Zhuangzi’s Philosophy on the Assimilation of All Things

AHN Byung-Ju

(Korea, Emeritus of Eastern Philosophy, SungKyunKwan Univ.)

Abstract

According to Zhuangzi, the fundamental principle of all beings is the ‘Dao i&’, and from this point of
view all discrimination or confrontation in the phenomenal world is futile, so there is no real distinction
among the myriad things. This is Zhuangzi’s philosophy of the Assimilation of all things(& 4775 7))
and yinxun [#f(following accordingly).

In the “Qiwulun 745", chapter 2 of the Zhuangzi, there appear terms such as Tianjun &<#J
and Liangxing Wi17. Tianjun signifies the absolute one that harmonizes all secular preception of right
and wrong into a unity. Liangxing is the chaos that makes all contradictions and paradoxes
simultaneously possible. This is the philosophy of the Assimilation of all things. It is written in the Shiji
SE5C that Taoism “is based on nihility(j## %) and takes yinxun as its function’. Yinxun, in this instance,
means to ‘follow i’ ‘accordingly [#” - so the philosophy of the Assimilation of all things provide the
background for yinxun.

Zhuangzi was critical towards all the ideas of contradiction and discrimination in the world.
Nevertheless, he accepts the world as it is, including the contradictions and the discriminations.
Acceptance of what cannot be changed leads to freedom in life.

This acceptance of reality as a unity with Dao is only possible because there is a higher level of
transcendence based on a negation of the world as it is, to be distinguished from a lower level of
“following accordingly’ without true penetrative wisdom.

Because Zhuangzi has transcended all shifting or changing facades, he discovers the true form of
all beings. There he finds harmony of life and transformation. This is his philosophy of the
‘Assimilation of All Things.’
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Difference is Beautiful

LEE, Myung-Hyun
(Emeritus of philosophy, Seoul National University)

Abstract

Modern global communities are in need of new ways of thinking. Difference has been regarded
as one of main causes of conflict among different groups so far. The Hegelian dialect also holds
that difference can be the beginning point of all the struggles, fights, and destructions in human
history. In contrast, the yin-yang theory in the East Asian tradition views differences as
supplementary to one another. This suggests that the yin-yang theory can provide viable
solutions to numerous conflicts in modern society. The expression “Difference is beautiful” is a

reflection of new philosophical approaches based on the yin-yang theory.
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Difference is Beautiful

Today we live in the world of conflict and disorder on a global dimension. This situation has
been brought about by the technological innovation. Especially information technology
destroyed the barrier of space and time, which have constituted the traditional life. The traditional
life of human beings has been operated in the cave limited by space. The key principle of the
traditional life in the cave was homogeneity. Thus something different has been rejected. The
world in which we live now is heterogeneous world: it is the mixed world of different things.

Thus today human beings in the mixed world are so confused in their head, because their
heads have been accustomed to homogeneous things in the traditional cave; Different is the cause
of conflict. Thus philosophy of homogeneity which has dominated the traditional life in the cave
is no more effective in the new civilization.

The new civilization demands new guiding principle. i.e., new navigating map. In another
worlds, new civilization demands new grammar which will guide our thinking and action.

New grammar that we need in the mixed new civilization has to deal with difference
positively. A representative concept of difference formulated in the western philosophy is Hegel's
dialectical Logic. According to Hegel's dialectics, difference is the cause of conflict. Difference
is conceived to evolve into opposition, and opposition to evolve into contradiction. And finally
contradiction evolves into total annihilation.

On the other hand, in the oriental Yin-Yang thought, the concept of difference is conceived
to be the pivotal principle to operate the higher order and harmony of the Cosmos.

Firstly, Yin-Yang are different to each other.

Secondly, Yin-Yang are in complementary relation to each other. Yin has the quality that
Yang does not have and vice versa. (k4B 1%)

Thirdly, Yin-Yang are in the interdependent coexistent relation. Yin cannot exist without
Yang and Yang cannot exist without Yin. (}12E B %)

Thus Yin and Yang are different but they cannot be separated. Thus difference is the ultimate
principle which connect different things together and elevate them into the higher order and
harmony of existence in the Cosmos.

Thus dictum "difference is beautiful” is entitled to be the new guiding principle, i.e., the
new grammar of Navigation for the new civilization in which today human beings live.

The reason why many people on earth are confused and live in the world of conflict is the
fact that they put on the old glasses of philosophy of homogeneity. The way to get out from the
world of confusion and conflict is to put off the old glass and to put on new glasses of new
grammar "difference is beautiful".

The New grammar is the new Navigating philosophy which will lead human beings on earth
to the world of harmony and peace.






Is Art a Place of Sense Without Signification?

Soun-Gui KIM
(France, Professor of Ecole Nationale Supérieure d’Art de Dijon)

Abstract

“Meaning does not exist. If meaning exists, it refers to non-meaning. This is because it might be something
in an endless circle of rebirth.”
(Jean-Pierre Cometti, in Art sans Qualité)

This work is my response to the expression “art is the place of meaning without signification” in the
writing “Les Sens du Sens” (The Meanings of Meaning) which is written by the French philosophy
Jean-Luc Nancy to me. Though I have already given my response to him in “Saveurs du Bruit” (The
Tastes of Sound), I’d like to make my feedback from different angles.

Let me begin with fundamental questions as follows: where and how does art make any meaning
possible?; what meanings are art looking for? It might be clear that the meanings art pursues are not
limited to linguistic expressions in all places, East or West. Poems, for instance, can be composed of
“the sound of silence” which is possible only in the realm of “language game” (Wittgenstein’s concept).

I’d like to articulate my response to the aforementioned questions in terms of Zhuangzi’s
philosophy. Zhuangzi’s concepts such as wuwo 3%, wuwei # 7%, wushi #&5#, wuyong #M had a
big impact on John Cage’s music. Such concepts also help us understand Shi Tao’s fii& concept
“yihua” —@&. As seen in the expression “taigu wufa” Kt #i% (no constant rules from the beginning
of time), yihua represents the spirit of art which emphasizes constant changing, continuous renewing,
and tireless searching for unknown values.

Then, what are the common ground among Zhuangzi, Western modern philosophers, and the
spirit of modern art? This question will be discussed through the Western notions such as Wittgenstein’s
“language game,” Derrida’s “‘meeting with silence,” and Musil’s “without qualities.”

I have been on a journey to art for more than 50 years, but | have no clear picture of art yet.
Nevertheless, the way to art seems like a water stream which flows spontaneously along with the silent
sound of the mind
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Einstein's Space, Environment of Living Being, and Human Dwelling

LEE Jong-Kwan
(Korea, Professor of Philosophy, SungKyunKwan Univ.)

Abstact

Recent decades have witnessed that physicalism and biological reductionism have become more
influential and even the social and cultural phenomena tend to be explained in terms of physical or
biological terms. In other words, most of the human activities, mental or physical, are reduced to
physical or biological activities. The reductionist approach tends to overlook and blur the unique way
of existence each entity maintains, and this erroneous approach is now applied to the development of
artificial intelligence. The reductionist approach also entails that most of the academic disciplines are
forced to discard their unique research methodologies and adopt physical or biological methodologies.
With this modern academic irony in mind, this paper explores problems in modern academia focusing
on the issue of space. This paper is also intended to expound a unique way of human existence after
analyzing the different spaces where living and non-living entities dwell. To this end, this paper will
give a detailed analysis of the differences between the physical space that Einstein theorized and the
environment as a living place for humans. In addition, clear dividing lines between the space for living
organisms and the place for human dwelling will be explained in order to suggest unique ways of
human existence and the particularity of human living spaces.
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Einstein's Space, Environment of Living Being, and Human Dwelling
1. Introduction

Since the success of modern physics, it has been becoming the prevailing mainstream of academic
endeavors to be based on the physics in terms of ontology or methodology. According to this research
trend called ‘physicalism’, every being in the world is in reality not any more than physical body.

Recently another tendency has emerged in the area of social sciences as well as humanities. This
new tendency is called ‘conscilience’, according to which all phenomena related to human being can
be and should be explained by being reduced to biological principles as far as human being is not better
than living being.

Unfortunately, however, in these research tendencies which in some respect can be referred to as
attempts for social sciences as well as humanities to be decorated with seemingly natural scientific
exactness and authority, one philosophical fundamental question is lost: Are there physical body, living
being, and human being in the same space? Is there no distinction between them in terms of the mode
of being? Does the human being dwell in the same space in which the physical body moves? Does the
living being live in that same space?

In order to tackle this question, we have to understand the spatiality of physical body. It is needless
to say that the most recent successful achievement in the physics regarding spatiality of physical body
is the general theory of relativity. What is the space in which the movement of physical body takes
place according to the general theory of relativity?

2. Einstein’s Space

The general theory of relativity is known as an attempt to overcome the incompleteness of the special
theory of relativity and to make it valid to every system of reference. What plays a pivotal role in the
process from the latter to former is the theory of gravitation, on which classical Newtonian mechanics
is based. Einstein became gradually aware that the special theory of relativity was not able to deal with
the theory of gravitation. Particularly due to the relativity of time-space, which is acknowledged as the
greatest achievement of the special theory of relativity, the theory of gravitation faces an embarrassing
problem. In order for the special theory of relativity to acquire universal validity, it is inevitable to solve
the problem of gravitation being incompatible with Einstein's concept of the relativity of time-space.
What is then the problem that makes gravitation irreconcilable with the special theory of relativity?

As known, the Newtonian theory of gravitation maintains that at a certain moment the gravitation
between two distanced magnitudes m and n is proportional to each weight and inversely proportional
to the squared value of distance between m and n at the given moment. F= G x mn/r

But a problem arises, when we remember that according to the law of constant velocity of
propagation of light, on which the special theory of relativity is based, there is nothing faster than light.
How could gravitation be transferred from m to n without taking time which must be needed due to the
distance between m and n. Even Newton was said to find himself uncomfortable in arguing that
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gravitation is a simultaneous interaction between two distanced magnitudes. Einstein could not permit
this Newtonian theory, because it is nothing other than insisting that the propagation of velocity of
gravitation is faster than that of light. Moreover, the assumption of simultaneity between two
magnitudes regardless of where each is located, is also problematic. If each magnitude is in a different
state of motion of system, time varies in accordance with the state of the motion of the system, in which
each magnitude is located, as the special theory of relativity teaches by unifying time and space. For
this reason Einstein considers the gravitation to be unscientific since he has succeeded in elaborating
the special theory of relativity.

The general theory of relativity is completed by adding the so called principle of equivalence to
the two fundamental laws on which the special theory of relativity is based. By introducing this
principle, Einstein succeeded in eliminating the concept of gravitation as force and to consider the
problem of gravitation in a totally different way. Now we briefly turn to the principle of equivalence.

In the accelerating system of reference the value of inertial force is proportional to the weight of
the magnitude(m) as well as to the velocity of acceleration. But the direction in which the force is
impacting, is the inverse of the direction of acceleration. For instance, in the case that an elevator is
accelerated downward, the people in the elevator are undergoing an upward inertial force (ma).
Therefore the force impacting on the floor of elevator is equal to the value resulted by subtracting the
inertial force from the total weight of the people in it. F=mg-ma= m(g-a)

If the rope of elevator were snapped, the movement of elevator would be tantamount to free fall.
Therefore the acceleration velocity of elevator would be identical with the acceleration velocity of
gravitation (a=g). Then F=m(g-g)=0. This equation shows that the people in a free falling elevator
could not undergo any force as if they were in a space where there is no gravitation. On the contrary, if
a spaceship in the weightlessness of space is accelerated upward, a ball in it is going to fall downward
even though it was floating before the spaceship was accelerated. ) This consideration leads to the
conclusion that in the moving system of reference the gravitational weight is equivalent to inertial
weight. Einstein calls this the principle of equivalence. Einstein is now in a position to remove the
problematic concept of gravitation as force by replacing it with the inertial force. Based on this principle
Einstein comes to argue that gravitation is a force which only makes sense if we stick to the Newtonian
system.

However another question may be raised. How does the thing move without the gravitational
force? Einstein came up with the idea that a clue to answer this question could be offered if the concept
of space is dramatically changed. Gravitation could be considered not as a force, but as a property of
space. If space is not flat, but curved, then movement can be explained without introducing the concept
of force. The reason for this is as follows: If there is a big body with a great weight, the space on which
it is placed, is curved due to the weight of the body. The gravitational movement of the other things
surrounding it is enabled through this curvature of space. It is just like an iron ball placed on a thin and
flat rubber board. This ball would make the board curved and the small balls around the big ball would
slide down following the inclination of the curve of the board made by the weight of the big ball. The
same story goes to the rotating movement of the earth around the sun. This movement is not enabled
by the gravitational force of the sun attracting the earth moving constantly, but by the rotational orbit
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caused by the weight of the sun making the space, on which it is placed, curved.

Assuming curved space, Einstein is now able to remove the concept of gravitation as force from
his theory of relativity. From now on the gravitation begins to be considered as a property of space, not
as a force, and the gravitational field is also transformed to be the ratio of curvature of four dimensional
time - space.

Einstein’s new conception of gravitation along with the curved space triggered such a heated
reaction that Einstein found himself forced to verify it with the help of empirical evidence. According
to the General Theory of Relativity based on the new conception of gravitation a couple of new
phenomena would be observed. One of them was the prediction that the light passing near sun would
be curved due to the curvature of the space wherein the sun is located. In fact an exploration team led
by Eddington succeeded in securing the empirical evidence supporting Einstein. This team observed a
star which had not been supposed to be observed at the moment of total eclipse, because the star would
be hidden behind the sun at that moment. How could the star be observed? It would be only possible if
the light from the star does not propagate in a straight line, but is curved. However, since light is an
electromagnetic wave and has no weight, it must propagate in a straight line in an empty space. Taking
this fact into account, there remains only the possibility that the reason for the curved trajectory of light
from the star should be ascribed to the curvature of space around the sun. Since this observation
Einstein's general theory of relativity has been acknowledged as empirically verified. Einstein’s so-
called revolution has succeeded in overthrowing the old understanding of nature.

What deserves careful attention is, however, the fact that the assumption of curved space is not a
totally new idea created by Einstein alone. Before Einstein the Geometer Riemann who developed the
non-euclidean Geometry had already demonstrated the curvature of space. In fact Einstein could
explain movement without the supposition of gravitational force and reach his innovative conception
of movement only by introducing the concept of curved space proposed by Riemann. This conception
enables a completely new explanation of the phenomena as well as the new prediction. Therefore we
dare to argue that unless Einstein presupposed the concept of the curved space, he would not have been
able to explain inertial movement without the force of gravitation, which means that the general theory
of relativity could not emerge as the more universal theory which overcomes the incompleteness of the
special theory of relativity. Therefore, it is not an exaggeration to say that the concept of the curved
space is the most fundamental presupposition, on which the theory is based and from which the
theoretical justification of the theory is secured.

3. Einstein’s Space and Living Being.

Since Einstein’s general theory of relativity was acknowledged as the normal science in the sense of
Kuhn, it has become the contemporary scientific common sense that Einstein’s space is so universal
that every being in the universe finds itself in this space. Not only physical body, but also living being,
in which the human being as one species of living being belongs, is encompassed by this Einstein’s
space. Is there really no doubt that the living being shares the same space with physical body, which
means that the human being shares the same space with physical body? This doubt which seems to run
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the risk of being condemned as unscientific is raised by Heideggerian phenomenology, because in that
commonsense the ontological difference between physical body and living being is neglected and
ignored. In his works Heidegger endeavors to clarify the uniqueness of mode of being of living being,
which contributes then to distinguish the different mode of being between physical body and living
being and human being.

Heidegger’s discussion of life concentrates on clarifying the ontologically different mode of being
of the human being from that of life. The discussion is carried out through two steps: 1) Distinguishing
the mode of being of animal life from the mode of being of physical bodies and then of tools; and 2)
from the result of first step, then clarifying the distinct mode of being human from that of life, which
leads to destructing the understanding of the human being as the one species of life which has emerged
as the product of evolution.

How is the mode of being of the physical body distinguished from that of life? The ontological
difference between them will be exposed to some degree if we compare the mode of being of a rock
upon the earth to the mode of being of a lizard upon the rock. This comparison shows that the mode
of touching between the rock and the earth is radically different from the mode of touching between
the rock and the lizard sticking to it. The rock does not need to and is not able to move in order to be
located on that position of the earth, whereas the lizard is not able to be located on the rock without
its behavior. The rock is moved from one position to another only if an external cause is exerted on
it, and remains stopped in that position forever if no external cause is imposed on it. In this sense the
mode of being of rock is governed by the mechanistic rules. Moreover, the location of the rock is
arbitrary to the existence of the rock. On the contrary, the lizard is not able to be located anywhere,
but to survive only in a certain particular environment. Outside of this environment the lizard is able
to be located in space only in the mode of being characteristic of dead physical bodies, and not that
of living beings. So the “being located” of the lizard in that position is not arbitrary, but essential to
its being as a living being. In the case that the lizard sticks to the rock that is warmed by sunlight, it
has come to the rock by itself. The lizard is sticking to the rock in its own way of sticking to the rock,
which is the way only possible to a lizard as a living being. In contrast, in order for physical body to
stick to the rock, there is required some other measure than itself, e.g. the chemical bond.

Furthermore, by comparing the movement of physical bodies with that of living things, their
different modes of being will be clearer. The movement of physical bodies is only possible through an
external factor, e.g. caused by the curvature of space according to Einstein’s physics, whereas that of
life is possible through drives. In the case of the movement of the living being it is self-moved in order
to preserve itself. Chased by a predator, the living being moves away from the position where it has
been. But even in this case life comes to itself, sustaining its life. For example, in the case that an
earthworm moves to get away from a mole, the earthworm is not pushed away from its current position
by neither the physical force radiated from the mole, which would be the case were it a Newtonian
physical body. Nor by the curvature of space, which would be case were it Einsteinian physical body.
To the earthworm the mole is a signal threatening the life of the earthworm, such that the earthworm is
driven by its instinct of self preservation to move away from the mole. By engaging in this behavior,
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the earthworm comes to a position where it can sustain its being. (M. Heidegger 1983, 347).

In this way the mode of being of living things is radically different from that of physical bodies at
least in terms of mode of location and movement. Thus, in order to reveal the mode of being of life, we
require a completely different language from a scientific language composed of the principle of physics
and related mathematical calculation formula

In this way Heidegger clarifies that the mode of being of living beings should not be confused
with other modes of being. This is of course a relatively modest investigation that only distinguishes
the mode of being of the living being from the modes of physical things. But from this investigation
we clarify the way in which the original mode of being of living being as living being is revealed. It
illuminates the mode of being of the living being especially with regard to the relation of the living
being to its world. To a living being the world in which it lives is built like an enclosed circuit in which
the inhibition and disinhibition of its drives and the transfer of one drive to another circulate. Because
it is captured in this circuit, the living being behaves only in the ways which the circuit makes possible.

In order to exemplify the unique mode of relation of the living being to the world in which it lives,
Heidegger introduces an experiment conducted by Uexkuehl. It is an experiment in which we observe
the behavior of a bee placed before a bowl with plenty of honey but with its abdomen cut away.
According to the experimental report, the bee does not stop sucking honey, even in the case that the
honey leaks out continually from the abdomen. Why is this? The bee cannot be aware of the fact that
the current amount of honey is less than it just was, because it is driven to this behavior for the sake of
satiation. Here is noticed the fact that the bee does not relate itself to the honey by identifying the honey
as honey, or by being aware of its quantity. Heidegger says, “This shows conclusively that the bee by
no means recognizes the presence of too much honey.”

The unique mode of being of living being could be more clearly illustrated, if we observe the
behavior of a mother hen. In the case of a chick facing danger and crying loudly, the mother hen comes
to aid it immediately and behaves aggressively, even in the case that there is no visible enemy. However,
in cases where the chick is placed in a bottle where its cries are muffled, even if it cries because it is
near to death from suffocation, the mother hen takes no action even in the case that she observes its
distressed behavior. Such behavior demonstrates that the world in which the mother hen and the chick
are related and exist to each other, is not a visual space. They are captivated in the environment as
accessed acoustically. In this environment the mother hen and chick behave as chickens do when driven
by the necessity of survival. The living being behaves in reacting to the acoustic, visual, tactual signals,
reacting to the signals only in the case of disinhibition or inhibition of the drives necessary for its
survival. Otherwise the living being never reacts to the signals as though they were nothing. (Heidegger
1983, 370)

The case of mountain goats living on the steep and rough cliffs of the Terra canyon on the Balkan
Peninsula demonstrates the mode of being of living beings as captivated in their environment clearer.
Climbing up and down the cliff, the goats seek food, taking rest between the steep rocks of the cliff.
The goats live there through a kind of acrobatics which would be impossible for human beings to mimic.
But this is a very dangerous environment. According to statistics the probability of death due to a fall
is higher than the probability of death due to predation. Nevertheless, the mountain goats never leave
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the cliff for some other, safer environment, and take no measures to avoid or reduce the risk. The
mountain goats run a risk in what is a very risky place. Why is this? It’s because to the goat the cliff is
not a dangerous place. Rather it is the original and optimal environment in which the goat lives
optimally as a member of its species. The risk of falling is one original mode of being of survival of
the goat as a goat. In this respect its mode of living by cliff climbing is fundamentally different from
that of the human being who happens to be cliff climbing. In seeking a dangerous cliff, the cliff climber
decides to climb the cliff in order to run the risk of a fall and to overcome that risk. Sometimes climbers
fall with fatal consequences, but to the goat, the fall from the cliff which is a fatal accident for a human
being is not an unfortunate accident, but the normal mode of living. The goats do not live there by
decision. They do not live there after noticing that the cliff is dangerous and deciding it would make a
good home. The goat is captivated in its environment.

From these cases the original mode of being of the living being is revealed as follows: in the mode
of being of the living being, the world in which the living being lives is characterized by encirclement.
The behavior of living being occurs by allowing itself be encircled by the environment. So according
to Heidegger it is impossible to separate the living being from its environment. (Heidegger 1983, 292)

This demonstrates that the objective world which is identical to all living beings makes no sense
in the relation of the living being to the world. The world is not so objective as to encompass all kind
of living beings as though it were one infinitely extended space, one part of which each living being
occupies as its environment. As Uekkuehl once described, the world of living beings as a whole looks
rather like a cluster of soap bubbles in that each living being is encircled by its own chain of drives
enabling its survival, and is so driven to behave in its encircled world. But this bubble metaphor should
be understood quite carefully, because the relation of the living being to its own environment is not
literal containment. The fact that the living being lives means that in the process of surviving the living
being is ceaselessly encircling itself by the chain of drives enabling its survival which is a kind of
struggle for the sustaining of its own environment in which it lives. So Heidegger called this ability of
living being to encircle itself “the very fundamental ability, in which all other abilities of animal are
engaged and from which they are enveloped.”’(Heidegger 1983, 401-2)

4. Captivated being of living being in its own environment and Ek-sistential being
of Human in the world

What does Heidegger’s reflection on the living being mean for the mode of being of human being which
We are.

Being examined in light of the Heideggerian theory of life, the world of living beings is not
homogeneously objective, but consists of diversely differentiated environments by which each living
being struggles to be encircled and to be driven toward survival. And it is furthermore impossible to
evaluate the relation between the respective environments of respective living beings in terms of
superiority and inferiority. For example, compared with mammals, the environment and the
physiological structure of ticks who suck the blood of mammals seems to be very simple and inferior.
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As a matter of fact the environment of tick is so simple and poor that there comes into being no complex
biological being like a mammal, but only the very specific simple matter disinhibiting the behavior of
the tick, which is, chemically put, referred to as butyric acid. But the tick can survive as a tick
successfully and perfectly rather thanks to this simplicity of its environment and the simplicity of its
behavior in it. So the simplicity of the physiological structure and the poverty of its environment are
not inferior to those of mammal. In order to make this point more clearly, | shall compare the lion with
the mosquito.

The lion is regarded to be the apex predator in the jungle —the biter of other animals. Nevertheless,
the lion itself is helpless to avoid being bitten by the mosquito. The mosquito can be killed by even the
slightest impact. However, in its environment, the mosquito can bite the lion. Whereas the lion survives
as the apex predator in the environment in which it can implement its ability to eat every living being
necessary for its survival, the mosquito survives in the optimal environment in which it can implement
the ability to bite the lion. In the environment in which the mosquito actualizes its ability to bite, the
lion is no more than a living being incapacitated with respect to actualising any aggression against the
mosquito. On the one hand, the lion as the highest predator which reigns over the jungle as its
environment, is not able to enter into the environment of the mosquito. On the other hand, the mosquito
Is not able to enter into the lion’s environment to become its prey. In this respect the environment of
mosquito is not inferior to that of the lion. To the mosquito the mode being of the lion does not consist
in being the apex predator, but in being prey for the mosquito. Here it becomes clear that when
Heidegger speaks of the poverty of the world of a living being, “poverty” does not mean axiological
incompleteness or imperfection. Rather it means the completeness of the respective environment in
which each living being survives just as that living being.

On the one side the poverty of world of living being make clear the uniqueness of the ontological
mode of living being. On the other side it clearly distinguish the ontological mode of human being from
that of living being.

In order to reveal this fundamental ontological distinction between the human being and the living
being, it is worth remembering the mode of being of the living being once again. Encircled by the
environment, the living being such as an animal is captivated by the environment which consists of the
things disinhibiting the drives of the living being to the specified behavior for the sake of its survival
(M. Heidegger 1983, 292)

Going back to the example of the lizard, the rock to which the lizard sticks is not related to the
lizard as rock. The fact that the lizard is related to the rock in the mode of being stuck to it is closed to
the lizard itself. It is not revealed to any other living being whatever it may be. The fact that the lizard
is related to the rock in the mode of sticking to it is revealed only to the human being who is observing
that fact, and is described so only by the human being. Here comes clearly to light the distinct mode of
being of the human being from that of the living being. Being captivated in its environment, the living
being is not able to exist by relating itself to the things in the various changing ways while revealing
them as this or that. The living being is able to survive rather by being captivated in the environment.
Being captivated by encircling itself with the disinhibiters enabling its survival is the necessary and
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sufficient condition for the survival of the living being as that living being. So the behavior of the living
being is carried out by circling the chain of drives for survival in an unchanged way. The behavior of
the living being is related only to the stimuli or the signal disinhibiting its drives toward survival. So to
the flies the spider web exists as nothing. This is the reason why the flies repeat the tragedy of being
eaten to death by the spider without correction even in the case of being captured by the spider web
hundreds of times.

This kind of thing does not happen only to simple insects like flies. Animals which seems to have
of far more complex biological structure and greater intelligence suffer similar fates. For example,
according to surveys almost 40% of the mountain goats fall to their deaths. Nevertheless, the goats do
not move away from the cliff and do not take any measure to avoid death by falling, which entails that
the cliff on which the goat lives is not a cliff to the goat, and that the death from a fall is not a death
from a fall to the goat. The death from falling which is a fatal misfortune for a human being is not a
misfortune at all to the goats, but rather a routine and usual event. The mountain goat survives in the
mode of being captivated in its environment while living in danger of death by falling as the original
mode of its being.

On the contrary, in case where a human being were to reside on the cliff, he would see it as a
dangerous place and decide to leave or take some measures to avoid the danger. Or like the mountain
climber, he may decide to dare to climb the cliff, whilst running the risk of death from falling, in order
to let his life be opened to the unusual meaning from the world in which he lives. In Heidegger’s work
“Fundamental Problem of Metaphysics” the distinctive mode of being of the human being that is
clarified by this case is called opening and building the world in contrast to the living being captivated
in the environment encircled around the living being for which the living being is struggling. In addition
to that, the human being lives in the world by using tools. Human beings cannot live with the bare body,
but must live while using tools. In the case of the goat, it lives on the cliff with its bare body, and, being
captivated by the environment of the cliff, suffers the fall from the cliff as the natural mode of its being,
whereas the human being climbs the cliff while revealing the cliff as dangerous and comporting to the
cliff in the manner of reducing or challenging the danger by using tools which are respectively
appropriate to the various ways of the comportment. (For this reason the world of human being is first
and foremost open as the unnoticeable context of functions of tools which is neither the environment
of the living being nor a space of physical bodies.) In this world the human being comports to the things
mediated through tools, the functional context of which has been already understood in the mode of
coping with the tools.

5. Dwelling of Human being

The Heideggerian reflection on the ontological distinction between the human being and the living
being will be more detailed and more persuasive if his other works are taken into consideration.
However, the most clear text in which this ontological distinction comes to light is his later work ““letters
on humanism”. Here Heidegger describes the ontological mode of being of the human being who is
concerning with his existence while existing as ek-sistence, emphasizing that the mode of being of the
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human being can not be approached in the same way as that of the living being. Further he is making
clear that even the evolutionist perspective regarding the human being as one species of the living being
is only possible in the mode of being of ek-sistence. The living being is not able to understand the mode
of its being as surviving by exiting from the situation of surviving and comporting to the situation itself
as being an object of concern while surviving. On the contrary, the human being whose mode of being
is Ek-sistenz while concerned with his existence is able to comport to his being as something,
understanding himself even as animal. So Heidegger said: “Ek-sistence can be said only of the essence
of man, that is, only of the human way to "be", for as far as we have heard, man alone is admitted into
the venture of ek-sistence. So, for that reason, ek-sistence can never be thought of as one specific kind
of living thing among other kinds <of living thing>, assuming that it is becoming to man to think the
essence of his be[-ing] and not only to give a natural history and historical account of his makeup and
habits. Thus even what we mean by the comparison of man as animalitas with "animals™ is based on
the essence of ek-sistence.”

This is the reason why the living beings are not able to engage in the science of themselves, biology.
In contrast, the human being is able to reveal the meaning of the beings and comport to the meaning,
managing to live with the comportments. Therefore the human being, concerned with the living being,
comports itself to the living being in the mode of revealing what the living being is, and so creates the
science of the living being as the one excellent way of the human being’s comporting to the living
being. Contrary to that, even the living being which is called anthropoid thanks to its seemingly high
intelligent behavior which resembles that of human beings, is not able to create biology even at the
lowest level. For the human being, however, it is possible to understand himself as the living being as
is defined by the science of living beings he created. But ironically, by understanding himself as the
animal as is revealed according to the biology which he created, the very ontological mode of Ek-
sistenz thanks to which he understands himself in this way is concealed to him.

If the ontological mode of human being is fundamentally different from that of living being,
human being does not exist in the environment in which the living being is captivated. Then where?
Heidegger has intensively tackled this question from his early phase of philosophizing on. Through his
entire works, he has been never tired of reflecting on the spatiality of human existence. As his reflection
matured in his late thinking, the existential home in which the human being dwells, is revealed as the
place where fourfold: earth, sky, divinities, and mortal are gathering. (Cf., M. Heidegger 2000, 146ff)

Earth is the serving bearer, blossoming and framing, spreading out in rock and water, rising up
into plant and animal (Gertier). When we say earth, we are already thinking of the other three along
with it, but we give no hought to the simple oneness of the four. But on the other:... mortals are...
human beings. They are called mortals because they can die. To die means to be capable of death as
death. Only man dies (Nur der Mensch stirbt), and indeed continually, as long as he remains on earth,
under the sky, before the divinities. The sky is the vaulting path of the sun, the course of the changing
moon, the wandering glitter of the stars, the year's seasons and their changes, the light and dusk of day,
the gloom and glow of night, the clemency and inclemency of the weather, the drifting clouds and blue
depth of the ether. When we say sky, we are already thinking of the other three along with it, but we
give no thought to the simple oneness of the four. The divinities10 are the beckoning messengers of the



26 2016 FaEstd T4 A 3

godhead. Out of the sway of the godhead, the god appears in his presence or withdraws into his

concealment. When we speak of the divinities, we are already thinking of the other three along with

them, but we give no thought to the simple oneness of the four.( Martin Heidegger, "Building Dwelling

Thinking" in Poetry, Language, Thought, transl. by Albert Hofstadter (Harper & Row, New York, 1971)
p.147ff

Christian Norberg Schulz takes this Heideggerian fourfold topology over into the practical field
of architecture and sees the place from the perspective of the relation between natural landscape and
village or city. (Cf., Christian Norberg-Schulz, 1980, 6-10). According to him the landscape is not the
subjective product which is created through coloring subjective emotion on the nature understood as
the field of physical matter or the storage of resources. Rather it is the ontological aura implying
existential meaning, being cleared prior to human being and then inviting him to dwell in. On the other
hand, humanity dwells in this aura by bringing this meaning to the fore through building houses, roads,
villages and cities. The landscape is the ontological atmosphere calling the human being. While the
human being dwells, he visualizes, symbolizes or complements the meaning implicated in the natural
landscape. “Visualization, complementation, symbolization are aspects of the general process of
settling; and dwelling, in the existential sense of the word, depends on these function. ... Before the
meaning of the landscape was hidden, and the building (of the bridge) brings it out into the
Open.”(Christian Norberg-Schulz, 1980, 18)

Following this line of Heideggerian thinking is the chance to discover the deepest dimension of
nature not as physical matter or resource, but as landscape, as poietic text from which the existential
meaning originates and which so indicates the way of life of the human being. That is, man’s existential
place is not a nature understood as a reservoir of raw materials that must be processed for use value to
satisfy man’s needs. Nature is the original poietic text, that is, landscape, in which the meaning to be
revealed throughman’ s dwelling is concealed in herself. And man who makes living in this landscape
can make his site and get along only through building (poiesis) in the original sense that materializes
the meaning of landscape into an abode, village and city.

6. Concluding Remark: High Line Park as Hope for Human Dwelling?

In light of the foregoing reflection on the place in which human dwells, High Line Park which opened
recently in New York deserves great attention. High Line used to be an elevated railway to transport
goods and commodities by circulating New York. But from 1930 onwards it gradually had been losing
its function, and eventually became a totally abandoned railway. Since then, it was seen as an eyesore
in New York, which led to the plan of postmodern redevelopment to get rid of Highline at the end of
1980°s. This plan was confronted with resistance from some New Yorkers. As time went by, the
abandoned rusty railway had been gradually covered in wild grasses and flowers. There had been
coming into being a natural, somewhat wild landscape, which is impossible to be expected in a modern
city like New York.
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The New Yorkers were so touched by the landscape as to feel that some significant event had
taken place in the city; but they were at loss how to bring their amazing experience, when touched by
the landscape, into words. They simply said that they felt of themselves as Alice in
Wonderland.( Wonder now opens up what alone is wondrous in it: namely the whole as the whole, the
whole as beings, beings as a whole, that they are, and what they are, beings as beings. What is meant
here by the “as” is the “between” that wonder separates out, the open of free space hardly surmised,
and heeded, in which beings come into play as such, namely as the beings they are, in the play of their
being, BQP146, hei neglect 138) Resisting the redevelopment plan, they desperately needed
architecture which could bring the significant experience into words. Architect and Landscape designer
group Diller Scofido & Renfro responded to the need with concept of agri-tecture. “Inspired by wild
seeded landscape left after the railway had been abandoned, Diller Scofido & Renfro created a paving
system that encourages natural growth which creates a pathless landscape. ... The resulting “pathless”
landscape encourages the public to meander in unscripted ways. The park accommodates the wild, the
cultivated, the intimate, and the social. Access points are durational experiences designed to prolong
the transition from the frenetic pace of city streets to the slow otherworldly landscape above.”
(Architecture Lab. Online Architecture Magazine, 10 June 2009)

Illuminated from the Heideggerian perspective of architecture as poiesis of physis, the epoch
making excellence of High Line Park will be revealed in a more clear way. High Line Park shows
how the product of modern functionalism, the elevated railway, pervading into the earth, is
transforming into an element of the landscape understood as gathering of heaven, earth, mortal and
divine.

The railway is, put in a Heideggerian way in his Technik essay, the infrastructure supporting the
modern techno-economic space, in which every being comes into being only through being attached
to the total enframing system, in which every being is ordered, produced into things other than itself,
and consumed. In this techno-economic space everything is not a thing of its own, but a resource or
‘standing reserve’(Bestand) to be manifactured into another product. In the techno-economic space,
nothing is allowed to be in its own place. Every being is homeless, ordered to be on the way to another
place.(Cf, Heidegger 1993, 320)

“Everywhere everything is ordered to stand by, to be immediately on hand, indeed to stand there
just so that it may be on call for a further ordering. Whatever is ordered about in this way has its own
standing. We shall call it the standing-reserve (Bestand)’(Heidegger 1993, 332)

Thus, the techno-economic space comes true only through the transport system like a railway. A
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railway is not just an ontic way running through a city, but the most modern ontological way in which
Being comes true. But if the rail way loses its ontological meaning which is functional as a transport
system, it is not allowed to be placed in the techno-economic space. It must be abandoned and thrown
away from the space. Such a destiny was confronting High Line. It had been abandoned to become an
ugly rusting useless iron structure. However, as time went by, a marvelous reversal had been taking
place in the destiny confronting High Line. By being abandoned and thrown away from the techno-
economic space, High Line escaped from the enframing system. This escape opened the chance for
High Line to return to the poietic space, in which fourfold was gathering. As New Yorkers witnessed,
in the rusting railway with grey and gloomy concrete, wild grasses were growing and the flowers were
blooming. The railway rusting into nothing is, as it were, transforming into a place of vegetation
inviting grasses and flowers by being absorbed into a new the stratum of earth and transformed into a
place for vegetation. Vegetation growing when the rain from the sky seeps into earth is the poietic event
brought forth through the gathering of heaven and earth in the Heideggerian sense.(cf., Christian
Norberg-Schulz, 1980, 25) So as long as architecture is understood in the fundamental sense clarified
by Heidegger and Schultz, such vegetation should be well kept and taken care of through architecture.
Then, the meaning of landscape sprouted out of it should be gathered by architecture. A Civic group
called Highline Friends remembered the ontological and existential essence of such architecture though
they were not obviously aware. Also, the work on the Highline by architects in correspondence with
the campaign of the civic group managed to work out such architecture whether it was intended or not.
Designers of the Highline refused to explode and dismantled the elevated railroad like postmodernists
would do regarding it as an ugly object of the modern times to obstruct postmodern decorative beauty.
They rather recovered the Highline to elements of landscape and gave birth to the meaning conceived
in it through architecture.

Especially, the Highline was born with a monumental act of architecture that deserves great
appreciation in phenomenology of landscape. According to Yoon Hee-yeon, who participated in this
architecture, they even replanted weeds grown thickly there after the railway had been abandoned
through the process of harvesting their seeds considering their own aesthetic value high. This is not just
another kind of ecological architecture prevailing these days. Such acts make the Highline shine with
profound meanings of phenomenology of landscape. It is because an infrastructure in modern city that
used to be hostile and destructive to the earth was absorbed into a layer of the earth to enrich the history
of the earth. It is also because it opened a place that can grow new vegetation from the earth so enriched.
Furthermore, the Highline didn’t leave it back alone in the wild but embraced it through architecture
so that the meaning of the event might be open to people. This is concretized by the method of
agritecture, which is a compound word of agriculture and architecture and a design method that can
upgrade the Highline to an epoch-making work in the history of human dwelling. It aims to “form an
organic relationship between nature represented by plant materials and art represented by concrete
gradually mingling together without restraint.” and recovering the rusting and perishing railway into
being, High Line was given birth as poiesis of physis.

In this way, the Highline revolved the process of oxidizing railroad, which was being eroded into
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nothing, into the process of awaiting poiesis of physis which has been presented to people living there.
At the same time, it recovered the meaning of dwelling to landscape by allowing them to dwell there.
Now, New Yorkers are dwelling in the landscape opened by poiesis of physis taking place in High Line
which used to be simply ugly and rusted infrastructure destroying the cityscape of New York.







The One-In-Difference: Heraclitus’ Logos

Marc Froment MEURICE
(USA, Vanderbilt University)

Abstract

Heraclitus — one of the first Greek philosophers, usually called “Pre-Socratic” — was famous for
his incomprehensible discourse (logos), similar to the obscurity of Delphic oracles, to the point
he was nicknamed “the Obscure”. For example, he would criticize the poet Hesiod for ignoring
that day and night are “one and the same”. That does not mean that there are no differences
between them, but that difference is the couple day & night. Heraclitus’ logic is grounded on the
fundamental “logos”: every being is one. “One” means difference, and even difference from
oneself; which defines “wisdom” but goes against all the “Socratic” dialectic and all subsequent
binary logic. In our times of obsessions about the loss of identity in a globalized and indifferent
world, we will perhaps perceive the necessity of rethinking “identity and difference” at the light
of a few fragments from the Obscure.
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The One-In-Difference: Heraclitus’ Logos

Prelude

Diogene Laérce, in his Life and Doctrines of Famous Philosophers (1X, 1-17} wrote a short notice
for Heraclitus : a citizen of Ephesus in Minor Asia, he had two different fathers and only one but
mythical Amazon mother ; his acme was at the turn of 6th and 5th centuries. « As he was asked to help
in establishing laws for his fellow citizens, he abruptly refused, because, to him, the moAic [city] for a
too long time had a bad constitution. He retired in the sacred temple of Artemis, and used to play
backgammon with children. While stunned by this unlikely behavior his Ephesian fellow citizens asked
him why he was playing with kids, Heraclitus replied: « Why, you scumbags, do you look bewildered?
Is not playing backgammon much more worth than governing with you the city? » In the end, having
turned completely misanthropic, he went far away from the city, in the mountains, and lived there

finding his food in herbs and plants. »

1. At the beginning there was Logos...

“At the beginning there was Logos,” these could have been the first words of the “Book”
Heraclitus is supposed to have hidden in Artemis’ temple, which was considered as the seventh wonder
of the world but was destroyed by fire a century later because someone wanted to have his five minutes
of glory. However there must have been copies because Socrates read it and declared that in order to
understand what was effectively said, one must be a diver from Delos (the sacred island: as no one
could put a foot on its sacred land, they used to throw their golden presents into the sea.)

No, in the beginning there was no Logos, and this, for two very good reasons: the first is that
Logos does not create anything, because there is no creation at all — as is asserted in this fragment
(which is not the first):

“This cosmos (order), the same for absolutely everyone, none of the gods or of the human beings has
produced it, but it ever was and is and will be: ever-living fire, kindled in measures and in measures fading
away.”!

The second reason is even more radical: to Heraclitus, there is as little a beginning as there is an
ending; no Genesis, no Apocalypse:

1 pk B30, M 51. Clément, Stromates, V, 104, 1-3 koopov tOvde 1OV otOvV dmdviov odte Tig Oedv odte avBpd
v Enoinoev AL Mv del kol Eotv kol Eoton p deilmov antopevov pétpo Kol amocPevvipevov pETpa.
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Evvov dpyT kad Tépac.’

“ Common-one beginning and end.”

No care for causes and principles (archai), contrary to Aristotle who required them at the outset
of any serious philosophical investigation. It will come as no surprise if the same Aristotle, having to
account for the beginnings of philosophy, would quote precisely these lines he presents as the beginning

(Gpy 1) of Heraclitus’ book, as if he didn’t need to go further :

“Punctuating Heraclitus’ sentences is a hard work because we do not clearly see to which member, the next or the
last, this or that word belongs; he says, for example, at the beginning of his composition: “but this logos [namely]
the one being always unable to understand the human beings,” we do not clearly see to which word the punctuation

must relate [the adverb] “always” o],

Aristotle does not complaint about the absence of punctuation as if it were a deliberate choice
from Heraclitus, for he knows that two centuries earlier punctuation has not yet been introduced — it
was not necessary as long as diction and poetic rhythm were sufficient to guide the audience. But
Atristotle thinks in a totally different context, after the struggle with the Sophists, and at a time when
philosophy requires from a discourse that it be clear, that it say only one thing at the same time, and not
one thing and its opposite. Because it should also be clear, for Aristotle as well as for the whole of
Western logic, that clearness not only excludes any obscurity but above all that clarity and clarity alone
is valuable.

Here is the fragment number 1 in the classification established by Diels — according to the initial
letter of the quoting scholars and/or thinkers, a completely arbitrary order as in any alphabetic
dictionary — by chance Aristotle comes first with its initial A:

TOD 0& AOYOL ToVd EovTog aiel dEbvetot yivovtal GvOpmmot kai Tpocbev 1 drkodoon kol AKOVGOVTEG
TO TPATOV YIVOLEV®V YAP TAVTOV KOTA TOV AGYOV TOVOE AmEIPOIGY £01KOL TEPMUEVOL Kal EMEmV Kol
£PYmV TO100TOV OKOIMV &YM dyeduon Kotd GUotY dloupémv Ekoctov kol epalmv Oxmg Exel. Tovg d&

dovg avOpmdmovg AavOdver okoca &yepBévteg motodoty Skwomep Oxdoa ebdovieg mhavOdvovton.®

“As for this logos, the present one, always dumb people are before hearing it as well as after having
heard it for the first time; although all beings come to pass in accordance with this logos, they look like
inexpert when they experience words and deeds such as | conduct them by distinguishing each one
according to its nature and explaining how it is. As for the other people [who never heard of such logos]
all they do while awake passes away exactly as they forget all they do while sleeping. ”

2 DK B103, M 34. Porphyre, Homeric Questions; about The lliad, XIV, 200

3 Aristotle, Rhetoric, 111, 5, 1407 b16.
DK B1, M1. Hippolyte, Refutation of all heresies, IX, 9, 1. Sextus Empiricus, Against the Mathematicians, VII,
132.
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At first sight, we do not see which term the adverb “always” is related to: this logos or its
incomprehension by people? Most of the interpreters read logos as “always being” because in the
following history of philosophy Being and eternity have always been associated. But how could logos
always be present if no one understands it? a&overoi is the negative of the adjective often translated as
“common,” &bvov, where we read the preposition &bv, “together,” as in “synthesis”; so they (the many
who cannot think by themselves) are unable to put the pieces together, even in this very sentence.

Truly enough, such logos does not obey any of the rules of logic — even if logic is a word and a
discipline that appears two centuries later — to begin with the Principle of Identity — let me quote the
beginning of Heidegger’s “Identity and Difference:

“The usual translation of the principle of identity reads A = A. The principle of identity is
considered the highest principle of thought.”

This usual translation is an equation that cannot be proven; rather it works as an axiom. The
symbol of equality (=) is not merely a translation, it entails a reduction of what Heidegger calls the
“inner difference” constitutive of identity, if only because in order to assert itself it must repeat itself;
but as a repetition implies a necessary even if minimal difference, identity has to be different from itself.
The same is not equal to the equal, although in the spoken common language it amounts to the same.
More important, Heraclitus does not follow the principle of identity because there is no such thing. No
substance, no thing that would be independent from self-alteration. As there is nothing sustaining a
being in time, identity “is” this very no-thing. “Same” does not work as the opposite of “other.” It will
become so only much later, when the Sophist will enters the philosophical stage — in Plato’s dialogue
Sophist (Or About Being) Socrates metaphorically Kills his father Parmenides by admitting that there
is someone who at once is and is not. That this someone is wrong and should not exist, will define the
other as negative but also otherness will justify the need for establishing the purity of ideas; identity is
the result of a process of exclusion or even ontological cleansing, which makes Western metaphysics
the condition of possibility for any nationalism, racism, colonialism, sexism, and so many similar ways
of excluding or of belittling the existent other(s), which will have dramatic consequences on the global
history up to nowadays.

What makes Heraclitus unique in this history consists in his refusal not only to separate being and
non-being but above all to establish a priority of the one (being, truth, etc.) over the other, for example
of day over night, distinction over confusion, etc. Every subsequent philosophy favors the values of
clarity, presence, un-concealment, truth. In Heraclitus’ logos the one is not opposed to the other, it
displays the unity of the one and of the other, for example the unity of day and night, a unity that cannot

5 Martin Heidegger, Identity and Difference, trans. Joan Stambaugh, University of Chicago Press, 2002, p.23.
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be represented with a single Idea, inasmuch as the Idea is indifferent to what is not itself and cannot be
thought of as being and not being. (Aristotle thought that Heraclitus was not serious about this
statement but he forgives him with this “professional” excuse: “Philosophers don’t have to express

what they really think about just any subject-matter.”

2. | searched for myself.

Plutarch tells the story of a scholar who made fun of Socrates because he was constantly asking
the same question: “What is man?”’ Then another scholar, Clement, replied: “But it is obvious that this
idiot never asked to himself the question, whereas Heraclitus said, as having accomplished something
great and grave, “I searched for myself,” and the maxim “Know yourself” is hold for the most divine
inscription in Delphi.” However such search is not easy: you don’t find “yourself” as you would find

your lost keys. Here is the condition for finding:

“If you don t expect the unexpected, you will not find, [it] being undiscovered and aporetic.”®

That rather disheartening assertion does not mean that the search is hopeless, because the very
notion of hope was perceived by the Greeks as a flaw in human condition (see Pandora’s box): we hope
for a better future when we should know that it’s hopeless: we all are going to die, one day or another.
Instead of expecting improvements or final solutions, we should recognize that what we are looking
for is not an answer to the question, a way of getting over it, but the means or the way to stay firm in
this very absence of answer, so as to recognize that, as long as we are searching, we are faithful to
ourselves and not content with any ready-made answer. For an answer would be something else, for
example a religious or social or local identity. Any pre-given identity already means a deception and a
silencing of the fundamental question — the one Socrates will echo with his question: “What is man?”’
What is to be found is “aporos” — which means inaccessible, without a way to get in; not so much the

impossibility of going beyond the limit, but the impossibility of finding a limit, an end to the questioning.
“Upon those who step into the same rivers, other and other water flow.”’

The fragment is the only one in which we find both the words “same” and “other,”” and remarkably
“same” only once while “other” twice. In his dialogue Cratylus, Plato rephrases the original fragment

by omitting the “always other and other water”.

® DKB18, M 11. Clément, Stromates, 11, 17, 4. éav | Edmmron dvéAmiotov odk &Egvprioel, dvetepelvetov €0v K
oi Gmopov.

" DK B12, M40. Arius Didyme in Eusebe, Evangelical Preparation, XV, 20, 2. motapoiol tolowv avtoiow &ufa
tvovotwv £tepa kol Etepa DOoTe EMPPEL. Kol yuyod 0€ Ao TV VYpdV AvabupudvTor
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“Twice into the same river you may not enter.”s

In response, Cratylus contended that not even once you can step into the same river: because you
couldn’t even say that it is the same river. The same implies the “other and other” as the very content
without which it would be an empty form —a mere idea. The Idea never changes, having no relation to
the other ones. On the contrary, the fire, or the river, never ceases changing: “while transforming it

rests.” In the same dialogue, Plato quotes another fragment, this time with the opposition
everything/nothing: mévto xopel kot ovdev pével. “ Everything leaves and nothing remains.” The first

verb, applied to “everything”, ywpeiv, will appear in the passive form to say that €v to cogov (the One
in all its wisdom) is “separated from everything” even though this very same One is everything. The
corresponding name ydpa, means the primordial division, and therefore what we call the country (see
Plato’s dialogue Timaeus and Derrida’s essay entitled Khora). Usually one translates without giving
too much thought as “everything passes away” - a common place at the time — about time. .. Aristotle
quoted the ‘same’ fragment but only the first part and then changed the verb from “departs” (or “leaves™)
to “flows”. Though Avristotle is concerned with the name and origin of the goddess Rhea, Kronos’ wife
and Zeus’ mother, he goes on and incidentally gives us a clue about the sense of universal flux: it’s not
about time passing, but it shows the proximity of fire with the river: t6 &¢ nhp dwatédet del péov domep
notopog: “fire is burning always flowing like a river.” This “always” characterizes the “ever-alive” fire,
flowing as the river that remains always the same not in spite of constant alteration but precisely
because the waters continuously are “other and other.” Otherwise, the rivers would be swamps. The

verb “flowing” (péw) is from the same family as the word “rhythm,” pvOpog.

3. One at two edges.

Now I will present fragments that are generally seen as testimonies for this rhythm that combines

the “opposites” — starting with the most obvious ones: day and night.

“Teacher of most people, Hesiod: they know him as the one who knows the most,
He who didn’t recognize day and night; for it is one (and same).”

“The nature of day (is) totally one. "*°

& Plato, Cratylus, 402 d. 8ig g tov avtov motapdv ovk dv Eufain

® DK B57, M43. Hippolyte, Refutation of all heresies, 1X, 10, 2. Sddororog 8¢ mheiotwv Hoiodoc todtov émictal
vtol TAglota gidévor OoTig NUEPNV Kol edEPOVIV 0UK &yivmokey. £0TL yap Ev.

10 DK B106, M59. Plutarque, Vie de Camille, 19, 3. gvow fuépog dmbong piov.
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Hesiod counted some days as good, others as bad, whereas there is only one day — not two at the
same time — and it is the same one throughout all the day, as long it goes. But the fact that they are no
good or bad days doesn’t imply that all days are equal. One commentator, Marcovich, writes:  « One

day is like any other », but there is no other day, there is only one day;, as there is only one sun.

“The sun (not only, according to what Heraclitus says,) is new every day (but it is always continuously

neu])_”ll

I have put brackets around what Aristotle has added, in a sort of overbid that is often
used in logic. The sun is new every day because the day itself is or makes the newness — conversely
we speak about the night of times. Without light, there are no phenomena but also no knowledge of
them. Precisely at this point we can see that the difference between night and day comes from the day
itself, which seeks to distinguish itself from the night but also makes possible to distinguish everything,

including the obscure, even night within the day.

4. Invisible Harmony.

“Connections: wholes and not wholes, gathered set apart, consonant dissonantand from

everything one, and from one, everything.”12

GPHOVIN GPOVIG QAVEPTIG KPEITTAV.
“Non-appearing attunement (harmony) is better than the apparent one.”13

Harmony brings within herself the adversity of a dual and antagonistic origin: she is born from
Ares and Aphrodite — he is ugly god of war, she is the most gracious goddess on earth — Beauty in
person.

oV Euvidioty OKwG SLPEPOUEVOV EDVTH OLOAOYEEL

TOAVTOVOG (pLOViN OK®OoTEP TOEOL Kol AVPNG.

“They do not understand how what is differing from itself speaks in accordance (with itself): reverse

(back-stretched) attunement (harmony) like that of the bow and the lyre.” 14

11 DK B6, M58. Aristote, Meteorological, B 2, 355a 14. 6 fjiiog o0 pdvov, kabémep Hparxhertdg onotv, véog &’
NuEPNL €otiv, AN’ del véog cuvexdc.

12 DK B10, M25. Pseudo-Aristotle, De Mundo, 396, b 7-25. culléyieg dlo. koi ovy OAo. cLUPEPOEVOV SlopePOL
gvov cuvidov didov. kol €k mavtov &v kol €€ &vog mavta.

13 DK B54, M9. Hippolyte, Refutation of all the hereticss, IX, 9, 5.

14 DK B51, M27. Hippolyte, Réfutation de toutes les hérésies, IX, 9, 2.
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@ TOEW dvopa Piog, Epyov 08, BévaTog.

“To the bow (is given) the name « life », yet its work, death.””*®

The fragment plays on the name bios, which, according to the vowel where you put the tonic
accent, names the bow (Biog), or life (B1og). I remind you that at that time accents were not written.
Heraclitus had not simply in mind the irony of names. Apollo is traditionally represented with a bow;
Dionysus with a lyre.

TOAENOG TTAVTIOV PEV TP 0TI, TvTev 08 Paciiens, kai Tovg pev Beovg £deile, TOLG 08

GvOpOIOLG, TOVG LEV dODAOLG £Mm0INGE, Tovg d¢ EAgvBEPOLC.

«War, of all is the father, but also the king, and the ones he has shown as gods, the others as men,

the ones he has made slaves, the others free. »16

Polemos can be translated as war, provided we understand it in a Greek way. In a war, there are
two necessarily uneven parties: gods/men, slaves/free. Thus we could wonder why, if war and peace
are the same, Heraclitus makes war alone the father of everyone? Is it a masculine prejudice? That
would be weird, if we remember that he claims to be descended from the Amazons, got inspiration
from the poet Sappho, and speaks about the Sybil as telling the truth without any make-up (to stress
her difference with heta¥es)? We have to take into account that only war makes the difference, and
even only war makes something — whereas peace lies in the simplicity of indifference and non-action.
Indifference was seen as a sign of slavery, a proof for non-belonging to the polis. Beings can appear as
such, as distinct from one another, only insofar as an adversity goes through them and shows them as
different. According to the German poet Friedrich Holderlin, the “cultural tendency” of the Greeks,
what they had to master, was the struggle for distinction, but let’s not forget that such battle took place

on the ground of a “common spirit.”

“That which antagonizes makes stronger; from differences comes the finest harmony; everything happens

according to disagreement.”17

Aristotle had just quoted Euripides who was speaking about the “desire from a scorched earth for

a rainy sky” as the perfect example of a “deeper and more natural” conception of friendship than a

15 DK B48, M39. Etymologicum magnum, article B,

16 DK B53, M29. Hippolyte, Réfutation de toutes les hérésies, IX, 9, 4.

17 DK B8. Aristote, Ethics, 0, 2, 1155b4s. 10 dvti€ovv coppépov €k TV Spepdvimy kodAicTv appoviay mévia
Kot Epwv yiveoOau.
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mimetic presentation. Agreement (consensus) erases any difference, and therefore undermines the deep
unity of the universe.

“Same and one: Living and dead, and the waking and the sleeping, and the young and the old (one). For

these transformed are those, and those transformed are these.” ®

This doesn’t mean that both terms are identical, but that “sameness’ gathers them or rather joints
them according to a reversed harmony, so that in the end the Same is neither young nor old; young and
old differently relate themselves to themselves and are in themselves nothing but differential relations.
There is no being-young or being-old if with “being” we understand a stable and durable constitution

or essence. Same with the fragment 60: “Way up [and] down is one and the same.” Chiasmus is
the most apt figure of speech to account for the reversed harmony:
aBdvatot Bvnroi Bvntoi aBGvartor,

{@vteg OV Ekeivav Bdvatov,

TOV 0¢ éketvov Piov tebvedeg,

“Immortals mortal, mortals immortal,
Living the other’s death, having died the other’s life.”1

An Ancient scholar interpreted the fragment in this way: gods are immortalized humans and
mortals forgotten immortals. It reflects a certain truth about precisely the nature of truth in Greek:
aAnOewa, which literally means extraction from Axjon — glory being the way humans can escape oblivion.
And, sure, it’s noteworthy to remark the presence of k/éog, glory, in the very name of Heraclitus, “glory
of Hera” (the wife of Zeus). But then we should remember the basic axiom of the Greek people: no
one can tell for sure who is a god or a mere mortal — any stranger (xenos) might be a god, which is why
you ought to welcome the strangers. The laws of hospitality are grounded on this possibility that should
be present to all minds especially in a time such as ours. Now, you could also argue that xenophobia
and xenophilia are one and the same; however, xenophobia comes first, and the opposite word doesn’t

even exist in Greek.

“One, the wise alone, does not want and wants to be called by the name of Zeus.”20

In his essay “Logos,” Heidegger does not allude to the relation between the Master God of the
Olympus and the verb yv, “to live,” but he rightly insists on the order of the words: negation comes
first. The One could be called “the god” in general, but not a specific god, even if it’s the highest in the

8 DK B88, M 41. Plutarque, Consolation of Apollonius, 106E. tonto TEwvt (Bv koi Tebvnkdg, kai 0 &ypnyopds
Kol 0 Kafebdov, Kol véov Kol ynpotdv. T6de yap HETamEcOVTO EKeva €0Tl, KAKEVH TOAY UETOmMECOVTO TADTOL.

19 DK B62, M47. Hippolyte, Réfutation de toutes les hérésies, IX, 10, 6.

2 DK B32, M84. Clément, Stromates, V, 115, 1.8v 10 copdv pobvov AdyecOon ovk &0éhel kod 808her Znvdg dvopo.
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hierarchy. In Heidegger’s words: the One “does not accept to be called Zeus and thus being belittled to
the rank of a being among other beings, even if such lowering is compensated with a theological

elevation.”

4. WISDOM

0VUK £10D GAAQ TOD AGYOL AKOVCOVTOG OHOAOYELV GOV E0TIV EV TAVTOL EIGEVAL.

“It is wise to know how to listen not to me but to the Saying (logos) so as to say likewise all (is) one.” !

“All (is) one” in no way can be translated into an ontological proposition — it’s not even a proposition, and
the “is” is omitted — but it describes the conditions of a collected language, in which everything is one, on the
condition one is capable of hearing such language as it speaks by itself. (Heidegger’s rephrasing: die Sprache
spricht.)

OKOo®V AGYOLG TjKovoa, OVSEIG APIKVEITOL £ TODTO DOTE YIVOOKEY OTL GOPOV £GTL TAVIMV

KEYWOPICUEVOV.

“Of all those whose accounts I have heard, none has gone so far as to recognize that wise is (even)

set apart from all.”22

coov IS a neuter — not a person, be it a god or a human. In the common Greek language, sophos
means “artful”. Heraclitus never writes the words sophia — or philosophia. Sophon is not a (moral)
quality of the human being; it stays apart, being neither this nor that; it — the Neuter — is separated from

everything because it is not and cannot be a thing.

“The god: day night, winter summer, war peace, abundance shortage, the opposite all together (as
is) the mind itself; it alters exactly as the fire, whenever it is mixed with spices, gets named according to

the pleasure of each one.”2

21 DK B50, M26. Hippolyte, Refutation of all heresies, IX, 9, 1. See Jean Bollack, Heinz Wismann. Héraclite o
u la séparation, Paris, Les Editions de Minuit, 1972, p. 175-177. I had to reestablish the manuscript version, &i
dévan (knowing) instead of eivan (being), which was introduced as a correction but, in my view, it has a doubl
e bias: 1. It ontologizes the notion of “all [are] one”, and 2. It is redundant relatively to the first éotv related
to sophon.

22 DK B108, M83. Stobée, Anthology, 111, 1, 174.

22 DK B67, M77. Hippolyte, Refutation of all heresies, IX, 10, 8. 6 0edg fiuépn edppovn, xewav 0£pog, morepo
¢ sipnvn, k0poc Apdc [tevavtio dmovta, obtog 6 vodg] dAlooodtan 8¢ dkwonsp <mhp>

(6) oxotav cvppyit Buodpocty dvopudletor Kot HGOVIV EKAGTOV.
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5. THINKING IN COMMON

“Commonly shared by all is the thinking.”**

Heraclitus never focuses on Being “as such”; his logos is neither ontological nor even logical, as
we have seen with the principle of identity. Ebvov is not yet the koinon of generality as was invented
by Plato’s analytics and generalized in Aristotle’s categories. The assertion that thinking is “common
to all” does not identify a “‘common good”’; it rather states that the thinking mind and what it encounters
as to be thought are joint, connected and even inseparable insofar as thinking alone can process any
division or distinction, as well as any connection. To think is to connect and therefore to analyze. It’s
also the main meaning of the word logos: gathering, putting together, in the same way as language

connects every word to every other word. That the Eovov has to do only with thinking is well shown

by the next fragment, in which Eovov is “deconstructed” into two words: OV v @, with nous, with
thinking.
&vv vo®d Aéyovtog ioyvpilecho xpr T ELVD TAVTOV OKMGTEP VOU® TOALG KOl TOAD 1YL

POTEPMG. TPEPOVTAL YOP TTAVTES Ol AVOP®TELOL VOUOL VTIO £VOG, ToD Beiov. KpaTel yop T0c0UVTOV

oxkocoV €0éAel kol EEapKel Ao KOl TEPLyiveTOU

“Those who speak with sense must rely on what is common to all, as a city [polis] (relies) on its
law and much more firmly; for all human laws are nourished by one, the divine one; for it prevails as it
wishes and suffices for all beings.”*

10 O€l Emeabon Td Evd. ToD Adyov & €ovtog EuvoD, (movaty ol ToAlol g idiav Exovieg pdvnoty.

“Therefore one ought to follow the common; but although Logos is common, most live as if they
had their own private understanding.”’®

To think means to be attuned with the common One, which is the most neglected and dismissed
by most people, precisely because it doesn’t belong to anyone. Logos is much more than the Greek
language — they had another name, yA®dooa, translated into Latin as lingua — because it shows in the
very word what it does: putting together by way of differential relations and bringing it all into one.
That is the reason Ancient Greeks called “barbarian™ those who didn’t understand this language of
universality, because they spoke like babies, saying bar-bar... Babies or idiots, if you translate into

Greek, it means “private,” like “idiom” is a particular language spoken only by a very few. Elsewhere

2 DK B113. Strobée, Anthologie, IlI, 1, 179. Eovov €Tt TiGL TO POVETy.
%5 DK 114, M 23. Stobée, Anthology, 111, 1, 179.
% DK B2, M 23. Sextus Empiricus, Against the scholars, VII, 133.
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Heraclitus speaks of the “barbarian souls.”

“For those who are awake there is one and common world,

But each of the sleepers turn away toward its own private (world). '

The common Oneness is never seen and thought of as such by the many as they believe it has
always already been there, obvious, and therefore does not deserve any special attention. The common,
everyone knows what it’s about, that’s what they think or rather believe, thereby showing they don’t
understand anything — they are axunetoi, to return to the first fragment: clueless, unable to connect, to
be in sync with the invisible harmony of the universe. But if it is relatively easy to see what color fits
with that other color, it is practically impossible to know what fits with everything. As a law is a law
only if it applies to everyone without exception, death, and by extension war and competition are the
best reasons for a community to be united. The stronger bond is the one that unites everyone [in the
city] against a common enemy — for example, the Greek cities, that were in constant fight against one
another, found their common cause in chasing the Persian Emperor out of Greece. Heraclitus thought
of universality on the basis of fragmentation and dissension: disagreement as the common feature of
everything; that is, nothing can agree with itself without disagreeing with every other one. Even if
Logos is never fully understood by most people, and maybe by no one (as Hegel is supposed to have
confessed just before dying: “no one understood me, not even the one who did”), it [Logos] is
nevertheless directed at everyone. Yet there is a minimal condition for being able to hear it: that of
speaking the same (common) language. But you could speak Greek and still never get a sense of Logos.
Otherwise, how is it that Homer, Hesiod, to mention only heroic times, are presented by Heraclitus as
the greatest liars and idiots of all times? Because no one can appropriate for oneself Logos, Heraclitus
does not teach, or when he does, it’s in the most indirect way, like the god in Delphi, who neither unveils
nor hides, but makes a sign.

Logos works with synapses, impossible conjunctions, often looking like mere juxtapositions, in a
deconstructed language at the service of an invisible and purely mental syntax (order). Thus the so-
called “fragments” come from a totality, though an-architectural, but as this totality comprehends
complete and incomplete sets, one link will always be missing from the “golden chain”?® evoked by
Homer. Precisely it is this missing link that makes the totality hold — a sort of missing mass. Strictly
speaking, it is impossible to say that the One is, but only that it is everything, all [beings], which in
grammatical terms is called a neuter and an indefinite pronoun. As with the first word of the first Greek

thinker, Anaximander:  dmepov. “Infinite.”

27 DK B89, M 24. Plutarque, De la superstition, 166b-c. Ttoic &ypnyopdoty &va kol KOOV KOGHOV eivar, TV Of

KOWOUEVOVY EKOGTOV €ig 1010V dmmootpépecdal.
28 Homer, lliad, VIII (17-27).
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Post-scriptum: the Heraclitus anecdote.
‘HpdxAeitog Aéyeton wpoc tovg EEvoug eimeiv Toug POLAOUEVOLG EVTLYETV aOT@ Ol Emeldn
TPOCLOVTEG €id0V aToV Bepdpevov mpog Td mve Eotnoay, EkEAevE Yap aTovg gictévan Bappolvag,

etvor yop kod &vOod0a Ogong.?

““So one must not be childishly repelled by the examination of the humbler animals. For in all things
of nature there is something wonderful. And just as Heraclitus is said to have spoken to the visitors who
wanted to meet him and who stopped as they were approaching when they saw him warming himself
by the oven—he urged them to come in without fear, for there were gods there too—so one must
approach the inquiry about each animal without aversion, since in all of them there is something natural
and beautiful.”

We must pay attention to every detail, first to the place where Heraclitus was standing: near the
kitchen oven, that is, in a room usually meant for private use, the place for servants or women, contrary
to the formal reception room in the front of the house where the landlord would welcome his guests.
That explains why the “strangers” stopped for fear of intruding in the private space of a public thinker
(even if he claimed that all, including people, is/are one). Heidegger quotes the same story in his Letter
on Humanism but interprets it as a sign for the difference between the masses of strangers, which he
presents as a bunch of tiresome journalists, or curious, empty shells, and the solitary “thinker” who is
the only one able to experience through the ordinary and trivial order of things the light and warmth of
the extraordinary and unique — the gods. However, a scholar recently deconstructed Heidegger’s
prejudiced version in the following way:

Heidegger suggests that the visitors hesitated to come in because they were disappointed with what
they saw. There are two things speaking against this suggestion. First, Heraclitus encourages the visitors
by saying that they should come in without fear [...], which implies that the visitors hesitated to come
in because they were restrained by some apprehension or scruple, not because they were disappointed
or disinterested. Second, the attitude of the visitors towards entering Heraclitus’ place in the anecdote
seems to be analogous to the attitude towards the humbler animals that Aristotle assumes in his audience,

and that is repulsion and distaste, not disappointment and the thwarted expectation of experiencing
something exciting. *°

Respect and repulsion: they go together and cannot be separated from each other. But

the essential about the story is hidden in the oven itself: that is, the fire that according to Heraclitus

2 DK 22 A 9. Aristote, Parties des Animaux, I, 5, 645a17-23.
%0 pavel Gregoric, The Heraclitus Anecdote: De Partibus Animalium | 5.645a17-23, in Ancient Philosophy 21 (20
01, Mathesis Publications).
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« rules over the totality ». So the point is neither about the visitors nor about the thinker, and perhaps
not even about the gods « themselves » (since Ancient Greeks saw gods and divinities everywhere in
nature). | think Heraclitus was saying something about ethos, and therefore ethics. Ethos means the
character, for example the resilience. Such ethics bans all fear. Thinking is the absolute antidote to fear

and therefore to any religious poisoning. There are gods even in the kitchen.






Writing the Nothing: Beckett and Mallarmé, from Badiou to Bion

Jean-Michel RABATE
(France, Professor of University of Pennsylvania)

Abstract

My essay follows Alain Badiou’s analyses of literature as they relate to politics and psychoanalysis.
Badiou places a difficult poet like Mallarmé next to Marx and Mao, learning from him a new
dialectics of subjectivity. Such dialectics rely on a certain treatment of the Nothing that has a
counterpart in Greek materialism: for Democritus, it is crucial to make room for the nothing and the
void in order to allow atoms to move. When Badiou discusses Beckett’s work, he sees a continuity
between Beckett and Mallarmé. Taking the example of his close reading of Wordsward Ho, | argue
that Badiou misses important elements perhaps by superimposing Beckett and Mallarmé
systematically. Their Nothings diverge. | then return to psychoanalysis in a more historical mode
by showing that the dialectics of the subject presupposed by Badiou can be inverted in a dialectics
of the lack of the subject—this was Bion’s main theme, and he had been Beckett’s psychoanalyst.
Finally, I take the example of Murphy to show that Bion’s dialectics of non-subjectivity accounts
best for the plot and the characterization in that novel.
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The Correlative Thinking and the Idea of Organic Holism in
Zhuangzi’s Thought, from a Deep Ecological Perspective

SONG Young-Bae
(Emeritus professor, Seoul National University)

Abstract

This paper discusses the correlative thinking and the idea of organic holism in Zhuangzi’s thoughts
from the perspective of deep ecology. In the high technology era of the 21% century, it aims to elucidate
the significance of Zhuangzi’s rejection of anthropocentrism and the human-nature dualism in pursuit
of freedom and sovereignty of individuals.

From Zhuangzi’s view, every being and phenomenon is correlated and under ceaseless change:
‘this’ changes to ‘that’ and ‘that’ changes back to ‘this.” As every being is correlated to each other, ‘this’
cannot exist without ‘that’ and vice versa. Humans cannot be prioritized over other beings since their
existence can only be secured by the existence of others. Humans are regarded as the same as all other
beings in Zhuangzi’s idea of ‘correlative thinking,” and this idea opens a new perspective transcending
anthropocentrism.

Every being performs its particular role while being correlated to other beings. In light of dao’s
doing-nothing (wuwei), each role, constituting an organic whole, is deemed equal. If the function of a
certain organ becomes exceedingly vigorous, it ends up exerting damaging effects on life; similarly,
dominance of a certain being causes nothing but tragedy. From Zhuangzi’s view of organic holism, the
human being is no more than a single species among myriad beings. In this way, Zhuangzi flatly refuses
the human-nature dichotomy as well as anthropocentrism which give grounds for the exploitation of
nature for the sake of human beings.

Zhuangzi’s thoughts are clearly illuminated when examined in comparison to those of Heidegger.
In opposition to traditional Western metaphysics which justifies the way of subordinate thinking,
Heidegger advances ontological metaphysics. Deep ecology which is derived from Heidegger’s
ontological metaphysics argues that only when we reject Western anthropocentrism and human-nature
dualism can we save our ecosystem from destruction. From Heidegger’s view, ‘for something to be’
means ‘for it to disclose itself as it is.” Therefore, humans should no longer rule over all other beings
while regarding them as a mere means for gratifying human desires. Instead, humans should let them
remain as they are. This is what Heidegger means by “let things be what they are” (Gelassenhiet zu
den Dingen). Along with Heidegger’s insight, what we need in this high-tech era is the wisdom to listen
to Zhuangzi’s voice of organic holism which is in unison with nature and beyond anthropocentric
instrumentalism.
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Soungui Kim and the Daoist Horizon of Great Wu K,
the Undifferentiated (W)holistic Composition of All Things

Wai-LIM YIP
(Taiwan, Univ. of California, San Diego)

Abstract
1. The problems we (like Kim Soungui and I) faced:

The eradication of diversity and plurality of cultures by modern and postmodern technology and science
(Octavio Paz).

"Are we to condone mapping a course for modern world culture, literature and history solely through the coding
interests of the West, namely the appropriation of non-Western world in terms of the interest of multi-national
or transnational corporatism, or TNC as charted out by the consumer-oriented, goal-directed, instrumental
reason of the post-Enlightenment West?" (Yip)

Should we allow ourselves to be swept into the crushingly stark globalized culture dictated by the rules of the
game largely dominated by the agenda of the TNC's?

To avoid this catastrophe, we must maintain a tensional dialogue with the colonizing intruding ideologies of the
West & maintain our works as antagonistic symbioses emerging from the inevitable ongoing conflicts between
native sensibility and alien ideologies.

It is against this fabric of concern that we want to see the work of Kim Soungui and her links with
(a)Daoism (Aware that the totalizing compositional activity of all phenomena, changing and ongoing,
is beyond human comprehension. All conscious efforts to generalize, formulate, classify and order it
will result in some form of restriction and reduction. We impose these conceptions, which, by definition,
must be partial and incomplete, upon total phenomena at the peril of losing touch with the concrete
appeal of the totality of things. Meanwhile, the real world, quite without human supervision and
explanation, is totally alive, self-generating, self-conditioning, self-transforming and self-complete
(wuyan-duhua). Inherent in this recognition of the inadequacy of language is the acceptance of humans
as limited and the rejection of the idea of seeing humans as preeminently the controller or orderer of
things. Counter-discourses such as free-floating perspective from Chinese painting against Western
restrictive perspective, and flexible syntax from Chinese poetry to allow multiple entries and montage



66 2016 FaTstAdTA4 A g

configurations) are offered to deframe the tyranny of language such as the oppressive Naming system

(b), Zen Buddhism (radical, avant-garde subversive strategies such as anti-logic, teasing language
and rhetoric, including paradoxes and attacks by way of using off-norms to re-inscribe off-norms as
possible norms, and challenging existing so-called absolute norms to expose their acceptance as
treacherous so as to retrieve and re-inscribe such a space in and out of which we are empowered to
move freely; strategies include also techniques of shouting and beating in Chan (Zen) Buddhist gongan
or koan ,which anticipated and previewed the three stages of attack often used in Western avant-garde
art events since the Dadaist movement, namely, TO DISTURB, TO DISLOCATE, and TO DESTROY,
but which, in this case, is inseparable from the Daoist target vision of retrieving the free flow of Nature
and humanity to the full.

(c) John Cage, Wittgenstein, Cometti, Jean-Luc Nancy.

Here, the Daoist discussion of You A and Wu # is of utmost importance for understanding
Cage, Wittgenstein, and Kim Soungui and Cometti, Jean-Luc Nancy, readers of Kim. Briefly, from the
Daoist critique of the framing function of the Naming System comes the awareness that all concepts,
political or otherwise, are not absolute and, in the last analysis, are merely linguistic constructions
dominated by subjective interests implicated in distinctions, judgments and power hierarchy. They are
limit-setting, privileging certain aspects to the exclusion of others. Take the concept of Beauty. Beauty
is not absolute but relative; different periods hold different views; different cultures have different
projections. Similarly, the concepts of being, nonbeing, before, behind, high, low, construction,
destruction, strong, weak, male (as higher) female (as lower). Things before naming and language
are totally equal and point to each other as inter-independent, inter-disclosing existences. Take You A
(for convenience, let us call it Being) and Wu # (Non-being). Straightly speaking, Being and Non-
being are not stable things; everything in total phenomena and human lives all are in an ongoing process
of change. All things are in a state of Becoming, that is, always moving from the condition of Being
continuously to the condition of Non-being. Because the Daoists view each of our perceptual acts, each
of our makings of meaning as provisional, they understand that it has to wait for the presence of, and
modification by, other angles, other perceptions, in order to be free from the fetters of naming and
framing, while using them. What we call You 5 / Being is the domain circled out for inspection by
way of the language activity of naming, defined position, defined direction, and defined meaning at the
expense of the socalled irrelevant elements. Is the socalled Wu £ / Nonbeing really nothing? We use
the idea of beginning and end to define range. But to talk about "beginning™ is inadequate, because
there is always a "before™ before another "before™ of the beginning. We call it "beginning” only at the
risk of cutting Time into sections. If we do not cut time into sections, there would be no "beginning" to
speak of. We use the term "You £/Being" and "Wu # / Nonbeing". But there is always a "before”
before the "before” of the beginning of “Wu #£/Nonbeing”. Shall we call any of the various stages
"You £ / Being" or "Wu # / Nonbeing"? "Being" and "Nonbeing" are born with our biased
subjective interests. Suppose we take presence as Being, absence as Nonbeing. But a stage of absence
does not mean that it will remain forever absent; it might disclose itself later. Shall we, then, rename it
as "Being"? You & and Wu # are born through language and naming. Before naming and language,
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the million things are You 4 (concrete existence/ You & as defined by naming and language), but
they are also Wu # (condition before naming and language which can also be You ), a million
forms synchronously co-exist, free from the imprisonment of the defining You 4. From this horizon,
Wu # / Nonbeing or Nothing is both empty and full. But imagination is not dead. After the
language’s grip on us is deframed and the prison of mind is liberated, there is another activity through
which we can repossess the Great You K / Being (communion and consort with the million things)
and freely move into the Great Wu K £ / Nobeing that is free from the imprisonment of the defining
You . Once we realize that our thinking has been proceeding within the language frames defined by
other people’s subjective interests with layers and layers of impediment to attain the Great Wu K,
we will achieve a spatial mobility and sensitivity, moving into and out of language frames without
being locked into the limiting range of others’ subjectivity (agendas).

Cage shows that the so-called Silence, in fact, consists of countless minute tremblings; they are
only excluded by the framed concept of Silence as having a boundary defined by so-called Sound. With
the concept of Great Wu K, the Undifferentiated Whole, the Nature before being carved or &1,
Cage’s project becomes more poignant. It is not an accident that he calls for the “demilitarization of
language”. Cometti’s characterization of Kim Soungui’s work as “abuses” of language (echoing
those of Zen Buddhism) to achieve the “wavering boundaries of sense and nonsense” and that she
engages in language games to arrive at *“ an open networks of relations” (which is, by the way, also
Cage’s ““ Unimpeded Interpenetration) can also now be reread as attempts to deframe the distortive,
dominatory power structures and the hegemonic subjectively dominated but essentially reductive
signifying system of the West. We must now alert the West that the term hunduniiii must not be
translated as “chaos” (Cometti, Nancy) without qualification, because “chaos” is a term used to pitch
against “order” ; hundun is the Great Wu X4, the Undifferentiated Wholistic Composition of Things.
Now this understanding will make Nancy’s statement more cogent, and fuller: “Kim experiences time
as matter, before and after, left and right, yesterday and tomorrow, shore to shore, East and West, a
simultaneity in which time means all time and all the time, always a presence.”

In this Undifferentiated Wholistic Composition of Things, which is, of course, Nature in its full
body and movement, the words like “Chance”, “Accident”, “Irrelevance” “Aleatoriness”, ‘“Disorder”
etc., do not exist; they were so called, often in the derogatory sense, because they were framed as such
against what has been defined to be “normative”, as if anything deviating from this core has nothing
“meaningful” to offer, but, in reality, what is offered under the socalled Norm is the real Great
Deviation from Nature whose so-called chance, accidental, irrelevant, aleatory, disorderly,
constantly shifting performance and movements are, in fact, authentic pulsations of the world. In
the words of Cage, “Art is not an attempt to bring order out of chaos...but simply a way of waking up
to the very life we are living, which is so excellent once one gets one’s mind and one’s desire out of its
way and lets it act of its own accord.” Most of Kim Soungui’s works emanate from this all-inclusive
awareness. Dao is not only to be found in our consort with the million things, it can be found in
anything anywhere. As Guo Xiang, Zhuang Zi most important commentator, says, "Though different
in sizes, when put into their self-sufficient selves, each object fulfilling its natural endowment, they all
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achieve the same easiness and freedom. Why even allow the idea of win and loss to interfere among
them?" The million things before language-framing and value and hierarchy framing are immanently
self-complete and sublime in their own right. Kim Soungui’s works allow things, often in their pristine
state, to come to us, uninterfered as if were. Her art begins with this state of things as interrogation
of established frames that her audience have internalized, empowering them to simultaneously see
and consort with Dao in both "*high™ and "low"" things, to leap and frisk among established value
and meaning categories without being bogged down by them, and achieve a movement without
depending on anything and an open bosom across which all things, self-attained, all things,
unblocked, move about.

[Discussion of Kim’s art pieces follow: Lunes, Pap-Gre, Alea plus examples of her Zen Gongan
(Koen) from her Montagne c est la mer, Tchouang-tseu et Wittgenstein.]

One final note: Soungui Kim’s art, including her earlier blatantly simple and self-explanatory
things, or a few bits of language from the larger language which, by the stark fact of their randomness
or seeming unconnectedness, (See Ceci est du Rouge and the rest of series and Hier, aujourd 'hui and
demain), often has the effect of startling or teasing the audience into awareness, engendering a journey
free and easy into the Great Wu K, into Nature’s working in all its senses and pulsations .
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“Nothing” in the Ancient Chinese Thought of Art

ZHANG Rulun
(China, Professor of Fudan University)

Abstract

“Nothing” is a significant and fundamental concept in philosophy. In spite of their obvious
differences, both the Chinese and the Western philosophies reflect on it very deeply. In our
tradition of philosophy, both Laozi and Zhuangzi have studied the problematic of Nothing
profoundly; but the problem gradually disappeared into background of philosophy after Wei and
Jing Dynasty, was no longer a theme of philosophical discussion, except in the Buddhist
philosophy. However, in the classical aesthetics of China, it always plays a guiding role in
understanding of art and creation of art. There, it is not a definite concept used by people, but as
a dominant aesthetical principle. It is very significant to understand the role played by the
concept of “Nothing” in the Chinese classical aesthetics for comprehending the features of the
Chinese ancient art.

For the traditional Chinese thought, all things are due to the way of heaven and its creative
function, so is art too. However, in Chinese philosophy, neither <3 C(heaven and earth) nor
FHFH (yinand yang) are the substantial things, they denote the creative function of the universe
in ontological and cosmological sense. It is very different from Plato’s Idea, Aristotle’s substance
and form, or Christian God. As far as they don’t denote any metaphysical transcendent thing, but
creative function which always works in the universe and they produces all things but are
themselves not beings, they can be called “Nothing”. But this Nothing is very positive, not
negative. It is not whole nothing or absolute nothing. The ancient Chinese think that Nothing
reveals the truth of things and their intrinsic relations and rules, and do things according to their
intrinsic relations successfully. Nothing is the root of transformation of all things, but it itself is
invisible and intangible. Since the ultimate end of art is to enquire into and understand marvelous
changes, it must naturally seek to grasp and express this Nothing.

But this “Nothing” as the greatest beauty of heaven and earth is infinite and immaterial, can
not be exhausted by any brush and ink. What’s to be done? We can only indicate the infinite by
limited ways and transcend traces to enquire into the ultimate truth. Therefore, concision is one
of most fundamental principles of Chinese aesthetics. Artists are to embody the nothing with the
most economical means. So the artistic works can be similar to the original and creative Nothing
and embody it.

Mimesis has been the mainstream of the classical Western theory of art since Plato. But one
can hardly find the idea that art should imitate nature in ancient Chinese aesthetics. On the
contrary, it is regarded as the mark of mediocre art to seek after likeness in appearance. Because
Nothing which art try to express is not substance such as matters or things in general, but original
creating in ontological sense, it can only be followed but not be copied. One can’t copy Nothing
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but can follow suit. It requires artists to model their works after creating movement of the
universe. One can’t imitate Nothing, but can learn from it and try to embody vitality and spectacle
permeating the universe to the maximum without sticking to one pattern, to likeness or
unlikeness.

It is just because the ancient Chinese art wants to manifest cosmic creating, i.e. the spectacle
of Nothing, it does not put great emphasis on form like the Western thought of art. In the ancient
Chinese philosophy, Nothing or Dao as the origin of the universe is never anything substantial,
but creating or operation of yin and yang. It is formless and immaterial, marvelous and
unpredictable, for this reason, it cannot have some fixed form to express it. Correspondingly, we
can not find such emphasis on form in the ancient Chinese thought of art as in the Western theory
of art. it is not important if artistic works reflect appearance of things or not. The essence of any
art lies in freedom, in following no set form. External forms and rules are less important. Artistic
works have to have an excellent style primarily. The Chinese aesthetic categories are mostly
indicative, not prescriptive. Forms and rules don’t occupy prominent position in the ancient
Chinese thought of art. Artists often pt emphasis on breaking old conventions. This leads to that
ancient Chinese thought of art takes a stand against painstakingly polishing external forms of
artistic works. Of course, it does not means that the ancient Chinese aesthetics denies any law
and rule and maintains anarchy of art. Contrary to it, real excellent artists can show freedom of
their imagination and creation in laws and rules.

Though the function of Nothing is carried out by human beings, in the ancient Chinese
theory of art the subjective role of artists is essentially faint. It is very different from the modern
Western theory of art which lays stress on artist’s genius and creative subjectivity. The ancient
Chinese aesthetics demands artists to regard Nature as teacher(Jifii£ift), it means that artists
should not stubbornly adhere to their own opinions and consider themselves always in the right.
They should have a mind as open as a valley, only in this way can they understand Dao and
reflect it. Certainly, it does not mean that artists don’t play any positive role and are purely
puppets in the hands of some mysterious power. Artists are never machines without their own
originality, but an essential factor in artistic activity. The quality of artistic works depends on
artists’ character, accomplishment, mental outlook and ability of creation.

The ancient Chinese thought of art has never negated subjectivity of man. And the
importance of artist’s own creativity has never been underestimated by it. But it is very
different from the claim of the modern Western aesthetics about artist’s subjectivity. For
the ancient Chinese thought, non-subjective understanding of Dao and Tianli(ZX #) is more
significant than any subjective experience. Because creating of yin and yang or Dao itself
is infinite while one’s own self is finite, if a finite | wants to participate in this creating
process and comprehends the infinite Dao, the only way is to suspend his self, especially
in artistic activity. Essentially, art wants to present the infinite through finite things, artistic
works must be sharing the same root with natural creating, having the samechanging that
yin and yang have. It demands artists to submit themselves to the manipulation of Nature,
letting things take their own course and forming images with operating of Nature.
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“Nothing” in the Ancient Chinese Thought of Art

“Nothing” is a significant and fundamental concept in philosophy. In spite of their obvious differences,
both the Chinese and the Western philosophies reflect on it very deeply. In our tradition of philosophy,
both Laozi and Zhuangzi have studied the problematic of Nothing profoundly; but the problem
gradually disappeared into background of philosophy after Wei and Jing Dynasty, was no longer a
theme of philosophical discussion, except in the Buddhist philosophy. However, in the classic
aesthetics of China, it always plays a guiding role in understanding of art and creation of art. There, it
is not a definite concept used by people, but as a dominant aesthetical principle. It is very significant to
understand the role played by the concept of “Nothing” in the Chinese classical aesthetics for
comprehending the features of the Chinese ancient art.

As a basic concept of philosophy, Nothing does never mean absolute negation, absolute No.
Logically, absolute Nothing is absolute impossible. Instead, being a prerequisite of all other concepts
and definitions, Nothing is a most basic concept like the concept of Being. In his Logik, Hegel makes
a profound analysis about it. According to Hegel, we can extract all definitions of things except one,
I.e. their being. Being is the most basic condition for us to talk, think and know anything, and also for
things as what they are.

However, Being is also the most empty concept without any definition except of being. If we try
to make a detailed enquiry about what Being is, we have to say, as the first concept of logic, Being is
really nothing, for we can say nothing about it except the tautology “being is being”; otherwise it would
not only be being. For this reason, being is nothing, “Being, the indeterminate immediate, is in fact
nothing, and neither more nor less than nothing.”1 For Hegel, being and nothing are not absolute
opposite but immediately transform each other: “Pure being and pure nothing are, therefore, the same.
What is the truth is neither being nor nothing, but that being—does not pass over but has passed over—
into nothing, and nothing into being.”2 In fact, a lot of the Western philosophers have recognized the
positive sense of nothing, i. e. as the possibility of Being. Except Parmenides, nobody would
understand Nothing as whole nothing.

The Chinese philosophers also understand nothing in its positive sense alike. Some Western
understand nothing in negative sense as the logically impossible, things which are not true, or illusion,
whereas the Chinese philosophers consider it as the positive.

Laozi is the first Chinese philosopher who proposes the concept of Nothing and reveals its

1 Hegel, Hegels Science of Logic, trans. by A. V. Miller (New York: Humanities Press, 1976), p. 82.
2 Ibid.



78 2016 Tt A A F

metaphysical meaning deeply. As in Hegel and Heidegger, in Laozi, Nothing (t) also means the
original possibility or the origin of being: “Nothing is the name of the origin of the universe ; Being
(45) is the name of the mother of all things. (&, % Kz lh: A% W2 EE)73 | translate the
Chinese character “45” as “the universe” for the following reason: here <3t do not mean heaven and
earth, but the universe; and 45 does not mean “beginning” in the sense of physical time, but the origin
of the universe in metaphysical sense. The ontological origin of the universe can not be any definite
thing, only the absolute possibility of the world. Since it is not anything definite, it is nothing. But as
the absolute possibility, it is Being. All things are what they are due to Being, in this sense Being is the
mother of all things.

However, there is no successive relation between Nothing and Being, they define and bring into
being each other. “They are not the same, that they are absolutely distinct, and yet that they are
unseparated and inseparable and that each immediately vanishes in its opposite.”* The quotation from
Hegel’ s Logik can be used to explain Laozi’s thought about the mutually generating relation between
Nothing and Being.

In Laozi, Nothing is not just a pure metaphysically logical concept, but a functional one. Nothing
IS not a negative but a positive concept. Being signifies the characteristics and definitions of things,
whereas Nothing the possibility of their functions:

“=AHE, L HMEE, AR WEHLOE, BHE, AR BIOmLOVE, SHE A
e HEZVOH, Tz i

We put thirty spokes together and call it a wheel; But it is on the space where there is nothing thatthe
usefulness of the wheel depends. We turn clay to make a vessel; But it is on the space where there is
nothing that the usefulness of the vessel depends. We pierce doors and windows to make a house; And it
is on these spaces where there is nothing that the usefulness of the house depends. Therefore just as we
take advantage of what is, we should recognize the usefulness of what is not.”®

Here Laozi suggests metaphorically that Nothing is the essential condition of what things are (their
being), the advantage of what is depend upon Nothing as its ontological possibility. Wang Bi(F-5)
understands it very well and elucidates Laozi’s thought in this way: “f 2 Ffr4s, LA AA(Being
originates from Nothing and Nothing is its root.)’6 He Yan (fa]Z) makes the conception more clearly:
“HZNE, LML, F2 8%, HELUK (Being as Being gets its life from Nothing; things
are what they are because of Nothing).””

Zhuangzi interprets Dao as nothing really: “J18, HEA1E, LALE: "EmNATR, W
RMAR I BARBENR, RERM, BECIES ey, ARAEM, R EiiAN
&, B FTASRIR, e RHAETAKA, KT EdmAAZ(The Way has its reality and

its signs but is without action or form. You can hand it down, but you cannot receive it; you can get it,

3 Laozi, Tao Te Jing, ch. 1, my translation.

4 Hegel, Hegel’s Science of Logic, p. 83.

5 This translation is from Arthur Waley: The Way and Its Power (New York, Grove Press), p. 155.
6 Wang Bi, Commentary Laozi, my translation.

7 He Yan, On Namelessness, my translation.
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but you cannot see it. It is its own source, its own root. Before Heaven and earth existed, it was there,
firm from ancient times. It gave spirituality to the spirits and to God; it gave birth to Heaven and to
earth. It exists beyond the highest point, and yet you cannot call it lofty; it exists beneath the limit of
the six directions, and yet you cannot call it deep. It was born before Heaven and earth, and yet you
cannot say it has been there for long; it is earlier than the earliest time, and yetyou cannot call it old).8
Clearly, in Zhuangzi, Nothing is neither whole nothing, but the absolute possibility of universe, the
infinite in metaphysical sense, and the condition of the world and the Creator. Therefore, it seems
nothing but also being. However, it is not general being, but nonbeing: “/I¥IHFIcH .. AABELLN
H, LA, WA A (Thetenthousand things come forth from nonbeing. Being cannot
create being out of being; inevitably it must come forth from nonbeing. Nonbeing is absolute
nonbeing).® Asa matter of fact, Nothing is “AK 46 KA LHHTCH#E (anot yet beginning to be a not
yet beginning to be a beginning)”said by Zhuangzi in “Discussion on Making All Things Equal”.10 It
can not be understood as being or nothing in  ordinary sense, because Nothing and Being immediately
transform each other, so “RAMG T2 FAE T (1 don’t really know which is being and which
is nonbeing).”11 Clearly, Zhuangzi also denies whole nothing, whole nothing is nonsense.
As a matter of fact, Confucius has found nothing in positive sense and pointed it

out clearly and definitely:

TR, AEAE Tzl BOORIE; e de, WAL, TR, SN LAl BUGRRE;
TRz, MRNE. TEZ% RSN AL, BT Tl UEAH. TRk, HIELT,
TR ZAL, HAHs: e, iyl THER, SRR TRAL, MR Tl T34

(When there is that music without sound, there is no movement of spirit or will in opposition to it. When there is that
ceremony without embodiment, all the demeanour is calm and gentle. When there is that mourning without garb,
there is an inward reciprocity and great pitifulness. When there is that music without sound, the spirit and will are
mastered. When there is that ceremony without embodiment, all the demenour is marked by courtesy. When there is
that mourning without garb, it reaches to all in all quarters. When there is that music without sound, the spirit and
will are followed. When there is that ceremony without embodiment, high and low are harmonious and united. When
there is that mourning without garb, it goes on to nourish all regions. When there is that music without sound, it is
daily heard in all the four quarters. When there is that ceremony without embodiment, there is a daily progress and
monthly advance. When there is that mourning without garb, the virtue [of him who shows] becomes pure and very
bright. When there is that music without sound, all spirits and wills are roused by it. When there is that ceremony
without embodiment, its influence extends to all within the four sees. When there is that mourning without garb, it
extends to future generations.)12

Confucius’ description of =G (three forms of Nothing, i. t. music without sound,
ceremony without embodiment and mourning without garb) indicate fully that Nothing is more

8 The Complete Works of Zhuangzi, trans. by Burton Watson, New York: Columbia University Press, 2013, p. 45.
9 Ibid., p. 195.

10 The Complete Works of Zhuangzi, pp. 12-13.

11 Ibid.

12 The Li Ki, translated by James Leggs, Oxford: the Clarendon Press, 1885, BK XXVI, pp. 280-1.
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significant than Being for the founder of Confucianism. The later Confucian philosophers
recognize the Nothing in positive sense as well, for them, whole nothing is inconceivable.

Because of its different object of investigation, the ancient Chinese aesthetics does not
discuss the conception of Nothing and concepts concerning it generally. However, our ancients
have not identified art as an autonomous subject, they believe Dao is one. Everything must be
understood according to Dao. For this reason, naturally, they talk about art with regard to Dao,
even they think and express Dao with art. Furthermore, for our ancients, art is connecting with
Dao, and it is a particular way to search and understand Dao which is the ultimate aim of art.
Therefore, the ideas and conceptions about Dao become the leading principles of our classical
aesthetics and artistic creation necessarily, among them conceptions concerning nothing occupy
a prominent position.

Historically, art has been an organic part of human life. In ancient China, “Yi” (art) includes
not only poetry, painting, calligraphy, music, but also Li(rites), archery, mathematics. In any case,
our ancients understand art as a very important matter in human life, a particular way to Dao. It
has some metaphysical significance. In his On Painting, Zhang Yanyuan (3K iz, an artist of
Tang Dynasty, 815-907) says: “KHIZ, ML, BIAIE, FHAs, M. S5,
VUit Ifiz. kT RHK, dEHIARLE (the essence of painting lies in accomplishing education,
promoting ethical human relations, making an exhaust enquiry into mystical changing and
probing the profound. In terms of this, it functions in the same way as Six Classics and operates
following four seasons. It originates in Nature, not an artificial and subjective product)”.!3
“Accomplishing education and promoting ethical human relations” are the end which
Confucianism pursue, and “making an exhaust enquiry into mystical changing and probing the
profound” are the common end of Confucianism and Daoism. Since the ancient Chinese never
regard art as an independent field, but as a way to enquire into Dao, to this extent art has
metaphysical significance, and in the Chinese thought of art, the metaphysical and non-
metaphysical blend together so much that we can not distinguish between them. For the classic
aesthetics of China, art is Dao, vice versa.

For the traditional Chinese thought, all things are due to the way of heaven and its creative
function, so is art too. “J4R#F, KL FIH (Music is the harmony of heaven and earth).”!4
“RixE, Rizik, AWz (Music is the existence of heaven and earth and the nature
of all things).”*® Literature is always regarded as the carrier of Dao. Liu Xie writes in the first
chapter of The Literary Mind and the Carving of Dragon: “X 2 At k5, 5 RKHIFA

13 fkZiE: (IRRBEILY), 7l S (PERSERSIEE « FEERARE), B0 WHEER B, 20
09£FEfR, 55310,

14 The Li Ki, translated by James Leggs, BK. XVII, p.100

15 Ruan Ji (PtfE, 210-263, poet and thinker) On Music.
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By e FOCH, RMZ B! e BEZFTUABESOR T, J9TEZ 30 (The literary
IS very great virtue indeed. It is born together with heaven and earth.«-«--- Words with pattern
indeed express the mind of the universe!-«---- The power of words to stimulate the celestial world

lies in its being the pattern of Dao).”*® The origin of literature is not in human beings, but in the
operation of yin and yang, in Dao. Its end is the same as of all arts, i.e. to grasp the abstruse
secrets of the universe.

However, in Chinese philosophy, neither X3t (heaven and earth)nor FHFH (yin and
yang)are the substantial things, they denote the creative function of the universe in ontological
and cosmological sense. It is very different from Plato’s Idea, Aristotle’s substance and form, or
Christian God. As far as they don’t denote any metaphysical transcendent thing, but creative
function which always works in the universe and they produces all things but themselves are not
beings, they can be called “Nothing”. All things are beings, whereas they are Being in
Heidegger’s sense, i.e. Nothing. But this Nothing is very positive, not negative. It is not whole
nothing or absolute nothing. Wang Bi explains this Nothing very well: “FTc¥&, W Y2 T
%t (Itis Nothing on which all things depend).!” The ancient Chinese think that Nothing reveals
the truth of things and their intrinsic relations and rules, and does things according to their
intrinsic relations successfully. Nothing is the root of transformation of all things, but it itself is
invisible and intangible. Since the ultimate end of art is to enquire into marvelous changes and
understand them, it must naturally seek to grasp and express this Nothing.

Hegel says: “Art...... in a special way, namely by displaying even the highest[reality]
sensuously, bringing it thereby nearer to the senses, to feeling, and to nature’s mode of
appearance.”*® The ancient Chinese art expresses and embodies Nothing sensuously. But this
“Nothing” as the greatest beauty of heaven and earth is infinite and immaterial, can not be
exhausted by any brush and ink. What’s to be done? We can only indicate the infinite by limited
ways and transcend traces to enquire into the ultimate truth. Therefore, concision is one of most
fundamental principles of Chinese aesthetics. Nothing is not absolute empty, but contains the
most plentiful contents. Artists are to embody Nothing with the most economical means. For
instance, the Chinese landscape paining demands artists to present the remoteness as far as
possible. They omit details of things in painting in order to make the people who enjoy paintings
feel Nothing in aesthetical conception of remoteness. Nothing is not pure nothing, but is life as the
origin of the universe which quivers in boundless heaven and earth. Nothing in the dim distance of
scenery in turn makes the shape of mountains and rivers stand out.

However, no matter how economical the means with which artists create their works are,
they are definite and tangible after all, and can not fit the infinite Nothing wholly. Zhuangzi
understands the difficult position of artists thoroughly: “RMH KEMA T, VUK A B A
W YA BEIMAY. EANE, ERMZEME M, 2B NT N, KEAE,

16 X CCLRER « FRIE).
17 gl (Esife), (&30 &1\
18 Hegel, Hegel 5 Aesthetics. Translated by T.M. Knox, (Oxford: Clarenton Press, 1975), vol. 1, pp.7-8.
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T KI5 (Heaven and earth have their great beauties but do not speak of them; the four
seasons have their clear-marked regularity but do not discuss it; the ten thousand things have
their principles of growth but do not expound them. The sage seeks out the beauties of Heaven
and earth and masters the principles of the ten thousand things. Thus it is that the Perfect Man
does not act, the Great Sage does not move—they have perceived [the Way of] Heaven and earth,
we may say).X® As a result of it, our ancients are required “ANE—7, RIFXIR (without a
word written down, all wit may be attained” aesthetically).?® The artistic works which embody
Nothing are similar to the original and creative Nothing, “i#H A% 4b, 1SHIF, R BESE,
k2 7c73. (Beyond the range of conceptions, let us gain the Centre. And there hold fast without
violence, fed from an inexhaustible supply)”.?! They are the infinite source of meanings.
Language, brush and ink, colors and forms are not important. It is essential “to do with non-
action as method in order to function naturally; to get the Li of creation by making things fit for
their forms (LG A, FIBEARZ T MEHE, HiE2#).°% The well-known
propositions of Chinese aesthetics , suchas 1§ & &% (to forget symbol as soon as significance
is comprehend), A HEI4S) (lively spirit and charm), X &< (to have an excellent and
vigorous style), and 0% X ## (mental image and high spirits), have something to do with this
principle.

Ancient Chinese think that artistic works should give expression to the ontologically
creating of Nothing. Shi Tao (f1#%), the great artist of Qing Dynasty, puts it directly: « Painting
embodies the fundamental laws and rules of change of all things under heaven.”? It even
becomes the standard with which to judge the superiority of artistic works. Zhang Huaiguan (7%
MEE), the famous calligrapher of Tang Dynasty, distinguishes the superior calligraphic works
into three ranks of shen (##), miao (&), neng (£€). The best is the rank of shen, because only it
can be so transcendental that it seems not a product of any calligrapher but of Creator himself.
The work is so miraculous that it has reached the acme of perfection. It moves and changes with
nature and is often beyond one’s expectation.

Mimesis has been the mainstream of the classical Western theory of art since Plato. But one
can hardly find the idea that art should imitate nature in ancient Chinese aesthetics. On the
contrary, it is regarded as the mark of mediocre art to seek after likeness in appearance. Zhang
Yanyuan, a painter of Tang Dynasty, claims that artists should not pursue likeness in
appearance.?* It is absolute taboo for artists to reproduce all details of objects in artistic works.
Because Nothing which art try to express is not substance such as matters or things in general,
but original creating in ontological sense, it can only be followed but not be copied. One can’t

19 The Complete Works of Zhuangzi, p. 179.

20 Ssu-kong T’u (A]ZEH), Twenty-four Styles of Poetry, tran. by Herbert Allen Giles (Nanjing: Yilin Press, 2012),
p. 23.

21 Ibid., p. 3.

22 G GEBESD) B GRMAIENS), TR £ (PERELTRER), big. SHRZEHRE, 2
0084, 4520617

23 1Y% (HER « B EHE =),

24 SRZRC: CRE), (GREAZFTgR), Jbat: Wik, 19824/, K367,
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copy Nothing but can follow suit. It requires artists to model their works after creating movement
of the universe. One can’t imitate Nothing, but can learn from it and try to embody vitality and
spectacle permeating the universe to the maximum without sticking to one pattern, to likeness or
unlikeness. Nothing is formless and shapeless, but it makes all things possible. It is so changeable
and volatile that nobody can predicate it. Corresponding with this, there are two concepts of shen
(%) and miao (Z») in Chinese aesthetics which belong to the categories for the highest state of
art. Shen requires artists to follow the unpredictable change of nature and manifest the vitality
of all things. Miao demands artists to enquire into delicacy of things and express it. Artists
understand subtlety of Nothing tacitly, comprehend the movement of the universe, then project
their comprehension into every phenomenon in the world and make things vivid and dynamic.
In artistic works, things don’t move mechanically, but drifts flexibly.

The traditional Chinese aesthetics not only regards likeness as a taboo of aesthetics, but also
pursue further the state of nothing in artistic creation directly. In literature, it is said: “& A /1M
=% (words are limited whereas implications are infinite, so words cannot fully express
implications)”.?> The best poem can manifest the infinite implication (Nothing) with limited
words. Calligraphers are notified that “VRIA+H2E, MWK, AWFTE (An accomplished
calligrapher only pays attention to expressmn not to forms of characters) % And an ancient
painter suggests that “ZRENIT-# I, T—E&M; T, L—FLL. T%
T—2E2%E. BUERETT- To bt 72 (You must know that no stroke is to palnt tree
though there are thousands and ten thousands trees in a picture; no stroke is to paint mountains
and rivers or falls though there are thousands and ten thousands of mountains and rivers or falls;
none of thousands and ten thousands strokes in a picture is stroke. Nothing is just in
Being......Being is just in Nothing).?” “ AHANAH AL & iH, AHIJCHE AL E (People only
know that painting is painting, don’t know the places without paintings are painting).?®” For the
ancient Chinese aesthetics Nothing is richer and deeper than Being.

It is just because the ancient Chinese art wants to manifest cosmic creating, i.e. the spectacle
of Nothing, it does not put great emphasis on form like the Western thought of art. For the
Western philosophy in general, form is the essence of things, in this sense it determines things.
Form is fixed and unchangeable whereas content is always relative and changeable. Therefore
form is more important than content. In the Western thought of art it is a basic standard of
aesthetic judgment to express contents with the most suitable forms to them. This view of form
has something to do with the Western metaphysics. The Western metaphysics always

25 . QEIREFE « W), (DiREREY, b pEHRE, 198148, TH, 568871,

26 KMARE: (ERERDY B GRS, 5520671,

27 1EFF: (FEHERDY, FRNE 4, (PEEREE), B LA HNGE, 19854Fh, 14571,
28 F22, 1EHFPEEYE (EZE) iE, (PEESHEE), 5524971,
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understands the origin of the universe as something substantial, no matter to call it Idea,
unmovable mover, God or the One.

In the ancient Chinese philosophy, however, Nothing or Dao as the origin of the universe is
never anything substantial, but creating or operation of yin and yang. It is formless and
immaterial, marvelous and unpredictable, for this reason, it cannot have some fixed form to
express it. Correspondingly, we can not find such emphasis on form in the ancient Chinese
thought of art as in the Western theory of art. The opposition of J2-#§ (xing versus shen) is very
different from the opposition of form-content in the Western aesthetics. Xing does not mean
“form”, but “figure”. The former is abstract, the latter is concrete. The opposition of xing and
shen shows that external forms of things are not important for art in the ancient Chinese aesthetics,
the intrinsic vitality and flexibility of things are significant, because shen indicates the subtle and
unfathomable changing of all things as well as heaven and earth occurring under the interaction
of yin and yang. The intrinsic vitality and flexibility of things owe to the vital energy of heaven
and earth after all, not property of things.

In contrast to shen, even things including artistic works are not essential, can be left out of
account, because they are only means to help us learn the creating and changing of Dao at bottom.
Thus the Chinese aesthetics even demands artists to transcend beyond not only real things but
also symbols and signs. The ancient Chinese art does not want to manifest real things, but to
enter into the state of nothing and comprehend Dao. Yan Yu(;™ 1), an aesthete of Song Dynasty,
has used the saying that when antelopes sleep they hang their horns on trees, in this way they
can leave no hoofprint on earth lest they are found as a metaphor to illustrate the principle. In
order to overcome the finiteness of things to arrive at the infinite, one must transcend
appearances of things.

The ancient Chinese think that “FiEz 2b, 2Pitiey, MERTLUESS R, 2 W,
ZHREMALAIE R VB, BORGEEN S, 2T REFES, FHHLA (The magic
of paintings should be tacitly understood, and can hardly be found in the specific scenes. Most
people can only criticize the flaws in the brushwork, composition and coloring of a painting, but
few can appreciate the implications that the painter places in it).?° In other words, it is not
important if artistic works reflect appearance of things or not. The essence of any art lies in
freedom, in following no set form. External forms and rules are less important. Artistic works
have to have an excellent style primarily. The Chinese aesthetic categories are mostly indicative,
not prescriptive. For instance, ging (&) is an aesthetic category, its meaning itself is equivocal.
It can mean clear, pure, clean, quiet, simple and elegant, pretty and innocent, and so on. It can
describe very different things: style, words, pattern, character, scenery, beauty, etc. There are
different kinds of ging, which indicate the different styles of poets.

Forms and rules don’t occupy prominent position in the ancient Chinese thought of art.
Artists often put emphasis on breaking old conventions: “fi &£, T3 XCHKE DR (It is an

29 Shen Kuo (7£F%) , Brush Talks from Dream Brook I, trans. by Wang Hong and Zhao Zheng, Sichuan Peopl
e’s Publishing House, 2008, p. 499.
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essential secret of success for artists to get rid of set patterns™).>® Since Nature is the teacher of
art, the best artistic creation should be very natural. “H %% A L2 E (the natural style is
over the highest grade™).3! This leads to that ancient Chinese thought of art takes a stand against
painstakingly polishing external forms of artistic works. Huang Tingjian (35£"%), a poet of
Song Dynasty, says:“ X & %k, BEILFEIR, J3NEEHR (only the essays without traces of
conscious artistry are literary gems”.*> Comparing with constant forms and laws of art, Dao or
Li (3£) that art wants to reveal is more important. Laws or forms have to derive from Li of things.
Any law or form can and must be changed according to different cases. Fang Xun (5 %), a
painter of Qing Dynasty says: “IH 4%, HJGE% (Painting has certainly laws, but has no
constant laws)”.3® “No constant laws” means that artists can create new ways of painting at any
time. They should not stick to conventions.

Of course, it does not means that the ancient Chinese aesthetics denies any law and rule and
maintains anarchy of art. Contrary to it, real excellent artists can show freedom of their
imagination and creation in laws and rules. However, law is not final, it is subjected to art, not
art to law. Law is relative, not absolute. The absolute is the law without law, i.e. Nothing. But
Nothing is not whole nothing, it puts restrictions on things in the world. Shi Tao points it out
very precisely and appropriately: “;&—##, LR, JEFEMMERZE (Yihua is
not infinite without any limit, but it is not limited by any law).”** For Shi Tao, “— ¥, XA
AR, R, AT, AT A, miAAEFTLL (Yihuais the origin of all beings,
the root of all things; it shows its function in creating and hides it in man. But common people
don’t know its why).”%® If we replace “Yihua” with “Nothing”, the meaning of Shi Tao’s
statement is not changed by an iota. This Yihua which really is the creative Nothing is not some
concrete method of painting, but neither pure nothing. It is what makes all creating possible just
as being makes all beings possible.

Though the function of Nothing is carried out by human beings, in the ancient Chinese
theory of art the subjective role of artists is essentially faint. It is very different from the modern
Western theory of art which lays stress on artist’s genius and creative subjectivity. Our ancients
think that art is not the product of subjective action of men, but springs from Dao and creating
of Nature. For this reason, there is no theory of genius as in the Western aesthetics. Instead, the
Chinese aesthetics emphasizes that artists should forget themselves in creating. Artistic works

30 FHHE: (HEfEE) H= (0, (TEZEZELTRES), 53705. My translation.

31 skZiE: (AR EID), 253570,

32 HREWE. (BEsAE) B (SEUER), (hEEMSEEMNGY), . KRR, 20094,
51471,

33 HE: QhFEeE), (IRRELLE ), H58301.

34 v (HIES « TIETE ).

35 ¥ (HIES « —HFEFE—).
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are display of Dao itself in essence, artists should act according to Dao and conform to it. They
can’t make painstaking refinement and arbitrarily pursue newfangled ideas. The ancient Chinese
aesthetics demands artists to regard Nature as the teacher (Jii&{t), it means that artists should
not stubbornly adhere to their own opinions and consider themselves always in the right. They
should have a mind as open as a valley, only in this way can they understand Dao and reflect it.
The Chinese classical art stresses f%4# (to make something lifelike). How to do it? One must
forget himself and merge into the object that he wants to present. They can’t be distinguished
each other. Only the difference between the subjective and objective vanishes, can artists forget
their mind and hands to unite things with themselves as one. The Chinese classical art stresses
having no intention. Art is born from no intention. So-called #>k2 %€ (a stroke of genius)is
really originality come from no intention. No intention and no I are in fact four nevers (VU H#)
eschewed by Confucius: # & (never taking something for granted), 44 (never over-
positive), HE:[#H (never obstinate), #FF (never egotistic).>® Art demands artists neither to
adhere to themselves nor be subject to things. They must forget both themselves and things, in
this way their minds can get real freedom beyond all ties of conventions and tradition and create
masterpieces.

Certainly, it does not mean that artists don’t play any positive role and are purely puppets
in the hands of some mysterious power. Artists are never machines without their own originality,
but an essential factor in artistic activity. The quality of artistic works depends on artists’
character, accomplishment, mental outlook and ability of creation. Artistic activity is human
activity, and artistic works are products of human beings. The spiritual conditions of artists
decide success or failure of artistic works. If an artist has vulgar tastes and is obsessed with the
desire for gain, though he can use brush and ink, but can’t express truth of heaven and earth. The
Western aestheticians generally stress talent, imagination, inspiration and other abilities of artists
in discussing the role of artists, few concern their spiritual disposition.3” But for the Chinese
aestheticians, the spiritual state and character of artists are essential for art itself. A great artist
must first be a great person.

The Western aesthetical theory put emphasis on self and self-legislation, while the ancient
Chinese aesthetics considers that artists should transcend themselves to make a spiritual tour to
space beyond the world, so they can keep all manifestations of nature in mind, subsume creative
opportunities of heaven and earth, suit their mind and hands. If artists work without any
knowledge of the actual process of heaven and earth, only show off their skill, they can’t present
the inner life of the universe. To transcend self means that Heaven and man are united as one.
The prerequisite for transcending self is “E M, i (Push far enough towards the Void,
hold fast enough to quietness).”®® “F#if T #E23), ZSHAN 758 (Only in the state of quietness
can one understand the movements of things and only in the void can one subsume the whole).”%
These two verses by Su Shi (#3+%8) expound the truth. But we can explain ZUEM, SFitE in

36 The Analects, trans. by Arthur Waley, Hunan People’s Publishing House, 1999, p. 89.

37 Cf. Hegel, Vorlesungen cber Aethetik 1, Werke 13 (Frankfurt am Main: Suhrkamp, 1986), SS. 362-373.
38 Arthur Waley: The Way and Its Power, p. 162.

39 Jipl: (PR AIE) CE2D &t (EZZUM), LilEdFE AL, 20014F, 558647,
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such a way that it means getting rid of all vulgar ideas and dedicating oneself to artistic creation
wholeheartedly, being oblivious of oneself thoroughly. The fable of woodworker Qing (F£X) in
Zhuangzi is a good example:

“FERHIAASE, 980, WAEBIIM. EENMNE, H: FRARUNE? WH: ‘BTN WARZA! BA,
F—5. E¥NE, REBUFESE, UFHUEC. F=H, MABIRKREER: F0H, RS #t
H, BURSEANEIAE., Senft, JoAs, HITEMINGE: RENLK, WA BRER, RERIE,
EMTFE: AR, WLACRER, S biiems, Hles.”

Woodworker Qing  carved a piece of wood and made a bell stand, and when it was finished, everyone who saw it marveled, for
it seemed to be the work of gods or spirits. When the marquis of Lu saw it, he asked, “What art is it you have?”” Qing replied,

“T am only a craftsman—how would | have any art? There is one thing, however. When | am going to make a bell stand, | never
let it wear out my energy. | always fast in order to still my mind. When | have fasted for three days, I no longer have any thought
of congratulations or rewards, of titles or stipends. When | have fasted for five days, | no longer have any thought of praise or
blame, of skill or clumsiness. And when I have fasted for seven days, | am so still that | forget | have four limbs and a form and
body. By that time, the ruler and his court no longer exist for me. My skill is concentrated, and all outside distractions fade away.
After that, I go into the mountain forest and examine the Heavenly nature of the trees. If | find one of superlative form and I can
see a bell stand there, | put my hand to the job of carving; if not, I let it go. This way 1 am simply matching up ‘Heaven’ with

‘Heaven.” That’s probably the reason that people wonder if the results were not made by spirits. 0

In fact, Woodworker Qing has arrived at the state of Nothing.

As mentioned above, Nothing is not a negative concept in the ancient Chinese thought,
including the ancient thought of art, but a positive one. Corresponding with it, to transcend self
does not abolish self completely, but to break through limits and fetters of self and participate in
the creating process of heaven and earth. Therefore, on one hand, the ancient Chinese artists
pursue the state of participating in the creating process of heaven and earth, on the other hand,
they have also self-consciousness, even strong self-consciousness. Early in Jin Dynasty, a painter
named Wang Yi (F5) said: “ 53 HiE, 555 H+ (Paintings are painted by myself;
calligraphy is written by myself). 4! Shi Tao is a more typical case. He claims: “F2 A%, H
ARAE. HzdE, AmeAARZmE: HZ M, At AR, B KR
Wi, IR IE. AAEMMERR, 2RI, FERBOFEZ M (I am just | because
of my being. Ancient beard and eyebrows can not be on my face; ancient lungs can’t be in my
abdomen. | express myself from the depth of my heart and show my beard and eyebrows. If
sometimes | seem similar with some a master, it is he is like me, not | will become him).”*?

The ancient Chinese thought of art has never negated subjectivity of man. And the
importance of artist’s own creativity has never been underestimated by it. But it is very different
from the claim of the modern Western aesthetics about artist’s subjectivity. The word ““aesthetics”
comes from Greek word aisthetikos, it means “perceptible by senses”. When Baumgarten used

40 The Complete Works of Zhuangzi, pp. 152-3.
41 TR g (PESEELTORER), H513370.
42 £k (ETESR « B EE=).
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it as the title of his masterpiece in the 18" century, its meaning is “sense cognition”. The modern
Western aesthetics started by Baumgarten basically focuses on the concept of subject (aesthetic
and creative subject) to develop itself. In any case, aesthetic experience as starting point of art
and aesthetics is subjective. So subject or | of artists is just God for art. Obviously, it has
something to do with the philosophy of mind in modern West.

For the ancient Chinese thought, non-subjective understanding of Dao and Tianli (<) is
more significant than any subjective experience. Even Wang Yangming’s philosophy, which is
understood by many people as a Chinese philosophy of subject, also wants to transcend and
sublate mind as self-consciousness, and interprets the mind with the concept of Tian (°K). The
Western philosophy of subject is founded on consciousness and self-consciousness while Wang
Yangming (£ FH #H) wants precisely to empty and objectify them to very great extent. “H Jo {4,
UMz otk Bk, DVIZm R, ok, DTz Routk, Dxik, LI
MWKk STk, DLRHL YRR 2 f&4E 4K (The eyes have no body, colors of all
things are their substance; the ears have no body, sound of all things is their substance; the nose
has no body, the smell of all things is its body; the mouth has no body, the tastes of all things are
its body; the mind has no body, the right and wrong to which heaven and earth and all things
react are its body). ”*

Because creating of yin and yang or Dao itself is infinite while one’s own self is finite, if a
finite | wants to participate in this creating process and comprehends the infinite Dao, the only
way is to suspend his own self, especially in artistic activity. Essentially, art wants to present the
infinite through finite things, artistic works must be “5i& {6 4R, [FHBH [ % (sharing the same
root with natural creating, having the same changing that yin and yang have). **** It demands
artists to submit themselves to the manipulation of Nature, “T=74 N, 1% %% (letting things
take their own course and forming images with operating of Nature).”* Letting things take their
course does not mean that artists do nothing, but do something without self-conscious intention.
Only in this way can they transcend their self and share the life of the vitality of heaven and earth.
Zhang Geng (7K %), a painter of Qing dynasty, says: “S#EH K T2#, BXTESE, AKX
TEE, AKTLEEE. KTEEENLE, KTEERZ, KTEEXRZ, KT HH
% (There is spirit rising from ink; rising from brush; rising from intention, and rising from
accident. The spirit rising from accident is superior, that rising from intention secondary, then is
that from brush, the lowest is that from ink).”*® The reason why the spirit from accident is
superior is the artistic works presenting that spirit seem the result of natural creating without any
artificial trace. But only suspending their selves and letting things take their own course can
artists create such works.

Certainly, for people in modern times, letting things take their own course in artistic activity
seem very mysterious, because the modern Western philosophy of subject identifies man or

43 FFAH: GESE - AR, (FRHEAE), b, s, 19924, 510871,
44 FENFEVHE, 51E (PEESEE), 557,

45 JfliE: (CEERD), (R ), 25071,

46 5kpE: GREemEY, (PEGHIEEAGE), 10071,
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subject with self-consciousness, i.e. subjective consciousness. On the other hand, consciousness
is always of intentionality, that means that consciousness is always subjective consciousness of
an object. So as subject of artistic activity, how artists can be suspended in artistic creative act?
However, for our ancients, we can suspend our subjective consciousness in artistic creation.
There is a particular concept 7= in the traditional Chinese thought. Today, under the influence
of the modern Western philosophy most Chinese understand it as will, intention, consciousness
or idea which are subjective. But this understanding is not correct. The concept &= does not
mean anything subjective. Not only man has &, anything has its yi. It is not just thought or
idea of man. There is well-known proposition in the ancient Chinese thought of art , it is & {E

224, Now most people understand it as following: before artistic act, artists has some ideas

about his future work. They understand & as a subjective idea. But for ancient Chinese, &
does not mean a subjective idea. 7= is not a project of a work. “KEHEZ =E B (yi is of

=7

brush).”*” How can a brush has its yi? What does % mean in ancient Chinese aesthetics? It is
an ontological possibility of definition of things. “A&i&E¥ 2 17, YA HE; BEWZIE, W
AHIE. WEdz, SAN 2 ah, IR B E 2 BT A 25k (Before creating things have
their yi, after they have been created they have their figures. Thus is yi not the origin of all figures
and paintings)?”*® Yi is objective, not subjective. Artists only transcend their subjectivity to
grasp yi, can art arrive at its ultimate end—J5 Kk #h 2 32 11175 J3 4 2 3 (seeking out the beauties
of heaven and earth and masters the principles of the ten thousand thing.

47 Fgt: (BLIEESARYD, ChES SN R), 542370,
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Interpretation of Dance based on the Zhouyi:
Focusing on the Concept of Emptiness

Lee Aeju
(Emeritus of Physical Education, Seoul National Univ.)

Abstract

People breathe and move without a break. These ceaseless movements in our daily lives have been
intuitively and artistically manifested in the form of dance over the course of years. Not only dance
which evolved from human body movements but all beings and phenomena in the universe also
undergo changes every single moment. These infinite changes are referred to as yi %;. The character
5 is composed of the characters for sun (ri H) and moon (yue H), the two most fundamental forces
that cause all beings to exist. Various aspects of yi are described in the Yijing %4 (Classic of Changes);
this book is also called Zhouyi /&% (Changes of Zhou) as it is believed to have been compiled during
the Zhou dynasty. With its profound themes regarding the cosmic order and operation, the Zhouyi, the
last text to learn among the Four Books and the Three Classics, is deemed as one of the greatest classics
in the Eastern philosophy.

The Zhouyi, in a word, is a book concerning the Yin-Yang F2F% theory. Combining with the Yin-
Yang theory, the Wuxing 1117 (Five Elements/Phases) theory developed into a more elaborate
framework: the “Hongfan™ 5.3 chapter of the Shujing 4% provides the earliest description of
Wuxing. Yin-Yang and Wuxing are inextricably intertwined; they are thus collectively referred to as “Yin
Yang Wuxing.” Therefore, the Zhouyi is basically regarding the Yin-Yang theory, yet it discusses the
Wuxing theory as well.

Yin-Yang and Wuxing are the basic order of the universe as well as the core system of human life
since all the phenomena in the universe are arisen on the basis of these two principles. Dance, which is
everyday body movements in a broad sense, is not an exception.

Our body starts to move with the breath, which means dance begins with the breath. Once initiated,
dance follows an endless cycle which has neither beginning nor end. As long as we breathe, we are
alive; as long as we are alive, we keep moving; as long as we move, we cannot but dance. We can
breathe in only after emptying the breath; when we breathe in fully we again need to breathe out. In
this way, inhaling and exhaling take turns continually. No definite beginning and end exists (wu shi wu
zhong fEU54E4X) in this endless cycle where every beginning starts with an end seamlessly (zhong ze
you shi #HIE45).

The ninth chapter of the “Xici” Z#&F commentary in the Zhouyi contains the writing on exuding
psychic energy (Xingshenwen 17##73¢) which provides the interpretation of psychic energy (shen ##)
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made by Confucius who is believed to have compiled the Zhouyi. It starts with the heavenly number
of one followed by the earthly number of two, the heavenly number of three and the earthly number of
four, which continues up to the earthly number of ten. This description can be applied to dance
movements; when we put our left foot and right foot forward one by one up to ten steps, we are in
unison with the energy of Yin and Yang. Afterwards, our movements are in accordance with the sum
total of the heavenly and earthly numbers, namely 55: the sum of the heavenly numbers is 25 and the
sum of the earthly numbers is 30. While executing those steps, we bring about changes and exude
psychic energy. This is what we call walking dance.

As the dance keeps going our psychic energy is released more vigorously, and we finally exhaust
it when we attain a state where no distinction is drawn between the body and this spiritual energy. This
is what is called “beating and dancing, thereby using up the psychic energy” (guzhi wuzhi er jinshen
Wi B2 a4, This state is possible only when we completely forget and empty ourselves. It is wu
i (emptiness) that engenders end and beginning, or emptying out and filling up. By virtue of
emptiness, unceasing dance movements which symbolize “without the ultimate and yet the great
ultimate” (wuji er taiji AR Afi) are produced.
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