasis on the "social characler of perception," which he discussed in the Philosophy of the

Act; the schemata for the perception of permanent objects are formed through the "interplay of

eye and hand" and the "manipulatory experiences" of the resistance of eldemal objects gives us

a social perception we can share by calling out "the taking of the attitude of an alter ego."

Merleau-Ponty's "lived body" is also a version of the social base tor perception, with its inner and

outer horizons. It shows that perceptions of bodies overlap, become flesh on flesh, become

incarnate (embodied) in each other, and enlarges the fusion of horizons indefinitely.
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The human individual thinks first of all entirely in social terms. This means not
that nature and natural objects are personalized, but that the child's reactions
to nature and Its objects are social reactions and that his responses imply that
the actions of natural objects are social reactions'20

2.7.2: SOCIAL ROLES AND CORREC110N OF NAMES.

Graham evaluates Confucius use of names In terms of their sociopolitical roles: the

names must besuitable for, and fit the social functions of the office. Graham reiterates, "the

crucial thing, however, is the namiing of social roles, I.e., the nller rules, the minister ministers,

etc.." In Analects 1313, the main purpose 0' the Correction of Names is presented as follows:

Therefore what the gentleman names Is sure to be sayable, and what he says is
sure to be performable'21

Whatever the gentfeman says Is do-able, "practicable" (praxial) (D. C. lau), and there is a

mutual reciprocity between speech-actions, words-deeds. W. T. Chan also points out that

the main aim of the doctrine of Correction of Names is the "establishment of a social order in

which its names and ranks are properly regulated (cheng, corrected)," but it also has an

important connection to words-end-action, and "in its philosophical aspect, the correspondence

of name and actuality" (ming-shih)'22

Tu Wei-ming tries to establish at traditional "linkage" between jan, ll, and chih; he

believes jan is the source in wIlicih "symbolic exchange" comes into existence. There are

intimate connections between the Confucian virtue and the Correction of Names. And if

Confucius gives ontological priority to jan over the other Confucian virtues, then jan is a

necessary condition without which Ii, becomes "ritualism," and chih becomes "cleverness" or

would have no meaning at e!!. This enterprise of taking pairs of values as linkages is similar to

the task of giving ontological priority to one of the four Confucian virtues over the others. It may

slight one of the pair by giving it a "pejorative" meaning and destroy the paired-complex. Hal!

and Ames would rather discuss jan as person-In-context, or the use of Wayne Booth's ''field of

selves"; Tu Wei-ming mentions ''field of Influence," which Is also takan from Booth' 23

The aim is to yield a "coherent semiotic structure" (Correefion of Names structure) for
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;en, in which the meanings of Ii and chih is shaped; in this regard Tu quotes Ane1eds 313:

"Thus, a man who is notjen can have nothing to do with 6." And in 15132, "Even if a man's chih

is sufficient for him to attain it, withoutjen tohold it, he will lose it again." We can suggest that

even more f'tmdamental Is the ti-gesture as It operates as an originating te, a potent Act, 9S

virtual virtues [Tu calls this the "rFNIstuff' of htnnanlty)'24which when organized and arranged

into a coherent hierarchy becomes the conventional Confucian virtues of jen, If, chih, and yi.

Alternatively, we can contrast theConfucian and the later Mohists; Graham depicts the

Mohist theory of naming as purely "nominalistic":

To call an object 'horse' and extend the name to another which is like it, the
same in kind (lei). To decide whether a name ms you therefore require as
standard (fa) something similar, and where the similarity is only of part, the
relevant part as aiterion yin...Referring and saying merely tells us what an
object is Iike.25

The standard is a crl:ierion (yin) stated in a definition. The Mohists would consider the Confucian

Correction ot Names doctrine as a graded hierarchical scheme, an aristoaatic-elitist system, for

which theMohists would make "corrections," regulations for a more egalitarian, meritricious

bureaucracy than the Confucian one, which the Mohist thinks Is based essentially on kinship,

nepotism, and clan laws: it will require ''the realization of the model in one's own person, and

that one becomes (embodies) a person of authority as a significating (YJ) being" for the

Correction of Names to wor"k28

We must also try to give purchase for the "family" as the center and origins of the socio-

political order. In The Great Learning, Chu Hsi remarks,

Those who wished to bring order to their states would first regulate their families.
Those who wished to regulate their families would first cultivate their personal
lives.

It can be said that "govemment" is from the family, centrifugally outward to the clans, neighbor-

hood, larger communities, and into thenation-state, and ultimately into the cosmic scale. But the

way up and the way downis the same. Hence, the Corrections of Names should startfrom the

language used in the framewori< of familial terms: fillallty, brotherhood, etc.. and their roles and

their ttmetions Within a hierarchy. Then from the family outward, the extension to the cosmic
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order of heaven and earth, Is stili In familial language: i.e., in later history, the repeated

relerence is to ''Heaven and earth as the mother and father of the ten-thousand things" and to

the Emperor as the ''father and mother of the people."27

Another use Is made of filial piety from the Book of Documents:

Filial piety-nothing but filial piety and devotion to your bfothers-this is being
active In government..Why must what you call 'serving In government' be the
only form of governing?28

One must "act" like a tather to one's people, in order to be a good "ruler." And the misuse of

language, then, needs correction, since any confusion in words also disturbs the functioning of

social roles and imperils the society.

But, at bottom, setting up the names, or the schema for the Correction of Names

depends ultimately on the ways of "carving" out from existence what is deemed as the basic

notion of "discrimination" (pian), at the point when language begins to carve out atthe flux of

things some actuality (shih), to which names are given.29ln this regard, Hansen has pointed out

that pie" has two eqUivocal senses: (i) argument In theWestern sense Is synonymous to

"proof' and (2) Pien also means a "quarrel, a dispute, a disagreement:'300n the lJiter Mohisl,

there is also the attempt to "define" some ot thebasic terms in a system and relate them into a

larger moral system. Moreover, there is the basic problem of the Correction of Names with a

fundamental relllliion between m;ng-shih (n:lImQ-:adualiiy). 9y comp:ari&on with tho Taoich:, ~:all

says that the "carving of the Uncarved Blod<" produces the "discursiveness" we normally desire

in names, words, language, etc.. but mainly It carves out "a privileged order" from among the

sum of all orders in CMos. This privileged order is what Chuang-tzu would point out as one

perspective among many which are relative to our shih-fefs. The Confucian yu-wei Canedian

of Names doctrine is one among the privileged schemas and must be contrasted with the wu-wei

Tacist model.

If we focus on another Contueian Work, The Greaf Learning, we will tind similarities to

the nominalistic trend of "lIkening something to something else" in the main concept of Ice-wu,

the"arriving at things." For instance, Graham Intel'pfets ke-wfJ as following from "integrity of



intention" (ch'eng )'r) which extends the perfecting of knowledgeof oneself of the things to which

one is reacting (lean-ying), and using shu, the '1ikening them to oneself and reacting (ying) from

their standpoints."3tGraham prefers "integrity" instead of "sincerity," since ch'eng has the radical

ch'eng"become whole" which Is to integrate, make Integral, achieve Integrity." Schwartz says

ch'eng also has the meaning of "Individualized"-to make whote.32The concept of shu, of

"likening to oneself' Is like Mead's taking the attitudeof the "generalized other." Shu is the

fundamental method of analogy, the comparisons of similarities and differences.

At the base of language, we extend language through the "analogy of relations," such

relations as being similar, different etc.. Also, in terms of "integration" of knoWledge and action,

there is a presumption of inclusion of "taking theattitude of the other," or "reacting from their

standpoint" as !can-ying, stimulus-response. Furthermore, the emphasis is on "integrity" as a

holistic concept.

Integrity is being spontaneously whole, the Way is the spontaneously on course.
Integrity is thebeginning and end of III thing; unless It is integrallhere is no
thing..Jntegrlty is not only spontaneously making onesetf whole, it is the means
of making other things whole ..Jt Is thePotency (fe) In our nature, it is the Way to
join ouler and Inner.33

Integrity is what makes a thing ''things,'' without integrity, there is no-thing. In Heidegger's terms,

it is being-as-a-whole, which gives a thing its "holistic" authenticit'y.

"There is a fundamental assumption in The Doctrine of fhe Mc...oan, which is especially

relevant to the spontaneous harmony In nature:

The early Chinese tradition simply acknowledged a spontaneous harmony in
nature with which human beings, through concerted effort, can effect Integmtion,
thereby enriching both their natural environment end themselves.34

That spontaneous harmony has the senses of chung as "equilibrium," or "rest," and yungas

"constancy." In an aesthetic cosmology, this socializing harmony has its points of equibrium in

our responses and the harmonization of the tensions contributed by contrasts heed in constancy

relationships, Le., the Five Great Human relationships.

The Five Relationships supplied just such Ell set of social definitions, delineating
the degrees of respect due to and the levels of responsibility corresponding to
the various social personae.35
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2.7.3: HSUN-TZU ANDTHE CORRECTiON OF NAMES.

Hsun-tzu construed ritual as a "communal performance" and hence also serves as an

important part ofa "moral education" too.3t!lHenoe, rituals "harmonizes the rhythms of social life,"

which gives it an aesthetic, poetic basis, since rhythm is part of the poetic experience, which

gives order and structure to our ordinary experiences. InAnalects, 12113,

Govern the people by regulations, keep order among them by chastisements,
and they will nee from you, and lose all self-fespecl Govern them by moral
force, keep order among them by ritual, and they will keep their self-respect and
come to you of their ownaccord.

Most of all, since ritual has a sacred, religious base, they have as their purpose "commu

nicating with what is eminently real," which is also the reality Involved with answering the

question of the "source" of our existence, such as lao, as a creative source of the myriad

things.

U serves to maintain and reinforce all distindions among the social roles, ranks,
and statuses of the social order, assigning to all of them their proper functions
and forms and thus serving to assure the peace and harmony of 'socletY.'37

This latter function Is a primary reason for the Correction of Names. laking the two functions

together, wehave a "cosmographic" way of regularizing the functioning of Ii, on the social level

and on the cosmic level, tying it ~·!o a "holy rite," a spiritual base Which Will pervade heaven,

earth and man. Hence, at bottom, the genesis of ritual is a po;esis, "poetic making," with art

(aesthetic harmony) and religion functioning together, in its source and resource in the original

religious cultand its observations of its worldview of its lifeworld. Another reenforcement of the

sacred base is made from the image of she-hu; (a deferential assembly gathering around the

sacred pole erected In the center of the community) which is the ancestral temple where the

local deity was enshrined'38

What is important is thatHsun-tzu, in his combative refutation of Mencius' theory that

human nature is good, goes to the other extreme and starts with the six basic human "emotions,"

which makes man's t:esires, likes and dislikes, pleasure and anger, joy and sorrow, the basis for

his "love of profit (Ii)" and this generates the ''war of all against all" (Hobbes);
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Consequently if you indulge man's nature, If you follow the authentic (desires) in
man, you inevitably startoff In jostling and grabbing, take the course of
violation of allotments and disordering of pattern, and become settled In crime.
Hence there must be transformation by teachers and standards, the Way of the
ceremonial and the right, before you can start off in forbearance and deference,
take the course of the cultured and patterned, and become settled in the
ordered.39

Graham calls the basic emotions, ching (the passions), which laler becomes a common term

used by Menclus, Sung Hsing, and Han Fei-lzu.40

In the above, there is a ""oolem of "allotments," an economic problemon the distribution

of scarce resources, Which is the basic problem to be solved. Everyone expects to satisfy their

desires and wants for goods and services, hence "disorder" results, and we need a sa~ to

do the apportioning (fen) and the "division of labor" of the various arts, crafts, occupations, etc..

1l1e fonner kings hated the disorder, and therefore instituted the ceremonial and
the right to allol portions, in order to nurture man's desires and provide what he
seeks, and ensure that the desires are never in excess of the things and the
things never inadequate to the desires, the two developing in support of each
other. It is from this that ceremony originates.••

But most of all. we must remember historically that Hsun-tzu was writing after the later

Mohisls and, as Graham says,

What he sees as his main ideas makes his 'Correction of Name!;'...has close
connexions with the Canons, and may be seen as largely a digest of later
Mohist disputation for Confucian use.42

Hsun-lzu's critique of the Correction of Names must be interpreted through the eyes of the

Mohist Canons. Hsun-tzu was able to move from Mencius' emphasis on jen, as the spontaneous

process of defining our "shoots of human goodness," to the main preoccupation with !i, ritual

aelion:

Hsun-tztJ sees ceremony as the alternative to punishment in imposing order on
man's anarchic desires...As for )1, 'the right, morality,' its importance remains
constanLFor Hsun-tzu yi is the defining characteristic of the human.43

Hsun-tzu's distinction of whai is "learned" is not naiural bui "artiiice" also means inai most 01'

what is man-made (artifice, conventional) is leamed, or acquired.

, Whatever in man cannot be learned 01' worked for is called 'nature'; everything
in man which he can become capable of by learning and can bring to completion
by working for is called 'artifice.' U
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When Hand yi (morality) are emphasized by Hsun-tzu, what he has In mind is thatour social

memory will understand the authentic places for the ordering of social roles and their allotted

status and functions. Hsun-tzu puts the main stress on the

ordering and refining of the passions, he does see ceremony as rooting man not
only In family and state but In cosmos...'Ceremony has three roots. Heaven and
earth are the root of generation, the ancestors are the root of one's kind, ruler
and teacher are the root of order.'45

While HSlm-tzu may emphasize the extemallnstitutlonalizlng of a system of H, the Confucian is

more interested in the Internalizing the experience of the enstasy, or the spirit of the N.

2.8: WORDS AND DEEDS: LI AS COSMIC ORDER. THE rt OF THE UNIVERSE.

InHsun-tzu, the system of Ii, ritual action, Is partof the whole fabric of the cosmic order.

We find Hsun-tzu linking the system of Ii to the larger cosmic patterns:

The heaven and earth are harmonized by it (the ff); the sun and moon are
illumined by it, the four seasons derive their order from iLgood and evil are
controlled by it, and joy and anger find their proper expressions through it. t

Here the word Ii is elevated to the status of a principle of order governing both the common and

the human order, which is a "cosmomorphic" vieWpoint. To Hsun-tzu the good order of society

is described as the "universal order of civilization." And this universal order, when applied

to the cosmic 'evel, becomes a kind of "natural law." And it is t~ task of the sage to discover

this reign of law in nature and In society. Schwartzfurther holds that this cosmomorphic attitude

is already latent in the Analeels: It is the attitude of Infusing ritual adion Ii with the proper spirit

that gives Ii its legitimacy and authority. U, then, connects us with the larger, heavenly spirits.2ln

fad, "the noble man regards the numinous or sacred element of the rite as lyingwithin the rite

itself·"3

For Hsun-tzu, another function of Ii, Is what the sage, or the intellectual elite, "allots" in

serving as the vanguard to actualize the "spirit of the Ii,• which is a ''holy rite." In the Discourse

on Heaven.

Heaven and Earth generate the gentleman, and the gentleman patterns Heaven
and Earth. The genileman Is the third aligned with the Heaven and Earth...



Without the gentleman, Heaven andEarthwould be un-pattemed, the
ceremonial and the right unorganlzed...and all who belong among living men,
await the sage to allot themtheir portions..-

Hst.m-tzu ultimately generalizes Rto cosmic proportions, as part of the making of Ii the

organizing principle, almost like natural law, which meansthat ''fen (Heaven), in Hsun-tzu

becomes a paradigm shift to "Nature," shorn of thepurposive character of &he Confucian

Mendan lien"; Heaven is not the source of morality, for Hsun-tzu, but it is Man's "patterning" of

Heaven through artifice, wei, or convention.

Hsun-tzu's concept of Heaven Is obviously closer to 'ao of the Taois! than to
l'fen (Heaven) of Confudus and Mencius. TIlelr lfen is still purposive, and
the sourceand ultimate control of man's destiny, but Hsun-tzu's lfen is purely
Nature·S

This radical rationalistic approach gets rid of theanthropomorphic use of Heaven and

becomes 8 naturalismWhich embraces all phenomena under the skies, and the possibility of

generalization of the application of Ii, as cosmic patterns. Man Is rooted In the patterns of

Heaven and Earth.

Ceremony has three roots. Heaven and earth are the root of generation, the
ancestors are the root of one's kind, ruler and teacher are the root of order.a

Hence there Is a basis for the "holy rites," and this Is our connection of Hsun-tzu to Durkheim,

the linking of the sacred with the secular.

There is an intimate connection between law (fa) and ritual action. The earliest tradition

to which Confucius held to is that he did not use fa (as penal law), because fa is a later concept,

but Confucius refers only to hsing (punishment). In the classical Chinese tradition, "ritual action

derives from the attempt to imitate the regularity and order of nature," but this is not to be

generalized to the notion of Western scientific view of "universal law," because fa originally

meant hsing, to pooish.7 There is as much en ambiguity between two versions of "law" in

Western thought, natural vs. moral law (I. e., kant's moral law within and the starry skies above).

The kind ot social harmony which is aimed at is only achieved within the broadest cosmological,

social, and natural contexts. The universe of heaven, earth and man form a triad, in t'ien-jen ho-

i, the ho-i is the embodiment of the person in sodal and natural contexts, the integrity of the
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contuelan}9n-leo (. contrested with ''i8n-ftto). Ritual acUons, then,in sd1Ieved. Bppn)

pnm50nc trom andoMthtn .... contelde. In Amitsds, i/i2,

Yu Tzusaid, 'Of the thfngs broUght about bythe rit@l:, hrmnony is the most
vsluabte...but to aim utwuyS at hmmonywithout~ Itby the rites simpfy
~ one knows onlyIIbout .....'1iOi1'f wnw not in fset, WOfft.' (trans. D. C.
tau).

The tense at "BO'P'oprfateneu",~.,mIs one ot the halitnarb otachieved

ritUllI licllonC. ~t.irihennore, t. _~WIth i life different In that..,. diffttfi: significantly

from ritua' eetion (..,In that It Is neitherlnter~1yWegmtmg norpeJson&l."e Hall and

Ames depict Ii IllSte~ of the roter Inhis attempt toconnedand maintain g re1atlonshfp

With the spfrfts and the gods, thus Bervfng II cosmfc Iinbge, while the same time, extend i

from hIscoUrt~ to thepeople so that theyam particfpate M "station and their duties"

Within the ~ftlcall:ystem liS heaven on i!arlh, 'fen "'sm.
lhes4!t rftuats we constituted In hnftRtion (mI~) of perceptible cosmfc
rhythms lIS Ii mt!BnS ofstrengthening the coord1nBt'on of thehuman being and
his hahJUIlI end spiritualenvlronment..each pariidpant would have his pmpEJf
pfaoe, his ~,..tMler@ to ttand.i

tn ~ hierarchical system, one d10uId know his status. (station) and his dutIes (obligations).

2.9.i: MmlCAl WohLDvtEW AND CORRECTeo'" OF NAMes

There are fundamental d"rfferences between mythical wortdvfews, whichOurtthelm

calls the colledlve conscfousness; this is typicalof, and constitutive of.chalc Bocletel:. In iI

sense, this mythical World-view Is hun-fun, the not-yet-beglnnlng-to-be before the drmtng at holes

In hun-tun. tt Is the "Sodal Solidarity" that ouri<helm holds as the "clJttlc" Ideal.

The nonm atthe Idnshlp ~tem drsw their bindingpowerfrom their r@ngf~
toundatlons. The members of the tribe me thus always B cuYtlc community.
Sodal control requires B euhlcal1y anchofed, religious groUnding, violatIonS of
the centrel I1Oi'f1'1S of the ttlnsh'" Iydem count HS sacrilege. to

Clilsslrer pointsoUt In Ihe mythical thinking of an mchaie, prfmltiYe mind thGt the relationship at

the part doesnotmerelyrepresent the whote, but "realty speclfves It; the
relationship Is not symbolic and Intenedtml, but rea' nnd material. The pari,
In mythical terms, Is the tame thlng as the whole, because It Is a real vehicleof
etfleaey-because everything which It Incurs or does Is Inctmed or done by the
wtde ~ Cha same Imve. t,



In literary terms, this is the functioning of the synecdoche, where thepart is made to stand for

thewtlole.

Ritual action (Ii) inaugurates Incipient meanings, values, andimportances within the n,

or body ofthe sociopolitical, and the Correction of Names doctrine wtll probably still retain some

of the residue of the social solidarity of mythical thinking, giving It a religious or sacred base.

We can institute a whole system of H, which covers ancestor worship, departed spirits, mourning

ceremonies, to eating ettiquette. The tatter relation is that of ming to Ii, which points to the

"performative" in the naming of ritual deeds; in Austin's ~enns the actof naming is Itself a

speech-acl, i.e., to deem (wei) something as meaningful.

To use the name or perform the ritual action meaningfully entails drawing an
analogy between past and present circumstances to evoke this vested
significance (yi, signlficance).t2

What needs to be explained is the "fragmentary and marginal" sense in which myths

have fundioned in China. Schwartz offers from levi-Straus' definition of a structural view of

myths, (1) that myth is like a language, in that there is a "code embodying the deep structures"

at the socio-cultural formations and compares this with (2) myth is preeminently story-stories in

which actors. divine or human, relate to each other as separate somewhat unprmtictable beings

Involved

in dramas, laden with the contingent, the unexpected and the unresolved and
point toward an unknown future...However, the ancestral spirits, incorporated as
they are into the ordered society of the lineage. do not participate in stories.
They perform their functions in the ritual order.t3

This viewpoint at least gives us a definitive way of looking at ritual action as a "re-enactment of a

drama" which is played out in an Olympia, or in a Shang-fi's Heaven. And the departed ancestors

do participate in ritual ceremonies, still, which is a cosmomorphic viewpoint. while still incorpora

ting the organic, social solidarity of the mythical worldview. Polanyi indicates the "embodiment"

at larger meanings in which "ritual embodies the myth":

What gives a rite this larger meaning Is, of course, the myth that it recreates.
The rite is therefore embodied in the myth...but it is perhaps even more the rites
and ceremonies that recreate Its expressed actions. Each serves as a 'frame' for
the other's 'story.'14
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The methodology utilized in a theory of naming, paralleling that of ritual action, would be

based on the paradigm of shu, analogy of relations of the language of action: analogies based

on contrast and similarity. In levi-Straus' structural view of myths,

The multiplicity of the observations is united in a totality. Myth constructs a
'gigantic mirror-effect,' where the reciprocal images of man and the world is
reflected ad infinitum, perpetualfy decomposing and recomposing in the prism of
nature-eulture relations... By analogy the whole world makes sense, everything
is significant, everything is explained within a symbolic order, where all the
positive known facts...may take their place with all their rich abundance of
detail·iS

But he is describing the collective "savage mind," themind that thinks In "concretistic" ways

when they draw analogies and contrasts: based on "homology and heterogeneity," "equivalence

and inequality," "identity and contrariety." The savage mind makes his symbols and relate them

by analogical methods of similarities and contrasts, like a work of art. Hence, there is an advan-

tage in contrasting themythical world-view, since it is a "togetherness," a "belongingness"

(Ere;gnis) of all things, prior to pien, discrimination from the flux, distinctions, differentiations.

There Is a tot of Chaos churning around in that mythical world, where concrete imageries

tell stories with deep strt.lctural meanings. Joseph Campbell subdivides myths into two orders:

(1) mythology that relates you to your nature and to the natural world, and (2) mythology that is

strictly sociological, linking you to a particular society.

Now, the biblical tradition Is a socially oriented mythology. Nature is condem
ned... Nature religions are not attempts to control nature but to help you put
yourself In accord with It t8

We would put the Confucian into (2) with its emphasis on the social, and Taoism into (1) with its

tendency toward Nature.

In the Dodrine of the Mean, 1612, the term t'i-wu appears, which is roughly translated as

the "embodiment in things." It is interesting that Legge would trace 17 back to sheng (to give birth

to), whereas W. T. Chan takes a more essentialist approach and translates it as: 'They form the

substance of an things" (and tootnotes this as Chu Hsrs interpretation at f'i-wu). The context is:

Confucius said, 'How abundant is the display of power of spiritual beings! We
look for them and do not see them. We listen to them but do not hear them.
They form the substance of all things and nothing can be done without them.'



Another suggestive way of looking at the 1ifeworld" Is to consider it as the "lived body"

(l'i) of Merleau-Panty, which has the ability to become '1ncamate" and "made flesh" when we say

we can "embody" or "embed" meanings in our activities, works of art, and institutions. The lived

body is the integration of the interactive three formal worlds, the obfective-social-subjective

worlds and Its creativity within the spatial and temporal horizons ofOfganic life processes. The

lived body is the sum total of aUperceptual processes when we interact with nature and human

nature. The Chinese counterpart for this perceptual base Is hsin, theheart-mind, since it is more

a matter of thinking with one's heart, than In one's head. It is more than thoughts, since it

includes emotion, passions, inclinations, etc.. Hence, though nmay suggest "structure" or

''framework'' closer to the physical sense, It is the living presence of the body ('1) which is

more dynamic, processual and meaningful.

Most of all, n is "relationallty,-'sociallty," that is, the Whlteheadian view of "societies of

societies" as organic quanta of Individuals relating to each other. In this respect, there is an

Important reason to switch from f7as "lived body" to shen, as person, self, etc... In The Great

Learning, the concept of hsiu stien, self-cultivation, Is the main theme running throughout the

work. Legge uses "cultivation of the person" and in his footnote even shows that Chu Hsi tried to

identify one occurence of shen with hsin, the heart-mind:

Here Chu ~si...would again alter the text, and change the second shen into
hsin...But this is unnecessary. The shen in hsiu shen Is not the mere material
body, but the person, the individual man, in contact with things, and intercourse
with society...Lo Chung-fan, however, says shen is thebodyof flesh. 17

Shen is always mutually reciprocal with its "intercourse with society." Merleau-Panty would also

emphasize the bodymade "flesh" and construe this to be one ot the important characteristic of

the lived body, its "incorporation" into social aspects, vis-e-liis the living encounter with others in

Its horizon or motor Intentlonalltles.18

In regard to personal cultivation, Hall and Ames, in discussing Margery Wolfs Women in

China, states the main contrast between Western and Eastern ways of looking at sexism and
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feminine ethics based on some unstated assumptions from the Western vie¥Jpoint:

There is an unstated assumption In this literature that any Indigenously Chinese
alternative of persona' realization, male or female that would appeal to its own
vocabulary of relationality, interdependence, hierarchical roles, complementarity
and difference, must be ruled out of court, and that the single standard for
evaluating personal realization is the autonomy, independence, equality and
freedom bedrock in the white liberal democratic, industrialized West. 19

In the correlative thinking of the Chinese, the method of mutual dialogical reciprocity is in

the forefront for their communicative understanding and consensual understanding which also

characterizes their holistic immanental perspectives.

2.8.2: T I AS THE COSMIC BODY.

From the Chinese horizonal pewpective, the term n (body) may involve Some tendency

toward the "metaphysics" of organicism as a "biological" metaphor, as noted by Needham;

Schwartzprefers to contrast Needham's paradigm of the "organism" as biological order with the

Chinese "family" metaphor.2(J T'i would also point to the integration of the "body" (corpus) of

classical texts (construed as the"substance") of the tradition. There are two other concepts

which construe n to mean "substantiar': i.e., t'i-yung (substance-function; Matthews 6246 says

"theory and practice, doctrinal and pracilcal") and pen-f'i; (also pen-mo. roots-branches-pen-t7

lun=ontology). Chung-ying Cheng does give two senses to these concepts: '(i) Ii, in pen-tt, is

ontological in import, and is often used to express the notion of an "original substance," but not

the notion of Being (since the Chinese would rather talk about Non-Being as the source of

Being), and (2) '1, as a verb, means to "embody" and "assimilate a given reality into the given

framework of human existence," Hence, t7 also Implies comprehensiorilabsorptionl embodi

ment."21 Also, in Matthews, to embody is "to be able to putyourself in the place of another," a

sense of "appropriation" (absorption), "assimilation," and "accomodaUon" (comprehension),

which sre the three core concepts in Piaget's psychotOID'. later, we shall see that Wang Pi has

a lot to say about n as pen-ti, pen-mo. and t1-yung.

If we consider tv as the hermeneutical "body" of texts, the whole and its insistent particu-

larities builds into an organic whole, not as a substantial, butas "holographic" in its growth
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patterns. this is similar to the appropriation In a hermeneutical circle, in which the parts

contribute cumulatively to the whole, and the whole reciprocally reflects on the insistent

particularities. In B hofographlc model, the detailed particularities already contain the patterning,

or veining, for the emergent, holistic pattern. Moreover, Hansen has a correlative viewpoint of

comparing tao as the "doctrine," or the "body (corpus) of discourse," as a set of traditional texts

aUnbuted to the sa~.

The texts contained poetry, history, rules of ettlquette, religious ritual, and so
00. The sages in writing these texts intended certain patterns of behavior by the
people and society. lhose patterns of behavior constituted the tsolway of the
sage-f<lngs·22

The holographic model, moreover, means thatIi, ritual actions, Is an organizing force to Incorpo-

rate meaning, values, polish (wen), or e'egance according to an aesthetic criteria of harmonizing

these disparate elements into an organic whote. U, as aesthetic harmonizing, is seen in music,

ceremony, incantations (chants), proclamations, decrees, mandates, announcements (ling,

command, imperatives) and any and all gestura' components which accompany the verbalized

poetic rituals.

Habermas offers Humboldt's view that there is an intimate connection between

"structures of lifeworld and structures of linguistic wor'dviews," hence language and culture are

"constitutive" (immanent) for the lifew'Orid itsetf.23Slmilarly, in the West, FouCault points to the

16th Century's belief in the great metaphor of the "Book of God," which give us the immanent

order of things, in thevisible marks stamped upon the earth. The "book" Is divinafk> and erudffk>,

bolh parts of hermeneutics.24Hence, language is like a "mirror" which reflect the network of

merits in nature, as secret Indicators of the particular truth. Schleiermacher speaks about a

"divinatory method" for "intuitively" putting oneself in the place of the author, or original writer,

and we can know the author's intention better than the author does of himself. For instance, he

says,

Using the dMnafory, one seeks to understand the writer intimately to the point
that one transforms oneself Into the other...(which) depends on the fact that
every person has a susceptibility to intuiting others.25

In the Chinese context, the early book ot divination is the , Ching; the, Ching sages of
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yore (Fu Hsi) were searching for hsiBng (images) in which the boot< of nature Is written.28Fu Hsi

invented the eight basic trigrams, whidllater formed the symbolized "hexagrams" by means of

which they become "images" or "embterns" traceable to, or indicative of phenomena. later,

Wang PI has a great interest in "images" (hsisng) and in his commentary on the , Ching,

he says,

Heaven hangs out images (ch'ui-hsiang) so that fortune and misfortune can be
seen. Before things occur,one has to plan for them. v

This is traceable to a statement In the , Ching :

Heaven and earth change and transform, and the sage imitates them. Heaven
administers the constellations (ch'ui-hsisng)...for which the sage makes
images. 28

The sage makes the "images" and these "hexagrams" have lines which are 'judgments" and

reveal and de-cipher the "hidden" meanings in nature. Divination enables us to see through the

"images," the "signs, or visible marks" of nature through our capacity of "intuition," "empathy," or

a Mendan "sympathy." Alan Chan says that Wang Pi avoids the "referentiaf' point of view when

he discusses the relationships of image (hsiang-hexagrams), meaning (Y')and word (yen):

When meaning is understood, as Wang Pi argues, words and images can then
be forgotten...I\s Wang sees ft, 'words' end 'images' Bre like the tools of the
hunter or fisherman's (traps or nets)'29 .

Chuang-tzu also says that when We get the meaning of our words, then Words: can also be

forgotten.

What we must avoid doing Is to associate hsiang, "images," With theWestern "idea"

which stands for some mental "idea", a private interior language. Hansen calls this the Western

common-sense model of language, that is as "mentalese," the association of ideas with the

sounds of our language (phonemes). Rortycalls this the "idea idea" theory: ideas mirror reality.

Idaas are to words in language as characters are to sounds. Ideas are
strung together in the mind to form menial sentences or beliefs. 3D

And Hansen concludes that classical Chinese philosophers did not formulate any menial (mind)

language theory. Hsiang cannot be considered as an "inner psychic state." nor some "objedive"

transcendental paiiem endemic in things in the universe.
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On the side of erudition, the other half of Ii hermeneutics, the "exegesis" of biblical texts

is an example of bringing in a ''textual history" to bear on the interpretation, which are "'1he legible

words of the scriptures, or the sages of antiquity, have set down In the books preserved for us by

tradition'"31In the West, these words are esoteric discourse representing esoteric disciplines and

the revealed word of God. Hence, there is en "etemelity" in these "marks," since

The truth of all these marks-whether they be woven into nature itself or whether
they exist In lines on parchment and In libraries-is everywhere the same:
coeval with the institution of God'32

Even in the Chinese context, with theemphasis on the practical side of knowfedge, practical

''wisdom'' came to have a pejorative sense attached to it. Chill can mean ''wit,'' or "intelligence,"

according to Graham'33It can also be translated as "cleverness" in the Taoist context, along with

the association with two concepts wu-chih and wu-yu. For example, in the Tao Te Ching, ch. III,

(the sage) constantly insures that the people are withouterudition (wu-chih) and
w1thout desires (wu-yu). Without erucrrtion and without desires' means being
without the 'base knowledge and exaggerated desires' and erudition is not a
true understanding of wort<ings of the cosmos, but is rather a knowledge of the
artificial and contrived which inhibits any true understanding of '80'M

Chuang-tzu would also call this "discarding ot knowledge" and "desireless desire" along with the

self-emptying or 'loss of self' associated with the ego-self: the wu-wo compiex.

The artifacts which bear embedded meanings and values are seen in early man in his

initial attempts at technology (logos of techne) in his making of tools, implements, and

instruments. As Mead sees this interaction of an organism with its environment, it is the

incipience of a "social act":

Primitive man keeps en rapport wilh implements and weapons, by conversation
in the form of magic rites and ceremonies...the bodily selves of members of the
social group are clearly implemental as the implements are social...The others
and the self arise in the social aet together'35

Again, in Hsun-tzu, the "logos of 'schoo" refers to the techniques of the potter and the tool of the

woodworker; these implements and tools are part and parcel of the establishment of rites, cere

monies and a code of conduct It defines the sociality of persons in society. If we apply this

sodality back to the issue of self-cultivation, without using the dichotomies of private-public,
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personal-impersonal, then the kind of self worthcultivating is one that emphasizes the sharable

characteristics which we want In communicative action, those of "communality" of gestural (ff)

and symbolic Interactions evidenced in language. Tu Wei-ming wants to think about self-cuftiva-

tion with the self as the center, and the concentric circles that define the self as "family,

community, country, and the world," eachof these circles are realms of selfhood, which can lead

ultimately to the "authentic human possibility for ethicoreligious growth."38This grovvth is not

simply horizontal, but Is an ever broadening process as well as a deepening process. This is a

better characterization of the hierarchical structure, not only to see ft as a vertical process, but

concentricallly and contrifugally working from the family outward.

Merleau-Ponty speaks about me anonymity of the artifacts from the past: It is the

indefinite pronoun "one," which refers to a "multiplicity of I's or even a general!."

I conceive analogically the kind of man who lived in it. I interpret their behavior
by analogy with my own, and through my inner experience, which teaches me
the significance and intention of perceived gestures.37

The past cultural world is present with us now and we can feel a close presence to the past, If

one were able to Interpret the "one," not as an Impersonal I, an anonymous veil, but a genera-

l/zed 'We" with whom we can associate with In an enlivened lived bodily experience, but one

should also reproduce as much of the lifeworid in which the meanings, values, and significances

were originally embedded in the "things" themsevels for posterity's sake.

In the Confucian context, when Confucius says that Heaven Is In me, he has a religious

mission to transmit the heavenly speech as the lingUistic tao. He becomes the ''wooden

clapper" to annnounce as an alarm bell that fao may not prevail In this world, and hence we

must re-double our effort for the rulers to become morally and religiously more responsible In

Instituting the moral pattern oHlle good 01' tao. Confucius says in 17119:

What does Heaven say? Yet the four seasons run their course through it and
the hundred creatures are born through It. What does Heaven say?

Schwam saysthat Confucius compares himself to Heaven, and he must act as Heaven acts,

and he must also similarly complement his action with the linguistic aspects of tao, by
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"modeling himself on Heaven," or "cosmographically" identify himsetf With Heaven.38 But

Confucius keeps saying thathe would not want to speak for Heaven, for Heaven Is the

impersonal order which is nature and its processes does not suggest "deliberate thought or

discrete, finite decisions."

If lao, however, dfd prevail In the world, the routines, habits, and patterns of
behavior that govern the good society would be so pervasive that the need
for using speech would be much diminished.3D

We have seen thai ritual gestures, are non-spoken, as yet un-verbalized, but can be just as

effective to point out and organize patterns of behavior, without the eccompanying "incantations."

The Taoist would prefer the non-spoken wu-wei tao 10 the yu-wei, deliberative linguistic tao.

Po'anyi also has pointed 10the ''tacit'' dimension of our awareness and knowtedge,

which is based upon subsidiary-focal awareness as activities of "personal participalion and

indwelling of clues" which become "embodied" (n) when we try to symbolize the object of our

focal awareness. He says symbolization is the process that is "self-giving" rather than self-

centered "indications."

The symbol, as an object of our focal awareness, is not merely established by an
integration of subsidiary clues directed from the self to a focal object; it is also
established by surrendering the diffuse memories and experienCe of the self info
this object, thus giving them a visible embodimenf.40

Beyond the incipience of gestures which "indicate" (deictic function), our symbolizations (Meatfs

participation of taking the role of the other) become "embodied" Ihrouah intersub:ieetive takina

the role of the other and puts into objects of interest values, significances (YJ), and importances

of our sociations, personal development and cultural associations.

2.9: WORDS ANDDEEDS: U As THE HORiZON OF TAO-TE, THE'FUSIONOF
HORiZONS' IN THE SOCIOPOLITiCAL ORDER

We have seen from Graham's analysis of the Doctrine of the Mean, that integrity

(ch'eng) brings together the leo-te character of our words-deeds: integrity is making the

compound of words-deeds what Schwartz calls the "holistic" immanenlal unity. the joining of

the outer and inner. Whereas, Graham interprets the broader compound of tso-te as the context

in which Potency (te) is the potentiality to aet In accordance with 180.1 In the Analects, 716,
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Be intent on the Way (leo), be grounded in Potency ('e), ret)' on nobility, take
recreation in the arts.

Te is the power to move others (charisma) and bring them within the proper course of human

conduct (prescriptive-normative 'aos) and the organization of government ('80 of ruler-ruled);

hence, it is the le-of-l80, an immanent sense of an Insistent particular operating in accordance

withteo. There is also the lao-of-a-specffic-le: there will be the lao of Man, which is human

conduct as the "morar' 'so, and 'so of government, the moral suasion for rulers to be "good"

rulers. Moral suasion is the use of prescriptive-performative speech-acts to guide and

"influence" rulers conduct (hsing), which we can call the '1ingulstic" lao (Chad Hansen).

The bodyof writings together with the outcome ot a correct interpretation was
the Confucian 'solway. The rectification of names consisted in saying 'shihfthis
is the (kind of) thing or behavior referred to by the such-snd-such expression
(word) in the texts.'2

The Confucian ''ien-jen (in the phrase l'ien-jen hCH) is the counterpart of the Taoist's

Iso-Ie.3 because ''ien is the counterpart of teo: "Tao (a designation of the whole) is a functional

equivalent of f'ien."4In that case, lien is thefield in whichft:m is the focus, or the person-in-

context. Here field-focus is reciprocal in the unity of ''ian and determinate hurnmt beings, hence

f'ien-jen ho-i, is the mirroring of persons in "reciprocal focusing."

2.9.1: THE HORlZONAl FEATURES OF TAO.

The field-focus model also can be stated in terms of "borizon-core," hence it can also

be stated in terms of a hermeneutical "horizon," that of the interpretation of tradition within the

horizon of a "'ifeworld." Atrue conversation takes place between people when we place

ourselves in the "horizon" of the other; this is similar to Mead's "taking the attitude of the

generalized other." In so doing we discover and integrate with their standpoint. their

perspective, and horizon. The historical horizon which has been transmiUed is already a "fusion

of horizons," within a tradition:

The historical movement of human life consists in the fact that it is never utterly
bound to anyone standpoint, and hence can never have a truly closed horizon.
The horizon is, rather, something Into which we move and that moves with us.
Horizons change for a person who Is moving. Thus the horizon of the past, out
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of Whim all human life lives and which exists in the 'ann of tradition, is always in
motion·s

1llere Is a dose relationship of "tradition" as the already "closed horizon" of a past (historical

horizon) and the '11orizon of openness" of the future. The horizon of the present is fused with

the horizon of the past, from which 'lradition" comes. Habermas, in his review of Gadamer's

Truth and Method, calls this the "Interfacing ofhorizons."e

The term horizon Is taken by Heldegger from Husserl, and re-lnterpreted to obviate the

"transoendentar aspecls of consciousness'7Qetting rid of the "eidetic redt.iction"; both Gadamer

and Habermas will also use "horizon" In more everyday terms and Habermas will illustrate this

everydayness of depicting B '1ifewortd" by thefactthat most people can give "narrative presen

lations" in order to objeetlvate his lifeworld.

Narrative practice not only serves trivial needs tor mutual understanding among
members trying to coordinate their common tasks; It also has a function in the
self-understanding of persons. They have to objectivate their belonging of the
lifeworld to which, in their actual rules as participants In communication, they do
belong·s

This parallels Rlcoeur's characterization of narratives as having a ''World'' "in front" of the text,

displaying non-ostensive seff-references depicted in the narrative world. This emphasis of the

tifeworld as depietable as a narrative accords also withRlcoeur's discussion of "emplotment" in a

narrative and a theory of 3dion.g Alasdair Maclntyre would also Point to the "narralive" character

of "tradition"; A tradition

not only embodies the narrative of an argument, but is only to be recovered by
an argumentative retelling of that narrative which will itself be In conflict with
other argumentative retellings. Every tradition therefore is alv.-ays in danger of
lapsing into incoherence and when a tradition does so lapse It sometimes can
only be recovered by a revolutionary reconstitution. 10

Horizon, then, will take on such connotations as "situation, context, perspective," and

such gestalt compounds as focus-field, ba~ground-foreground,core-horizon, etc.. The ''focus

tield" model can also be used in explaining two compounds: '';en mini} and tso-te. For example.

the ming (particular causal conditions) of ''ien (the "world," the sheer horizon), or the focus-field

relation In which the sage has

established a peculiarly immanent relationship with '';en (horizon, field) which
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permits his access to theming of l';en both in tenns of understanding and of
fnfluence...themore Intensely focused he is, the greater is his awareness of the
role he can play In determining these conditions (ming). t 1

And teo-t« fonns a compound common to bothConfucians and Taoists:

The focus of the Taoists' discussions Is predominantly a cosmological account of
the cyclical process of existence where te is regarded as categorial: the pre
sencing of SI particular. In the Analects, on the other hand, te \YOUld seem to be
specifically social and moral In Its applications: the extent to which through pat
terns of deference, the influence of the particular takes on normative force. 12

Hence, Te

denotes the arising of the particular as a focus of potency in the process of
existence. As a total field this dynamic process is called lao; the individuated
existents in this field, its various foci are called 18.13

Another way of characterizing teo-te, using Hall's discussion of chaos, is to designate the "sum

of all orders" as teo, whereas, te is "one of the orders" 'Ntlich is inclusive of insistent partieu-

larities, and ming as "particular conditions." Hence the total field, lao, Is the "sum of all

orders·"t4

The mutual reciprocity ot teo-te can be found also in lao-tzu's m. XXI, where in line 1,

A constitution of the great Te only follows from tao.

leu would locate and particularize te in the movements, operation (constitition) of the "man of

great virtue."1SThe commentary in Ch'en brings out mutual recipr~ of lao-fe:

Yen ling-feng Slates, 'Te is theform of teo, and f80 is the conlent of
Te-!hese two are mutually dependent for their exislence.'...teo and its te are not
two things, but simply two conditions of one thing or two aspects of one entity. 16

We can also discuss the m;ng of fien, as well as the Ie of tao; horizons are not simply

"sheer" bacl<ground, or field, since horizons accomplishes a gestalt shift; what is focus becomes

field, core becomes open horizons, etc.. The localized "insistent particularities" find their place

within the various shades of global backgrounds, near and remote. The same kinds of consider

ation can be applied 10Hall's complementarity of Eros and Irony, which provides the drive to

ward the "holism" (comptetability) of aesthetic and religious harmonies, which is also a Teo-te

relationship. Eros is the drive toward "wholeness" or "integrity" and Irony pulls us back to the

"finiteness" and limitations of insistent particularities.
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Ricoeur emphasizes that the concept of horizon shoukf be thought of in a dialogical

sense, in the assimilating of horizonal features to a methodological "placing of oneself in the

other's point of view" (similar to Mead's "taking the attitude or the role of the other"). 'The horizon

is the horizon of the other,"nbut one does not 'orget one's own horizon and attempt to treat the

other as an absolute objective other. This is most relevant in view of the Intersubjedivity in-

volved in "fusion of horizons," the self and the other, in communicative actions and receptions.

Furthermore, in terms of "distance," there is a near, far, and remote or "open" horizon, in much

the same way that "distanciation" involves our historical understanding as past, present and

future.teHence, no horizon is absolutely closed, nor is any horizon unique (the idea of a single

horizon encompassing all points of view). Our perceptual consciousness Is atways perspectival

and is essentially "incapable of the total synthesis of horizons" of all times and places. Hence,

the message is Eros is always trying for "completeness" but Irony always pulls It back from the

abyss.

Merleau-Ponty points out there is a "double horizon": both spatially In relation to the

"lived body:' i.e., an "inner" horizon and the surrounding "objects' .. horizon, and temporally the

horizons of time-consciousness, in whim is displayed the double.horizon of ~usserl, the

horizons of "protention and retention."

With the imminent future, , have the horizonof past whichwill surround it, and
therefore my actual present as the past of that future. Thus, through the double
horizon of retention and protention, my present may cease to be a fadual pre
sent qUickly eerrled ll!IW8y end ebolished by the flow of duretion, end become
a fixed and identifiable point In objective time.t9

" we apply this to the double horizon within the hermeneutical situations as set up by the

Mencius, we have a better background, or horizon of the Confucian lifeworld, since Menclus is

speaking withhistorical Kings, Dukes, or feudal lords In a conversational, dialogical manner,

Including the historical aspect of tlme-<:onsclousness and under the partIcularized hlsterteat

conditions (ming. as causal conditions).20This is to be compared with the pungent morsels of

tid-bits brought together and sorted out (Iun) as the Anafecfs; Lun-yu is the "sorting out" (fun) of
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yu (conversations of the disciples), in order to reconstruct the ConfUcian corpus. The Ansfeds is

mostly :anecdot:al Of :II e&riec of m:lJ(imc or proverbc. Meneiuc Qlco mu: the epoch::al view of when

another sage will appear again, in cycles of five hundred year intervals. This is a good example

of a "cyclic philosophy of history."

2.9.2: HISTORY AND THE WAXING AND WANING OF TAO.

As part of this theory of histOl)', the main theme is whether the Way Is '1051," or whether

the way still "prevails," in an ascendency. It seems that outside of the paradisical Golden Age

when the Way originally prevailed, there is an alternation between the waxing and waning of the

Way, like the )1n!ysng alternation of Tsou Yen. The usual way to refer to these events is, the

Way was "lost" and needs to be "recovered" or the Way is In "decline" (shusi). The use of the

term "fall, or fallenness" of the Way is only our metaphorical Western way of the "fall from

paradise" or a "Golden Age." !'.nother term used in this same situation is luen, which typifies the

situation in which "confusion and disorder" will result, if benevolence and rightness is not

followed. This is evident in Mencius 1N1, in which the King asked Mencius what he has brought

with him that will "profit" (Ii) his kingdom. The moral lesson is that if everyone of.the King's

administration were to ask what would "profit" him, then there will be luen, danger or risk to the

kingdom.

Girardot has traced the term tuenback to the Shu Ching, where it had the opposite

meaning of "order" (ch1h), rather than "disorder"(Iusn}:

Thus the Shu Ching luen takes the meaning of 'order', 'aptness for
government'...In the Too Chuen, King Wu says, 'I have of ministers, capable of
government (lusn ch'en) ten men, one in heart and one in practice.'21

Analec1s 8120parallels the faet that:

Shun had five officials and the Empire was well governed. King Wu said, 'I have
ten capable officials (fusn ch'en).'

Legge explains In the footnote that tuen cn'en means "governing, I.e., able ministers." And the

twomeanings jor tuen are: "(1) 'to regulate' end (2) just the opposite, 'to confound: 'confusion.'''

Much later, Mencius would translate tusn ch'en as "rebellious ministers." Also the term hun-tun

is traced to the Shih Ching where hun refers to a barbarian tribe known as the tum-i. In the Too
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Chuan and a certain Confucian paattern of

meaning related to the use of hun-(tun) and luen is brought into relief. Whereas
the Tso Chuan at times links fuan with the creation of a 'cvilized' order by the
Confucian sage heroes, the term hun is related to a certain tribe of Jung
barbarians mentioned in the Ch'un Ch';u.22

later, Mencius would refer to the te-tuen in his Golden Age story (3B/9), modeling it on

Confucius's references to the model virtues of Yao and Shun in Analects 8/18, and 8/19. But the

ie-tuen, or the "great confusion," is a good metaphor for the watery chaos that existed during the

time of when Yao put Shun in charge of getting rid of the flood waters. Hence, as a hydraulic

engineer, Shun and Yu brought order from out of the chaos of the waters. The ta-luan is a

"devoution" of good order attained and after Yao and Shun everything goes downhill. The Taoist

go back even to the beginnings, a state of "universal balance between awareness and

spontaneity without sages!"23This denigration of the sage is typical of both lao-tzu and Chuang-

tzu,who prefers to speak about the Perfect Man, the chen jen.

There are periods of order, alternating with disorder; this is taken into account when

Mencius evaluates the four kinds of sages: Po YI, YI Yin, Uu Hsia Hul and Confucius, within the

horizon of whether the moral tao prevailed or had fallen Into disuse, whether "order prevailed" or

whether there was "disorder." Po Yi "took office when order prevailed and relinquished it when

there was disorder;" so he was a good-time office filler, but his main characteristic is that he

always achieved an "unsullied character," not deigning to lower himself in bad times, or

disorder, as if it would stain his reputation. Whereas, YI Yin took office under any and all

conditions, whether order prevails or not, because he thought he had been enlightened and

could awaken the people he served by showing them the Way. His policy seemed to be a risky

and dangerous one, and Vi Yin might be considered an "opportunist" and would have had his

head chopped off. Yet for all the fraught dangers involved, Mencius characterized Yi Yin as the

"responsible" one. But, the most patient was lIu Hsla Hui, who was more modest In serving

even bad Princes in lower stations and office, but through his example of tolerance and for-

bearanee, even under straitened circumstances, and Msncius called him "easy-going. "24
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In 79115, Menclus again emphasizes that we are after all talking about Po Yi, YI Yin, and

Uu Hsla Hul, as influential "sages," whose Influence will reach to a subsequent "hundred genera

tions." So, there is some "charisma" which outlasts their historical existence. It is the "influence"

over a period of time thatmakes for the importance of a sage: In 7BJ32, it is the words that

endure.

Words near at hand but withfar-reaching import are good words...The words of
a gentleman never go as far as below the sash, yet in them is to befound the
Way. What the gentleman holds on to Is the cultivation of his own character, yet
this brings order to the Empire. .

Po Vi purges any covetous man of his "covetousness" and liu Hsia Hui WoUld make a "mean

man" more generous and a narrow-minded one most tolerant. This is set within the background

of whether they took office, or not, in good times or in bad times. It would seem that Po Yi would

keep his "un..c;ullied character" regardless of goodor bad times, but mostfy under good times he

would serve a Prince, while liu Hsia Hui is a bitmore patient and under the most straitened

circumstances, he can show by his example his ability to endure even in thick or thin. In this

falter case, it would seem that even Confucius, in the Analects, 1812, says that liu Hsia Hui

was dismissed three times as a judge, and hence there is a certain amount ot "flexibility" which Is

involved in ''bending'' in the service of his Princes, therefore, the characleristic of being "easy-

going." Also, In Analects 1818, there are men who "withdrew from society," among which are Po

Vi, who would do that when tao was in disuse, but

The Master commented, 'Not to lower their purpose or to allow themselves to be
humiliated described, perhaps, Po Yi and Shu Ch'l.' Of Liu Hsia HUI and Shoo
lien he said, 'They, indeed, lowered their purpose end allowed themselves to be
humiliated, but their words were consistent with their station, and their deeds
with circumspection. That was all.'

Confucius was the "timely" sage, who would "remain in a slate, or would take office, all

according to oil'cum!;tanee~." In communicative aclion and receptivity, timing is of the essence,

that is, the Ie (potencies, acts, ming-causal conditions) must be in accordance with lao, which is

that horizon of the lifeworld of the traditional society and its interpretations in terms which will

bring to bear the meanings, values, and norms of each aspect of ihe subjeclive-social-objedive



world-views embodied into a ''fusion of horizons." It is the judgment of the appropriateness of

our "ritual actions," propriety within a particular context, and most of all the extension of our

horizons to include the socialization of persons within a traditional society. The best sage is the

one who can tie, or better synchronize, his receptivities and respond to the needs of the people,

and focus his charisma and influence to be excercized to its full "potency." This synchronization

is part of the meaning of attunement and resonance with the waxing and waning of tao. This

iwas part of the main reason for the Book of Changes, to realize that there are changes and

transformations that events go through and fortune and misfortune follows upon the kind of

decisions and efforts one makes. To realize this is to be wise, a sage.

Lee Yearley compares these four sages and emphasizes that apart from Confucius, the

''timely sage," the three other sages were followers of "rules" as to certain things they would do

in serving their prince; whereas a "timely sage" alone does "all according to circumstances."

The four virtues are practiced within situations which will bring about a "good person" doing the

right thing under the appropriate (yi as aesthetic rightness) circumstances.

Truly virtuous action differs from actions that arise either from habits or rules.
Virtuous people act from extended inclinations not from accepted rules.25

What is most significant in deeming Confucius a ''timely sage" is the way the passage

ends with reference to the rhythmic character of ''timing'' in terms of a musical analogy:

To open with bells is to begin in an orderly fashion; to conclude with jade tubes
is to end in an orderly fashion. To begin in an orderly fashion is the concern of
the wise while to end in an orderly fashion is the concern of a sage. (5BI1)

There is an orderly, aesthetic harmonizing of a musical composition, which has a beginning,

middle and an end, like any historical narrative, and ends in a coda of "socialized." aesthetic-

symphonic harmony. This timeliness, rhythmic effects which harmonizes and leads to aesthetic

holistic reasonableness. In between the career of music are "illocutlonary forces" operating in

its performative character to produce perlocutionary efects on the audience. In the Analects,

3120, The Master said, "In the kwanchu there is joy without wantonness, and sorrow without

self-injury. "And in 3/23, the Master talked of music to the Grand Musician of Lu, saying,
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"This much can be knownabout music. It begins with "Iaying in unison. When it
gets into full swing, it Is harmonious, dear and unbroken. In this way it readles
the conclusion.'

To be communicatively aware of the waxing and waning of tao is to be in ''tune,'' or attuned

to the cosmic nature of the "resonating," rhythmic waxing and waning of the #80. This person Is

Confucius, the timeliest of all sages. Hence, the "timeliness" is Important In terms of when the

Way prevails or not; and your words and Ddions are ecoordingly different. In 1AI3, Confuciuc

says,

'When the Way prevails in the state, speak and aet With perilous high
mindedness; when the Way does not prevail, act withperilous high-mindedness
but speak with self-effacing diffidence.'

There is also a situation when wu-wei is significant: in 1515,

'If a ruler who achieved order without any action, it was, perhaps, Shun. There
was nothing for him to do but to hold himself in a respectful posture and to face
due south.'

And in 1413S, destiny, however defined, is about to happen, or has happened, Whatcan be

done to avoid or embrace destiny? or is destiny simply sheer fatalism?

. 'It is Destiny if the Way prevails; it is equally Destiny if theWay falls into disuse.
What can Kung-po Uao do in defiance of Destiny?

In terms of the musical metaphor, when the Way prevails, the music should be happy, and vice

verna, since something is out of tune, un-alluned to the circumsb:!nces of the times. It is also

part of the , Ching sage 10 recognize the "divination" apparatus to foretell fortune or misfortune

and stay in tune with the changes and transformations of theyin-yang as It does Its rounds

through the sixty-four hexagrams. The oiigins of this processual changes is in the original

images (hsiang) which become symbols (the trigramslhexagrams); it Is the recombinant

feature of the changes in the "idorial representations which uttimately gives us the meanings,

values, and significances of our divinations. Hence, theerudition of the I Ching text combined

with the commentary of the Ten Wings establishes a horizon of teo-t« (focus-field), of all under

Heaven, #ien I1sis. The hermeneutical circle is the cumulative horizons of the teo-ie approprl-

ations.

Tao is an achievement concept, which means that it is not a fatalism based upon
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ming as destiny, historically fated, or inevitable. Taois becoming-Itself and has no first ground.

Tao is a "groundless ground," since it has no ground itself, but lao is a totality or a sum of all

orders. Among the sages, the timely sage knows when things are in tune or out of tune with the

general tenor of a culture or civilization and can change his attitude toward speaking or doing

things (words-deeds). As Schwartz points out, the metaphor Way is found in many civilizaiions,

but in the Ana1eds It takes on an extended meaning, which we have connected with the

Correction of Names doctrine operating within a sociopclitical organization.

Tao refers to nothing less than the total nonnative sociopolitical order with
Its networks of proper familial and proper sociopolitical roles, statuses and
ranks, as well as to the 'obJective' prescriptions of proper behavior-ritual,
ceremonial, and ethical-that govem the relationships among these roles ...it
also embraces the 'inner' moral life of the living Individual.26

The Confucian lao is the "moral lao," a series ot "prescriptive" ordinances capable of being

performativefy uttered and executed withperiocutionary force.

Graham takes Fingarette to task in regard to consideration of the Way In such meta

phorical terms as "crossroads," "walking the Way, paths, tracks, or theweighing of alternatives

as though on abalance (chuan)." The claim by Fingarette Is that Confucius does not consider

allematives within a choice and responsibility framework of Western thinki~g. This kind of

thinking is based on purposive-teleological rationalization, inste~ of "communicative action."

The posing of alternatives, of means to be chosen to gel to certain ends, is part of the means

language and not of ends-In-themselves (ends-language, El), which are intrinsically sought

ends without regard to Instrumental means. Choices are not made in the abstract as a logical

choice between means Aand B, in order to get to Z. In communicative action it is the consensus

arrived at about the communicative-interpretive hermeneutical situation and the cooperative

planning to achieve understanding, regardless of the success or failure of the plans. In the

Confucian conte~, Graham poii"lh;~ Ii is a mailer ot desires, inclinations, spontaneities, Which

are important, rather than laying out logical choices among alternatives. In comparison, logical

choices are lwo-valued and dichotomatic, while Chinese alternatives are mutual polarities:

Chinese thought tends rather to conceptual potarities with A and Beach
requiring the other for adequate articulalion'27
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Confucian thought Is better considered in terms of aesthetic order, which is sustained

byritual, music, and performative naming in comparison to the order sustained by laws and

punishments, which is "rational," as espoused by the later legalists.28ln Analects, 1313, the

main Correction of Name passage, there is a linkage made between this doctrine and

"punishments."

When names are not COfTed...affelrs '11m not culminate in success...rites and
music will not flourish; when rites and music does not flourish, punishments will
not fit the crimes.

If the Correction of Names is not observed and made adequate, It will lead to dicord6r god "law

and punishment" wm need to be used In order to bring the Correction of Names bad< to Its

standard of ordering sociopolitical bodies and the societies of societies therein. The Correctioo

of Names is a "linguistic" tao, a "classficatory scheme" (lei) which Hansen says appeals to the

"linguistic community" for its appropriate pro and con attitudes, in iheir shih-rei activities or their

classifying of goodlbad, beautiful/ugly, high1lowevaluations.

Taos are, thus, linguistic. They are systems of names that lead to
conventionally appropriate behavior. My claim that there is some tao that
cannot be told is significant and distindive only against a b~ground
assumption that taos are normally interpreted as prescriptive discourse.2fj

Since It is prescriptive, it Is the "moral" teo, for it prescribes through the proprieties of rites,

ceremonies and language usage what is appropriate behavior, demeanor, correct or tactful

language, etiquette-wise, including gestural sequences and their incipient values, along with

their being "institutionalized" within the corpus of the Confucian texts.
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CHApTER III.

PRE-HAN TAOiST INTERPRETATiON OFTRADITION

3.1: THETAOiST HERMENEUTiC SITUATiON.

Thesituationalcontext for understanding the TaoistIs basedon their view of "nature" as

spontaneity, tzu..jan. It is the operation of Nature as an internal dynamism,or Potency(te), ot

"Insistent particulars" that areself-starting, !;elt-produclng andself-completing and contributing

tothe largercontextof teo (lso-te). One should take the uniqueness ot tzu..jan in Its "lnelusivlty"

(comprehensive, mutuallyrelated, complementary, holistic, etc..) rather than conceiving izu-

Jantothe stateof"excluslvlty,"I. ij., as sovereign, separate, Isolated, Individualized, Indepen

dent, abstractive, E!<1ualltv, private, etc..) From hereon, I shall discardthe conceptof "power"

and use Potency throughoutout discussion to obviate the Westernconceptof "power"which

has the meaning "domination and control," as extrinsic and emphasizes exclusivity. Instead I

shall usePotencyas spontaneity (tzu..jen), andrehexlve, self-creatiVity In asenseof "Incluslvity."

The lattersenseot Potencyas "self-creativity" (tzu-hue, self transforming, so-of-Itself) will be

usedwhenever I use Potency.

As mentioned above In i .2, Bernstein Uses "incompatibility, Incommensurability, and

Incomparability" to evaluate the rationality or reasonableness oHhlnklng, East and West Here,

the unlqu€mess aspect ot natural endaesthetic phenomena points to th~ "incomparabllitles"

of things, becalllse oftheir UniqUeness, each In itselt andtor others. Hence, holographic details

are uniqueahd their Immanence ot hollstlcpatterns arenot "regularltl~s" or "uniformities." This

Is the eternal return of"natural law" In th8western scientificsense.

~eason ~hd rationality i're notions which presuppose ...the Indetlnlte
substitutability ot the elemehls comprising suchawartd...the 'aesthetic'
Is aeosmologlcat In th~ sense that the particularities definingth~ orderare
unique andirreplaceable itemswhos~ rionsub$litulabilify is essential to the
on:Mq

The nonsubstitutible, uniqueMss also means "lmmanenee" insofaras each "holographic"

particular ot detail (tocij dehhes Its awn pirtlcularlzed field (Whole), Insteadot some external

tarceImpinging or Influencing the tulleroperations or development atthe particular. It Is



"part-part," rather than "part-whole,"where the whole is some extraneous totality. Aholographic

quality means "bringing the field of relationships into focus from one particular placeor locus," a

locus on site-specifics which also remains"openand availablefor further Inclusion"of more

details.2

Ames makes a distinction betweenconsidering "individual" in two senses: (1) a

Western vieW of "indMdual" generatessuch notionsas "autonomy. independence, equality,

privacy, freedom, will," etc.. and (2) "Individual as uniqueness"would be defined in an aesthetic

contextwith relational terms as "enrichment, harmony, edification, poignancy, internsity, parity

(w. equality)and creativeefficacy (vs. freedom)." In the uniquenessviewpoint, the model

is not individuation, but in "achieved relationships: in which the self is "irreduciblysocial"and

yet refreshingly novel.3

3.1.1: TZU-JAN AS SELF-CREATIVITY.

Whitehead's self-creativity, the "creative advance" in his process philosophy, is an ulti

mate of the ultimates. and hence It is "creativity" In a unique sense, since creativityis novelty,

transienceand freedom. EvenWang Pi, In his later commentary, suggests that ~u-j8n Is an

ultimate and is the same as tao.

Lao-tzu declares that the sage practices the way of Inaction. Wang Pi explains:
'To be naturallyso (tzu-jan) is sufficient; to act, one will end in defeat.' Lao-tzu
says, 'Theway neveracts.' Wang PI says, 'this means to follow (yin) what is
naturally50,'4

Everything in nature has its own unique conditionsfor its self-existence (causa sui, cause of

itself). Its Potency (te) to particularize is Its ming, its "processual conditions" for life.sit dynamic

change Is site-specific, located In a particularized locus, then the ordergeneratedout of this

creativityis self-creatlve

Order Is reflexive: ItIs self-organizing and self-renewing; it Is 'self-so-ing,'
tzu-jan. Bynaturalizing novelty, It makes the emergent order Irreversible...
Order Is thus always local (site-specific).e

Ordercan be consideredas localized, site-specific; it is the tracking of holographic

details to scan them for emergent patterns that becomesthe focus within the largerfield.
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Furthermore, "process depends upon description grounded in aesthetic order" and order itself

(whether logical or aesthetic) Is "bipolar":

It should be possible, when attempting to access the flow of things, to Invert
the polarftfes and give pride of place to aesthetic order'7

And vice-verse; logical order is not completely divorced from aesthetic order. However, logical

order can be a sub-species of aesthetic order.

The tTansfonnatlons (hue) In nature are also, fzU-hU8, that Is self-transfonning in itself,

beyond the control of man; hence, man cannot "contend" with nature, but must release It to

individualize and actualize itself (self-realization). The emphasis on tzU-hu8 obviates the need

for explanation of why things transform, since they transfonn themselves. No amount of analv-

sis of experience will allow one to discover a "cause of creativity," since it Is cause sui. No

reason (principia, archei) is needed for explanation of the self-creative act"8 SpinOla views

things that are "self-caused" as a COOSfU8, a natural tendency of things In act.

'8 being does not move from potency to act except under the influence of a
being already In act.'g

Neville points this out as the "Incipiency" to act This explains in part the Indifference of the

Taoist in searching for causal explanations, since this Is typical of their wu~ttitudes,which lets

things happen as they are able to, without contending with them, without intervening or

supervening upon them, because each thing has its unique integrity In themselves to develop

Itself. Chuang-t2:u's viewpoint Is "hold for B moment and let go"; K M. Wu Indicates this

tendency of Potency In Chuang-au's yin shih, which 15 to affirm-and-foliow-BIong-with.10What

we need to build upon Is this concept of fzu-jen, spontaneity, and relate this main focus to fa<>.fe.

This will also place tzu-jen In the dimension of wu-wei activities associated with communicative

"receptivlties," instead of the yu-wei, deliberative-calculative, purposive-teleological kinds of

thinking. In the focus-field, fe..Iao, fe Is understood as "this particular focus" or ''the Intrinsic

excellence of this thlng."1i

To support the vl~wpolnt of Chuang-fzu'$ "hold end let go," \WI ean point to the "goblet"

rational techniques In the genre of "lodging words" (yu, "saying from a lodging-place". words
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which are held ''temporarily'' such as In an "imaginary conversation" or I!II thought experiment

In Chuang-tzu's terminology to 'lodge' (yu) is to assume the temporary
standpoints from which the sage Judges with the Thls' according to 'what he
goes by,' in contrast with the fixed positions from which the unenlightened apply
the Thls' which 'deems' (we/).,2

It Is the flexibility and openness of adopting an attitude of "borrowing a standpoint In order to

sort the matter ouf' (fun), an ecstasis, s stepping back, or adopting III ''temporary standing

place" from which one can look at things as they are deemed (Wet) by others. However, the

thing to remember, In Chuang-lzu, is not to fixthings or to Jet them "sediment" or settle Into

ossification, but to be flexible and "let go" when you no tonger need the fish trap, or the ensnare-

ment of words.

In the context of communicative action and communicative receptivity, the Taoist

emphasis on wu-we;, wu~hih, and wu-yu Is non-Instrumental, non-purposive-teleological think-

Ing. Hall Indicates that this sort of thinking Is globally "spiritual," since it is hofistic, holy and

gnostic:

The ultimate terminus of any true act of understanding Is Ontultion ot) Chaos,
one has achieved the beginnings of nonlnstrumental undersmndlng...the
recognition of the ontological parity of all things. 13

Chuang-tzu would point to the non-Instrumental by giving examples of the benefit of "useless

ness", like lao-tzu's empty space betNeen the spokes of the wheel, the uselessness of a

mammoth gourd, and the uselessness of a gnarled old tree. These are examples of pu-fsai,

wu-so-yung, or non-Usefulness, which conventionally means Issi, nenrJ, yung, as useful' t4

3.1.2: TAO-TEANDTHEPARADIGM OF FIELD-FOCUS.

On the more concrete level, one should be receptive to the "Insistency" of the particu-

lars, the tzu-jan (unique) chamcter of each individual thing, respecting their conbibutions, and

negotiations and consensus with the larger cooperative plans of action and rece~ons. It Is the

exercise of the Ie of every "insistent particularity" in relation to its comprising the larger tao of

a culture, society, or personal soclatlon. The compound Inb;rrelQtion of focus-field, teo-le, can

serve to give us a consensual understanding of hermeneutical situations, the Interpretive
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contexts of a tradition. Te, In fso-le, Is the "partleular focus" ('virtualItY) which "extends the

context of signification (importance) to all phenomenlll."t 5'The values rare In the hotogllllphic

d."s whieh are "extended" in value to the larger wholes illS emergent patterns. The emphasis

on focus-field, 851 Mo-le, Is a "part-part" rather than a "one-many' or "part-whole" model, In

which there Is the absence of the metaphysical assumption of the "one behind the many or

Being behind beings.II

The focal center Is not In any sense discrete or Independent, but Is rather
Intrinsically related to and Interdependent with Its field. The field is always
entertained from some particular perspective or other, and Is thus implicate
within that perspective.tS

And the "wholes" that are formed from the holographic detsils are not "circumscribed or

holistic, but Is elastic and open, II whleh Is the open horlzonal "wholes" that are constituted by the

field. t7Polanyl calls the background "subsidiary awareness" and the foreground ''focal aware-

ness. II Aholistic Intuition of teo always has an "open horizon" to It; In fact, f80 Is the sum of all

orders (possible open horizons), and the Ie Is one of the orders. this "part-part" relationship as

focus-field Is quite amenable to the "nominalistic" trend In language and also to the "hold and let

go" mirroring of perception In Chuang-tzu. It also recognizes the "Insistent" particularities of the

holographic details as they contribute to and emerge as horizonal mappings. For example,

when the focus-field model Is applied to the Five Human Relationships (fun),

Each tun as the focus and Glrticulation of a particular field of roles Is ho!ogrephic
In that It construes Its 0'IMl fleld...The tomllty (holistic) is belf nothing more than
the full range of partieular foci each defining Itself and Its own particular field. t8

While we have drMsed Ii In the Confucian context illS a complement of te, here In

the Taoist: context, we need to stress fe, natural aptitudes, skills, abilities as the "presenclng

of the particular" In the horizonol-field of 1&0'19 The content of Ie Is Potency, a moml pow'er

tDbuild the human 'N'Orid In Confucius, while for the Taoist, it is the Potency for things to operate

tzu-jen, sui generls (of his, her, Its, or their own peculiar kind, unique), IIlnd eausfil sui (self-

caused). Bothwant Integration withwholes-holistic intuition of ensmsy for the Confucian

"spirit" and eon.sV for Taoists. Hence, teIs a commonality between the Confucian and the

Taoists.
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Te, Potency, is also an achievedconcept, that is, it I. notsimply a capacity which is to

be exercised at will, dlrectionless, and though often un-Intended because It fs unpremeditated, It

is stili to be defined 88 the Potency, which Is pu Ie )1, IneYitab!e:

The Taoist, howt9'ver, wants to show that the Way Is, not that which tile sage
desires, but the course on which he lnevft3bly fpu te yr) finds himself In his
illuminated state (m/ng)...what sets movingon the course that Is Inevitable Is
called 'PolenCY.'20

In TeoTe Ching, ch. XXXI, Lao-tzu says, 'Weapons are not auspicious things. Only when he

has no other choice (pu Ie YI) will he use them." Hence, InflVltablllty means "only when he has

no other choice." The exercise of such Potencyfrom oneself Is called "order," or self-orderfng,

and hence se!f-so,or tzu-jan, and so-of-Ibself. But Potency is to be exercised by recognizingthe

"Inevitabltty" cpu te)7), or as K. M. Wu calls It, "cannot help but be on the course of the Way."

This "necessity" Is a criteria of knowing that one is movingon the course of the Way, or else

one'sordering 18 going to go estmy from the Way. What cannot be helped Is beyond our

control. HO'W'eVer, "necessity" should not mean logical compulsion, but mther "contingency," or

the "dependence" upon the Way to stay on course. ItIs contingent rather than necessary,

becauseHall says that "process entails uniqueness." He also notes IiIl notion of Continuity

between unique partfculll!!r8 that Is "correlative"ratherthan "caUQI."2tWhat Is al80 Importantto

distinguish, accordingto Graham, Is not to take pu Ie yi, the inevitable In which one has no

choice, illS the spontllneous freedom from compulsion,since this would be to emphasize G

"dichotomy," which Chuang-tzuwould want to leavebehlnd'22

Gmhsm 'WOuld define te as "sponbllneou9 aptitude"or "Potency," the InherentctIlpaclty

of I!lI thing to perform Its specific functions successfully, such as ''bodily J'O\'Y@I'8 IRS eyesight ind

hearing."23Fu!ihermore, he supports the viewpointof Ie n "aptitude, knack, skill, or mclt know-

conditions:

The highest Ie Is wu-wei without dellbemteconsideration (; WEW)-a term which
seems to mean something like a conscious eeneemwith specific sequences of
action. The man of kNYer Ie Is veryconscious of such specific consequences
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and thus must be consciousof not losing his fe. He Is thus alreadyIn the realm
of YU-WtH'2A

this Is the monal of the Tao TeChing, eh. XXXV111. It relnfol'C@G the differencebetween higher

and lower Ie and wu-wei and yu-weI thinking. The wu-wei men Is notmid to lose his fe, lind

hence is able to complete what he sets out to do.

In a WhftehMdilin-Taoist world, Meh and every pherlOl'1'1@non Is cause sui, containing

within Itself the principle (~s, gerrm) of Its ownunique development ThoughWhitehead

though don talk about "polarity," hO'W8Ver notingan asymmetry In the relationshipof prehen

sions to the prehended, In a unidirectionalfIlshlon. Whereas, the ImportantTaotstnotionIs fen,

the reversal of the processes of naturewhen It reaches certain limits and Its "return"to the "tran-

qulllty" of tao(source). For the Taoist this Is an ettempt to shaN the rMlchlng of the "limits"

(tuan, chiao) of natural processes and an uttlmaterettJmlng'25

Hall explains the contn!lst betNeenself-creatMtyand the dominance of povter:

Creativity is IIlwt!lys reflexive and polar. It Is essentially self-ereativlty. Power
relations are char&cterized byotherness, dependence and extrinsic relation
ships. CreativityIs expressed throughmutuality, deferenceand Intrinsic
reiationshlps. Power Is expressed through rational, volitional,or passional acts
of construal.2ft

Accordingly, pa.Ner relations are yu-wei ( i-wel-exl:rinslc-Insbumenm~, and self-creatlvlty Is wu

wei (mutually-lntrin@lc relations). Power seems to be unldireettonalln fbg Impact However, In I!I

more "cornicat'eo~ K. M. Wu suggeststhat Chuang-tzu uses laughteras its owncreation

8X nih/!o to evoke in the teoof non-being, the darkness of the "not-vet-beginnlng-lo-be-a-begin

nlng." From this darkness comes the freedom at playfulness and roaming (hsl60 yeo yu) In

the beginning of 1111 things by means of laughter, frolic, fun, poking fun at things, and IronY'21

A distinction Is made by FrankB. Farrellwho calls the Chinese sign-systems, "ecolo

gical," ruther thEm the Western technologicaluse of 8Ign-s~lB, which are fonntal, "logistic,"

Millihemerii%able ideal systems.

The ChlnMe, under the Influence of Taoism, view nature as III system too
complex and too much In fluxIn be captured In the grkls of mtfona' speech. The
'emdlng thlnkel'8In Chine often tumoo to poeby becsUtiepootryoffered a way of
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matching the rhythms, complexity, and ambiguity of nature in a way that science
could nol28

The Chinese were not analysts, so instead of analysis and "articulation" Into linear sequen

ces, they had a system

of condensing e thought Into a few short lines, a concrete Image, or an
aphorism. One hopes the condensed Image or thought will capture the essence
of Ii moment In a way that long, articulated sequences cannol:zg

this condensation Is seen in the Analects as aphorisms, epigrams, proverbs, and in th~ shorter

pungent anecdotes in Chuang Tzu. Poetic metaphors are examples of "condensation," since

metaphors are a "lyric poem in mlnalure," according to M. C. Beardsley. Polanyi would hold that

a "work of art' is a "metaphor" and he uses I. A. Richard's terms of "tenor-vehicle" to explain how

the power of metaphor lies In our capacity toembody an object of principal
interest (the 'tenor') In another remotely slmllai (bart '311'30 Intrinsically Interesting)
object (the 'vehicle'), thus giving the first object a ne'N sharp and emotionally
charged meaning'30

This can also explain how a metaphor, or a concrete image, or aphorism when condensed can

"carry over" (mete-phora) intrinsic meanings to other contexts.

3.1.3: mE MUTUAL RECIPROCITY OF NATURE-CONVENTION.

There Is a broad polarity between NlIlture-convention which Confucius did not raise as

an Issue, though after the Manelan discussion of hsing, the Four Germs (fusn) become "innate"

nature. Afterward, Hsun-t2u begins tomake the distinction more separative. The Issue

becomes more focused on Ii, ritual action, as "convention, custom" as against the Taoist

"ontological tum" to nature as dominant, ecological (as compared with convention as yu-wei,

calCUlative, machine-minds). Graham points to Hsun-tzu as the first Chinese philosopher to

insist on separating "nature" and "nurture'''31

Graham statesthe distinction was a constant In Chinese thought between Confucians

and Taoists of what is Heaven and vvtud Is Man:

Whatever is within the control of deliberate action (yu-wel) derivesfrom man,
whatever comes from outside It derives from Heaven'32

Altematively stated,
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All that Is outside man's control, which he must accept as the unalterable
conditions of his existence, Including his own nature, is the decree of Heaven
(11en m;ng); all thatIs within hi!; control belongs te· the sphere of human action
(fen shih)'33

The answers to this question has taken three forms. Confucianswent Heaven to be on the

side of human morality, Mo-tzu escapes It by appeal to Heaven'sIntent to an 8 priori demon

stration, but it was Chuang-tzuwho takes the IsSue head-onand makes Heaventhe source of

spontaneity, which is "axiologically" neutral or value-free. This may be compared with the

Confucian I'ien, which has a moral purpose end selWS as a prescriptivebase for moral suasion.

On theother hand, Hsun·tzu Is on the "borderline between Heaven and Man":

Heaven Is morally neutral and responsible for everythingwhich comes about of
Itself withouthuman Interve,ntion. Man creates morality and manipulates for
moral ends the resources which Heavenhas put at his disposal.34

Hsun-tzu finally uses the criteria that 'NhateverIs "learned" cannot be nature, but Is "artifice."

Graham confirms a "complementDry" solution, rather than a dichotomous difference

between Heavenand Man. In ch. 6, of the Chusng-fzu

To know what Is Heaven's doing and what is man's Is the utmost In knowledge.
Whoever knows what Heaven does lives the life generated by Heaven. Who
ever knO'NS what man does uses what his wits know aboutto nurture what
they do not know aboul To last out the years assigned youby Heaven and not
be cut off In mid course, this is perfection of knowfedge. ("Cl 6, G 84)'35

The dichotomy breaks down In the unknowabllity of whether Man Is his own agent of his actions,

or of Heavenacting through him. Hence, a reciprocity of the polarity must be involved. In ch.

20,
To be skilled in what Is Heaven's and deft In what is man's only the perfect man
(chlh }en) Is capable of that ..The perfect man hates Heaven, hates what Is from
Heaven In man, and above all the question 'Is It In me from Heavenor from
man?' (Cl 20, G 1(6)

The term "sage" as "wise-man" Is Confucian: the Taoist say, "Discard the Sagell", especially If

he claims tobe speaking for or from Heaven. The mystical aspects at lao-tzu tend to coalesce

withChuang-tzu's"hinge, pivot, or axis," where the opposites swing In and out, endlessly on Its

center. And though these dyads are treated almost as equal, D. C. Lau suggests that In the

female \'S. the male, and the weak \'S. the strong, Lao-tzuwould give the female-weak side an

"ontological priority," or "preferred status.":seWhat we should remember is the lesson from
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Foucault, who shows that analogies are "reversible" since they are "resemblances of relations":

An analogy may also beturned around upon itself without thereby rendering
Itself open to dlspute...(the vegetable is an anlmallMng head down, roots buried
In the earth)'37

So, the reversibility In Lao-tzu Is part of his correlative thinking.

Hansen raises this issue of Nature-convention in the context of two main issues in

Confucius: (1) the Correction of Names tosolve B problem of "linguistic scepticism" and (2) the

concept of jen, humanity and Its educational function of character-building. Confucius never

clearly raised the question about "social conventions" and "nature": All social forms (ritual,

music, poetry, etc.) "modify our nature" so that we perform more easily and well, acquiring

natural skills through "practice," which eventually becomes second "nature'''38ln short,

Confucians believe everything they do is "natural," inclusive of any form of ritualizing. The

interpretations of (1) and (2) involves setting up examples of how names are "naturally" used In

action (r~rfonnatives),how political leaders "can influence and guide behavior using the codified

tradition" and how the goal of character (jen) education Is achieved as "nalural" despite its

"arising from practicing conventions."

Fung Yu-lan quotes the Kuo-Hsiang commentary In regard to this artificial/natural

complementarity:

All that is Heaven or man Is 'naturally so' {tzu..jan)...From the point of view then,
what the the early Taoists called action (yu wei) may also be called inaction (wu
Wei) ... 'The result Is that where the higher and lower are made complementary to
each other, the sovereign remains still whilst the minister Is active ...and there Is
really no such thing as (artificial deliberate) action.'39

In Chuang-tzu, the best exemplar of the mutual reciprocity of dyadic opposites is Penumbra and

Shadow --their dynamic reciprocity-Penumbra as questioner and Shaoovv as responder can

be reversed, because the relation of dependence is a reciprocal dependence (hsiang fai-Inter-

dependence, or mutual dependence of things.)

Chuang-tzu elaborates this ontological Interdependence into three points (1) self-iden

tity~ach things is judged as "just 00" (Jen) in its being so, and "not so" In Its being not GO. (2) If

so, then a thing exists not only because of being Identical with itself (self-identity), but also
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because being fit to be judged as such (value judgments of shih-feO, i.e., Hui Shih says that

"thls"ls Involved In "that," and (3) the validity ofjudgments depends on the perspective, Ie., the

loach can live In damp places. In summary: in this way things are Inextricably interrelated for

their unique identities (sui generis, tzu jan). After all, one can always reverse an argument,

while the validity of judgments depends upon perspectives'40

Also, In Chusng-tzu's Outer Chapters, there are several examples of Illustrating what Is

of Nature and what is of man:

What Is of nature Is Intemal. What Is man Is external...That oxen and horses
should have four feet Is what Is of nature. That a hatter should be put on a
horse's head. or a string through an ox's nose, Is what is of man. (ch. 17).

We are happy when the re or natural ability of ours Is fully and freely exercised,
that Is, when our nature is fully and freely developed. The duck's legs are short,
but If we try to lengthen them, the duck will feel paln...Therefore we are not to
amputate what is by nature long, nor to lengthen what is by nature short.'(ch.

8Lu

What is of Nature, then, is unique, peculiar to a thing (sui generis) , not just the

"common"lnheritance we get from Heaven as a Innate "capacity," or a potentiality, but tobe

considered functionally In the exercise of our Ie "natural ability."

As Graham points out, hsing. or human nature, has a descriptive and a prescriptive side

and It Is the latter moralizing effect that Is Confucian. In Menclus hsing takes on the meaning of

lisng chih, a moral intuition.

But Chinese hsing and Western nature do have an Important similarity, reinfor
ced on the Chinese side by the assumption that hsing Is generated by Heaven;
they seem to function both as descriptive and prescriptive concepts...HsingIs
conceived as prescriptive, the course of sheng proper to a hsing'42

Besides, Graham points cut that Chuang-tzu seldom used the term hs;ng, but instead defined

Nature as spontaneity, tzu-jen, and compared It with yu-wei style thinking, which also correla

tively brings In the contralst of "Sirtificil.lll, conv19ntionel." Also, GiBham points om thai in Chuang

tzu's time there were some psychlogical terms, such as dalmonlc (spirit, shen)43 and that the

use of ching as "quinlessential".uW8s also found in the literature, used to characterizing the pure

"essence" ofthe energlslng ch';.
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Also, the meaning of CM Wu tun, as an "equalizing", or naluml equality of all things,

taken In Its counterpart metaphor of the "pipings of Heaven,"means that the sounds made by

people are all dlfferen~ of "disputing voices,"and pecullar-unlque-deferential, rather than

attempts to equalize by making everything commonly so, not differentially and uniquely, tzu-jen,

so-of-itself, "so" (jan). The deferential tzu-jarls of the myriad things Is part of the perspectivism

pointed out by Chuang-tzu: Using Hansen's translation,

Without pi/other there Isno woll, without wol! no choice between alternatives.'
this Is rather close, but we don't know what is made the cause (scepticism). It
Is as If there were some chen/real fsaHmlnlster. premier and yet, for some
special reason we have no evidence of It. That It can be followed seems
enough to trust In, yet we cannot make out Its features-It has facticity butno
features·.cs

For Chuang-tzu, there was no Menelan ''true ruler," no greater part (fa-t't) of our body or

organs, which Is the "heart-mind," hsln, that rules over our eM, our emotion and passions, or our

thoughts.

Chuang-tzu's view Is that a heart that Issues such judgments is a natural
product of environment andhistory (ecology). A heart accumulates judgments
(shih..fei's) and Is shaped by Its reactions by Its past patterns ohhih-Ing and (si·
Ing. The heart Is just the accumulation of pm and con reaetions'4e

It was Chuang-tzu who heaped satire and Irony on the quarrels betWeen the Confucians

and Mohists. He made It the basis of showingthe relativity put upon the values of the "virtues"

of Goodwill and Duty (Burton Watson uses "benevolence"and "righteousness'" Anotherway

the twodisagree Is to say 'Thafs If' (shih) and "That's not" (feI), representing the Confucian and

Mohist, respectively. Another approach to Chuang-tzuand the Confucian virtues as "conven

tional" and not "natural" is totrace back to the "beginning." While Western phenomenology

wants togo back "to the things themselves,"Taoists want to go back tobefore there

were ''things,'' judgments, and conventions. In eh, :2 (Ch'i Wu Lun),

The men of old, their knowledgehad arrived at something: at what had they
arrived? (1) there were somewho thought there had not yet begun to be thlngs
th~ utmost, the exhaustive, there Is no more to add. (2] The next thought there
were things but there had not yet begun to be borders. [3J The next thought
there were borders to them but thellj had not yet begun tobe 'That's it,' 'That's
not' (shih..fel). .
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Anotherparallel movement is the primitivist'sclaim that Shen-nung'NBS the last Emperorof the

Golden Age, since he had emphasized agricultural communities and small fiefdoms which vvere

so self-sufficient that they did not have togo outside of hamlets to trade with others. AfterShen-

nung came the Yellmv Emperorwho opposedShen·nung, who "reigned without resortingto

weapons and armor," and instituted the formalitiesof "ruler and ministers and of superiorand

Inferior, the rites for father and son and for elder brotherand younger, the union of couples as

husband and wife."<47 The devolutionbeganwith theYellow Empsror.

Hansen Interpretsthe abovethree "beginning"stages as follows: The first is primitive

Taoism; The second Is the Taoism of ShenTao-who holds that there Is a thing without distinc

tions-a "one" which is Indivisibleand thus Incommensurate with language (with shih...fei dlstinc-

tlons), and the third Is the stage which has not yet reached language-the judgments of

shih..fei. The first stage Is also the state in the beginning, before there was not-yet-begun-to-be-

a-beginning, there was Chaos (hun-tun), and therewere no "borders." It was an undlfferentl-

ated aesthetic continuum."

The Way has neverhad borders, saying has neverhad norms. It Is by a That's
it' which deems that a boundary Is marked...To 'discriminate between alter
natives' (pien-argument) Is tofail tosee something.CO 57).,

Also, Hansen Is not committed toChuang-tzu being amystfc-who Is defined as one

who Is "ignorant of what is so of things." The mystic is one who is a-gnostic In the last analysis,

in that he does not know that he may know. The sceptic asserts that no distinctions or terms

unqualifiedly reflect reality. The mystic slmllarty holds that no distinction or term
does so, but goes on, paradoxically, tomake a distinction (betweenone and
many) and apply a term (one). He seeks to make a discriminative judgment
about the making of distinctions. He asserts that distinctions dividesomething
that Is mystically and Incommunlcably'one.'40

Theoretically, Chuang-tzustops with skepticism,while emotionally he adopts the wonder, humor

and optimism of the mystic.

Apart from the not-yet-beginnlng-to-begin-to-be stages, eh. 13, the 'Way of Heaven,"

details the nine steps In the "devolution": (1) Heaven, (2)Way and Power, (3) Goodwill and

Duty, (4) portions (fen, division)and responsibilities, (5) title and performance (Correction of
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Names), (6) sUitable men In charge (hsien jen, worthy), (7) Inquiry andinspections, (8) judging

rightand wrong (shih-fel), and (9) reward andpunlshment.4gStep (6) Is elaborated InCh. 12,

where Chuang-tzu states, "Inan age ot utmost Potency, theydo not elevate worth oremploy

ability." this Is the elevation of the "worthy," or the hsien jen, which bothMo-tzu and Hsun-tzu

heldwould bea politically effective polley In selecting personnel to administer government.

In hermeneutical terms, theTaoist Is providing a critique of "Ideology" at step (3).

Chuang-tzu lampoons the Confucians andMohlsts at this pointof Goodwill andDuty. Each

claimed that their Ideology is belter than theother, a ''thIs'' versus a"that." Thedlserlmlnatlons

{pien) theymake are based on theirperspectives (onlyIn step (4) do theynot recognize that their

reference standards aredifferent, l.e., as Mo-tzu's chien ai. Fromstep(3) thereis a slippery

slopeall the way doWn to the fixity ot the Ideological warfare of Confucius andMo-tzu.

Chuang-tzu goesbackto more fundamental depths; "f-torses Hooves," eh. 9, describes

the primitive pre-history of man.

In theage when Power was at itsutmost, men livedIn sameness with the birds
andanimals, ~Ide by ~ide As telloW clansman with the myriad creatures; how
Would theyknowIi gentlemen froma knave? Then came the sages, trudging
along atterGoodWill, straining ontiptoeafterDUty, dndtor thefirst time the
World wa~ ,In doubt; Immersing Intheflood to makeMusic, ,or picking to pieces
to makeRites, andforthe tirst time theworld was divlded.:.Then, unless the
simpleunhewn blockweri:l dami1lged, who would makethe libation vessels?
(G 204).

Damaging the unhewn blockto make vessels Is the crimeofthe craftsman. RUining theWay

and the f:'oWet to h1ak~ Goodwill and DulyIs themostpernicious error of the sage. Further

more, HsiaoKung-chuan seesthe breaking up ot the Uncarved Blockas the beginning ot

Instruments ot government. startingwith th~ instruments of civilization; the ruler's firstact

Is to appoint offlclal&.M

In th~ broildsr Interpretation ot tradition, It Is Is not considered 2 linguistic Iso, then one

maycall attenUol1 to the "urely taeltknowledge andUnderlying skills, to thegestures, andto the

hOI1-verballzable asped ot Cooktlng'~ itptitudes As ~ butcher-craftsman. Habermas points to

the "tacit" knoWledge of the IIfewerld as an example ot a"prereflectlve" kind ot knowlng'Si
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Chuang-tzu held that since we do not "know-thar' things are what they are (wu~hih); we

knoo.v"how-to" (tacit skills), but we may not "know-thQf' something is true, workable, or effica

cious, unless we act upon our supposed knowtedge. Hence, Chuang-tzu has some advice

about not following knowledge to the source, for when the source vanishes from view we cannot

go any further, and discussion stops. What is Important In this regard also Is the rare mention of

Ii, as patterns; In the "Know little" dialogue, ch. 25.

The regularities (Ii, patterns) which things possess, words exhaus~ knowtedge
attains; they extend throughout but no further than the realm of things. The man
who perceives the Way does not pursue them to where they vanish or explore
the source from which they arise. this Is the point where discussion stop.' (G
152).

There is a point where "Inteil'retations" must come to "rest." In the stili-point of the hinge of

tao. One can only use holistic intuitions togo that far and no further.

What is difficult to assess In Taoism between knowing-that (propositional knowtedge)

and knowing-how (proficiency or skil~ Is that we cannot make a simple Identification between

the distinction of knowing-that as being ''theoretical'' knowfedge and know!ng-how as "practical"

knowledge. This Is because the dichotomy of theoretical and practical is not a well-formed

distinction in Chinese culture. Even a Westerner, like D. S. ShYoiayder, holds an analogical

viewpoint In respect to theory and practice:

'practical knowledge' may be understood only on analogy with 'theoretical
knowtedge.'52

If Chinese thinking is basically analogical, metaphorical, and poetic, then one will behard

pressed tobe able to analogize and define propositional statements and their conformity with

truth or states of affairs, or tocompare the metaphorical on analogy with "literal" meanings.

3.2: THE TAOIST SAGE AscoMMUNICAl1VE ACTOR.

The Taoist sage, the chen jen, recognizes the nine devolutionary stages from the

umpian "beginnings," of Heaven, tao and ie' 1There Is a iii point however where they go back to

the "ultimate ancestors." Within this framework, then, the Confucian or Moltist sage is so



conventionalized and artificial, that the term "sage" is to be denigrated. "Discard the sage" is

their ery. The sage Is made the butt of jokes, sarcasm, and Ironic Bnd comic themes. Chuang-

tzu makes some outrageous statements about sages, who he says possess only conventional

knowledge, cleverness, wit, and finite and limited knowtedge. Most of all, he declares his

utopianism, (primitivist strain) to be the reference condition of a ''true morality" (Taoist B-

morality):

In gl"i Age of Perfect Virtue, the worthy are not honored, the talented not emplo
yed. Rulers are like the high branches of a tree, the people like the deer of the
flelds. They do what is right but do not know that this Is 'righteousness.' They
love one another but do not know that this Is 'loyalty' (chung). They are trust
worthy (hsin) but do not know that this is 'good faith.' They wiggle around like
Insects, performing services for one another, but do not know that they are being
'kind.'2

This utopian morality condemns both Robber Chlh and the paragons of virtues of the

conventional kinds.

Without the Way of the sage Robber Chlh would notwalk...with the birth of the
sages the great robbers arises. Smash the sages, tum the thieves and bandits
loose, and for the first time the world will be In order'3

In this same regard, Hsiao summarizes Chuang-tzu's political philosophy with three tenets: (1)

basically, human nature is good, like Menclus, but they should be let alone,(Isai yu) (2) Chuang

tzu was pessimistic ab-~ut government, and (3) what was needed was freedom (";en fang) in

society, with no need for a superior man's transforming people through teaching. People, left to

their 0'M1 devices, are good people and will govem themselves wisely...

3.2.1: TAOIST SAGE: THE CHEN JEN.

Even with this denigration of the sage, thekind of chen jan Chuang-ttl! is seeking Is an

unknown sage, who comes from the hermit tradition, such as a lieh Tzu. This links up with the

viewpoint o1leo-i2u's anarchism of ruler and subjects, even though the Tao Te Ching Is written

and directed toward the prInce. In en. XIX, Lao-tzu says, "Spurn sagacity (discard the sage), and

repudiate erudition" (discard knowledge).s Wang Pi Interprets: the sage is able to respond to

taoand the needs ofthe people.s Chuang-tzu is only interested In the subjects, who would not
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like to bs interferedwith (the less the better). Regardless of what names are given to various

kinds of Taoist "sages," they have in common the fact that they are governed by wu-wei, rather

than by yu-wei, purposive-instrumental knowtedge. This Is relevant to the issue of communica

tive action and communicative reception which we havediscussed In Part' and II.

For example, lao-tzu's sage, or Ideal man, when compared with Chuang-tzu's True Man

(chen jen), is depieted as leaning more heavily on such qualities as ''tranquility, simplicity,

genuineness, and reserve" which seems to tend towardcommunicative receptivities, while the

TrueMan emphasizes the "loftiness and transcendentalqualities of this state of mind."

These latter qualities are described as "independent, creative and aesthetic."1

The chen jen is a person of pervasive fe. He extends his Potency and becomes

"co-extensive" with the natural direction of his tao-comext. In this extension of his Potency, he

also is "self-transforming" (tzu-hua) of his te, and In this extension he is not only involved in self

realization, but also displays his intensive InfluenceIn his sociopolitical charisma, the exempll-

fication of his Intrinsic excellence (te).

. From the perspective of his diffusions throughout his context, he has become a
larger focus of what it is that Is self-transforming (tzu-hua). To the extent that his
broad presencing has possibilities for creativlty and novelty, so tOo does he.s

The chen jen fulfills his spontaneity, fzu-jen, his natumlisticlhumanlstic te, his self-so character.

His spontaneity is his self-creativity, an emergent arising within a tao-context.

The chih jen (ultimate man, perfect man) is characterized as one who will

rest within the bounds that know no excess, hide within the borders that know
no source, wander where the ten thousand things have their end and beginning,
unify his nature, nourish his energy, unite his virtue and thereby communicate
with that which creates ail things. (ch. 19)'9

Here we have a mature person who not only does things naturally but becomes fully realized to

become "one" with the"creator" (fsso wu che) and as a "companion" of Heaven. To be able to

wander (yu) with unbound freedom (hsi80 yao) with the "creator" of the ten thousand things is to

trace things to their beginnings and their endings in nature. He becomes spontaneously "one"

with the creative, transformatlve process (tzu-hue). The chih Jen always follow, but does not

go first.
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When a man does not dwell in setf, then things will of themselves reveal their
forms to him. His movement Is like that of water, his stillness like that of III

mirror, his responses like those of an echo...Because he Is one with It, he
achieves harmony; should he reach out for tt, he would lose It Never does he go
ahead of other men...but always follows In their wake."(ch. 33).,0

The chen jan is a man of gnos;s; he 15 able toget a revelatory Insight Into the nature of non

being, Into the way that things transforms. He is able to communicate this from the divine

source of non-being to the general populanee, through his non-dlscurslve ways of talking and

gesturing about teo. He mirrors the alternating of the yin-yang, waxing and waning as tao

transforms so-of-ftseff. The chen jen realizes the tzu-jan character of serf-transforming things

(tzu hue). And In so doing, he Is enlightened (ming) to the nature of the world. .

Michael Sase characterizes the chen jen as a "fao-realized" person. Chen jan is III

person awakened to the presence of tao generating from within, a person not afraid of

"mistakes," not complacent, who ascends to loftyheights, and Is neither burned by fire nor

wetted by water. The knowledge of the chen-jen allows man to ascend to tao while the

knowledge of the world of change leads away from simplicity Into the complex world of

multiplicity. Tao-condltioned knowledge allows the adept tosleep soundly at night without

dreams, awake without worries, eat simply and breathe deeply from the heels rather than from

the throat. To sum up, the chen-jen Is a person tor whom teo is the only ''true ruler" within. He

Is the source on which all things depends while in the state of transformation. Though within the

phenomenal, there Is also the Invisible, unmoved and the unchanging. There Is a passed on,

but not a possessed; that Is, the state of wu Is opposed to the condition of yu, represented as

Immanence, or Beginnings, or as received or possessed (wu-wei chih tao, vs. yu-we; chih teo,

taoof wu-wei and tao of yu-wel).11The chen jen knows th~ difference between the kind of

Confucian teo of yu-wei, as against the Taoist tao, which is wu-wei. Dilworth points out that the

meditative practices of sitting and forgetting. "Fasting of the mind" Is common toboth the Taoist

and Buddhist sagely tradition:

The sage, in both traditions, lets things be In his mirrorlike mind "lindbakes no
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purposeful action (wu-w6I) ...ln the final analysis, however, Chuang-tzu and the
other Taoists affirm the T60~ substrative reality, which the Buddhists replace
with an existential reality'i2

Chuang-tzu denigrates the status of the "sage" (sheng jen), and prefers to use chen jen,

or the "authentic person," the True Man. The chen jen

is spontaneous, belongs wholly to Heaven, does not yet make any distinction
between benefit and harm, serf and other, even Heaven and man...(For the
sage, there has never yetbegun to be Heaven, never yetbegun to be men'). tJ

Someone in whom neither Heaven nor man is vietor over the other; this Is what Is meant by the

True Man. The chen jen must thus satisfy at least two criteria: (1) he must recognize that there

is no "dichotomy" between Heaven and Man, self and other, benefit and harm, etc.. Thi~ means

that man Is ultimately joined In an Intimate "sociality" wfth nature, and (2) the chen jan is

"spontaneous" and self-creative. Tzu-jen for the chen jen Is self-caused (Immanent from Itself)

like all phenomena and man and nature are cause sui. The context of application of the True

Man, chen jen, takes place by denigration of the sage in the chapter called "Rmlng Trunks" In

which it Is said that because the sage exists, then Robber Chlh exists; so we should get rid of

the sage, and "discard the wise."14

In speaking about different kinds of sages, It Is pointed out that there is more emphasis

on a "higher level of mind" In Chuang-tzu than in Lao-tzu:

lao-tzu seldom alludes to levels of mind, whereas Chuang-tzu frequently
touehes on and develops the notion of a lofty and unique level of eensetous
ness'iS

For example, in Tao Te Ching eh, lVI, the "Abstruse Unity" refers to the level of "undifferentiated

knowledge--the Sevel of teo." In that context "not seeking to set oneself apart by extemal "dis-

plays," or exercising a certain attitude of "detachment would be a first step toward obtaining the

"abstruse unity" of tao. The self must undergo some kind of dissolution In order to acknowfedge

that ~e reo-ie or mings has its own "integra'" self, functioning as tzu-jen, as unique indivi

dualities. Regardless of the "'evel of consciousness," Chuang-tzu seems to have the same

goals in obtaining "unity, or oneness with teo." The self is dissolved in order to adequately

"mirror" the objectivity of the self-transformation of things. The criteria of judgment Is whether

187



one is a communicative actor In achievements of ecstasy, enstasy and eenstasy. This gives an

important "integrative" criteria of how well the Great Man, Perfect Man, Utmost Man has met the

test of the solidarity of tao.

Chuang-tzu writes about the time when there are no sages. In "Mending Nature" (eh.

16) one does not assume a universal balance of awareness and spontaneity without sages.

This is appropriate because Utopia Is placed not as an Indefinite period In the pest but at the

absolute origin. After that comes the "devolution," Which leads Inevitably to the problem of the

"fall," or ''waning of teo." Morality Is something that Is spontaneous and comes from man's

nature, as long as there Is observance of the perfection of the primitivistic state of the G~lden

Age'1SGraham describes the Taoist Ideal of Shen Nung as the Agricultural sage, "he teaches

without Issuing decrees or imposing punishments, and he works In the fields side by side with

them·"n

Chuang-lzu provides many accounts of the "devolution" from a state of nature to the

rise of civilizations. In eh, 9,

.However along come the sages huffing and puffing after jen reaching in tiptoe
toward righteousness (yl) and the world for the first time had doubts."

We seem to have something like a primitive harmonious anarchy, followed by the unaccoun

table rise of a new notion of good and evil among those called the sages. It is In then that the

yu-wei consciouness emerges. is

The original culprits were the 'cultural heroes' (sage rulers) who have brought
Into being the entire project of civilization. The Confucian man of jen who may
represent the highest level of the lowest Ie acts with conscious Intent of
becoming good.19

"The highest level of the lowest te" Is lao-au's way of gauging the worth of the highest Ie

belonging to the man of wu-wei. In opposition Is the lowest te, belonging to the yu-wei man. The

Too Te Ching, eh, II, says, "Everyone understands fuat which makes 'goodness' good, And thus

the concept of badness arises." This is the beginning of the perspeclivity of standards In the yu-

we; tradition.

If one builds upon Hall's discussion of Eros as the drive toward tao, the "spiritual"
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ascension aspect of the Taoist sage would Include sheng jen (The Holy Man, not the

preferred Confucian sage as a "moral persuader"), shen jen (The God Man, or spirit man), chih

jen (The PerfectMan, Graham-the Utmost Man), chen jen (The True Man) and hsien jen (The

Immortals). Chuang-tzu also writes about the Great Man (fa jen). The shell jen is a "God Man,

living on a distant mountain called Ku-she, and his skin Is like snow." The God man leads a

hermit-like existence and Is capable of "drinking the morning dew...riding B flying dragon, and

wanders over the four seas" (ch. 1, Chuang-Tzu). The sheng ien, on the other hand, "unites

himself with all things, leaves the chaos as it Is, and ...participates In all ages and achieves

simplicity in oneness" (ch. 2). The chih}en is "like a god...A man like this can ride the clouds

and fogs, and straddle the sun and moon, and wander over the four seas" (ch. 2), and in the

"Autumn Floods" dialogue, the UtmostMan (chih jen)

In fathoming the beauty of heaven and earth penetrates the pattems (ff) of the
myriad things...tt is this I call the fundamental Root from which one can have a
full view of Heaven...'Whoever knows the Way is sure of penetrating the
patterns, whoever penetrates the patterns is sure to be clear headed In weighing
thlngs...and will not use other things to his own harm.'20

The importance of ''weIghing,'' or the fun (sorting out of pattems), becomes the path to illumina

tion (ming). this Is a common sharing of the concept of Ii as "pattems," which becomes

"principles" by the Neo-Confuclans; Graham prefers "models" ("siang).

Finally, the chen jen's "knowledge could ascend all the way up to tao" (ch. 6)'21

What they seem to have in common Is that they can all "ride the clouds" and "wander the four

seas." They all seem to, metaphorically, be able to ''fly around like lleh-tzu," or have an "out-of

body" (psychokinesis) experience of making the body like "dry wood" and "dead ashes," a loss

of self, which is part of Chuang-tzu's ''free and easy wandering" beyond the borders of No-

where:

To thus enter Into the rhythm of things we must lose ourselves in It, that Is
become absolutely quiet inside (dead ashes') and out (dry wood')...Then we
see that we usually call such 'tunes of things' (symphonic resonating my
thm)...thls is the storyof Ilfe...the story of the logic ofthe life of things'22

Also, to ny around like Ueh-tzu is to be able tocease tobe obstructed by things;
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Possession ot the Way Is thus a capacity tor dealing etfortlessly with external
things. Its theoretical limit Is absolute power, or rather absolute liberty; Instead
of controlling things, the sage ceases to be obstructed by them. lIeh-tzu riding
the winds Is an Image, not of mastery, but of free, unimpeded movement. 23

Yu means wandering, an "ambulatory" metaphor, similar to teo as a "road" or a spiritual path to

be followed.

Yu, referring to a quality ot nondlrecledness in locomotion, specifies the manner
In which that spiritual path Is followed...!t connotes absence of attachment
to anyone particular perspective on 1t. 2..

Also yu Is the kind of wandering which Is the trick of walking ''without touching the ground."

Hence, It Is easy to visualize Ueh-l:zu's "riding the winds" In an out-ot·body experience. Yu,

can also be discussed In terms of Gefassenheit, the letting wander, the letting go of temporary

perceptions, the letting be of thIngs, whIch are l:zujan, so-of-themselves:

Gefessenheif Is the experience ot the power which overpowers Dasein, not by
Its violence, but by Its retreat and withdrawal. That Is why Heldegger calls
Gefessenheif 'openess to the Mystery.' 25

As Lao-tau says In ch. t,

Abstruse and again abshuseffhls Is the gate of all mysteries. 26

3.2.2: GNOSTIC SAGES AND uousnc INTUITIONS

Communicative action for the gnostic sages Involves a "holistic" intuition of the "horizon"

ot tao. Even" they envision The Good, or teo, and return to try and tell others about It, can they

really ask the "gnostic questions"? Schwartz puts these gnostic questions in the horizon ot

Chuang-tzu's Interest In the School of Names (ming-chia) and the later sophists of Hul Shih,

K'ung-sun lung, and Yin Wen-tzu:

Can one really set up an opposition betvveenbeing and nonbeing? In doing so,
Is one not speaking of the ineffabie nonbeing as a "something"? Can one apply
the notion of the opposite to the Ineffable? Can there be any temporal priority
between the two?27

HoWdoes language "reter" to non-being, as e some-thing, as a no-thing? This Is an Instance of

Chaos as mysterious, dark, abstruse, etc.. The fragility of language as the tool tor the "aHaln

ment" of faa, and this Illustrates the non-spoken doctrine of Chuang-tzu. He is building upon

the nature of the "oetic, that Is "language-bound" and uses the ordinary meanings of words
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that have conventionally accrued to them. However, each person responds to the poetic 'NOrd

In his ownway, a unique reading of the pure "signs," the imagery In the poem. This process

seems to have validity for all people who recognize the Image. Poetic language works with the

ambiguities of language and tries to give the Words "intentional meanings." The "ambigulted"

person will be tom between yu-wei, conventional thinking habits and 'Nu-wei adaptations of

language and perceptions in the wu-modallties. Abalancing act sets up contentious tensions in

any person who is trying to keep to the way of tao-te. What one arrives at Is pu Ie yf, out of the

"necessity" that a thing Is what it is perceived as In a minor, reflecting its "object-status" for all.

However, the attainment of these wu-meanlngs are similar to gestural meanings which are

embodied In words; Merleau-Panty suggests that these "gestural meanings" are immanent in

speech.

Gestuml meanings...once understood, endows the philosopher's writing with the
value of adequate slgns...their conceptual meaning must be formed by a
kind of deduction from a gestural meaning which is immanent in speech...The
spoken word is a genuine gesture, and contains Its meaning In the same way as
the gestures contains It This is what makes communication possible'28

There are many occurences of Images In the Teo Te Ching, especially of the yin-type,

such as water dwelling in low places (ch. VIII), the "abstruse womb" (ch. VI), the tranquility of the

female (ell. >Q, and the "spirit of the valley." Poetic meanings are evoked through imagery,

which are suggestive of metaphorical figures of speech, or the completion of an analogy given

the relations of the elements in a proportion (a:b::c:d). Hence, through parables, anecdotes,

self-referential inconsistencies, etc., on can still "evoke" a sense of what tao means.

Hall also integrates the three kinds of mystical (aesthetic) states of ecstasy, enstasy and

constasy within the Taoist tmditton. Aesthetic and mystical experiences contribute to constasy

as the unity, belongingness, and togetherness of man In the universe. The theoriallntultion,

upon which me most direct understanding of self-creatlvity (reflexive) may be based, is the

sense ot a primordial harmony In Illustrating the self-creative activities of each Item of the totality

In accordance with its insistent particularity. On this view,
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the primary mystery is not how things hang together In an ordered fashion, but
rather why things sometimes fall apart ..The problem is the source(s} of disorder
(Chaos)'29

On a cosmic scale, one can construe the "lifeworld" as sheng-.sheng, which Thom6

Fang would call a philosophy of "enlivened Nature"; hence, it answers the question of 'What is

life?"

Nature is power, or vital impetus, creative in advance and conducive to the
fulfillment and consummation of Ufe capable of being partaken of by all
beings.30

And the accompanying principle is the "principle of creative life": In the 'Ching, "Hsi tz'u ehuan":

Tao operates incessantly with the rhythmic modulation of dynamic change and
static repose, thus continuing the creative process for the attainment of the
Good and completing the creative process for the fulfillment of Nature, which is

Life'3'

Thus for the' Ching sage, teo Is the source for "creative creativity" in which teo of Heaven,

Earth and Man become "co-creative" agents for the continuance of life. Thom~Fang is

using Whiteheadian terminology to interpret the' Ching, especially with the outlook of showing

the metaphysics of the , Ching In terms of "creative creativity." Such rhythmic modulation of

dynamic change and repose Is typical of the character of the alteration of yin and yang (k'un as

the passive principle, and ch'ien as the creative principle). It is also an atte",lpt to show the

organicism of nature and life processes. Furthermore, twoother main concepts accompany

sheng-sheng. In the 'Ching, the main concepts are vt, change, and hus, transformation.

Stanislaus lokuang commenting on the , Ching reinforces Thome Fang's sheng-sheng

concept

Metamorphosis was called change In the Book of Changes. Vi means change
and change means metamorphosis (hue-sheng) or production by the perpetual
renewal of life (sheng-sheng}'32

Schwartz, however, indicates that there is a "reverse" of influence from Confucian and Taoist

sources back Into the Ten Wings Appendices:

It is a version of a correlative cosmology which focuses not so much on the
overall grand patterns and regUlarities of the natural and human worlds as on
the vastly varied and contingent world or shifting situations and circum
stances.33
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Taoist Influences Include (1) ''the alternation of yin and yang Is called tad' and the processes

of yin and yang create all the myriad things, and (2) the system of the changes "Is without

thought and acts by wu-wei," "It Is still and unmoving," ''that which cannot be fathomed In the yin

and yang Is the numinous or divine (shen)."34

Hall's main points are: if we are going to be sweetfy reasonable In the Chinese sense,

then we should (I) take Chaos and Intuttlve constasy as "groundless" ground rather than the

Western logocentrlc-an;hai and (2) to carve out from the Uncarved block of Indeterminacy, a

creative, newly minted spontaneity which Is not subjected to simple efficient, linear causality, but

serves as a "network" of the Intake of the natural envlronmenf:3S(l<an-ying,38 arousal-response)

as focal cross-sections of the indeterminate "horizonsI" mo. Man Is not separated from nature

but is intimately entwined and embodied (f~) in nature, in eonstasy with tao. Hall also empha-

sizes the point that efficient causality Is especially rejected by the Taoist with their wu-wei

notions:

It is the capacity of individuals for wu-wei, wu-chih, and wu-yu that promotes the
possibility of meaningfulness among events in nature that are not construable In

.: terms of efficient causes.37

The "skill," talent, capacity, knowfedges of Cook ling Is not simply "technical" skill, for

when Cook ling Is asked to Insbuct the Duke of what his tao, or "skill" Is, h~ Is practicing an

intersubjective "communicative action." In short, Cook ling's techniques are "technical," on the

one hand, and "communicative" praxis, on the other hand. One may refer here to Aristotle's

fechne, defined in terms of purposive actions in making or fabricating (poiesis) something.

Praxis is otherwise "practical" end Involved In tandem with lexis (speech, symbolic interaction-

ism) and characterizes the form of human Interaction displayed in Intersubjeclive eomrnunlea

tion.38 Cook ling "listens" to where the hollow spaces are and Inserts his knife In the Interstices,

just as the "pipings of Heaven" always harkens from hollow logs and nalural Wind, piOduclng

silences and Whooshes, a non-spoken doctrine. Also, In the storyof the Wheelwright, he says,

There Is a knack in it somewhere which I cannot convey tomy own son, which
my own son cannot gel from me.39

Alternatively, Hall sees two kinds of power: theoretical power and theorial power. He
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also couches it in terms of an "androgyny \IS. agonal" conception of human being.,wAn andre-

gyny is mutually reciprocal Interaction of yin-yang, the containing of both sexes at one and the

same time, and not the dichotomy of maleJfemale as mutually exclusive. Also, there is another

opposition of theory/praxis, which has to be dealt with, In the application of theory to practices.

How would this apply to the chen jen In considering how his fe contributes to his termini of

holistic intuition of an Integral tao? Are there twomodalities of Ie?: one Confucian In the yu-wei

tradition, and the Taoisfs adoption of wu-wei attitudes toward actions/passions, yinlyang,

communicative actionslreceptivities, contendlng/non-contendlng modalities of fe, the

Potency to accord with tao? Perhaps, another perspective on twokinds of "Power" or Potency,

is to compare the power of will in the existentialist sense (the freedom toact de novo), an

"agonal" conception of the application of theoretical power into applied technological contexts

(practices of science) in a power of ecstasy of the will-to-power, with a non-ecstatic sense of

"constasy," the union with the Taoist generative source or resource In which all things stand

together in the self-creative process of an aisthes;s./u

3.3: THE POTENCY OF TZU-JAN: SPONTANEITY AND SELF CREATIVITY, THE
POTENCY TO ACT.

If the world is tzujan, then it Is self-creative In Its partlcul~lritles and concreteness, and

one may formulate a criterion for determining what Is called an "ontological truth":

Ontologically the truth Is tobe found In the unique reality of a thing, which
cannot, of course, be named. Cosmologically construed, however, truth Is
conte>d-dependent'1

Hence, tzujan Is suigeneris--unique In its own right, and this provides us with a clue for

the ontological truth of things, each in its own right But: taken in the cosmological context, of

Nature-In-context, the ~-fao is Illustrated In the ming-of-f'ien:

The ming of tten is called hsil1fJ; to lead out and accord with this hsing is called
tao...Hsing Is not an Inborn nature, a predetermined potential that Is actuall%ed
and completed...literally, hsing is nature-in-context'2

The chen jen realizes the teo-tewithin the broad "wandering," yu, within the nature-in-context.

If fe is connected with tzu-jen, the focusing on the particular potencies that lead to ihe



exercise of ''following on the Way' (yin shih) that which is "naturally so,'a'self so" (tzujen), then

the exercise of natural aptitudes, such as skills of Cook Tlng, is not just random behavior. nor do

they follow rules set dO'W'n for constraining our actions. There are knacks or appropriate ways

which we learn to do certain sequences of skills and we learn these unconsciously sometimes,

or by practice they become second nature, and hence when called upon to act, we effortfessly

do the correct thing without much hesitation or thoughl One should also obviate connecting te

with the "nature of a thing" (hsing), since Chuang-au seldom, if ever, uses hsing In his works.

Instead we should connect tewith tzujen, an "uncaused self-arising" as a major precept. 3

3.3.1: THE POTENCY TO ACT.

As Graham pointed out in sec. 3.1 above, the exercise of Ie is a natural aptitude in

such a way as to recognize the "Inevitability" (pu fe YI) of being on the course of the Way.

There is a commonality of the use of Ie in both the Confucian and the Taoist traditions.

The focus of the T8018t discussion 19 predomlneilntfy ft cosmological account of
the cyclical process of existence where fa Is regarded as categorial: the
presenclng of a particular. In the Analects, Ie would seem to be specifically
social and moral in Its application; as pattems of deference. the Influence of
the particular takes on nonnative force ...

The presencing of the insiStent particularities Is the focus of the ~mergentarising within the

larger field-contexts of f'ien and tao, where the larger background horizons of the cosmological

relations of things exist, which mutually enhance each other in their affinity. There Is a final

attunement of the self and other natural forces of the eh'i, the yin-yang movement at the tenuous

eM. Cosmologically,

in the Taoist literature, it denotes the arising (fzujsn) of the partiCUlar as a focus
of potency in the process of existence. As a total field this dynamic process Is
called teo; the Individuated existence In this field, Its various foci, Blre called fe.s

Tao-te and f'ien-Ie can form compounds, but are differentiable by means of focusing of

the particular in the larger whole, and vice VEna.

The Great Tao is so expansive, it reaches In all directions. All of Individuated
existence arises because of it. (ch. XXXIV)
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Te and "ien are differentiable onlyas a matter of focus or emphasis. Te designates any parti

cular disposition of the whole, as foci In "deference pattems" of the scope or range of care and

concerns. An ellipse has a double foci (or centers), which Is better than a circle with one center,

since horizonsI changes and shifts In focus. could mean two"centers," which are not parma-

nently fIXed, yet still relating to each other centripetally and cenbffically, together and belonging

to an elliptical situation. A double foci can reflect yin-yang alternation in deferential patterns of

more yin, less yang, etc., and still maintain the continuity of fzu-jen.

Hall suggests that the West gives metaphysical ultimacy to creativity by interpreting it in

terms of a "presumably" more fundamental concept of Power-whether It Is established by the

root metaphors of will (volitionall!lction), the power of rationality (formism), or the power of Eros

(passion).

God, nature, passion and practice are the four vessels of power...expressed In
three modalities: directly In command and indirectly through the agencies of
rationality and love.fJ

Nietzsche is a prime example ofwlil-to-power, power as a volitional perspectivism and the ability

to dominate and "control" of our knowledge gathering activities'7lt Is to Habermas's credit that he

criticizes the Nietzschean volitional human "interesf' and provides an "emancipatory" society

wherein communicative action can take place among Its societal membef9.l!l

In contrast, the Taoist creativity is a non-volitional, a wu-weilype of cosmogony. The

center of creation Is from non-being, which Is wu-wei and tzujan (spontaneity, so-of-Itself,

hence, self-creativity). And non-being is Becoming-Itself.

For the Taoist, the source of novelty In the natural YIOrfd are the self-creative
centers of experiencing which are the final real things. Each center emerges ex
nihifo In the sense that It emerges from him, the creative source, by virtue of
yang, the creative act...Becoming-ltself...Nameless Tao, is the reciprocal
Interfusion of finite centers of experience.g

The Taoist source of creativity is the non-being aspect of tao, from non-being tobeing. Neville,

who is Interested In creation ex nihilo In the Westem sense, interprets creation ex nihilo to be

basically, male-like or yang, If it is to be considered from the ontological point of view.

Considered cosmologically,
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The yin elements of feeling the past, and the yang elements of creating a new
being from them, are strictly correlative. to

The wu-wei type of attaining their ends (without emphasizing the means, teehne) Is non-instru-

mental, intrinsic Ie operating within contextsof non-strivingfor goals, since most things com

plete themselves, so-of-itself, without Interventions. Here, one should realize the necessity of

"holding for amoment,..and the main thing Is to "let go," "let things be" themselves (tsai yu).

this Is not the Weberian purposive-teleologicalkind of social actions, which would "construe

elements In nature as "successful outcomes of causal sequences" and view their relationship as

an "extrinsic" character. Such a construa11s In fact tantamount to selecting a "single order of

nature," a "cosmos" from the matrix of all possible orders and calling that the "order of nature."ft

An example of "a-causal orderedness" is exemplified by Jung's term of "synchonicity" in

three types of contingent, accidental types of phenomenon: (1) the simultaneous coincidence of

psychic eventswith objective process, (2) the coincidence of psychic states of dream or vision

with objective events, (3) and an event happening In the future represented by a dream or vision

In the present.t2For the Taoist, the I Ching tradition of divination required no "causal explana-

tion," Instead one Is asked to believe the yarrow stalks explain "coincidental ph~nomena"which

provide"meaningful correspondences." t3Such synchronistic coincidences come from the

source of the sum of all possible orders (chaos),which is determined by the matrix out of which

all orders come, from the way we like to carve up, or cut out real things, from the "big blooming

buzzing confusion" of William James. In reality, discriminations (pien) are being made, which

are "selective" abstractions from the horizon of fao.

Tao is non-being, Becoming-itself. In Becoming-Itself no specific order is
discriminated from the complex of orders whose members continually super
vene one upon the other In the rhythmic yin-yang flow of creative process. The
Taoist language of the creationist 'no-principle' (WU-ll) determines a context that
is itself the sum of all orders (chaosh..a

The Taoist need not refer tocausality, because aesthetic experience does not

need tal causal analysis. Hall goes on to talk about the "teleological" notion of creativity, in the

sense that creativity is the aim of life, and it Is the "Immediate aim of each event as an aesthetic
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process."1SIfwe take this to mean that It Is not a "purposive," teleological enterprise, that It Is

non-purposive (wu-wei), or In Kant's terms a "disinterested interest" In aesthetic experience, then

the termini of our intuitions is the goal realized In the attainment of the "still-poinf' of tao. One

attains the "still-polnf' effortlessly, without contending over means or ends, or ends attained

which are without beginning or finality. Moreover, eh. 8 In Chuang-lzu places emphasis on the

poignancy of the factof transformation:

'Don't Interrupt hue fthe change')' ...What is the great Change-Making (IS80 wu
che) doing with you and where Is it carrying you1...The cosmic powers gives me
the body, makes me burdened with living process, reduces the burden by giving
~~~~~~~to~~~~~~~~

sees death rightlY'16

Thus life and death are mutually Implicated.

3.3.2: THE SOTERIOLOOICAL FUNCTlON OF TAO.

Livia Kahn mlks about the "solerlaloglcal" function of tao. this gives a salvific and

religious dimension to faa. Human beings and the created world become related in a productive

and caring process of creation.

Human beings are with faa, tao is within human belngs...The workings
of feo in the world are such that It wills people toward salvation. 17

Having accomplished its soteriological mission in the world, tao, then fully embodied In the

realized human being, returns to Its origins, goes back to emptiness and non-being. And In this

reversal,

Being takes non-being as its mother. Non-being takes emptiness as its mother,
emptiness takes tao as its mother, and tao has nature as its foundation. 10

Tao Is rich enough to take care of Confucians and Taoists and the "hundred other voices."

The goals can be B Confucian "social" harmony, as well a larger Grand Impartial Harmony.

Whitehead provided an alternative tothe notion of creativity using terms of ''freedom,

transience and novelty." At the same time, Ii self-creativity is implied among aesthetic events:

with as much reflexivity as the Chinese use fzu- for"self," hence self-creativity Is tzu-jan. so-of-

itself. In Whitehead, self-creativity is Interpreted In process categories, such as causa sui and

sui generis, "cause of Itself" and "unique of Its own kind" and not in "subsiantlalist," subject-
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predicate logic. tD The four causes of Aristotie, which begin with the substance-attribute

ontology, Is an essentialist, categorial logic which Is not suitable to explain the process of the

Becoming-itself, tao. ft does not need the logos, or an archei, to give It a "rational" explanation.

Hun-tun Is primordial harmony and Is similar to an aesthetic organic whole which comprises all

kinds of Potencies which contribute to the contrasts, tensions and variety In unity. These

contribute to the Totality, or holistic Intuition In a work of art Neville points to the

"incipiency" resident In taoas the expression of ontological creativity'20

There are several views ofhow one can characterize te, Potency, as it operates In

different contexts. One approach Is through considering Ie as (a) a "selected perspective" on the

whole, with enough elasticity tobeextended through Integration to (b) holistic-integrating

notions such as the "Uncarved Block," the Infant, the larger person (mjen), and water which is

undifferentiated enough to be enveloping a hostof conditions, similar to the homogeneity of

Chaos, or hun-fun'2tThe more Ie approaches the holistic characteristic of faa, the more each

collapses into each other, then forming the compound feo-le. 22Chuang Tzu also describes

fe as a "unifying principle":

There is a harmonious order, a regularity, a pattern realized. in the process of
existence that Is empirically evident and which brings a unified perspective on
diversity, oneness to plumlity'23

Alan Chan poses the alternatives offered by Wang Pi in regard to Ii (principles): that Ii repre-

sents (1) a principle of unity or (2) a principle of causation. In the latter case, tao may be

described in terms of a "beginning" and the "mother" or the wortd. In the former case, Wang Pi

describes "One" as identified with wu (also eM, the generative force which is III "unifying"

One)'24No matter hO'lN causation is couched, it Is in terms of the self-creativity and the

creative power (fe) of tao, which Is of Importance as nature develops and maintains itself.

In the lao Tzu, in eh. X and U, there are Identical lines pointing to the Dark Potency, or

the Abstruse Te.

It engenders them (the myriad things), cultivates them, it engenders them, but
does not appropriate them; It does things to assist them, but does not claim



that they depend on It, It nourishes them, but does not attempt to control them.
This is called the abstruse 1'e'25

The Importantthing Is not to interfere when things are already running so well by them-

selves. So that in ch. lVII,

Therefore, the Sage states: I remain non-active (wu wel)/And the people are
transformed of their own accord...11 do not Intervene/And the people are
prosperous of their own accord.2fj

These are ways of characterizing wu-weiactivities In dealingwith the people.

From the standpoint of non-Interferencewith the process of self-transformation (flu-

hue)there are several approaches. Hall, K M.Wu, RobertAllinson and lMa Kohn have

contributed to this discussion:

(1) Hall does not emphasize ''transformation''; rather, he emphasizes the Uncarved

Block, prior tothe.the not-yet-beglnnlng-to-beof anything.

The Taoist does not stress transforming activity. Action assumes the
necessity of contro1, which Interferewith the natural spontaneity of things In
themselves...His vision of nature Is as if It were an uncarved block, a matrix of
possible orders passive to Infinite pattemlng...the artistic created work Is
unconstrained, uncaused, spontaneous. Creativity is setf-creativity'27

TransformationIs self-transformation, tzu-hus. The "holographic"details already contain

patternsof emergent, the arising of over-all patterningsof insistent particul~rffies.

(2) K. M.Wu calls the process wu hue (transformation of things). The first three chap-

ters of Chuang-tzu centsr on hU8 (changes): the big fish changes to blrd--iificl ends with the

interchangeof butterfly and Chuang Chou. The structure of hue is explained In eh, 2, In which

one must be aware of such ontological Interchange.

Awareness requires becoming 'dead wood and ashes' In regard to the object
self (wo) and to the entanglements with thoughts and worries, knowledge and
schemes. Such awareness does not relieve one from change but enables one
to come back home In change. One roams In change as one soars high In
enjoyment of one's blrd's eye vieWof the worfd...Soarlng and roaming, one
become one with ail things. To lose (sang) oneself is to be One ...Synthesis for
Chuang-tzu is expressed In 'all things are one horse: 'All things are one with
me.'29

But beforeorder, we need fen (distinctions) before interchangehappens. All distinctions of me

and you and our argumentive distinctions (pien) make one aware of the faet that there Is nothing
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better than harmony (ho) with the Heavenly "whetstone" of equality In distinction (t'ien ni,

Heavenly horizon). In surveying all these distinctions (fen) we suddenly realize we have already

been engaging ourselves in changes (hue). The Uncarved Block has to be broken Into pieces In

order for things to begin to Interchange, wu-hue.

However, In regard to self-creativity and the matrix of non-being,

Non-dolng expresses non-being, and non-being, with being-with beings...Non
being, as expressed expressed In the True Man's non-dolng, Is the not-yet
beginning of the beginning of things. As long as It is not-vet-beginning, how
ever, It is an incipient power of beings to fuffill themselves; It is the Heavenly chi
(enfelecheia In things, the Prime mover, Plato's receptacle and Aristotle's hypo
f<eimenon)'29

This incipiency is the ready tobegin to act, toput one's Ie, or natural ability, Into action; Haa-

venly chi Is the natural spring for actions In the universe, the incipient Ie of teo.

(3) Allinson instead emphasizes "spiritual transformation," the transformation and

awarenesses of understanding changes and transformation. Spiritual transformation is to be

contrasted withmystical transformation, since there Is no special, secret knO'Nledge which one

must learn or mwhich only a special and selecl group of initiates is privy. Spiritual transforma

tion Is equally available to all and is not dependent upon either the esoteric, special under

standing of hidden truths or the special practice of certain exercises, techniques of breathing,

or "sitting and forgetting" In meditation.

Spiritual transformation Is best likened to a change In one's level of
consciousness, In which one undergoes Q transforming of one's personality and
one's perspective. Mystical transformation Is the sense of becoming one with
the cosmos, by losing one's Identity In some kind of undifferentiated unification
with the All. The spiritual Is noetic, but It Is not Intellectual. It is a sudden
inslgh~ the 'aha' experience. Hue is translated as 'worldly transformation of
things,' but this Is metaphorical and derivative from a higher transformation, the
spirJtual'30

Spiritual transformation Is one of the fundamental alternatives tomystical experiences:

Allinson would distinguishes spiritual trnnsformQtion from loo Yeariey's three;ypes of mygti-

clsm: (1) the mysticism of "unity" (typical of India), (2) the mysticism of "union" with God,

the Western viewpoint, and what Yearley calls an (3) intmworldly mysticism.

Intrawortdly mysticism ...focuses Intently on the perception that Is directly
present before you but pass on to another perception when a new perception
comes or the old one fades. This 'hold and let go' approach sees life as a

201



cinema show, a series of passing frames, a kaleidoscope of ever-changing
patterns...unlike other forms of mysticism, no absolute reality Is soughl Rather
the mystic seeks a way through the world...to help someone to obtain a new
viewpoint on normal experience. 3t

One might conclude that Allinson's spiritual transformation goes beyond "intraworfdly mystici:sm"

because It goes beyond the Initial stages of "hold and let go" toa higher level of consciousness.

At the same time, one must start from the Intra-worldly "hold and let go" In order to go toward

achieving the higher transformations of the daemonlc In us.

Graham interprets the culminating, consummatory experience of Cook TIng In his

concentrated eye-Ing of the ox as an "aesthetic" experience.

The daemonlc force which condense In him Is something like the ds;mon;on of
Socrates, not quite personal yet wiser than hlmseff. Even the effortfess grace
with which Cook ling carves an ox comes from the daemonic In him ...Heaven,
as the controlling power has a strong numinous resonance.32

And concerning death, Chuang-izu expects no personal immortality, but Is satisfied that in the

dissolution of the body, he will remain as the constantfy transforming (hua) continuum out of

which the body had condensed from the tenuous eM, and into which, proceeding out of that

assume new forms.

He will not be reincarnated as a person but will still be alive in the living
who come after him. In Taoism the most sceptical of philosophies, two things
hit rockbottom--that In spontaneity one should prefer the re~ctionwhen perfectly
mirroring things as objectively they are, and that no viewpoint has privileged
status·33

All things "return" to their source as constancy of self-transformation. This "return" to the

non-being of fao amounts to the "nothingness of the cipher zero" (emptiness), according to the

Kuo-Hsiang commentary:

To say that tao produced all things Is to say that each and all came of
themselves, and to say that all things possess some (quality) which they derived
for mo, that Is to say that they derive it from themselves...in eh. 6, it is stated that
tao is capable of nothing: to say that anything Is derived from tao means that it
comes of Itself...ln the last resort It Is self-derived and self-transforming.' 34

The Important thing Is to realize that tao Is non-being, but as Graham points out, this non-

being (or Being) Is such that no Chinese thinker ever conceives of a "Reality" which Is "behind

the veil of appearance."35The Chinese use the existential verbs yu meaning "there is" and wu
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meaning ''there is not" and Is nomlnalizable In the form of "what there Is" (something) and "whal

there is net" (nothing); But these terms apply only to concrete things (primarily as shih, "solid,"

''full,'' and tenuous, or "empty," hsu). There Is no "copula" In the Chinese language that corres

ponds to ''to be," which means both"existence" and "essence" of what something Is, In itself.3fj

(4) lMa Kohn Is Interested In transformation In our language, particularly as the effect

of transformation In shifting awareness In the religious texts to the praetiees, which Is of soterio

logical" concern. This means that the understanding one gets working through wu-wei, wu-

chih, and wu-yu is a shift In awareness of the dalmonlc:

The preparation of the mystic novice produces a shift In IndMduai perception
and understanding and Is paralleled by a transformation of meaning of the very
same words. What was cal!~ Important in our conventional, yu-wei language
is now superfluous.37

All texts are written in ordinary language that can be read with any kind of mind-set and they

are not all equal In value, or contributing toone's Soteriological goals. One must remember that

the main concern In this case Is on tao, which is free from the conventional ways, the yu-wei

methods of conventionalizing our know/edge. This concern constitutes the main reason for the

wu-chih, non-Instrumental knowfedge based on wu-wei.

Teo, on the other hand, is free from knowledge (wu-chih) and consists
only of Ineffable, emptiness and non-being...'By examining the words of the
scriptures, which are esoteric, you can understand the difference between
emptiness and reality. If you do not understand that youwill lock at it and
see no difference.' Then knowledge becomes wu-wei knowfedge and can be
wondrous and subtle, as well as deslreable'38

Using the metaphor of the mirror, teo is a moving mirror, which is clean and pure and does

not gather dust; nor does It store knowfedge of the conventional yu-wei, deliberative-reflective

kind. Hsun-Izu, a contemporary of Chuang-tzu. would otherwise inslslthat the heart-mind (hsin)

functions mainly to "store" the raelal memory. However, Livia Kohn Insists that most of the

Xishsng jing (Western Ascension) presents the mystical meaning of tao in the language of

ordinary life by resorting to various Images and metaphors, In the same way that the Teo Te

Ching does. Wu-wei knowledge (wu chih) are "empty" words since they must evoke the

Ineffable, emptiness, and non-being aspects of tao.



Every so often nature displays some "sports," some "mutants, or monsters," which are

out of the ordinary of the "natural kinds" of things. Allinson points out that the monsters and

freaks as shown In Chuang-tzu's anecdotes contributes to our "spiritual transfotmatlon." In fact

they are narrators who tell us of their pllgh~ but this Is a great literary device to change our

consciousness, which Is the criteria of judging ofour "spiritual" transformation. And things do

not follow a rigid pattem of "natural kind's" evolution. One can trace the "germs" back to water,

pools which generate "spontaneous IWe":

The seeds of things have mysterious worklngs...ln the water they become Break
Vlne...Gresn Peace plants produce leopards and leopards produce horses
and horses produce men. (ch. 18, trans. Watson, p. 117)

And In Webbed Toes (ch. 8)

Therefore the truly right persondoes not fail tomaintain his life as destined
or _natured. Therefore, for him webbed toes are not abnormally joined,
and the extra finger Is not a superfluous appendage; what is (by nature) long Is
not too long and what is (bynature) short is not too short. (G 200)

In equalizing ofall things, one should expect the unexpected, and should let things be as

different as they are unique. ttIs not the commonalities that give us the classes of things, the

essences which can be stated In definitions. Athing is tzu.jen, like hun-fun, who when holes in

were bored In him to conform him toa "standard," arranged as a person having a face or

countenance Is forced to be like us, and hun-fun died. K. M. Wu goes everl further and points

out that '"Ch ~ Wu tun, ..the even-Ing out of all things, is one long metaphor. One finds In eh. 2, of

the Chueng-tzu an Ironic chapter full of surprising uses of metaphors. There Is not a rational

argument for ontological parity of all things here, but rather, their mobility, fluidity of perspectives,

and ultimate mystery. Ch. 2 is a good exampleof "evocativediscourse."sC!

This raises the Issue of what faa means as the "One", as a "unity." tn this regard,

Hansen debunks Shen Tao's absolute view of the Oneness of tao. Oneness becomes the kind

of goal that mystical monism aims at, a "one" which Is without distinctions and "incommen

surate with language" in that it Is not capable of shih-reidistinctions.40This kind of Taoism

confuses the issue of Whetherthere Is t "single-cosmos" In the V'vestem sense, which also

Involvesus with a metaphysics of ''the night In which all cows are black." A controversyarises:
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Is it a metaphysics of "unity," an offshoot from the metaphysics of union (with God), or Is It as

Yearley suggests that Taoism is an "Intraworldly mysticism" which does not Involve absolute

unity, Oneness, etc..

In summary, the emphasis by the above authors on fzu-jen, the spontaneity of things in

their self-creativity have their Implicates In the ordering beginning from the not-yet-beglnning-t'o

begin-to-be of the Uncarved Block from which the myriad things derive, the source of non-being

and its counterpart In perception of the generation ofthings and its "commensurability" In

language. The emphasis of seff-transfonnatlon Is also an Implicate of tzu-jan, In the sense of

the "uniqueness" (sui generis) of things, not because the things are Isolated, indMduat~

Independent things, but because they are self-transforming (fzu hua) vlith other things, infer alis.

Hence, K. M. Wu calls this an ultimate kind of "sociality," the Interpenetration of all things, man,

nature, and earth.
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3.4: me POn:NCY OF WU-WEI (NoN-INTERFERING ACTION).

Everything In the universe has Its own unique Ie, an Inner dynamism that acts In accor

dancewith teo. TheM Individual excellenceS (fe, fIIr8te) contribute to III hlemrchy of deference

pattems,with knowfng, acting (willing) lind feeling corresponding to themain themes of the

TlllOl. of wu-chih, wu-W6i, and wu-yu, respeetiYely. 11118 rubric of wu-tl'rms wUl be discussed In

t!leparate sections beiow. They ¥All be shown to be mutually reciprocal In their Interrelationships

and Interpenetrdng. Deference een 00 deflried In wu-W6i terms: one can "fome.r" lIInd have

thepatiencenot to act out our desires (wu-yu), or our knowfedges (wu-chlh), and thereby, these

"deference patterns" resultfrom the"mutual recognition rA the Intrinsic excellenC498 (te) of events

In nature."t

Wu-chih (knowing), wu-wei (acting), and wu..yu (feeling)are functions which must be

taken holistically 8S an IntegratedproceSsual whole, and not treatJed as Isolated aspects.

Deference means"dlft'erence," and e!someanS to "delay," "defer," end to emphas~e the "differ

ences" between these functionS, aswell H their lnt8mtlatfonswithMCh other In tile eemmunl

cativeaction·receptloncontext. Deferringleads to non-contention, non-coerclon, and non

InterferenC8 with the natunal developmentof~ (Ie) Inilelf-e~ liIdMtieG and self·

realizations of human beings and their accordancewtth their ecological natunal setttngs.

The wu-complexus can be taken to be a counterpart and parallel development by the

Taol. of 'HOfdS and deeds, &ctfonsand langugge, illS an Interrelated phenomenon within the

whole philosophical traditions ofa "hundredcontendingvoices." Thus, t treat wu-weiIn this

sectionWIth regard to the action side of the wu-complex. In the next section, I treat wu-chihas

part at the language side of the wards-deeds compound(knowtedge.-action).

The 8Ignftylng of wu-wei acts or actMtfes, whencompared withyu-weiS'lctMties, should

n~ be OOfi"'d~ "I'A~ ~ Wi1jutl~OIl8 of WU, l.e., If wu i8 iaken ao meen "non-being," men (my

variants of negationshould b0 Bymmatrical, such ms Glnaloglzlng on non.belng: I.e., the non

action (variants: Inaction,unaction, withoutactlon,lack of action, YOId of action, etc.). These

ways of Interpreting wu-weI, as l1Il simple negation ere not Vl!ry illuminating In Its application.



When II double positive Is Invofved, such &s wei wu-WfJi (by lind act In II non-active way), ••

found In lao-tzu's ch. LXIII: Here, he uses wel-wu-wei (tIne 1) and shih wu-shih (lIne 2), and the

confusion Is compounded. For emmple, Ch'en translates,

He (lao-tzu) takes 'non-action' itS hi. actMtyl He bakes 'non-Interference' illS his
8ffalrs'2

W. T. Chan trIIlnslatM:

Actwithout action! Do without ado.,

Vietor Malr keeps Ch'en's sense:

Act through non-llctionl Handle affairs through noninterference...

But Muir clarifies wu-wei in his glossary.

Wu-wei does not Imply absence of action. Rather, It Indicates spontaneity and
non-Interference·s

One concludes that the better translation of wu-wfti Is (1) non-interfering action. Another

sense Iii what K. M. Wu calls (2) "non-dellbenated"& (non~nsclous-perh8PS ''tacit'' skills)

actions. Here; non-calcuiatiV'e thinking is opposed to purposive-teleological thlnldng-yu wei

thinking. This does notmean wu-wel acts are simply blind random, chance, or 'purely coinci

dental actions. The labr sense goes along with the basic distinction of WU-WtH and yu-wei

thinking (spontaneity and chotce-maklng deliberations). However, non-Interfering and non

deliberated actions are notconinuies. They lllre complementary; they underlie the whole rubric

of spontaneity, so-of-ItHIf, letting things go Its oWn way (GeI8ssenheit, faai yu, hs;so y&O yu-

free Glnd joyful WIiIlndering), and allowing them te develop their inner dynamism without Inter

fering with their inner neceulty (pu Ie yr) to be on the course, or Way, or riding the wave of tao.

A third way of characterizing wu-wei Is to contmst It with (3) non-Instrumental or "Intrinsic" value.

Hall end Ames seem to suggest that yu-wei (Instrumental) thinking Is to be contrasted with wu

wei (lntrinstc, non-Instrumental) thinking. Even the Confucian virtues of Ii, fen, ehih. end yi

can be construed In an Intrinsic sense (non-Instrumentally). Confucius talke in wu-wei

terms even In his periormative-pl'MCriptive formulae to rulers. In summary, wu-wei is non-

Interfering, non-dellbemtive, non-purposive or non-Instrumental actions.
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3.4.1: me YINSIDEOF TAOISM.

The wu-attitudeIs yin, female. Wu-wei Is female; she Is recessively passive. On the

aide of communicative receptivity, she will be III paradigm or model for non-contentJon, non-

coercion and non-Intervention. In the Jakobsen schema or P!lradlgm-synblgm, yin-yang Is the

major metaphor (vs. metonymy) for the chlllracterfmtionof ''bInaryoppositions," or correlativity:

It Is pll!lusible to surmise that correlmMty Is primarily, though not exclusively,
metaphoric (synchronic, spatial, based on similarity) and only secondarily
melDnymlc (diachronic, temporal, based upon linear connections), since
connections shaped by temponailinearttymore easfly give rilJe to efficient esuse
explanations.7

Graham retums to the discovery 0'1 the lGO-tzu B text In the Ma Wang-tul manuscript and sets

forth the earliest list of yin-yang binary oppositions:.

Whenever sorting out be sure touse the Yin and Yang to make plain the overall
scheme. HeavenIs Yang, Earth15 Yin'8

In the west, Foucault returns to esoterism in the 18th Century In the phenomenon of

the written work, contrasted with the spoken work, speech. The latter Is the female part of

language.

At all events, the latter (female) 15 stripped of all Its powers; It 15 merely the
female part of language. Vigenereand Duret tell us, just as Its Intellect Is
passive; writing, on the other hand, Is the active Intellect, the 'male principle' of
language. It alone harbours the lruttl.o

In the West, distinctions are made betvveen the "active" and "passive" Intellect of Aristotle. The

male principle Is Identified with the "supplement" for the spoken word, according to Derr/da.

Derrldo's analysis of Rousseau's Ess01Y on the Origins of Lenguege emphasizes that writing Is ED

"dangerous supplement" to ml':llternal soft speech:

The supplement that 'cheats' matemel 'nature' operates as writing; end as
writing It Is dangerous to life...The dangerous supplement..ls propertyseductive;
it leads desire &wayirom me good,path, makes it err far from natural ways,
guides It toward its loss or fall and therefore It Is a sort of lapse or scandal.to

For Rousseau, the origins of language depend on passion and need, and the maternal voice of

the mother to the child Is the begInnIngs of speech,supplemented by reason and wrftIng. It Is

Interestingthat among contempomry writers on sexism, Julia Kristeva proposes,



the 'semiotic' as 1lI specifically maternal dimension of language, and both
lrigamy Bnd Helene Clxous have always been associated with t!JCIittJte feminine.
Wtttlg, however, has misted that movement, claiming that language In ti:s
structure Is neither misogynist nor feminist. but an Instrument to be deployed for
developed political purposes. t t

The female In Its matemal (Mother) aspects Is what lao-au Identifies with teo.

lao-tzu's USfl of the metaphor of tao has the gender of "mother," which traces back to

early Chinese religious foundations, and 115 further based on the metaphor of the "famIlY'"12

There are "nurturing" aspects to mothering, besides serving as a generatix, or matrix for

creation. Yin-yang Is III family metaphor with close Intimate ties of kinship. Its product 18 the

"pliancy" of the ne'N born babe (ch. X). In teo, yin-yang Is the paradigm case; it Is the only

primary exemplar among the other sets of correlative pairs of active/passive, darkllight, etc .. Yin

and yang, comprises II whole class of complementary opposites, such as shade and light, rest

and motion, female and male, etc.. These complementary opposites are "symbolic of

universal change and mansformatfon."

Yin Is always the phase of difference, and yang always the phase of Identity in
the precess of change (yin) ...HenCfJ tao can be seen as a creative source of
the worfd of differences of things.13

In the , Ching, yin Is the "receptive" side, whereas yang Is the "creative" side, but It takes

two to tango In the wandering dance of life.

The Creative knows the great beginnings. The Receptive completes the finished
things...The nature of the creative Is movement ..The nature of the Receptive Is
repose.14

The Creative Is the Incipiency of things about to happen from within the matrix of generation, but

it is not-yet-beglnlng-to-be. And It Is slgnfficant that yin and Eros strive to "complete" the move-

ments toward creatMty. Even In the West. the myths of androgynous beginnings is conceMld of

as II 'Wholeness in which both sexes are conjoined ."111

The major metlilphor of lao-au Is the female as the symbol of wu-wei and spontaneity

(tzu jsn); this has links with the source In non-being (wu).

The spirit of the valley never dle9 ..thls Is called the 'mysterious female'. (ch. VI,
nilS. O. C. tau)



She acts "by not acting," {wu-we/}; she is also called the "gateway" to the "abstruse womb."UI

She also represents the "nonassertive, the uncalculating, the nondeliberative, nonpuposive

process of generation and growth."17These features characterize the wu-wei, non-being aspects

of tao.

In this regard, Graham quotes Hsun-tzu, who feels that Lao-tau is only one-sided, on the

female side:

Lao-tzu had some insight into drawing in, none into stretching oul18

Also, in the Lu-Shih Ch'un-Ch'iu, "Old Tan valued weakness (yielding)." But it is on the basis of

the passive that activity arises, which Is the passivity of the female giving rise to the progeny.

In the world's intercourse the female constantly by stillness conquers the male.
It is because she is still that It is proper for her to be below. (eh. LXI, LXXVI)

Here, the female characteristics are retained by the new-born babe, in its pliancy, softness, and

flexibility. To revert from adulthood to the new-born babe is to return to the source of "fecundity,

the dark, the valley, the female, the gate and root of all things," the non-being, or wu-wei aspects

of natural te.19

In action the passivity of the sage Is female; in contemplation the suspension of
the thinking by which the earth controls the breath and other energizing fluids of
the cM, allowing them to harmonize by themselves and set the direction of
spontaneous motion Is rather a return from adulthood to the state of the
newborn babe. Reversion is the source of all fecundity, the dark, the valley and
the female, the gate arid root of all things.20

Fung Yu-Ian points out that male and female is discussed In Chuang-tzu's "Tien Hsis"

chapter, (ch. 33) referring to Kuan Yin and Lao Tan,

They made weakness and humility their outward expression...They were aware
of the masculine, but they maintained the feminine...they were conscious of
good repute, but also maintained no repute (wu-we/). To maintain no repute is a
way of avoiding real disgrace, and this Is the method of the Leo Tzu Book
discovered for making life whole and shunning Injury.2f

We must not~ that "repute," reputation, fame, glory, ere.. form an integral part of the "non

spoken" doctrine, for by practicing non-spoken attitudes, one avoids the political traps of

seeking, being "ambitious," hankering after wealth, glory or fame. Furthermore, Lao-tzu can be

considered to be an adherent of a mother-goddess (Kuan Yin) because of his use of the
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"mother" metaphors: the "creator of things .. (fseo-wu-che), the creative principle (fseo-hua), and

the "true ruler" (chen fse; Of chen chun), which Is used by Chuang-tzu In ch. 33, "Above he

wandered with the Creator." When asked, how do things come Into being?

The Taoist answer is they come Into being because of wu-wei, for no particular
reason, cause, 85 such, the birth or growth of things (fzu jan) is simply a nawI1II1
process.22

It comes from a "groundless ground."

In the Great Man dialogues, Chuang-tzu discusses how the Great Man Is "Impartiaf'

and "catholic" in his attitude:

The Great Man joins together the partial to become Impartial...he has an
appropriator and makes them his own,but he does not cling to one or another.

This ability is his Potency to be "comprehensive" and treat everything as having patterns (If)

proper to themselves (tzu-jan), having Its own context, or ecology, for setl'-creative develop-

ment The Great Man Is catholic, and non-partisan and therefore Is Impartial toward all the

myriad things

The Way Is not partial to one or another, and so does not have the name of one
rather than another, and so does not do one thing rathar than another, and In
doing nothing there Is nothing it does not do (wu-weI).n

3.4.2: WU-WEI AS A POlmCAl CONCEPT.

Wu wei Is basically a political concept. The ruler rules best who does nothing, who does

not contend or interfere with the people In their livelihood. For the Primitivists, this impartiality of

tao makes It "a-moral." Morality is useless In ordering society, because It serves whoever wins

power; a strong enough thief carries off the whole box. Hence, In political ordering and admini

stration, both ChuBng-tzu and lao-ttl! would operate with the concept of iss; yu: letting the

world be (Gelassenheif). Tss; yu ls fzu-jan taken In the political context of a doctrine of la;ssez

feire. People ere left alone because Chuang-tzu would consider the stress on social

equality (eM 'Nu)and also on the wandering type of "freedom" (tlen fang).

If there could be achieved the complete natural freedom «(';en fang) and lack of
Imposed restrictions so that 'the people are like wild deer' then one could
tolerate the existence of 'rulers like the branches of tall trees' and forget about
them. (Lso-tzu, eh, lXXX)...Chuang-tzu said, 'I have heard of letting mankind
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alone, but not of governing mankind. letting alone (lsai yu) springs from the
heart that otherwise people will pollute their Innate nature and set aside their Ie.
When people do not pollute their Innate nature and set aside their te, then Is
there any need to govern manklnd7 24

Graham also points out that eh, 16, "Mending NBture" has illS Its main theme that the people

lived In "utmost oneness" (chih-l) and that "during this time things were constantly so-of-

themselvM (fzu jan) without anyone doing them." this period of "utmost oneness" is also

equivalent to the "wordless unity" (non-spoken doctrine), before the "decadence" or devolution of

mllln'2!5And the reference to this wordless unity also sequences Itself on the practical arts

stemming from instruction through practical demonstration of Shen-nung (agriculture), Fu Hsi

(hunting), Yu-ch'ao (building nests In trees to escape wild beasts), Sul-jt!m (discoverer of fire),

The common people have a constant nBture; their "natural" capacity, te,which they all

alike possess. It is called their natural freedom (t'ien fang), which they felt were without

restrictions nor restraints, nor lacked knowledge and wisdom, or were neither contentious nor

disorderiy.

'The world does not simply need goveming; In facllt should not be governed.'
And once the pmclple of equalizing things have been made clear, then to set up
a standard, according to one man's notions of right and wrong , which all the
masses of the people must either conform or defy, Is obviously most
unreasonable.27

T88i yu Is an extreme libertarian philosophy. The reasons why 'S8; yu did not develop Into a

revolutionary democratic movement is the anarchistic voice of protest of both Lae-tzu and

Chulllng-tzu, to the extent that they did not have IIIpositive attitude to'-M!rd !nstitutlons, admlnls-

tmtive organizations. or other forms of social organizations, sufficient to organize and provide an

Idea' to the people to fight wr.
D. C. Lau says that Ch'ien Mu defines 'S9; you as "the given freedom that is not

says that "confining pens" appears In the Lu-Sh;h-Chun-Ch'iu and has the sense of "ridding of

one's confinement "(Graham translates this as "Getting Rid of Pens'l30Moreover, Graham

translates the titie of Chueng-fzu's ell. 11, (TS8; yu) as "Keep It In Place and in Bounds."
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However, Graham suggests that Iss; yu did nat possess the Western sense of "individualism"

and reverence for democratic "Institutfons." Even the term "revolution" does not apply to tse; yu,

since Chuang-tzu holds contempt for "orglllnization, Institutions, and systems." For him, "revolu

tionaries"are those who have lost all "hope" In Institutions and their role In govemmenl3tBut in

the primitivist's assumptions, Iss; yu has both Q positive snd negative restrfctive side. "Keeping

things In bounds" also means that

Tse; yu allow the people to aet aecordlng to their nature and power but deny
them opportunities to over-Indulge and be diverted to the wrong objects'32

Graham pointedly says that It is not "democracy," that Chinese political philosophy has its

own talents for self-govemment exercised through the "kinship" (nepotism) organization, which

Is more regarded In Westem political theory 85 "anarchistic" rather than "democratic."

EYen the later Kuo-Hsllllng Commenfsly on Chuang-flu emphasizes the iss; yu

aspects of wu-wei and yu-wei activity.

When there Is a change of social circumstances, new Institutions and morals
spontaneously produce themselves (tzu-jen). To let them go (iss; yu) means to
follow the natural and be wu-wei, i.e., without action. To oppose them and to
keep the old ones thatare already out of date Is to be artificial Gnd yu-wei, I.e.,
with actlon'33

There is also the recognition that the natural (spontaneous) VS!3US the artificial (contrived,

deliberate) Is thti criterial mark for distinguishing wu-wei from yu-wei activities.

It Is ImportDnt not to accuse Chuang-tzu of being an "egoisf' (wei wa), when he says

he would rather drag his tan like liIl turtle In the mud (of the universe) than serve a ruler In office,

since the world, the empire, should not bemanaged, govemed 1'«"se, but should be self-

governing (iss; yu and tzu..jen).

As 9 social thinker, ChuBng-tzu combined e rugged indMdulilism (tramps and
wgaoonds, and recluses) and nonchalantly vM!clous sociality. If one carefully
guard oneself, things will of themselves grow vigorous and sturdy to take care
of oneself Is to care for all things under heaven. To be selfish In this manner, to
be self-Ish Is to be naturally non-selfish. Therefore he would ramer drag his
tall In the mud like a turtfe than be enbalmed in the tsmple'34

At true ruler cares more for himself than for the management of the world. In short, self-gowrn-
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ment leads to the world governing itself, and this Is the best government there Is. this Is the

utopian society of Chulllng-tzu.

The Ideal govemment of antiquity Is preferable to absolutism and to an authoritarian

feudal system. It Is better to abolish the present government and return to the Utopia of

the original past. Anarchism Is preferable to Absolutism. Butthere are two kinds of Chinese

anarchism: (1) the Confucian Ideal of society Is one that Is ruled not by force, or coercion (hsing,

punishment) but by li, or ceremony wfttlln a hierarchical system (hierachlcal anarchism-en

oxymoron).

The eeremenlal acts which are perfectty voluntary for all participants Include the
muln" and obeying of III properly ritualized command of a ruler to mlnlster'35

and (2) lao-tzu's art of government, from the viewpoint of the ruler, Is the Shen-nung ideal.

The ruler is a teacher of agriculture to a simple hearted people who do not hanker after "goods

difficult to obtain."38 But If Shen-nung Is thought of as an Emperor, with people as his fiefs and

servants, then the sageiiness of Shen-nung did not achieve the maintenance of the order which

his wisdom alone should Influence. It Is not anarchistic enough, for It Is iii "patemallstlc" anar

chism. What Is held In common between (1) and (2}!!; the Ideal that ''wisdom'' of the sage-ruler

will Influence the govemed In such a fashion, charismatically, that all virtues will be secondary,

when viewed from the "enlightenment" of the ruler and sage. Furthermore, as Graham points

out in the context of the HU81-nan-tzu,

Shen-nung did not, like ill Taoist sage, rule by the wordless influence of his
Virtue (tel, his teaching consisted of specific Injunctions which his SUbjects
voluntarily obeyed ...He did Issue fe 'laws' In the broad sense of models or
standards, as in the 'law of Shen-nung'...he also issued a corresponding
'Prohibition of Shen-nung.'37

Shen-nung is an administrator (cheng) as well as a law-giver.

3.4.3: WANG prs COMMENTARY ON TAO

Wang PI wants to establish the relaUon betvveen wu-wefWfth non-being: "The foun-

dation of being lies In nonbelng" (lao Tzu, eh. XI). "Reversal Is the movement of Mo." The way

of the sage Is m practice wu-wei: As Lao-tau says, 'The way never acts.II Wang Pi says, 'This
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means to follow what Is naturally so (fzujan)" [eh, XXXVII). The metaphor is used of returning to

the rootIbmnches, which is lao as the source (the mother) of creation.

The sage's first step Is to return to the 'root' The Ideal ruler realizes
the Importance of 'honoring the rootand putting to rest the branches' (eh, l Vlij.
.,.The people must be supported, and that is one of the meaning of 'putting to
rest the branches.'38

Wu-wei is "honoring the root." The sage will lead the people away from falsehood and

return to the true. The assumption Is that the people will follow the example of the sage as a

matter of course. But they will hardly know that the sage Is governing at all (wu wet). In one of

the Teoist Tales, Raymond Van Over states the question put to the Nameless Man, 'What would

be done In order to carry on the government of the world?"

let your mind find Its enjoyment in pure simplicity; blend yourself with the
primary ether (ch~); In Idle Indifference: allow all things to take their natural
course; admit no personal or self consideration; do this and the worfd will be
govemed'30

The Importance of Wang Pi's Interpretation of the basic terms of fzu..jan and wu wei

is to point out two things, that ''what cannot be designated" Is also "ultimate" and, on the

practical level, fzu..jen characterizes the way of the sage himself. When applied to tao, fzu..jen

does notsuggest anything specific, X as "suchness" would be just as appropriate. Wang Pi

simply indicates that teo Is not tied to any "specific mode of operation." But again,

The concept of tzu..jen is applicable to the world of nature also, for it is perceived
to be 'modeled' on the Way. In other words tzu-janserves to capture the sense
of an Inherent order In IIITaoist universe. Wang Pi says, 'Heaven and earth
abide by tzu-jan. Without their doing or making anything, the ten thousand
things themselves govern one another and put their affairs in order.'.w

It is at this crucial juncture that tzu-jan is given some kind of "causal" interpretation:

using the concept of yin (shih), which K. M. WU also pointed out as "following" upon the course

of tao. This ''follO'lNing'' also has another sense, using shun, which also means to "fotfow upon."

But this is not a "causal" explanation. Alan Chan says,

The common word shun, which suggests the sense of flowing along with the
current. Is sometimes used by Wang PI. But the word that Wang uses most
often In this context is yin. In addition to the primary meaning of 'to follow,' yin
also has III cognitive dimension, ..-mIen the 'NOrd shun does not have. As noun,
yin means reason or cause, and their meaning is carried over to the verbal
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usage. To follow tzu-jan involves 1Il way of knO'lNing and being; It is 8 realization
of izu..jen...,

Part of our understanding of wu-wei, of following what Is happening In natural events, is

the cognizance of fen, reversal, and the Inter-dependence of evaluative dichotomies which we

also see In la~tzu: In the Teo Te Ching, the evaluative dlchommles are beautiful/ugly,

goodlbad, hlgMow, long/short, frontlback. So, It Is Important to keep regarding our fMIllUllitive

categories as reliable, adequate, and constant guides for action (wU-Wet).42

Everyone understsnds thM which makes 'beauty' beautiful,! And thus the
concept of ugliness arises...1 Therefore the Sage undertakes affairs of 'non
action" And disseminates the 'non-spoken' teachings. (Ch III)

In short, wu-wei thinking involves the realization that the relativization of one's ~rspec

tive makes most standards that 'M:'I set become Irrelevant, inconstant, and not a vvorthy guide for

our actions, whether they be ordinary or political actions. When a Confucian says shih, the

Mohlst says fei. We have relativity of standards of behavior, which Is the Inconstency ofyu-wei

thinking that Chuang-Izu pointedly used to show the bankruptcy of yu-wei thinking. The

relativity of standards makes it difficult to consider them "constant" guides for action.

Since we have emphasized the "ritualistic" aspect In Confucianism, any tendency

toward a "rigidity" tDward formal ritualism Is to be balanced offby the Taoist call for the sponta

neity, flexibility, fluidity, "naturalness" of the new-born babe. We may call this reversion to

natuml spontaneity the retum to the "innocence," purity, and incipiency of the new-bom babe. It

is wu-ll (non·rltualizlng) In counterbalance with the yu-wm, Confucian tendency to "ritualize,"

whereas the Taoist lakes the conventional as rmti-natural. Rituals are wei, Ell conscious, dellber-

ated pursuit for conventionalizing the web of relations In society, which for the Taoist Is a

counter-f:zujsn, or wu-wei. Even when the Taoist have rituals for "cosmic renewal," It Is the

return to the beginnings of the beginning-to-be of Hun-tun.

Chuang-tzu takes this reletivfty of opposites to its e)(treme positions in the use

of indexlcals, thislthat, pi/shih, shih-fei, etc., in order to provide pempectives for these

paradigmatic opposites
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In Chinese, the pI/shih Indexical demonstratives Is used by Chuang-tzu to show
that the functions of all discriminations, evaluations, classifications, are relative
to some 'changeable' context of jUdgment These Indexical pronouns shihfthis
and plfthat are"born together". Buttheyare equivocal or ambiguous when shih
is translated as either 'this" or fright', and pi as either 'thaf' or' 'wrong.' Hence,
these Indexicalshave different referential WlIU6S.~

Graham Indicatesthat pi Is a demonstrative, while shih Is a "resumptive,"which resumes a

eontmstof what wenton before (shih is resumptive In that It means "the aforesaid, the one In

question"; whereaspil8hih 'S another set of contnItsts of demonstnltfves:

Pi ...which contrasts witil shih ('theone In questlon'fthe other one1, with Iz'u
fthe one here'fthe one there') and wtth the personalpronouns fl, you'fhel 44

Hansen'sargument is that the referenceof language is notfixed. Chuang-tzu extendsthis

argumentaoout indexlcals to claim that all dichotomiesof languagebehavein the same way.

Thisextensionequivocates on different meaning of shih. Shih is (1) an Indexical''''Is'' and (2) a

generalized jUdgment "right,..or "correct." Chuang-tzu thus trades ambiguity, and equivocates

by jumping fromthe perspectival referencesof ''thIs''and ''that'' to the convsntional judgment of

shih·~'45Graham providesa historical account of shih-!ei based on the eaFty Confucian-Mo-tzu

controversy overabsolutes in regardto uniYersallove, destiny,and music, which lead to two

alternatives: s hlh-fei can be used either

(A) of a thing which 'is-this' (an ox, a horse) or 'is-not,' or (8) of an assertion...
which 'Is-this' ~s the right alternative) or 'is-not'.,.ft is the latter use of shih and
rei (translated by 'righf and 'wrong')which concernsphllosophers'48

At the same time, Graham emphasizesthat Chuang-tzu discredits all pien (arguing

outof alternatives) because pien is dl1lWing "distinctions" too tightly, Inflexibly, and fixing the

alternatives such that when the distinctions are pushed too far, they end up as paradoxes. For

example, note Hul Shih's observationthat at the momentof death a thing Is simultaneously

"alive"and "dead." In this case, Chuang-tzu is

criticizing the distingUishing of fixed alternatives, 'thIs' for what fits one's naming
and 'that' for all outside it! !!COpe (~ endnon-ex, this and ~at)'.i17

AndChuang-tzu uses this distin~on !!is the j)~i poimroi his poetic use of language, or

"goblet" rationality.
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As soon as I lay down a distinction between waking and dreaming, it is
impossible to know whether I am awake or dreaming...The kind of language
Chuang-tzu approves is that which spontaneously shifts viewpoints, make only
fluid distinctions, does not tie words to fixed meanings, guides In a direction
without committing to anyone statement, discourse which he compares to a
type of vessel designed to tip over if filled to the brim--that language, poetic
rather than logical in which he himself writes'4g

Hansen, on the other hand, would trace political anarchism to linguistic anarchism.

The thesis of primitivism judges only that pre-linguistic leve! of behavior is natural and aeeep-

table. Hansen claims this as part of the "anti-language" attitude of lao-tzu; However, Hansen

overstates the case when he goes as far as to say that Lao-tau "abandons language," since (1)

language is society's way of teaching us to "discriminate" In rigid socially approved ways and (2)

language guides our conduct along conventional lines and dampens down our spontaneities

(fzujan)'49The most Hansen can claim is that language does not just do (1) and (2). Even lao-

tzu recognizes with Chuang-tzu the limitations of our language when we try to use it evocatively

and metaphorically to adumbrate the mysterious (mioo), ineffable, unutterable features of tao.

Graham indicates that Chuang-tzu uses "this" as that which "deems" (wei sMh) as

contrasted with his use of "this," "according to what one goes by" (yin shih). In the former case,

to "deem" is to make fixed, rigid distinctions, whereas yin shih is to make "fluid" distinctions

varying with circumstances. Errors will arise when we make too rigid distinclions'50Flexlbility,

fluidity, and originality are close to Whitehead's criteria of creativity as transience, freedom and

novelty'51Chuang-tzu regards

wei as either contriving-making knowledge, as we make firewood, or contriving
a 'good' and a 'bad,' for oneself. Such wei implies conscious pursuit, a
'following after knowledge.'52

In eh, lXXVII, of the Tao Te Ching, Lso-teu uses the metaphor of the stretching of a

bow, and the compensations one makes to its pulls and pressures, augmentation of the

deficient, or reducing of the excessive. Graham comments:

Lao-tzu is making the point that man always strives to enlarge A at the expense
of B, fighting the natural course of things in nature which 'reverts to S', and so
balances A and 8'53

This is that "weighing" (chuan) of the probability of "reversal," that counterweights, or balances of
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the mutual reeiprocity of things, of being able to predict just about when something Is going to

be risky, perilous, or unsuccessfully and politically unsound. Also, in eh. V, Lao-tzu sees the

natural course of things to be "un-jen, cruel, ruthless," treating e...-erythlng which rises and

passes away as like the straw dogs, used for sacrifice and thrown away afterwards and

trampled. This reversibility becomes the hinge, pivot, socket of the Way In Chuang-tzu, where

opposites swing endlessly between each other, and balances the stretch of the bow.

Chuang-izu asks about a debate. If III third party Is brought In to settle the debate, there

is now II third perspective. Only the man of gnosis can truly adapt to the myriad situations of

life without a vested Interest in preconceptions and "partiality:' "bias," etc .. since he has no need

for self-assertion, dominance and contro!., By "adapting" to a specific situation "temporarily," he

does not mean to "control" but only to "get by." This Is again similar to "hold and let go" of our

perceptions. For Chuang-au's true man (chen jen) has no need to control anything.

The notion of a sage or of the political order as a 'power' for 'correction'
presuposes the whole notion of fixed views on 'right and wrong.' Chuang-tzu
takes for granted the unredeemed state of the polltlcal'54

The effect of the sage becoming entangled In government and power responsibilities-and yet

maintaining his full Inner detachment Is Impossible.

In III worfd of "little understanding" in which most men live, evil rulers are as "natural" as

Confucian moralists, whose moral suasion of rulers makes them just as Involved and embroiled

In political and moral affairs, both performatlvely and prescriptively.

Chuang-tzu disclaims theview that there Is an absolute, heavenly, or
natural 'giver' of the content of any partiCUlar system of prescriptive discourse
and tums on the question whether the distinctions In such discourse and the
shih-fei judgments based on them might reflect some natural order of things'55

The Confucian wu-wei depends on ceasing to aim at something "deliberately." Hence, wu-wei

for Confucius would emphasize the "intrinsic" aspects of the values of virtues, Ii, ri, jen and

as instruments or pa\lVnS, but as open "vessels" or ends which are intrinsically willing to receive

"go...-emance." But generally, It Is the ruler who does nothing; the administrative ministers do the

dirty (yu-Wel) work.
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It Is the multitude of metaphors and Images used by the Taoist which speaks through

Indirection about the "Ineffable" tao as empty, void, does nothing, and Is quiescent In lao-tzu:

It Is Mother, water and the big bag (mind as bellows), the Infant as greedy and pleasure oriented.

Chuang Tzu uses the sounds of the "piping" of heaven earth and men, the Great Clod, "belching

out breath," and the hollowness of bovvt and vessel, as compllimble to the emptiness of the

bellows in the Teo Te Ching. The openness of doors and windows, this emptiness make the

wheel and the house useful insbuments In dally life, the usefulness of empty space. The

behavior of the sage and the bellows is similar. The good person acts In the world like the

bellows; he never contends with others, his virtue always depends on tao. The mirror is an

Image of the pUrifiedmind of the sage, which only reflects and never evaluates.

Then the Images of the higher levels of consciousness are to be attaln~ by the mystic.

He must have the proper kind of eyes and ears. Comparison can be made with the deaf-mute

who cannot hear the notes plucked on the cosmic lute. The subtle sounds of teo are the

manifestation of the musical harmony of the universe. All existence Is sound or at least like

sound. There are the pipings of heaven, earth and man, and the chirping of birds. Another

metaphor Is the seed or rootof a plant Shapeless and subtfe, it Is latent In everythingjust as

the seed of any given plant contains the entire plant at any time and Is neve(Completely out

grown however high It may shoot (ch. LXIV). The ascension of the mystie through the trans

formation of Its very own words and Images Is Eros' steep climb through the ongoing trancfor

maHon of Its very own words and Images.seFoucault has pointed out that "analogy" has both the

feature of "reversibility" and "polyvalency" which Is why there is such a wide applicability of root

images·57

The metaphors for wu-wei are to get rid of the attitude of "much ado about nothing," to

be "everywhere at home, 'fit and comfortable' In the flow of things", etc..58Graham points to

Chuang-t!u's ell. 13, "The Way of Heaven," where water Is used as the mirror of renectlng the

wu-wei character of existence: When water Is still, Its clarity can reflect ''the hairs of beard and

eyebrows";

220



Emptiness and stillness, calm and Indifference, quiescence, Doing Nothing, are
the even level (p'ing) of heaven and earth, the utmost reach of the Way and the
Power...Dolng Nothing, are at the rootof the myriad things.50

Wu wei is a very broad political concept which concerns everythingwe do or try and act

upon. In ordinary affairs, everyone is trying to pursue their own interests, with some regard for

others, but in most cases for themselves. Hence, they Invent"punishments and r9\'V8rds" which

are the useless kinds of things that the Taoist point out are comparable to the uselessness of

useless things (as Chuang-tzu points out the gnarled tree). Going back to the roots, to the non-

(wu-) aspects of tao, is to retum to the source and matrixof all Becoming-Itself, the resource

for wu-wei, the acting by non-Interference..

3.5: THEPOTENCY OF WU-CHIH ANDTHENON-SPOKEN DOCTRINE

In Cook Tingare shown a peculiar combination of wei (doing) and not knowing (wu-

chih). Wei is a kind of selfless concentration that accompanies one's care and concentration.

The ideal deed has three characteristfcs--(1) It Is non-consclous, not deliberate (2) It is a staying

on with things-the spinal meridian and (3) It Is crucial to life. In a vvord, we are at our best when

we follow along with nature. One can then be non-deliberate(spontaneous). Yuen tu means to

reel our ways through the invisible viml spinal artery of the energy (ch't) that pervades the Inner

seff and the entire eosmos.jln a typical sense, Polanyi refersto the "subsidiary awareness"

accompanying "tacit knowledge"; Cook Tlng concentration focuses so intenlty that he forgets

the "background" items in detail, but he sees the ox as Ii whole, in all Its orifices, joints, and

hollows, the tao of the ox. His Ie Is on and rides the meridian (spinal column) of teo.

It Is this Immersion in the "whole" which Is typical of the "mirroring" of the sage in which

one sees every hair of one's beard In detait, If one is still (the still-point of teo).

If water Is still, its clarity lights up (m;ng) the hairs of beard and eybl'O'NS, ..If
mere water clarifies when It Is still, how much more the stillness of the
qUlnmsential-and-daimonlc, the heart of the sagel...At rest he empties,
emptying he Is filled, and what fills him sorts itself out Emptying he Is still, In
stillness he Is moved, and when he moves he succeeds (wu W61h

Thence, the sage Is the cral'l:sman Ideal of Cook 11ng.
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3.5.1: WU-CHIH AND WU- YEN (NON-SPOKEN DOCTRINE).

But when one asks the craftsman-butcher, how he knows, he says, "I don't know, I just

do it, but I cannot 'explain' it to you." This accords withChuang-tzu's linguistic skepticism, that

one cannot say for sure how one can use words to detail operation. Hence, it becomes the

non-spoken doctrine which is an important ingredient of wu-chih. It is the operation of Potency,

te, and what we cannot say about the fa in its development and operative efficacy. Similarly,

Whitehead's basic "causal efficacy" cannot be stated In propositional form, but only as feeling,

as "prehensions," the feeling of feelings.

The normal sense of knowledge is to follow out a learned system of naming and

construing how we use our language in evaluating (shih-fel) and guiding our behavior. Learning

a language from childhood is the beginning of some sort of "social control," In which the

child is enculturated unconsciously. The child "knows" how to shih-fei the distinctions through

the use of language, and language allows the child to know and do what "language allows them

to do," because distinctions made In language causes attitude changes In the child. But,

No objective truths exist to which one's language can correspond; what exist
are those ways in which partleular groups use a language to divide up the
world'3

Hence, there is no correspondence between our words and the things of ttie world (ming-shih).

The non-spoken doctrine tries to undermine the referentiality of the School of Names by dis-

carding knowledge which is based on a simple relationship between what one says and then

speaking about things out there (the Realist viewpoint).

The paradigm case of WU-CFlih is the "non-spoken" doctrine as it applies to "political

commands," especially in lao-tzu's Tao Te Ching:

The non-spoken doctrine denotes a 'political' command and not just to yen, as
'spoken language' ...Those who are wise do not dispense political decrees (to
the people), while those who dispense political decrees are not wise.'
(ch. lVI)'4

(Other references to the non-spoken doctrine are: ch. II, XVII, XXIII). In ch. II, the term non-

spoken describes an "unissued and yet prevailing command," a taclt "approval" or "unwritten

code" of some prescription or imperative. Non-spoken teachings are teachings of nonformal
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precepts. In ch. XXVII, "one who is adept at speech and adept at travel" refers to someone who

Is adept at disseminating the "unspoken teachings" and administering a "non-active" (wu-WeI)

govemment

Thus, we know that 'no-action' has the advantage,! The unspoken teachings, the
advantages of 'non-(lnterfering} actlon'-I I shall consider this the parent of my
teachings. (ch. XlIlI)s

"Parent of my teachings" means the "root of my teachings." Hence, non-Interfering action (wu-

wet) and the non-spoken teachings (wu-chih) go hand in hand as root metaphors. In fact, since

the ''weak and soft" subdue the "strong and brittle" (active govemment), then the basic teachings

(the "non-spoken teaching" and "non-interfering action') are manifestation of the weak and soft,

and as such will prevail to set up proper order in the nation, since it will conquer the strong and

stiff (Inflexible).

In Chueng-tzu, eh. 22, "Knowfedge Roams North," the Yellow Emperor said:

'The knower does not say, the sayer does not know, so the sage conducts a
vvordless teaching.'e

This non-spoken teaching Is something one does not plan for, since that would be yu-wei, Instru

mental thinking, nor does one deliberate, calculate, choose and make decisions; It should be

spontaneous, immediate intujf:iye knowledgs, not propositional chains of reasonings.

'Don't ponder, don't plan, only then will you know the Way. Settle on nothing,
work at nothing, only then will you be firm in the Way. Follow no course,
take no guide, only then will you grasp the way.' 7

As an extreme viewpoint, the non-spoken teachings may Involve doing away with

language entirely, which Is III bit difficult to imagine, since Chuang-tzu says, "words do not

simply say nothing, they do say something," and we can "fix" or determine meanings In

language, which may be referential In some cases, lIloct.'t1onarylocutions in others, and

prescriptive or performative In the main. The taoof the Taoist Is not the moral tao of the

Confucian, which Is prescriptive (3hih-feij language, hence a linguistic mo. And since

conventional language Is constantfy changing, there Is no "constant," absolute, guide to behavior

In all elreumstnaees and times.a



Since, there is nothing ultimate or "constant" in our use of language within our social

practices, then lae>tlu's insight, in eh. I, is that teo is not constant, because it is not utterable

and "commensurable" in language. No teo is constant because no name is constant, since

names are conventional, in most cases, arbitrary, and subject to prescriptions which color

IInguistifactions In the construction of language. Language grows and proliferates, disseminates

with a life of its O'Nn, not in a "value-free" context. Butmainly, teo is not a name, but because

one conventionally wants to give It a name, one should call It the "Great"

Teo does not call Itself tao, tao Is absolutely silent We must speak,
but any description we come up with would be false. Any description Involves
the subject/object dichotomy, so anything we say about tao must be false."

Inch. XXV, lae>tzu also says,

The ytn and yang are the great In force. Teo Is great in both. We merely give it
the name 'Grear because of Its greatness. Butwith a gwsn name (hao) it
should not be compared with the names for other things...For that would be far
off the mark. 10

In regard to this ascription of "names," K. M. WU suggests that "non-being" (teo) is a "byname"

or a "given name" (a temporary place holder); In fact, non-being Is a mere "evocative cipher," an

"Ironic metaphor:' which does not refer to a thing, entity, or designate a definite characteristic of

things.

In speaking "about" f80, It is a necessary to use wu-wei, wu-chih wOrds, "empty words"

(Allinson) which are not loaded down with the usual connotations or usages, which distort what

we are trying to say in a univocal manner. "Empty words" are those which are poetic, evocative,

non-dlscurslve, holistic Intuitions; they are like the "gobler' words that Chuang-tzu wants as wu-

we; type words, freshly minted to accord with the "hold and let go" of our perceptions of natuml

events. Eventually, words are done aWCllY with altogether: 'The fish trap exists because of the

fish, words exist because of intentions (meanings); once you'W! gotten the intention, you can

forget the words." (eh. 26).

The Tao Te Ching says: 'Who knowsdoes not speak, who speak does not know." (ch.

LVI).
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The achievement of ~~lf··transformation, or of tao. Is a kind of unity. All
speech adds to unity and destroys that unity. Philosophy exists, as ft were, after
the fact. The only way of not destroying unity altogether is through the use of
empty words: It Is all right to go on talking about self-transformation and fao
so long as we use empty words. Once words have been forgotten, we may use
them again. It

Allinson goes on to compare "empty words" with "mythical" language: "It Is not absolutely false,

but neither is it absolutely true."n

Another way to approach "empty words" Is to give it new meanings In startingly new

contexts. such as the poetic function of the use of old words withnew settings within a creative,

poetic genre. A.swith Nietzsche. old words are like coins wom down and need new minting to

purchase new values and significance in the living work of art That Is. we "forget" how the

original coin had that metaphor Imprinted on ft and the shop-worn metaphor is no longer "lively,"

or relevant any more. Gadamer calls Bttention to the "poetic language of pure signs":

Words are not simply complexes of sound, but meaning-gestures that point
away from themselves as gesturesdo...each person responds to the poetic
word in a unique Intuitive fashion that cannot be communicated to others...the
function of the poet Is a shared saying, a saying that possesses absolute reality
simply by virtue of its being said ...!n this sense, all poetry is mythical. for like
myth the evidence we give to it depends upon this saying. 13

Gadamer agrees with A.llinson; that is, poetic language tends toward "myth."

3.5.2: GOBLET WORDS AS EVOCATIVE-ALLUSIVE DiSCOURSE.

In communication, Chuang-tzu's style Is an evocative one, through the use of his

parables, anecdotes and poetic language. essentially the use of "goblet" words. The reader and

hearer are stimulated to make novellllnd startling disarming meanings by filling old words with

new signs and symbolic meanings. Hence, Chuang-tzu uses speech in an "open-ended" and

"indirective" fashion in order to evoke in the hearer the reader's ownlife forces through the use

of stories, parables, anecdotes, etc.. For example. In the beginning chapter. there is a

legendary myth:

When a description lets the hearer perform, it does not describe at all- 'in the
northern darkness there exists a very big fish'--here description functions as a
parable. Is thrown-beside-the-inexpresslble. The hearer is provoked (evoked)
Into joumeyfng and exploring on his own, and creatively discover that
'inexpressible.' 14
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Goblet words are polyvalent, not like propositions with univocal, literal meanings. Goblet words

have their source from Chaos, the standpoint of non-being:

Heidegger expresses...the typical one-track mind in a being standpoint. ..
In contrast, the non-being standpoint produces the mind that is flexible,
evocative, and often satirical. Non-being is free of serious one-track logic.
It can walk two or more tracks at once, using only metaphorical goblet words
and stories that carry two or more meanings at once'15

Graham uses Jakobson's schema to explain correlative thinking. Jakobson delineated

the six factors of communication, which are: addresser, message addressee, context, common

code and contact (continguity). Jakobsen correlated these functions in parallel fashon, aecor-

ding to which predominates. In this way he defines the poetic function as the function that puts

the accent on the "message for its own sake"

Jakobson takes as basic the interlacing of two fundmental modes in which
signs are arranged--selection and combination, (metonymy and metaphor)
along two orthogonal axes in place of simple linearity of the spoken chain
endorsed by de Saussure--the poetic function is the altemation in the relation
between these two axes'1S

Since Jakobson holds that the message is centered on itself, the poetic function prevails

over and dissolves the referential function. Prose also produces this effect once the message

begins to exist for itself instead of being crossed by the purpose that carries it towards the

context it verbalizes. That is the reason why Jakobsen considers the referential function to be

"split."

In poetic language, the pairing of sense and the senses tends to produce an
object closed in on itself, in contrast to ordinary language, and its thoroughly
referential character. In poetic language, the sign is looked at, not through. In
other words, instead of being a medium or route crossed on the way to reality,
language itself becomes 'stuff,' like the sculptor's marble. This is close to
Jakobson's poetic function which consists essentially in accentuating the
message as such at the expense of the referential function. Finally the closure
of poetic language allows it to articulate a fictional experience. 17

Poetic language also presents a secondary "self-reference," within the work of art

itself, therefore one may speak of these fictive experiences of the reader as "non-ostensive

reference" within the context of the poem. Jakobson is important because his crossing of

metonymy and metaphor gives the basis for "correlative thinking," along with his analysis of

the "poetic function" which has a fictive base but serves also to avoid some of the problems of
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referential thinking. Significantly, the tendency toward "correlative thinking" pushes toward the

direction of poetry.

We see from Derrida as from Chuang-au rand Lao-tau that language which
deconstructs oppositions has to take the direction of poetry...Lao-tzu is a poem
which sets out to break the habit of thinking In dichotomies, something/nothing,
maielJemale, knowfedgefignorance. 18

lao Ilzu teaches three levels of knowfedge: (1) conventional knowfedge (Confucian-

yu-we; thinking) (2) knowledge of reversibility and (3) skepticism-mysticism, or knowledge that Is

no-knOllVledge, wu chih. 191n Chuang-tzu, there Is no single ineffable tao, and hence there is no

knowledge of a single ultimate teo (nor a single linguistic tao).2OThe mystical dimensions of

language requires the abandonment of the ordinary types of sensual seeing, hearing, and

knowing, since tao Is "invisible, inaudible, and subtle." (lao-au, eh, XIV).

On a higher level, sensual perceptions are quite different from ordinary, everyday

perceptions, since here the viewpoint Is more intuitive, more unconscious, more theoris!, and

less dependent on a singular viewpoint It Is sub species eetemifetus.

When the Intention dies and becomes a pure stream of consciousness,
sensual Input Is turned Into a series of floating Images and sounds. They may
make sense on a higher and subtier level, but never do they lead to emotions,
desires or ordinary knowiedge (hence wu-yu, wu-chih, )...Thls new level of
understanding leads to a different way of looking at the world, to III redefinition
of words and concepts, to the development of new images, metaphors, and
symbols. 21

The Tao Te Ching considers the higher level of understanding,

The highest kind of person hear of tao, they silently practice fl. when the
lowest kind of person hear of tao, they faugh heartily at It (eh. XU).

When the higher levels of detachment are reached, one is able to respond to the demands

made from without, but one's Inner mind remains free from judgments and thoughts.

Conventional knovvledge is easily subjecl to doubt and refuted. Hence, for the Taoist It

lacks value and one should simply "discard (conventional) knowtedge." Western analysis

focuses on "propositional knowfedge" (knowing-that), whereas the Taoist focuses on pl<!lctical

knowiedge (cum sldll, knowing-to or knowing how-to)'22Knowing-how-to Is to use a lingUistIc

form as pari of a behavioral respense te some situation. To use a linguistic form Is to conform to
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social conventions. Knowing names Is knowing how to apply them In accordance with these

conventions. For the Taoist the correctness of the "skill" Is not a "mapping of reality," or the

conformity of the skill to conventional practices'231" fact, for lao-au such conventional know-

ledge Is only "cleverness," or "glibness." To know, to leam (chih) , Is to have an acquired or

learned skill, to discriminate and divide (and name) shih/stuff In accordance with the system of

distinctions In the language (the names), and to hl'M!l acquired the appropriate desires and

attitudes leading to the approved-of actions.

3.5.3: ON THE ROAD TOWARD CONSTASY.

On the higher level of detachment, then, constasy functions to bring to B head the

"togetherness, belongingness" of things rather than the Incessant division (pian) of discri-

minations into a chain of distinctions, or differentiation.

Things are not experienced as the 'night when all cows are black.' Things,
events, phenomena still exist In themselves. Butthe sense of their existence
promotes an experience of their relatedness (togetherness, belongingness)
rather than their distinction'24

Constasy is the reaching of the "stillpoinf' of tao, the state of the hinge of Chuang-tzu which

swings endlessly In and out on its socket It is when opposites no longer are separate, dicho

tomized, but are Interdependent and Interpenetration. This is alsO

the 'stillpoinf of teo In which therein lies the sense of the sacredness
(spirituality) consequent upon the envisioning of all things sub species
aetemitatus...A knower who discriminates In order to discover the nature of
things, misses that nature. It Is no-knowledge (wu-chih), 'theorla,' the
experience of eonstasy, the sense of the reciprocal Interfusion of all things,
that tells us of nature. 25

Theone is a form of wu~hih, since it Is not deliberated yu-wei knowledge, but "holistic intuition."

In order to reach the stili-point of tao, one forgets all distinctions. Hence, It Is Yen Hui's

sitting end forgetting which Chuang-tzu recommends as the method for gaining wu-wei, l!lnd

as well wu~hih, the higher kind of knowfedge which consists in the discarding of knowledge

that is no-knowledge. This stillpolnt of fao is also the attainment of the hinge, or pivot, of tao,

the center where all binary oppositions are annulled, cancelled and merge into each other.
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The state of constasy is reached through the exercise of theoria. The relation of

theorie (holistic intuition) and wu-chih Is achieved by the Taoist through the "discarding of

conventional wisdom." In the West, this is to "discard" the dichotomizing of theory and practice,

of theorie and theory, and of all sorts of other dlehetomles.

The kind of knowtedge that results from fheoria the Taoist call wu-chih. Wu-chih
Is, in fact, 'no-knO'YVledge.' It Is called no-knowfdge In that it Is a state which is
not that of knowledge; It Is not a piece carved out of the total realm. It Is a
sharedness of the uncarved totality. Such knowledge in the West we call
mystical...Thls insight 1rW: the totality is often rather casually associated with
ecstatic experience. However, Taoism Is a Nature mysticism. 2e

Furthermore, the grounding of our experiences in the theoriel atttitude is a mode of aesthetic

experience, which we call the "enjoymenf' phase of experience, or what Dewey calls "consum-

malory phase of experience," or a "peak experience" by Maslovv.

In more practical terms, Lao-tau's reversibility of political terms makes the Confucians

and Mohists "meddlers" In political matters, since their political prescriptions are never constant

and become eel hoc advice only. Reversal of "attttudes" of ruler, subjects, ruled, people,

punishment, reward, goodness, rightness, propriety, end wisdom allows one to counterpoint and

transform in language the reversal of values associated with the linguistifaction of political

theory (wu-chih). Wang Pi comments on "reversibility":

Here lay the fundamenml difference between the Confucianists end the Taoists:
'The Y! (I Ching) and Lao-fzu are mutually explanatory. Both books agree that
for a thing to reach the highest point of its development is for It to start going in
the reverse direction. This Is the genertlll law to which transformations
conform. '27

For Wang Pi, the non-spoken doctrine goes back for justification to the original root of non-being

(wu). Emptiness (hsu) and non-being are parts of the original root

If the Tao cannot be spoken, the 'silence of non-being Is the original root of its
all.' 8ut silence and speech are not opposites. This Interpretation amounts to
the use of Laotzlan Ideas In explanation of the Y! (1 Ching); It Is not true to the
original idea of the Yi. The Laotzlan return is one of return to the root, to the
destined condition, and the emphasis here Is on nonbeing, whnst the Yi
Amplifications the emphasis is on going and coming without end, Ie., on
Belng'28

The Taoist teo may be better thought of as non-linguistic since it is Ineffable, Indesert-



bable, etc.. In eh, 2, (Ch1 Wu tun), almost everymention of lao is paralleled with a similar claim

about language.

By what are taoshidden that there can be chen/real and weilfalse? Bywhat is
yenlword: language obscured that there can be shih and fen How can there be
conduct without there being a faoIway? How can there be yenfwords: language
that: are pu-/('oInon-assertable? Teolways develop as we act, things become so
by being wei/called so. Teolways do no!:have boundaries, yenJwords: language
does not have norms.:zg

This pamltels the first chapter of the Teo Te Ching: "Teo that can be spoken of is not the

eternal Teo." But one may remember that the second mention of tao has the sense of ''to

speak," while the first eeeurenee mentions tao as the t1 (body, or force which structure the

universe)'30To arrive at a mystical gnos;s of thatenergistic-structure (ch~) of the universe is the

achievement of eonstasy.

language and Its meanlng-gestures are only part of the surface of "rippling waves"

which causes agitations to the emotions (wu yu) and our conventional atttitudes, which we must

overcome In order to attain constasy, the fusion of ecstasy and enstasy. To get beneath the

waves to the Stili-point of quiescence of tao Is the aim of wu-yu:

Human knowledge can be changed ...The adept comes to understand the
permanent truth of all and even 'knO'N'S the starting point of the primordial
source of the world's beginning.' this knowfedge, however, Is so far beyond
sense based forms of cognition that it cannot be expressed in language or even
described as a form of knowing in the ordinary sense. Rather, it is 9 way of
beyond-knowing, of 'unknowing' as the texts have it {as meditative thought)'31

like the rippling waves metaphor, life is like 9 galloping steed. To "hold and let go" in that

ambience appears to make It impossible for language to go beyond these limitations, to catch

hold and say every bit of information as we experience wave after wave. Hence, the fragility and

fraillty of our language can only be "redeemed" when we do return to the source of our non-

being, tao. It Is the eestasls to the "unknowing," the beyond-conventional-knowing which starts

one back to the source of non-being, before there Is 9 not-yet-beglnnlng-to-be-a-beginnlng.

These words refer to the knowfedge of the man at the axis, hinge of tao. Such a
man not only has this kind of knO\lYfedge...Given a men of this sphere, he has
forgotten all distinctions. In his experience there Is only the undlfferentlable
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'one' ...he dwells In the undifferentiable one. Because he has to forget
distinctions, therefore he needs to discard knowfedge: And this is the method
which the Taoists employed In aiming at the highest sphere.32

The Confucians are the ones who love to roam "in" the world, while lieh-tzu prefers to ride the

clouds In a "wandering" (yu) and In the enjoyment of being able to fly from his body, In an out-of-

body experience.

Chuang-tzu dislikes pien, the arguing out of altematives (shih..fel), but does not mind

the kind of thinking called lun ( to "sort out. grade, arrange'), which Is used throughout with a

favorable sense. The sage needs to sort out the elements of his situation In their interactions

and Interrelations until he can respond to It In a spontaneous (tzu jan, "so of Itself') way. like

Cook Ting, who, when he comes to an especially Intricate knot or bone and muscle, pauses

until he has assimilated all the Information. He then cuts through with a single deft stroke.

Cook Ting can respond to very fine tissues and arteries that one would not know how to analyze

or describe In detail. But he attains the Insight and illumination In which his tacit know-

ledge Is holistically Intuitive, so that he can act Immediately without fear of doing the wrong

thing.

Wu-wei and wu-chih are both Intimately related to political behavior. Hansen holds that

anarchism and the critical anti-language In Lao-tzu go hand In hand. To begin with there are two

major stages: (1) In primitive Taoism judgments are made only on the prelingulstic level as

nl!ltural (tzu-jan) and acceptable. The primitivist's argument goes as follows,

Names presuppose social conventions for classifying and separating things.
Acquiring ming (names) affects our natural Inclinations to discriminating
behavior. It reshapes our desires In accord with socially-govemed performance
criteria. Knowledge or wisdom consists in embracing these orthodox word
contrasts. Knowfedge Is, therefore, a species of social constraint on our natural
spontanelty'33

It is paradoxical that a conduct-guidlng process Is Internalized and then language used to

manage our conduct Hence to preserve natural behavior, we must reject all conventions. this

includes language, including the politicizing of language of society and culture, i.e., rewards and

punlshmefit,the locus of authority and povyer. the cult of ancestor and sheng ti, t'ien ming, Ii or

ritual practices, etc..
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(2) The critical theory of Lao-tzu Is anti-social, anti-conventional and ends In an "anti

language" theory. The latter characterization, on the part of Hansen, is B bit overblown.

Lao-tzu fonnulates the connection between language and teo most clearly In
his theory. Taoist political anarchism follow from lingUistic anarchism. When
society teaches us Its language, It encourages the disposition to discriminate In
rigid (and socially approved) ways... Lao-tzu also suggest that natural behavior
requires abandoning language...Unlike Mencius, this Is a radical step for it
requires that we abandon distinctions, desires, and deliberate, concept-guided
action'34

The Taoist wu-wei (no deeming) explains In what sense It is non-Interfering, non-contending

action. lao-tzu opposes action based on language and names. Menclus and Lao-tzu disagree

on how rich and extensive these natural dispositions are. Theydo agree In championing the

guiding of behavior using these dispositions rather than II linguistic teo. Lao-tzu prefers a

wordless, or non-spoken (wu-yen) doctrine. The Ineffable tao challenges the discursiveness of

language, especially when it is considered as shih-fei "guides" to action.

Chuang-tzu, however, did not contrast language with the naturallconventional dlcho-

tomy. He Is open to how shih or reican be altemative ways of conventionalizing language in the

manner of the Mohist and Confucians. He was open about the perspectives from which one can

start making "discriminations" or "distinctions" (pien).

We cannot coherenily formulate an account of an absolute standpoint We
cannot define the realist's faith that we should rriake a single Idealllllnguege
constant...Pragmatic benefits surely follow from using language as others
do...He calls this openness to alternative possibility 'enlightenment.'35

The paradox is seen In the Taoist language, which teaches us to discriminate between natural

and conventional behavior. We use shih for natural behavior and rei for conventional behavior.

One of Lao-tzu's theme Is that of "discarding of sagellness": As a human virtue, sage-

Ilness (chih, wisdom) Is inferior to the Ideal of non-Interfering action (wu wei), the Ideal of teo..

Indeed all virtues are secondary when viewoed from the Tao-ist light... He agrees
with lao-tzu that sagellness Is an 'ornament' (wen) to be discarded.(ch. XIX) 3G

Wen also means artificial cuiture; Taoist do not prefer the Confucian sage of sheng jen, since

his virtues are inferior to the way of wu-wei and tzu-jen. The Taoists prefer to use their own

terms for sages: chen jen, hsien jen, chih jen, etc.. Confucian knowfedge Is instrumental
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(yUWei) knowfedge. Wang PI GaYS,

'If one relies on Instrumental knO'Nfedge and does not follow the nature of
things, one will surely lose the WaY.'37

self-knowledge (wu-chih) Is said to be aOOYe Instrumental knOlNledge (see lao Tzu eh. XXXIIQ,

for self-knowtedge embodies the wisdom of tzujen. Furthermore, wisdom and sagellness are

human constructs and should be abandoned. A Taoist "sage," hO'WeV'ef,

'retum to the true' as contrasted with wei, the raise. Hence, the concept of fan or
retum based on the tJuelfaise opposition Is B way of describing the movement of
theWaY·38

3.6: THEPOTENCY OF WU-YU: DESlRElESSNESS AND MIND-FASTING

The complex of wu-wei, wu-chih and wu-yu Is Interrelating and Interpenetrating. It can

also be tied in with the concept of wU-8hen (no self), which I shall deal with in more detail in

section 3.8 belO'N. It Is the loss of the "personal ego-self," which Is refe"ed to by such phrases

as "before I was born," or the Buddhlsfs "original face":

The sage who attains oneness with the Teo returns to this state of primordial
purity, or harmless Innnocence, Of selflessness (wushenh

The self, then, empties Itself out (lcenosis) and becomes selfless (no-self). If: Is In Chuang-tzu

that the retum to faa Is the original state of not-yet-beginlng-to-begln-to-be, or pure incipience.

The spiritual adept, who is interested In this retum, visualizes and rejects "all that your self or

Inbention might desire (yu)" "nd enviclone eampl." froedom from Gill desirQc, which ic the

beginning of of the chen jen (sagehood).2

The term yu (to seek, to desire, to pursue) appears in many contexts In the Too Te

Ching. Ch. I says:

Some people constantly dwreilin 'Non-Belng'!Because they seel< (yu) to perceive
Its mysteriesMIhlle some consbllntly dwell in 'Belng'lBecause they seek (yu) to
perceive Its boundaries.

Comments: yu (desires) Implies perspeetivism; lao Tzu is using the word yu (seek) as an

auxiliary vern. "Desires" (yu) is like the English expressions "point of view," "in view of," and

"from a certain point of view Of standpoint," l.e., "dwelling In the perspective of Being (Non

Being)."



3.6.1: WU- YU: DESIRELESS DESIRE.

It Is In eh, III that Lao-tau uses wu-yu:

Bynot displaying that which can be coveted «('0 yu)! One can prevent the
people's hearts from becoming agitated {pu lusn}...the sage...constantly Insures
that the people are without erudition (wu-chih) and without desires (wu-yu).

Comments: "Erudition" Is knowledge of the artificial. Desires are not man's natuml desires, but

rather those desires which arise from the distortion of nature through contention (cheng), and

arbrltrarilyImposed values. The stress In line 2 Is non-contending (pu cheng), which is the

prime Interpretation of wu-wa:

One can prevent the people from contending one with anotherl By not
considering precious those things difficult to come by (scarce, economic goods).

And particularly in ch.LXIV, 'Therefore the Sage desires not to desire/And does not value

articles difficult to acquire." Other passags are: eh. XV says that "those who maintain these

principles do not seek (yu) self-satisfaction." In ch. XXIX it states, "One who Beeks (yu) to

govern the worid, and exerts himself In attempting to do It"

Ch. X, speaks about "pliancy" which accords with the child. It's advice is, "One should

concentrate his vital forces (cM) and attain a state of pliancy. Butcan he assume the bearing of

a child7' The comment Is that "They are all made to be harmoni~usand without desires like

children" and "when the vital forces are consolidated and a state of pliancy is attained, the mind

is in its highest level of tranqUility."3 Hence, pliancy and flexibility, adaptability and comprehen-

slveness, ere Ideal qualities for the control, or subduing of our desires. It would seem that

natural desires of the child are innocent ones, since the child is not yet able to comprehend

"contending" things which adults desire as economic goods, but sometimes the child is also

polarized as being "greedy" too.

Lao-tau'sTaoism Is another verson of the Mencisn disagreement with Mo-tzu and Kao-

tzu who believed one's motivations were acquired from yenlwords: language; lao-au

held that desire Oike Its companion, wei/deliberate action) is generated by names and

distinctions, I.e., by learned conventions. Lao-tau,on the one hand, confronts the Confucians



with the view that conventional attitudes and desires arise from the acquisition of a system of

names and from leaming the evaluatfvely loaded distinctions that are associated with names In

a conventional system of discourse. At the same time, he seems to suggest that abandoning all

names and reverting to "natural" behavior would result in "correct" behavior. Insofar as lao-tzu

thought right conduct could be achieved without convention and language, his theory-like that of

Mencius -is a kind of innate realism...

For example, wu-yu, In political contexts, point to "favors and disgrace" (ch'ing..ju),

which represent the contingencies and perilousness of the political world. As Wang Pi puts

it, "Desires, hO\'Yl!WJf small, give rise to striving and confllcf'; hence the theme of desirelessl1e5s

Is applied to actual political practice. this Is the Importance of eh. LXIV which says, 'Therefore

the Sage desires not to desire, And does not value articles difficult to acquire." Moreover, in

eh, XIII, 'Why do we say that favor and disgrace are both sources of anxiety? Because favor Is

also a base affair. If one receives It he feels anxious. And if he loses it he feels anxious."

Comment by Wang PI: "To have favor there must be disgrace; to have glory there must be

disaster; I Favor and disgrace are on the same level; glory and disaster are the same."sOne can

begin to realize the importance of the Tao Te Ching as a "political" document which goes

through a critique of political terminology which linguistify administrative and governmental

activities.

Having no desire Is further identified with being "empty" (hsu). The desire for emptl-

ness is the one desire that Is exempted from the call to limiting one's desire. To be empty

Is a positive way of describing wu-wei because it signifies a mode of being characterized by

tranquility or qUietude (ching). For Wang Pi, hsu (empty) and ching are synonymous:

Tranquility and non-acting (wu-wm) are what Is meant by 'residence.' If one
forsakes tranquility, acts on impetuous desires, abandons humility and abuses
one's authority, then things will be disturbed and the people will become
perverse·s

The sage's Ideal of "desirelessness" Is emulated by the people and they are then not greedy

and contentious In their dealings with each other. And the sage's practice of hsu ana ching

can also be contrasted with yu-wei, Instrumental thinking end desiring:
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The distortion of original purity of teo arises with tile development of yu-wei
consciousness and the conceptualization of the world. Once the people come
In contact with this classified world, they draw on In thoughts and worries.
Continuously accepting one thing and rejecting another, they forever strive for
gain and fame, vvealth and honor. At this point teo Is lost.7

Tao may be recovered and the spirit purified by reversing the yu-we; kind of thinking by going

back to one's Inner nature, and emptying out our emotions and senses (wu-yu). Different

meditation procedures, such as visualization, Inner observation, and concentration (enstasy)

raise physical and spiritual consciousness to a new level. Teo is recovemble in its wu-wei

purity.

Graham likes to think of the spontaneity displayed by Cook ling as a "craftsman" type of

skill, "knack:' or operation of "wits." In Chuang-tzu, the numerous examples of craftsman

(Wheelwrights, potters, etc ..) Illustrate that "action starts from spontaneity and Is guided by

wisdom," but there is no need to lay dO'Ml rules, for the Wheelwright said that he could not pass

on his skill to his son. In Chuang-tzu, the chen Jen

adjusts spontaneous Inclination to measure, he reduces wisdom Itself to Its
essence, the dispassionate mirroring of things as they are. The metaphor of the
mirror can be traced through eariy and late strata of Chuang-tzu.g

this guidance of mirrored objectivity of ''things'' Is something the cmftsman will tty as a slogan,

"Follow the Way," hold temporarily any stimulus and respond toIt, then let gol this kind of

concentrated focusing tries to shut out any "emotional disturbances," wu-yu, which will get In

the way of his concentration. He needs to have a clear mirror with no Interference from the

''turbidity of the passions." It is not a purposive-teleological awareness, with fixed goals and

trying to find adequate means to an end;

But he has no fixed ends, only fluid goals to which he spontaneously tends,
which will accord with the Way to the extent that he is indeed lllware of all
factors relewnt to them. The more aware he is, the more likely he is to attain
them."

3.6.2: MIND-FASTING AND lOSS OF SELF.

Mind-fasting is used to get to rest, "evenness" (p';ng), an equilibrium. The sage does not

let "agitations" cloud his vision.



He keeps the heart empty and lets the external scene fill it, sort itself out in its
own objective relations, and then 'move' him (tung). His heart has the
'evenness' (P'ing)...the neutrality to ," human ends, of the universe itself.
Having achieved this mirror-like lucidity, he no longer has to evaluate (morality),
even to judge that 'ft Is good to be still'; It Is enough that he does not value
anything In the universe above his own clarity of vision (nothing Is sufficient to
disturb his hearf). When he moves, he succeeds.' His response hits exactfy
on th~ Way, the te (potenCY).1I)

Sitting and forgetting, mind-fasting, makes one realize that all things are on en "even" plane, an

ontological plane of parity. Hence, when Yen Hulls at his culminating stage of sitting and

forgetting, Confucius volunteers to join him.

Chuang-tzu Is Interested In gnostic questions which may reflect his contacts with the

School of Names. Can anyone set up an opposition between being and nonbeing? ff so can

one apply the notion of the opposite to the ineffable? Can there be any temporal priority

between the two? And if nonbelng cannot be considered as a separate something, can we

really think of the "determinate" and "separate" things as "somethings" apart from "nonbeing"?

To Chuang-tzu the true gnosis required nothing less than to shatter our ordinary
understanding of the world about us. I.e., In eh, 2, the trance-like mystic
experience of Nan Kuo-tzu-lIke a withered tree and the mind like dead ashes, or
lao Tan with his 'form and body seem shrunken like a withered tree.' 'I was
letting my mind (hsin) wander to the beginning of things.' 11

And in eh, 21, Yen Hui is advised by Confucius on how to achieve the higher gnosis by"Ietting

his mind fast."

'Unify your will. Don't listen with your mind, but listen with the cM : hearing
stops with the ears: the mind stops at signs (or concepts?) but cM is empty and
yet all things depend on If: tao gathers In emptiness alone. Emptiness Is the
fasting of the mind. (ch. 3)

According to Heinrich Dumoulin, gnosis is the kind of knowtedge which Is self-know-

ledge and Includes knowfedge of the world and the knowledge of salvation (soterioiogicaQ. in

the Taoist case, the kind of knowledge attained In mind fasting, wu-chih, based on wu-wei

(meditslti~ acts) Is elso based on the model of:

gnosis, 'to know oneself actually means 'to recognize oneself, to rediscover and
regain one's true 'self which has been obscured by ignorance.'12

Only a certain kind of knowledge has "saMfic" powers for the attainment of teo (t'i fao).

One can also attain mystical techniques in dealing with skills or crafts. such as Cook
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ling did. Chuang-tzu has Confucius say, "He keeps his will undivided and concentrates his vital

spirits (eM)" (ch. 19). We have seen in lao-flu's eh, X, above, that the concentration of the

spirits Is what gives the "f100dllke eM" Its "pliancy" In which it can harmonize all the life forces

Into a whole viewpoint, or perspective. In that same regard, the term ehieh (loosening, unloo

sening, bond-loosening) Is significant for Cook TlnO, since his knife loosens the whole ox and in

one deft stroke it falls to the ground. The term chieh also means "explanation." To explain Is to

cut up, carve up Into distinctions.

There are four freedoms: (1) maintain our body and life (2) with it we can keep our life

whole (3) with It we can nourish those with family ties to us; and (4) with It we can exhaust living

out our natural years. This completion of our natural years Is the "carving-loosening"--in the

completion of our distinctness (fen), of our total self, body and all (p8o shoo). To cut up the

"unearvsd block" and form yu-wei Instruments (of government) end nourish one's life is to speed

up the living out of our natural years ahead of time, Instead of longevity based on re-tuning and

resonance of the original purity of teo, the Uncarved Block.

Things come Into existence as If an ox (niu) were carved (chieh) with a knlfe{wu;
too) out of darkness (ming, rich confusion, chaos (hun fun». By this cutting and
carving, the Duke of Wen Is duke and the Cook Tlng Is cook mutually dlstin
guished...And the completion of himself by exhausting his years and dying is
lao Tan. Thus he completed himself because lie loosened himself from the
bond (hsuen chieh-bond loosened). Thus distinction leads to change, and
change obtains In distfnction'13

Graham says "loosening" Is "losing selfhood" (liberation from selfhood), so that one comes

back home to what has always been "Identical" with everything conscious or unconscious in the

universe. Hence, we nourish ourselves by "dwelling In" the cosmic dances that carve and undo

these oxen of things. 14We carve in order to put back together into a ho1istic intuition of how the

parts fits end work together In the whole, a "tallying up" of the world..

Also, since wu-yu Indicates "feelings," it is close to how enstasy Is expressed. Feelings,

here, is close to Whitehead's general Idea that, at bottom, prehensions are feeling of feelings. It

is feeling, not as a response to external stimuli, but an internalizing. Hence, en-c~cy responde

as an inward looking process of Gubjectivs dimensions which involves wu-ehih and wu-wai.



Wu..yu is sui generis, and is neither cause nor effect of conditions beyond
ItseILln addition to wu-wei and wu~hih, there 15 II third mode of participation in
the processes of nature -wu-yu. Wu-yu Is the concept of obJectfess desire,
which is the sUbjective form of feeling associated with Instances of wu-ehih and
wu-wei. Together the three notions articulate the differences between the notion
of creativity, and the correlative concept of power, ..whlch In Western thinking
suggests the correlative concepts of domination and control. 15

Wu-yu Is best att:e!ned by the fasting of the mind that freely flOW'S and responds to the

endless changes (hue) 0: the ''thIs'' and th~ ''that" A state In which 'thIs' and 'that' no longer find

their opposites is called the hinge of the Way. When the hinge Is fitted in the socket (of the

universe), It responds endlessly. He who quietty dw'ells In this hinge and this socket is then

not an agitated man. The hinge-socket Is "empty," hence, the sage should empty out his mind

of forms of distractions and keep his heart-mind empty and let In the external stimuli. As

perceptions come and go, the emptied heart-mind Is able to reflect objectively what Is naturally

so (fzu..jan). This henosis, or emptying out of the self-interested egoistic drives, as well as all

yu-wei conventionalized knowledge, Is that "loosening" of the setf from the agltative distractions

of the conventionalized world and the letting be of the natural spontaneity that come into one's

ken.

Yet when talents, emotions, senses and knowledge are all fasted away, one is
simply dead; ...that Is, become absolutely quiet inside (dead ashes') and out
(dry \HOOd'). HI

Chuang-au disagrees that one becomes "dead." He counsels that one is mistaken

about what cannot but do and be, 'Which is usually taken to be the sway of desires and sensory

appetites. One's passions and appetites, he explains, are not what one-cannot-help-but-be (pu

Ie yi--according to Graham-"cannot do otherwise'l'7 One Inadvertently reveals onesetf to the

discerning observer. One cannot help but do or be oneself in a specific manner, despite one's

occasional thinking, feeling, and pursuit of a quite different way of IWe. Discernment of one's

twe self and bringing-in-line one's actual self back to one's basic self, Is what Chuang-tzu

calls mind-fasting. The main aim of mind-fasting Is ultimately a release from the bondage of the

being-standpoint, yu-wei thinking. One can then enter the calm peacefulness of the realm of

non-being.
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Michael saso compares the f9o..1e compound as the matching of the tally, or talisman.

When a match is made between the interior man and feo through a state of union, there is

then peace. Each Is one-half of the talisman. However, when there has not yet been a match,

there will be disturbances due to the fact of the multiplicity of change and death facing the

person. To be "one" with teo, then, is to match up the unity of the heart-mind (hsin) and

attain a ch'sng hsin (unmoving constancy of the heart)

It Is the unchanging peace and harmony of the heart emptied of desires (for self
glory, aggrandizement, or fame) while living within the vvorld of change, that
actually leads to union with teo...1t Is like the symbol of quiet water. Men can
see their images in still water. 18

It is the status of the ch'; (te, life-breath) which Is perfected by harmony with nature's changes,

Green in the spring with youth, red in summer with adulthood, full in harvest and
old age, resting in winter and death, etemally reborn with the cycle of
nature·f9

Ta is the earthly half of the contract (tally), which needs be in "accord," "resonant" (attuned)

with tao.

Harold Roth suggests this "tallying" in the "syncreticisf' writings, (Chushg-tzu, ehs,

11-15). There one finds an Interlocking of common terms such as: The Way of Heaven, Non-

action, Stillness, and Emptiness. In eh. 15, it is the ''finicky notions" of the hermits who hold to

the position that 'The Way of Heaven is blended with the Power which is in the sage." And in

eh. 11, "To be exalted by Doing Nothing (wu-wet) is the Way of Heaven, to be tied by doing

something {Yu-Wet} is the Way of Man." The sovereign or ruler is identified with the V-Jay of

Heaven, and his minister is identified with the Way of Man; The ruler can rule wfthout acting, but

let his ministers act (yu-wm) for him, and everything will be done of its own accord as well as

nothing will be left undone. The shift In syncretfclst writlngs Is to practicaltty; In ch. 13,

The Way of Heaven is empty and formless. Empty, then it does not wear out.
Formless, then there is nothing that it bumps against...The Power is the lodging
of the Way..WU-Wet} , this we call the Way.' To lodge it, this we call the 'Power.'
Therefore there Is no gap between the Way and POONef'20

To "lodge" our Potency In the world Is to be able to embody It In this worfd end be aware of the
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To "lodge" our Potency In the world Is to be able toembody It In this world and be aware of the

Invisible fads manlfestating Itself In this world. If everything tallies out, and one is resonant with

tao, there will be peace, and deslrelessness will be attained. Man Is only one-half of the tally.

which gives him the Incentive to tally up with the ecology of nature, with Heaven and

Earth.

In summlllry, the syncretist: writings combine many quiescent, yin-type concepts.

Theyare all reflective of water BS being stili, just as the female Is stili, quiescent, yielding,

and receptive of the yeng-forces. Chapter 13, 'The Way of Heaven," places all these tranqUility

Images together:

Emptiness and stillness, calm and indifference, quiescence, Doing Nothing,
(wu-wei) are the even level of heaven and earth, the utmost reach of the Way
Bnd the Power (te), therefore emperor, king or sage finds rest In them. At rest
he empties, emptying he Is filled, and what fills him sorts (fun) Itself out
Emptying. he is still, In stillness he is moved, and when he moves he succeeds.
(G 259)

The sage, the chen}en, holds temporarily the elements of the world for a moment, empties

himself out, and remains still In order to reflect precisely the sensltiveness of phenomenal

existence with perfect clarity (ming, illumination). He allows the world to move him, not he the

agent, or mover, or interferer with the world, since all things move ofthemselves (fzu-hu8, tzu-

jsn).
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3.7: lHE POTENCY OF T'I-SHEN (BODY) AND THEINSIGHT OFCOSMIC ORDER.

In this section I deal with 11 as body, especially in its physical aspects as well as its

relation to the psychosomatic, the "lived" experiential body as "embodimenf' (Merleau-Ponty).

In a later section, 3.9, I deal with the "unspoken faa" as not embodiment-able, based on Wang

Pi pointing to wu and Ii (principle, pattern) and considering the ultimacy aspect of faa. I defer till

later the metaphysical discussion of WU, Ii, I'i-yung (substance-function), etc.. n is used in this

section mainly as "embodiment," with no association or connotation as to the metaphysics or

reality of things (substance-function).

Alan Chan says that teo is characterized by Wang Pi in the language of "transcen-

denee," and that means it is sui generis (without dependence on determination or limitations),

and cannot be named bv language. This insight is crucial to the understanding of lao-tzu as a

whole. Tao is known to us in the sense of its "constancy" (chang) and is manifested in the

world, as seen in the plenitude of nature, in the multiplicity of things. On the deeper level,

according to Wang PI, the manifested lao may be understood negatively as wu and positively as

Ii (its "principles," patterns); both are sui generis: each gem stone has its own uniqueness of its

ownkind of veining, hence is non-classifiable. In eh. I, Tao Te Ching, faa is the underlying

"reason," Ii, or "structure" of the cosmos, so-of-itself (fzu-jan).,Due to the inadequacy of

language, fao is beyond language and thought. The Way may be understood as wu (non-being),

which sets it apart from the domain, or realm of beings. The use of non-being to explain the

concept of wu in Wang Pi's: commentary is \hue justified, If the negativity is properly recognized.

One can contrast Michael sase's two views of faa, based upon the doctrine of

"transcendent duality," which features (1) faa of yu-wei (Tao of Immanence, the microcosm)

and (2) the state of "transcendent absolute," the faa of wu-wei. (1) is also given the names of

T'si-chi, or hun-tun (Chaos), which is the first mover of yang (second mover), and yin (third

mover) In the generation process. Saso characterizes the causal sequence as follows:

The Tao of Permanence (Tao of Transcendence. Wu-wei chih tao) is the first in
a series of generating causes, which In the l!IIct of gener3ting is unmoved and
unchanged. From the generated state of chaos comes by movement the
principle yang, and by quiescence the principle yin.2



One needs to obviate the sharp "duality" of transcendencelimmanance (wu-weitu-wei tao's) and

emphasize the mutual reciprocity of "transcendence in Immanence." As with Wang Pi,

ultimately tao is WU, Becoming Itself and Includes Chaos, hun-tun, yin-yang, etc.. This gives

the Confucians the availability of a tao of Immanence, the yu-wei chih teo, which is also avail·

able to the Taoists. later, I shall by to correct for this transcendence-in-Immanance through

lee Yearley's discussion of mysticisms of union, unity, and intra-worldly, along with Hall's

discussion of ecstasy, enstasy and constasy.

What is also important in Saso's characterization of the Taoist "transcendence" is how

one draws a line for separating the Taoist from the Buddhists: The process of generation of

the tao into the ten thousand things is called sheng (life, birth, and generation) which Is not

Intended by Buddhist philosophers, since

the real world as empty or illusory, or the identity of consciousness with
transcendent mind (Prajna), both possible doctrines of Mahayana Buddhism,
are inadmissable to the religious Taolst3

For the Taoist, the states of wu and yu are both "real and both existentially dlfferent."..Graham

states this difference as follows:

But If the immaterial is III Nothing which complements Something, It cannot be
isolated; the Immanence of the Tao in the universe is not an accident of
Chinese thought; It is inherent in the functions of the words yu and wu..Even
Buddhism. ..puts the main stress on the unreality of phenomena. For Taoists, on
the other hand, it is concrete things which exist and are solid or real, the Tao
which does not exist and Is tenuous or unreal.s

Only solids are concrete and real and existent; tao's are unreal and not existents. The world

consists ot solids and Iso's. Wu and yu are complementary of each other. There is no need to

go behind the "illusory appearances" to look for a more real noumenal reality, which is a

dualistic way of characterizing reals and existents.

Whitehead solves the problem of transcendence-in-Immanence in his Science in the

Modem World when he discusses "Abstraction." It is the issue of howUniversals relate to

Particulars. But the details point to "dependence on (1) determination and (2) limitation." Stated

formally,

243



In the essence of A there stands a determinateness as to the relationship of A to
other eternal objects, and an indeterminateness as to the relationships of Ato
actual occasions. Since the relationship of A to other eternal objects stand
determinately In the esence of A, It follows that they are internal relations...
relationships constitutive of A.&

And in regard to "selective limitations":

Primarily the spatio-temporal continuum is a locus of relational possibility,
selected from the more general realm of systematic relationship. This limited
locus of relational possibility expresses one limitation of possibility inherent in
the general system of the process of realisatlon.7

Hall also points out that In "determination," one had to select out of Chaos, one tao among

many possible tao's, among the sum of all tads which are possible. Any fao Is "limited" to one

among the many, pervasive tes, ubiquitous in the world.

3.7.1: WANG PI'S COMMENTARY ON LI f'PRINCIPLES') AND T" (EMBODIMENT).

For Wang Pi, the notion of principle (I,) serves to explain the manifestation of tao in

nature. Philosophically, tao, as "principle", points to the non-duality and creative power of the

Way; politically it Is paralleled by a system of government led by an enlightened king--a Taoist

ruler. However, the Idea of "principle" In Wang Pi's commentary on the Leo-tzu, along with the

notion of WU, lacks the sense of "ontological independence" that is apparent in the later

development of the concept In Neo-Confucianism. In this case it is permissible to abandon the

standard translation of Ii as "principle" (reason, rational) and to render it by "pattern" or "model"

(Graham points out that Chuang-tzu aiso agrees with this usage), and Wang Pi uses it as a

"heuristic" concept, toarticulate the way in which tao is related to the world, and Its implication

for the task of self-cultivation as an emphasis on the creative power of tao-a principle of

"causation," I.e., understanding teoas "causal" in being described as the "beginning" and the

"mother" of the world.1ITao is the greatest "nickname" of an designations for what can be

expressed. Lao-tau said,

Constrained, I 'NOuld designate It 'feo', And if forced to assign it a name, I would
call It 'Great.' (ch. XXV)'11

Alan Chan wants to retain "principle" to show Wang Pi's contribution to Nee-Confucian-

ism; though Ii, as principle, has all the earmarks of the logocentrlc/causal/rationalistic Western
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features which can be obviated by "correlative thinking." Perhaps, even li is only"metaphori

cally" or "analogically" significant when expressed as "principle," "reason," or as "rationality." On

the other hand, considered In a "heuristic" sense, Polanyi defines Ii as "inventive" or involved in

the ingenuity in "discovery."1OHence, Wang PI can consider Ii, as principle, within a logic for

discovery. HO'N'ever, the main conclusion arrived at by Wang Pi is that feo-wu-li Is not ernbodi-

mentable ("I):

Tao is the designation of WU. There is nowhere it does not penetrate; there is
nothing which does not follow from It. Metaphorically it is called tao. Quiet and
without shape (WU-t'/J, It cannot be mad Into an image. This is why tao cannot
be embodied (t~). Thus It can only be Intended (chih) and emulated. t1 .

Graham's advice is for us to remember th~t there will always be a traceable number of

"analogies" which will attach to such basic concepts as "principle," "substance," "reason,"

"natural law," etc.. in Westem and Chinese culture. Just as analogies attach to eM as

"breath" and to Ii as "veining" in Chinese orlginary correlative thinking, one can think In terms of

"analogy" with the Greek hula and latin materia as "materials' utilized in making an artifact"

and

'matter' has behind It a larger model, of a universe created by God for a
purpose, from which the transparently metaphorical 'laws of nature' also
derive.12

Even more difficulty will be attached to tracing analogical reasoning about the most funda

mental concepts of "truth" and "being," and "liberty''''3And most of all this analogical reasoning

can be cast within the context of the question of the very idea of a "conceptual scheme"

(Davidson) as well as a fundamental speculation about "linguistic relativism."

The important application of t'; (embodiment) was exemptlfied when Chuang-tzu said,

"Heaven and earth were born (sheng) tegethei with me." In short, tao is "embodied" in me.

This is similar to Confucian (and Nee-Confucian) statement, "heaven and earth and all things

form one body {I'll" Chuang-tzu's unity of self and world has as its purpose to effect a severing

of all connections between the world and the self.

For Confucianism took the practice of benevolence toward others tobe a central
tenet, while Chuang-tzu's doctrines pushed egocentrism to the extreme limit..
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between the world and the self. Transcending life, wandering beyond this world,
and equalizing things are but ingenious paths to the realization of this
objective.14

Here, Hsiao Kung-chuan emphasizes an extreme egocentrism, for Chuang-tzu. One can also

make a case for the extreme "sociality" of Chuang-ttL: In that his self-l<enosis fulfills the true self:

Cook ling nourishes himself by disappearing Into his thickless knife, dancing
through the spaces In an ox. This is a selfless self-ing, a self-forgetting self
fulfillment. rs

Fung Yu-Ian would emphasize the egoism (wei wo) of Yang Chu finding its way into both the

philosophy of lao-tzu and Ghuang-tzu:

lao-tzu's philosophy, then, is that of Yang Chu advanced one step forward;
while that of Chuang-tzu is Yang Chu's philosophy pushed yet another step
forward. tEl

Hsiao argues that Chuang-tzu's eliminating of the distinction between the world and

the self embodies two principles: (1) not to belabor oneself for the good of the world; that is to

say, I will not interfere with others (wu-wel), and (2) that each person should pursue his own

predilections; that is to say, others shall not interfere with me ('sai yu). By expanding these

principles, asserting that the world and the self should not interfere with or impose upon each

other, one is led to the Ideal of non-goveming (anarchism), and to the political method of letting

the world alone (isai yu, letting the world be, laissez feire.) .17This anarchism is also evident in

the last lines of lao-tzu's eh, XXVIII, in which the sage, when he becomes a head official in

government, will not "divide" the Uncarved Block, and hence he will institute the best

government which is "no governmenf' as an instrumentality. This is what Chuang-tzu

visualizes as the primitive state of no government, or even the need togovern at all. 18The

highest administration of the sage is to return to the Uncarved Block, to an emancipated social

solidarity.

K. M. Wu argues for the "sociality" (broad sense of ",) of Mencius who states that "All

things are already complete in oneself (himself)." While Chuang-tzu said, "Heaven and earth

were born together with me," Chuang-tzu does not require a prior cosmic principle of harmony.

Mencius otherwise does presuppose, a pre-established harmony and a "sociality" in a simple
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mystical monism. Chuang-tzu's statement Is more guarded, because It was preceded by a

confession of his ignorance about whether there exists the "true lord" of this cosmic event of co-

births of things. Chuang-tzu proposed a radical sociality. Although he states, "all things are

one," the one here means each thing in Its own ('what Is'), "so," tzu-jan, its peculiar, constant,

and unique, self-reflexive "so."

Things are 'one' In their respective peculiarities. Everything is one as many, and
the same in the faet of their mutual differences. When they are themselves,
then they are one in being such. This oneness is the sociality which, far from
dissolving Individualities, depends upon them to obtain. This Is Chuang-tzu's
radical sociality that is In nature'19

It is this "sociality" which is the "unity" or "one-Ing" with the world. Whitehead takes the "one,"

not in the sense of a numerical "1":

The term 'one' does not stand for 'the Integral number one,' which Is a complex
special notion. It stands for the general Idea underlying alike the indefinite
article 'a or an,' and the definite article 'the,' and the demonstratives 'this or that,'
and the relatives 'which or what or how.' It stands for the singularity of an
entity. 20

Teilhard de Chardin asks the basic question of metaphysics and religion as follows:

'What is the manifold, and how can one unify it?" One can tum the question around to 'What is

unity, and how can we show its mani-foldness?" Mani-foldness may also be thought of in terms

of the "chaotic," which has to be synthesized, unified in some kind of whole; whereas one can

also posit a putative "whole" which is a "single universe" or "cosmos." Chardin says,

For the East, unity arises from suppression; for me It grows from coneen
tration'2t

Heinrich Dumoulin Interprets this to mean that, "the West--Is oriented toward tension and con

centration, the East toward release and dissolution. Of The West is agonal and irruptive (vio-

lent), while the East is the "inner" dissolution of the self, which when considered as "suppres

sion" is wu-yu, the "desireless desire," vital for being on the road toward the meditatlY-e acts of

sitting and forgetting, mind-fasting.

This sociality Is also reflected in the "lived body" of Merleau-Ponty. To paraphrase: I

have no means of knowing the human body other than that of iMng It, as a drama played out in

It. and losing myself in it.
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I am my body, at least wholly to the extent that I posess experience, and yet at
the same time my body is as it were a 'natural' subject, a provisional sketch of
my total being. Thus experience of one's own body runs counter to the renective
procedure which detaches subject and object from each other...the body Is not
an object, and awareness of It Is not a thought of 1t'22

Graham has indicated that both Chuang-tzu and Hsun-Izu hold that it Is mere than a simple phy

sical body which Is involved. It is the daemonlc (shen) in Cook TIng, which impels him toward

the intuitive thrust of the vital force, which leads the knife on through the ox smoothly. What is

this vital thrust (shen)? It has three meanings: (1) That which draws out everything as it is, (flu-

jan), giving birth to things as they are, the elan vital of the universe (2) What shen does to man is

his shen, the vitality and splrftousness of man. lack of human snen in human health leads to

unconsciousness or madness. Human shen is the alertness, the luster of the eye, the vitality

behind ching (the essence of ch',), or the source of life and ch'i, the abilility toactivate (3) the

daemonic wonders one can perform when at one with shen is also shen (divine spiritedness),

like the Socratic daemon. And it is this affinity of the human shen which seeks to be in

correspondence with the cosmic elan vital'23wh1chIs the Ho-shang Kung's correspondence of

the parts of the human body to the elements of the universe

like Cook Ting, the discovery of the world is through probings into the depths of

ourselves. To reveal or release such depths-of-ourselves which. echo the wOrld is too of the

Cook who attained the divinity of his skill in the undoing (releasing) of the ox. Such divine

spirituousness have to do with ordinary sensory faculties (sensory seeing--lwsn, chien) where

the Cook sees nothing but oxen. The intent of seeing (chih) dominates where he no longer seas

the whole ox, but merely specific places.

Shen is also joined with yu (desire) a peculiar combination. The pull and urge
of the spirit of man is so much at one withhim that itcan be called 'desire'; It is
the appetite ot life itself that desires and pulls him as he goes in the ox. He is
all knife In the ox, he, the knife, and the ox. all three are at one in the desire of
the splrit'24

3.7.2: T' I AS THE COSMiC BODY.

Unlike most mystical traditions, in China the physical body (shen), as opposed to the

"personal body" or self (chi, the individual's sense of ego-Identity), is not the part that has to be

248



suppressed and overcome. Rather, one's physical so-being is a positive basis for mystical

attainments. It is fundamentally part of teo, not only because it is the most natural aspect of

human existence, but also because it Is a replica of the cosmos, I.e., the Ho-shang Kung

holds that the body follows the cosmic rhythm spontaneously. It builds upon the constancy

(chang), regularity and synchronicity of changes (hus, transformations) in nature. It is not

surprising that the Ho-shang Kung is operating within the philosophy of Tsou Yen's ring-yang

School, since Fung Yu-Ian traces the Grand Norm, y[teh Ling (Monthly Commands), Kuen-izu,

and the Lu-.shih Ch'un-Ch'iu as all Illustrating the homology between man and its correlate in the

cosmic rhythms. For example, the Lu-.shih Ch':.:n-Ch';u's doctrine of the Great Unity (fa-rung)

correlates man's eyes, ears, nose, etc.. with Heaven and Earth:

Heaven, Earth and all things are like the body of one man, and this is what is
called the Great Unity (fa f'ung). The multiplicity of ears, eyes, noses and
mouths...this Is what is called the Multiplicity of Differences (chung i)'25

The physical body Is where mystical practice starts. If there is no physical being, no

vessel for the spirit, then there can be no foundation of teo to work with.

To attain perfect oneness, one must first reach perfect health. Only by fulfilling
one's life-span and living to an eminent old age can one property prepare for the
higher stages (attunment of physical healthy body with the healthy, ecological
cosmic body--Ho-shang Kung doctrine). Nourishing the body on the pure
energy of the five directions and meditating on them by means of visualization is
one and the same process'26

The results of the practice directs both the body and mind. Meditational techniques, quietistic,

concentrative exercises and ecstatic excursions on the higher and lower heaven, this will lead to

the re-interpretation of oneself as acosmic being. The Ho-shang kung's commentary identifies

the correspondence of man's body (t't) With the cosmic body (hsing, form}. 271t should not be

seen as a simple "correspondence" of man's body tocosmic body in the image of microcosm to

macrocosm. It would be just as significant to think of the "cosmomorphic" relationship as a

"radla'" centering In man's body, centripetally to the rest of the natural phenomena In the world,

for the tao of man is central In this relationship. The five-zone model (wu-fu) Illustrates this

centrality, which is a cosmic extension of man and earth at the center radiating outward.
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The five-zone theory...defines the relative focus of an 'inner-outer (nei-w8/)'
circle ...this 'radial' solar system seems pervasive In the Chinese world order.
It Is a centripetal order articulated outward from a central axis through patterns
of deference'29

The Shuo-wen defines shen as hung, the (physical husk). The pictogram is a human

torso with two legs. Next, It takes ku as "body" and defines It as t'i (physical structure). Taoism

contrasts fao with the mind (psyche), which is divided into two aspects: the agents of spirit

and virtues, on the one hand, and the human powers of intellect, emotions. and senses on the

other. Since the Chinese like to visualize things as having a center and concentric circles

emanating from that center, tao is visualized in the center end the mind and Its aspects are

arranged concentrically around the nucleus of '80'29The physical body Is not considered

part of the periphery but, since it represents the image (hsiang) of the entire structure (hsing),

it forms part of the nucleus of t80.:mAIi violent emotions and tensions of humanity are linked

to the conscious mind (yu-we/).

Hence the Taoist works toward wu-hsin, or no-mind. Spirit is the unconscious, beyond

the ordinary mind and furthers mystical realization. The mind obstructs it. The attainment

of complete union with emptiness and nonbeing thus leads to a state of no-mind (wu hsin)

defined as the ultimate dissolution of humanly defined thinking and feeling Into fao' 3i Most of

the texts agree that one should dissolve the personal body in faVor of the more cosmic physical

body (hsing) and that the proper method of doing so Is by understanding the way the mind

functions. The mind with Its organizing power of knowtege, desires and emotions is the

connecting link between the senses and the personal body or Individual Identity of the shen.

The thesis of K. M. Wu's Chinese aesthetics characterizes an integrative, holistic

"cosmic attitude" toward all things, the pipings of Heaven, Earth and Man. Hence, it is a musical

"hermeneutics."

The cosmos-breath (eM) flows through the painter's brush's beautiful execution
into letters, calligraphy, and paintings. composing the very tapestry (wen) of the
universe. 32

Thus, "every human aetMty Is artistic, and every aesthetic act is cosmic." This cosmic attitude is

part and parcel of the I'i (embodiment) of the universe. and aesthetic activity is the main cosmic
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attitude to make "integral" our lived body end its experiences. It is the embodiment of the fusion

of horizons between the Merleau-Ponty's viewpoint of the Inner and outer horizons of man and

Nature.

lee Yearleywould confirm this cosmic attitude with the s;sthes;s in Chuanq-tzu's

"master image of life." His root metaphor

is esthetic perception and attachment rather than the more normal-and for
Confucians more central-master Image of the perception of human beings and
attachment to them. Relations to human beings Imply enduring attachments but
esthetic relations do not.33

The t'; of the universe is an esthetic perception (s;sthes;s), something to hold and let go, release

them to their transformative destiny, just as Chuang-tzu would mourn for his dead wife, with

sorrow and yet with joy by thumping a tub. He reaches reconciliation by releasing her to the

transforming natural fluidity of the flow of things.

Chuang-tzu's dreaming of a butterfly is a situation which Is so interfused, interdepen-

dent, and interchanging that we are uncertain of where we are. This example correspond with

the Confucian li-yUeh aesthetic criterion: I;, "decorum" and ytJ~h, "music." The essence of Ii is

"control," and that of yUsh is ho, "harmony." Control restrains, harmony blends. U holds to a

distinct integrity. Y1Jeh flows in mutual Interchange of the whole promoting the many, which

pervades our life. It is this twofold life-experience, both Taoist and Confucian, which art

refiects. 34Hansen's analysis of the li-yUeh, ritual-music, emphasizes it as another one of the

common heritage between Confucians and Taoists:

Confucius uses li-yUeh 'ritual-music' as a compound term in the Analects. Both
are transmitted tao. Both guide performance. We best understand Confucius
as using the study of gUiding literature to be the study of teo ...These literature
forms--muslc, ritual, poetry--share this. We Interpret them in performance. We
practice and learn these different teo. We delight In performing them.35

Chuang-tzu hears the "music of the universe" as the "resonance, attunement, and tuning or

overhearing" of the piping of the heavens, earth and man.

The Potency (te) of music Is its evocation of musical overtones and becomes the

ambience of the Taoist ecological-atmosphere and is a proper counterpoint to the gravity of the
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Confucian rhetoric of "moral suasion":

The Taoist stress a cosmological account of the cyclical process of existence
where te Is regarded as categorial; the presenclng of a partieular. In the
Analects, Ie would seem to be specifically moral and social In Its application;
the extent to which through patterns of deference, the influence of the particular
take on normative force. Taking away the cosmological, their differences closes
significantlY'36

Just as Chuang-tzu's Umbra and Penumbra converse with each other, Chuang Chou

and the butterfly co-dreaming bring out this point. Phenomenon Is perceived together to see

whether it is in tune or needing re-attunement. Also, in Chinese medicine, the regulation of yin

and yang forces tune the bodily interior to the exterior, as in T'ei Ch'i Ch'uen.

Human piping is resonance with thing-resonance (earthly piping). Heavenly
piping is 'yet-to-begin ali these' ...To resonate and sing together is to mingle and
touch each other Inside out. It is a mutual echoing, a sounding forth and
shading into each other...Things have their own birth of meanings...peculiar 'wild
meanings' (Merleau-Ponty) chanting their own ontological vibrations ..Our
utterances can 'sing the world' (Don Ihde) with trees, hollows, birds, etc. we call
such singing !iterature'37

These are the broader aspects of the musical hermeneutics. The "sounds" of the world are not

chirping of birds only, for they ate "wild meanings," and incipient ways to sing the world. rei

Chi is based on the medical premise that we are born In a "balanced state" and when we are ill.

we are simply "out of balance," or out of "harmony" with the ch] forces (yin-yeng)'38

K M. Wu re-interprets statements in Mencius and Chuanq-tzu of the mystical "oneness"

of fao in such a way as to get rid of the view of a metaphysical monism. If "eonstasv' Is another

way of stating the cosmic harmony which is presumed to be a "quality" of a whole, then an

"holistic" attitude must be taken toward all things. Each Is in Its own (fzu-jen), what it is in itself

in its uniqueness f'one-ness'1, and at one with itself, approprlatively as making one's own. Wu

compares Meneius and Chuang-tzu in their own version of this ~;":d,,,\ ~~rmony of man with

heaven and earth: (1) Mencius--"AII things are already complete in oneself (me)" and (2)

Chuang-tzu--"Heaven and earth were born together with me." However, this is preceded by

skepticism, stating thathe was ignorant about whether there exists the "rue lord" of this

"cosmic event of co-births of things." From these premises, Chuang-tzu goes on to talk about

the "One," which when coupled with what he says about the One equals two and then three, and
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then the ten thousandthings. He finishes by sayingthat we must "let things be as they are," as

tzu-jen. This togetherness of the triad of man, heaven and earth is a fusion of the horizonsof the

"existentiality" of DaseinbfJing-in-the-world (t'ienjan ho-i). Taois not simply One whole, but a

"sum of all ordersor whole;s" and fa is "one of the orders"from a particularized perspective.39

Hansencomparesskepticism and mysticism and believes that Chuang-tzu does prefer

the finality and the ends of mysticism, but rather takes a non-committal attitude of skepticism

and not "absolutemysticism,"thus asserting the "one-ness"of tao.

Chuang-tzu notes that there is 'an end' to that kind of shih-ing (conventional) and
says that when we deal With what comes afterthat end, wedo not know 'what is
so of things.' We christenthat ignorance of things 'tao.'...The mystical monist's
formula, 'all things are one' has no role beyond the skeptic's 'we don't know
what is so of things.'40

One-ness of things is either the result of adopting a perspective that treajts them as similar, or a

result of refusalto adoptany system of discrimination. In Hui Shih's Ten Thesis, there is some

fao,someperspective which deems that some bunchof things are alike, andsome point of view

in which they are different, that is, lithedeemingof shih denotesstalks alongwith pillars, lepers

with the beautiful Hsi shlh," all unlike and incongrouous. While some taos link and deem them

one, Chaos is rich enough, one can select out one teofor unification of on~ among many taos,

from the sum ofall possible taos.

There is a taowhich would generate any desiredpatternof shih-ingand fei-ing. What-

everpattern of response one adopts becomesa way--a faawhich can be selectively abstracted

would fit one among patterns of shih-ing and fei-ing. It is like breaking up hun-tun into different

patterns of shih-Fei, by the judgments we make.

The artificialityand conventionality of taos and languageareunderlined by
using itO/permissible. 'If we are hblpermitting something, then it is hOI
permissible: If things are called such they are such, if not such, then not
such.'...A tao Is formedfrom our conduct.•.,

Hansenis more interested In the linguisticor verbal teos,which includesevaluative shih-fei

systems, jUdgments aboutvalues. The Confucian tao is closest tothe moral, cultural sensibility;

Aesthetic norms are also part of a tao.
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3.7.3: INTRA-WORLDLY MYSTICISM

Pure trance states have a very modest place in the Lieh-tzu. The ideal state is not one

of withdrawal, but of heightened perceptiveness and responsiveness In an undifferentiated

If nothing within you stays rigid, , Outward things will disclose themselves, ,
moving, be like water, 'still, be like B mirror.' Respond like an echo. (el, eh.
33)'42

Unlike many mystical schools, Taoism does not seek an absolute, unique and final Illumination

different in kind from all other experiences. Its ideal state of enhanced sensitivity, nourished by

withdrawal into absolute stillness, is the same in kind as more ordinary and limited sorts of

spontaneous dexterity, tacit skills, deftness, etc..

One can combine the three kinds of mysticism of unity, union, and intraworldly mysti-

cism43that lee Yearley sets forth, and correlate them with Hall's distinctions of the mysticisms

of ecstasy, enstasy and constasy. The intraworldly view is "hold and let go"-replace old

perceptions with new ones, toview an altemation of a fresh viewpoint, which will "allow one to

view the world in a new way." It does not simply seek "unification" (one-ness) with a "single"

reality, or "union" in or with a higher being. Chaos is a pluriverse, and not a single-cosmos. The

advantage at the intra-worldly viewpoint is its emphasis on the focus-field as "part-part" and not

"part-whole." InChuang-tzu, the ascension is from eestasis toeonstasy, which Is Eros

flight to wander in the wild blue yonder seeking the theorie of the completion of the passion of

love, while at the same time, Chuang-tzu displays the "ironic side" by playing up Hui Shih's

paradoxieals and self-referential inconsistencies. Dilworth points out the difference between

lao-tzu and Chuang-tzu. The former Is dialectical (which results In a higher synthesis) in

method, while the latter is "agonistic,"Mwhlch is the paradoxical and seif-refsrentiSilly Incon-

sistent, especially when Chuang-tzu deals with Hui Shih and Kung Sun lung. But ultimately.

the idea of the pivot, or hinge, of tao synthesizes the differences between the paradoxical, or

antithetical.
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The display in literary metaphorical stories, parables, and anecdotes gives us both

sides of Eros and Irony. Coupled with this is Chuang-tzu's experience of self-creativity and the

Potency to act within the network of relationships established by the "lived body" and its

completion In the constasy of non-verbal experiences (wu-chih).

Ecstasy Involves referring one's experience either beyond or outside one's
present self...The intrinsic connection of alienation and ecstasy should be quite
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serve as the basis for thinking acting, or feeling that freely takes the experience
of that other into account. Alienation, on the other hand, is the forced another'45

Alienation involves other-determination (Heldegger calls it the "they-selrl Whereas

ecstasy is a ''free'' and wandering-enjoyment act, much like the "consummatory phase" of

aesthetic experience.

The aesthetic experience is the experience of infinite ellusivenes» which both
permits the enjoyment of a thing In Itself and simultaneously suggests an
infinitely complex world created by the object enjoyed, (work of art). Ecstasy is
a deferential act; deference characterizes those situations in which 'principles'
qualify acts of self-creativity rather than serve as determining sources of
order.AS

Ecstasy is accompanied by the en-stasy occasioned by the experiencing of oneself as the locus

of excellence (the Potency of one's fe). The ultimate conditioning experience is that of constasy

-''the sense of all things standing together in a multivalent complex of spontaneous orders." The

constatic sense is the mystical vision which serves as the background of the two-fold form of

aesthetic experiencing of ecstasy and enstasy. Taoism is a form of Nature mysticism. It is to

be contrasted with the Western view of "holiness" as grounded in ecstatic experience, which has

an "extrinsic" reference to a creationist God as the Source from beyond our experiences.

We need to emphasize the "complementarity" of ecstasy-enstasy-constasy.

Ek-slasis Is the experience in and through another. It Is the possibility of ek
stasis and its complement en-stasis, the sense of being experienced from
within, that allows for the exercise of creativity as opposed to power. Underlying
both ecstasy and enslasy !n the creative act is the con-static sense. This is the
experience at one and the same moment of both the enstatic and ecstatic
intuitions of the Totality as individualized In terms of the Internal and eldemal
references of wu-chih, wu-wei, and wtJ-yu'47

Livia Kohn correlates the ecstatic and the enstatic. The return to oneness with teo is described

in two distinct yet interrelated ways. There may be either an ecstatic or an enstatle experience of
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in two distinct yet interrelated ways. There may be either an ecstatic or an enstatic experience of

immortality (sub species aetemitafus).

The sage may return either In a whirl of ecstatic freedom, liberated from all, or
he may find oneness in an ever deepening absorption In tao, a dark, trance-like
merging of consciousness. The ecstatic model tends to emphasize the
psychological, over the physical level of reality. Typically they make statements
as 'make your mind (no-mind) and go along with the changes,' or 'climb upon
the clouds and mists, ride flying dragons and wander beyond the four seas.'
(CZ, eh, 33)'48

These statements are strongly shamanistic: for example, the flight Into higher realms,

the feeling of an out-at-body consciousness, and the freedom from the limits of this world.

The enstatic model understands teoor the One as the deep underlyin~ root
or source of all changes and transformations. Tao Is truly permanent; it is
'being' in its most essential (sense). The underlying ground is stas;s--so is the
realized state...expressed In terms like 'embrace, preserve, harmonize and
recover.' The ultimate fdate IG described in terms of fullness and stability.
Intense tranquility and restfulness pervade the adept.49

Enstatic imagery emphasizes oneness and merging. It is full of darkness and the shading of

light (the shaded light is the yin side). It is like the ultimate state todeath. It is characterized by

innocence and utter simplicity, a state of purity in the sense of originality. These are the ways

the Teo Ta Ching typifies the quietistic withdrawal and the return to simplicity (P'u, the uncarved

block). It is also typical of "immortality." Stated in terms of the "lived body" of Merleau-Ponty,

when we have insight into the bodily surroundings as an enstatic experience of the "sociality" of

selves and Nature, we attain the fusion of the Inner and outer horizons of interacting perspec-

tives..

3.8: THE POTENCY OF SELF-LOSS: WU-WO (KENOS/S)

There is a commonality and continuity of the exercise of Potency (fe) in Confucian and

Taoist contexts. The Taols! texts, like their Confucian counterparts, emphasize the overcoming

of the ego-self in order to dissolve the boundary between "self' and "other," i.e., Yen-Hui sitting

and forgetting. Yen Hui's Potency (te) is integrated with and serves to focus what has been

construed as "other."
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In the Analects, 12110, Confucius talks about 'accumulating Ie: 'cultivating' it,
'piling it up' and 'extending' it. This aeeumlation of Ie is called ch'ung te and
overcomes muddled judgments and achieves meaning and value in the world.,

In extending te, one can also point to the use of cheng Qntegration) used in the Doctrine of the

Mean in which the possessor of "sincerity" (ch'ang) does not merely accomplish the self-

completion of himself, he completes other men and things also. "2This extension of one's self to

other selves is part of his effort for "integrity" (cheng). Cheng becomes seff-integrity, the

particular becomes co-extensive with its own particularity in that It overcomes the "other" and

accomodates the other Into its own field of Influence. The completion of others, being-with

others, is that "sociality" of self with others. Self-integrity and self-cultivation are cognate

activities. The Taoist's mind-fasting is used as one meditative techniques of "sitting and

forgetting" and hence contributes to the "dissolution of the self," just as the Confucians would

talk about "self-cultivation" within a larger "sociality." For Chuang-tzu, the technique of sitting

and forgetting refers to the "discarding of knowledge" (wu-chfh) and "emptying of the mind" so

as to become One with tao, to be integral with tao (accord with tao). Discarding of knowledge

is toget rid of the need of making "distinctions" (pien) of right and wrong (shih-fel), "this" and

"that", etc.. and emptying of the mind is also emptying it of the conventional socialized

distinctions, so that one dwells only in the "pivot" of the circle of the tao, swinging endlessly in

and out.

3.8.1: lOSS OF SELF (WU-WO).

For Graham, the fasting of the mind is training for the Way as the "refining of the

energising fluids," the breath control comes "from deep down in one's heels, rather than from

their throats." In short, the deepest breathing is to renounce control of the ch'i, and in so doing

the self dissolves. And teo Is what accumulates the tenuous which results from deep breathing

exercises. This attenuation, or concentrating of ch';, is the fasting of the heart-mind.

The analogy of a ~ge to eraftsman may help us to understand what it means to
dissolve man In Heaven, suspend division, treat everything as one ...posing
alternatives and following verballnstruetions Is suspended. 'The greatest pien ie
unspoken,' the oneness of the Taoist vision is a kind of 'unity in variety' of
Westem aesthetic'3
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Deep breathing puts one's eM in touch, in tune with other ch'i '5, and uttimaiely with the cosmic

ch'i. Self-loss Is the dissolution of the perspective of the subjective self, the ego-identity, the

wo-self. To lose oneself is todissolve the standpoint of the subject. Itdoes not mean to abolish

the self, since It Is the "l" which does the losing. It is the abolition of the fixed subjective

standpoint, or a de-centering of the self away from Itssubjectivity.

Dissolution of fixation In the subject Is called the Great Awakening (the solution
Is through ming, clarity, illumination, enlightenment, or the Great Awakening).
...The stages are dreaming (not awakening), awakening (awakening from not
awakening) and the Great Awakening (awakening from awakening) (awakening
without awakening). not knowing (ignorance), knowing, knowing that we are not
sure (wu-chih, skepticism)...To greatly be awakened Is to be awakened from
both uncritical dreaming and uncritical awakening. For we may still be
dreaming, and we are incapable of checking on it...

The dissolution of a fixed standpoint makes for a relativity, or contingency of natural happenings.

Once we are awakened to the Great Awakening, we can then selflessly "follow the respec

tive yes-es (this, that) of things," "tarry In many ordinaries," and thereby dwell in the pivot of tao

and respond endiessly.S

Also, WithCook Ting, the "spontaneity" of the knife sliding into the natural places In the

ox is chieh, the unloosening and undoing of the ox:

Chieh is the central notion In this story of undoing the ox. CMeh has
significance, as 'dissolution': After myriads of generations and we meet one
great holy man who understands the dissolution (chieh) of the mystery. (eh. 2)'8

The mystevy Is solved by chieh, the act of grabbing the ox by the hom (niu chiao) and using the

knife (tao) and separating (fen·-elght ... knife) and creating borders (chen) out of natural mounds

(feng).7 When borders are created, we have discrimination, distinctions and arguments (pien).

It is the beginning-ie-be of things, the carving out from the Uncarved Block things, vessels,

instruments, govemmentallnstltutlons, etc. It Is the beginning of an Initiation of an "explanation"

(chieh), unloosening the various elements and seeing howtheir carving out fits together, or

tallies,

In eh, 2, after confessing that he has lost his self, Mr. Basis explained the situation with

an overhearing of various piping. Then he goes Into further stories of reciprocity end of a "this"
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with a "that,II birth with death, and relativity of standards of value and thing interchanges, into

and with others. These are not just perspectives but the very subJecthood itself changes. Here

there is the relativism of the subject, an existential relativism. One can call it a non-subject. It

Is no ordinary subject describable as a this and a have-been-born, a Chuang Chou and a

butterfly. Non-subject Is what (wu-subJect) does when there is the losing of Its self (wo-self).

Here, the wu-subject forgets itself and can claim "no-wo," (wu-wo).fI

The various pipings In nature depends on emptiness, the self-emptying (I<enosis). To

see is to see emptiness (to see silence such as the wind blowing over the empty hollows, the

hidden faa, the "darkness"), to see withered wood and dead ashes, to see the very loss of the

self. Vision is for the detection of a lack, emptiness and Ignorance of the origin of things.

Thus such vision is an audient one, what is commonly called contemplative to
meditative vision (theoria). This Is when we hear the howling winds--by seeing
how things of quiet (chI) and empty hollow (hsu). Such seeing of equality in
the emptiness of things is in tum due to the emptying of the self ( hsln chai,
sang wo). A self emptying leads to hearing of the winds arousing things. Such
hearing in tum leads to an audlent event of vacuous quletude.g

This is the interactive senses crossing each other In synesthesia.

Who does the piping? To even ask this question we must first lose ourselves and our

fixed mind, or standpoint. As we empty out (kenosis) of the body of its desires, wu-yu, so we

can "empty-mindedly" listen to the heavenly piping, the audlent visions of Nature as it blows

though the hollows, rills, and dead logs. We "overhear" and interchange (wu hua) with things,

even when Chuang Chou was dreaming, he was not sure of his "self," the interchange of the wo-

self with others (the butterfly). Robert Allinson says we should have "empty words" In order

to once again talk about faa and use old words bereft of old connotations and poured-in new

"goblet" meanings.

The project is to forget (or not operate through) one's conscious mind. One
does not therefore become a kind of vegetable; rather one becomes capable of
scting spontaneously from one'~ Iniuitive or non-evaluative mental center. If one
Is successful In mental forge!:fulness, one can be said to have achieved the
state of unity with teo. At one juncture of the text, one is enjoined to forget's
one's self In order toachieve entrance Into Heaven.10

K. M. Wu also takes up tnt" wu-wo relationship when he interprets chapter 2, "Ch'i Wu
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tun," of Chuang-Tzu, especially in the activity of "mind-fasting" (hsin-cha!J and self-losing

(wu sang WO, self losing the self).

If the obtrusive self (wo) Is let go of, then the authentic self that has been doing
the losing, the self-shed self will appear as the self-that-has-Iost-itself, as empty
as dry wood and dead ashes. Such wu-self is a catharted self, whose
authenticity is certified precisely In Its activity of self-catharsis (sang wo).f1

This also relates to the concept of wu: the "cathartett" self Is the "un-wo-Ing of wu." Hence, "wu-

wef' appears In its own act of self-disappearance: It Is authenticated by Its self-catharsis. 12

Whan the object-self (wo) Is lost, the catharted subject-self (wu) becomes the authentic self, its-

own-self (tzu-jan). "Such spontaneity is a eathartsd one, a home-coming to the self." This

wu-self appears of Itself as "natural, free, and spontaneous'''13This loss of self Is a "self-empty-

ing" (henosis) in the vision of seeing things audiently as "quiet," "silent," and empty-hollow" and

that all things are equal (Ch'; Wu tun). It is also the emptying-of-mind so that we can "listen" to

the piping of Heaven'14

The catharted wu-self Is further to be thought of as simply no duality of I-me, but simply

an "I." Graham makes this interpretation when the sage sees through all dichotomies, such as

the I-me, self-other relations, ete.. They are only "about-to-be."

The Taoist sage is unselfish, neither by acting out his natura nor by obeying
moral principle, but by seeing through all dichotomies including self and other.
fThe utmost man has no self). It appears...the sage thinks of other people as
'I' ...When another man wails too; it is simply that all the way up from that which
they depend on to be-about-to-be, he is with him in recognizing him as an 'I'.
How would I know what it is I call recognizing as "'715

This kind of "empathizing" Is an ultimate "dissolution" of the self into a no-self. like the

"pivot" or the "hinge" of Chuang-hu, what is I becomes "I," and vice-versa. Graham explains this

further by saying "as a man I dissolve and let Heaven act through me,"16

In eh. 15, "Finicky Notions," Chuang-tzu discusses the cultivation of the "daernonic" and

"quintessential" energies as a means to reeonelllation with death. in death, he transforms with

other things. His dying is like going to "rest."17 He will win his final escape by the philosophical

Taoist union with the cosmic process, which is conceived not as a flight beyond life and death,

but as "actuat" Immortality. Yangism says, "preserve one's body; keep life intact, nourish your
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certainty of death. In eh, 6, 'The Teacher Who is the Ultimate Ancestor," a dying man drags

himself to a well to look at his disfigured body and Y/Onderswhat ''the Maker of Things" is

turning his body Into. Therefore, Chuang-tzu discusses the Way in Impersonal terms, and hence

treats death without personifying it.

'In losing selfhood I shall remain what at bottom , have always been, identical
with all the endlessly transforming phenomena of the universe. ',8

The liberation of selfhood Is seen above all as a triumph over death, a sense of "immortality."

One is still self-transforming among all other things.

3.8.2: ASCENT OF THE SPIRIT (SHEN).

The mystic adept eventually become fully one with tao in their meditative practices.

From the self, the mystic adept recovers the spirit, and from the spirit moves on to the truth of

the universe itself. Livia Kohn points out that In the Xisheng jing,

the ascent Is described as having moved from ttla personal to the cosmic body,
the adepts proceed to become one with the qu" (human body), with spirit and
faa, to ultimately taking up residence In the heavens above. The key to this
ascent Into the subtler realms of the universe Is the Initial transformation of the

.. personal into the cosmic body, the attainment of a state without a personal ego
identity, of no-seft (wu-shen)'HI(Note: qu" is pin-yin for hu.)

In the ascent, the adept mirrors the the flow of existence. However, he seems to have no

control over its transformations (tzu-hue). When the adept attains constasy with teo, he

completes an attunement with teo. At this moment a new feeling of self emerges, a self no

longer limited to the wo-ego of the personal body, he becomes the sage who attain oneness

with tao and returns tothe state of primordial purity, of harmless innocence, of selflessness. He

returns home, toa homecoming, as a eatheeted self.

Yen Hui's various stages of losing his self by mind-fasting illustrates the self-forgetting

until he finally finds his way back home again in the quiescence of tao, the pivot or hinge of tao..

Taoists are not looking for a mystical experience that is connected with our un
Chinese habit of pUZZling about ultimate reality. There Is nothing behind the
waves, rippling surfaces of things. We tend toevaluate the mystical by whether
or not we think it provides an additional and superior access to reality inde
pendent of sense perception and reason, and trer.ct as Incidental :any improve
ments In mental and physical health'20
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The last steps seem to be from the world of distinctions to the "fluidity" and flexible use of

distinctions, in the absolute illumination which may still deserve to be called "mystical." A

major criterion is the appraisal of Taoism in the strength of how to"hold fast to oneself by clarity

and emptiness." Training of the mind in clarity and emptiness (flexibility, openness) is recog-

nized as an aid to the application mConfucian virtues In government. HO'I/Y'Elver, the Taoists wish

to discard both the benevolent and the right. and only ''trust solely toclarity and emptiness."

Chinese aesthetics and creativity is not only a technique to be mastered but also an

articu'ation of II ''d••pqnfld cubjectMty." 111", ie the main thesis of HSlJ Fu-kuan. As ail

aesthetic theory, it points to the source of inspiration which humanity shares with heaven, earth

and the myriad things. Therefore It is a cosmic "attitude." The aims of attainment of a true

subjectivity (wu-self, called the "cathected self' by K. M. Wu) depend on the complete

transformation of the self by various methods (1) the establishing of the will, (2) the emptying of

the mind, (3) the fasting of the heart and (4) the nourishing of the great body (fa-f';-Menc;us).

Deepened subjectivity centers upon the 'great foundation' (ta-pen) of the
cosmos. As a result, it harmonizes different forms of life and brings humanity
Into tune with nature, so that the distinctions between subject/object, selfl
society, and man/nature are unreal and thus transformable'21

This togethemess of things to each other Is the "sociality" side of Taoism. It is Whitehead's

"society of societies." it is not just an "egoism" (we; wa), but must be considered a purified self

by its interdependence with everything and everyone else.

True subjectivity opens up the privatized ego so that the self can enter into
fruitful communication with others. The ultimate Joy of this comunicability allows
us, in Chuang-lzu's phrase, to roam around with the Creator ('sso wu che).
Since even the gap between Creator and creature Is bridgeable, when human
beings create art they participate 'in the transformln~ and nourishing process of
heaven and earth. '22

This roaming around with the (sao wu che, the Creator. gives the chen jen an Internal

resonance (enstasis) with aesthetic harmony (constasy).

The internal resonance of the vital forces (eM) Is such that the mind, as the
most refined and subtle eM of the human body Is constantly In sympathetic
accord with the myriad things In nature. The function of affect and response
(han-ring) characterizes nature as a Great Harmony and so informs the mind'23

The mind forms a union with nature by extending itself metonymically: Jakobson's metonymy is
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accord with the myriad things in nature. The function of affect and response
(kan-ying) characterizes nature as III Great Harmony and so informs the mind. 23

The mind forms a union with nature by extending itself metonymlcally: Jakobson's metonymy is

characterized as being "contiguous. "24Therefore, there are no ruptures between man and nature.

The creative process is "contiguous" (as in Jakobson), acting in togetherness, thereby establi-

shing an ultimate "sociality" through aesthetic harmony.

The Chinese artist would paint landscapes by the techniques of harmonious blending

of inner feelings and outer scenes. It is his process of inner "spiritual" transformation and

participation with Nature. It is his understanding of the interflow of things, in their self-creativity

(tzu-jan, spontaneity) and their contribution to the internal resonance of his ch'i with the greater

body (t'/) of Nature.

Chuang-tzu recommends that we listen with our eh'i rather than with our minds,
and we can hear the internal resonance of the vital forces themselves that we
listen to the 'music of heaven' (t'ien-/a/J as our inner voice. The all-embracing
eM enables the toml transposltlon of man and nature. As a result the aesthetic
delight we experience is but the harmonious blending of inner feelings and outer
scenes. 25

The process of returning to nature involves unlearning and forgetting as well as remembering.

For Chuang-tzu the precondition for us to participate in the internal resonance of the vital forces

in nature is our own inner transformation, which is a "spiritual" transformation. Neville points to

three sorts of goals of "religious" practices: "sanctification, visionary experience, and sageli-

ness."2SThese are "spiritual" transformations which can be embraced in the resonances of eM.

The West isolates separate the entities: artist, idea, art work, intuition, revelation of

adequacy, audience, relation, harmony, event, and the thing in itself. In China such barriers

break down in the cosmic.

Everyhuman activity is artistic, and every aesthetic act Is cosmic, in everything
we do, we utter the 'language of the ocean, language of the sky,' which
cultivates our cosmic sense of justice, of truth. Aesthetics is reflective
sensIbility, primarily attltude.27

The three kinds of pipings become attempts to produce resonances, the so-ot-ttselt-sponta-

neous blowing of the wind over orifices, hollows, holes, etc ..
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Human piping is resonance with thing-resonances (earthly pipings). Heavenly
pipings 'yet-to-begin to yet -to-begin all these.'29

All are resonating vibrations of the ch'i in Its alternation of yinlyang. In order to hear the

Heavenly piping there must be a "loss of conscious, objectivating self, the undoing of the

self."2Q1t is not just the loss of the self, but It should be a no-self (wu-chl)

losing one's ego enables one to overhear the Interactive involvements among
three pipings...sefflessly listening we discern three pipings. 30

We must remember that li-yueh (ritual-music) Is fundamentally the fact that

singing and dancing balance and harmonize by tuning the resonance of things-
that is, smooth our inner resonance, sublimate and unify our thinking, feeling
and willing and harmonize them with nature'31

On the way to the higher phases of meditation, there is ordinary everyday exercise of

our te, our aptitude, skills, and adeptness such as Cook Ting's penultimate concentrative skills

of seeing the whole ox. Cook ling loses himself in his single-mindedness and there are other

stories put out by Chuang-tzu which shows the same facility of adeptness, which serves as the

model for the sagely state of wu-wei, wu-chlt), and wu-yu combining together to enable our

second-nature tacit skills. It is also the dance of Cook Ting which resembles the rei Chi

Ch'uan:

In the ral Chi Ch'uan there Is activity InitIating Itself to call for the life force,
whereas the cook just follows along on the paths of lines and ligaments in the
ox; he does not cut. The Tal Chi act may be a balancing activity between two
extremes to center oneself on oneself. The cook neither balances nor enters.
He merely follows along and stays on'32

Since the lost self (wo) differs from the losing self (wu), to lose one's self is not to die (dead

wood), but die only to the assertive self (wo-self), the formed and set mind. Just as a snake

sheds its skin, so does the self-shedding occurs.

Livia Kohn provide some of the detailed steps and phases in the techniques of mind-

fasting, meditation and self-forgetting. The stages in meditative practices are: (1) to develop the

body from an individual entity to being part of the larger framework of nature, to complete one

ness with tao. The body goes beyond wu-yu, the sensual gratification. Through meditation

practices, one is trained to see and feel the distance between the underlying truth of perfection
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and the surface rippling waves of emotions, passions and desires, (2) one abstains from

eating the fIVe grains and hot and spicy food. Drugs or herbs replace these. The body is

cleaned and emptied of harmful and superfluous matter. This physical transformation leads to

strengths which were unknown before. (3) The adept enters the more meditative practices,

gymnastics and breathing. this becomes the main source of nourishment. Absorption of ch'i is

practiced by visualizing the five energies of the fIVe directions entering the body from heaven

fIVe orbs and make practitioners independent of outer food and air. There is no longer any need

to eat or breathe,. (4) the higher trance state has now been laid. The inner eM, the ch'i that has

been absorbed, is the pure seed (ching, quintessence) of tao within the body. Thereby, the

adept's physical constitution itself is re-organized from profane to a sacred level. The flesh and

bones of the body are no longer of individual solidarity, and only of cosmic energy. The

conscious mind with its passions, emotions and intentions are all considered as unbridled and

artificially constructed (images·,nd metaphors) forces.

Once this is realized, the true physical yet cosmic body and one's sense-based yet

unemotional (wu-yu) and well-controlled mind become the storehouse of inner nature, the

habitation of the spirit, which Is the vehicle for tao. Keep your willdispassionate and remain

in non-interfering action (wu-wef). meditate with concentrated imagination and active conscious

thinking. One will then establish freedom from desires (wu-yu) and no longer know the

difference beween ordinary thought, i.e., acquisitive vs. meditative thought. Complete wu-wei,

non-intererfering action is then attained.33

3.8.3: T'I-TAO, EMBODIMENT OF TAO.

When the complete wu-wei state is attained, this represents the creation of integrity

in the self-less sage. He has attained the rt-teo, the embodiment of tao. the unification of

ecstasy, enstasy and constasy;

Chuang-tzu's self-less sage enables the creation of wholeness. His sagehood
has the components-sa womb-like emptiness and an atom-like purity.
Emptiness enables others; purity establishes Itself. Both combined describe
his creativity...Perhaps purity is the womb. Perhaps reduction through laughter
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attains creative pUrity. laughter is a womb-like creativity, for laughter is usually
evoked, an active passivity. The sage is laughted at (How useless), in which he
wombs forth the smallness of his laughter...Such creation without active
creation is what Chuang-tzu called a mirroring and an echolng'34

The womb-like creativity Is Plato's "Receptacle" as the matrix of Becoming-Itself, it creates by

not creating. It is also Socrate's "midwifery" bringing forth from dialectics the truth. It is a self-

creating. The sage Is pure emptiness, the more we watch him the less we see in him. He is

revealed only by the way he lives as Nameless, Merit-less, and self-less. Lao-tzu was correct

when he says, 'When the small man hears about the Way, he laughs." [eh, XLI). For Chuang-

tzu "comic"'aughter is the only way to embody a creation ex nihifo: I.e., One faces death, as

in life, as a continuous transformation of all things, endlessly re-cycling itself. Just as Chuang-tzu

faced the death of his wife, beating on a tub and singing.

One can compare Chuang-tzu with Hsun-tzu, who suggested that detachment is desir-

able, but it does not require disengagement. In fact Chuang-tzu goes farther than this: one

is caught in the worid as it is, and we cannot get out of it. Even a poSture of withdrawal would

itself be a form of engagement, since it is only adetached self, but such detachment is

impossible in the light of the fact that we are inter-involved with everything and everyone else.

Hsun-tzu does follow Chuang-tzu, but rejects the Taoist assumption that to be the disengaged

"spectator," one must "withdraw from the world"; the mind is SUbtle enough to be able to be

engaged in action and emotion yet be, as "spectator," detached at the same time. (this is the

view of "mind as director" of Hsun-lzu)'35 For example, in the magpie story, eh. 20, the hunter

observes that each of the creatures has forgotten Its real interest--i.e., "attached" to Immediate

gratification, is about to lose their lives. This showed Chuang-tzu that what he observed is a

network of mutual ''trouble-making'' in which all creatures are caught, by their attachments; he

cannot distance himself for by simply observing is itself a mode of involvment. You are in the

world at all times yourself, and you can't get out of it. The real adept has attained a degree of

detachment-In-engagement that Is so subtle that he can actually concentrate with complete

singleness of mind, such as Cook Ting as the compleat Butcher. He teaches us "how to care

for life" (yang sheng) Just as Cook Ting does not touch the bone with his knife.
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If one cannot become disengaged from the world, but must at best be active yet
unattached (wu wei, wu yu), so also, he cannot step outside himself in medita
tive withdrawal, to view the self as an other, an object of analysts, and its
'true ruler.' (non-ecstasls), 38

Chuang-tzu rejects that there Is a "true ruler" in the self, a director of our minds. Hsun-

tzu in his "Dispelling Obsession" mentions the mind's capacity for "emptiness," "unity" and

"stillness"; he is led to this by Chuang-tzu for a mind to be partial to anything at all is for it to be

unbalanced, and therefore the mind cannot make "appropriate" choices.

The mind must first understand the Way before it can approve it and it must first
approve it before it can abide by it and reject what is at variance with it.':n

Hsun-tzu becomes ultimately an "unattached" Confucianism, in an esoteric aspect, seeing

Confucian norms as a kind of "conventional" game. He becomes the cool, detached, objective,

analytical and he shifts from one to the other side. to the engaged, committed, almost poetic

and passionate.

It is the matured self which can roam and wander in the realm of freedom (isai yu)

which allows for the "doubled" terms of wu-wu (thinged by things), on the one hand, and allows

for the self-forgetful "fit-and-comforf' of things, on the other hand.

In the natural transmutation of the self: 'Emptying, one is still self-com-
posed...one moves, moving with the fullness of oneselP. The self-emptying
operation is that reductive process that keeps the self clear of thoughts about
oppositions , for their inner emptiness swallows their desires and energies.
Being out of touch with worldly allurements as they are, the self acts at will, and
whatever it does hits the mark. 3D

In regard to "flt-and-comfort," Graham points to "stillness" and "effortlessness" in the

effortless practices of Cook Ting. Subjective serenity leads to an objective fit (tennis shoes, or

the belt around one's waist). In the self-emptying of oppositions In the hinge of the socket of teo

is the ontological homecoming constituting true "sociality":

First, to come home to one's nature and for each self to return to its root,
retuming to the Primitive through non-doing, to its own unwrought simplicity tpu,
unearved block). Such a true form of reverting to the true form of everyone's
Innate Beginning Is, to act naturally of oneself (fZu-Jan) from the very nature of
oneself. It is the natural ways to go back to life pure and simple and 'finding rest
in Heaven.39

Nature is thus the value beyond all joy and sorrow, all good and evil.
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3.9: THE POTENCY OF TAO-TIE WIlHIN THE HORIZON OF THE TAOiST
UFEWORlD.

In this section, I shall treat of the tao-fe in its more metaphysical (ontological-cosrno-

logical) aspects. Hall says that the ontological "characterizes a thing in terms of its just-so

ness (tzu-jan)'''1 Above, I have characterized ontological predicates, such as sui generis (unique

of it own "kind," beyond classification or kinds, wu-fei, no-class); ceus« sui (self-caused, self-

creativity)-c8US8 sui indicates the immanent power of things, their te, Potency to execise their

full potentiality to develop their own teto«, or end-in-i5eff; and ttu·i9n (naturally so, so-oJ-itself).

lao-tzu says, "teo that can be spoken of is not the 'eternal' tao." Eternal is chang, "constancy"

(fei chang tao). Eternal does also mean "forever, from time immemorial" and in the Chinese

context, this is also possible since there has not-yet-begin-to-have-had-a-beginning, so that tao

has always been with us, constantly so. In this same regard, Hansen points out that tao here

cannot be named because It Is not a "constant" name, since the "reference changes with each

utterance of the name:'~n in-constant name, perhaps because anything nameable is incon-

stant in terms of its reference.

In eh. I, Tao Te Ching, there ate two "lao's" mentioned in the first line. The second

tao (means "to speak, the spoken tao') is not a "constant (chang) tao." Also, the second line of

lao-tzu is that ''the name which can be named Is not the (eternal) constant name," which has

more to do with the in-constancy and fragility or inadequacy of language in pointing to (chih) tao.

The multivalent meanings accrued for a name makes it uri-constant, and un-usable in a univocal

sense, hence, inconstancy.

Any social practice, any conventionally based way of doing something that can
be spelled out and expressed to serve as a guide can also be altered. If it can
be advocated--captured in prescriptive discourse-then it can be modified.
There is nothing ultimate or 'constant' In such systems. And, as the Lao-tzu
points out, the reason no such discourse is constant is that language (names)
is inconstant---attificial, conventional, changeable. No fao is constant because
no name is constant.3

Two broad implications also follow from the above statement: (1) the ontological badi-
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tion of the Chinese is non-essentiallstle, since classification is not fundamental for classifying

of the Being of things, as in Aristotle's dictum that "usually and for the most part" things have

essences, defining characteristics which w" can put into "real definitions," classes, log;c;ze

them, set up a taxonomy, (2) on the realist/nominalist controversy, the Chinese have never had a

serious problem with this issue as the West had; the Chinese are "nominalistic" through and

through.

3. 9. 1: CHAOS AND COSMOLOGY.

Another broader characteristic, onlologically, is that the Chinese would prefer a

metaphysics of "Being (yu) comes from Non-Being (wu)"; the latter is Chaos fundamentally.

This means, by contrast, that

Cosmological perceptions in the West is the notion of a single-ordered cosmos
in which the essential character of the individual items is determined in relation
to rules or laws or patterns of meaningfulness that Include some possibilities
and exclude others. Chaos, the Implicate Order, the hologrammatic pluriverse is
a context within which many orders obtain. The unity of these orders is, obvi
ously, not propositionally expressible but is nonetheless experienceable at the
level of mysticallntuition'4

The cosmological is characterized in terms of its "character being determined by other things,"

that is the "sociality" of things in the way they relate to each other. And as K. M. Wu says, the

aesthetic attitude is a cosmic attitude in which everything in Heaven, earth, and man is interrela-

ted and interpenetrate each other, as in a work of art. Hence, the cosmological order is best

exemplified through the aesthetic, rather than the logical order. The mystic, however, sees the

ontological and cosmological as the eonstasy where all things stand together.

In contrast with the character of the Western cosmological viewpoint, Chaos, or hun-tun,

is an intuition of "primal harmony," which have none of the negative chaotic aspects of "disorder

or confusion," "dark, formless void," or "yawning gap or abyss." Hun-tun is an intuition of primal

harmony which is both

spontaneous and ordered. For the Taoist, the source of novelty in the natural
world are the self-creative centers of experiencing which are the final real things.
Each center emerges ex nlhllo to the sense it emerges from yin, the creative
source, by virtue of yang, the creative act. But the unity of these polar contrasts
in a single relation of becoming assures that there can be no ultimate
metaphysical separation of the two dynamisms (yang-yin)'5
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Teo-ie is based on Chaos, as the source of intrinsic fe's which have their context within the

larger whole of tao, the process of yin-yang alternation, which is always "contiquous," and

merging, without sharp separation or violent irruptions.

Graham discusses tao-te and emphasizes the use of Potency for te, because ever since

Confucius these have been "paired" together and discussed as a rubric: "9 person's te is his

potentiality to act according to tao."

It is the spontaneous aptitude (knack), the inherent capacity of a thing to perform
Its specific functions successfully. like the Way, It belongs to man no more nor
less than to other things'6

Hsiao Kung-chuan says that teo-te came to mean "ethics" or "the ethical" only in later Chinese

usage. Lao-tzu's wu-wei is the proper method for government--the only thing that should be

scrupulously avoided and whenever alluded to come into practice is that misgovernment

induced by purposive action (yu-WeI). Hence, the attitude is either yu-wei or wu-wei and this

definitely points out the difference between the Confucian and the Taoist tao. On the other

hand, while the Confucians want a hierarchical structure for the prescriptive tao to be embedded

in its Correction of Names doctrine; is there also a vertical hierarchy within the Taoist camp?

Robert Neville points out that the civilized life become detached from tile religious

aspect (the spiritual, the sacred) of the harmony with faa, .

The civilizing life does not adequately acknowledge and express its roots in the
relation between the eternal and named Deo...in the originating impulse of
incipient non-being. The Oaolst path thus is a celebration of emptiness, of
nothingness, or relaxation into a womb-like unactive readiness.(emptiness in
spokes of the wheel, the hollow of the bowt)...There is an attitude shift from
present life, a letting go of striving, a welcoming of the spontaneous impulses
grounded ontologically in the eternal dao'fj

Most of all, Neville holds that Taoism ends up with a total harmonious viewpoint of a ''vertical

harmony among the various horizontal levels of reality," but the lower levels of creativity are

encouraged, from the bottom up. The religious, soieriological message, ihe salvation of man, is

to return to the harmony of teo. Hall and Ames disagrees with Neville in regard to the vertical

hierarchical summing up of the horizontal levels of reality:
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The Taoist totality if resolutely 'horizontal'--there are no absolute hierarchies
built upon Implicit ontological claims. No 'great chain of being' or 'ladder of
perfection' exists in the Taoist cosmology; only the 'parity of all things' (ch'; wu),
where each thing is Insistently itself. II

In that same regard toward the soteriological, Wang Pi also says,

When the sage embodies mo.-responds to It by being wu-we;--the resulting
'harmony' may then be expressed poetically as a merging of the human and the
divine.10

The Great is that which cannot be designated by language; it cannot be named, thus it is simply

called the "realm." Lao-tzu says there are foUl realms. In eh. XXVI,

The four great things are: Man models himself on earth, earth models itself on
Heaven, and Heaven models itself on tao. Tao models itself on the naturally so
(tzu-jen)·11

This is the 'model: the hierarchical structure of the Taoist world.

In Wang Pi, the idea of using #'i-yung to stand for "substance-function" is a later

development.

Wang Pi uses yung as the function of an object which is dependent on wu--such
as a window. The Idea of yung Is mostly paralleled with that of Ii, 'benefrt, or
profif which together describe the unlimited resourcefulness of the Way. The
word t'i does not appear in lao Tzu. Wang Pi uses t'i as a counterpart to 'form,'
'shape': and verbally to denote the 'embodiment' of the Way. 12

This is recognized by two translators, despite the fact that they favor the Identification of wu with

substance. Paul J. lin does not use the term t'; for "substance", but uses "body," Ariane Rump

also uses body as "embodying )(' or memphorically as "one body with x," or simply "one with x,"

But Un says, emphasis on substance "cannot cease to embody non-being." And Rump says,

''There cannot be substance without non-being."

Wu, in Wang Pi, depicts heuristically the nature of teo as "empty": which means

transcending the domain of ordinary understanding mediated by language.

Li fprinciple', pattern, model) describes the world of beings as it is related to
Teo; 'principle' suggests order and harmony, which ideally underlie the
phenomenal worfd...The sense of the Taoist cosmos Is fundamentally
expressed by the concept of tzu-jan, the 'naturally so' that mediates between
the two ends of the dialectic of wu-li. The Way of wu is 'modeled' (fe) on what is
naturally so, and this Is reflected In the natural and spontaneous functioning of
the universe. 13

The dialectic is not just between non-being and being, but more precisely between "non-being"
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and "principle" (WU-ll). Wu is also applied metaphorically to the notion of the "Uncarved Block":

'The wuIs formless and without ties, constant and cannot be named." Thus, if one wishes to

reach the Way, there Is nothing better than to keep the "Uncarved Block," which is characterized

as utter simplicity which is not admixtures of things that are not naturally so.

If wu is not properly understood, then, what Is metaphorical is turned into the literal. The

Interpretation of metaphysical concepts of wu (non-being), Ii (principle), and t'i-yung is part of

Wang Pi's Interest to layout a cosmological framework for interpreting Lao-tau and the I Ching.

The latter heuristic concepts of Ii, and I'i yung is original with Wang Pi. Also the identification of

wuwith the Uncarved Block is a major emphasis in Wang Pi. But regardless of whether we

emphasize the fact that Wang Pi does not Identify WU, Ii, and I'i-yung with the "substance"

tradition; it is the lesson that tao is wu-t'i, it cannot be embodied (1'1).

Wang Pi said, Teo is the designation of wu. There is nowhere it does not
penetrate; there is noUling which does not follow from it. Metaphorically it is
called Tao. Quiet and without shape (wu t'l) it cannot be made into an image.
This is why Teo cannot be embodied (f'i). Thus It can only be intended (chih)
and emulated.' 14

Tao is not a ''thing,'' hence it is without fonn, shape (hsing); It Is before form (hsing erh shsng-f

Ching). In itself it is pervasive and yet not embodimentable.

W. T. Chan In describing the neo-Taoism of Wang Pi does emphasize the terms pen-wu

and pen-t'i in transcendentalist and "substantialisf' language.

Wang PI went beyond the realm of names and forms toultimate reality, namely
original non-being (pen-wu). According to the Lae-tzu, non-being transcends all
distinctions and descriptions. It is the pure being, original substance (pen-t't)
and the one in which substance and function are identified. It is whole and
strong. And it is always correct because It is in accord with principle ((i}'1S

Wang Pi's commentary is sprinkled through and through with the use of li, as principle. He is

the precursor of the Nee-Confucianists who come much later. Though the Neo-Confucianists

would rather talk about f'ien-li, as the principles of nature decreed by Heaven (fien ming), while

Wang Pi would sustitute in Lao-tzu Ii for any mention of ming, or fate, in interpreting the latter's

text.

In the cosmography of the Ho-sheng Kung, every outward action has its internal
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counterpart. There is "correspondence between the administration of the country and that of the

human body" as the cornerstone of his interpretation of tao. In eh. III, Tao Te Ching,

'Therefore in the government of the sage, he empties their minds but fill their
bellies, weakens their wills but strengthens their bones.' Comment This states
that the sage govems the country In the same way as governing the Body.
Eliminate dGcirGC: Clmd get rid of unCQttling troubloc:. ThQt ic: OQrry tho WQY (lmd
embrace the One.,8

The Ho-shang Kung Interprets the "bodily" qualities as part of an analogy, or eorrespondenee

between body functions and governmental functions. 'The sage governs the state in the same

way he governs the body." This is highly unique to the Ho-shang Kung.

Mysterious refers to heaven; In man it is the nose. Female refers to earth, in
man it is the mouth. Heaven nourishes man with the five breaths (of the five
viscera)..The five breaths are clear and rarefied. They form the spirit and
essence, hearing and sight, voice and sound, and the five natures (of the five
viscera)....He who governs the body should eliminate feelings and get rid of
desires, so as to make the five viscera empty. The spirits will then return to
him. 17

Their soul (lwei) is called hun, and hun is male. it is in charge of what leaves and enters (the

body) though the nose, which is connected with Heaven. Thus the nose is the "mysterious."

One can take "Chaos" as the sum of all possible horizons in which one "construes,"

interprets, and build creatively anew a lifeworld. This is source and resource for creativity,

novelty, and spontaneity bound together in a world which "may beglued together by impondera-

bles, but that is irrelevant for understanding causal explanation."1UAlso,

Tao is not organic In the sense that a single pattern or telos could be said to

characterize its processes. It is not a whole, but many such wholes. It is not the

superordinate One to which the Many reduce. Its order is not rational or logical,
but aesthetic. 19

For the Taoist, there Is no need to ask the "causal" questions, since wu-wei, wu-chih, wu-yu are

dispositions not to "predict' and "control" events in our environment in order to successfully

adjusi or adapt ~ It through "causally efficacioul; action."20 Moreover,

If no specific conceptualization of order defined In terms of 'principles,' 'laws,'
and 'causes' Is provided, there is no necessity to believe in a first beginning of
all things. It is for this reason that the Taoist, wUh his claim that nature is en
infinite source of creativity, a matrix of all possible orders, requires no explicit
cosmogonicsl myth. 21
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Instead, the Chinese have the Uncarved Block, hun-tun. But hO'N is this pointing out

teo? Tao is that "infinite source of creativity," similar to the Receptacle of Plato's Timaeus, the

Mother, the "Matrix of all possible orders." The f8o.-te relationship is definitive of the "lived body"

in its symbolic interaction (Mead) with ego and alter, within a personal and social context of core

experiences within the horizon of the taken-for-granted lifeworfd. As Mead says,

When a self does appear it always Involves an experience of another; there
could not be an experience of a self simply by Itself...when taking the attitude of
the other becomes an essential part In his behavior, then the individual appears
in his own experience as a self; and until this happens he does not appear as a
5eff·22

When the true self appears, it is the "loss" or "emptying auf' of the me-self, or the alter ego. As

Heidegger would characterize "authenticity" of a self, It is an "appropriation:' a "making one's

own," which is the integral self which has already discarded the "call" of, and short-comings of

the ''they-self.''n

Schwartz, in discussing the possibility of the "immortality" cult based on Huang-lao,

points to the concept of "t'i teo," the "embodiment of tao." However, he interprets this drive

toward the "cult of personal immortality" within the Huang-lao tradition and identifies it in terms

of a "mystical gnosis" or the "mystical yearning for dissolution into '80."24In a sense, we can

compare this with the "wu-self losing the wo-self," as discussed above by K. M. Wu. Those

who want longevity, eventually interpret it as "immortality," and tryto achieve an "embodiment of

tao" and hence attain some kind of immortality in a ''transfigured'' form. However, in the lao-tzu

and Chuang-tzu philosophy, this is a this-world-affirming attitude instead of a ''transcendent,''

other-worldly mysticism. Another important myth connected with immortality and the Yellow

Emperor is found in the Chuang Tzu, Ch. 6:

The Yellow Emperor got it (t'i tao, the embodiment of tao) and ascended to
the cloudy heaven.25

Lao-tau's ascension to the West, after he left the Teo Te Ching with the gate-keeper, is part of

this mythical theme.:zeAlso, in eh. 6, Chuang-tzu mentions fourteen people, who are True Men
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and Women able to "attain tad' (fe..tao), along with the Yellow Emperor, prominent among

them are Fu Hsi who "received tao and entered into the womb of vital force (eM)" and P'eng-

tzu who lived a long life from the "age of Shun to the age of the Five Dynasties."27The image of

that womb-like retum to the source as a final resting place seems quite apt for the Taoist, since

rest and tranquility (ching and hsu) Is part of the emptiness of nun-tun.

The embodiment of tao (f'i tao) can be focused on Eros and Its theoria f'seeing'1 of The

Good. When Hall discusses speculum, as a reflecting, or mirroring, plane, it can also be

interpreted as an "aetiological speculation," or the construal of "origins, beginnings," "causes,"

and the "co-rising,"29of all things. The Taoists, bothlao-tzu and Chuang-au, spend

considerable effort at evoking some sense of the "origins" (the not-yet-beginning-to-be) of tao.

Theoris, also means ''viewing, speculation, contemplation, the contemplative life'''2gTheoria is a

holistic vision of a contemplative life. Theorie, as "viewing" means a "spectacle" (kuen, to see

from above) so that when Voegelin interprets the beginning of Plato's Republic...

I went down, yesterday, to the Piraeus, with Glaukon the son of Arislon, to offer
my prayers to the goddess, and also wanting to see the festival, in what manner
they would arrange it, since it was conducted for the first time. 3D

he concentrated on "I went down" as the theme of the "descent", so that "the way down and the

way up is the same" would allow for the "return of Eros" after it has seen The Good; but It is the

"spectacle of joyous festival" that is just as important In the opening scene, because It foretells,

or foreshadows the spectacle of The Good, on the way up, of Eros striving to complete itself.

Eros involves the search for the Truth, which is the kind of experience ''transcending preposl-

tionaI language" altogether.:ult is the "holistic Intuition" of The Good (and the aesthetic quality of

Beauty contained therein).

Eros is "ecstatic" in that it is this transcendence, or "stepping away from" language, but

this "ecstasy" is also a rapture, or a "possession" (enfhousiasmos, enthusiasm), or "inspired

utterance of the prophets," possessed by a god (enlheosh20r "dMnity" (mania, divinely Inspired

madness, according toSocrates).
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The actualized philosopher...wamed by the ecstatic intuition of wisdom
occasioned by the sense of Eros, faces a world patterned by the failures of
understanding.33

The descent of Eros after it has seen the utopian Good, like all "enlightened" sages, "sees" the

world differently, Ironically. We need a similar speculum for the audlent, sound-based attune-

ment-resonance vis-a-vis the visual Imagery of "seeing" the Good, which has the indetermi-

nancy of the Uncarved Block, and Chaos.

3.9.2: TAO AS THE FUSION OF HORIZONS.

Merleau-Ponty uses the concept of chiasma which is the ''fusion and exchange" of the

glances of two people, of two points of view, or In visual acuity, it is the aceomodafion of the

eyes to focus to bring about a fusion of fissioned points of view. It Is as valid a procedure to

speak about the chiasma of two perspectives based on sounds, of speech tones, musical

phrasings, and drums talking to each other. Merleau-Ponty speaks about chiasma in terms of

vision, but one can translate freely to sounds. As soon as glances meet, we are no longer

wholly two, and It Is hard to remain alone. this exchange realizes In a very short time a

transposition-a chiasma of two "destinies," two points of view.34K. M. Wu also mentions this

chiasma in trying to resolve some dualities In Taoism, such as knowledgelignorance, doing/not-

doing, etc..

One must return from meddling in 'petty cognitive enterprises' which injure virtue
(fe) to a quiet discernment of the living chiasma between knowledge and
ignorance...chiasma Is a medical term to highlight the living fusion and
exchange between knowledge and Ignorance--and is used by Merleau-Ponty in
Tha Visible and the Invisible'35

The evocation of Eros Is as good a "description" of tao, which Is Inspiration toward the

ideal of "wholeness" (holistic) and completability of our knowledge, the holistic intuition of the

Way "beyond Being":

Eros lures us toward the realm of thecd«, toward the completeness of
understanding; Irony calls us back to the sphere of praxis where all claims to
completeness are found faulty...Eros urges upon us the intuition of complete
noee: Qnd harmony !lind them mockc: overy Qttl9mptcat the concrete !lIctu!lIlizQtion
of this insight.36

Eros and Irony are complementary drives.
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Tao, however, is beyond all description, since it is "ineffable" and "mysterious."

Western associations of Eros are "love," in the sense of agape, though Care and "concern"

(Heidegger) may be closer to the Chinese sense of love, ei, which in the context of jen

(benevolence, or Universal love, chien ei of Mo-tzu), means the intimacy of "kinship", and

"belongingness" of kinship (ch'in, familial intimacy) and "humanity" in general. In Heidegger, it

will be Care as the integral equi-prirnordiality of understanding, mood, and discourse. In a

similar vein, just as Eros is "seeing" the "unification" of the Good, Beautiful, and the True. Tao,

also, is the integral (t',) "spiritual" experience of fue mystical intuition of the union of Heaven,

Earth, and Man; Milton Chiu calls this te-teo, the "attainment of tao" and cites Chuang-tzu when

he discusses the "magical" or "shamanistic" practice of achieving "ecstasy and mystical union"

of the True Man (chen jen): "His knowledge was able toclimb all the way up to tao like this."37

In eh. 17, Chuang Tzu discusses Ii (pattern); when one has attained tao one has a clear

view of the total. holistic pattern of Nature.

Whoever knows the Way is sure of penetrating the patterns, whoever penetrates
the patterns Is sure to be clear-headed in weighing things, whoever Is clear
headed In weighing things will not use other things to his own harm'38

Chuang-tzu sees "life is like a stampede, a gallop," and the Utmost Man (chih jan, Perfect Man)

is capable of "fathoming the beauty of heaven and earth penetrates the patterns of the myriad

things." Here, there Is an aesthetic cosmological perspective. Also, the concept of ''weighing of

things" (chuan) is similar to the sorting (fun) of things to make them uniquely "a parity:' by being

tzu-ien, so-of-Itself, peculiarly "so"; slncs it would also depend upon the "fasting of the mind," as

in the Yen Hul and Confucius dialogue, and the forgetting of all distinclbns, ultimately. Then,

we are at the "mystery of mysteries."

In one sense, one can parallel what Chuang-tzu is trying to say and do with the

Gelijssenheii of Heidegger, as ihe letting go, letting be to the "openness to the mystery":

It lets the mystery be as a mystery, experience It in ih; mysteriousness...ln
Ge'8~senhe;t, man is de-centered In favor of a centering on Being or Ereignis
{togetherness, belongingness, 'constaay')...Heidegger has broken the spell of
the metaphysics of presence precisely in order to hearken to the mystery within
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out the "emptiness" of signs, words, language and fragile, limited, and does not "point" like a

finger(chih) to get to the heart of the matter..co

K. M. Wu is interested in comparing Merleau-Ponty's theory of perception of things in

that It Intimates the "lived world" as a total integrated "horizon" with Chuang-tzu's striving to ex-

tend the context of the total picture of human nature and Nature as a whole, that is the source of

spontaneity bringing about the ten-thousand things. Chuang-tzu also sees the "lived world" as a

"horizon of life," a Lebensweft, the importance of metaphor in our construing of life, and a

natural emergence of the reasonableness of life in terms of his scepticism and perspeC'tivism,

rather than the absoluteness of the One-ness of tao.At Tao is this horizon of the lived world. Teo

is also that ecstatically horizontal process of a life which can stand outside of itself, in ecstasls,

and with Eros on its side it can pierce through the horizona! character to ascend into Heaven

itself and "participate" with The Good

The first state of ecstasy is a spiritual freedom...The realized one ascend into
heaven, becomes an immortal and survives In eternity as a spirit being. He
floats along with the changes and joins in the interplay of yin and yang...The
higher one ascends, the purer the spirit becomes and the more light will be
radiated by the Immortal. 42

The metaphor of light is important in representing the "spirit" pointing to the cosmic

force of tao, Its light and radiance. The attainment of nonbeing is the complete union with

emptiness and quiescence. It is the point where there Is the dissolution of the self in its

conventional yu-wei thinking. It is the juncture where wu-wei, wu-chih, and wu-yu integrates and

become one with teo. As dust piles up on the mirror, the mirror is no longer able to commune

with the light of heaven. light is another potent metaphor of the hsin (heart mind). The sage's

relationship with teo parallels the concave mirror's association with the sun and light:

The great sense of mystery surrounding mirrors, and likewise the hstn, Is best
illustrated by describing a mirror that purportedly had the power to generate
1ire'43

Just as the mirror can project light, the sage who has cleaned his bright mirror, "whose inner

being rests in the Great Serenity will send forth a Heavenly light," the aura of tao, or the fire

and radiance of tao.
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EPILOGUE:

When one compares Habermas'scommunicative action with the hermeneutical

interpretation ot tradition with the Chinesecounterparts and their core concepts, one finds, at the

outset, that the Western theory ot action alms primarilyat the embodiment ot "rationality"with

an attempt at grounding In a"'ogocentric archer such as logos and logic. Furthermore, the

theoryof aetlonemphasizes the agresslve, dominating, coerciveand overpowering aspects of

social experience, whereas, acomplementarynotion tor Chinese hermeneutics should be called

"communicative receptivity," which builds uponthe cooperation of yin-yang polarity, of t~e

"active"and "passive"aspects ot cmmunlcatlve action and receptivity.

To accomodale communicative aetlon within the Chinese context, one re-interprets

"symbolic" objects In a broad spectrum to Include non-verbal signs such as gestures, which

contributes Incipient meanings; hand signs as naturalsigns; posturing and postures; taclal

countenance; "sitting and torgeting" as the show of "Inner"countenance; bodygesturing,

or the body'S dispositional set to expressmeaning; and symbolic extension to such artifacts as

the establishment of relations, Institutions, and legal systems as man's attempt to "ritualize,"

and regularizethe many torms ot gesturlngs, !,osturlngs, and dispositional behavioral patterns.

On the other hand, verbal Words, utterancesIn speechand writing, are, lastly, the achieved

paradigm tobe correlated with the non-verbal background items listed above. These verbal

symbolicobjects become "Institutionalized" and "culturallzed"In language and embodies the

meanlng$ In the horizon of a "lifeworld."

Also, performatlveutterances, or speech acts, have their analogues In the "gesturing"

one finds In the context: ot ritual performances, musical presentations, or literary expressions

(wen as literature), and most ot all, the application of artistic, aesthetic criteria to judge modesof

performing In the praxis of the "arts." In this Wider Interpretation, the Confucian project Is an

attempttogather together the "regulatton~ and Institutions"found In the Six Classics, which

rotms the tradition tobe"Interpreted"(d hermeneutlctU enterprise), assimilated and then

transmittedas aheritage. This becomes th~ Confucian corpus of atradition based upon the Six
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Classics (History, Odes, Documents, Ritual, Music, and the Spring and AutumnAnna's).

At the same time, when Habermas considers the "rationality" of communicative action, if

one focuses only on the active side, then the Taoist concepts of wu-wei, (non-Interfering actions)

will alert us to the fact that this is only aone-sided partiality for energetic activity, Instead of

practicing the "reversibility of opposites," and assUming amore passive stance, such as sitting

and forgetting (as In Chuang Tzu, or any meditative tradition), or "letting happen of things" (f'sai

yu, the Chuanq-Tzu Invention of "letting the world alone"), so that It can spontaneously act, so

ot-Itself (tzu jan).

What I would like to advance Is a concept of Chinese "sweet reasonableness" In their

thinking about thinking. The clue to this reasonableness is the "communicative receptivity" and

the paradigm Is "attunement," during cooperative communicative communality, the give and take

ot a conversation, a dialogue of passive-negatives and active-positives as displayed In commu

nicative situations. One needs to revise drastically Habermas's criteria of "'ntersubJective valida

tion." Habermas discusses this as "rationalization" when he subjects Weber's purposive

teleological acfions t;:; one ot themain form of "rationalization."i

Analogously, one should adopt the perspective of the Chinese and look at their ways, or

methods, of making thlng~, situations, and utterances "reasonable." Sweefreasonableness (vs.

logocentrlc reason) has the atmosphere ot mildness of praxis, conduct based on centrality and

constancy (as displayed In the Chung Yung), and the focus Is on some compromising and

negotiating Involved In reaching consensus. There are Institutions which are also reasonable In

their function and roles, such as the elaboration ot a ritual to produce elegance (wen) and

harmonious fluency, which matches the pliancy and suppleness of the new-born baby. This is

contrasted with Heldegger's discovery ot the "violence" (Irruption) and coerciveness In the

Westem attemptto wrest Being trom 13ecomlng.2 Habermas also develops a theory of

"Ideology," which Is construed as r>art o~ the Marxian systematic distortion ot communication by

the hidden exercise ot forc~.3There~re other subsidiary Issues Which are Ingredient features of

communicative action, such as th~ "horlzonal," or "background" features of the three worlds:
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subjective, obJective, and the social World; andmainly the presuppositions of a taken-for-granted

"life-world" which can serve as abridge to Gadamer's ''fusion of horizons." The grounding of

this Is In Heldegger's pointing tothe "forestructure" ot the understanding and Gadamer'sdiscus

sion of the Inheritance of "pre-judgments" In ourunderstanding.

I Would like to advance the thesis thatthelingUistic '60 Is the sum total 0' all such

"horlzonal" lifewerldItems, In the same 'Miy that J-tall thinks of Chaosas the sum total of the

Indeterminates In our worldvlew. At the t:;ame time, the whole Issueof "validation" In terms of

lntersubjecllvity Is part ofthe problemof the gaining of "consensus" and needs to be detailedIn

moredepth In ordertoconhrm the sweet "reasonableness" of Chinesethlnkln~. In this r~gard

the term "validation" seems not so sweetly reasonable, that Is, one normallydoes not expect to

be challengedconstantlytojustify our every mist and turn In our speech-acts.

The Chineseworld ot thinking and reasoning about things, events and situations can be

"rationalized" through the clarification of the cote-concepts of Confucius and the Taoist. From

the former, the transmissionof the cultureof theThree Dynasties, exemplified In the Six

Classics, Is the ''tradition''which ConfuciUs Interpreted by Ii, yl, jen, and chih. But for my

purposes, the structureof Ii, t'i (body), chengming, and laoneedsto form an "Integrated" corpus

of core-concepts to mutually Interrelate, Interpenetrate and bring aboutmulue;lIy reciprocal

discovery of the Interpretation of ''tradition,II the hermeneutical situation required tor a "fusionof

horizons" between the Contuclah ~nd Taoistperspectives In their "lIfeWorld. II For the Taoists,

we needto explicate the brace of wu-eoneepls: Wfl-Wei, Wu-yu, Wu-c;'i", Wei-wo (self-loss), and

their Interrelation to n, mingo and hio. CommUnicative action-receptivity, In Itsapplicationto

thesecore-concepts, will Includeproblemsand issueswhich bothdividesand brings together

Confucian thinkingand Taoist experience. Whet differentiates the Confucian and Taoist thinking

can be characterized In terms of Instrumental, yu-wei thinkingwhich Is prescriptively goal

oriented and nonlnstrumental, Intrinsic Wfl-wei thinking which emphasizes the tzu-jan, spon

taneous, non-deliberative aspect of thinking.

The confucian and the Taoist Interpretations ot communicative action can be explained
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utilizing Ii, f'i, cheng ming, and '80. The main focus Is the Confucian sage and the Taoist chen

jen as master communicative actors. One can place themselves between the Confucian and

Taoist traditions and discovered the archaeology for discovering the shift In paradigm from the

more yang, Confucian tradition and the more yin, Taoist tradition by examining their contrasting

concepts of Ii, ming, nand teo. If the doctrine of cheng ming Is tied to a philosophy of language

and symbolic Interaction (Mead), then Ii body or corpus of symbolic objects can be seen In the

artifacts of Institutional objects, legal, ritual systems, and cultural refinements, developed as

creative, aesthetic products. And it Is In the context of communicative "receptivity" (kan-ying

or stimulus-response) that Is the "forgotten" side of communicative "action"; communication Is

an active-passive affair aimed at consensus of participants.

In general, the Confucian and Taoist sages are expert hermeneutic practitioners. They

can explicate the relation between "Words" and "deed," which are found In many passages in

the Anelects and In Mencius. In the Taoist case, this becomes the "discarding of knowledge"

(wu-chih) and the relation of non-actlon or wu-wel. Also, In the Taoist camp this will be the "non

spoken" doctrine. The Interrelation and Interpenetration of II, as ritual action, and cheng ming,

the doctrine of the Correction of Names, gives the "speech-action" complex that Habermas

considers component partsof communicative action. It Is the "bodily' aspects for the basing of

gestural meanings, the aavent tilhd promise ot generating semantic potentials, or meanings.

And tao provides the general "background" or "horizon" for the focusing of "insistent partlcu

larities" that Hall polnl:s to Chinese thinking as keeping us on the "concrete" level, and accords

very Wellwith Whitahead's view that philosophy Is the "critiqtJ~ of abstractions.If
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CHINESE GLOSSARY

,

chai (fasting) 1iJi.-
)f-l .-b.i

hsin chai (mind fasting) • u· JJ~""

it
.-J.:- }<

wo chai (self fasting) .,( • $if..-
/" )'11 l::.. .

chen jan (authentic person, true man, the Taoist Sage) S /-
-F.cheng (personal ordering, correction, rectification) ..Lt

/~
ai (love, concern) Ii~

chien ai (Mo-tzuu~sal love, love without distinction)

cheng (contention)

Cheng ming (Rectification or Correction of Names)i:E..
-{vi

"¥
chi (itself, oneself, self) 0
chieh (undo, dissolve, loosening, explanation)

chih (intention, will, purpose) ,8
ching (quintessence) ¥ I~ . .

.f <I
ching (quiescence, stillness) 5 $ ..\ f

t'1.~ .:k ~a
chuan (weighing, balance, scale) /1' 1ft..

chien (Later Mohists compound names, i.e., ox-horse, hard-white)

chih (know, realize) ~a .

chih (finger, pointing, pointer, "attribute") A~
chih jan (Ultimate, person-Taoist sage).i / <,

chih (wisdom) ~
\:;::.



c-:
fen (portion, division, allotment) ;n

ming-fen (names-allotment: in Spring and Autumn Anna/s--Schwartz) Z.

I

ch'eng (sincerityltruth/integrity--''The Great Learning'1 t J~
ch'i (hylozoistic vapors, energistic fluid) ·41

.J... ;:f...w
ch'i (equalize) ~ . i

Ch'i wu fun (ch. 2. chuang-au--TI>; Sorting that Even Things Out) lJif....
ch'in (family members, intimate) i~ I

. ::1--
fa (penal law, model) ,,/~

ho (harmony, match,correlate) ~
0-

T'ien-jen ho-! (the harmony of Heaven and Man)

hsiang (image-/ Ching) ~
ch'ui hsiang (hang-images from heaven, constellations-/ Ching) t.

hsieo chih (little understanding, vs. ta-chih, great understanding). / J ...
hsien jen (worlhy man) J!~ J'-.

shang hsien (elevationo~ worthy'--Mohist)

,-

hsienjen (immortal-Taoist) {tIl I--
hsin (heart-mind) ,~ .'

.....1
hsin (true to one's word) 1 ~

hsing (bodily figure, form) if ~
hsing (human nature) It1-.
hsing (cane, punish, punishment) it IJ
hsing (conduct, behavior, action) ;f 'J

wu hsing (five-processes, Tsou Yen) _=7:z. .qI
hsiu snen (self-cultivation) /( /';~ .~

1- f /~
hsu (emptiness) ~~

~ I

bsuen (mysterious darkness. abstruse) ~'
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hun-tun (Primal Chaos, Con-fusion)

i tuen (heterodox teachings) ~
J / .....

jen (persons, others) y,
jen (benevolence, authoritative person) 1::::.
ju (like, as, analogy) ·f?
ju (Confucian literati) 1/If

sp ~: t,;;(f
kan-ying (stimulus-response) ~~ /:~, ...J-

ying (respond, mirror things as they are) H(t
I!d' A-

ke wu (arriving at the things'. investigation of thingS; Jf.4- /J {fJ
kuen (to observe. see from above, meditative insight)1~

kue!shen (ghosts and spirits) %, 1-f
k'o (can (do), acceptable. permiss~ble) . 0f2J -

lei (class, kind. grouping) ~ fll
u(profit, benefit, advantage) ;f-~

Ii (pattern, model. law. principle) 1. ~

u(rllual action, propriety, ceremony) 1t. . ~~
Ii-yiieh (ritual and music-Confuclus) 1.t .~.

liang chih (intuition, immediate knowledge by acquaintance--Mencius) d!. ~ \"2-
,,(. I f<..

luan (confusion) \~ It :
ming (clarity. illumination, enlightenment) .l3)~
ming-shih (name and actuality) ~ 'f
pen-t'i (substance)~ ,~t <, I

pen-me (roots and branCheS)". ~ /"*,
pi/shih (that and this-yes) 1zt- /L
pien (discrimination. distinction. argument) .j-t:¥

l' o~ ,.--,

pu fe yi (the inevitable'. 'what one cannnot do otherwise' ) if 1~ C-J
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. tzu-hua (self-transformation)

·L*~
fao-te (fi.eld-focus, horizon-core, ) .l1L- i-~

fe (virtue, Potency, excelence, naturalness) j~
. ··I·w

fe tao (attain or reach the Tao) 1.j it;;
1" if ..1..!!..- ..

isai yu (Chuang-tzu--Ietting be, letting things alone, laissez fain:) /f:L~
tseo wu che (the Creator of things) ~ 1V t

I
tuah, (chiao)[limits, germs, seeds-Me~ncius's F~ur germs] .±~
tung chiao (communication) ~ ~

g .o:
tzu-jan (so-of-itself, naturally so) I~' y).t= , ....... "

n (body, embodiment, corpus, tradition) tt
n tao (embodiment of the Tao) I.~r..~
"i-yung (substance-function) ~7.t JfJ

nen fsng (natural freedom, liberty) -r /J.-. ~.
"T- '.JX-

310

shih (raw stuff of humanity, vs. wen as elegance, cultured, refined)

shihlfei (yes/no, rightfwrong, affirm/deny) /L j'~
A::.J::; ir

shou shih (hand gesture, hand-power) j ~u
/v

shu (deference, unifying thread in Confucius) ·te-;..~.

shun (compliance, in accordance with) j A
ssu (reflecting, thinking, realizing) ~ _

ta hsueh (The Great learning) .£~
tao-shu ( Tao pivot, Hinge, the Way of things)

..-1- .dv.
sang wo (loss of objectifiable self) .~ ./1/J

shan fgood', shan jen-Mencius) t
shsng-H (Shang deily) .J=..I~
shen jen (spirit (filled) man) *+!'

·1l._0~_ <.sheng jen (sage, Holy one) -'.Jf; /'-..



.~
.~,

yi (rightness, signification, meaningfulness, appropriate)

.J!L
yi (intention, motivation) ~ .::1

,~. .~ 11 PI

yin-yang (coincidence of oppositions, maleffemale polarity) l;q "fJ
e

yin shih (follow on this, to affinn and follow along with) r~ ~ .

t'ien hsia (all under heaven, the Empire) ~f

t'ien lei (heavenly pipings) Z ~~

tien ming (Mandate of_.en) \i!t ;;;:.. '*'
wei wu wei (doing by not doing--Lao-tzu) ~ _ ~

.{7t] " ......
-!-

wen (refinement, ornamentation, elegance, culture) X-.
wu-wei (non-interfering action, non-deliberative acting):JHL ~

'."1' ..." ,L..-
wu-chih (non-conventional (yu-wei) knowledge, non-spoken doctrine) .:J11t..

.~ .-t ..:tt,· \.","
wu sang wo (I lose myself, self-loss) ~ r.......... 4lJ

wu (exalted self) :~

wo (objectifiable self) ~

wu-yu (desireless desire, purposeless, impartial desires) .4EL
.l- ... ,,'

0- ?ryen-hsing (words-deedsfactionsfconduct)

yung (use, usefulness) if]
wu-so-yung, pu-tsai (useless) .~ r- ~: )f1

" .. ,
isa;, nung, yung (useful) ;tI fiiG 1 )fJ

yang (ominary, usual, commonality) It
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