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‘THIS ISSUE is slender, but we find it very rich, and surprising that
it contains so many fine articles so early in its first semester of
publication. Whalen Lai's "Interiorization of the Gods" can be seen
as setting the tone for this issue, which throughout its pages deals
with aspects of the Taoist theme of self-refinement, personal devel~
opment from crude to fine.

This is an important aspect of Tacist studies, and we hope to return
to it again and again. We hope to publish many more works by Whalen
Lai, by Thomas Cleary, and by Roger T. Ames.

At the same time, the purpose of TAOIST RESOURCES is not to serve as

a highly educated vehicle for any specific use of the Taoist tradition,
but as a vehicle for every manifestation of the Taoist phenomenon.
It is likewise a coincidence that every article is in the English
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language. TAOIST RESOURCES welcomes works in every language, and
where we cannot print the diacriticals or the characters, we hope
contributors will submit clear , xerox-ready manuscripts, main-
taining 1%" margins, to enable us to bring their work to light
with no difficulty at all.

FUTURE ISSUES will hopefully be sent out on the last days of Jan~
uvary, April, July, and October. We have faith that they will be
as fine as this one, and much thicker in terms of pages. We en-
courage every reader to become a subscriber, and to ponder immed-
iately what form their written contributions will take, whether
articles, reviews, bibliography/directory material (including
synopses and critical notes), descriptions of works in process,
information on organizations, activities, and resources, discussions
of current issues and problems in Taoist research, travel reports
with or without black-and-white photographs, biographical material
on Taoist scholars and practitioners, translations, letters to the
readership, advice to the editors.

TWO DISTINCTIONS will, we hope, mark this publication, besides the
friendliness toward all viewpoints and persons which will grace its
strict scholarly objectivity. The first is its concept and practice
of a serial "bibliodirectory.” There are at least 20,000 publications
extant on the topic of Tacism, in Western languages alone; we hope

to list them all, along with information on every scholar, every
publisher, every department, and every non-scholarly activity of
Tacism, getting current and keeping current.

THE OTHER project is one we have not previously proposed; nor is
it wholly original. We are seeking highly qualified volunteers

to endeavor to instruct Chinese~illiterate and Taoism-illiterate
readers in the Chinese language, using the TAC TE CHING to do so,
starting at the beginning, proceeding a few characters at a time,
in a way that will truly educate the totally ignorant, while at the
same time satisfying and pleasing both scholars and poets. In the
end, of course, there will be a book, which TAOIST RESOURCES hopes,
by that time, to be in a position to publish, and to distribute.

READER PARTICIPATION will make this journal a success, both in pro-
moting the endeavor and in making it a part of their lives. Students
and non-students can contribute bibliographical and directory data,
and receive credit for so doing, along with the scholars who, we
hope, will be generous with their personal lists and card files.
Everyone is welcome.
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THE INTERIORIZATION OF THE GODS

THE PSYCHIC CHAPTERS OF THE KUAN-TZ2U, REVISITED

Whalen Lai
University of California, Davis

The concept shen (god, spirit, soul) is basic to the Taoist
understanding of the true nature of man and his ultimate destiny.
The religious Taolists generally hold that there is this spark of im-
mortality in man waiting to be released, actualized, and fulfilled.
For that acosmic pursuit, they have departed from the Confucian
commitment to the world, and the major debate between the two parties
since the Han has been centered on this issue of the shen. Parti-
sanship has not ended to this day. Scholars still debate on the
exact meaning of this one word. The Confucians would still read
shen as a function of mind, and therefore can see nothing immortal
about it. Those who regard the philosophical Taoists to be distinct
from the religious Taocists would still insist that the former knew
shen only as a psychic state of cosmic sympathy, not something higher
still, so as to require an acosmic escape, It is the same, old,
unresolved controversy as the one that once divided Plotinus and
the Christians, a paradigm shift that never allowed the parties to
see eye to eye, not even now. (To understand the Western case, see
Hans Jonas' The Gnostic Religion).

But where, when, and how, in China, did the idea of man having
a soul, called shen, first arise and become developed? This will
be our gquestion in this essay.

Some might find the gquestion futile. How can one date an idea

like that at all? Did not all people believe in souls? And who would
-be foolish enough to repeat the evolutionist's mistake, in trying to
come up with one, positivist explanation for this "misunderstanding”
(animism, as the result of having dreams of the departed)? It is
enough that the early Chinese of the Shang had been worshipping
ancestors. As they did, they must have had notions of how the souls
of men could survive death, to become the ancestral gods. Or the
Chinese must have, like many other peoples of the world, associated
the soul with the living breath, the ch'i (ether, breath, life
force, elan vitale; compare psyche, pneuma, atman, geist). As

one breathes one's last, the breath, or soul, leaves the body =--
perhaps even like some white cloud.

Some scholars even believe that it is this whiteness and
cloudiness, that generated, a la yin-yang, the classic notion of a
double soul ~-- a hun (yang, a script with the cloud component), and

-1-



a po (yin, with a white component). Some regard this idea an ancient
one, predating the historic yin-yang school, because the two terms
have appeared in one passage, in the Tso-chuan. The po, a kind of
animal soul, or anima, is tied to the body; it lingers around the grave
after the person's death for some time; it becomes the kuei (ghost),
usually deemed malicious, and requiring material support (food at the
grave site); and it ultimately returns to earth. The hun, the male
soul, higher, lighter, and more tied to the mind or psyche, ends up
in heaven; it becomes the ancestral shen (god) who, when invited down
on occasions of worship, would dwell in the ancestral tablet at the
altar, Generally benevolent, the hun become shen represents that
aspect being revered at the clan temples. And so on.

All of that made good sense, and parts of it still do. But it
misses an important point: the reality (of soul) is one thing; the
concept (of soul) is another. Although the concept might presume a
reality, the changing articulation of that concept can affect the
destiny of that reality. How the concept shen underwent a funda-
mental change is what we hope to document, in a new analysis of the
"psychic chapters” of the book Kuan-tzu, below.

To set the stage for our argument, we will note a parallel
development, better studied and acknowledged, in Confucianism.
The Confucians became interested in "an essence in man” -~ the
issue of human nature, or hsing -- beginning with Mencius. The
term hsing barely appeared in the Analects of Confucius, and did
not figure as a topic in the discussions of Mo-tzu. It crystal-
lized as an issue only in an exchange between Kao-tzu and Mencius.
Etymologically, the word hsing went back to the word sheng (life);
Kao-tzu kept more to that primitive reading, when he said it is
"just food and sex." Hsing, however, comes to denote for Mencius
that which is given (by moral Heaven) to (moral) man, at his
birth; it is this reading of hsing as a given or innate good
that would become the official Confucian position to come. It
became now epitomized in the dictum, "What Heaven ordains is
(human) nature,” in the Doctrine of the Mean.

Curiously enough, during the same period -- from Confucius
or Lao~tzu (?) to Mencius or Chuang-tzu ~- the Taoists showed
little or no interest in the hsing issue. Only in the later
strata of the book Chuang-tzu do we see the term te-hsing used.
Perhaps that oversight is not so curious after all. The Taolsts
have much less of a stake in the Chou ideology of Heaven. If
anything, they seem to look further back, to the Shang, a de-
feated people condemned by the victorious, Heaven-revering Chou,
for serving the spirits (kuei-shen). This tie has always been
alleged, perhaps not without some foundation. This is because
in that same period, as noted above, the Taocists seem to have
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rediscovered the term shen, and used it to denote their different
idea of the essence of man.

The dating of the book Lao-tzu is still a matter of debate;
the present compilation seems late. But even as it is, the word
shen in the Lao~tzu, like the word shen in both the Analects and
the Mo-tzu, is never used in the sense of "the soul In man". Shen
was always used in its original sense, as the word for gods.

Paired with kuei in kuei-shen, both ghosts and gods are held to

be distinct from living man, or jen. Lao-tzu does use the compound
shen-jen ("The god-man has no self"); and there, shen is more like
an adjective (the godlike man), to describe some extraordinary
being. The Sage Yu has been called Shen Yu (godlike Yu}. Other-
wise, strictly speaking, there should be no mixing of the two dis-
tinct categories of god and man. Confucius is very clear on that.
The realm of man and the realm of spirits should be kept apart.
This is a ritual ideal, and one ideally enforced by the Confucian
rites. "Revere the spirits" and "Keep them at a distance” are, for
Confucius, not two contradictory statements. It is the Shang, and
not the Chou, that served the spirits all too frequently and intim-
ately. For Mo-tzu alseo, ghosts and gods are definitely not in liv-
ing man; they are agents outside man, supernatural beings, who re-
ward and punish the good and the evil.

In short, in the early writings, we do not find the term shen
used to describe an element in man. And it should not be. Etymo-
logy would support this. Shen is associated with Heaven or heavenly
beings. The word still shows those components: the radical for
"light from above" and the graph for "lightning”. The numinous
{(god} is luminous, as Max Muller might say. The word kuei (ghost)
is associated with man; it is a picture of a "man with a large face"
(probably a death mask):

t'ien shen ... jen kuei

SHEN graph KUEI graph

- ™

’7T\.t-1 = /T\\. % =

When a person dies, he becomes a kuei. He usually does not be-
come a shen, at least not immediately. The god status was probably
reserved at one point only for the very high ancestral gods (Shen
Yu as the ancestor of the Hsia, Shang-ti as the ancestor of the
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Shang). It therefore makes no sense to speak of a shen or a kuei in
the average person, when he is still alive. Death metamorphoses a man
into a ghost; there is no ghost (and no god) in him before he dies.
The words for hun and po, the twin souls mentioned earlier, have kuel
as their radical. These terms, I believe, have to be late, but got
inserted into the Tso-chuan to give it the illusion of being early,
for they do not appear in the oracle bones of Shang, nor in other
datable early writings, including the early classical philosophers.
Being two types of "ghosts of the dead,” shen and kuei had no business
inhabiting the bodies of the living, as they now have been claimed to
do. Even now, we still do not describe the yin, or negative, half

in the living man as kuei. The animated body, now called t'i-po, is
still no kuei.

In that case, how is it that we now attribute shen (god) to
being a part (the soul) of man? When did that usage, unknown to Con-
fucius or to Mo-tzu, come into use?

It came into usage in the generation of Mencius, a generation
removed from that earlier pair. 1In the writings of Mencius and his
contemporary Chuang~tzu. What this means 1s that, coincidental to
the metamorphosis of meaning attendant on the word hsing in the Con-
fucian circle, there was a parallel change in the meaning of- the
term shen among the Taoists. (Mencius only inherited that usage.)
within two generations, the word for "the gods out there" took on a
second meaning as "the soul in man". How did that change come about?
Whose speculation was it, that turned "gods" into "soul”? Who, in
short, internalized the gods they worshipped, making them into the
souls of men? The answer may be found in the Psychic Chapters of
the Kuan-tzu. If so, that might make these chapters the most prim-
itive writing on the shen as soul. As that would predate the writings
of Chuang-tzu, it might even make part of these chapters the earliest
surviving pieces of Taoist writings.

The Kuan-tzu is a book attributed to the statesman, Kuan Chung,
a legalist, but little in the text went back to him. The Psychic
Chapters, most scholars agree, contain very early Taoist ideas:
Hsin Shu, shang, hsia (Crafts of the Mind, I and II), Nai-yeh (Inner
Deeds), and Pai-hsin (Purifying the Mind). “crafts of the Mind”
seems to be the earliest; "Purifying the Mind" the latest. They
are not the most polished of prose. Somewhat fragmented, redundant,
and with varying recensions, they reveal the author or authors as still
fumbling to find the best articulation. They are not the easiest texts
to translate. Alan Rickett’s translation is literal and not inexact,
but it lacks an empathy for the yogic nature of the material. In try-
ing to make sense of the text, I do think that one has to draw on
words and insights from comparable traditions elsewhere.

-



The Japanese scholar of ancient China, Akatsuka Kiyoshi, as cited
by Sawada Tagio (in a collection of articles on the concept of Ether in
Japanese, Ki no Kenkyu) has offered this most intelligent hypothesis,:
concerning the context of the text. He suspects that Crafts of the
Mind I, is originally made up of two parts: a liturgical text (ching),
describing the invitation of the gods to come to the altar, and a
commentary (chieh), interpreting that as an indwelling of the soul in
the heart of men. In other words, an ancient rite of calling upon the
gods to take the high seat within a hall is being interiorized into a
psychic drama of having the spirit, alias "mind", become the ruler of
the human body. This resonates with what we know to have happened in
India, in the transition from the Vedic sacrifice to the gods, to the
Upanishadic discovery of the atman (soul) within man. Purusa, the.
primal giant, was in a way being interiorized into forming the eternal
soul in man. We shall see the same thing happening in these psychic

chapters, including a rudimentary, yogic means of actualizing this
spirit-in-us.

That should not come as a surprise. The Taoist, unlike the Con-
fucian, has always looked more favorably upon the shamanic cults, es-
pecially at those moments when the line between man and god is being
crossed. Confucians find that crossing cognitively disquieting, ritu~-
ally improper, and socially disruptive; Taoists find it spiritually
uplifting, liminally true-~to-fact, and personally liberating. There
have been some scholarly debates on how that mode of "crossing over"
should be interpreted. Often, distinctions are made between shamanic
flight and spirit possession: the shaman effects his own ecstatic
departure from his body (upward), while the medium waits more passively
for the spirit to descend (downward), possessing him or her. This
division has been aligned with a North-South axis; shamanism seems to
go with northern, nomadic culture, where the shaman is both priest
and magician, while spirit possession goes with southern, agrarian
culture, where the medium is pushed increasingly to the fringe. Farm-
ing societies, unlike hunting societies, may have a non-ecstatic
priesthood taking care of the more predictable, seasonal, fertility
rites. The typology, however, makes more sense on paper than in real
life. Life is never so neat.

So it is hard to fit the psychic chapters into that schema.
These chapters turn a ritual "encounter with luminous gods" (hui
shen ming) into a gnosis about a "resident soul in man". The invit-
ation of the gods to reside at the altar of some ancestral hall is,
however, a classical rite that even Confucians would approve. By
itself, the rite is not especially shamanic; it could be standard to
medium cults as well. The reverential attitude (of the Confucians) to
the spirits is retained, but the (Taoist) drive in the chapters is to
turn a "possession by the spirits" into a "possession of the soul.”
In so doing, it cuts across the distinctions between the priest's
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deference before, the medium’'s ego-loss to, and the shaman's power
over, the spirits.

Crafts of the Mind I is the most primitive. It initiates this
internalization process by drawing a micro-macrocosmic parallel between
the god on the throne and the mind in its own domain:

The mind in the body is in the position of the ruler;
the nine apertures represent the various officials. When
the mind is in tune with the Tao, the nine (offices) will
follow the principle. However, if lust and desires should
flourish, then the eyes cannot see colors or the ears hear
sounds. Therefore, should the superior depart from the
Way, those below would fail their task. . . . The Way is
not far away, and yet it is difficult to penetrate its
limit. It dwells among men and yet it is hard to take
hold of. . . . But if a man can empty his desires, then
the spirit (shen) would enter its residence. But if the
residence is not swept clean, the spirit will not stay.

The above passage keeps to the scenario of the shen as an ex-
ternal entity, taking temporary residence in man, in his mind. The
passage below tells of how to prolong its stay:

Men are controlled by their passions. But by elim-
inating the desires, a person may penetrate (all). Pen-
etrating, there is gquiescence. Quiescent, there is then
essence. Quintessential, there is then singular soli-
tude. Singular, there is then illumination. Illumin-
ated, there is then spiritedness (shen). Spirit is the
most precious. Therefore it is said: If the residence
is not swept clean, the honored guest will not stay.

It is with other yogic series in mind -- Buddhist samata-vipa-
sana, and Upanisadic atmavada trance states -- that I have read the
"single-word" psychic states the way I have. Namely:

- First, the passion (for objects) must be quelled.

- Only then can the mind comprehend (all evenly).

- With that, the senses are brought to a state of calm.

- Out of that, a (one-point) concentration arises.

- Until total (pneumatic) independence is reached.

- Which constitutes then an (atmanic) spiritedness.

By the time we come to the end of this yogic series, what began
as a "god" invoked by prayer to come down from heaven has become in-
ternalized as the most sublime state of mind in man. The memory of
the original ritual, however, was not totally lost.
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The later psychic chapters will develop the imagery further,
replacing the cruder metaphors with more refined ideas, further
removed from the ritual original, so much so that most of us who
have been nursed by the refined can no longer make that original
1link. The metaphysicization began already in Crafts of the Mind II,
which takes this shen-concept into two new directions: the essential
(minute) and the cosmic (grandiose). Essence or gquintessence (ching),
a key term in later Tacist psychology, rose into prominence. The
graph of that word depicts "the green of cereals" and comes to denote
the seminal, the concentrated, the most sublime. Following that, soul
(shen) is often defined as the "most sublime" element in man.

The cosmic side went to the concept of Ether (ch'i, breath,
Geist, vital force, elan vitale). Primitive men in China might
associate the spirit with the dying breath, but the use of the term
ch'i to cover the spirit is historically late. In the Analects, it
is still more the "temperament” or "character" of a person, or a
people’s "blood and breath."” oOnly is Taocist materials, like the
third passage, below, did Ether emerge as a cosmic substance.

If the body~form is not correct, virtue (te, power)
will not come. If it is not refined to the quintessen-
tial (ching), the mind cannot rule. Therefore make the
body proper (right), adorn it with virtue (te); then all
things can be attained. And (the spirits) will come
flying to you.

This first passage still remembers the old gods. The man
seeks to make the gods obey his beck and call -- "come flying to
(him)."

But who can know the limit of the spirit? Enlight-
ened, it can know all things under Heaven and penetrate
all four gquarters. Therefore, do not allow things to
confuse the senses, or the senses to confuse the mind --
that is "inner virtue".

Increasingly, though, the heteronomy of spirits was being
brought under the control of the man's autonomous will:

When the will (i-chih) is stable, one reverts to
the True. The Ether (ch'i, elan vitale) fills the body,
and deeds are the righteous acts of Truth. If what
fills the body is not beautiful, the mind cannot be.

If the deeds are untrue, the people will not follow.
Therefore, the Sage is like Heaven and Earth. He is

without self, and is able to shelter or carry all.



This passage is often compared with Mencius' famous discourse on
the "flood-like Ether" (Mencius, 24,4). Mencius also taught an Ether
of humanity and righteousness that also fills the cavity of men as well
as the space between Heaven and Earth. Since such cosmic mysticism was
not found in Confucius, it is suspected that Mencius had learned from
the Taoists, as Plato had from the Pythagoreans, and that both had re-
cruited an "eastern" lore -- Taoist Ch'i is located east of Confucian
Lu -- to reinforce their cause. Scholars, however, are divided on
whether "Crafts of the Mind II" predated the writing of Mencius, or
whether it is a bad copy of Mencius' moral idealism.

Concentrate your intention. Unify your mind. Then
the ears and the eyes can acknowledge faithfully affairs
from afar. But can you concentrate? Can you unify?

Can you foretell fortunes and misfortunes without "rely-
ing on the divinatory stalks"? Can you attain (such
knowledge) without asking (them)? Thus it is said:
Think and think hard again. You cannot get the gods
and ghosts to instruct you., It is not by their power
that you know. Rather, you know by the ultimacy of
your quintessential ether (ching-ch'i). The integrated
ether can transform; this is what constitutes the sub-
lime. Unified affairs can (adapt to) change; this is
what constitutes wisdom.

This third passage is cruder than Mencius' lofty prose. It is
also more magical -- the "stalks" refer to the mode of divination in
the I-ching (Book of Change). More importantly for us is the fact
that it used the compound ching-ch'i, the "sublime ether". This
brings the "essential" and the "cosmic" together, and initiates the
definition of shen in many later writings simply as "ch'i chi ching
ya" (the most sublime ((element)) of the Ether). This totally erases
the memory of the shen (soul) as a theomorphic entity indwelling in
men. It completes the interiorization and the demythologization of
the soul as some resident god.

Following that, one can even discourse on this "essence of the
mind" without using the word shen. The soul is simply the "mind
within the mind", as in the passage below:

Concerning this mind within the mind: intention is
prior to speech. First there is intention, then is there
form. As there is form, there is thought. As there is
thought, there is knowledge. In any case, whenever the
forms of the mind devolve beyond knowledge, it loses its
vital life,

Compare this with the psychic series translated earlier, and
we see how the domestication of the wandering god from without, temp—



orarily residing in the mind, is now totally superseded. Man now po-
ssesses as inborn that which once possessed man. Theology is now

fully psychology. The psychic series above is now about the devolu-
tion of the spirited mind into lifeless knowledge.

- First there is the formless mind within the mind.

- Then there is the incipient movement of the mind.

- From a preverbal will comes then the form of words.

- Words making up speech then generate reflective thoughts.

- Thoughts bring the once solitary, independent, atmanic
mind into the world of subject—~object knowledge.

In China as in India, this is the final fall of man into the world of
things, the objects of our passions, the realm of listless becoming.

The chapter titled "Purifying the Mind" makes not even a direct
reference to the soul (shen), but "Inner Deeds"”, the next latest of
the chapters, has this passage, which brings the whole discussion
truly to a most systematic end. It is seen by some as the most
erstwhile forerunner to the classic Han thesis on the Soul, in the
chapter on ching-shen, in the book of Huai-nan-tzu.

The sublime essence in things is their reason for
being. It is born as the five cereals below, and the
five stars above. It flows between Heaven and Earth
as ghosts and gods, and is what is hidden in the breast
of man as his Sageness. Therefore is this Ether in man
as broad as Heaven and as deep as the Abyss, as wide
as the ocean and as minute as the inner self. It can-
not be stopped by force; it can only be pacified by
virtue. No sound can summon it, but music may court
it. In reverence, keep it, never to lose it; this is
the way to complete the virtue. Completed, wisdom
will rise and all things will be,

The reference to the five cereals below and the five stars
above brings in the theory of the Five Elements. It links the dis-
cussion of the One Ether, with its range spanning the most sublime
(the soul) to the most crude (matter), in an alignment with the
Five Elements spread out as (coarse) cereals below and (sublime)
stars above. The old gods and ghosts lose all thelr personality
as they become here the mere manifestation of some cosmic prin-
ciple, eventually of yin-yang. It is from that kind of schemat-
ization that the Huai-nan-tzu would give us this bifurcation of
soul into the two souls of hun and po we saw earlier. One soul
sinks to earth and one soul is heaven-bound. How that passage is
read, is then what divided the Han Confucians from the Han Taoists.
The Confucians took it to mean a dispersal of the Ether; that, then,




supports their theory of a destructible soul. The Taocists took it to
mean a separation of a higher soul from the lower, physical, body-
soul; that, then, would justify their quest for immortality. The
debate has never ended, and is too often no more clear today than it
was then.

Scholars like Sawada Tagio applaud the last passage cited
above., I am a primitivist when it comes to matters of the soul,
and have a distrust of overschematization. Looking ahead to later
history, I find the early metaphors for the soul in the psychic chap-
ters far more convincing and conseguential, than the final, neat, and
rationalized packaging. When that orderly world of Han metaphysics
collapsed, the theomorphism of souls, the psychology of uncovering
this mind within the mind, proves more relevant to the individual
pilgrim. Chuang-~tzu talked about "washing the mind"; many Buddhists
would likewise "wash their minds at the gate of mystery” in the medi-
eval period. Crafts of the Mind I compares it to "cleaning the
residence". We find that metaphor used in the writings of the North- .
ern Zen school. The Quietist chapters of the Chuang-tzu inherited
the idea of a "spirit in residence.” They came up with the poetic
terms, ling-fu, ling-t'ai, and ling-t'ai-hsin, the sanctuary, or the
altar of the spirit, or the mind of the spirit altar. When glossed
with the Hall of Light (the imperial residence, at one time, the im-
perial ancestral hall, where the ancestral gods were invited down to
reside), we have the expression of ming chien tsa kao-t'ai, the
bright mirror high on the altar of the hall. From that would come,
one day, the second line in the Mind Verse, composed by the Sixth Zen
Patriarch, too often mistranslated as "bright mirror stand", or
"bright mirror holder."

The body is like the bodhi tree.
The mind is like the altar of the
bright mirror (sanctum of the soul). . . .

And just as the psychic chapters already condemned "thought”" as life-
less, because hsiang (thought: "mind with form") is a devolution from
the pure mind, so too, In the so-called Southern Zen school, we will
find "no-thought® (wu-nien: nien "mind of the moment", being closely
associated with hsiang for thought) crowned as its teaching principle.
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TRANSFORMATIONS OF THE TAO

from TRANSFORMATIONAL WRITINGS

Tan Jingshang ("Mr. Tan"} (1l0th Century)

translated by Thomas Cleary

The fading away of the Tao iIs when emptiness turns into spirit,
spirit turns inte energy, and energy turns into form. When form is
born, everything is thereby stultified.

The functioning of the Tao is when form turns into energy,
energy turns into spirit, and spirit turns into emptiness. When
emptiness is clear, everything thereby flows freely.

Therefore, ancient sages investigated the beginnings of free
flow and stultification, found the source of evolution, forgot
form to cultivate energy, forgot energy to cultivate spirit, forgot
spirit to cultivate emptiness.

Emptiness is truly free flowing communion. This is called the
great sameness. Thus, when stored, it becomes the original vitality,
when used it becomes myriad consciousnesses, when relinquished it
becomes the absolute one, when let go it becomes the absolute
purity.

So, as water and fire wane and wax in the body, ‘wind and
clouds’ come forth in the eyes, ears, nose, and mouth. True
energy pervades the body, and through the seasons there is no
cold or heat. When pure positive energy flows, people have no
death or birth. This is called the Tao of spiritual transformation.

When emptiness turns into spirit, spirit turns into energy,
energy turns into form, and form turns into vitality, vitality
turns into attention.

Attention turns into social gestures, and social gestures
turn into elevation and humbling. Elevation and humbling turn
into high and low positions, high and low turn into discrimination.
Discrimination turns into official status, and status turns into
cars. Cars turn into mansions, mansions turn into palaces.

Palaces turn into banguet halls, banguet halls turn into
extravagance. Extravagance turns into acquisitiveness, acquisi-
tiveness turns into fraud. Fraud turns into punishment, punish-
ment turns into rebellion. Rebellion turns into armament,
armament turns into strife and plunder. &Strife and plunder turn
into defeat and destruction.

When this comes, its momentum cannot be stopped. When it
goes, its power cannot be removed.

Therefore great people swim in it by virtue of the Tao,
hunt it by benevolence and justice, trap it by laws and manners.
Thus do they preserve their countries and gain their prosperity.
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So if there is amything untrue in the virtue, anything incomplete
in the benevolence and justice, anything insufficient in the laws and
manners, this is teaching people to be crafty deceivers, causing the
people to be loose and dishonest, making the people rebellious, driving
the people to theft and banditry. When those above are unconscious
of their own degeneracy, and those below are unaware of thelr own
sickness, how can they be saved?

Emptiness turns into spirit, spirit turns into energy, energy
turns into blood. Blood turns into form, form turns into infant,
infant turns into child, child turns into youth. Youth turns into
adult, the adult ages, the aged die, the dead revert to emptiness.
Emptiness then again turns into spirit, spirit again turns into energy,
and energy again turns into myriad beings. Transformation after
transformation goes on unceasingly, following an endless cycle.

Beings do not wish to be born; they have no choice but to be
born. Beings do not wish to die; they have no choice but to die.
Those who realize this principle empty themselves and have compassion
for others. Their spirits can thereby avoid change; their forms can
thereby be unborn. ‘

When emptiness turns to spirit, spirit turns to enerqgy, and
energy to form, form and energy ride each other to produce sound.

Even though the ears do not listen for sound, sound spontaneously
enters the ears. Even though a valley does not respond with echoes,
echoes naturally fill it.

The ear is a small opening; a valley is a large opening.
Mountains and lowlands make small valleys; heaven and earth are a
large valley. When one opening resounds, myriad openings all
resound. When one valley hears, myriad valleys all hear.

Sound conducts energy, energy conducts spirit, spirit conducts
emptiness. Emptiness houses spirit, spirit houses energy, energy
houses sound. They conduct each other and house each other. This
reaches everywhere, even to the flying about of the autumn mosquitoes,
the buzzing around of the green flies. This is how we know this.

To perceive even the slightest thought, to hear even the whis-
pered word -- this is possible only for great people. This potential
of great people cannot be seen by heaven and earth, cannot be known
by yin and yang, cannot be perceived by ghosts and spirits. Why
is that? It is the doing of the virtue of the Tao, and of benevolence
and justice.

-2



FIFTEEN STATEMENTS ON THE ESTABLISHMENT OF A TEACHING
Wang Zhe (12th Century)
translated by Thomas Cleary

(Translator's note: This is the founding statement of The Northern
-~ "Clear Serene" -- Branch of the Complete Reality School of Taoism.)

l. Living in a Hermitage

When people leave home, first they should live in a hermitage.
A hermitage is a house for one person. When the body has a place to
live, the mind gradually attains peace. When energy and spirit are
harmonious and light, one enters the real Tao.

Whatever you do, do not work too hard. If you work too hard, it
will reduce energy. But do not be inactive either. If you are inac-
tive, energy and blood will stagnate. When activity and stillness

are balanced, then you can maintain constancy and rest secure in your
lot. This is the way to live in a hermitage.

2. Traveling

There are two ways of traveling around. One is that of the
tourist, the vacationer, the opportunist. People like this may travel
ten thousand miles, but it will only serve to wear them out. Seeing
all the sights in the world, their minds are in confusion and their
energy is sapped. These are people who travel in vain.

The second way is that of seeking essence and life, and questioning
their unknown mysteries, climbing high precipitous mountains undaunted
to call on enlightened teachers, crossing roaring cataracts unfazed
to ask about the Tao. If there is mutual understanding at a single
statement, a globe of light radiates from within; you understand the
great matter of life and death, and become a completely realized
human. People like this are true travelers.

3. Study from Books

The way to study from books requires that you avoid confusing
your perceptions by literalism. You should pick out the ideas, to
accord with the heart. Then set the book aside to search through
the ideas and cull the principles. Then set aside the principles
to get the effect. When you can get the effect, you can absorb it
into the mind. After a long time, if you are completely sincere,
the light of mind will naturally overflow, the spirit of knowledge
will leap; all will be penetrated, all will be understood. When
you get to this point, you should keep it in and nurture it. Just
do not let it gallop off, lest you lose in terms of essence and life.
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If you do not find out the fundamental meaning of books, and
Jjust want to have a large repertoire of information you can show
off in front of people, your talents will not help you to cultivate
yourself. Instead they will injure your spirit and energy. Then,
even if you read a lot of books, it will not help you on the Way.

Once you have gotten the meaning of a book, you should store it
away securely.

4. Compounding Herbal Medicine

Medicinal herbs are the most excellent energies of the mountains
and rivers, the pure essence of plants and trees. Some are warm,
some are cold, some are restorative, some are purgative. Some are
thick, some are thin, some are to be applied as a dressing, some as
a compress.

Those who would study medicine thoroughly, vivify people's
natural lives. Blind physicians harm people'’s physical bodies.
People who study the Tao should be experts. Without expertise,
there is no way to assist the Way.

It will not do to be attached, for that would reduce hidden
merit. oOutwardly to covet goods and money inwardly wastes cultivation
of reality. If you do not bring on malignant disease in this life,
watch out for retribution in the coming life. Let the advanced
disciples in my school reflect on this thoroughly.

5. Building

A simple house needs to protect the body from exposure. Things
like carved beams and high ceilings are not made by the best people.
Big buildings with huge halls are not the livelihood of people of
the Way.

When you cut down trees, you interrupt the liquid of the veins
of the earth. When you solicit alms you take people's blood pulse.
If you only cultivate outward achievement and do not cultivate inward
practice, that is like drawing pictures of cakes to feed the hungry,
or piling up snow for feed. It only wastes everyone's effort, and
ultimately turns out empty.

People with will should lose no time in seeking out the jeweled
palace within the body. Not knowing how to repalr crimson towers
outside the body, watch as they fall down. Let intelligent people
lock into this carefully.

6. Joining Companions on the Way

When people on the Way associate, the basic purpose is for the
ailing to help one another -- if you die, I will bury you; if I die,
you will bury me. But it is necessary to choose people before forming
associations; do not form associations first and then choose people
afterwards. Do not be attached to each other, for attachment binds
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the mind. But do not be aloof either, for then there is estrangement.
Take a middle course between attachment and aloofness.

There are three things which make for harmony, and three things
which do not. Understanding mind, having wisdom, and having will,
are three things that make for harmony. Without understanding, you
cling to external objects. Without wisdom, you are foolish and
muddled. Without will, you struggle in vain. These are three things
that do not make for harmony.

The basis of individual life is in the community. It all depends
on mind and will. Do not follow people’s feelings; do not grasp
appearances. Just choose high illuminates., This is the superior
method.,

7. Sitting

Sitting does not mean physically sitting still with the eyes
closed. This latter is artificial sitting. True sitting regquires
that the mind be as unstirring as a mountain all the time, whatever
you are doing, in all action and repose.

Shut off the four gates -- eyes, ears, mouth, and nose -- and
do not let external scenery get inside. As long as there is the
slightest thought of motion or stillness, this is not what I call
quiet sitting.

Those who can sit gquietly in the real sense may be physically
present in the material world, but their names are already in the
ranks of the immortals. It is not necessary for them to call on
others, for the century of work of the saints and sages in the body
is fulfilled, and they shed the shell to climb to reality; a pill of
elixir is made, and the spirit roams throughout the universe.

8. Overcoming the Mind

If the mind is always calm and still, dark and silent, not
seeing anything, indefinable, not inside or outside, without a
trace of thought, this is the settled mind, and is not to be over-
come. If the mind gets excited at objects, falling all over itself
loocking for heads and tails, this is the disturbed mind, and should
quickly be cut away. Do not indulge it and let it go on, for it
will harm spiritual qualities, and cause a loss of essential life.
Whatever you are doing, always strive to overcome perceptions,
cognitions, and feelings, and you will have no afflictions.

9. Refining the Nature
Putting your nature in order is like tuning a stringed instru-
ment, If the string is too tight it will snap, and If it is too

loose it will not respond. When you find a balance between taut-
ness and slackness, the instrument can be tuned.
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It is also like making a sword. If there is too much hard
metal it will break, and if there is too much soft metal it will
bend. when hard and soft metals are in balance, then the sword
can be cast.

If you embody these two principles in refining your nature,
it will naturally become sublinme.

10. Combining the Five Energies

The five energies mass in the central chamber, the three
bases gather on the peak, the blue dragon spouts red mist, the
white tiger spews black smoke. Myriad spirits stand in rows,
the hundred channels flow gently, the cinnabar sand shines
brightly, the lead and mercury congeal clearly. For now the
body is in the human world, but the spirit already roams in the
heavens above.

1l. Merging Essence and Life

Essence is spirit; life is energy. If essence sees life,
it is like a bird taking to the wind, sailing lightly upwards.
This saves work, and is easy to accomplish. This is what the
Yin Convergence Scripture means, when it says, "The control of
a bird is in energy.” People who cultivate reality should not
fail to study this, and they should not divulge it to practitioners
of the low arts, lest spiritual luminosities come down to admon-
ish them. Essence and life are the basis of practice. Be very
careful to refine them,

12. The Way of Sages

To enter the Way of sages, it is necessary to struggle with
determination for years on end, to accumulate achievement and build
up practice, to be highly illumined, wise and understanding. Only
thus can you enter the Way of sages. Then, while your body lives
in one room, your essence fills the universe. All the holy hosts
of heaven silently protect you; the infinite immortal adepts
invigibly surround you. Your name is among those registered in
the Violet City, and your rank is among the stages of immortals.
While your body temporarily lodges in the material world, your
mind is already illumined beyond things.

13. Transcending the Three Realms

The realm of desire, the realm of form, and the formless
realm ~- these are the three realms. When the mind forgets
thoughts, you transcend the realm of desire. When the mind
transcends objects, you transcend the realm of form. Do not
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cling to the view of emptiness, and you transcend the formless realm.
When you detach from these three realms, your spirit lives in the home-
land of the immortal sages; your essence is in the realm of jadelike
purity.

14. The Method of Developing the Body

The spiritual body is formless. It is neither empty nor existent.
It has no past or future. It is not short or long. Use it, and it
penetrates everywhere. Store it, and it is imperceptible, without a
trace. If you attain this Tao, you can develop this. The more you
develop it, the greater your achievements. Don't look back, don't
cling to the world, and you will go or stay, naturally.

15. Leaving the Ordinary World

Leaving the ordinary world does not mean leaving it physically.
It refers to a state of mind. The body is like a lotus root; the
mind is like the lotus blossom. The root is in the mud, but the
blossom is in the air. People who attain the Tao are physically in
the ordinary world, but mentally in the realm of sages. People
today, who want to avoid death forever and leave the ordinary world,
are imbeciles, who do not understand the principle of the Tao.
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SOME DESCRIPTIVE NOTES ON AN AMERICAN TAQIST CLOISTER
by Sister Kate

"Hesitant, as if in fear of their neighbors . . . falling apart,
like thawing ice . . . murky, like muddy water."”

The Plumtree can presently be described as a little two-person
co-hermitage about thirty miles south of Albuquerque, New Mexico,
consisting of half an acre of rented land, which is well fenced and
occupied by nine very noisy and emotional geese, and at the moment
just five mild-mannered, but frequently mischievous, ducks. Parked
behind an ancient Toyota in desperate need of a valve job, there is
a small pink trailer, also rented. Surrounding its back door is the
higher fence of the courtyard, which serves as a chapel.

Inside, there are a pair of odd ladies, one middle-aged and one
old, who rarely speak to each other, but who have decided to attain
the Tao in this life, by means of chastity, simplicity, continuous
worship, and friendliness toward all beings. The older was first a
Buddhist nun, after raising her family; the younger was a Catholic
nun for a period, before raising her family. Not much to look at ==~
two ladies, a lot of plastic furniture, projects piled all over,

a very nice altar, a few books, a casette player and over fifty home-
made tapes consisting of carefully selected Taoist scriptures. An
observer might be stricken both by the messiness of the process, and
by the perhaps unusual obstinacy of the ladies.

The Plumtree: A Taoist Cloister, was founded in 1980, in Chicago,
and has since relocated nine times, in search of seclusion. The present
location at last provides that. The sisters have been there for over
a year, respected and left alone by landlords and neighbors. It is a
very good place.

What is most surprising to the sisters themselves is the observ-
ation of what changes and what does not change. It is guite opposite
to their expectations. The core itself, with its unvarying format,
performed every day and every day, is what changes, showing itself to
be strange and new, organic, living and growing, wild and unpredictable,
almost violent. The words are the same, but only in theory. It is
like a garden or like a child -- a genius child -- that one is raising.

The core consists, first of all, in the vows and certain prayers which
were original to this establishment. Then there is the TAO TE CHING,
in the Lau translation. Neither sister can read Chinese. Then there
are "The Twenty Fours". These are the "Twenty Four Essentials for
Students" and the "Twenty Four Secrets of Alchemy", both found in Liu
I Ming's INNER TEACHINGS OF TAOISM. (Before Professor Cleary made
these available in translation, the sisters had only the TAC TE CHING,
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too much by far, absolutely beyond their understanding, too hot to

handle, and they just kept reciting it and copying it and fiddling

with it.)} After that they recite the basic texts and commentary of
the I CHING, again using Prof. Cleary's translation since it became
available, having previously used the Wilhelm/Baynes translation.

Chastity is, on the face of it, the easy one among the vows.
However, as it grows and reveals itself, becoming broader and deeper
with each encounter, it takes in a great deal more than the sisters
realized when their vows were newer. There is a tendency in human
beings and other beings to look on other beings and love them or
hate them, to hear melodies and slogans, to taste foods and bever-
ages, to regard ideas and develop opinions and preferences. These
are all gquite contrary to chastity. Chastity doesn't stick to
anything or anyone. Chastity is what frees us to go when our time
is up. So the processes and struggles of chastity are the processes
of becoming authentic and single-minded, "like a hen sitting on an
egyg, like an oyster embracing a pearl.” In a word, one does not
become a nun by making a vow and putting on a veil. It is the work
of many years and endless alertness., There may not be a time when one
can relax for more than a few moments.

As to simplicity, it seems to be a matter of life-style and of

behavior, based on attitudes of frugality and honesty. That may be
part of the reason The Plumtree does not seriously aspire to become
a monastery. Following the injunctions of Master Liu, the sisters
"eat when they are hungry; when they are cold, they put on clothes."
Since it 1s alsoc necessary to pay the bills, one sister goes out
pbeddling nearly every day, and when she goes out she wears a neat
and professional habit with a conspicuous yin-yang at the breast.
At home, they wear shapeless, hand-made gowns, tied with ropes, and
good socks against thorns and thistles. They eat whatever is cheap,
including the eggs given them by their ducks and geese. They try to
get two days' work into every day, sleeping when they are tired.

But continuous worship is the point. They started and continue
on the premise that a contemplative life is the most valuable sort of
life possible. They believe that anyone who can attain continuous
worship, by any means, can save the world, and that nothing else can
save the world.

Returning to an early point for the moment, the vows and the
recitations are ceaselessly changing. There are elements which do
not change, and these are what might be called the background plot,
the worldly elements that can grind people to death, or which, it
is hoped, they can use to build character. For the nuns of The Plum-
tree, these changeless matters are personal -- their own too-busy
past lives and the personnel of those lives -- and impersonal or
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less personal economic factors, their complete ineptness at establishing
any kind of base or reserve, so that there would be no way to pay a
hospital if a sister were to break her arm or have a heart attack, no
way to fix the car. The crises blend into a continuous crisis, like
some great catmeal made out of stress.

Recently the sisters are learning to accept and deal with the
changeless, in these forms, and to fold them into their becoming. This
takes us back to our discussion of continuous worship. The Plumtree
has learned that worship may be conducted as a number of physical
processes, such as t'ai chi, such as chi kung, such as martial arts,
such as dancing or calisthenics, There is only one physical process

they have discovered which can express worship continuously, however,
and that is simply smiling.

Until people set themselves to smile continuously, as an act of
worship, they may have no idea how little their hearts know how to
worship. At least for the sisters of The Plumtree, it is the hardest
thing they have ever attempted. They feel that when the day comes
when they wake up smiling and fall asleep smiling =- and dream smiling
as well =-- they will have found the pearl. And of all the practices
they undertake every day without exception, this one is the most
changing. The tendency seems never to die, to say, "There is nothing
to smile about."” The car is popping along at five miles per hour, a
bill is overdue, someone's arthritis is making her crazy, some stranger
has treated one badly, how can one smile? To this the older sister
has proposed a very fine riddle: "Is the Tao still great?”

Of course, if the answer would ever be "Nol" then one could rest
one's face and pout all day. Since the answer has never yet been any-
thing but "Yes!" the sisters have permission to go on with their effort.

Ceaseless worship is what makes one Tao. It is what pleases
heaven. It is what earth needs to become real. And it is what humanity
needs, to matter at all, in the cosmos.

The sisters also reach out, in three ways, listed in order of ease.
First, they have started a journal, TAOIST RESOURCES, by means of which
they are gaining valuable information about other Taocists and other taos,
and becoming acguainted with singular and wonderful others who love the
Tao, others who know the Tao as they do not, people who can read the
ancient writings in the original scripts, people who will edify and edu-
cate them.

A little more demanding is their ecumenical effort, THE HOUSE OF
THE NEW WORLD TAO, a friendship project involving over five hundred
persons from many walks of life, many of whom have never heard of Tacism
before. The meditations sent out by this organ deal primarily with
self-refinement.
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Their third and most demanding "outreach" is what they call their
"Prayfor". This is a list of people and other beings that they pray
for daily, using the format of naming each and saying, (addressing the
Tao), "Mother of All Things, be in him (her, it), transform him."

They pray for themselves in the same terms. This practice is very
powerful and effective. Sometimes it has overwhelmed them. A few
months prior to this writing, it had to be suspended for several weeks,
due to exhaustion. Having again taken it up, they try to confine it

to half an hour or so daily, plus those occasions when they see someone
or something that is in distress.

The use of casette tapes must be credited for the degree of mind-
fulness The Plumtree has been able to reach. Amateurishly done, with
a music box playing "Sakura Sakura" during the beginning and end of each
reading, the words of the sages become their own words, going through
the ears straight into the brains, bypassing intellect and past con-
ditioning, becoming real. It is no way to memorize anything, but a
fine way of learning what is real.

In conclusion, The Plumtree 1is precarious, and very tough. Here
is a copy of the vows the sisters repeat each morning upon pre-awakening:

"on this day, and every day, I dedicate my life and my
breath, my birth and my death, my strength and my weak-
ness, my success and my failure, to HEAVEN, and to'all
that is holy. As instruments of this dedication, I
embrace chastity, simplicity, continucus worship, and
friendliness toward all beings. Respecting myself and
my vows, I will observe genuine seclusion within, attach-
ing my heart to no persons, no places, no things, Mo
conditions, no passions, and no opinions. But I will
faithfully cultivate the true elixir, the golden pearl
which is holy joy, the true TAO, with all my heart,
forever, as HEAVEN is my witness. Amen."

THE PLUMTREE: A TAOIST CLOISTER

D.O. Box 812 @

Deralta, New Mexico 87042
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THE COMMON GROUND OF SELF-CULTIVATION
IN CLASSICAL TAOISM AND CONFUCIANISM

ROGER T. AMES

1. INTRODUCTION

This paper seeks to address the confusion existing around the relationship
between classical Taocism and Confucianism. The claim, then, is that there is an
unadvertised commonality between the teachings of Confucius and Lao-Chuang
even more fundamental than their differences: a set of unannounced presupposi-
tions which has not only made communication and even disagreement between
them possible, but which has further made the syncretism so characteristic of
their interaction an historical fact. Further, it is only once this commonality is
identificd and articulated in a clear way that we will be able to isolate and explain
those important divergencies which do legitimately constitute the contrast between
the two philosophies.

Many of the presuppositions shared by the earliest Confucians and Taoists
can be recovered by invoking the distinction between a logical and an aesthetic
order introduced by Whitehead and elaborated in the recent work of David L.
Hall.® In fact, this logical/aesthetic distinction properly understood illumines an
underlying cohercnce among the several clusters of concepts that organize the
thought of Confucius and Lao-Chuang independent of each other, and further
establishes criteria that can be used to distinguish them in tandem from alterua-
tive philosophical models—from Legalism and Mohism, for example, within the
Chinese tradition itself, and from Platonism, for example, as a major current of
Western philosophy. In this paper, I shall outline this distinction in abstract
terms, and then attempt to demonstrate both its appropriateness and its value by
applying it to specific paradigms of self-cultivation advocated in the philosophies
of Confucius and Lao-Chuang.

11. THE CONFUSION

In describing the unfolding of Chinese civilization, scholars have often repre-
sented Taocism and Confucianism in a yin-yang contrast—a polar separation recon-
ciled by the complementarity of their differences. Taocism has frequently been
characterized in terms of passivity, femininity, quietism, spirituality—a doctrine

(1) A.N. Whitehead, Modes of Thought (New York: MacMillan, 1938), pp. 60ff. For David
L. Hall's development of this distinction, see especially Eros and Irony: A Prelude to
Plilosophical Anarchism (New York: SUNY Press, 1982).
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embraced by artists, recluses and religious mystics.® Confucianism, on the other
hand, has been construed in the language of moral precepts, virtues, imperial
edicts and regulative measures—a doctrine embodied in and administered by the
state official. This contrast has been registered through a plethora of distinctions:
feminine versus masculine, heterodox versus orthodox, mystical versus mundane,
chaos versus order, anarchy versus regulative government, other-worldliness
versus this-worldliness, discontinuity versus continuity, rebellion versus political
order, creativity versus conservatism, etc. There has been a long-standing tend-
ency to associatc Confucianism with a reasoned orderliness and a conservative
morality, and to link Taoism to the more radical and certainly( more creative
aesthetic and religious dimensions of human experience.

Joseph Needham is a fair representative of this willingness to read the Taoist-
Confucian distinction in such severe terms.®

The Confucian and Legalist social-ethical thought-complex was masculine,
managing, hard, dominating, aggressive, rational and donative—the Taoists
broke with it radically and completely by emphasizing all that was femi-
nine, tolerant, yielding, permissive, withdrawing, mystical and recep-
tive.... If it were not unthinkable (from the Chinese point of view) that
the Yin and the Yang could ever be separated, one might say that Tacism
was a Yin thought-system and Confucianism a Yang one....

Richard J. Smith, in his most recent study on China’s Cultural Heritage, echoes
this language in describing attitudes prevalent during the Ch'ing:®

For the elite, at least, the yang of Confucian social responsibility was
balanced by the yin of Taoist escape into nature.... It provided an emo-
tional and intellectual escape value for world-weary Confucians, trammeled
by social responsibility.... The Taoist impulse was to defy authority,
question conventional wisdom, admire the weak, and accept the relativity
of things.... Taoism was preeminently a philosophy of individual libera-
tion, Where Confucianism stressed others, Taoism stressed self. Where
Confucians sought wisdom, Taoists sought blissful ignorance. Where Con-
fucians esteemed ritual and self-control, Taoists valued spontaneity and
naturalness (fzu-fan). Where Confucianism stressed hierarchy, Taoists
emphasized equality, and where Confucians valued refinement (wen), Tao
ists prized primitivity., What to Confucians were cosmic virtues were to

(2) See my "Taoism and the Androgynous Ideal” in Women in China, ed. R, Guisso and S.
Johannesen (Youngstown: Philo Press, 1981) which argues against such a characteriza-
tion.

(3) Joseph Needham, Sciestce and Civilisation in China Vol 11 (Cambridge: Cambridge Uni-
versity Press, 1954-) pp. 59-61; see also p. 164. Also see H. Dubs in “Taoism,” China ed.
H.F, McNair (Berkeley: U. of California Press, 1946), p. 266.

(4) Richard J. Smith, China's Cultural Heritage (Boulder: Westview Press, 1983), pp. 121~123.
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Taoists simply arbitrary labels.... The former gave Chinese life structure
and purpose, while the latter encouraged freedom of expression and artis-
tic creativity. Most Ch'ing scholars had a healthy schizophrenia.

Other scholars use very different language to cut an equally radical distinction.
Yit Ying-shih, for example, substitutes an “other-worldly”/“this-worldly” distinc-
tion for the bipolar yin/yang contrast, and in the process of doing so, attributes
a specifically “Plato-like” two-world theory to Chuang Tzu:®
I agree with most observers that since the time of the classical antiquity
one of the dominant tendencies in the Chinese intellectual tradition has
been “this worldliness.” However, 1 would propose that due recognition
be also given to Chuang Tzu’s “other-worldly” Tac as an important under-
current in that tradition.... I wish to stress that a central historical
significance of the Taoist breakthrough lies in the fact that with its “realm
beyond” in which the metaphysical Tao resides, philosophical Taoism has
provided Chinese spirituality with a “real” world characterized, among
other things, by freedom and self-sufficiency. As such it has served admir-
ably well as a counterbalance to the essentially this-worldly moral teach-
ings of the Confucianists.

Vitaly Rubin was convinced that the Taoists and Confucians parted company
along the lines of “individual” as opposed to “society,” and “nature” as opposed
to “culture:”®

The idea of man setting himself up against society and rejecting it is one
of Chuang Tzw’s basic themes.... According to Chuang Tzu, merging with
nature means forgetting about men.... In Chuang Tzu's eyes, culture is
the embodiment of artificiality and the direct antithesis of natural sim-
plicity.

A general willingness to accept the strict terms of this Taoist/Confucian
contrast as meaningful in explanation of the dynamics of the Chinese tradition is
reinforced by several factors. This distinction has history on its side in at least
two ways. First, the earliest representatives of these two philosophies seem to
have characterized each other in precisely such terms. Confucius himself criticizes
some recluses as ignoring the demands of humanity—demands which require their
responsible participation in the social and political order.™ This is generally

(5) Yii Ying-shih, unpublished paper presented at the First World Congress for Chinese
Philosephy, Taichung, 1984, “The ‘Philosophic Breakthrough® and the Chinese Mind,”
pp. 48-50.

(6) Vitaly Rubin, Individual and State in Ancient China, trans. S. Levine (New York: Colum-
bia University Press, 1976), pp. 94, 96, 103.

(7) Analects 18/5-8. See the Chuang Tau 31/12/52-69 which seems to be a parody on this
Analects passage. At least one interpretation of this Chuang Tzu passage has Confucius
as a spokesman for the Taoist position which, like the Asmalects, also criticizes the
recluse for abandoning the world. I
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interpreted as a commentary on the proto-Taoists. And then there are the num-
erous passages in the Taoist classics which dismiss Confucian moralizing as an
egregious assault on our natural human proclivities.® The strictness of this
separation seems to go back to the earliest proponents of these doctrines.

A second important historical factor which reinforces a yin-yang contrast
between Taoism and Confucianism is the actual way in which these two tradi-
tions have served the development of Chinese civilization. After all, Confucianism
did become the official state doctrine during the Han, and Confucian classics were
the curriculum that traditionally led to political office. By way of contrast,
Buddhism was introduced into China through largely Taoist categories (ko-yi
¥53%), and many popular uprisings were justified under the banners of rebellious
Taoists.

One contributing factor to an exaggeration of this contrast between the Tao-
ists and the Confucians is the failure to distinguish the teachings themselves from
their historical interpretations: the teachings of Confucius from Confucian-*ism”
and Lao-Chuang from Tao-"ism,” The strictures that we find in the Taoists texts
directed against unnatural and ossified principles in the teachings of Confucius
might have, in fact, a fair target in applied Confucianism, but it is not fair of
the Chuang Tzu, for example, to represent a Confucius who claims that “it is the
human being who is able to broaden the way”® as one who cannot distinguish
between the mere “footprints” on the way and the fcet that make them9®
Similarly, it is not fair of Hsiéin Tzu to criticize Chuang Tzu, a philosopher
with profound insights into the most fundamental human questions, as being
“...precccupied with Heaven to the extent of not understanding the human
being.”t» 1t is not fair of us as commentators to describe a Confucius who was
adament that “...a person born into the present age who attempts to return to the
ways of the past is disaster's prey”9® as advocating a “return to the Chou:” a
simple readjustment of “the powers and duties of ruler and minister, superior and
inferior, according to the institutions of the Chou feudal world’s most flourishing
period,”® And it is not fair of us as commentators to suggest that a Lac Tzu
who advocated that “... one who knows masculinity and yet preserves feminini
ty becomes the river gorge of the world”U® at the same time *... sought after a
feminine and receptive knowledge which could arise only as the fruit of a passive
and yielding attitude in the observation of Nature.”t®

(8) For example, Chuang Tau 39/14/56ff.

(9) Analects 15/29.

(10) Chuang Tzu 39/14/71.

(1) Hsiin Tzu 79721722,

(12) Chung-yung 28. See also Analects 2/11, 2/15 and 13/4.

(13) Hsiao Kung-chuan, A History of Chinese Political Thought Vol. 1, trans, F. Mote (Prince-
ton University Press, 1979), p. 98.

(14) Lao Tzu 28,

(15) Joseph Needham, p, 33.
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Importantly, the yin-yang contrast, properly understood as a bipolar distinc-
tion, can be an appropriate and fruitful way of characterizing the relationship
between the teachings of Confucius and Lao-Chuang. That is to say, the real
problem with this contrast is not that it is wholly false, but rather that it is
overstated and simplistic. Without due attention to the fact that, unlike indepen-
dent dualistic categories, interdependent polar differences are registered on a shared
continum, this kind of characterization can focus on differences alone without
illuminating the common presuppositions which underlie them.9® Instead of serving
to clarify legitimate distinctions against an even more fundamental commonality, -
it can obscure these differences by prompting simple answers. Paralleling the )
assumption of gender traits that promotes a sexist reductionism in our own
culture, the application of this yin-yang contrast to Taoism and Confucianism can’
impoverish our appreciation of the richness and complexity of these two tradi-
tions. Used in a heavy-handed way, it has the potential to obfuscate the funda-
mental wholeness of both the Confucian and Taoist visions of a meaningful human
existence by imposing an unwarranted conservatism on Confucius and an unjus-
tiﬁed radicalism on Lao-Chuang.

1. THE LOGICAL/AESTHETIC DISTINCTION

The common ground shared by the teachings of Confucius and Chuang Tzu
can be highlighted by reflecting on the fact that both saw life as an art rather
than as a science. Both expressed a “this-worldly” concern for the concrete details
of immediate existence rather than exercising their minds in the service of grand
abstractions and ideals. Both acknowledged the uniqueness and importance of the
particular person and his contribution to the world, while at the sme time, stress-
ing the organismic interrelatedness of this person with his context. These obser-
vations lead us to a useful distinction that has been posited as a device for
organizing and understanding human experience. )

There are for Whitehead two fundamentally antithetical kinds of order—the
logical and the aesthetic. And their essential difference consists in the primacy
of the abstract in the logical construction as opposed to the primacy of the
concrete particular in the aesthetic composition. Translating Whitehead into
accessible terminology, we can highlight the notion of “logical construction” as
having the following features:

(1) it begins with a logos—a preassigned pattern of relatedness, a “blueprint”—
wherein unity is prior to plurality;

(2) it registers concrete particularity only to the extent and in those respects
necessary to satisfy this preassigned pattern;

(16) See my “The Meaning of Body in Classical Chinese Thought,” International Philosophical
Quarterly Vol. XXIV, No. 1 (Mar 1984), esp. pp. 40-43, for a discussion of the polar/
dualism distinction.
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(3) given that it reduces the particular to only those aspects needed to illus-
trate the given pattern, it necessarily entails a process of formal abstrac-
tion, moving away from the concrete particular towards the universal;

(4) it constitutes an act of “closure”™—the satisfaction of predetermined speci-
fications—and is hence describable in a quantitative terminology of com-
pleteness;

(5) being characterized by necessity, it limits creativity to conformity, and
renders novelty defect. '

A ready example of this logical model is what Stephen Pepper terms “transcen-
dent formism,”9" Plato’s realm of Ideas constitutes a preassigned pattern that
registers particular phenomena as “real” or “good” only to the extent that they
satisfy the pie-existent Ideas. In Plato, realization is movement away from the
concrete particular to the abstract universal, and novelty is defect in that it
deviates from pre-established perfection, the “real” forms.

The “aesthetic composition,” by contrast, has the following features:

(1) it begins with the uniqueness of the one particular® as it cellaborates
with other particulars in an emergent pattern of relatedness: plurality is
prior to unity;

(2) it takes as its focus the way in which a concrete, specific detail reveals
itself fully as productive of a harmony or an order that is expressed by
a complex of such details in their relationship to one another;

(3) given that it is concerned with the fullest disclosure of particularity for
the emergent harmony, it necessarily entails movement away from any
universal characteristic to the concrete detail;

(4) it is an act of “disclosure”—the achieved coordination of concrete details
in novel patterns that reflect their uniqueness—and hence is describable
in the qualitative language of richness, intensity, etc.;

(5) it is fundamentally anarchic and contingent, and as such, is the ground
for optimum creativity, where creativity is to be understood in contradis-
tiction to determination.

This model is the opposite of transcendent formism in that there is no preassigned
pattern, The organization and order of existence emerges out of the spontaneous
arrangement of the participants. It shall be argued that the philosophies of boih
Confucius and the early Taoists are appropriate examples of this aesthetic para-
digm.

The distinction between the logical and aesthetic models of order is apparent

(17) See Stephen C. Pepper, World Hypotheses (Berkeley: University of California Press,
1942), pp. 162ff.

(18) It should be noted that a particular in this context is to be understood organically: a
relationa! “focus” rather than an essentialistic, atomistic “thing.”
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in the etymology of “cosmos.” If can mean a sct of independent ordering princi-
ples that discipline chaos, as in a cosmogonic theory, or alternatively it can mean
the “cosmetic” order that emerges out of and highlights and ornaments the colla-
boration of intrinsically related details.

We can illustrate this distinction by contrasting ways of organizing ourselves
as a group of people. To the extent that, in our interaction, our conduct is limited
by appeal to a preassigned pattern of relatedness, be it political or religious or
cultural, and to the extent that we conform to and express this pattern faithfully
and precisely as rules determinative of our conduct, we constitute ourselves as a
logical construction. On the other hand, to the extent that we interact freely and
without prejudice, without obligatory recourse to rule or ideal or principle, and
to the extent that the organization which describes and unites us emerges out of
a collaboration of our own uniqueness as particulars, we are the authors of an
aesthetic composition. ‘

There are several complications with respect to this logical/aesthetic distinc- V
tion which must be confronted for the sake of clarity. First, what we are calling
a logical construction has itself an “aesthetic” component—witness Plato’s theory
of art where beauty in this world is a reflection of Beauty itself.™® This “formal”
aesthetic construction can, however, be clearly differentiated from the “anarchic”
aesthetic composition by distinguishing mimesis from creativity, replication from
novelty.

Conversely, from the perspective of the aesthetic composition, the emergent
regularity or harmony or patterning can also be described as a kind of kosmoi,
These kosmoi, however, can be distinguished from the preassigned “kosmos” of
logical construction by virtue of their contingency as opposed to necessity, plural-
ity as opposed to unity, immanence as opposed to transcendence, and concreteness
as opposed to abstraction. Where for the systematic Plato there can ultimately
be only one kosmos, there are as many kosmoi under the anarchic aesthetic domain
as there are compositions. These kosmoi do not precede or “inform” the parti-
cular situation, but rather describe it in situ. Importantly, in an aesthetic com-
position, particulars in construing their relationships can utilize available instances
of order as models (as opposed to templates) without becoming a logical construc-
tion. This occurs where the models are analogically “appropriated, and where the
ultimate composition achieved emerges freely from bottom up. That is, as long
as there is no logical necessity involved as a determining factor and no external
coercion, the constituted composition is aesthetic.

With this logical/aesthetic distinction in hand, we can now apply it in an
examination of the Confucian and Taoist conceptions of self-cultivation to deter-
mine its appropriateness as a method of identifying and articulating their simi-
larities, and even more importantly as a means of excavating their differences.

{(19) See Republic Book X, esp. 595a-608b.
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1V. THE CHUN TZU B8F

The Shuo-wen lexicon defines chiin ¥ with the rhyming fsun @, meaning “of
high rank,” and then derivatively, as “to honor.” Interestingly, chiin & and tsun
# both have cognates meaning “many together” (& and {8), and fsun & has a
homophonous cognate, #, meaning “to moderate, to regulate,” The Shuo-wen
further isolates the etymonic elements of chiin &, suggesting that it is a hwi-yi
1% character derived first from yin 3, “to order, to manage, regular,” and then,
because the person who “orders” issues commands, it is further constituted by
Kou 1, “mouth,” The Hsi-chuan 'ung lun BEER commentary on the Shuo-wen
states:

HEF Eth - RRZEMBH o KT ZHBRIEN o RIE » RIIE 5 Rl » AIREh o
aLlHed e B BTZRBER -

Chiin & means “to regulate, to order,” a generic name for leaders; one
whom the empire can take as its model for uprightness and order. Where
the model is upright, so is the shadow it casts; where it is bent, so is the
shadow. His mouth is his means of issuing commands. ... The chiin | is
the one to whom the ¢rowd below T repairs.

The yin 3 component in chiin § is significant, defined in the Shuo-wen as chik ¥
“to regulate, to direct, well-governed, in good order,” and further, as “one who
handles affairs.”
‘To summarize, the etymological data on chiln B provides the following asso-
ciations:
(1) noble rank,
(2) a term of respect,
(3) a “model” of order—cultivation and refinement—such that this personal
order attracts the emulation and participation of those below, and
(4) one whose personal order is extended as socio-political order through
political responsibility and communication,

Importantly, chiin & is a source of order in a decidedly socio-political frame of
reference. The question arises: is this order a preassigned pattern which the
chiln himself instantiates and then imposes on others, or is it, at least theoreti-
cally, an order that ultimately derives from the particular person and his engage-
ment with his socio-political context?

It is a frequently advertised observation that in the literature prior to Con-
fucius, the expression chiin fzu BT, a diminutive form of chiin B meaning “son
of chiin,” had a strictly political reference. That is, chiln tzu was a term that
specifically denoted nobility of birth and rank, and had no application as a cate-
gory of personal achievement.®® In a manner characteristic of the development

(20) See for example, Hsiao Kung-chuan, pp. 118-119,
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of classical Chinese philosophy, Confucius then appropriated this wholly political
category and redefined it for his philosophy such that political participation
became a necessary component in the process of personal cultivation, and personal
cultivation became a necessary qualification for political office and influence. This
correlative relationship between personal achievement and political responsibility
has frequently been described in the not wholly appropriate terms of “means”
and "end.” Hsiao Kung-chuan, for example, observes:®D

The old meaning of the word "[chiin tzu] contains the general implication
that the man who possessed rank should cultivate his virtue, while Con-
fucius tended toward an emphasis on the cultivation of virtue in order to
acquire rank.

H.G. Creel discounts the political connotations of chiin fzn altogether:®®

...chiin fzu has been used, especially by Confucius to mean “gentleman”
(or in Legge’s well-known rendering, “superior man”) in a moral sense,
without any other connotation.

These descriptions obscure the essentially symbiotic relationship between personal
cultivation and political responsibility, between education and the socio-political
order. As Tu Wei-ming rightly suggests, there is no private/public separation
that can justify a moral/socio-political distinction:®®

The moral integrity of the ruler, far from being his private affair, is
thought to be a defining characteristic of his leadership. He must realize
that what he does in private is not only symbolically significant but has
a direct bearing on his ability to lead....

Confucius did not replace political qualifications previously defining of chiin tzu
with new moral ones—this is too simple. What he did do was to insist that polit-
ical responsibility and moral development are inseparable correlates. The cultiva-
tion of one’s person necessarily entails aclive participation in the family and the
socio-political order, not simply altruistically in service to others, but as an
occasion on which to evoke the compassion and concern that leads to one’s own
personal growth and refinement. Stated another way, it is inconceivable that full
personal growth and disclosure could be achieved in the absence of political
) responsibility. Confucius himself states clearly:%0

(21) Ibid.

(22) H.G. Creel, The Origins of Statecraft in China (Chicago: Chicago University Press,
1970), p. 335n62.

(23) Tu Wei-ming, Centrality and Commonality: An Essay on Chung-yung (Honolulu: Univer-
sity of Hawaii Press, 1976), pp. 70-71.

(24) Analects 18/7. David Hall and I argue for this interpretation of yf in out paper, “Getting
it right: On saving Confucius from the Confucians,” Philosophy East and West 34:1, Jan.
1984, pp. 1-23,
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To refuse office is to withhold one’s contribution of significance (yi #8).
The appropriate distinction between young and old cannot be abandoned.
How could one think of abandoning the appropriate relationship between
ruler and subject? This is to throw the most important human relation-
ship into turmoil in one’s desire to remain personally untarnished. The
chiin tzt's opportunity to serve in office is the occasion for him to effect
what he judges important and appropriate (yi #). As for the fact that
the tao is not prevailing, he is well aware of it.

Now there can be at least two objections to this claim that, for Confucius,
personal cultivation and political responsibility are mutually implicative. First,
Confucius states on several occasions that when the fgo does not prevail, the
chiin tzn withdraws from involvement in administration:®®

When the tao prevails in the empire, reveal yourself; when it does not,
hide....

But withdrawal from formal participation in the administration of bad government
does not mean the abandonment of responsibility for the socio-political order. On
the contrary, it is precisely to serve socio-political order at its more fundamental
level of family that the chiin tzu withdraws from office:®®

Someone asked Confucius, “Why are you not in government?” Confucius
replied, “The Book of Documents says, ‘Filiality. Simply be filial and
fraternal, and extend it into government.’! Filiality, then, is also taking
part in government. Why must one take part in formal government?”

Important here as suggestive of aesthetic composition is the perception that socio-
political order is ultimately derived from and hence must be restored at a concrete
level, moving from the more distant political order toward its ground in familial
and personal order—the level of the unique particular.

A second objection which might be raised is that Confucius’ own limited polit-
ical experience is a rather compelling argument against the correlativity of polit-
ical position and personal achievement. However, considering that the historical
Confucius was “revisioned” in the tradition as having occupied increasingly
important political positions,*” culminating in the status of “uncrowned king” in
the Han,®® suggests that growing recognition of his personal worth required a
concomitant attribution of political stature,

In the Analects, chiln fzu stands in contrast to a list of alternative categories
of personal achievement: sheng jen BB A, jen che {°3#%, shan jen BA, hsien fen
(25) Ibid., 8/13. A
(26) Ibid., 2/21.

(27) See Confucius, Analects, trans. D.C. Lau (Harmondsworth: Penguin, 1979), Appendix L

(28) Huai Nan Tzu SPTK 9/20b. See my Art of Rulership (Honolulu: Unlversity of Hawaii
Press, 1983), p. 205.
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BN, cheng jen A, and ta fen kX A. To understand the content of chiln tzu, we
must take advantage of these alfternative calegories as a source of focus and
clarification. What are Confucius’' grounds for establishing such distinctions?
D.C. Lau observes:®

For Confucius there is not one single ideal character but quite a variety.
The highest is the sage (sheng jen). This ideal is so high that it is hardly
ever realized.... Lower down the scale there are the good man (skan jen)
and the complete man (ch'eng jen).... There is no doubt, however, that
the ideal moral character for Confucius is the chiln tzu (gentleman)....

Ch'en Ta-ch’i B A3 identifies these several categories of personal achievement in
the Analects, and, by a close scrutiny of the text in which they occur, argues
that they express various degrees of achievement which can be ranked in a specific
relative hierarchy.®® He suggests that, for the most part, there is a difference
in level that clearly distinguishes the three most prominent designations, sheng
jen, fen che and chiin tzu. Sheng jen is higher than either fen che or chiin fzu:®»

The Master said, "As for a sage, there is no chance for me to meet one.
I would be happy with meeting a chiin t2u...”

Tzu-kung asked, “If there was a person who was beneficent to the people -
and was able to contribute to the many—what do you think, could he be
called a jen che?” The Master replied, “How could you all him a fen che?
Surely this is a sheng jen....”

And, according to Ch’en Ta-chi, it is equally clear that the jen che ranks second
as higher than the chiin tzu:®®

The Master said, “Whereas you might find a chiin fzu who on occasion
fails to act with jen, you will never find a small person who succeeds in
acting with it.”

Confucius is unwilliﬁé to allow that he is either a sheng jen or a fen che® but
in spite of the fact that he explicitly denies that he is a chiin fzn, ™ the text
does imply that he can be called one.™ Also, where he is most reluctant to call
any of his disciples jen che,®® he does designate even some of his lower-order

(29) D.C. Lau, ibid., 13-14.

(30) See Ch'en Ta-chi, K'ung Tzu hsiieh-shuo HF- 2% (Taipei, Ch'eng-kung, 1964).
(31} Analects 7/26 and 6/30. See also 16/8 and 7/34.

(32) 1bid., 14/6.

(33) 1Ibid., 7/34.

(34) Ibid., 7/33

(35) 1Ibid., 3724, 7/31, 9/6, 9/14 and 10/6.

(36) g Ibid., 6/7.
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disciples as chiin {210

This translation of qualitative difference into a quantitative ranking seems to
have some textual justification, and certainly has a ready consonance with analy-
tical scholarship. But I think that at the very least, it is not very illuminating,
and at worst, it can be misleading.

Firstly, the Analects, insisting that these several categories for personal
achievement are organically related, will not accommodate an exclusivity among
them:t®

In the tao of the chiin izu, what is to be conveyed first and what is to be
placed last? Tao is analogous to the plant world in that category distinc-
tions can be made. But how could there be any “error” in the fgo of the
chiin {zu? It is just that it is only the sheng jem who travels the route
from first step to last.

Again, apart from the comprehensiveness of the sheng jen category, the ranking
of these other distinctions does not seem to hold. For example, although there
might be a chiin tzu who “on occasion fails to act with jen,”¢® jen is elsewhere
clearly described as a defining condition that qualifies chiin fzu as chiin tzu:4®

... Wherein does the chiin {zu who abandons jen warrant that name? The
chiin tzu does not leave jem even for as long as it takes to .eat a meal. In
moments of haste and excitement, he sticks to it. In situations of difficulty
and confusion, he sticks to it.

Further, and contra Ch’en Ta-ch’i, it is not at all clear that jen che is a category
of personal achievement higher than chiin fzu. For example, in the following
passage, jen che and chiin tzu are used interchangeably: 4t

(37) 1Ibid., 5/3and 14/5. Beyond the frequently used and hence relatively clear categories
of sheng jen, fen che and chiin fzu, there are several other alternatives which, because
they rarely occur, are more problematic. Confucius has never met a sheng jen WA
(7/26), but allows that Yen Hui is a hsfen jen ¥ A, (6/11). Yen Hui is also described as a
jen che {2 (6/7), a characteristic he shared in common with the hsien jen FtA of old
(7/15). Hence, the hsien fen TEA does not rank with the sheng sen WA, but is as least
as high as the jen che {-F. Although shan jen 33 A on occasion is associated with sheng
jem BEA (7/26), this category is described explicitly as being lower (11/19). Chleng jen
KR A occurs only once (14/12). The content and gqualifications for this category seems to
be a function of the times—apparently standards were higher in the past. And finally,
the fa jen }: A also occurs only once as one of three things a chiin fzux 8F holds in
awe (16/8). This being the case, fa jem KA is at least higher than chiin fzu BT, and
since Yao, the revered sage-king is described as “fa k,” f2 & has a direct association
with sheng jenm TA.

(38) 1Ibid,, 19/12.

(39) Ibid., 14/6.

(40) Ibid., 4/5.

(41) Ibid,, 6/26.
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* .. If the jem che were informed that there was another person in the
well, would he jump in after him?” The Master replied, “How sof A
chiin tzu can be sent on his way, but he cannot be entrapped. You can
cheat him, but not confuse him.”

Far from being separate categories, being jen che and being chiin izu entail each
other:;u®

Tseng Tzu said, “The chitn tzie gathers friends through his refinement,
and strengthens his jen through his friendships.”

In fact, we can readily identify a whole list of passages in which jen che and
chiin tzu are described in strikingly similar terms.“®

Of course the real problem with Ch'en Ta-ch'i's analytical approach is that it
provides us with little more than a bald ranking without being specific as to the
content and criteria that justify these various distinctions concerning the achiev-
ing person. Further, and more dangerously, it obscures the intrinsic relatedness

(42) Ibid,, 12/24.

(43) 1Ibid,,

(1) 14/28,9/29 ...the jem che is not anxious....
12/4 ...the chiin fzu is not anxious or fearful, ...

(2). 12/22 Fan Ch’ih asked about jen. The Master replied, “It is to love others.”
17/3 ...the chiin tzu in learning the tao loves others.

(3) 3/3 Only the jem che is able to like others and dislike others,
17/22 Tzu-kung asked, “Does the chiin f2u have his dislikes.,” The Master

replied, “He does indeed....”
(4) 6/30 The jen che in wanting to establish himself establishes others, in wanting

to advance himself advances others. To be able to take the analogy
from what is closest to oneself can be called the methodology of jen.
14/42 Tzu-lu asked about the chiln tzu. The Master said, “Cultivating himself,
he achieves respect.... Cultivating himself, he makes others content and
secure. ,..Cultivating himself, he makes the people content and secure.”

(5) 12/1 Becoming jen emerges from oneself—how could it come from others?
13/21 The chiin izu seeks for it in himself; the small person seeks for it in
others.
(6) 1273 Ssu-ma Niu asked about jen. The Master replied, “The jen che speaks
with hesitation.”
1/14 The chiin fzu...is careful in speaking...
4/24 The chiin t2zu wants to be slow in speaking.,..
13/3 When it comes to speaking, the chi#in f2u takes nothing lightly.
19/25 The chiin tzu must be careful in speaking,
(7) 13/19 Fan Ch’ih asked about jem:. The Master said, “In where he abides, he is

reverent; in handling affairs, he is respectful; in working with others,
he does his best...”

17/6 Confucius said, “The person who is able to encourage five dispositions
in the empire is jem:...reverence, tolerance, integrity, deligence and
generosity....”

5/16 There are four ways in which he is consonant with the #ao of the chiin
tzu: he conducts himself with reverence; he serves his superiors with
respect; he nurtures the people with generosity; he employs the people
with appropriateness,
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of these categories to the point of suggesting that we are dealing with different
models of personal achievement.

An alternative, perhaps more profitable way of explaining these several cate-
gories of personal realization is to begin by allowing that Confucius is using them
all as different aspects of the one organic process of personal growth—the pursuit
of sagehood. Sheng jen “ranks” highest because it describes the whale process at
its most comprehensive level. The other categories can be differentiated inasmuch
as each of them represents a distinctive focus or emphasis in this project. At the
same time, these categories are fundamentally correlative in that they are all
contributing to and exhausted by the achievement of sagehood. The indistinctness
that obstructs an analysis of them as separate categories can thus be accounted
for by the fact that they are organically related—not only correlative, but at
times, even coextensive. As we have seen, even though chiin fziz is a category
with important socio-political reference, it necessarily entails the strongly inter-
personal category of jen. The overlapping of jenm and chiin tzu as two foci in the
project of becoming a sage accounts for the fact that many characteristics of the
jen che are also distinguishing features of the chiin tzn. Further, to the extent
that bhoth are specific areas in the general project of personal growth, the charac-
teristics of commitment to learning, cultivation and refinement are held in com-
mon, Y Sagehood as a category is strongly associated with with political influence
as well as personal worth. What is peculiar and distinctive about sagehood, taking
it beyond the category of chiin tzu, is that the quality of one's achievement is a
source of meaning, value and purpose to the extent that onc becomes god-like—a
person of cosmic proportions and influence t®

For Confucius, then, the chiin fzu is a qualitative term denoting someone who
has an ongoing commitment to personal growth as expressed through the sym-
biotic components of self-cultivation and socio-political leadership. In that “the
chiln tzu is not a functionary”“® describable in terms of specific skills or exper-
tise, a person qualifies as chiin fzu by virtue of the quality of his contritution to
the fabric of human order, not by what he specifically does. As a device for
underscoring this qualitative basis for identifying the chiin fzu, Confucius repeat-
edly draws a contrast between the integrative and self-disclosing characteristics
of the chiin tzu, and the disintegrative and retarding characteristics of what he
terms “the small person (hsiao jenr /S A).”U"  This “small person,” far from mak-
ing a4 qualitative contribution, detracts from the social organism. Where his

(44) For example, both can be described in terms of their dispositions and the quality of
their deportment. See Amnalects 1/8, 6/7, 16/10 and 19/7.

(45) See my “K'ung Tzu ssu-hsiang chung chih tsung-chize kuan: “t'ien jen ho-yi” (Religious-
ness in the thought of Confucius: the unity of Heaven and man) in Erk Hwx, June, 1984,

(46) Analects 2/12; see also 9/6 and 15/34.

(47) 1Ibid., 2/14, 4/11, 4/16, 6713, 7/37, 12/16, 12/19, 13/25, 13/26, 14/23, 15/2, 15/21, 15/34 and
17/4.
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conduct is tolerable, it is simply agreement (#ang [6]) rather than contributory
qualitative enhancement (ko Fi).U®

Because of the fundamentally socio-political frame of reference for this chiin
tzu “aspect” in the overall process of personal realization——a realization that can
only emerge in the process of social experience and activity—communication has
an essential function as a stimulus for attracting sympathy with and participation
in the emergent order. Hence, Confucius, construing what is said as performa-
tive—a prompting to act—is very much concerned about the chiin tzu’s responsi-
bility for his speech.*® Correspondence between what is said and what is done
is the basis of one’s integrity—one’s capacity for “making whole”—and as such,
integrity is the ground for social integration.

One final point that ought to be underscored. The fact that “personal” jen is
a defining condition of “socio-political” chiin tzn—that the self-cultivation and sbcio-
political responsibility which it entails are mutually implicative—accounts for the
absence of the private/public distinction that has been so basic to Western polit-
ical theories. Confucius’ organic model of personal realization does not permit

severe distinctions between ethics and politics: between the personal and social,
between the private and public.

V. THE PRIORITY OF PART TO WHOLE

Now that, in the teachings of Confucius, we have been able to explain the
project of becoming sage as the “whole” project, and being jen and chiin fzux as
correlative dimensions of this project, we can return to the logical/aesthetic
distinction introduced above as a method for articulating the peculiar features of
the chiin tzu.

The first clear indication that Confucius’ model of personal achievement is an
aesthetic composition rather than a logical construction is the priority and primacy
of the concrete particular over the abstract whole. In describing desirable polity,
the forum in which the chiin fzu functions, Confucius does not begin like Aristotle
by asserting the priority of the state over the individual: by deﬁning and com-
paring abstract forms of socin-political order—democracy, tyranny, monarchy,
oligarchy, etc—and then collecting and collating existing constitutions as a
source of rules and specifications to inform the achievement of political order.
He insists that the appropriate direction is not “outwards” toward the construc-
tion of an abstract blueprint of the highest good, but rather “inwards” toward
the ordering of the concrete individual:®®

(48) Ibid., 13/23.
(49) Ibid,, 1/14 2/13, 4/24, 13/3, 14/27, 15/23, 16/1, 16/6, 16/8, 19/9, 19/25.
(50) Ibid. 13/13; see also 12/17, 13/13, 13/6.
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The Master said, “If one is orderly in his own person, what problem
would he have in administering socio-political order? But if he is unable
to order himself, how can he bring order to others?”

Socio-political order (cheng ¥By) is both etynomically and practically derived from
and emerges out of personal order (cheng IE):0®V

Chi K’ang Tzu asked Confucius ahout socio-political ordering. Confucius
replied, “Socio-political ordering (cheng B) is personal ordering (cheng
IE). Where one leads with personal order, who would dare themselves be
otherwise!”

Making this same observation in another way, in giving an account of the
chiin tzu, the “cultivating person” in the socio-political context, Confucius does
not begin like Plato in defining him by appeal to a felos, a pattern of abstract
ideas which informs and sanctions the philosopher-king’s conduct. Confucius insists
instead that the appropriate direction, far from being out towards the satisfaction
of an abstract and transcendent (i.e. ontologically independent) schema, is back
towards the appropriate arrangement of one’s own concrete personal activities
and dispositions. This is certainly characteristic of Confucius’ project of becoming
a quality person. The following passage is frequently invoked as defining the
process of becoming jen:®®

Overcoming self and getting back to ritual action is the way of becoming

We must be careful not to misconstrue this “overcoming self (k'o chi FE)” as
self-abnegation. In fact, the opposite is true. In the very same passage, Confu-
cius states explicitly that personal achievement must ultimately emerge out of
and be impressed by one’s particularity:

...Becoming jen emerges from oneself (chi 82)—how could it come from
others!

This characteristic of the quality person—the jenm che-—is shared by his socio-
political extension, the chiin tzu:®9

The chiin tzu seeks for it in himself; the small person seeks for it in
others.

Tzu-lu asked about the chiin fzu. The Master said, “Cultivating himself,
he achieves respect.... Cultivating himself, he makes others content and
secure.... Cultivating himself, he makes the people content and secure.”

(51) Ibid., 12/17.
(52) Ibid., 12/1.
(53) Ibid., 15/21 and 14/42.
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This primacy given to the participation and full disclosure of the concrete parti-
cular is pervasive in Confucius' philosophy, identifiable further in the several
modes of analogous argument that constitute his claims for evidence. In Plato,
our example of a logical construction, given the assumed existence of an objective
and universally valid pattern of relatedness—a preassigned natural, moral, aesthe-
tic and rational order—appeal can be made to this abstract order as the most
effective and compelling way to make things “evident.,” 1f, however, no such
preestablished order is assumed and available as evidence, what is the alternative?
It is an appeal to concrete examples of order as they have emerged in the tradi-
tion. It is an appeal to those historical examples which constitute the authority
of the tradition. This then is a kind of analogical argument. But Confucius, in
his search for evidence, is not as desirous of rational demonstration as he is of a
method of transformation. Because personal achievement is not simply replication,
but must in fact be “realized,” his concern is the active “making real” of order.

While both Plato and Aristotle had a similar respect for analogy, they specifi-.
cally rejected it as constituting valid argument in that it is not a deductive
demonstration. They looked to correspondence. For Confucius, given the absence
of any objective reality in his world—i.e,, given the uniqueness of each person,
his situation,and the consequent open-ended nature of personal achievement—there
is no alternative to analogy. For Confucius, analogy—"to seek one's analogy from
what is closest at hand (neng chin ch'u p’i BEESE)”—is a central, authoritative
method for “person-making.”®) Analogy, comparing things that are essentially
or generically different but strikingly alike in one or more pertinent aspects, is
usually a comparison between something that is clear as a method of revealing
something relatively opaque. As D.C. Lau suggests, “analogy is often the only
helpful method in elucidating something which is, in its nature obscure.”®® For
Confucius, personal achievement, whether one's own, or available to one in the
form of teachers and models, or in the mediated form of an historical instance of
ritual actien or cultural institution, is generally the “clear” component of the
analogy that can be applied to the as yet unordered and hence “opaque” condi-
tions of the present moment.

The use of analogy takes many forms in Confucius. The first application of
analogic judgment is nothing less than the “one thread” of his philosophy: shu
.69 As the etymology of shu %8 would indicate, this concept means fundamen-
tally “to scek likeness (jw #n),” i.e. to make one's evaluation of a situation and
one’s judgment on it by analogy. In his discussion of shu, Fingarette argues

(54) 1Ibid,, 6/30. I use “method” as opposed to “methodology” because jen is not a logos which
will accommodate a theory/praxis distinction.

(85) Mencius, Mencius, trans. D. C. Lau (Harmondsworth: Penguin, rep, 1966), p. 262.

(56) Ibid, 4/15 and 15/24.
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convincingly that:®»

...shu does not go so far as to lead me to abandon my own judgment and
to become the other person. The task, in shu, is twofold. The first step...
is to imagine what it is to be the other person in the situation in question,
the second step, howcver, is to ask what I, Fingarette, would want, being
that person in that situation. For in the last analysis shu calls on me to
do as J would want to be done by.

This retention and application of one’s own refined judgment (yi 3)—one’s own
sense of meaningful and appropriate order—justifies D.C. Lau’s rendering of shu
as “using oneself as a measure to gauge others.,”®® That is, in acting “sh«” one
relies upon the extension of one’s own yi to establish an analogue between one’s
own sense of order and the as yet undefined conduct of someone else. This then
is one mode of Confucius’ analogical method.*®

Like shu 38, ritual action (/i ¥8) also requires analogical judgment. Li is, in
a sense however, the converse of shx. Where shu requires that one invest his
own sense of significance and value—his own yi $#—as a method for promoting a
desired order in somcone else, /i B8 requires that one appropriate from the forma-
lized conducts the sense of significance and value-—again, the yi #-—that others
have deposited in the cultural repository of the tradition as a method of ordering
and refining one’s own conduct. Importantly, /i like shu requires personal involve-
ment. This involvement of the specific, concrete person, in fact, is what disting-
uishes the X as ritual action from impositional rule. For Confucius, order is
embedded in historical instances of orderliness rather than derived from abstract
principles or transcendent forms, and access to this order is available through
analogical projection rather than by rational appeal to principle. The pursuit and
achievement of order in the present moment requires that one’s conduct be guided
by analogous situations captured in the cultural tradition as historical record,
institutions and formalized ritual actions. Theé appropriation of order from these
structures requires one’s own judgment, both in terms of selecting the most
appropriate analogue to organize one’s experience, and in the creative adaptation
and reformation of that analogy to one’s own unique circumstances. It is because

the performance of /i necessarily registers the quality of one’s own person that
Confucius asserts:®

(57) See H. Fingarette, "Following the ‘One Thread’ of the Amnalec#s,” Journal of the American
Academy of Religion Thematic Issue: Studies in Classical Chinese Thought, September
1979, Vol. XLVII Number Three S, ed. H. Rosemont and B. Schwartz, p. 385.

(68) See D,C. Lau, Analects, p. 15-16.

(59) Amnalects 6/30.

(60) 1Ibid, 3/3 and 17/9.
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What does someone lacking in jen have to do with ritual action (/)7
In talking about ritual action (/i) all the time, how could I simply be
referring to jade and silk!

Ancther example of the use of analogy in Confucius is model emulation. For
Confucius, order is not only invested in the formal conduct and institutions
subsumed under ritual action. It is further resident in those persons who actually
constitute the living repository and continuity of the cultural tradition, and as
such, can be engaged through model emulation. For Confucius, model emulation
at an interpersonal level is education; at a socio-political level, is government, In
both cases, what distinguishes this “aesthetic” methodology from the logical
application of rule is the primacy of the participant and his need to engage his
analogical judgment. In the logical paradigm, education and government are
fundamentally mimetic and hence reducible to replication of rule or principle.
Modelling, however, requires that the qualitative achievement of one concrete
order be translated by analogy to the unique conditions of another. In this trans-
lation, the analogy requires that one takes something ordered as a point of
comparison for that which is obscure. Implicit in analogy is dissimilarity. Where
the similar elements are highlighted, the dissimilarities also register a previously
concealed prominence. It is the creative ordering of this very positive dissimilar-
ity in an integrative way that is the basis for Confucius’ repeated advocacy of
aesthetic harmony over logical identity:®v

The chiin tzn seeks harmony (ko 1) not agreement (£ung [@); the small
person is the opposite.

The chiin fzu, in his exemplary participation in the socio-political order, is a
stimulus to analogous conduct rather than rigid conformity. And the relationships
of others to him are to be described in terms of collaboration rather than agree-
ment, harmony rather than unison, concord rather than coincidence. Modelling is
both a source of continuity and a ground for novel, creative expression. Impor-
tantly, the sense of significance, value and purpose, i.e,, the yi #, registered in
the participation of the particular person is always in evidence as a necessary
component in the meaningful conduct of the chiin fzu. As the Analects makes clear,
this yi is the “raw stuff” from which the chiin fzu fashions himself:(¢9

Having yi #% as his raw stuff, to practice it in ritual actions, to express it
with humility and to complete it with integrity: this then is the chiln tzu.

In fact, the Analects states repeatedly that the application of yi % is an integral
and inseparable condition of becoming a chiin fz4."*®* Y7 is the condition of personal

(61) Ibid., 13/23; see also 2/14, 7/31 and 15/22.

(62) Ibid., 15/18.

(63) There is a frequent association in the Analects between the chiin tzm and his capacity
to “significate” (yi). See 4/10, 4/16, 6/18, 17/23 and 18/9.
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identity and uniqueness inasmuch as conduct which expresses a person’s yi is
self-realizing (fzu te H{B):W®

Thus the expression yi 3% combines the notions of “appropriateness” (yi
) and “self” (wo#) in one term. If we hold onto this insight, ¥i as an
expression refers to personal self. Thus it is said that to realize yi (le ¥i
#2%) in one’s actions is called self-realizing (fzu fe H13); to neglect ¥i in
one’s actions is called self-abnegation (izn shih B&).

Yi is exclusively human and profoundly personal. It originates with and defines
the unique “realizing” self and informs human action in some positive, normative
way. At its most fundamental level, y¢ is the importation of significance to
personal action in the world.®® We shall discover that this yi as the natural,
defining condition of the unique person—his self-construing, integrating identity—
is readily associable with the notions of “self-so-ing (fzu jan H#R)” and “natural
doing (wn wei )" of the Taoists. It is profoundly natural and profoundly
creative. In that yi is the disclosing of personal significance in the pursuit of
appropriateness to one’s context, it is at least a conceptual basis for the optimum
model of creativity: the non-coercive, collaborative arrangement of the aesthetic
composition. With socio-political order thus emerging from below, Confucius’
exemplary ruler is ultimately wu wei:%®

The Master said, “If anyone could be said to have effacted political order
while remaining wn wei #£, it was Shun. What was there for him to do?
He simply made himself respectful and took up his position facing due
south.”

The chiln tzu, as a performer of yi 3% acts, as a concrete embodiment of ritual
action, and as a model of personal and socio-political order, is both a source of
continuity and a ground for creativity in the tradition. He is a communicative
analogue of order who engages the members of society in his achieved order,
providing them the occasion for personal refinement and for creative self-disclosure,
At all levels of engagement, he has an “educative” function in that his influence
“draws forth” the participation and qualitative transformation of others. His
existenice is in pursuit of the fullest disclosure of the concrete detail as a contri-
bution to the harmonious order of the whole. As such, it is revelatory of his
uniqueness and novelty, and at the same time, a warrant for the fullest expres-
sion of the uniqueness and novelty of others.

The doctrine of cheng ming E4, commonly rendered “the rectification of
names,” is another area in which analogical argument is applied. In a classic

(64) Tung Chung-shu, Ch'un-ch'ix fan lu SPPY 8/7a-8b,

(65} See David L. Hall and Roger T. Ames, “Getting it right: On saving Confucius from the
Confucians,” Philosophy East and West 34:1, Jan. 1984, pp. 1-23.

(66) Analects 15/5; see also 2/1.
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passage, Confucius describes the proper ordering of language as the immediate
priority in the proper ordering of society:®»

Tzu-lu asked Confucius, “If the Lord of Wei was waiting for you to bring
order to his state, to what whould you give first priority? Confucius
replied, “Without question it would be to order names properly (cheng
ming).”

This doctrine of “ordering names {(cheng wming),” then, is the starting point of
social political order. In so construing this concept, however, we must be careful
not to separate idea and action. That is, we must give the performative force of
“naming” full account. The standing interpretation of chemg ming fails to do so,
It tends to treat “names” as some theoretical schema that has been inherited out
of the tradition, and that can be hypostatized by behaviors that satisfy the exist-
ing theoretical construct. This kind of an interpretation is based on a perhaps
too simple reading of the presentation of cheng ming in the Analects:¢®

Is a ritual goblet (%) that is not a ritual goblet really a ritual goblet?
Is it a ritual goblet!

The standard interpretation of cheng ming has it that there is an established
definition—characteristics and function—of what it means to be a ritual goblet
(ku), and that any breach between theoretical definition and actual performance
is a source of disorder. Hsiao Kung-chuan is a prominent representative of this
position: 9

The starting point of Confucius’ political thought was to “follow the Chou,”
and his concrete proposal for carrying it out was the rectification of names,
Explained in modern terms, what he called the rectification of names
meant readjusting the powers and duties of ruler and minister, superior
and inferior, according to the institutions of the Chou feudal world’s most
flourishing period.... The rectification of names demands reliance upon a
concrete standard. The standard that Confucius took as his basis was
the institutional system of the Chou’s flourishing period.

Hsiao Kung-chuan® is critical of H.G. Creel who rather heavy-handedly rejects
cheng ming as a Confucian concept and attributes it to later, probably Legalist,
interpalation. Creel’s arguments, inspired by Arthur Waley’s insistence that cheng
ming is anachronistic and has a basic “incompatibility with the doctrines of
Confucius,”" do not warrant his conclusion. But the claim that a “logical” inter-
pretation of this doctrine—an interpretation in fact advocated by Hsiao Kung-chuan

(67) 1Ibid., 13/3.

(68) Ibid., 6/25.

(69) Hsiao Kung-chuan, pp. 98-100.

(70) Tbid., p. 98n43,

(71) Arthur Waley, The Analects of Confucius (London: George Allen & Unwin, 1938), p. 22.
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himself—with its close resonances with the Legaist nction of hsing ming P4,
(accountability) does not square with Confucius’ teachings, does have merit. It
would, however, seem more reasonable to question an interpretation of cheng ming
that is inconsistent with the basic tenets of Confucius’ thought at the level of
interpretation rather than questioning its basic legitimacy as a Confucian concept,

This “logical” interpretation of Confucius has the deleterious effect of hrigh-
lighting an emphasis on traditional continuity in Confucius’ thought at the imme-
diate expense of overlooking a real concern for cultural diversity, originality and
enrichment. Unguestionably Confucius evidences a profound respect for the insti-
tutions of the past, but this respect is by no means a simple replication of early
Chou institutions and culture. While his emulation of the past is much noticed,
not enough has been made of his expectations for the future. To articulate a
possible world and communicate it te others is, in an important sense, an attempt
to realize it. To "name” is a prompting to “acfualize” it.

A full explanation of Confucius’ doctrine of “ordering names,” must, in addi-
tion to reflecting his appreciation of past realizations of the world, provide some
account of how “naming” can be used creatively to realize new worlds appropriate
to emerging circumstances. Confucius’ concept of “naming (ming)” is to be
explained in analogical terms similar to ritual action (/). Both a name and a
ritual action are constituted by a human investment of significance (¥i) such that
to use the name or perform the ritual action meaningfully is to evoke this signifi-
cance. Importantly, however, name and ritual action always reside in some
particular context such that their significance cannot be exhausted by a genetic
analysis that only accounts for what they mean for themselves. Since significance
is not simply derived from name or ritual action, but is further imported to them,
a complete accounting must also have recourse to a morphological explanation
that reveals their relationship to and meaning for their ever-particular, ever-
changing context. A given name or ritual action, although describable at an
abstract level, is only truly meaningful as a particular and personal enactment of
significance. For this reason, an abstract name such as “ritual goblet (kz),” while
impressed with its historically derived meaning, inust remain open to particular-
ization in its disclosure of significance. Just as ritual actions exist only to the
-extent that they are entertained, embodied, reformulated and extended via the
peculiar conditions of the present moment, so “naming” and the “ordering of
names” is a dynamic, analogical enterprise in which the impression of structure
and definition is qualified by the more primordial movement of process.

The challenge that this fluidity of names and their patternings represents to
a purely logical, theoretical explanation is reinforced by their performative force.
Ritual actions are not only performed by people, but, because they actively evoke
a certain kind of response, they further “perform” people, they “make” people,
Similarly, not only do names describe, they “do” in that they impel a person
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towards a certain kind of experience. Not only are “names” used to name the
order, they are also used for ordering what is to be named.

Vi. THE CHEN JEN ®RA

While the Shou-wen lexicon can be of considerable service in defining central
terminologies of the pre-Ch'in philosophers, on occasion, because of the changing
face of some of these concepts during the Han, it can instead be anachronistic
and a source of considerable confusion. Such is the case in its attempt to explain
the rather mysterious character, chen M as “the immortals undergoing physical
transformations and ascending to Heaven.” Chen is mysterious because although
the earlier classics contain the various cognates derived from it, this character
itseli is nowhere to be found. The earliest occurrence of chen whould secem to be
in the Lao Tzu and Chuang Tzu texts from which it was popularized as a special
Taoist term. There is no doubt that by the time of Hsti Shen (ca. 30-ca. 124),
the compiler of the Shuo-wen, chen had very strong Taoist connotations.

Where then is the anachronism? Ts’ac Shou-k'un Bk represents several
commentators who belicve that chen was altered by the emergence of religious
Taoism with its concern for physical immortality, and who are not convinced
that it had such implications for the Chuang Tzn. He goes to great lengths in
contending that Chuang Tzu's use of this term does not carry with it the connota-
tions of pursuing physical immortality and ascendance to some other world popular
in religious Taoism reflected in the Shuo-wen definition.™ While the several
references to cken jen in the Lii-shih ch’un ch’iu and Huai Nan Tzu might be con-
strued as denoting immeortals, Chuang Tzu alone defines cken as “the highest
degree of purity and integrity.”0

It is clear that during the late Chou and early Han, this special Taoist term,
chen jen, came to refer to the attainment of immortality and the ascent from the
cares of this world to a blissful realm beyond. That is, the metaphorical and
nyperbolic language with which the chen jen was described in its earliest usage
had come to be read literally. There is an important consideration that justifies
Ts’ao Shou-k’un’s reluctance to associate the attainment of physical immortality
with Chuang Tzu. 1t should be remembered that in the Shuo-wen dictionary itself,

(72) Although chen occurs once in Mo Tzu 7[6/35, scholars generally date this portion of the
Mo Tzu as late Chou, and Sun I-jang 3358, in his preface to Mo Tzu chien ku B35,
even suggests that it is from the hand of Confucians rather than Mohists. The Lao-
Chuang partnership in originating and popularizing terms is, of course, not confined to
chen. The term “self-so-ing” (fzu jan E{fR), for example, does not appear in any texts
anterior to them, except for one occurrence again in a section of Mo Tzu 70/42)50 which
Lo Ken-tse FEEYY in his Chu Tau Fao so 5% pp. 183194 dates as post-Chuang Tzu
and pre-Hsiin Tau.

(73) See his Chuang Tzu che-hsiieh (1941) TR in Chuang Tzu chi-cheng YT Vol. 30
p. 126.

(74) Chuang Tau 8731/32.
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chen is classified under the radical, Aua b, the original form of Aua {k, “to trans-
form.” Permanence: the pursuit of a personal immortality through elixirs and
breathing exercises, is anathema to Chuang Tzu's notion of comprehending the
organic unity of existence and thereby overcoming the distinction between life
and death. Similarly, escapc from the world and ascent to heaven as an immortal
is anathema to Chuang Tzu's notion of total integration and transformation with
the process of existence. The Chuang Tzu's “Paring Down Intentions” (Ko-yi
%1%) chapter, frequently read as an elaboration on the text's locus classicus for
chen jen, “The Great Ancestoral Teacher” (fa-tsung-shih :k%%ﬁiﬁ), condemns specifi-
cally the life directed at a purposeful pursuit of physical immbrtality, along with
the lives of the moralist, scholar, politician and recluse, as being inconsistent
with the simplicity and purity of the cken jen. B

If the Shuo-wen is in fact anachronistic and chen jen in the Chuang Tzu does
not refer to the transformation of the immortal and his assent to heaven, what
does it mean? The Chuang Tzu, in the context of serving Confucius discomfiture,
develops a rather clear definition of chen:(™

Confucius, changing his composure, inquired, “Could you please tell me
what ‘genuineness (chen &)’ means?” The fisherman replied, “Genuineness
(chen) is the highest level of purity and integrity. Without purity and
integrity, one cannot move others. Thus, the person who forces his tears,
although pathetic, does not arouse grief; one who forces his anger, although
severe, does not inspite awe; one who forces his affections, although
cordial, does not effect harmony. Genuine pathos arouses grief even with-
out lament; genuine anger inspires awe even without rising to the surface;
genuine affection effects harmony even without cordiality. The spirit of
one who is genuine within moves that around him. This then is why
genuineness is to be valued.

When genuineness is applied to human relations, in the service of family,
it is compassion and filiality; in the service of state, it is loyalty and
justice; in feasting and drinking, it is pleasure and enjoyment; in mourn-
ing, it is pathos and grief. Most important in loyalty and justice is effort,
in feasting it is enjoyment, in mourning it is grief, and in scrvice of the
family it is accommodation. And there is certainly more than one path
to follow to arrive at these. One serves family to accommodate and is
not concerned with how this is done; one feasts to enjoy and is not
concerned with the choice of dishes; one mourns to grieve and does not
ask after the ritual. Rituals are laid down by convention; genuineness is
received from nature. What is so-of-itself cannot be altered. Thus, the
sage emulates nature and values genuineness without being caught up in

(75) Ibid., 87/31/32ff,

—-46-



CLASSICAL TAOISM AND CONFUCIANISM

conventions. The fool is the opposite. Unable to emulate nature, he frets
over what human beings have established, and not having the good sense
to value genuineness, he goes along altering himself to suit the world,
never himself knowing contentment. It is indeed a pity that you were so
early in being steeped in human devices and have come so late to hear
the great way!”

There are several points to be highlighted in this passage. What is genuine (chen
J©) is natural, as opposed to conventional. It is the natural disclosure of onc’s
own significance and value, personalizing the institutions and rituals that struc-
ture our existence, and rendering them meaningful. Importantly, it is the ground
of personal, social and political integration—the “integrity” that is “a making
one.” Institutions and conventions are nothing more than artificial structures
established by man as an apparatus for giving expression to the “accommodation,”
“enjoyment,” “harmony” and mutual concern that constitute the fabric of an
integrated human existence. The quarrel is not with the conventions per se, but
with an overriding concern for and attachment to these abstract conventions at
the expense of what really effects integration—the focused disclosure of one’s
own genuineness (chen ¥}, one’s self-so-ness (fau jan BH#R). The argument here
is against misplaced concreteness.

The choice of the word “genuine” to render chen is calculated. With the root,
-gen, meaning “to bear, produce,” it captures the primacy given to the creative
contribution of the particular person. It further registers this contribution as
what is most fundamentally “real” and “true.” This focus on the “authorship”
of the “auth-entic” person, the “genesis” of the “gen-uine” person, is precisely
why: 98

...there must be the genuine person (chen jen JEA) before there can be
genuine knowledge (chen chih Eim).

Here Chuang Tzu is rejecting a correspondence theory of knowledge which demands
a fixed reality to which an idea can correspond:

Knowledge depends on something to which it can correspond, but what it
depends on is never fixed.

1f the “knower” does not simply cognize a pre-existing reality, the alternative,
then, is that he participates actively in the “making real” or “realization” of the
world through self-disclosure. Knowing is not simply cognitive—it is profoundly
experiential and performative in the making of one’s own truth real. It is precisely
because the genuine person must “do” the world to “know,” or better, “to realize”
it, that in this term, chen, there is a metaphysical/epistemic collapse: chen is
what is both “real” and “true.”

(76) Ibid, 15/6/4. See Huai Nan Tzu SPTK 2/7a for an interesting revisioning of this passage.
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There is need for a further refinement. When we say “self-disclosure” (l2u
jan B#R), we must bear in mind that “self” is always “in context,” a focus in the
organic process of existence which is sponsored by and ultimately reflects in
itself, the full consequence of existence. As a focus in an organic process, the
genuine person has an interdependence with all of his environing conditions such
that his disclosure and #heir disclosures are mutually entailing. And he is 2
“transforming” person, as the hua ¥ component of the chen & character would
indicate, in that his disclosure impresses itself on and conditions the fao, just as
the tao conditions the unfolding of his insistent particularity.

Above, in characterizing the aesthetic composition, we suggested that this
full disclosure of the particular in coordination with its environing particulars is
the ground for optimum creativity. This creativity can be compromised, however,
where one attempts to express his particularity in a “dis-integrative” way that
fails to accommodate the organic interdependence of things. This limitation on
creativity can emerge either by interpreting one’s environment reductionistically
through one’s own fixed conceptual structures, thereby impoverishing context in
service to self, or by allowing oneself to be shaped wholly by context without
contributing one’s own uniqueness, thereby impoverishing self in service to con-
text. In order to be fully integrative, one must overcome the sense of discreteness
and discontinuity with one's context, and must contribute personally and crea-
tively to this emerging order of existence called fao.

Throughout the early Taoist literature, there is considerable discussion of this
“overcoming ego-selfhood:” becoming free of disintegrative activity (wu wei &8),
free of fixed conceptual patterns (wwu chih #4), and free of attachments (wu yil
#4%), breaking up one's body (fo chih i BB and dissolving the dichotomy of
self and other—and integrating fully to embody the organic oneness of existence
(pao yi Hg—, Pung yil to Pung B KM), etc. This integration has the effect of
making the genuine person different from others in the quality of his existence,
His activity is characterized by flexibility, efficacy, non-contention—he collaborates
with his social and natural environments in mutual disclosure, serving as fric-
tionless ground for their “self-so-ing,” and they for his. Because this transforming
person has identity with the whole process, he is calm and imperturbable, and
free from attachment. He exists beyond the plethora of disintegrative dualisms—
self and other, creator and creature, reality and appearance, life and death, etc.—
and achieves his immortality not by escape to some more “real” world, but by
being “genuinely” himself, thereby “realizing” himself in the concrete here and
now.

Above, in Confucius, we isolated a list of terminologies that identify different
dimensions in the project of becoming a sage, all of which refer to different
aspects of “extending” and “integrating” oneself outwards from the “small” person
hsiao jen /pDA) to the “interpersonal” jem che {-3%, “socio-political” chiin tzu BT,
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and ultimately “cosmic” sheng jen B A. We find a parallel situation in the Taoist
texts, where the genuine, ever-transforming chen jen A is complemented by the
chih jen BA, shen fen WA, ta jen kA, chiian jen Z A, etc. As with the Confu-
cian concepts, we find that these Taoist expressions converge and overlap in the
meaning of “extension” and “integration,” an achievement effected through “com-
muniction” in the socio-political context of the Confucian and “communion” in the
more broadly ranging concerns of the Taoist." Importantly for both Confucius
and the Taoists, this “extension” and “iutegration” is conjoined with the primacy
of the concrete particular. For both Confucius and the Taoists alike, the achiev-
ing person is an end in himself, not a means to an end: his insistent particularity
is most fully disclosed under the conditions provided by integration, where his
energies are not diffused through contention and attachment, but are fully focused
in self-expression. The emergent pattern of existence returns to and is derived
from the collaboration of harmoniously integrated particularity. Hence, we read
in the Lgo Tzu that organization emerges from the bottom:(™®

Thus, the sage says:
I am free of disintegrative activity,
And the people transform of their own accord.
I cherish tranquility,
And the people are ordered of their own accord.
I have no undertakings,
And the people prosper of their own accord.
1 am free of attachments,
And the people are pure simplicity of their own accord.

Again, in the Chuang Tzu, socio-political order returns to the proper ordering of
each person (19/7/4):¢®

Chien Wu went to see the madman Chieh Yu. The madman Chieh Yu
asked him, “What has Jih Chung-shih been telling you?” Chien Wu replied,
“He told me that where a ruler divulges his structures, models, norms
and measures out of himself, who would not comply and be transformed
by them!”

The madman Chieh Yu observed, “This is a bogus potency (Ze {#). Govern-
ing the empire in this way is like trying to walk across the ocean, to drill
your way through a river or to make a mosquito shoulder a mountain. In
the government of the sage, does he govern what is external? He orders

(77) I borrow this terminology from Shen Chling-sung ¥y Lao Tzu te chiang Pung Ii-lun:
chuan-shik yit ch'ung-kou (An Interpretation and Reconstruction of Las Tzx's Theory of
Communication), unpublished paper presented at the First World Congress for Chinese
Philosophy, Taichung, August, 1984,

(78) Lao Tzu 56.

(79) Chuang Tzu 19]7/4.
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himself properly before acting. He is concerned precisely with being able
to do his own work, no more no less.”

The fact that the order emergent in the process of existence registers the insistent
significance of each particular is, of course, the basis for Chuang Tzu’s central
precept: “the equality of all things (ch’t wu lun B¥iR).”

In our comparison between the chiin tzu and the chen jen, we have so far been
able to associate both of them with an aesthetic rather than a logical sense of
order, tracing order for both of them back to the primacy of the concrete parti-
cular. As a method for becoming an achieving person (jem {=), Confucius advo-
cates the overcoming of the disintegrative ego-self (%o chi #E) and the selfish
attachments (/i :f]) that it generates, and the disclosure of one’s own personal
significance (yi #) through the enactment of formalized social and political struc-
tures (/i §8). Although these structures are immediately interpersonal, their
important religious significance is apparent in their function of integrating the
parlicular human being in the larger world.®®” 1 would assert that the basic
outline of this model is also Taoist. Overcoming the disintegrative ego-self (wu
sang wo EIWFK)GY and the attachments attendant upon it (sheng jen...wu chih
ku wu shih ZpA .. . BEEEE)ED a5 a condition for full personal disclosure (fzu
jan B/ chen &) in coordination with the emergent regularity and order of the
cosmos (fao 3 /li ) is also the Taoist methodology for cultivating one’s person.,
Because the Confucians and Taoists give primacy to the particular, the achieving
person in both cases is unique. In both cases, his definition emerges out of his
collaboration with his environment.

Another important point of congruence lies in their use of analogy to define
their relationship with context: Confucius’ shn %, “putting oneself in the place
of others,” corresponds to the Taoist’s notion of wu wei &£, generally rendered
“non-action,” but in fact meaning “acting genuinely and in a way sensitive to the
natural proclivities of one’s environment.” Where Confucius appeals to the reposi-
tory of formal conducts (/i §8) that constitute the cultural tradition as a resource
for drawing analogical structures to inform and refine human conduct, the Taoist
appeals to the regularity and consistency of existence itself ({qo & /li ¥) for an
appropriate analogical order. Both traditions rely upon analogy in taking model
emulation as a means of discipline and education. While for Confucius, the focus
and emphasis of model emulation lies within the parameters of human society,
the Taoist establishes what we might term the “grand analogy,” describing the
conduct of the sage in precisely those terminologies used to characterize the ?g0.¢®

(80) Analects 12/1.

(81) Chuang Tzu 3/2/3.

(82) Lao Tzu 29; see also 19, 37 and 64.

(83) See note 2 above. In that paper, I use the language of the Lao Tz« to attempt to demon-
strate this “grand analog.”
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The sage, in becoming tao-like, functions as a model for all humanity: ¢
Therefore, the sage embracing the One is the model of the world.

Finally, both the chiin tz:x BT and the chen jen B A attract the attention of
those around them, and can have political responsibility as a means to and as a
consequence of personal refinement. They are achieved models whose own effica-
cious, integrative activity conduces to rather than interferes with the natural
expression of others. In both Lao Tzn and Chuang Tazu, political position and
responsibility virtually pursues the “genuine person,” If there is a reluctance on
his part to assume this responsibility, it is because the socio-political order is
only one of many fields of his environment, and it might not be the one which
he finds most appropriate to his self-expression. Again, we must bear in mind
that political organization is perceived as a natural condition in Taoist thought,
like the institution of family, and much of the polemic directed against it is
compensatory. It is a rejection of logical construction in its most obvious form,
where genuine expression is subordinated to and disciplined by abstract regula-
tion. '

This then leads us to the question: given these profound and very fundamental
similarities between the Taoist and Confucian models of cultivating person,
wherein do they differ? As in the case of political responsibility, it is clear that
their frame of reference is different. The Taoist argument against the Confucian
seems to be that the Confucians do not take “extension” and “integration” far
enough. It is of course Confucius’ focused concern for extension and integration
in the human world that gives him his sociopolitical and practical orientation,
But from the Taoist perspective, “over-coming self” is not simply to redefine the
limits of one’s concern to the human sphere. This 1esults in an extended “ego-
self” with the same kind of limitations and attachments that are the negative
conditions of ego-self, only at a more exalted level. Instead of personnally being
“disintegrated” with the world, it is the human beingas a species that is disinte-
grated, and this disintegration infects everything he does.

There are scholars who, in service to their “yin-yang” distinction between
Taoism and Confucianism, would read this differently. They would balance the
socio-political orientation of Confucius by explaining the Taoists as fundamentally
anti-social—proponents of a radical individalism. Vitaly Rubin, for example,
suggests that:¢®

Taoist teaching, which rejects the notion of man as a social being, clearly
has no room for the categories of human personality.... In his [Chuang
Tzu's] view, man—ifar from being the crowning achievement of nature—

(81) Lao Tzu 22.
(85) Vitaly Rubin, pp. 98, 115-116.
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is simply a dismal exception to nature, a feehle degenerate who, forgetful
of the calm grandeur of nature, has plunged into the vortex of his own
senseless affairs... Unlike the chiin f2u, the Taoist must forget people
and their affairs, cares and sufferings.

This characterization of the Taoist is difficult to square with the very political
Lao Tzu which describes social and political organization as a natural condition,
and political responsibility as a consequence of personal achievement. Then there
is the Chuang Tzu, with its chapters entitled “In the Human World” ARt and
“Responding to Emperors and Kings” HE#=E. The Taoists do not reject society.
Rather, they reject the notion that human society exists in a vacuum, and that
the whole process of existence can be reduced to human wvalues and purposes.
They reject the pathetic fallacy implicit in the Confucian humanism that gives
the human being special status in the world, a status that ultimately seems to
“dis-integrate” the human world with nature as a whole. The Taoist takes the
same aesthetic model as the Confucian, and observing that the human being has
a natural as well as a social environment, insists that this model be opened from
socio-political integration alone to cosmic integration, from the jen che {—3% and
chiin tzu BT integrating and thereby extending order in the human world,to the
chen jen JE A integrating and thereby extending order in the whole process of
existence. The Chuang Tzu highlights this distinction between the Confucian,
represented by Yu-yii (i.e., the sage, Shun), who is preoccupied with the human
world, and the Taoist, represented by Trai (i.e, the patriarch of the “Ultimate”.
clan), whose desire is to remain unconfined by the limitations of purely buman
values and concerns:®®

The House of Yu-yil is no match for the House of T’ai. Yu-yi still hung
onto jen £~ in order to intercept others, and even though he was indeed
able to win them over, he never made his way out into what was not-
human (fei jen JEA). As for T’ai, he would sleep deeply and contentedly,
and would take on the perspective of a horse and sometimes a cow. His
awareness was sensitive and credible, his polency (le £2) was utterly
genuine {(chen &), and he never began to enter into what was not-human

(fei jen JEAN).

In this passage, the Confucian does not venture out into what is not-human ( fei
sen 3EA) because of his exclusive commitments to the human world; the Taoist
does not enter into what is not-human (fei jen JEA) because, dealing with exist-
ence as an organic whole, he does not entertain a human/not-human distinction.
For the Taoist, existence is impoverished where one limits the “focus” of one’s
concerns to purely human conditions. If one reads ch’'ang tao il myopically as
jen tao A58, one is bound to experience the world at a level loaded with limiting

(86) Chuang Tzu 19]7/2.
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presuppositions. As Chuang Tzr enjoins:®?

The genuine person (chen jen J A) of antiquity did not know pleasure for
life nor displeasure for death. He embarked on life without rejoicing and
passed on without resistence. Like a flash he came; like a flash he went,
and that was all.... This is what is called not aiding fa0 with our minds,
and not assisting nature with the human, This is what is called the
genuine person,

On the basis of this kind of passage, one might want to argue, as Hstin Tzu did,
that the Taoist does in fact allow for the distinction between the human and not-
human (or natural) by siding with the natural against the human. This would -
also seem to be the message in the “Autumn Floods” #kzk chapter of Chuang

Tz1e: 88 ‘ :

Therefore it is said, “The natural (£ien X) lies within, the human ( jen A)
lies without, and potency (fe #4) lies with the natural.” By being aware
of the aclivities of the natural and the human, you can root yourself in
the natural.... Therefore it is said,

“Don’t destroy the natural with the human,

Don't destroy the possibilities (ming £) with preconceived ideas,

Don't pursue fame with inner potency {(fe #8).”
Guard it carefully and do not lose it—this is called returning to the gen-
uine {chen ). '

1 think, however, that in order to give Chuang Tzu his best argument, we would
have to allow that he was fully aware that this human/not-human dichotomy is
problematic, and that his compensatory efforts to reinstate the natural were not
an advocacy of the natural at the expense of the human. He says flatly;®®

How do we know that what we call “natural” is not in fact “human,” and
vice versa?

And he proposes a resolution to this dichotomy in his description fo the Taoist
“complete person:”¢®

Yi the archer was skilled at hitting minute targets but clumsy at prevent-
ing others from making him celebrated because of it.- The sage is skilled
at what is natural but clumsy at what is human. To be skilled at what
is natural and to be equally good at wnat is human—only the complete
person (ch’éian jem ZA) can do this! Only insects can be both insects
and be natural. The complete person hates what is natural, and hates

(87) Ibid., 15/6/9.
(88) 1Ibid., 44/17/50.
(89) Ibid., 15/6/3.
(90) 1bid., 64/23/72.
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what is natural about what is human. How much more does he hate this
flip-flopping belween "am 1 natural?” or "am 1 human?”

In this passage, the Chuang Tzu is rejecting the dichotomy between the natural
and the human, and striving, like the insect, to be both himself and natural at
the same time.

Another way of framing the Taoist argument against the Confucian is that
the Confucian, in establishing the human world as separate from the natural and
giving precedence to human concerns, is in fact violating the aesthetic model. He
is setting up a preassigned pattern to which the natural world, tecming with
particularity, must conform. This attitude is first a limitation on the creative
possibilities of the feo by introducing a determinative, power principle—the human
being—that compromises the pervasive natural anarchism. Secondly, even within
the bounds of the human world itself, it establishes a conceptual precedent‘ for
construing “personally appropriate or significant” (i 3%) as objectively “right,”
for construing “authoritative” as “authoritarian,” for construing “ritual” as “rule
or law.” To the extent that Confucians lose sight of the origins of human
conventions in the disclosure of the significance of historical persons in their
efforts to fit into and enrich the emergent pattern of existence, and to the extent
that they give precedence to formal conduct over genuine expression, structure
over content, conformity over creativity, they initiate a paradigm shift from
aesthetic composition to logical construction. It is ultimately this paradigm shift
that was of fundamental concern to the Taoists.

We can argue with considerable force that Confucius himself ought to be
understood as advocating aesthetic composition in the project of cultivation toward
sagehood. We might appeal to the Chusng-yung development of Confucius in the
direction of cosmic “authenticity (ch’eng §R),” a functional equivalent of “genuine-
ness (chen JR),” as evidence that the integration of the human world in the cosmos
was implicit in Confucius, and was just in need of articulation. But with the rise
and political application of a comservative Confucianism, and the tendency to
ossify ritual action into rule represented by the Hslin Tzu branch of Confucius’
followers, there is little doubt that this tradition did, at least in some interpreta-
tions, take a turn towards the logical paradigm. The pervasive influence of
Legalist ideas in late Chou and early Han, the gradual emergence at precisely
this time of the cosmogonic explanations for the beginning of the cosmos, the
transformation of a this-worldly Tacist philosophy into a “two-world” Taoist
religion—all of these important dcvelopments that marked this historical period
are symptomatic of a paradigm shift from the aesthetic to the logical.
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TRACKING THE TAO (AND OTHER ESSAYS FROM HAN DYNASTY TAOISM),

by the State University of New York Press and the Chinese

University Press. Will include critical Chinese text.

I1B10. Roger T. Ames
ENVIRONMENTAL PHILOSOPHY: THE NATURE OF NATURE IN ASIAN
TRADITIONS. Edited with J. Baird Callicott. SUNY Press,
Albany, NY, 1988,

IlBl11., Roger T. Ames
LAO TZU: TEXT, NOTES AND COMMENTS. Translated & adapted by
Rhett Young and Roger T. Ames, from a popular edition by
Ch'en Ku-ying. Chinese Materials Center, Inc., San Francisco,
1977. Second printing, 1981.

IlBl12. Roger T. Ames
CHUNG-KUQ CHE-HSUEH WEN-T'Y. (PROBLEMS IN CHINESE PHILOSOPHY.)
Commercial Press, Taipei, 1973.

Il1A13. Roger T. Ames

"Getting the Te Back Into Taoism."
in ENVIRONMENTAL PHILOSOPHY: see I1Bl0, above.
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I1lAl4,.

I1A15.

I1A16.

I1Aal7.

T1A18.

I1A19.

I1A20,

IlAz1.

I1A22.

NOTES TOWARD A COMPRERENSIVE BIBLIOGRAPHY
AND DIRECTORY: TAOIST RESOURCES

Roger T. Ames

"Taoism and the Androgynous Ideal.”

in WOMEN IN CHINA, ed. Richard W, Guisso & Stanley Johann-
esen, 21-46, Philo Press, Youngstown, 1981; also in
HISTORICAL REFLECTIONS/REFLECTIONS HISTORIQUES, 8, 3, 21~
46, Fall, 1981.

Roger T. Ames

"Taoism and the Nature of Nature."” ,

ENVIRONMENTAL ETHICS, 8, 4, 317-350, Jan. 1986; also in
ENVIRONMENTAL PHILOSOPHY; see Il1Bl10, above.

Roger T. Ames

"The Common Ground of Self-Cultivation in Classical Taoism
and Confucianism." :

TSING HUA JOURNAL, 1985; also in TAOIST RESOURCES, I, 1,
22-55, Aut., 1988.

Roger T. Ames

"On the Contingency of Confucius' Emergent Tao."

CHE-HSUEH LUN-P'ING (NATIONAL TAIWAN UNIVERSITY PHILOSOPH-~
ICAL REVIEW), 8, 117-140, Jul. 1984,

Roger T. Ames

"The Meaning of Body in Classical Chinese Philosophy."
INTERNATIONAL PHILOSOPHICAL QUARTERLY, Mar. 1984.

Roger T. Ames

"Coextending Arising (Te) and Will to Power: Two Doctrines
of Self-Transformation."”

JOURNAL OF CHINESE PHILOSOPHY, 11, 2, Jun. 1984.

Roger T. Ames
"Is Political Taoism Anarchism?"
JOURNAL OF CHINESE PHILOSOPHY, 10, 1, 27-48, Mar. 1983.

Roger T. Ames

"The *Art of Rulership' Chapter of HUAI NAN TZU: A Practic-
able Taoism."

JOURNAL OF CHINESE PHILOSOPHY, 8, 2, 225-244, Jun. 1981,

Roger T. Ames
"Wu-wei in "The Art of Rulership' Chapter of HUAI NAN TZU:

Its Sources and Philosophical Orientation."
PHILOSOPHY EAST AND WEST, 31, 2, 194-213, Apr. 1981.
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I1A23. Roger T. Ames
"Huai Nan Tzu "Chu-shu P'ien Te 'Fa' Kuan-nien."
{"The Concept of Penal Law in the 'Chu-shu' Chapter of
HUAI NAN TZU").
TA~-LU TSA-CHIH (CONTINENT), 61, 4, 1-10, Oct. 1980.

I1324. Roger T. Ames
YBushido: Mode or Ethic?"
TRADITIONS, 10, 59-~79, Nov. 1979.

Il1A25. Roger T. Ames
"Lao~chuang Che-hsueh Yu Ch'an-tsung Hsin-ling-kuan
Pi-chiao."
YEN-CHIU-SHENG, Taiwan National University, Jun. 1972.

IlA26. Roger T. Ames
"T'ien Tsali K'ung Tzu SSu-hsiang-chung Suo Fen-yen Te
Chai-se.”
TA~-HSUEH LUN~T'AN, 33, Apr. 1972.

Ila27. Roger T. Ames
“Che-~hsueh Ssu=-wel Yu K'o~hsueh Ssu-wei."
HSIEN-TAI HSUEH-YUAN (UNIVERSITAS), 9, 2, Feb. 1972.

I1A28. Roger T. Ames
*Shin-hsi Chuang Tzu Ssu~hsiang-chung Te Shin-t‘'i Yu
Hsien-hsiang."”
TA-LU TSA-CHIH, 44, 1, Jan. 1972.

Iit29. Roger T. Ames
"The Chinese Conception of Self.”
HUMANITIES NEWS (Newsletter of the Hawaii Commission for
the Humanities), 2, 2, Spr. 1981.

IIR30. Roger T. Ames, review
on Charles Le Blanc's HUAI-NAN TZU (Hong Kong University
Press, Hong Kong, 1985); in BULLETIN OF THE SCHOOL OF
ORIENTAL AND AFRICAN STUDIES, Univ. of London. (N.D.)

IlR31. Roger T. Ames, review
on Dennis Twichett's & Michael Loewe's CAMBRIDGE HISTORY
OF CHINA, Vol. 1 (Cambridge University Press, Cambridge,
1987); in TIMES HIGHER EDUCATION SUPPLEMENT, forthcoming.
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IIR32.

IIR33.

IlR34.

IlR35.,

IIR36.

I1R37.

I1B38.

I1lB39.

IlB40.
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Roger T. Ames, review :

on W. Allyn Rickett's GUANZI: POLITICAL, ECONOMIC AND
PHILOSOPHICAL ESSAYS FROM EARLY CHINA, A STUDY AND TRANS-
LATION, Vol. I (Princeton University Press, Princeton,
1985); in JOURNAL OF ORIENTAL STUDIES, forthcoming.

Roger T. Ames, review :

on Henry Rosemont, Jr's EXPLORATIONS IN EARLY CHINESE COS-
MOLOGY (Scholars Press, Chico, California, 1984); in JAAR
Thematic Studies, 50, 2, in PHILOSOPHY EAST AND WEST, forth-
coming.

‘Roger T. Ames, review

on Christoph Harbsmeier's ASPECTS OF CLASSICAL CHINESE SYN~-
TAX; in JOURNAL OF THE INSTITUTE OF CHINESE STUDIES, XV,
1984.

Roger T. Ames, review
on M. Loewe's CHINESE IDEAS OF LIFE AND DEATH; in JOURNAL
OF ASIAN STUDIES, XLIII, i, Nov. 1983.

Roger T. Ames, review
on A.(C. Graham's CHUANG-TZU: INNER CHAPTERS AND OTHER WRIT-
INGS; in JOURNAL OF ASIAN STUDIES, XLII, 3, May 1983.

Roger T. Ames, review
on H. Rosemont'’s & B. Schwartz' JOURNAL OF THE AMERICAN

ACADEMY OF RELIGION THEMATIC ISSUE: STUDIES IN CLASSICAL
CHINESE THOUGHT (Vol. 47, No. 35, Sep. 1979); in PHILOSO~
PHY EAST AND WEST, 32, 3, Jul. 1982.

Roger T. Ames
SUN PIN'S 'THE ART OF WARFARE'.
Translation and analysis; forthcoming.

Anonymous

LI CHI. Kio-hsueh Chi~-pen Ts'ung Shu.
Shang-wu Press, Taipei, 1969.

Anonymous
KONKORDANZ 2UM LAO-TZ2U.
Publikationen der Fachschaft Sinologie, Munchen, 1968.
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IiB41. Carol K. Anthony
THE PHILOSOPHY OF THE I CHING.
Anthony, Stow, 1981.

I1D42. Dr. Arjun Appadurai, Chairperson
Graduate Group in South Asian Reglional Studies
University of Pennsylvania
Philadelphia, PA 19104, U.S.A.

I17343. ARCHIVES DE PHILOSOPHIE
Editions Beauchesne
72 rue des Saints Peres
75007 pParis, France
Editor: M. Regnier (?)
320 francs; book reviews, abstracts, charts; circ. 800.

Il344. ASIAN AFFAIRS
Royal Society for Asian Affairs
42 Devonshire Street
London WIN 1LN, England
Editor: Mrs. P. Robertson
$16; book reviews, charts, illustrations, index; circ. 2,300.

IlJ45. ASIAN CULTURE
Asian Cultural Centre for UNESCO
No. 6 Fukuromachi, Shinjuku-ku
Tokyo 162, Japan
Editor: Taichli Sasaoka
$2,80 per issue; illustrations; circ. 2,000.

Ily46. ASIAN CULTURE QUARTERLY
Asian-Pacific Cultural Center
Asian-Pacific Parliamentarians' Union
129 Sung Chiang Road
Taipei, Taiwan, R.0.C.
Editor: James Shen
$24; book reviews, index; circ. 3,000,

I1l347. ASIAN STUDIES NEWSLETTER
Association for Asian Studies, Inc.
1l Lane Hall, University of Michigan
Ann Arbor, MI 48109
810; circ. 5,500.

TO BE CONTINUED
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RECENTLY PUBLISHED:

A GUIDE TO TAO-TSANG CHI YAO

compiled by
William Y. Chen

Librarian, University of Saskatechwan

Preface. Julian ¥. Pas
Introduction

Series Index {Authors including annotators, compilers, editors,
etc., and Titles)

Author index
Title Index
Subject Index

ISBN 0-915078-08-2 (pbk.). x, 63 pp. (includes Chinese characters).
Paperback (perfect binding).

- The Tao-tsang Chi Yao, a Ch’ing Taoist collection, contains 309
titles in 25 volumes, and was published in 1971 by the K’ao-chéng
Ch’u Pan Shé in Taipei, Taiwan. The set contains all aspects of
. works on Taoism. This is the first detailed index to its contents.

Please order from:
The Institute for Advanced Studies of World Religions

Melville Memorial Library
State University of New York at Stony Brook
Stony Brook, New York 11794-3383, U.S.A.

A Guide to Tao-Tsang Chi Yao. compiled by William Y. Chen.

Name

Address

Date Copies @ $ 10.00

(postpaid domestic and foreign surface mail)
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Shambhala Publicati
PLILOSOPHY & RELIGION P.O. Box30s | tons, Inc., Order Dept,
Boston. MA 02117

LIU I-MING  Tvnddased by Thomas Clemy

THE TAO

LIU I-MING
Translated by Thomas Cleary

The ancient Chinese Tao has inspired books in English on
almost every conceivable topic: the Tao of sex, the Tao of
war, the Tao of health, the Tao of investment, and so on.
This book might be called “The Tao of Tao.” In 142 brief
meditative essays, the author uses simple language to
express the essence of the wisdom that holds the key to
success in every field of human endeavor. Liu I-ming
(1737-7) was a Taoist adept whose commentaries have
been published in The Taoist I Ching and The Inner
Teachings of Taoism, also translated by Thomas Cleary.

The Tao is in the body. Within the body is hidden
another person, who always accompanies you,
whatever you do. Awake or asleep, itis always there;
looking, listening, talking, walking, it is very very
close. This is not the awareness of conditioned
knowledge, it is the original sane energy, vitality,
and spirit. If you seek this in terms of form or shape,

you are mistaking the servant for the master.
: —“Energy, Vitality, Spirit,”
from Awakening to the Tao

52" x 84", 106 + xvi pp.  Order #447  Paper $9.95

PHILOSOPHY & RELIGION

THE INNER TEACHINGS
OF TAOISM
CHANG PO-TUAN
Commentary by Liu I-ming
Translated by Thomas Cleary

This eleventh-century classic of Chinese alchemy uses colorful
metaphorical language to summarize the essentials of self-trans-
formation according to the Complete Reality School of Taoism,
which focused on the reunification of the fragmented self into
the original whole, complete human being.

118 + xix pp. Order #363

Paper $9.95

THE PATH TO NO-SELF
Life at the Center
BERNADETTE ROBERTS

**With this new book Bernadette Roberts situates The Experience of
No-Self in the broader context of the spiritual journey in the
Christian tradition. Together, these two books form a major
contribution to the world’s treasury of mystical theology and
contemplative wisdom,”

—From the foreword by Father Thomas Keating

224 pp. Order #306 Paper $12.95

TAOISM
The Road to Immortality
JOHN BLOFELD
A comprehensive study of Tacism. Chapters on Taoist poetry are
included. Blofeld also writes in a colorful and unique way about
his visits to Taoist hermitages in China and his interchanges with
contemporary masters. His book communicates the serenity and

timeless wisdom of the Taoist tradition.

195 + ix pp. Order #116 - Paper $13.95

THE TAOIST 1-CHING
LIU I-MING

Translated by Thomas Cleary

In this version of the ancient Chinese classic, the I Ching text is
elucidated by the commentary of the nineteenth-century Taoist
adept Liu I-ming. Also included is his commentary on two sec-

- tions believed to have been added by members of the original

Confucian school. Liu’s work is a guide to self-realization while
living an ordinary life in the world.

333 pp. Order #352

Paper $12.95

VOICES OF OUR ANCESTORS
Cherokee Teachings from the Wisdom Fire
DHYANI YWAHOO

Dhyani Ywahoo, a member of the Etowah
Band of the Eastern Tsalagi (Cherokee) Nation,
shares with readers the precious oral teachings
of her people. Among the teachings are practi-
cal ways of transforming obstacles to good re-
lationships, fulfilling one’s life purpose, mani-
festing peace and abundance, and renewing
the planet. The book includes meditations for
' clarifying body, mind, and emotions; tradi-
tional healing rituals; instructions for working with crystals; and
guidance on cultivating harmony in the family and community.

294 + xv pp. Order #410

Paper $9.95

PHILOSOPHY & RELIGION
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