separates the true from the false, fact from fiction. On the
other hand, appearances are shadows—the false, the fictive.
And like shadows, at best they are incidental to what is
real; at worst, not only are they of no help to us in arriving
at clear knowledge, they obscure it from us. Because the
secondary world is utterly dependent on the first, we can
say that the primary world is necessary and essential, the
“Being” behind the “beings,” and the secondary world is
only contingent and passing. There is a fundamental dis-
continuity in this world view between what is real and
what is less so.

It is because the first world determines the second that
the first world is generally construed as the originative
source—a creative, determinative principle, easily translat-
able into the Judaeo-Christian Deity, that brings both nat-
ural and moral order out of chaos. Hence, our early
tradition tends to be both cosmogonic, meaning it assumes
some original act of creation and initial beginning, and tele-
ological, meaning it assumes some final purpose or goal,
some design to which initial creation aspires. God created
the world, and human life is made meaningful by the fact
that God’s creation has some design and purpose. It is
from this notion of determinative principle that we tend to
take explanation of events in the world to be linear and
causal, entailing the identification of a premise behind a
conclusion, a cause behind an effect, some agency behind
an activity.

Perhaps a concrete example will help bring this dom-
inant Western world view into clearer definition. The way
in which we think about the human being serves this need

because in many ways humanity is a microcosm of this

“two-world” universe. In this tradition, we might gener-
lize in the following terms. A particular person is a dis-
rete individual by virtue of some inherent nature—a psyche
r soul or mind—that guarantees a quality of reality and
permanence behind the changing conditions of the body.
~The human being, as such, straddles the “two worlds” with
he soul belonging to the higher, originative, and enduring

‘world, and the body belonging to the realm of appearance.

he soul, being the same in kind as the permanent princi-
les that order the cosmos, has access to them through rea-
son and revelation, and thus has a claim to knowledge. It
‘is through the discovery of the underlying order that the

niverse becomes intelligible and predictable for the human

SOME CLASSICAL CHINESE
ASSUMPTIONS: A “THIS-WORLD”
VIEW

‘urning to the dominant world view of classical China, we

begin not from a “two-world” theory, but from the as-

umption that there is only the one continuous concrete
world that is the source and locus of all of our experience.
Order within the classical Chinese world view is “imma-
nental”—indwelling in things themselves—like the grain in
Wood, like striations in stone, like the cadence of the surf,
like the veins in a leaf. The classical Chinese believed that
the power of creativity resides in the world itself, and that
the order and regularity this world evidences is not derived

from or imposed upon it by some independent, activating



power, but inheres in the world. Change and continuity
are equally “real.”

The world, then, is the efficient cause of itself. It is
resolutely dynamic, autogenerative, self-organizing, and in
a real sense, alive. This one world is constituted as a sea of
ch’i—psychophysical energy that disposes itself in various
concentrations, configurations, and perturbations. The in-
telligible pattern that can be discerned and mapped from
each different perspective within the world is tao—a “path-
way”’ that can, in varying degrees, be traced out to make
one’s place and one’s context coherent. Tao is, at any given
time, both what the world is, and how it is. In this tradition,
there is no final distinction between some independent
source of order, and what it orders. There is no determi-
native beginning or teleological end. The world and its or-
der at any particular time is self-causing, ‘‘so-of-itself”
(tzu-jan). It is for this reason Confucius would say that “It
is the person who extends order in the world (tao), not
order that extends the person.”® Truth, beauty, and good-
ness as standards of order are not “‘givens”’—they are his-
torically emergent, something done, a cultural product.

The “two-world” order of classical Greece has given
our tradition a theoretical basis for objectivity—the possibil-
ity of standing outside and taking a wholly external view
of things. Objectivity allows us to decontextualize things
as “‘objects” in our world. By contrast, in the ““this world”
of classical China, instead of starting abstractly from some
underlying, unifying, and originating principle, we begin
from our own specific place within the world. Without ob-
jectivity, “objects” dissolve into the flux and flow, and ex-

istence becomes a continuous, uninterrupted process. Each

of us is invariably experiencing the world as one perspec-
tive within the context of many. Since there is only this
world, we cannot get outside of it. From the always unique

place one occupies within the continuum of classical China,

‘one interprets the order of the world around one as con-

trastive “thises” and *‘thats”—*this person” and “‘that per-
son”—more or less proximate to oneself. Since each and
every person or thing or event in the field of existence is
perceived from some position or other, and hence is con-
tinuous with the position that entertains it, each thing is

related to and a condition of every other. All human rela-

- tionships are continuous from ruler and subject to friend

and friend, relating everyone as an extended “‘family.” Sim-
ilarly, all “things,” like all members of a family, are cor-
related and interdependent. Every thing is what it is at the
pleasure of everything else. Whatever can be predicated of

one thing or one person is a function of a network of re-

lationships, all of which conspire to give it its role and to

constitute its place and its definition. A father is “this” good

father by virtue of the quality of the relationships that lo-
‘cate him in this role and the deference of “‘these” children

-and ““that” mother, who all sustain him in it.

Because all things are unique, there is no strict notion
of identity in the sense of some self-same identical charac-
teristic that makes all members of a class or category or
species the same. For example, there is no essential defining
feature—no divinely endowed soul, rational capacity, or
natural locus of rights—that makes all human beings equal.

In the absence of such equality that would make us essen-

tially the same, the various relationships that define one

thing in relation to another tend to be hierarchical and con-



trastive: bigger or smaller, more noble or more base, harder
or softer, stronger or weaker, more senior or more junior.
Change in the quality of relationships between things al-
ways occurs on a continuum as movement between such
polar oppositions. The general and most basic language for
articulating such correlations among things is metaphorical:
In some particular aspect at some specific point in time, one
person or thing is “overshadowed” by another; that is,
made yin to another’s yang. Literally, yin means “‘shady”
and yang means “sunny,” defining in the most general terms
those contrasting and hierarchical relationships that consti-
tute indwelling order and regularity.

It is important to recognize the interdependence and cor-
relative character of the yin/yang kind of polar opposites,
and to distinguish this contrastive tension from the dualistic
opposition implicit in the vocabulary of the classical Greek
world we explored above, where one primary member of
a set such as Creator stands independent of and is more “‘real”
than the world He creates. The implications of this differ-
ence between dualism and polar contrast are fundamental
and pervasive.

One such implication is the way in which things are
categorized. In what came to be the dominant Western
world view, categories were constituted analytically by an
assumed formal and essential identity—all human beings
who qualify for the category “human beings’ are defined
as having an essential psyche or soul. All just or pious ac-
tions share some essential element in common. The many
diverse things or actions can be reduced to one essential
identical feature or defining function.

In the dominant Chinese world view, “categories” (lei)

are constituted not by ‘“‘essences,” but by analogy. One
thing is associated with another by virtue of the contrastive
and hierarchical relations that sets it off from other things.
This particular human being evokes an association with
other similar creatures in contrast with other less similar
things, and hence gathers around itself a collection of anal-
ogous particulars as a general category. “This” evokes
“that”; one evokes many. Coherence in this world, then,
is not so much analytic or formally abstract. Rather it tends
to be synthetic and constitutive—the pattern of continuities
that lead from one particular phenomenon to some associ-
ation with others. It is a “concrete” coherence that begins
from the full consequence of the particular itself, and carries
on through the category that it evokes.

If we were going to compare these two senses of “cat-
egorization,” instead of “hammer, chisel, screwdriver, saw”
§ being defined as “tool” by the assumption of some identical
formal and abstract function, we are more likely to have a
Chinesc category that includes ‘“hammer, nail, board,
pound, blister, bandage, house, whitewash”—a category of
“building a house” constituted by a perceived interdepen-
dence of factors in the process of successfully completing a
given project. Where the former sense of category, defined
by abstract essences, tends to be descriptive—what some-
thing “‘is”—the latter Chinese ‘“‘category” is usually pre-
scriptive and normative—what something “‘should be” in
order to be successful.

The relative absence in the Chinese tradition of
Western-style teleology that assumes a given “‘end” has en-
- Couraged the perception among Western historians that the

'~ Chinese, with libraries of carefully recorded yet seemingly



random detail, are inadequate chroniclers of their own past.
There seems to be little concern to recover an intelligible
pattern from what seriously threatens to remain formless
and meaningless. Jorge Luis Borges captures this Western
perception in his well-known citation of “‘a certain Chinese
encyclopedia” in which the category “animals” is divided
into: 1) belonging to the Emperor, 2) embalmed, 3) tame,
4) suckling pigs, 5) sirens, 6) fabulous, 7) stray dogs, 8)
included in the present classification, 9) frenzied, 10) in-
numerable, 11) drawn with a very fine camel-hair brush,
12) et cetera, 13) having just broken the water pitcher, and
14) that from a long way off look like flies.”” From the
perspective of the more rationalistic Western world view,
the penalty the Chinese must pay for the absence of that
underlying metaphysical infrastructure necessary to guar-
antee a single-ordered universe is what we take to be in-
telligibility and predictability. The compensation for this
absence in the Chinese world is perhaps a heightened
awareness of the immediacy and wonder of change, and
one’s complicity in it—the motive for revering the Book of
Changes as the ultimate defining statement of the tradition,
and as an apparatus for shaping a propitious world.

For the classical Greek philosophers, knowledge en-
tailed the discovery and ‘‘grasping” of the defining “es-
sence” or “form” or “function” behind elusively changing

appearances. Hence the language of knowing includes
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“concept,” ‘“‘conceive,” “‘comprehend.” Reality is what is
permanent, and hence its natural state is inertia. The para-
digm for knowledge, then, is mathematics, and more spe-
cifically, geometry. Over the door of Plato’s Academy was

written: “Let none who have not studied geometry enter

here.” Visual and spatial language tends to predominate in
the philosophical vocabulary, and knowledge tends to be
understood in representational terms that are isomorphic
and unambiguous—a true copy impressed on one’s mind
of that which exists externally and objectively.

In the classical Chinese model, knowledge is con-
ceived somewhat differently. Form js not some permanent
structure to be discovered behind a changing process, but

a perceived intelligibility and continuity that can be mapped

~within the dynamic process itself. Spatial forms—or

““things”—are temporal flows. “Things” and “events” are
mutually shaping and being shaped, and exist as a dynamic

calculus of contrasting foci emerging in tension with each

| other. Changing at varying degrees of speed and intensity,

the tensions constitutive of things reveal a site-specific reg-

‘ularity and pattern, like currents in the water, sound waves

‘in the air, or weather systems in the sky. Etymologically,
‘the character ch’i—‘the stuff of existence”—is probably
‘acoustic, making “‘resonance” and “tensions” a particularly
.appropriate way of describing the relations that obtain
‘among things. In contrast with the more static visual lan-
T-guage of classical Greek thought typified by geometry,

“classical Chinese tends to favor a dynamic aural vocabu-

lary, where wisdom is closely linked with communica-

‘tion—that keenness of hearing and those powers of oral

persuasion that will enable one to encourage the most pro-

ductive harmony out of relevant circumstances. Much of

the key philosophic vocabulary suggests etymologically
that the sage orchestrates communal harmony as a virtuoso
In communicative action.

“Reason” is not a human faculty independent of ex-
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perience that can discover the essences of things, but the
palpable determinacy that pervades both the human expe-
rience and the world experienced. Reason is coherence—
the pattern of things and functions. Rational explanation
does not lie in the discovery of some antecedent agency or
the isolation and disclosure of relevant causes, but in map-
ping out the local conditions that collaborate to sponsor
any particular event or phenomenon. And these same con-
ditions, once understood, can be manipulated to anticipate
the next moment.

An important factor in classical Chinese “‘knowing” is
comprehensiveness. Without an assumed separation be-
tween the source of order in the world and the world itself,
causal agency is not so immediately construed in terms of
relevant cause and effect. All conditions interrelate and col-
laborate in greater or lesser degree to constitute a particular
event as a confluence of experiences. “Knowing” is thus
being able to trace out and manipulate those conditions far
or near that will come to affect the shifting configuration
of one’s own place. There is a direct and immediate affinity
between the human being and the natural world so that no
firm distinction is made between natural and man-made
conditions—they are all open to cultivation and manipu-
lation. In fact, it is because of the fundamental continuity
between the human pattern and the natural pattern that all
of the conditions, human and otherwise, that define a sit-
uation such as battle can be brought into sharp focus. In
the absence of a severe animate/inanimate dualism, the bat-
tlefield with its complex of conditions is very much alive.

The inventory of philosophical vocabulary used in

AT TR

classical China to define this kind of ‘‘knowing” tends to
be one of tracing out, unraveling, penetrating, and getting
through. Knowing entails ‘““undoing” something, not in an

‘"

analytic sense to discover what it essentially “is,” but to
trace out the connections among its joints and sinews, to
discern the patterns in things, and, on becoming fully aware

of the changing shapes and conditions of things, to antici-

‘pate what will ensue from them. The underlying metaphor

of “tracing a pattern” is implicit in the basic epistemic vo-
cabulary of the tradition such as “to tread a pathway, a

way”’ (tao), “‘to trace out, coherence” (If), “to figure, image,

‘model” (hsiang), “to unravel, to undo” (chieh), “to pene-

trate” (t'ung), ‘“‘to break through” (fa), “to name, to make a
name, to inscribe” (ming), “to ritualize” (I/), “to inscribe,
markings, culture” (wen), and so on. In contrast with its
classical Greek counterpart where ‘“knowing” assumes a
mirroring correspondence between an idea and an objective

world, this Chinese “knowing” is resolutely participatory

- and creative—“‘tracing” in both the sense of etching a pat-

tern and of following it. To know is “‘to realize,” to ‘““make
real.” The path is not a “given,” but is made in the treading
of'it. Thus, one’s own actions are always a significant factor
in the shaping of one’s world.

Because this emergent pattern invariably arises from
within the process itself, the tension that establishes the line
between one’s own focus and one’s field gives one a phys-
ical, psychological, social, and cosmological “‘skin”’—a

shape, a continuing, insistently particular identity. This dy-

‘namic pattern is reflexive in the sense that one’s own dis-

positions are implicate in and affect the shaping of one’s



