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I. SPECIAL TOPIC: DESIRE

Fred Dallmayr
University of Notre Dame
DESIRE AND THE DESIRABLE: ON NICOLAUS OF CUSA

The general theme of the SocietyOs meeting this year (2006) is ODesire.O This is an inspi
and attractive theme because it touches on deep motives arsprimls of human life. The theme is
also readily accessitifefor who does not know desire, who has not experienced, and even been helc
in the grip of, desire? Hence, desire is a topic not just for professional philosophers; it is a topic fc
everyone. h a way, it roams in the street.

Yet, there is something deceptive about desire. Maybe just because it is such an ordinary ai
well-known experience, we seem to be missing something. For, if we just stay with the Ehtieus
fact of desire, or that weedire what we desifewe quickly get stranded. If we are satisfied with just
saying Owe desireO or Owe desire what we desire,O this seems to be the end of the story. And tod
ordinary or commossense discourse, this is indeed the end. In our agenstimerism and (what has
been called) Oemotivism,0 human beings are defined as desiring creatures, as beings who crav
desire to satisfy their desifésn fact, as beings who desire to have more and more goods and obtain
emotional satisfaction from heng these goods.

But can this really be the end of the story? Surely, humans are not only desiring, but alsi
thinking and judging beings. As philosophers we remember an older tradition which distinguishe:
between what we desire and what is truly Od#si@ In some traditioNgor instance, a certain kind
of Platonism and Kantianigkhdesire and the desirable are sharply differentiated and even segregated
to the point that a gulf is erected between the seemingly good (found in the Platonic Ocave)) and
really good and truly desirable (outside the cave). Yet, in this case a problem arises. For, if the foci
is placed entirely on the Oreally goodO and Otruly desirable,O the dimension of ordinary desire is lik
to be sidelined or dismissed as spuriand misleading. But how can something be really Odesirable,O

if it is not also somehow desired?
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To be sure, desire or the OdesiredO and the OdesirableO are not simpli{l b eavise we
slide back into consumerism and emotivism. Yet, notwithstartieig difference, there must also be
some kind of linkage or passagmy between them. We know of such a linkage in the work of
Aristotle who distinguished but also connected desire and vivtuei{ and aréte). Among more
recent philosophers, John Deyv provides some helpful guideposts. In an essay on the OMoral
Struggle,O Dewey writRisn a nearly Kantian vel that Othe heart of the moral struggleO is the
opposition between desire and duty. We may distinguish, he notes, between actual desire
satigaction and a desire Obased on the idea that the end is dSsitablé ought to be desired.O
However, going beyond Kant, the same essay insists that the desirable must also OappealO to the ht
heart and mind, such that duty may OawakenO humanatesgeide it toward the desirable.

In the following, | want to turn to another thinker who, while distinguishing desire and the
desirable, also forged a passag®y between them. The thinker is Nicolaus of Cusa, also called
Cusanus (1401464), and thgassage in his case is ultimately the way of fotiat is, the way of
loving and being loved and the linkage between them. In his study devoted to his work, Ernst Cassir
maintained that Cusanus can rightly be considered Othe first modern thiser £hall try to show,
however, Cusanus was also a Omore than modernO thinker, someone able to speak to us today (in,
some call, our OpostmodernO time). Basically, as it seems to me, at the heart of CusavursQs life
an existential transformatioor pedagogy: a practical as well as philosophical journey animated by
love (traditionally expressed asfdr Dei intellectualisO). In many ways, his entire life can be seen as
a restless journey propelled by a sincere desire for learning and an imeader|the Odesirable,O
goodness and truth. For present purposes, | want to follow him on part of his journey, focusing o
three major aspects: his emphasis on experiential learning; his key notion of Olearned ignoranceO;

his concern with intereligious harmony and peace.

! John Dewey, OThe Moral Struggle or thelRieq of IdealsO in hi®utlines if a Critical Theory of Ethics, in The
Collected Works of John Dewey: The Early Works, ed. Jo Ann Boydston (Carbondale, IL: Southern lllinois University,
1969), vol. 3, pp. 37-373.

2, Ernst CassirerThe Individual and the Cosmos in Renaissance Philosophy, trans. Mario Domandi (New York: Harper
and Row Publ., 1964), pp. 10, 13.



SACP FORUM

Vol. 24, No. 48, Fall 2007

A Layman’s Pedagogy

In many of his writings, Cusanus privileges the outlook of the ordinary layman, the man of the
street or the market placeid©@:a®). No fewer than three of his important texts carry the term
OlaymanQ in tinetitles: The Layman on Wisdom, The Layman on the Mind/Spirit, The Layman on
Experiments (Idiota de Sapientia, Idiota de Mente, Idiota de Staticis Experimentis). This emphasis is
philosophically significant at all timésand especially in our modern andntemporary era. In large
measure, modern Western philosophy has been OprofessionalizedO or transformed into an acade
discipline; what is called Oanalytical philosophyO, above all, is almost entirely a discourse confined
academic logicians and emmologists. Concerns voiced by ordinary people on the street, by contrast,
tend to be sidelined as ignorant chatter unworthy of serious attention.

The privilege accorded to the layman is beautifully articulated in the dialogue Tted
Layman on Wisdom (Idiota de Sapientia). Cusanus first sets the stage saying: OA poor untutored
layman pauper quidam idiota) met in the Roman Forum a very wealthy orator whom he smilingly
though courteously addressed in the following mannerO (a manner clearlyaemiofsSocrates in
the market place): Ol am quite amazed at your pride, for even though you have worn yourself out wi
continual study of innumerable books, yet you have not been moved to humility. The reason is that tt
Oknowledge of this world®, inisthyou believe to excel, is actually foolishness in the sight of God; it
puffs men up, whereas true knowledge humbles them. | wish you would realizes this because it is tl
treasure of all happiness.O In elaborating on an alternative path to wisddayntae does not
dismiss book learning per se, but only to the extent that books are treated as final authority in lieu «
actual experience. As he adds, reprimanding the orator (and academic philosophy in general): E
relying on books, Oyou trust in {esnal] authority and in this way you are deceived; because someone
has written a text, you are ready to believe. Rw@d here comes the laymanOs (and Nicolaus of
CusaOs own)i de coeurN Ol want to tell you that wisdom cries out in the streets, andengrcry
indicates how she dwells Oin the highe&uduf in altissimis).>

The last comment already reveals the uncanny quality of the laymanOsi@stéetisdom, its
peculiar mundan&ransmundane character (if one wishes: its emtiological satus). The further

3, See John Patrick Dolan, edinity and Reform: Selected Writings of Nicholas de Cusa (Notre Dame, IN: University of
Notre Dame Press, 1962p. 101102 (translation slightly altered).
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course of the dialogue draws layman and orator steadily into the depth of thisvideetN a depth
announced a few pages after the opening exchange with these words: OThe highest wisdom consisi
knowing how, in similes, the unaitable may be reached or attained unattainabby@gitur
inattingibile inattingibiliter). Here we are suddenly no longer simply on the street, but on a road filled
with ordinaryextraordinary surprises. It is CusanusOs very owiNraltldough one chaetl by many
earlier travelers. In her bilingual (LatBerman) edition offhe Layman on Wisdom, Renate Steiger
draws attention to a host of intellectual and religious precursors. As she points out, ever since the tir
of St. Augustine, the term Olaypedpléomines idiotae) was applied to individuals speaking and
writing in a simple, vernacular idiom. The term was taken over by some of the large mendicant ordel
of the Middle Ages; thus, Francis of Assissi described himself and his followers as Ola&ypeople
(idiotae). The orientation reached its pinnacle in the-namnastic lay movements of the late Middle
Ages connected with thel@otio moderna,© and especially in the Brothers of the Common Life at
Deventer (where both Cusanus and later Erasmus redenredtive instruction). The movements, in
turn, were inspired by some of the great mystical thinkers of the past, stretching from Dionysius th
Aeropagite, Johannes Gerson annd Meister Eckhart to Bernhard of Clairvaux amidite Christi.*
Returning to CusanusOs teftie Layman on Wisdom, the linkage of the sensible and
supersensible, the mundane and transmundane is forcefully underscored in the laymanOs claim
wisdom cries in the street, but simultaneously dwells Oin the highest@simis). The same nexus
is subsequently reaffirmed and endorsed by both interlocutors in the dialogue. As the layman observ
the OhighestO is actually nothing else but OinfihiyOan infinity which is not divorced from, but
somehow intimated or anticipated all finite phenomena and experiences. The text at this point
unleashes a veritable torrent of seeming paradoxes which all center around this uncanny intimatio
the supersensibility of the sensible, the infinity of the finite, the desirable intinmatksire. Rooted
in this intimation, we read, genuine wisdom is Ounimaginable in all imagination, insensible in al
sensation, untastable in all taste, inaudible in all hearing, invisible in all sight, unaffirmable in all

affirmation, undeniable in allegation, indubitable in all doubt.O0 What is involved here is not a simple

*_Nicolai de Cusaldiota de Sapientia—Der Laie iiber die Weisheit, ed. Renate Steiger (Hamburg: Felix Meiner, 1988), pp.
Xii-xiv, xvi. Steiger also draws parallels between CusanusOs text and Heinrick Sﬁwé&gzum sapientiaeO as well as
Johannes TaulerOs life history styled as a Odialogue between a doctor and a laymani)(pin xaddition, she finds
inspiration for CusanusOs text in St. Bonaventufé@sddium mentis in DeumO (p. xxiii).
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contradiction nor an esoteric paradox but the circumstance that all phenomena and experienc
presuppose, as their condition of possibility, a kind of groundless ground serviregr asexhaustible
horizon. Since this ground is inexpressible in all formulations or propositions, Othere can never be
end to attempts at expressing it, because in all thahaghtemains unthought whereby and by virtue

of which everything isO

Wha needs to be noted is that, in CusanusOs presentation, the sensible is never simj
expendable in favor of the supersensible, the finite in favor of the infinite, desire in favor of the
desirablél something which would transform his thought into abstrqagsiPlatonic speculation.
Rather, sensation remains the preamble or gateway to learned ignorance or Ounknowing kitbwledge
just as, in hermeneutics, puaderstanding always is the condition of understanding anpigigenent
a condition of judgment. O¥dom,O the layman asserts boldly, Ois a matter of tasiingfa est
quae sapif), and nothing tastes better to the human intellect than wisdom.O In fact, Oone should ne\
consider anybody wise whose words are based only orshgaather than actussting.O Rather
than being a purely deductive exercise, wisdom is predicated on this kind of Ointernal relish ar
taste® which does not mean that it is reducible to taste experience.

Cusanus, through the words of the layman, at this point developagbeant notion of Ofore
tasteO or prgustation (akin to hermeneutical prederstanding). Because it dwells in the highest, he
notes, wisdom Ois not [fully] tastable in any relish or taste. Therefore, it is tasted untsstatityO
does not remove from all tasting. OTo taste in an untastable mannerQ, he adds, Ois, as it were,
savor something from afar as, for example, we could say by the aroma of something that we get a foi
taste Vorgeschmack, praegustatio) of it.O To be sure, this fetase or desire does not amount to a
full grasp of the desirable but only to an intimation orf\ta&d yet it is an indispensable cue in the
pursuit of ignorant wisdom, because without this cue we would not know what to look for and where
If the sweetness afisdom could not be Otasted with an inner relish, it would not be able to attract us
so powerfully.O Thus, the desirable draws the desire toward it. As finite creatures human beings ne
to follow the cue provided by taste or desire. In the words ocfifiiss Just as the aroma of something

sweetsmelling or the odor of a precious ointment draws us to come nearer, so Othe eternal and infin

®. Dolan, ed.Unity and Reform, p. 106 (translation slightly altered).
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wisdom resplendent in all things invites as, through a certairtdste of its effects, to hurry toward it
with a wonderful desiren{irabili desiderio).(

Following the desire for wisdom, the human intellect steadily draws closer to, and eventually
finds what it is looking fdX and actually much more, because divine wisdom is not just an increase in
cognitive knowlelge but a leap into something vaster and inexhaustible: namely, unknowing
knowledge or Owise ignoranceO which is a synonym for infinite life. Human intellect or spirit, the
layman observes, Omoves toward wisdom as toward its own proper life. Anddetsasting to the
spirit continuously to ascend to the font of life, even though the latter is inaccessible (in its infinity).
For, to live steadily in a more happy way means: to ascend taudifeitem ascendere).O Cusanus
through the layman at thigsoint draws an explicit parallel between the desire for wisdom and the
loverOs love for the beloved object or peksariove which is inexhaustible and continuously beckons
the lover on: OIf someone loves something because it is lovable, he is deligfitetl that the
beloved object or person contains infinite and inexpressible motives of love [hence is infinitely
desirable]. And this is the loverOs most joyful experience when he comprehends the incomprehensi
loveliness of the beloved.O

As Cusanusadds, navigating briskly along the chiasm or interface of the sensible and
supersensible: OThe lover would never delight so much in his/her love if the beloved were somethil
simply comprehensible or managedbles compared with the situation where thealility of the
beloved is utterly immeasurable, indeterminable, and incomprehensible.O For Othis is the most joy
comprehension of incomprehensibility.O What the text here adumbrates or glosses is the notion o
gustation or nourishment which sustaima only finite or mortal but immortal life, a notion familiar
from many biblical passages as well as from Christian liturgy: OWisdom is the infinite and
inexhaustible food of life from which our spirit lives eternally, because it is unable to lovengnyth
other than wisdom and truth.0

® Unity and Reform, pp. 106107.

", Unity and Reform, pp. 107108 (translation slightly altered). In a nearly Heideggerian vein, Cusanus continues (p. 108):
OEvery spirit seeks aftere®igO dmnis intellectus appetit esse), and being means to live, and living means to understand,
and understanding means being nurtured on wisdom and truth.O In the Introdu@her.dpman on Wisdom, Renate
Steiger points to biblical passages speakithe Omanna@xpdus 16:4) or Omilk and honeyfx¢dus 3:8) and also to
Psalm 34:8: Qustate et videte, quoniam suavis est Dominus.O See her edition of Niolai de CuBtipta de Sapientia, p.

XXXI.
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What needs to be remembered here again is that the movement toward wisdom and immort
life is not merely an abstract intellectual exerSisecognition of the desirable as an abstract essence
or ided\ but a complete exishtial engagement involving body, soul, and mind. To this extent, the
movement has also a practiedhical significance, disclosing a profound laymanOs pedagogy. The gist
of this pedagogy is that the divine or immortal life cannot be possessed, agehpor controlled;
instead, loving the divine involves a sslirrender or selibandonment of the lover in favor of the
beloved. In the laymanOs words: OHence it is necessary to surrender and let go of oneOs belong
For eternal wisdom does notlal itself to be obtained unless the human being relinquishes his
possessions for the sake of wisdom alone.O Together with a long line of ethical teachings (stretchi
back to the ancients), Cusanus speaking as the layman perceivesrregifler or abnegjon of
selfishness as the key to ethical life. While selfishness cceetéredness is the source of vice and
moral corruption, turning lovingly or caringly to what lies beyond oneself is the seedbed of virtue anc
righteous conduct. OThat which wevéndrom our ownO (or from our selfishly desiring selves),
laymanCusanus affirms, Oare our vices, whereas the fruits of eternal wisdom are none but goc
thingsO Hon nisi bona). Accordingly, the spirit of wisdom does not inhabit a selfish person who is a
Oslave to sinO nor a soul inclined toward evil; rather, it dwells in a Opurified fieldO (purged
selfishness) and in its own cleansed image as in its Osacred tempte@I§ sancto suo). The
laymanOs pedagogy at this point joins classical as weibhla=l instructions in extolling an ethics of
transformation geared toward a steadily improved practice of virtues: OThe field that wisdom tills is
plantation of virtues. From this field spring forth the fruits of the spirit: which are justiceg,peac

courage, temperance, patience, and the fike.O

Belief, Knowledge, and Wise Ignorance

In the manner of the streefise Socrates, the laymanOs arguments start from concrete sens
experience and never leave that experience completely behind. In itacetdid richness, sense
experience antedates and-gh@pes rational analysis; and even under the aegis of rational analysis, it
remains potent as an anticipation or ftaste of a more than rational, that is, an unknowing or

ignorant wisdom. In summaiigy his discussion of CusanusOs philosophical approach, Cassirer

8 Dolan, ed.Unity and Reform, p. 112.



SACP FORUM

Vol. 24, No. 48, Fall 2007

comments: OThe mind can come to know itself and to measure its own powers only by devoting itse
completely and unconditionally to the world.O Thus, the movement of undersihattingigh
proceeding to rational insighitalways departs from prenderstanding and hence passes Othrough the
world of the senses.O Cassirer quotes at this point a passage from Cusanfs®satextn on
Mind/Spirit (Idiota de Mente) which reads in his translationrOThe human mind/spirit is a divine seed
that comprehends in its simple essence the totality of everything knowable; but in order for the seed
blossom and bear fruit, it must be planted in the proper soil, which is the soil of the sensible world.
Elaborating on this passage and deriving from it a broad lesson, Cassirer states that the basic chara
of the Ocopulative theologyO sought by Cusanus lies in the Oreconciliation of mind and nature,
intellect and sens€.O

It is commonly agreed that CarsusOs quest for knowledge or wisdom proceeds through three
stages which are variously labeled Osense experience, réasam{), intellect Geist, Vernunft)O or
else Osense, intelligence, and learned ignorance.O Cusanus himself alerts to this tifpseveral
of his writings; thus, hisDe Beryllo states explicitly: OThere are three modes of knowing: sense
experience, reason, and higher intelleete(ligentsia).3° In his study devoted to Cusanus, Karl
Jaspers makes this tripartite sequena®raerstone of his discussion. The stages in his (somewhat
simplified) treatment are: S@n, Verstand, Vernunft (sensus, ratio, intellectus).O Sense experience, he
writes, aims with all sensory organs at OrealO phenomena; reason, in turn, supieseSd¢airms,
types)O for the comprehension of phenomena, while intellect draws Othrough the shipwreck of reasc
closer to the divine. By itself, sense experience is amorphous and ambivalent; by contrast, reas
introduces clarity by relying on Odistiilons, oppositions, and the exclusion of contradictions.O
Higher intellect, finally, opens the p&thhrough the Ocoincidence of opposites®the realm of
Olearned ignorance.O An important aspect of CusanusOs fedaspeys addisis that each of the
stages of knowing has its own integrity and significance in the ascent toward truth. By the same toke!
none of the stages is by itself complete or exhaustive; rather, truth can only be found in th

interrelation and interpenetration of sta§esrelation with is not so much a linear sequence as rather

° CassirerThe Individual and the Cosmos in Renaissance Philosophy, pp. 4444. For the reference see Nicolai de Cusa,
Idiota de Mente—Der Laie iiber den Geist, ed. Renate Steiger (Hamburg: Felix Meiner, 1995), pp354 (CassirerOs
translation of the Latin text iguite free.)

10" See Nicolai de Cus@e Beryllo—Uber den Beryll, ed. and trans. Karl Bormann (Hamburg: Felix Meiner, 1987), p. 7.

1C
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a circular movement (akin to the hermeneutical circle). This point is underscored in a passdge from
Coniecturis (On Conjectures) which states that reason and intellect need to be nourished by sense
experiice which generates OwonderO: OThus intellect in a circular motion returns 16 itself.O

In its ascent toward truth, human understanding moves through the stage of reason ¢
rationality which Cusanus associates mainly with calculation and measurememhiahche regards
as a step (buinly as a step) toward knowledge in the mode of learned ignorance. The movement o
ascent is discussed in several of his writings, but with particular eloquerizedcta Ignorantia
which explores the relation between liog and notknowing (or usknowledge). OEvery inquiry,O
the opening chapter states, Orelies on comparison and utilizes the method of comparative relation
proportion.O Employing the rules of reason and logic, inquiry seeks to establish compatative val
and relationships, whether in simple or in difficult matters. Now, since comparative method reveal:
Oidentity in some respect and difference (or alterity) in another respect,O such inquiry cannot proce
without number or quantification.

Although inportant in its own domain, comparative rationality cannot yield full knowledge of
truth and, when claiming to be final, may actually obstruct further inquiry. The reason is that, beyon
all comparative measurement, there is arma@asurable dimension whiescapes the categories of
more or less. This dimension cannot be plumbed by calculating reason as such; yet, despite tt
barrielN which is the barrier between finitude and infifitit constantly calls upon human
understanding to transgress itself in theection of ultimate truthln the words of Cusanus: Since the
desire for understanding cannot be baseless or in vain, Owe assuredly desire to know what we do
know (or to know our wknowledge). If we pursue and achieve to fulfill this desireyweattain to
learned ignorancedécta ignorantia).O This kind of learned ignorance or knowingknaowledge is
the highest mode of truth which is attainable for human beings. Olt is evident,O the text adds, Ot
regarding ultimate truth, we cannot kmanything but this: that we know it as incomprehensible in its
fullness.&

Y Karl Jaspersyikolaus Cusanus (Munich: Piper, 1964), pp. 489. The reference is to Nicolai de CuBa,coniecturis—
Mutmassungen, ed. and trans. Josef Koch and Winfried Happ (Hamburg: Felix Meiner, 2002), p. 189 (Part 2, Chapter 16).
12 See Nicolai de Cusd)e docta ignorantia—Die belehrte Unwissenheit, trans. Paul Wilpert, ed. Hans Gerhard Senger
(Hamburg: Felix Meiner1994), vol. 1, pp. 45 (Book 1, Chapters 1). For an English translation (which | have slightly

11
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As can be seen, truth for Cusanus is not simply an abysslofawiledgd\ a pure negativity
which could be dismissed or discarded by understafding rather an intelligent or kmong abyss
which ceaselessly prods or Ocalls uponO human understanding to explore it§ d¢ipthsitings are
replete with, and famous for their explorations of these depths. One of his last textshditled
Venatione Sapientiae (On Hunting for Wisdom), mentions among others three main fields or hunting
grounds where wisdom might profitably be pursued: the fields of learned ignorance, of actualize
possibility, and of OnesthernessDamong which | shall comment briefly only on the first. Cusanus
herebasically reiterates insights familiar from earlier works, especially the point that ultimate truth is
neither completely unknowalfethat is, inaccessible even to intimation or Ofaste® nor
completely accessible to human reason. As he states, usiigdital vocabulary: Oln their very
being all things testify to GodOs being, or differently put: everything derives its being from the divine
ground.O This ground, however, is also agraund\ echoes of Meister Eckhéittexceeding human
cognitive compeince. Hence, just as GodOs being cannot be fully plumbed in its depth, so also Ot
essence of all things in their depths remains shielded from our cognition,O leaving us in a state
inquiring ignorance. It was for this reason that Aristotle desciibeessence of things as something

Oalways looked or searched fodifer quaesitam) or as an unending horizdh.

Toward Concord Among Beliefs
Nicolaus of CusaOs writings are a treasure trove of startling ifsglitsve too vast to be
fully canvassed inthese pages. One thing, however, which emerges clearly in all his writings,

including those cited above, is the animating spirit pervading them: a spirit of goodwill, friendliness,

altered) see Jasper Hopkit8¢holas of Cusa on Learned Ignorance (Minneapolis: Arthur J. Banning Press, 1981), pp. 50

53.

13 Compare on this point also tpassage in Nicolai de Cus@ quis es (De principio)—Uber den Ursprung, trans. and ed.

Karl Bormann (Hamburg: Felix Meiner, 2001), pp-2B6 3031: OWe do not call God the Ooned as something fully known,
but because prior to any knowledge our yeartuegire is directed toward the one. . . . And although (ultimate being)
cannot be cognitively grasped, we are yet not in complete ignorance, because we Oknow® whatswie idesiresse

quod desiderat).O0 Regarding the notion of truth or ultimatengeDcalling uponO human understanding compare Martin
Heidegger Was heisst Denken? (3° ed.; TYbingen: Niemeyer, 1971); transWésit is Called Thinking? by J. Glenn Gray

(New York: Harper & Row, 1968).

1 Nicolai de Cusape venatione sapientiae—Die Jagd nach Weisheit, ed. Paul Wilpert and Karl Bormann (Hamburg:
Felix Meiner, 2003), pp. 481 (Chapter 12). As Cusanus adds, most past philosophers, with the possible exception of
Plato (as interpreted by Proclus), have missed or fallen short oftéinidasd. Thus, those Ophilosophical huntersO who
tried to Ohunt down the essence of thingsO and to transform the telos of all inquiry into Oan object of knowledge,O h
Olabored in vain, remaining outside the field of learned ignorance.O

12
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and reconciliation. The same nroppositioN or Ocoincidence of opposi®l which he discovered in

his favorite Ohunting grounds,0 was also a guiding theme in both his intellectual and practic
endeavors: | mean the balanced reconciliation (without identity or separation) between belief an
knowledge, reason and affectivityand learning and ignorance. Particularly important for
contemporary thought is the accent on knowing unknowledge or learned igibemespective
capable of making headway in some current philosophical conundrums, especially those relating
OfoundaticalismO and Ondoundationalism.O By placing ultimate reality beyond rational knowledge,
Cusanus takes a stand against a dogmatic foundationalism claiming to have an authoritative grasp
truth. At the same time, however, by not abandoning the yedoriagd Ofor¢asteO of ultimate truth,

his work provides a bulwark against an equally dogmatic relativism (often coupled with skeptical self
indulgence).

There is a further dimension where CusanusOs work speaks to us today with particul:
eloquence: thedomain of inteifaith harmony and crossultural understanding. In our age of
globalization when different faiths and cultures are more and more closely pushed together, cultivatic
of mutual understanding and respect is urgently required to countezatarger of civilizational (and
sometimes religiously inspired) violence. Cultivation of such harmony was one of CusanusOs centr
life-long commitments a commitment fueled by multiple tensions and antagonisms festering during
his own time. The basic ativation undergirding this commitment was his philosophical and
theological OrelationismO (not relativism): the conviction that truth or true knowledge cannot be seiz:
or monopolized by a dogmatic authority, but is best promoted through the intenrddatiween
distinct perspectives (with each sincerely searching for the truth). In the words of Norbert WinklerC
thoughtful introduction to the cardinal®Os work: OThe notion of Orelation® which scholasticism
reduced to an accidental property, is eledeby Cusanus to the rank of a constitutive category.O The
upshot of this change is an unorthodox and innovative conception of the relation between the Oor
and the Omany,O where the OoneO serves only as a common loadstar but not as the domareering 1
of the OmanyO: OThe starting point here is no longer a compact substance to which the quality «
relation needs to be added as an accident; rather, the very being of an entity resides in its infini

relationality (which can never be exhaustively meg).0 Hence, Winkler notes, the universe
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envisaged by Cusanus is one Oin which all parts are indeed gathered together but in such a way tha
part can be the sum or the universe its€lf.O

The first occasion for Cusanus to test the viability of thidook came in 1431432, at the
time of the Church Council in Basel. At the opening of the Council, partly in response to corruption
scandals in Rome, the-salled Oconciliar movementO was at the height of its influence and popularity.
Called as a legahdviser to join the Council, Cusanus immediately proceeded to formulate an
ambitious new vision of church governance: a vision which would grant considerable power to the
bishops while accepting the Pope as presiding officerimtus inter pares. Thisvision was the gist of
his first major treatise which instantly gained him broad recognitienConcordantia Catholica (On
the Concord of the Church). Reacting to the divisions tearing Christianity apart, the treatise boldly
defended the idea of a unigal church council, viewed as the publicly Oassembled body of Christ,O in
which bishops and Pope together would guide the affairs of the church on the basis of a collegial ar
amicable consensus. As Cusanus observed in the Preface of his book: @to pgémote a general
concord, | need to take into account the entire assembly of faithful people which we call the Catholi
Church as well as the various related parts of that Church.O This task requires that proper attention
given to Othe distincvcharacter and structure (of the Church) and existing relations between its
members so that finally we can envisage a loving and harmonious concord among all, which alone ci
secure the welbeing and eternal salvation of that assembly.O

In the end, CumnusOs conciliatory intervention came to nothing. As debates in Basel turnec
increasingly polemical and divisive, Cusanus left the conciliar fold and joined the pap&l pastyft
of allegiance which many observers (not without some justice) have dkmsren surrender to

pragmatic politics” Irrespective of questions surrounding his conciliar engagement, there can be nc

15 Norbert Winker, Nikolaus von Kues zur Einfiihrung (Hamburg: Junius Verlag, 2001), pp. 1086. Compare also my
OConversation Across Boundaries: E Pluribus Unum@uingue among Civilizations: Some Exemplary Voices (New

York: Palgrave/Macmillan, 2002), pp. 3.

18 Gerd HeinzMohr and Willehad Paul Eckeras Werk des Nicolaus Cusanus (Cologne: Wienand Verlag, 1963), pp.
44-42. For a complete English translation see Nicholas of QusaCatholic Concordance, trans. Paul E. Sigmund (New

York: Cambridge Univesity Press, 1991).

Y7 Among others, Jaspers reaches the harsh verdict that, rising to prominence in the turbulent conditions of his tim
Cusanus ultimately was Oimpotent in the implementation of truth and goodnessO; thereby, he became an Ounwit
acconpliceO in the course of events. Jaspers also refuses to consider Cusanus as a precursor of either Reformatior
Enlightenment. See hiSikolaus Cusanus, pp. 216221. Pointing to the cardinalOs attitude toward the Hussites, Winkler
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doubt about the cardinalOs continued commitment to religious harmony during the rest of his life. Tt
next major demonstration of hisenic outlook came two decades later, in the immediate aftermath of
the Turkish conquest of Constantinople (in 1453). In that same year, Cusanus published a text whi
is rightly viewed as a crucial stepping stone toward religious ecumenisie Rige Fidei (On Inter-
Religious Peace). The book is not a doctrinal tract, but rather takes the form of aramdgng
conversation among religious and philosophical leaders representing no fewer than seventeen ma
religions and cultures around the world’he goal of the conversation is not the imposition of a
dogmatic unity, but rather the achievement of peace among religions and cultures despite their outwe
differences. Referring explicitly to the violence surrounding the fall of Constantinople, the
Introduction of the book appeals fervently to God, as the Creator of all things, to Orein in the
persecution, raging now more than ever because of different religious rites.O The antidote to the rag|
violence could only be found in the true spirit of Hiaivhich alone can transcend interreligious
animosities:®

The conversation recorded in the book ranges over many important religious Nhehesse
complexity exceeds the scope of these pages. The common tenor pervading the discussions is
primacy of siere faith over rituals, of the need to love and search for the hidden God over the
comfort of habitual practices. As the concluding section observes, speaking through the mouth of £
Paul: To seek Oexact uniformityO in rites means rather Oto distyeateO; in fact, Oa certain
diversity (of rites) may even increase devotion when each nation strives to make its own rites mot
splendid through zeal and diligence, thereby surpassing others and obtaining greater merit with God
well as praise in the ovld.O As can readily be seen, the perspective adopi&gRace Fidei is not
far removed from, and actually quite consonant with CusanusOs arguments about learned ignorance
the divine Ohunting groundsO for truth. In each case, the sincere yéarnihignate horizons is
accorded preference over dogmatic claims to possess and monopolize truth. This point is recogniz
by the translators of the book when they write that the crucial issue for Cusanus, in both philosoph
and theology, was the lovirand faithful surrender to GodOs grace seen as a precondition of peace

reaches a similar ceofusion: that Cusanus was Onot a reformer before the Reformation@kaess von Kues zur
Einfiihrung, p. 176.

18 Nicholas of CusaQn Interreligious Harmony (Text, Concordance, and Translation o Paci Fidei), ed. James E.
Biechler and H. Lawrence Bd (Lewiston, NY: Edwin Mellen Press, 1990), ppl.3
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The concord pursued iBe Paci Fidei, they state, was Oa peace not ofilfaith but worked ouby
faith, a peace available, indeed, orlyough faith,O emanating from the Oexperiaidaith.®’

A major religion dealt with in the boSkand in many ways its catalféis Islam. As it
happens, Cusanus had been interested in Islamic theology and practices for quite some time. Alrec
at the time of the Council of Basel he had obtainechi® own study a twelftdeentury translation of
the QurOan together with other texts relating to Muslim doctrine. Following his departure from Base
he traveled on a papal mission to Constantinople in order to guide the Byzantine Emperor an
Orthodox Chirch leaders back to Italy for int&ith deliberations; on that occasion he also
encountered numerous MusliffsIn light of this background, the fall of Constantinople in 1453 held
for Cusanus not only a geopolitical, but also an intense personalcsigng. Tellingly he did not join
in the clamor for revenge and violent retribution which the event unleashed throughout Europe; nor di
he support the ongoing Odemonization® of Muslims in general and Turks in plrticuktitude
surely unpopular withmany of his contemporaries. Pope Nicholas V called on European rules to
launch a largescale crusade against the Turks and promised indulgences to those supporting the w
effort. By contrast, Cusanus counseled restraint and a peaceful settlementiteisdiSppgether with
some of his friends, especially John of Segovia, he even advocated the conveniteyel tdpislim
Christian conference where grievances would be aired. Despairing of the prospect of such
conference, he decided to put down on p&erision for interreligious harmony: hi% Pace Fidei.

With the completion of this text the issue for Cusanus was not laid to rest. Less than a decac
later (in 1460), he began an intensive scholarly exploration of the teachings of Islam; thevassault
threevolume study titledCibratio Alkorani (Sifting the Qur’an). In opposition to polemical texts

virulently denouncing Islam as ungodly, CusanusOs study aimed to offer a more balanced explicati

9 On Interreligious Harmony, pp. xxvii, xlv; the reference is to Chapter 19 of the text, pgs&1 They continue (p. xIv):
OUniversity and particularity, necessity and contingency, interioritestednality are enfolded as one in GodOs mind, are
unfolded as distinct in the finite world and coincide as one and plural in GodOs plan for religious peace.O

% The interfaith deliberations took place at the Council of Feffieence (in 1439) and proded a shortived success.

In a later autebiographical statement, Cusanus recalls: OWhen he was 37 years old, Pope Eugenius IV sent him -
Constantinople, and he conducted the Greek Emperor, the Patriarch and 28 archbishops of the Eastern Chuttth back v
him. They then at the Council of Florence accepted the faith of the Roman Church.0 Cited in Biechler and Bonc
OlntroductionO 0n Interreligious Harmony, p. xi. It was during his return voyage from Constantinople that Cusanus was
struck or inspiredby the idea of Olearned ignorarfdée® idea which, in his dedicatory letter attachedDio Docta
Ignorantia, he calls Oa heavenly gift from the Father of lights, from whom every excellent gift comes.0 See Hopkins
Nicholas of Cusa on Learned Ignorance, p.158.
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of the QurOdhalthough apologetic accents are mossing. As he states in the studyOs Preface: Oltis
our aim, by relying on the gospel of Christ, to Osiftéafe) the book of Muhammad and to
demonstrate that his book in many respects supports and corroborates the gospel (if such corroborat
were needed) and that, where there is divergence, this proceeds from ignorance or ifl willi®
entirely, the work is again much too complex to permit detailed review at this point. In the presen
context it must suffice to draw attention to the guidepgrit animating the entire text: the spirit of
Odevout interpretation@id interpretatio), that is, an interpretation which, guided by faith, seeks in the
texts of an alien faith glimpses of a shared yearning for the divine. Listing a number ofcakegeti
rules operative inCibratio Alkorani, Jasper Hopkins properly emphasizes the {dithension of
reading. Pia interpretatio, he writes, is not simply a neutral analysis; nor is it the same as Ocharitable
construal, though it involves such construaltia sense of interpreting the QurOanOs teachings in suct
a way that through them God is glorified.O Centrally, in CusanusOs sense, devoutness of reading mi
Oan interpretation that gives glory to God and bears witness to ¢hrist.O

The practice of devduwor (at least) friendly reading in CusanusOs case was not restricted tc
Islam or Abrahamic religions, but occasionally extended farther East into Asia. As indicated before
his De Pace Fidei presented a nearly global ecumenical conversation, includioggits participants
representatives of such distant cultures as the Persian, Chaldean, and Indian. It is known that {
cardinal was familiar with Marco PoloOs reports about Asian, particularly Chinese, customs which
the time attracted considerableeation in Europe. Above and beyond these direct references,
however, one can detect an affinity between some of CusanusOs views and various Asian philosoph
perspectives. Thus, the assumption of a deeper layer of experience antedatingshagipghuman
cognition bears some resemblance with the Indian notiohrafifun,O especially as this notion has
been developed in smlled OVedanticO philosophy. The key concept ofdatism,0 emphasized
by the school of OAdvaita Vedanta,O might in fadtuitully compared with the cardinalOs accent on
OnototherOon aliud). Still, to prevent the equation of OrdralismO with simple fusion or identity,

2L Nicolai de Cusa(ibratio Alkorani—Sichtung des Korans, ed. Ludwig Hagemann and Reinhold Glei (Hamburg: Felix
Meiner, 1989), Book 1, p. 13.

22 Jasper Hopkins, OThe RoleRisf Interpretatio in Nicholas of CusaOs Hermeneutical Approach to thenk®dria his4
Miscellany of Nicholas of Cusa (Minneapolis, MN: Arthur J. Banning Press, 1994), pp:530 The Miscellany also
contains chapters on fervently aMuslim writes, such as Ricoldo of Montecroe and John of Torquemada (the
contemporary of Cusas and fellowcardinal). The reference is €@bratio Alkorani, Book 1, Chapter 7, pp. 5b.
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Cusanus always insisted on the need to approach the divine humbly and with a lovifgaspirit
outlook approximating that of the Indian school of Omodified -chaadismO Kishist-Advaita,
associated with Ramanuja). Regarding the cardinalOs favorite Ohunting groundsO of learned ignor:
and nonrcontradiction (or coincidence of opposites), one can redufity affinities with Buddhist
teachings, especially the teachings of the Mahayana philosopher Nagarjuna and his delineation of
Omiddle wayGn@dhyamika) between opposites.

In De Venatione Sapientiae, composed a year before CusanusOs death, we fiatement
which might have been penned by the Asian philosopher, but actually is ascribed to a Neoplaton
thinker. OAs Dionysius (the Areopagite) correctly stated,O we read there, Owith regard to God it
imperative both to affirm and to deny opposingpmsitions® which may allow us to come to know
the truth OunknowinglyO or attain the divine Ounattainably.O The transgression of opposite propositi
applies also to the conundrum of immanence and transceMdleree Cusanus denies both the
coincidence bCreator and creatures and their radical otherness, citing the statement of St. Paul to tt
effect that God is not available in human OshrinesO but at the same time is Onot far from each on
us, . . . for we are indeed his offspringlor{ 17:2428)2* Another one of his later writings, titlee
Visione Dei (On the Vision of God), offers a Onedualist,O or perhaps Omodified -daalistO
formulation of the relation between humans and the divine.

As the text points out, we are only able to OseeQverahasion of the divine because we are
first of all seen or OenvisagedO by the divine. OYou, Lord,0 we read, Oare where speech, hearing,
touch, reason, knowledge and understanding are the same and where seeing is one with being seen,

hearingwith being heard, tasting with being tasted, and touching with being touched.O This relatio

3 See K. Venkata Ramanaiagarjuna’s Philosophy (Delhi: Motilal Banarsidass, 1975), p. 141; also David J.
KalupahanaNagarjuna: The Philosophy of the Middle Way (Albany, NY: State University of New York Press, 1986). In
the Buddhist tradition, compare also Nishida Kitaro, OCoincidentia Oppositorum and Love,O trans. Michiko Yusa, in Klau
Reinhard and Harald Schwaetzer, ed%usanus-Rezeption in der Philosophie des 20. Jahrhunderts (Regensburg: S.
Roderer Verlag, 2005), pp. 225, and Michiko Yusa, ONishida Kitaro and OCoincidentia OppositbrimO
Introduction,O in the same volume, pp.-219. Regarding Indian philosophy, and especially OAdvaitaO Wishis®
AdvaitaO Vedanta, see Eliot Deutsélyaita Vedanta: A Philosophical Reconstruction (Honolulu: University of Hawaii
Press, 1968); S. R. Bhafiudies in Ramanuja Vedanta (New Delhi: Heritage Publishers, 1975); and John B. Carman,
Theology of Ramanuja (New Haven, CT: Yale University Press, 1974).

4 Nicolai de CusaDe venatione sapientiae—Die Jagd nach Weisheit, Chapter 22, pp. 989. The reference to St. Paul is
found in Tu quis es (De principio)—Uber den Ursprung, trans. and ed. Karl Bormar{(Hamburg: Felix Meiner, 2001), pp.
42-43.
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between seeing and being seen, desiring and being desired is equivalent to the bomtwehilcivés
a proper point on which to conclude these pages becausaiaafl CusaOs entire work is ultimately
nothing but a sustained paean to the love of God:
You have shown yourself to me, Lord, as in the highest degree lovable, for you are
indeed infinitely beloved. But E unless there were an infinite lover, you wouldbao
infinitely beloved, for your being infinitely loved corresponds to the power of loving
infinitely. Hence, you my Lord, are love: a love that loves and a love that is beloved,
and also the love that is the bond between theé'two.

+44+

% See ODe Visione Dei,O in John P. Dolan[&dty and Reform: Selected Writings of Nicholas de Cusa, pp. 149, 161.
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Richard Reilly
St. Bonaventure University
IS DESIRELESSNESS DESIRABLE?

In an insightful pair of essays appearing in successive isslésladophy East & West,
Professors John Visader and A.L. Herman develop three claims.
1. Buddhism has as one of its chief aims thes@ationO of desires and desiring, which is to say the
OextinctionO of desires or, in other words, the attainment of the Ostate of desirelessness.O
2. However, there is a very real paradox (Othe paradox of desireQ) here, since one who aims at
liberation fran suffering can become desireless only if he should so desire; but, in so far as one
desires to eliminate all desires, desire can never be eliminated.
3. Hence, becoming desireless is achievable only through practices that do not have as their dire
intention the elimination of all desires.
Is it both possible and desirable to eliminate all desires, to become desireless? Is becoming desireles
necessary for Buddhist to attain Oliberation?O In his recent (2000) monOgrégtBuddha, Bart
Gruzalski answes both of these questions affirmativélyHowever, | shall argue that his reasoning is
not convincing on either score. This paper is divided into three sections. The first section examines t
so-called Oparadox of desireO and shows that if desiresgsss to be achieved this cannot result directly
from a desire or intention to be (and remain) desireless. In the second section, | consider a Mahayane
devotee who seeks enlightenment through the development of relative and absolute Bodhichitta. This
sedion points out that the Bodhisattva is one who eliminates all cravings, graspings or Oattachments;!
nevertheless, the BodhisattvaOs enlightened activity Ofor the sake of all beingsO may be seen, from

point of view of relative truth, as OcompassiordXttarefore as Ointentional;O and, in so far as

! John Visvader, OThe use of paradox in uroboric philosoititégosophy East and West 284 (1978), 455467; A.L.
Herman, OA solution to the paradox of desire in BuddhiBfi@ophy East and West, 29.1 (1979), 9B4. Subsequently,

a critique of these articles was published with rejoindeRhitosophy East and West 30.4 (1980): Wayne Alt,Tere is no
paradox of desire in BuddhismO (8228); A.L. Herman, OAh, but there is a paradox of desire in Buddhsneply to
Wayne AltO (52%32); John Visvader, OA reply Wayne AltOs OThere is no paradox of desire in Buddhis&®) (533

% Bart Gruzalki, On The Buddha, Belmont CA: Wadsworth/Thomson Learning (2000). All page citations to Gruzalski in
the text are to Chapter 8, OThe Possibility of Liberation.O
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OintentionO involves both belief and desire, the Bodhisattva is not void of Odesire.O Finally, | will tur
Shakyamuni BuddhaOs teachings on The Four Noble Truths and argue that we not find therdor a bas

thinking that the elimination of suffering requires Odesirelessness.O

1. Being Desiring and Being Desireless

It seems that the issue of the possibility of oneOs becoming desireless has been a general cor
for Western commentators on Buddhism.stém SmithOs influential view is that the goal of the
Buddhist devotee is to overcome selierestedness, to no longer have Othe desire for private
fulfillment.& Still, the intention to give up all seifiterested desires may yet be rooted in a Oself3 th
seeking some goal, e.g. Oliberation.O Must not this desire even be given up for one to become truly
Oselless?0

Gruzalski employs a twetep analysis to explain the possibility of attaining desirelessness. First
he reminds us that desiresyrbe OoccurrentO or Odispositional.O OOccurrentO desires are presently
active, usually Ofelt,O desires to do or to have one thing or another; they prompt us to act one way or
another, unless they are counteracted by a stronger occurrent desire. Bastade®extinguishedO
through satisfaction, by oneOs doing or getting what one wants. Dispositional desires, says Gruzalsk
are propensities Oto have an occurrent want under certain conditionsO (62). It is perhaps clearer to <
that dispositional dé®s are propensities to fulfill certain kinds of occurrent desires under certain
conditions. In any case, Gruzalski correctly points out that dispositional desires may have to do with
being or becoming a certain type of person, e.g., being a good péayes, and these may explain oneOs
having appropriate occurrent desires, e.g., to train or to practice. Of course there are other kinds of
dispositional desires, e.g., to smoke or to criticize oneOs opponents, that one may not wish to identify
oneself wih. Dispositional desires, then, would include our habitual tendencies to think, speak, and ac
in the ways we do. GruzalskiOs first step is to identify the desire to be desireless as the dispositional
desire not to have any occurrent desires. OneQwtihis dispositional desire would result typically in

oneOs desiring not to have whatever occurrent desires one may have and not to have whatever othel

% Huston SmithThe Religions of Man, New York: Harper & Row, Perennial Library Edition (1965)3; reprinted ife
World’s Religions (1991), 102. Smith rejects the translationaaifia as Odesire,O for reasons similar to those that are
mentioned in Section 3 below.
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dispositional desires one might have (which give rise to most all of oneOs occurrent desires.) So, it
seems, the dispositional desire not to have occurrent desires at first would more than double the desi
one would otherwise have! Nevertheless, it is not logically impossible for one who has the dispositior
desire to be rid of all occurrent desiresl @i other dispositional desires to succeed, over time through
spiritual practice, in being free of them all. It might then be thought that having reached this goal onel
dispositional desire to be free of all other desires is satisfied and hence sheith® But, Gruzalski
contends, one would still be in need of the dispositional desit@ton free of all occurrent desires.

This point might be reinforced by the analogy of oneOs fulfilling and hence extinguishing all of his
desires before going gleep; upon awaking, might he not come to have an occurrent desire to have or
do something or another? It seems that to be free of all the desires that one may have need not guar
that one is free from being a Odesiring being,O that is from cntiage desires that one seeks to
satisfy. Consequently, one who does not have any occurrent desires would need to retain the
dispositional desire to be desireless in order remain free from occurrent desires.

This brings us to the second stefGofizalskiOs analysis where he points out that Oknowledge as
direct insightO is essential to solve the problem of sufferingO (Gruzalski 63). In brief, Gruzalski holds
that insight into the Oimpermanence of all phenomenaO will dissolve oneOs desiringerime svill
realize the futility of seeking fulfillment in what is impermanent. To quote at length:

According to the Buddha, everything that we are involved in trying to get, maintain, or

protecN health, relationships, job, professional stBltisin theprocess of passing

away.

All that is mine, all that is beloved and pleasing to me, will someday be otherwise, will
someday be separated from deguttara-nikaya, iii, 71-72).

Elt is plausible to think that the person who has an awareness of the paalre
phenomena, including their essential impermanence, will not have any occurrent desires
again. Since there will not be any more occurrent desires, it makes no sense to claim
that there are any underlying dispositional desires, since a dispositesira is nothing

more than a disposition for occurrent desires to arise. Hence there need be no
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dispositional desifé no desire to remain desirel8sfr a person to remain free from

occurrent desire. For such a being there will be no desires or attastohany kind at

all (Gruzalski, 6465).
| think there is a fundamental flaw in the above line of reasoning. It indeed might be OplausibleO to
think that a person who realizes the impermanence of all phenomena, as well as the impermanence ¢
desiresatisfactions, will not have any occurrent desires again; but, it also is plausible that a person wit
this understanding will continue to pursue admittedly impermanent egistactions. The underlying
point, once again, is that tble fucto cessatiorof all of oneOs particular occurrent desires (and even of
their underlying dispositions) does not guarantee the elimination of the Odesiring mindO or the gener:
propensity towards egsatisfaction. Put otherwise, while having direct insight into thermpnent
nature of phenomerand what Gruzalski seems to specifically have in mind are objects of-desire
an understanding of their dependerigination or Oemptiness,O perhapssisitial or necessary to the
cessation of suffering, it is netfficientz. One also must have direct insight into the OemptinessO of
oneOs OselfO in order to dissolveatigohments that underlie the desiring mind.

Visvader instructively distinguishes three stages in the Odialectic of emptiness.O

Ethe first is the emptiness of the self and the potential objects of clingingEin the

second stage the emptiness of the doctrine is asserted, while the third stage points out

the emptiness of emptiness itselfEONce the emptiness of the doctrine and practice are

assertedthen the craving mind does not have anything to cling to and thus its latest

stronghold is exposed. This is where one is confronted with the desire to give up

desires (Visvader, 1978, 463).
What | understand Visvader to mean when he concludes, OTlhieris ene is confronted with the
desire to give up desiresO is decidedly not, OThis is where one is confronted with the desire to give u
the actual, particular desires one hasO but rather OThis is where one is confronted with the desire to
up the desing mind one has.O But, of course, is not the desire to give up desiridgfeating? A.L.
Herman captures nicely the predicament of the devotee:

Eseeing that there is no way out of the paradbxlesire, understanding that as

M!dhaymika [sic] Buddhism puts it, there is no waynievana, no goal to be desired or

achieved, then one Olets goO of the way and the goal. And that Oletting goO leads to or is

23



SACP FORUM

Vol. 24, No. 48, Fall 2007

nirvana: For once the devotee realizes tthetre is nothing he can do then there is

nothing left to be done (Herman, 1979;%8.
In other words, only when one both faces up to the point that all desiring-eefedting, utterly
useless, and has clearly realized the OemptinessO of seléaoh@ha, might one just Ogive upO
desiring altogether. But here, becoming desireless is not achieved by directly acting on a desire to

become or to remain desireless.

2. Is the Bodhisattva Desireless?

But is the being who is beyond suffering entirelp€ieless?@ruzalski proposes a
distinction that he thinks can explain Oaction without desire.O It may seem that habitual actions are
actions without felt, occurrent desires; for example, the ways in which we start and drive a car, do our
morning bathanswer the phone, and so on, might be so routinely done that we do not experience any
desire in doing them the way we do. Yet, as Gruzalski points out, such behaviors are rooted in desire
both in how we came to adopt the routines we have and with teésgbe goals that such routines
accomplish. In so far as our routines are merely habitual, Gruzalski points out, they certainly can leac
frustration as when they are not effective in achieving our goals. For instance, a person who gardens
habitud ways may be frustrated when unusual weather patterns prevent her from achieving the desire
results. However, a person who gardens skillfully will follow certain principles but will be quite flexible
in their application; moreover, an enlightened, 8Kiljardener would not be attached to goals and
would be able to accept what arises.

As long as she is only trying to garden skillfully and is not attached to the results, she

will no more be frustrated when she needs to cover her tomato plants at night fo

another week than she would be if, while only trying to play skillfully, she lost her most

skillful game of chess to a player whom she knew to be much better than herself

(Gruzalski, 66).
Gruzalski claims that Oacting skillfully® may account for Oculpeigerns of human activity
unmotivated by desireO even though they typically occur in contexts in which desire plays a fundame
motivational role. Persons who garden skillfully are typically motivated by a desire for a supply of fres

produce, to cosume or to sell; most skillful chess players are motivated by a desire to win or to do wel
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in competition. We are quite familiar with this teaching that bids us to remain in the present: when
eating, eat, that is, just eat; when cooking, cook; whemgsfish. If one engages in the activity fully,
not attached to results, then we might say that there is no underlyingligaséd desire that might be
the basis for oneQs satisfaction or dissatisfactwen so, such activity is not totally OdalsissO since
it is intentional. What accounts for the underlyjagrern of a skillful activity is the agentOs
intentionality; and, as Gruzalski himself recognizes, philosophers often analyze intention in terms of
belief + desiré. The person who is OjuighingO intends to fish, and this accounts for the activities of
tying flies, wading, casting, and so on, even if she is not intent on or attached to the goal of catching ¢
eating a fish. Of course, the activity of fishing may result in catchindpalfig, without the goal of
catching a fish, one will not be disappointed in not doing so and one will be more open to ceasing to fi
if another activity would be more appropriate for the circumstahces.

Even if it were possible to engage in skillctivities without desire, Gruzalski wonders (66),
Ols it possible for an entire life to be devoid of desire?0 As much as one might wish, | should think,
fishing (golfing, gardening, running Microsoft, or whatever) cannot constitute or embrace diteOs en
life; the question may always arise, OWhy fish (eat, sit, gardem®@t@® In any event, Gruzalski
proposes that it is in the possibility of oneOs being fully compassionate that we can find a life devoid ¢
desire.

Once one is fully compassionatkere is never an occasion for frustration over the

suffering of others. If one can do something to relieve the suffering of another, and this

is the overall compassionate act, one does so. If there is suffering that cannot be

relieved, that cannot belreved, an understanding of this reality would prevent

frustration or any other suffering for a fully compassionate personEln all of this,

because being compassionate requires alertness and allaying suffering with ones [sic]

own being, the compassionatergon will care for her mind, heart, and body. Likewise,

because being compassionate requires being in relation to others, the compassionate

* See, for example, Robert Audi, OIntendinkydnal of Philosophy, 70 (1973), 38-403.

®On May 25, 2008 he Washington Post reported that a fallen climber, David Sharp lacking oxygen, died on MAgfles

some forty other climbers passed by him on their way to ascend Mt. Everest. While these climbers were deeply dwelling i
their activity of climbing, clearly they were attached to the achievement of a go#irdale of Mindfilness, Thich Nhat

Hanh advises that when washing the dishes, just wash the dishes without even the goal of cleaning them!
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person will nourish noble friendships, and her ties to her family and the various

communities of which she is a meer. In these ways compassion may inform and

guide an entire life (Gruzalski, 67).

That compassion may guide and embrace an entire life, all of oneOs energies, and that one who is fu
compassionate is not motivated by or attached to the attainmesiuitsy does not entail that oneOs life

is desireless, since all intentional actions are motivated at least in the sense that the agent wants/des
to do them for their own sake if not for the sake of some result to be thereby attained.

Of coursethe paradox of desire seems to reemerge when one considers the possibility of the
egocentric adept who engages in spiritual practices to transform himself into a fully compassionate
being. Must not these efforts be motivated by the desire to attagoahef becoming fully
compassionate? And, further, might not this be oneOs goal since one wishes for oneself to pass bey:
suffering, i.e., attain liberation? How is it that one can becomatiaohed to results/goals if one is, all
the while, being rativated to attain a result or goal for oneself?

The path of the Bodhisattva in training provides a way out of this paradox. Part of the
Bodhisattva vow reads: OFor the ultimate benefit of all beings, without exception, throughout this anc
all my lifetimes, | dedicate myself to the practice and realization of enlightenment until all together
reach that goal.O The OgoalO here is notikisalionO but the Oliberation of all beings.O Often the
Bodhisattva way is expressed by the phrase, Oone sdgksesmhent for the sake of all sentient
beings;O this aspiration is Orelabw@éhichittaO or Oawakened mind.O It is common to distinguish two
forms of OrelativéodhicittaON aspiration (intention) and application, e.g., through such practices as the
Oexchnge of self and otherO and the six transcendental viptues:(tas); perfection of application
culminates in wisdom, or the Orealization of (reality as) emptinessO which is Obadoltitara.O
The Bodhisattva practices, in short, bring one to ¢éadéization of the emptiness (or inigependencies)
of self and others, so that one may be equally responsive to the sufferings of all and be as intent to
alleviate othersO sufferings as one would oneOs own. One becolass, sgjfless, not by pursuina
goal for oneself but by pursuing the liberation from suffering of all beings. Moreover, the person who
becomegully compassionate, as Gruzalski points out, does not act deliberatively to conform to an ide¢
rather compassion Ois just oneOs naterayay one isO (67).
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Ideals of nordualistic, spontaneous activity have been developed in various traditions, for
example, asvu-wei by Daoists, agl! (divine play) in RIminujaOs Vedanta, and a3 uO relations in
Martin BuberOs Hasidic perspective. In various ways, these ideals depict modes of acting with non
fabricated mind, whereby one acts OnaturallyO or OresponsivelyO in Othe prese®twitiroent,
preconceptions, selfill or personal agenda. Similarly, the fully compassionate personOs Oawareness
or OresponsivenessO is beyond any determinate horizon. This is nicely captured in the story of the G
Samaritan as well as in the followingcaunt by Pearl Oliner as to why she and her husband, Samuel,
find the designation, ORighteous Gentiles,O inappropriate.

We are now called ORighteous GentilesO or even sometimes Oheroes.0 We much object

to this title, and | can tell you why. One day theras an air raid on the German

barracks near our house, some five kilometers away. My husband happened to be

thereEWhen it was over, the barracks were very badly hit. A German soldier came

running out with his head practically destroyed. He was blgddtavily and obviously

in shock. He was running in panic. My husband saw that within minutes he would fall

down and bleed to death. So my husband put him on his ditydthout thinking

about it and brought him to the commandantOs house. He put hiva step, rang

the bell, waited to see the door open, and left. Later some of our friends and people

who were hiding with us heard about it and said: OYou are a traitor because you helped

the enemy.O My husband replied: ONo, the moment the man wasdautiied, he

was not an enemy any more but simply a human being in need.O As little as we would

accept the title of Otraitor,O so little can we accept the title of OheroO for the things we

did to help Jewish people. We just helped human beings who nveeedf
Just helping beings in need is what compassionate beings do, Owithout thinking,0 Onaturally,0 and

without discrimination or agenda. There is not even an OattachmentO to the OfateO of the victim, e.c

®S.P. and P.M. Olinefhe Altruistic Personality: Rescuers of the Jews in Nazi Europe (New York: The Free Press), p.

228; quoted in Charles Taylor, OSympattii&Journal of Ethics, 3 (1999), pp. 745. Taylor characterizes compassion

or sympathy as a Oprimitive response to the snéferi anotherO (86, n 15) by which he means that oneOs assisting the
suffering other is not mediated by reasons, but rather, in its spontaneity, expresses a constitutive element in our conceptic
of human nature; it is OprimitiveO also in the sense ttribt be explained empirically in terms of more fundamental
categories or facts about human beings. This view was insightfully developed in Max S@lelerure of Sympathy,

trans. Peter Heath, London: Routledge & Kegan Paul, 1954.
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whether he recovers from his injuries or rexten though one does all that what one can do under the
circumstances.

Yet, beingfilly compassionate does not seem so straightforward, so OnaturalO for us. OJust
helpingO a being in need is something we all do OnaturalyCusion. Yet, we do ot find ourselves
living a life that Ojust helps beings in need,O that is, is always open and responsive to the needs of
beings (others and ourselves). Whereas we might Ojust sitO on occasion, it is not so easy to Ojust si
an ongoing practice. In Bogchen, Ojust breathing is the meditation;O but, how often does one Ojust
breathe?O While sitting or breathing is natural and gassgijtting orjust breathing is not easy for us;
similarly, just helping others seems perplexingly difficult. Why? &ese of our having a Odesiring
mind.O As Herman pointed out, one must just Olet goO of desiring altogether. And, living in our
OeverydayO world, amidst its mundane concerns, makes such Oletting goO a practical impossibility f
most of us. Thus, The Bdtla observes, OWhile living at home, it is not so easy to live the higher
spiritual life that is completely fulfilled and completely pure like a polished shell,O and proceeds to
delineate the ways in which théikkhuOs renunciations and trainings leathéocessation of craving
and, thus, of suffering.

A fully compassionate person simply lives; her openness or responsiveness manifests
compassion spontaneously in her conduct; nevertheless, since even spontaneously generated condu
intentional, wecannot say that a liberated persofthe-world is entirely desireless. However, we can
say that such a personQOs desires are fully embedded in her compassionate intentionality; she has no

desires that motivate her beyond or over and above her bodhicitta.

7Mahdtanhdsankhaya, 1519, inShakyamuni Buddh&arly Buddhist Discourses, Ed. and Trans. By John J. Holder,
Indianapolis: Hackett Publishing Co. (2006%-72. Between drafts of this paper, | spent some time weeding the stone
sidewalk leading to my house. In doing kdisturbed numerous sentient beings, including ants, mother spiders with their
eggs, and various types of worms, a couple of which were (accidentally) disabled. So, how is one to Ojust help beingsO it
one also is acting with other goals or purposes?PuPRinpoche reflects on the suffering that is involved in order for one

even to enjoy a cup of tea! (Patrul RinpocHe; Words of My Perfect Teacher, 2" edition (Boston: Shambhala Press,

1998), 7980.

8t should be kept in mind that the OgoalO ofditirey numberless sentient beings Othroughout all my lifetimesO is
Omdetermmatq@r excellance; it is not a standard by which one might measure oneOs Oprogress,O let alone anticipate
completing, in Othe here and nowO of action.
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3. Right View: Does the Cessation of Suffering Require the State of Desirelessness?

In his original article, John Visader claims that Buddhism has as one its chief aims the
Oextinction of desireO without qualification (Visvader, 1978, 461) and Annaespecifically rejects
any attempt to distinguish between desires that should be eliminated from those which need not be,
because, he says, OBuddhists themselves seem to reject itO (Herman, 1979, 92). As we have seen,
Gruzalski concurs with this viewpua.

In his subsequent article, however, Visvader makes a crucial parting observation:

The word OdesireO as used by Buddhists is a technical philosophical term and is not

coextensive with the ordinary use of that word in English. Itis to be exp#wt an

enlightened person, being free of such things-aka, kama, klesa andtrsna, will still

desire to do such things as drink tea, go for a walk, or help other people (Visvader, 1980,

534).

Indeed, is not Shakyamuni Buddha the exemplar of a liberated being who acted intentionally,
compassionately, and henwith desire in at least some sense?
In theDiscourse on Right View, Buddha Shakyamuni is recorded as saying:

EBirth is suffering; aging is suffering; sickness is suffering; death is suffering; sorrow,

lamentation, pain, grief and despair are sufiggrnot to obtain what one wants is

suffering; in short, the five aggregates affected by clinging are suffering. This is called

suffering.

And what is the origin of suffering? It is craving, which brings renewal of being, is

accompanied by delight angist, and delights in this and that; that is, craving for

sensual pleasures, craving for being and craving fofeamy. This is called the origin

of suffering.

And what is the cessation of suffering? It is the remainderless fading away and ceasing,

thegiving up, relinquishing, letting go and rejecting of that same craving. This is called

the cessation of suffering.

® Sammaditthi Sutta (Majjhima Nikaya 9), 1517, transfrom the Pali by Bhikkhu Nanamoli, edited and revised by Bhikkhu
Bodhi, The Wheel Publication No. 377/379, Kandy, Sri Lanka: Buddhist Publication Society (1991).
web.mit.edu/stclair/wwvgammaditthihtml.
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It seems clear that the cause of suffering is said to be OclingingO or Ocrayiag@dadtanha may

be rendered) and not OdesireO more gen&r@ithe essential teaching here seems (at least to me) to be
that the cessation of suffering lies in oneOs beingfrealesire rather than in being freédesire. A
person who is utterlyasireless would have no basis for intending Othe giving up, relinquishing, letting
go and rejecting of that same craving.O In realizing the OemptinessO of the object of desire, there is
nothing to dwell on; in realizing the emptiness of oneOs desir¢hérein let go of and one is liberated
from it. In the realization of the emptiness of all things, there is no grasping or thirsting for Oobjects o
desireO and, so, there is no Odesiring mindQ in this sense.

In the discourséeelings That Should Be Seen and the Dart (Samyutta Nikaya 4. 207210), The
Buddha clearly teaches that the difference between an ordinary person and a noble disciple who both
experience a pleasant feeling, a painful feeling, or a ngithieful-nor-pleasant feeling, is théte
latter Ofeels it as a person who is detached from it.0 The BuddhaOs main teaching here is that the
unlearned ordinary person when touched by an unpleasant feeling or by a pleasant feeling, experienc
a corresponding second, mental feeling, i.e.,afrether aversion or craving, which are sources of
suffering. On the other hand,

One who has fathomed théamma,

A person of great learning,

Sees the world with this difference:

Such a personOs mind is not disturbed by pleasing things

Nor by undesirale things is that person repulsed.

By oneOs disinclination, dislike, and opposition
They are scattered, extinguished, and exist no more.
Having understood the reason

One is free from stain and sorrow

9 Similarly, in theChristian tradition, Augustine claims that the root of sin is OlustO by which he means Oinordinate
(unlawful) desireO and not Odesiteliciter. See Saint Augustin®n Free Choice of the Will, |. 3-4, 11:13. The

Western philosophical notion of GiteO captures broadly any OmotivationO one may have for doing what one does.
OParadoxes of desire,O as well as religious condemnations of Odesire,O often are rooted in equivocations on the term.
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One understands rightly and has gone beyond beggi

Further, in this context, to experience a pleasant feeling includes the experience of an object as
pleasant, to experience a pleasing feeling towards it; and this is not far from experiencing an object a:
desirable, to experience a desire for it.7ha Greater Discourse on the Destruction of Craving, The
Buddha describes a youth as enjoying himself with stsedimgs and mental objects Othat are wished
for, desirable, pleasing, enticing, connected with pleasure, and exciMagi@dnhasankhaya, 13-
15)!2 In Western philosophy, it is common to define what is judged OgoodO as what is Odesirable.O
But, in The BuddhaOs teachings, pleasant feelings, and even objects of pleasant feelings, are not
OgoodO simply in so far as such feelings are pleasarsioofar as pleasing objects are desirable. John
J. Holder summarizes The BuddhaOs teaching this way:

According to the BuddhaOs detailed causal analysis of the arising and cessation of

suffering, craving arises at the most critical juncture. In thenargj corrupted mind,

craving arises as a result of feelingdana). By themselves, feelings are neither good

nor badN they are merely pleasant, painful, or neutral. But when feelings are filtered

through a defiled mind, a person reacts to feelings tgldping cravings that

invariably lead to suffering. In contrast, a person having a liberated or morally purified

mind reacts to feelings by developing wholesome mental states like equanimity and

dispassion that lead to tranquility and happirtéss.
We migh say, for example, that a OlustfulO person is one who takes delight in pleasant feelings, who
favors the pursuit of pleasure, who, in short, judges pleasure as Ogood;O similarly, a OworrisomeO
person is one has an aversion to painful feelings, whoseshisrcaptured by the expectation of
painful feelings, who favors the avoidance of painful feelings, who, in short, judges pain as Obad.O
One way of understanding this is to take the experience of a pleasing feeling towards an object as aki
to a Ofirsbrder desireO to wish for or to have that object; and, to take the experience of a painful
feeling about something as akin to a Gfirsier desireO to be free from that thing. OSewated
desiresO have as their object finster desires; they are des (or preferences) to have or not to have

Y Early Buddhist Discourses, 93-94.
2 Ibid., 68.
' Ibid., 59.

31



SACP FORUM

Vol. 24, No. 48, Fall 2007

particular Ofirsorder desiresO constitute our-gh, be the bases of our conduétOrdinaryminded
people reinforce their Ofirstder desiresO by Oseconder desiresO whereby they favor some and
oppose thers on the basis of their OjudgmentsO of what is OgoodO or Obad.0O SoctHesatesitks
are the Omental dispositionsO (Odispositional desiresO) rooted in oneQs ignorance of the true nature
self and phenomena. Extraordinamnded people are frédeom such secondrder dispositions. If
one is trained to Olet goO of fosder desires, to favor neither the pursuit of what is pleasing nor the
avoidance of what is painful, then these desires are Oextinguished.O In The BuddhaOs words:
And so havig abandoned favoring and opposing whatever feeling hd\fegigther it
is pleasant or painful or neithpainfuknor-pleasaritl he does not delight in that feeling,
he does not welcome it, and he does not remain attached to it. As he does not do so,
delightin feeling ceases in him. From the cessation of delight in feeling, attachment
ceasesEThus ceases this whole mass of suffering.
Just as in meditation, one may have passing thoughts without OthinkingO on or OholdingO to them, s
too Oobjects of desire@ypass by without being OheldO or Ocraved.O With-awsayehess,
OoneOsO thoughts and desires are nearly instantaneoliisty atel.

Conclusion

In sum, | do not believe that there is a Oparadox of desireO in Buddhism since | do naitthink th
Buddhism teaches that if one aspires to liberation from suffering themwendesire to attain the goal
of desirelessness. A person who no longer is subject to suffering (to karma) need not be utterly
desireless since such a person characteristieatipges (only) in intentional conduct to benefit
sentient beings. Further, even if being free from suffering means that one is free from the results of
action, and hence from gedirected desires, this does not mean that one both must have had and

fulfilled a desire specifically to be free of galidected desire¥ There are many paths to

1 here follow the influential view of Harry Frankfurt, OFreedom of the Will and the Concept of a Pé&fsaiu®nal of
Philosophy, LXVIII (1971), 5-20.

15 Early Buddhist Discourses, 712.

181t is true that there is a practical paradox, as Herman seBteldhists themselves admit they face when they try to

desire their way to desirelessness aidana.O (Herman, 1980, 529) However, since it is not necessary to attain
desirelessness, and hence to desire to attain desinelessit is best to avottie distraction of trying to fulfill such a desire.

Of course, if one finds oneself caught in the practical paradox, then even that can be utilized to attain liberation, as Herma
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enlightenment. The possibilities include oneOs encountering the utter practical impossibility of
attaining happiness through the fulfillment of desires and, hene@ojust Ogiving upO oneOs desiring
mind, as Professor Herman described. And, they also includadhé&attvayana in which one gives

rise to, maintains and perfects the aspiration to free all beings from suffering. Moreover, it seems to
me, oneOs bejiiree of a desiring mind means that one is free of dispositional, secdeddesires

and that this enables one to be free from, to extinguish, whatever Ofeelings@roefidésires one

may have. In any case, since being compassionate is the stetiofe of the realization of the true
nature of reality, and since being compassionate means that one intentionally acts for the benefit of
beings, and since one cannot act intentionally without desire or aspiration, we may conclude: ONo,

desirelessness not desirable!®

+44+

nicely points out. Alt (1980) holds both that Buddhism teaches the attatimheesirelessness and that this is possible by
practicing in light of the intention (desire) to become desireless. While Alt does attempt to explain why Herman and
Visvader have not established the logical impossibility of doing so, he does not dtierplain, as Gruzalski attempts to

do, how the desiring mind dissolves.

7 A version of this paper was presented at the June 2006 meeting of the Society for Asian and Comparative Philosophy; |
benefited from comments and suggestions made by audience rseirdre as well as by Dr. Abraham Velez de Cea.
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Mary Jeanne Larrabee
DePaul University
THE DESIRE BEFORE DESIREING: DELEUZE, HUSSERL, and CHINUL

The issue of desire in Buddhism yields a theoretical and pragmatic problem, in particular for
the initiate. Early Buddhist writings, such as the Four Noble Truths, seem to say that desire must be
overcome completely in order to get rid of suffering, the latter being apparently the goal of Onirvana®
or realization or enlightenment. Yet the fact that desirmse® intrinsic to embodied human
existence makes many think that nirvana consequently can only be reached at the cessation of
embodied existence, for does not this body always desire for food when hungry, for drink when
thirsty? If one additionally leasthat the Mahayana Boddhisattva tradition speaks of some fully
enlightened beings choosing not to OenterO their nirvanic state because of a desire to continue living
Osamsara,O that is, this worldly life of the embodied human being, one couldaseeaimgounding
the difficulty, both by seemingly placing nirvana OoutsideO our lives here and in speaking of such
enlightened beings having at least this one last Od&bieed@sire after desiring.

If a Buddhist ontology wishes to be immanentalist, clagrhat realization happens here/now,
that is, within an embodied human existence (see, e.g., HakuinOs Othis body is the body of Buddha,(
2005), then the question of desire needs to be addressed. For example, Buddhist practice could be st
by an initiateas geared toward either cutting out or keeping but changing desire,'thét)sutting
out desire completely, even while embodiment remains sustainable. According to this viewpoint,
oneOs physiology might still prompt for hunger when it needsiowijiitit indeed needs it) and the
appropriate action would follow readily without much effort or OactiveO desire (hence one would not
act like an ascetic who denies such desires and acts counter Bathaiternative unacceptable for

L For an earlier discussion of this problem of desire in Buddhism, from a textual academic position, see the debate among
the following: Visvader (1978 & 1980), Herman (1979 & 1980), and Alt (1980). |fspedti cast my discussion as the

paradox might appear to an Oinitiate,O that is someone who is new to Buddhist practice with some moderate degree of
conceptual understanding. Such initiates, unless already a Buddhist scholar, would not be thinkihndhbnoagdox in

such complex terms as the three philosophers are doing in their essays. In addition, the initiating essay in this debate
centers on VisvaderOs understanding of a broader paradox that uroboric philosophies are engaged in suchghit they exi
order to erase themselves, like a snake swallowing its tail (Visvader 1978, 455); given my immanentalist understanding of
the specific Buddhist (Zen) philosophy | will discuss, | would probably object to Zen being classified in this way.
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BuddhaOs middle wayr (2) maintaining desire but changing the manner in which desire is
implicated in the Odeluded selfO (I use this phrase resePaduiyler understood as repressive
mechanisms (Deleuze with Guattari), sg#hteredness or ill motivations (Buddhism)f-sception
(Sartre), lack of genuineness (Beauvoir), or the like These two options are not mutually exclusive or
exhaustive and might be understood as occurring at different stages of realization or of cultivation
following realization (if one sees readtion as sudden). The first approach to desire would find
parallels in phenomenologyOs descriptions of spontaneity and active passivity, such as those found il
Sartre and Husserl. The second indicates a possibility of modifying desire or freeiogtst iaal
way of being, such that OdesireO mentioned as the cause of suffering would be distinguished from a
more fundamental OdesireO that underlies or is covered up by what we ordinarily take as desire or
desiring in our earthly existence. The two mdwbwever, might be explored asiotlicated, as both
pointing to the same OoriginatingO desire, or the desire before desiring, which then might be said to
OcontainO within it the desire toward universal enlighterfment.

| will argue that Korean Zen MastChinulOs (115B210) shift to a form of koan practice
might express one avenue for understanding desire in the Zen path, especially when some of his
discussions are filled out in reference to the descriptions of Husserlian phenomenology. This paper
will take a zigzag path by first looking at DeleuzeOs critique of FreudOs description of desire, by
amplifying DeleuzeOs understanding of nonrepressed or OpureO desire through his references to Sa
spontaneous consciousness, and then by criticizinge®artritique of HusserlOs transcendental
consciousness by looking at genetic phenomenology and HusserlOs idea of the Living Present. The
part of the essay will tie all these notions to ChinulOs practieeudf, the Olive word.O

The essay will thutgake up the following connections: One could say that for Deleuze the
desire before desiring is the desire that is not under the regime of repression, either that of capitalist
society or any other. It would be the pure desinmachine, which then is des producing desire,
rather than producing the objects of desire for a subject who lacks said desired objects. This desire

% In taking this approach, | am moving in a different direction from Herman in his OSolution to the Paradox of Desire in
Buddhism,O specifically in M%.dhyamika Mah%o.y%ona Buddhism and thus Zen: OThat is to say, seeing that there is no we
of the paradox of desirenderstanding that, as M%.dhyamika Buddhism puts it, there is nomiayita, no goal to be

desired or achieved, then one Olets goO of the way and the goal. And that Oletting goO leadsitaQo(Herman 1979,

93-4). From my position there a&bit more to do than this stopping of desiring to get rid of desires.
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production happens in many places, not all of which are the OplaceO we terrratharsedhd thus

active subject, the person. $hing DeleuzeOs critique further, | will show that the desire before
desiring is better thought of in terms of DeleuzeOs concept of Oa life...O which can be thought throug
by connecting Oa lifeO to SartreOs concept of spontaneity, BeauvoirOs idemotfidddusserlOs

notion of activityin-passivitypwhere Beauvoir expands Sartre and Husserl corrects him. But these
thinkers can interestingly be reframed in light of ChinulOs claims concerning the Valud:of

practice, which is the practice of sittimgth the Olive word.O A phenomenological analysis/afu

practice drawing on both Sartre and Husserl (as well as the work by Victor Hori) can eventuate in an
ontology of becoming that resonates with both Deleuze and Chinul, positing as the dessre befor
desiring an OimgO or Oelife-ingO that is nondualistic and thus nonmechanistic and always underway.

I. Deleuze Counter Freud: Critique of Desire as Lack

Deleuze, with Guattari, questions the understanding of desire as original lack. This view of
desire as lack states minimally that desire arises in a person when recognizing the lack of some thing
Desire is then a response to lack that initiates a chain of events or processes or behaviors geared tow
filling the lack. Hunger, for example, senthe baby into tears, which usually leads to the bottle or
nipple being inserted into its mouth, sends the teenager to the chocolate hoard, the conscientious adt
to the veggiestocked refrigerator. This DeleuzeOs critical questioning of desire a®iauk,
primarily in Anti-Oedipus, counters the deeper Freudian claims that see the empty space of desire as
stemming from the Oedipally cast loss of OmotherO (both at birth and through the castration
prohibition). This deeper desire articulated by Freighirbe taken to be the Odesire before desiring,0
since it is the foundational lack according to Freud which thereby puts in motion any other desire as a
search for any possible alternative to the proscribed @bjesitres for chocolate or veggies or drogs
a spouse to fill the lack of the Omother.O

But Deleuze objects to FreudOs Oedipal twist on desire: ODesire does not lack anything: it doe
not lack its objectO (with Guattari 1983, 26). Instead, he posits a desire that is located within plenitud
because it is productive of reality. As Jean Khalfa puts it, Oif Deleuze extols desire, itis . . . in the
sense of a philosophy of life as variation and creationO (Khalfa 2003, 80). This notion of desire sees
any desire as productive of its object, ratiian as positing and moving toward filling the loss of an
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object. And at its most fundamental, desire produces desire. Desire produces its desired objects, the
is, reality as desired and desirable. Desire as well produces itself, or regenerbtemgtahtly
(Deleuze & Guattari 1983, 28) Since FreudOs theory of desire taken alone accounts for repression
and its incumbent range of idiosyncrasies up to and including psychoses, Deleuze (with Guattari)
recognizes that desires may appear as thdwghdre governed by lack, but he sees that phenomenon
as a variation on OpureO desire and as brought about, for example, by consumerist capitalism.
Behind his argument rejecting desire as lack is DeleuzeOs interest in a plane of immanence, a
key conceptn his ontology that allows him to reject anything transcerii#eit hence the problem of
metaphysical dualisms. If desire and its object were distinguished in the Freudian sense, then the
object of desire would transcend desire, contrary to the realdairggi of the plane of immanence,
where differences occur but not through hierarchical separation. Both OpureO desire and repressed
desire work on the same plane of immanence, along with the objects of desire. Another factor behinc
his argument on desiend concerning the plane of immanence is DeleuzeOs concept of Oa life.O
Before elucidating the place of this concept in this essay, we need to take a seeming detour through

Sartre, Beauvoir, and Husserl.

Il. Deleuze to Sartre: Spontaneity

Deleuze fims part of his argument for taking desire as keyed toward production rather than
lack through his reading of Je®aul SartreOs positing of a-peflective consciousness: Deleuze (with
Guattari) states iWhat is Philosophy: OSartreOs presupposition afigrersonal transcendental field
restores the right of immanence. When immanence is no longer immanent to something other than
itself it is possible to speak of a plane of immanenceO (Deleuze & Guattari 1994, 47). SartreOs notio
rejects the dualism ohé subjecbbject distinction as primary and also hierarchical, with the subject or
attentive consciousness having dominance over objects through its intentional activities. The original
manner of the being of consciousness isrpflective and nofposiional and thus it is nothingnd3s
there is naegoinvolved. In other words, there is nothing but the free movement that OcreatesO or find

its intended object before it, hence constituting the real world through its movement of free

% See Reynolds (1998, 192) and Colebrook (2002, 91).
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intentionality. Thiss DeleuzeOs despeoducing desire. As Khalfa puts it: Oif consciousness is a
nothing, that does not mean that it is a lack. It is fundamentally creative, an idea which is at the heart
of Deleuze and GuattariOs conception of desire as constructioB3O7®). As preeflective,
consciousness in SartreOs sense is operating without standing back from its object or matter at hand.
without thinking about it; as nepositional, it is making no active judgment such as a valuation
concerning the object, ars it is willing nothing concerning the object or matter. As Sartre puts it in
The Transcendence of the Ego: OThis transcendental sphere is a sphere of absolute existence, that is to
say, a sphere of pure spontaneities which are never objects and atieichide their own existenceO
(Sartre 1957, 96). And a bit later: OEach instant of our conscious life reveals to us a creation ex nihile
(Sartre 1957, 98).

It makes sense that Deleuze picks up something for his notion of desire from Sartre, since for
Sartre this preeflective consciousness (but taken as nonpersonal by Deleuze) is creative (Sartre 1957
99). Simone de Beauvoir elucidates this movement, which she insists must be one of genuine freedo
As genuine it operates in a tviold mannekfirst, as itself producing the world in the sense of what we
find surrounding us: Olt is desire which creates the desirable . . . It is human existence which makes
values spring up in the worldO (Beauvoir 1976, 15) and, second, as producing freedom itself, both
own and that of others: OJust as life is identified with thetaviive, freedom always appears as a
movement of liberation. It is only by prolonging itself through the freedom of others that it manages tc
surpass death itself and to realize itseifan indefinite unityO (Beauvoir 1976, 32).

There is a caveat here: for Deleuze, the dgsinducing desire and, for Beauvoir, the freedom
producing freedom can be curtailéor Deleuze by repression and for Beauvoir by choices short of
genuinenessin herEthics of Ambiguity, Beauvoir describes how this genuineness can be curtailed in a
number of ways, especially by either refusing freedom for oneself (e.g., the subperson, the serious
person, and the nihilist) or using it over others (due to passiadventuresomeness), such that their
freedom is limited (Beauvoir 1976, Part Il). Repression for Deleuze forces desire into the production
of objects socially designated as valuable, so that desire is enlisted to ends other than itself (Deleuze
Guattri 1983, 119). In the case of both desire and freedom, when functioning under repression there
is some sense in which each is not what it really is. SartreOs notion of spontaneity underlies both the

concepts when either functions outside of repression
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With his notion of spontaneity, Sartre is arguing against HusserlOs transcendental ego. To do
Sartre moves from an experiential description to an ontological claim about the OnothingnessO of
consciousness as a purely intentional responsivenedsi@geneaning to its surroundings, while
lacking an OIO or ego taken by Sartre to be the deciding and reflectively aware self. This ontology,
however, needs to be expanded in order to account for how humans actually live tHginus/ae
adds the OiitselfO ostabilizedaspects of human existence, so that the spontaneity of this moment
effectively is connected to something other than this moment which might be Ocarried along,O as it
were, from one moment to the next.

But this ontology insists thatt@te is nd on the unreflected levelO of consciousness (Sartre
1957, 48), rather it appears only through reflective consciousness (Sartre 198Y.,, bi& justifies
this claim by examples of spontaneity: OWhen | run after a streetcar, when | looknae thehen |
am absorbed in contemplating a portrait, there i& nthere is consciousnesbthe streetcar-having-
to-be-overtaken, etc., and nomositional consciousness of consciousnessO (Sartre 1959), 48
Experientially my sense of myself as ahoing these activities does not arise in the activity itself;
rather the | is OlostO in the flow of the actiliitgre is only responsiveness to the surroundings in
which | am involved. Sartre again: Oln fact, | am then plunged into the world of objedtsey
which constitute the unity of my consciousnesses; it is they which present themselves with values, wil
attractive and repellant qualit@sut me, | have disappeared; | have annihilated myselfO (Sartre 1957,
49). While literally there is nodnnihilating the I, there is still a specific consciousness with a certain
type of awareness of itself in these activiitbere is what Sartre calls OrmositionalO consciousness,
one that takes no position or makes no judgment on the activity itsgifrerimportantly one that
does not include the person judging or deciding to do the activity. The better way to state the
happening with the streetcar is: Othere is a running to catch the streetcar.O Here Othere isO reflects
usual translation of th6erman Oes gibt,O which more felicitously for our discussion is literally
translated as Oit gives,O so that Othis situation gives, yields up a running for the streetcar or a readin
the book,O rather than an ego or O1.O This spontaneity has the foDalgyzeOs desirimgachindit
produces what it finds before it, without need of a person to register a lack and then to decide that it
needs filling.
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The puzzle of SartreOs example and subsequent claim that consciousness is primordially
nothingness ithat the spontaneity of the streetcatcher is not totally spontaneous, that is, coming
out of a nothingness, which is freedom for him. While that moment OcreatesO the-aFaetading
to-be-caught, it springs from OdeterminationsO already preséetsubject: she wants to get to work
on time and the advent of the streetcar prior to her being at the stop triggers the seemingly spontanec
response. Sartre is correct in claiming that there is no need for a willed decision so that her OIO does
notneed to arise. SartreOs spontaneity is really a situatiomohdmr neself in a Zen sense,
because the willing and thinking subject did not appear in order for the running to happen nor is it
OpresentO in the running. SartreOs ontological movensgmeeeflective consciousness as primary
to reflective consciousness and supports the claim by certain passing experiences: the Oself
annihilationO he says Ois not a matter of chance, due to a momentary lapse of attention, but happen:
because of the westructure of consciousnessO (49). But these experiences are not sufficiently
analyzed to support such a claim. Perhaps his insight concerning consciousness as spontaneous an
the self as annihilated in spontaneity is both true and not true, orying s@mething about the
nondual nature of mind: a self or OmindO both is and is not present in such spontaneous experience
This nonduality, however, can better be expressed by Buddhist ontology.

LetOs foreshadow our discussion of ChinulOs accdwaropractice by comparing the
vignette about chasing the streetcar to a koan fromtlenkon. Number 24 is entitled OThink
neither right nor wrong.O The story is that the monk En™, who will eventually become recognized as
the Sixth Patriarch of Chand., Chinese Zen Buddhism), is traveling up the mountain Taiyu. He is
being pursued by the monk Myo who thinks that En™ has stolen a bowl and robe from the Fifth
Patriarch. En™ puts down the bowl and robe and invites Myo to take them, which Myo ansj§gterio
cannot do. Myo protests that he did not really want them, but instead sought realization. Then En™
points MyoQs attention to the time of the pursuit: OWhen you were chasing me up the mountain, intel
on getting the treasure...O This pursuit expegi@arallels the streeteanasing: Myo was simply in a
chase after the Patriarch and what he cditiesiginated in a Sartrean spontaneous activity and hence
occurred as preeflective or nonpositional consciousness. The Patriarch articulates thetehatics
of this prereflective pursuing consciousness further: you were Onot thinking of good or evil,O that is,
not thinking of anything or putting anything into concepts, neither of an object desired nor of one
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rejected. The Patriarch then invitdyo to see what in fact was happening: OWhere was your
Originakself 20 (Kapleau 2006, 303). At this Myo is enlightened. What does he see? Minimally he
sees that, as the person he was upon heariBg™Q@eparture, he undertook immediately a pursiiit
the treasure where OimmediatelyO designates a spontaneoussmetilaotual desire. Further, in the
pursuing there was no self, just the flowing interaction of this monk, this mountain path, this desired
treasure that was running away with the iBethban acting out from the moment of spontaneity.

What exactly is it about this spontan&hpw does it happen and what is actually involved?
Sartre refuses to locate the source of spontaneity ogmeciousness, which he claims would then be
passive OThe antecedent existence of spontaneities withicomsgious limits would necessarily be
passive existenceO (Sartre 1957, 98). He sees that spontaneity must come from some form, mode,
source of an activity, but it canOt be the person&hselfe hisdea of an OannihilatedO I. SartreOs
description here is a shift from a personal self, a consciousness aware of or reflecting on itself, that is
the usual concept of consciousness as includingasglfeness of a positional or thinking kind.
Instead, 8rtre is claiming the existence opee-reflective consciousness (rather than of aesub
consciousness) and takes consciousness as process, as ongoing, as only becoming. This account
recognizes what | would call the interaffectivity of this becamith its situation, its surrounds,
which themselves are also becomings in relation tagdtective consciousness. His example of the
person running for the streetcar shows the complexity of such a be&amialgeadyunderway.
There is a runningn-responseo, in this case, a missed streetcar, but there is a flowing experience of a
personQs intentionality in relation to the streetcar as Othat which needs to be caught in order to be at
work on time.O Thus, the running emerges in relation to ththécpecific elements within the
person are already underway before the personOs arrival at the streetcar stop. Not everyone seeing
streetcar will OspontaneouslyO start chasing it; rather, the chasing needs to come out of an interactio
between thigperson and this streetcar. Sartre seems to be claiming, however, that this-toaandg
the-streetcar illustrates a preflective consciousness which has no need to impose an additional level
of reflective awareness, such as Ol am now running. cgitsimfact does not happen; with this
rejection he characterizes the jpedlective level as a nothing. However, from a Husserlian standpoint,
Sartre simplifies this case to make his point. And given the centrality of this description of pre

reflective consciousness to the development of DeleuzeOs ideas on desire, we need to look carefully
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what is involved in this simplification.

. From Sartre to Husserl: Temporality and Genesis

Where do we find the OrealO consciousness in Husserl? In dyBanitteOs rejection of
HusserlOs transcendental consciousness is a misreading stemming from SartreOs reification of the
transcendental consciousness as something standing ObehindO ordinary consciousness. But look ai
sources of SartreOs ideas. Firgtre is a OprreflectiveO in Husserl; it resides in what Husserl calls
the passive levels of consciousness. OLevels,O however, must be taken as an artifact of analytic
description not an ontological dogma; they function in a way similar to Deleusze6fsstrata and
sedimentatiori,tropes he recovers from geology to describe what ontologically for him is always Oa0O
becoming and so inclusive of whatever can be said to be found there, which is on planes of
immanencBwith no OaboveO or Obehind.O Ddl=umgection of anything OaboveO or ObeyondO these
planes of immanence parallels SartreOs rejection of the transcendental | of Husserl, which the latter
takes as distinct from the mundane andrpfective consciousness. DeleuzeOs rejection is strongly
anti-foundational, whereas SartreOs is more weakly so, since Deleuze retains the transcendental, i.e.
the plane of immanence, and rejects the | (see Deleuze 1990, 105).

The understanding of HusserlOs theory of consciousness demonstrated in Saruie®sfcritiq
Otranscendental consciousnessO and the positioning of its | is limited by the tendency to substantiali:
it. HusserlOs language of consciousness is in part responsible for this tendency. Granted, if one use
a defining phrase for transcendergahsciousness Othat which makes possible that which is
experiencedO as pointing to some thing or entity, then it would seem that HusserlOs transcendental
consciousness (along with its 1) is some entity underlying the intentional relatedness of experiences
and the experienced. And from that position, a discrimination of the (lower or less important)
mundane ego or consciousness from the (higher and more important) transcendental consciousness
ego must follow; as well, the substantializing of the tramdegtal ego refuses its character as

becoming.

4 Note, for example, the description of the badKihousand Plateaus, as containing Ostrata and territqries,() Olines of
flightO andOmovements of deterritorialization and destratification,O incorporating various OflowsO; Deleuze and Guattari
(1987), p. 3.
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Sartre, however, was unaware of HusserlOs genetic phenom&adiegywriting his work on
transcendence and transcendentality. This part of HusserlOs work fills out missing dimensions in
SartreOs descriptiofspontaneity. It gives us a complex picture of the acquisition and operation of
what Chinul might call Ohakenergies OThese are the habituated senses:¢), the sediments, of
previous experiences retained through the temporalizing of conscssusnenore accurately, through
the temporal flux and remain somehow in consciousness, although out of the field of attentive
awareness. This temporal flux is the thfele functioning, as process, that associates the Now of
what Husserl calls the OLigiPresenf@vith retended past experiences and the protended future of the
justcoming® The flux itself is a pure passivity, from which the temporalizings of time flows, but it is
also an activityin-passivity in that the temporalizings allow for a &livessO of habituations and
sediments that can more articulately explain the spontaneity Sartre describes and tipeatiesineg
desire that Deleuze discusses.

For Husserl the origin point of consciousness, or even consciousness itself, can beaghdersto
not as a substantive, but as a processual being, that encompasses receptivity (interbeing with
surroundings) and actionality (responsivity to surroundiaggerhaps better, OinteractionalityO).

Only some of the OhappeningB@epnisse) that are calleé consciousness are experienced in-an |

awake or attentive modelf the term OconsciousnessO is taken to mean attentiveness of the |,
consciousness is not OconsciousO of all of itself. As | write these words my attention goes toward th:
activity primaily, the growing hunger in my midegion partially, and my breathing and surrounding
sounds barely at all, and usually never to the ways in which all of this is able to keep happening (unle
IOm a persistent phenomenologist). Sartre had heard of HugseT#Dent tim&onsciousness and

rightly took it as Opassivity.O It is, however, lacking in OactivityO only if that term is associated with

human agency, that is, with a personal subjectivity deciding something. Immaneocbtistgusness

® For a summary of HusserlOs method of genetic analysis, see Larrabee (1989)6pp. 485

® See Chinul (1983, 148): the referencdabitenergies indicates one of the reasons for following sudden realization with
gradual cultivatioBhabitenergies have been built up over time and are unlikely to dissipate in the initial realization of most
people.

It is important to recognize theiusserl®s notion of immanent time or temporalizing is both seemingly serially but
fundamentally nonserially temporalizing; see, Larrabee (1994) and Larrabee (1995),-pp. 354

8 See Larrabee (1997).

°® A personOs history operates within consciousnesswithout any egattentiveness, hence passively. See Holenstein
(1972), pp. 4762, and Husserl@sperience and Judgment 133 (German 138).
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might be terred OactionalO or even Oagential,O since there is accomplishment, an outcome, althoug|
not an OactO in HusserlOs sense efrtheived OmotionsO of consciousness.

More importantly for our discussion here, the temporalizings of ifime&r consciousness
(QproduceO certain of the specificities of a living consciousness. These specificities include both the
Living Present and habituated senses. The temporal flux through its retending aspect embeds the
experiences and the experienced into sedimentationswihsciousness and into habitualities that
are the personOs proclivities toward future action (but nondeterministitally)s genetic
understanding of consciousness goes beyond the OpureQ passivities of temporalizing (which are
nonetheless actional oitentional) and recognizes the very active or interactional aspects, an Qactivity
in-passivity,O of an associational conscioushésat makes OavailableO all the past of a subject to the
Living Present of a subject as it moves to create yet anotheeBtte next Now, both with and
without the active participation of that subjéttThe subject finds itself always undergoing
spontaneities, but many of these are due to the determinants of a temporalized and genetically
modulated consciousness, still urateod as a flowing becoming. Returning to our specific examples,
we now see that both SartreOs streetwser and the Zen koanOs Patriaheiser act spontaneouBly
that is, free from conceptualization and an active subleciding. Yet, the spontangoshift to
ORUN!O draws from (Deleuzian) lines of flight and coalescence, dependent on (Husserlian) genetic
accretions which are activated and activating. These spontaneous moves spring to life but only
because they spring out of this Ohere/nowO lifeesé two persons.

Husserl incorporates this complex genesis and temporalizing in the term, Living Present.
According to Husserl, the Living Present is itself a spontaneous opening out toward... a primal upsurg
that is both OstandingO and Ostrearhingh® Living Present is where life is, where desire happens,

where spontaneity arises. It enfolds in itself the totality of what | have just described: passivity or

19 see Husserl@&irtesian Meditations (German 109, 102).

1 See Husserl@salyses of Passive Synthesis (German 12), Holenstein (1972), and Husset®serience and Judgment,
section 16; Husserl@artesian Meditations, p. 142, and?ormal and Trascendental Logic, pp. 160 & 279..

12 This Oactivityin-passivityO is described most concretely in Huss€uéasian Meditations andAnalyses of Passive

Synthesis. See Larrabee (1989).

13See almost any C manuscript; for example, C 10 (1931): 4 (typescript) states that "the streaming Present in its primal
streaming is thus somewhat like a standing and remaining one, howésteea@sing Present'.” See Larrabee (2000), pp.
16-20, for a discussion of the Living Present.
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receptivity, on the one hand, and actionality, on the other. Because the Living Pstswi,O it can

be described and ontologized, even reified in oneOs theory, but as Ostreaming,O it is as illusive as th
attempts to philosophize it. As standing, it is being what it is; as streaming, it is the prim&kedesire
desire toward being/becominigoth the OalreadyO and the Omore,O where the former ignites the latter
and the latter pulls on the former. Yet this canOt be exactly the desire of Bredeeze picked a poor
word. And it is not a pure desiring machine, but it might be Deleuze(8 Gldehaps it is being as
becoming, reality as realizing itself, or, even better, litdifening itself.

An understanding of time that sees this flow as only moving OforwardO on a line is
unidimensional and inaccurate to Husserl. Temporalizings dplaare already multidimensional, a
point captured in the standing/streaming image. The spontaneous epetiogard of the Living
Present gives a NowOs intentional relatedness to its past in relation to its future, its future in response
its Now, etc. Both future and past come alive each moment as response to this, always Onew,O Now
Streaming is multidirectional, so that it includes circularity and, in being circular, is alssireaming.

For Husserl, life is this Living Present in which papings happen across the several divisions of self
and other, persons and surroundings, and in some ways undercuts these very divisions. This lively
Living Present, this very Present life or living is what might be pointed at in the experience ofehe Oli
wordO of Chinul.

IV. Husserl to Chinul: Words and Life

The Korean S™n Master Chinul was not the first to speak of koan practice in terms of the
hwadu or Olive word®but | have selected him because one can trace the development of several
practicesover his life, with koan practice surfacing late and apparently as a corrective to the academic
study of sutras. The characterization of koan practice is often put in terms of koan practice being
directed, despite its use of words, toward the surceasgeras, concepts, and, by implication,
philosophy. We will see that ChinulOs understanding of koan practice can be understood in this way
(following Keel), but | will seek a more complex understanding (following Hori) that looks
phenomenologically at theay hwadu practice might have worked, given that it is the Olive wordO of

4 See Schlutter (2000, 178) concerning the Osimple and efficient way of usirgrk[kegin]O devised by F4ui (1089
1163) using stories from the masters @& TsOatung tradition.
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the koan. Before he took uadu practic&he Opath of direct cuttingO (Keel 1984, 155), Chinul had
developed other methods based on a syncretic approach, incluaing:i andprajna. He had read
Ta-hui (10891163) and, on the way to a new monastery in 1197, stopped on Chiri Mountain for a
retreat. As the memorial stele erected for him in 1211 attests, Chinul recounts his experience: before
usinghwadu Osomething was still stickj to my heart as an obstacle, as if | were staying with an
enemy.O But during the retreat, he says, Ol acquired an understanding. Naturally the obstacle no
longer stuck to my heart, and the enemy was gone....O (quoted in Keel 1984, 38)ndH¢éeel
(1984, 157) interprets this event as one in which Chinul achieved a OreakrditiwenmentO rather
than an Ounderstandiaglightenmen®he former avoids the gap or split between knowing and doing
that the latter creates, because of its dependencenoepts and words. If Keel is correct, ChinulOs
experience brought him the Ofinal® break from the Otyranny of wordsO and what might be called a
definitive shift from insight through cognitive work into spontaneous reality itself. KeelOs
interpretation ©Chinul rests on his taking ChinulOs prior awareness of the truth as stemming wholly
from conceptual understanding of SHariOlatform Sutra: Olt was an encounter with the Truth as
presented by a text, and hence was inevitably intellectual and aDsfikaet! 1984, 39). But is this
shifting experience of Chinul best described as a shift away from the OheadO or as some type of inte
response of the Otveided coinEhere, mind/body, which might find itself at the exact point of the
emergence of the ling Present? In other words, is there something more complex happening to
Chinul that cannot rest on a dichotomization between a conceptual approach and a nonconceptual or
What is the connection or intersection point between these two approachemgtidie found in an
experience of the Olive wordO ofihedu, in distinction from the Odead wordO accessed by cognition
alone, which Keel claims is abstract? | do not think that the difference between the two is using or no
using cognition. It may b#hat words are not lost in this practice, but that a capacity not to hold onto
them is attained. Hence a freedom is achieved, which is the originary OfreedomO of the reality itself |
which the Olive wordO points. LetOs look more closely at thisnpaiewiof HusserlOs genetic
phenomenology.

What might ChinulOs experience have been at Chiri? He begiss practice with what
Husserl would describe as a mind or consciousness settled on or existing within a specific view of the

world that has becoenpart of his habituated mode of existing. It includes an understanding of
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nondualism as the interfusion of what is often taken as OtwoO: we deluded folks or Osentient beings,
on the one hand, and Buddha, on the other. He explains this interfusidreiC@iplete and Sudden
Attainment of BuddhahoodO by noting how the former arise from the latter. As he puts it, the sentieni
beings® Oown body, speech, and mind, as well as the forms in theaerseall arise from the body,
speech, mind, and seasmlms of thetathagatas [Buddhas]... their essences are indistinguishableO
(Chinul 1983, 205). At least two forms of cognitive activity would have occurred prior to this
habitualizatioiEfirst, an intellectual analysis or an understanding from readingitreessof how
concepts and their meanings fit together and, second, an intuitive grasp that is an opening to an
integrative or more holistic sense of the rightness of the intellectual as related to or yielding a reality.
This second form probably flows part out of ChinulOs practice of S™n sitting meditation (which he
clearly did not take as a road to a passive nonactivity). In sitting, reality is exactly what agiven
immanence of the momentary. The experience kithiu practice, then, must resiftan OexcessO
or OsurplusO not achieved in sitting practice as Chinul had beenBwrexjperienced an event that
is sensed as superceding the intuitive/intellectual, often described as moving beyond words or concej
and the limited reality expressbg them, but also distinct from what he had achieved in his meditative
samadbhi prior to Chiri.

But ChinulOs experiencelimadu practice cannot have simply brought him temind, taken
as a state totally lacking in language and cognitiolle makes thislear in his response in OStraight
Talk on the True MindO to the question, a response that states, OIf people have no mind they are the
same as grass or treesO (Chinul 1983, 169). We tend to think of language as a rigid structure of
predefined words owies yielding expressions that refer to ourselves and our surroundings with some

accuracy. In reality, our language is a fluidity within us and surrounding us, but we often hold on

15 Keel distinguishes (3) thevadu as a path of Odirect cuttingO from both (1) the sudden teaching, whose goal is negative
or the realization of emptiness and thus a Otranscending of words and thoughtsO and (2) undensigimeingent which

is sudden enlightenment or Ocomphidden faithO (1984, 155). The former (1) | would take to be the experientially
noncognitive states of consciousness achieved irsgtimg practice; the latter (2) would be a cognitivelformed faith

that grows out of studying sutras, emerging when one accepts thewewléspoused therein. Where (1) and (2) work
together, as they did for Chinul at least in the middle stage of his life, (2) is not completely separate from (1) because the
sense of rigtness that is brought to faith might come from the sense of emptiness engendered by (1). For Chinul, even
though he workedwadu practice without a teacher, (1) and (2) stood as yielding a predisposition to the enlivening of (3) in
hwadu practice. In reognizing how the latter occurred in his own life, Chinul also sees that an alternate route to the
practice ofiwadu can bypass (1) and (2) for some people.
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tightly to aspects offitaking a word as having one specific meaningaking one statement as an
accurate expression of a reality. But we swim in words, words swim in us. Husserl would place them
along with all acquired language, on the plane of genesis, into which experiences flow and out of
which the next moment flowsphjust as a generic Now of an unspecified subject but this here/now.

By holding on to specified ways of speaking and using concepts, the subject would be functioning as
the limit on the moment, and thus could be existing within BeauvoirOs inautheg¢iouime) freedom.

Yet, hwadu practice is working within language. What if instead of a complete cutting away of
languagefwadu practice were a realization of a different sort? What if it was a freeinglde eng

that included the bringing to lifef the word: the OliveO word?

Victor Hori would take realization to be, not a break from language/concepts, but rather a
breakdown of subjeatbject dualism within the cognitive nuances of everyday experience. That is, the
mind does not become a-nand empty of cognition. Instead, theadu that awakens is alive with
the plenitude of the Living Present, so that there is a resonating with the habituated cognitions, but als
the displaying of a surplus, an inadequacy of them for this Now. Hori mowasdaitee pitfalls of
interpreting koan as an Oirrational instrumentO for attaining a noncognitive enlightenment; in contrast
he claims that koans are performanceken§hd, akenshéing or realizing of what OultimateO reality
really is kenshé is the namegiven by many Zen practitioners for the initiating realization or
OenlightenmentO). Hori comments: Oeventually one realizes that oneOs own seeking to answer the
is itself the activity of the koanO (2000, 306); hence oneOs OproofO of understdwdingstiae
demonstration or what Hori calls a Operformalitssf an alive mome#h living out thehwadu.

This performance could even use words, so that what happensgiding can include both a

conceptual and an intuitive entering into the koan rrguage representing an ordinary reality. There
then comes a dual sense of realization happ@aibgnging to oneOs mind the real and a bringing
oneself, oneOs embodied totality, to the reality that the koan points toward. The nonduality between
these tw is performed and the perskusidés Owithin ordinary conventional experienceO (Hori 2000,
307), rather than in some nirvanic ottte@nd or some blisstate in this one. The realization of

nonduality, then, Ocannot be separate and distinct from ordinaligtic experienceO (Hori 2000,

307)or as Chinul puts it in OThe Complete and Sudden Attainment of BuddhahoodO: Othere is no
inside, outside, or in betweenO of the nondual essences of sentient beings and Buddha (Chinul 1983,
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205).

The discovery of tis truth in a moment that has Chinul working within the Olive wordO of the
koan, thehwadu, would cut through the remainder of ChinulOs delusion and thus certain aspects of his
intellectual awareness, the OdeadO words. But it would have left that Nafwtfeleverything Chinul
already had, instead casting it in the new light and cutting off the hold that the cognition had on him,
but not cutting off all language and cognition. The performance of nonduality enlists as much or as
little language, concegptlife as needed, but without holding onto them in anyBiey flow in and
out of the moment which itself is always a flow, even of conceptualizing. The performance as the
answer to the koan is the leap of spontaneity drawing from the specificithes kafanOs words and
situations and of ChinulOs life and previous study/intellection and intuition, but a spontaneity that is a
genuine freedom in not being a becoming necessitated by any of all that.

Chinul recognized that there were two approaches to waak, one which involved working
through conceptualizatioBthat is, the meaning of the koanOs wiadd another that broke from that
approach to shift to the Olive wordO (Chinul 1983, 252; Buswell 1983, 68). | would say that the shift
requires a nowilled movement that begins from the mind envisioning the import of the ftbeds
persons in the story, the questions asked, the settinfaradcshifts into a space where the koan is
working the person rather than the person working the koan. In thats@d@ps only one word or a
phrase becomes the focus and this isithefu: mu, original face, sound of one hand. For Chinul, the
koan he refers to came from-hai; it placed a conundrum before him, claiming that S™n exists neither
in the marketplace @isy, peopled places) nor in the mountains (quiet solitary places and ChinulOs
favorite abode and where he was on his retreat working this koan), while insisting that one cannot
leave either of these to find it (Keel 1984, 38)Perhaps he sat with thedwountefimages of a
person leaving and staying in these two opposite types of place. This work still involves
conceptualization in the sense of a holding of the words in front of one but, at least eventually, that
yielded to sitting without furtherindibughts about them (which usually one cannot help but doing
when first working on a koan). The words give the concrete aspects of the koan, and it is these word:
(not others) that will break one into this specific realization, which is one in this Nawing Present

' The reference is to what are probably Chinul®s own words as written down by his studentsitaex émsa memorial
stele erected in 1211 following ChinulOs death (see Keel 1984, XX).
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that can never be completely denuded of cognition, according to Husserl. One realizes the liveliness
this NowBbone connects to the plenitude of this specific moment of life and its openness into the next
Now. The live word is an enteringto this enlife-ing.

So, following Hori and not Keel, | would argue thatazdu practice does not cut off words
except by freeing a spontaneous realization of the moment. This moment of the word becoming alive
entlifed, gives one the experience of whiging really is, of what reality is. This dife-ing or as Hori
calls it, this @nshéing,O brings a seeing with cognitional (e.g.,atQs . interconnected),
psychological (e.g., OitOs amazing, joyous. . .O), and ontological (e.g., Gh#rs@hisnpact, a
release from previous limitations often tied to habituated language and meaning. It can be experienct
as a OreturnO to a way of being that is origiaosiorO to such habitualizations and thus seemingly
OpriorO to the ordinary self & personality, but a priority that is not temporal in the ordinary sense.
Instead, it is OtemporalO in the sense of the Living Present, which itself is the point of all temporalizir
This moment of the word becoming alive can thus be seen as thelsgenedesiring: an
interactional point of life, that is, of all becomings surging forward into life. It igpliéelucing life or
time-producing time or desirproducing desire or freedeproducing freedom. Life is at heart desire,
the desire for itséls the becoming that it is exactly at this moment (and then the next...the next...).
Time is an overflowing of Now in all directions while remaining Now, for a plenitude flows into it and
it stands open to another plenitude, the specific possibiltasttopens onto: and consequently it is
also the free move to freedom described by Beauvoir.

A new vocabulary is needed to name this, if these concepts are to be incorporated into a
metaphysics so that this OitO, our Odesire before desiring, &fasdtiemexus point. This OitO is not
Oa being.O For it is not yet Obeing x,0 in the sémstgfa characteristic x. Nor is it DeleuzeOs
Obecomindihis is not sufficient, although it expresses an opening up to..., as fundamental to that into
which and out of which the interactionality enfolds. But, within the framework of metaphysics,
Obecomingd is the conceptual other of Gbéakgd as stable, eternal even (e.g., PlatoOs Forms or
other philosophersO substance/essence. This yields a dicharonby overcome, paralleling that of
the static and the dynamic, or what Husser! calls the OstandingO and the OstreamingO of the Living

" This point acknowledges DeleuzeOs dichotomization of being and becoming; see Colebrook (2002), p. 125.
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Present. The interactionality exceeds these labels and categories and embraces both sides.
Perhaps OisgO? The Wsgives this moment as what it is and the OingO designates its opening

out into innumerable possible next moments such that whichever the next OisO is, only to the degree

that it also Oing&Id that it points to these innumerable next moments and notearsethon®

determined, this ing izself designates freedom. Each OisO OingsO so that it can remain neither static

nor nonstatic, neither becoming as pure flow nor nonbecoming. A move to the suggestedliggm, en

ing, recognizes HusserlOs Living Préseut also DeleuzeOs final work on immanence which both

equates and distinguisiEsnondualistic mov@mmanence and Oa life...0 (Deleuze 285a@)ere the

latter is not that of a subject ontologically, although it is lived out by subjects (the ofitig.reghis

desire or this Oa life...,O which is not subject and not consciousness according to Deleuze, but is and

not immanence, is a free movement beyond the limitations of the person or the limiting personality.

As Deleuze puts it, this is Oa pakent freed from the accidents of inner and outer life; freed, in other

words, from the subjectivity and objectivity of what happensO (Deleuze 2003, 171). DeleuzeOs

example comes from Charles Dickens: a moment when an unsympathetic man lies at thfedieattk

only to be recovered by the medical attendants. This example has in it more OspontaneityO than fou

in SartreOs streetcar chaser and the monk chasing the Patriarch, for there seems little in the moment

accesses the personOs habituatedragity. But Deleuze admits the singularity of Oa liit.inot

the complete nothing of Sartre. What shows in this event of this immanence, this Qa life...0, Deleuze

termshaecceity, Owhich now singularizes rather than individuating . . . [sottietife of such an

individuality effaces itself to the benefit of the singular life that is immanent to a man [DickensO

character] who no longer has a name and yet cannot be confused with anyone elseO (Deleuze 2003,

172). For Deleuze, subjectivjtgersmality, individuality, and objectivitgmerge out of this

immanence, while still being it. The attendants in the hospital springflifee-saving effortgin

facing Othis life.BAnd they grow somewhat sluggibcoldBashe, this person, begins engimg to

consciousness, so that they begin interacting more with his unsympathetic self (Deleuze 2003, 171).

Yet they are not saving some generic life, since life as generic is not alive. Life as singular is alive or

is enlife-ing itself in this here andow, hence as this Othis life...0. To confront Othis life...0

8This translation retains the ellipses in the title that aoad in the text (on 171 and 172). BoymanOs translation does not,
although they are still in the text.
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experientially is distinct from confrontingis person, because this person is someh@win the event,
although the person is the virtual of Qa life...O actualized (Deleuze 2003, 1¥8jstifibtion is
reminiscent of HusserlOs characterization of the Living Present as OanonymousO subjectivity which
nonetheless ObelongsO to a specific subject. HusserlOs descriptions of the Living Present point to w
is met in the event where Oa li@ shows up in our experiefiteThese distinctions that include
seeming paradoxes continue to be difficult to articulate.

For Deleuze there is Oa life...0 as a pure virtual and as actualized: he gives an example:
OA wound incarnates or actualizes itseH istate of things and in a lived st&mi@h, IOm wounded!
Obut it is itself a pure virtual on the plane of immanence which draws us into a lifeO (Deleuze 2003,
173). The desire before desiring may be the move of this Odrawirghigg@rson has QupedO
the entrenched persona and thus comes to touch this Oa life...O as its own event. This is the heart o
desireproducing desire: the dife-ing life. In ChinulOs practice, theadu points to, and becomes
kenshéed as, the nondual identity dii¢ absolute as singular and also as individualized in this
moment® Deleuze is attempting, even in his last writing, to understand this absolute, this

transcendental immanence. In contrast, sitting withtthe/u, the live word has brought Chinul to it.
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Thomas Sherman, S.J.
Loyola Marymount University
NATURE AND THE PARADOX OF DESIRE IN L AOZIOS SAGE IN COMPARISON WITH
ARISTOTLEOS VIRTUOUS MAN

The subject of this paper is the understanding of Owhat is natiradin the Laozi and the
paradoxical character of desire of the sagerg ren) in comparison with AristotleOs understagdin
nature and the neparadoxical character of desire of the virtuous Marsgoudaios, ho agathos) of
the Nicomachean Ethics.

In this paper | shall take the term OdesireQ to refer to an affective movement or motivation on
the part of a human subjectgossess or attain something he or/ghks and | shall take the
description of a desire as the motive to possess or attairis perceivedss desirable because it is not
yet possessed or attained. Desire for something follows upon a knowledge thatlacdks that thing.

This appears to be evident in the text ofthezi. Desire {u) follows upon some kind of knowledge

(zhi) of what one lacks. In chapter 3 of thezi, for example, the sage is to make sure that people are
free from bothu andzhi, for, as chapter 46 states, the greatest misfortune is not to know contentment
and the worse calamity the desire to acqulegenerally is viewed negatively as a proclivity to

acquire what one is aware of not possessing and as suchdsrgelfed; suctesires we are told in
chapter 19 are to be made few. Howeyeigan also have something of a positive connotation as seen
in chapter 64, where the sage is described as one who Odesires to be withoupdésire (This
descriptionof a Odesire toe without desireQ is paradoxical. Does not a desire to be without desire
imply that the sage lacks the state of being without desire and is not a desire for such a desireless ste
self defeating? Now the sage in thezi is described as the enlightzhone who follows Owhat is
naturalOz{ran) and what is natural is the waydiro of nonaction fvu-wei) as action free from self
centered desire. Edward Slingerland in his recent Bfoksiess Action has seen the sageOs following

of thedao in wuwei a paradoxical desire to act without desirén this paper | shall argue that this
paradoxical desire is actually rooted in a more fundamental paradox that arises fianxike

! Edward Slingerlandgffortless Action, Oxford, 1993 pp. 7117.
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understanding of thézo as Owhat is naturalQ. According to this undeisgnahat is natural is what

is Ooriginally so&the nameless, constant{ng) dao Ba reality which the sage igready united with

and yet somehow (paradoxically) in need@firning to. | shall compare this understanding of nature
with the Aristotelan understanding of nature as a way of explaining why the sageOs desient@iact

is paradoxical while the Aristotelian virtuous manOs desire to act virtuously is non paradoxical. The
reason why the sageOs desire taaeti is paradoxical while the Mstotelian virtuous manOs desire to
act virtuously is not, | shall suggest, is that the Daoist understanding of Owhat is naturalO does not
explicitly allow for development, while the Aristotelian understanding of nature does.

1. ‘What is Natural’ as Desired by the Sage in the Laozi

In the well known first chapter of theiozi thedao is described as both the nameless source of
heaven and earth and as what candaged, the Omother@uf) of the ten thousand things. The
nameless dao, we are toldis eternal, or constant/{ang) and perceivedgfian) only in theabsence of
desire while the manifestation of theo asnamed is perceivediccording to desire. In subsequent
chapters we learn that the activity of the namefesss that of noraction(wuwei), a highly
efficacious activity free of selfentered desire (cf. 37) and that the good human being, or sage, is one
who follows thedao in nonraction, that is, in action free from sekntered desire (19, 48, 63). In
chapter 25 of théaozi humanbeings are described as imitating) thedao as thedao itself imitates
(fa) Owhat is naturatd-¢n) (25). Thedao, then,asziran Owhat is natural® appears to be the
fundamental motivation, or core value, of the sage.

Ziran, variously traslated as Owhat is natural®, Othat which is natufalyseniéitself®, or
Ospontaneity,f@fers to the way a thing is when its actions spring from its own internal essence,
though scholars have observed in thezi multiple senses of what it meaits something to be
ziran.® Among these senses:an can mean what is Ooriginally soO or the primordial unspoiled state

of a thing that has come about by itself without any outside force. Iuthemetaphors such as Othe

2 As Liu Xiaogan argues in Liu 1998 and 1999.
®D.C. Lau 1976: 82.

4 Xiaogan 1998: 217.

® |sabelle Robinet 1999: 148

® See Edward Slingerland 2003:907. .
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infantO ¥ing’ er) (10, 20,28, 55) and Othe uncarved piece of wopdD((L5, 28, 31, 32, 37, 57)

appear to illustrateiran in this sense Ziran can also mean what is unconstrained by any outside force
or what is Ointernal or enduringQ@iran also refers to ultimate realftard in this sense may be
expressed in thBaozi by metaphors like Owhat is nameless@:(ng) (1, 31) and Othe Oned (39).

All these various denotations of the teriun are operative in the sageOs followingiheas Owhat is
natural®.Ziran or Owat is naturalO is what is the ultimate dynamic reality within all things and (most
significantly for our study here) so within the sage him$effet for the sage to follow th&o because

of its naturalness requires the sageetorn (fan) or return home, (gui) to that root gen) or primordial
source and conditiomwithin himself:

OThe teeming multitude of things, each returns home to its root and returning to oneOs

root is called stillness. This is known as returning to oneOs destiny. And retmirning

oneQs destiny is known as constaakyng). To know constancy is called

Oenlightenment.O (16, cf. 28, 52)

The activity of return is also the activity of theo (40) so that by returning to the constancy
(chang) of dao within himself, the sage followthe activity of thelao and attainsvuwei of the
namelesgao: action without desireyf) (34, 37). In other words, in returning to e within
himself, the sagéecomes thedao in actingwuwei.

But there is a difficulty here in this descriptiof the sageOs following e by actingwuwei
as scholars, such as Edward Slingerland, in his Bffoksless Action, have pointed out. Any effort on
the part of the sage to aetwei seems a paradoxical effort to achieve what is effortless in a
paracbxical desire to act without desire. That the sage does have to exert effort toatiais
apparent from a perusal of the text of thezi. We read, for instance, that the sage must, among
other things, withdraw from the desires and distractiaih@®ienses (12) and the world that takes him

outside himself (26). He must cultivatei) (54) or accumulatgij virtue (e), *° practice moderation

" Thus, Xiaogan in Slingerland 2003: 97.

® See Wang BiOs commentaryzoan in Paul Lin 1977: 46,

® Ziran as what is ultimate in theorld and in the sage differs froging used in later Chinese thought to refer to what is
innate and specific to human beings, see Zhang Dainian 20038366

% For more detail on the nature & see also: Zhang Dainian 2002: 341. Zhang notes thagtime/¢ can refer to the
OpowerO of the Dao (55 well as to virtue and virtuous conduct (21, 38). See also: Robert Henricks 199P: 162.
understand these references as equivalent ipfhe See also Phillip J. lIvanhoe, 1999: 23897. lvanhoe is carerned
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(se) (59), avoid contention (8, 64), maintain his energy (L0), exhibit caution with respect to favo
and disgrace (13), cease from useless learning and its anxiety (20) and steer clear of all that is extren
extravagant or excessive (29). In addition, the sage must eliminate (64), or reduce (19) problematic
desires and keep to a minimum the approgritgsires (19). In short, the sage must make the effort
(and so, presumably desire) to cultivate virtue if he is to aitaire;. Of course once the sage acts
wuwei he is able to perceive the desireless, naméless The problem, though, is to explaithout
paradox how the sage is able to get to that désseactivity without invoking some kind of desire to
do so.

The paradox appears most clearly in the description of the sage cultivating virtue. If in Daoist
usagede refers to the nature ofthing (because it is in virtue of it% that a thing is what it is)’ then
the requirement of the sage to cultivate virtue implies that the sage in someAvayrtue and so
needs to cultivate virtue by returning within himself. In cultivating virtine sage is paradoxically
both identified and not identified with tlazo and so both without desire and with desire, both
enlightened and in need of being enlightened. If the paradox is the desire to act without desire, the
deeper paradox is in desirit@become what oneulready is. As we shall see in our comparison with
Aristotle, the ultimate explanation for this fundamental paradox in the sage is the absence of an explic

notion of development in the Daoist view of Owhat is naturalO.

2. The Good Human Being’s Desire for ‘What is Natural’ in Aristotle’s Nicomachean Ethics

Aristotle begins hiVicomachean Ethics with an analysis of the term goatkgrhos) as that
which is desiredt(nos ephiesthai) (NE 1094a13). The general term fafesire in Aristotle igrexis.
Epithumia is the term he uses for bodily desire aindnos for passionate anger. The desire for an end
or goal in action, ioulesis, or rational desire, and the desire for a good as means to that end or goal,

with comparingde in Laozi withde in Confucius@nalects with respect to three characteristics, the attractive power of the
person withde, the distinctive effect afe on those who come into its presence, and the relationship bet#veedwuwei

in government. Bufe is also a term of approbation and | am concerned rather with Lalez@slescriptive of the
goodness of the sageOs action (orawion) as that compares with AristotleOs notian@é in the virtuous manOs

virtuous activity inthe NE. For a comparison between Ivanhoe and David HallOs interpretati@inis dfie DD.J, see Erin
Cline 2004

'D.C. Lao,Lao Tzu: Tao Te Ching, Penguin Classick976: 42.
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Aristotle alls choice groairesis) or deliberative desirefexis bouleutike) (NE 1111b2031, 1139a21
b13).

The fundamental desire of human beings according to Aristotle is the rational besieeiy)
for the supreme good as ultimate goal or most finaloéradl that we do, what he calls the human good
(¢t ‘anthropinon agathon) of happinesseidaimonia) which for Aristotle (and for the ancient Greeks in
general) is understood to be a complete lifetime of living welpfaxein).*? In Book | of the
Nicomachean Ethics Aristotle argues in effect that living well for human beings must consist in a life
that is naturally fulfilling for human beings. He reasons that just as every living thing has a natural
function rgon) or characteristic activity which makesth what they are, human beings must also
have a natural function or characteristic activity and that living well must consist in a life of such
activity.® This characteristic human activity is rational activity. And as rational activity can be done
eitha well or poorly, living well as a human being must consist in a life of rational activity done well,
that is,virtuously (NE 1097b231098a18). But since human beings are not naturally born living well,
they need to learn how to do so, they have a nateead, in other words, tquire virtue.

OWhat is natural®, or natpreuis) is the fundamental reality in AristotleOs philosophy. In his
Metaphysics Aristotle lists the meanings of the tepusis (Meta 1014b161015a19). Phusis can refer
variouwsly to the genesis of growing things, the primary element in a thing from which its growth
proceeds, the source from which the primary movement of the thingOs essence arises, the primary
matter from which any nenatural object consists or is made of, &g bronze is said to be the nature
of the statue or wood the nature of wooden things, and finally, the substance of natural (that is, not
artificial) objects. Buphusis in the primary and strict sense is the substance of things as those things
have in hemselves a source of movement; nature being the source of their movement present in then
somehow, either potentially or actually. As potentiah@mis), nature is the source of movement in
the thing in process toward its characteristic activity; naaractualdnergeia) is precisely that
activity. The primary instance of actuality and the good as final end or goal of all other natures is the

12 For a study of the ancient Greek notions of happiness and virtue, seAriuis 1993.

13 For a recent analysis of AristotleOs function argument and its functionNA teee: Gavin Lawrence, OThe Function of
the Function ArgumentO 2001: 44%5.

4 Energeia for Aristotle can signify either activity or the actuality of someghim its activity, see John Rist on theergeia

in AristotleOs philosophy in Rist 1989: 1080.
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energeia of godOs contemplative salfarenes®an eternally perfect, simple, blessed life of-self

aware undrstanding?® Diversified according to the myriad kinds of living things, 1ttivine nature

as potential is in a developmental process toward this divine actuality in so far as each living thing of
every kind strives for its own characteristic activitys Aristotle explains in hi®e Anima, besides

each living thingOs instinctive desire for life:

E Othe most natural act is the production of another like itself, an animal producing an

animal, a plant a plant, in order that, as far as nature allows, itakeyart in the

eternal and divine. That is the goal towards which all things strive, that for the sake of

which they do whatever their nature renders possible Esince then no living thing is able

to partake in what is eternal and divine by uninterruptedinuance (for nothing

perishable can for ever remain the same), it tries to achieve that end in the only way

possible to it, and success is possible in various degrees; so it remains not indeed as the

seltsame individual but continues as something ilikelf Bnot numerically but

specifically one.Qe Anima 415a26b7)"°

As the characteristic activity of human beings is rational, natural human striving for the eternal
and the divine is not limited to the noational instinct for life and its continued in procreation but is
more specifically for a life of virtuous rational activity.

Like the sage of theaozi, the virtuous man desires to follow Owhat is natural® as he
understands this. But for the virtuous man Owhat is natural® for human bémgsl @her beings
not divine) is a developing process which hasrantial as well as an actual aspect. InAfethis
dual aspect appears in the distinction Aristotle makes between human nature as the original
constitution or tendency to act apadrh any outside intervention and human nature actualized in
virtuous activity (V£ 1103a2634)*® Human nature in the sense of what is potential can/beusted

with virtuous habituation:

15 Metaphysics 1072b130; NE 1154b2131..

'® Here and henceforth in quoting Aristotle | will uBlee Complete Works of Aristotle The Revised Oxford Translatiped.
Jonathan Barnes 1985.

" SeeNE 1177a81179a33Politics 1253a138

18 See also AristotleOs contrast between conventional and natural justice where he notes that what is naturally just is just
everywhere in any culture for people who have properlgldged:NE 1134b181135a5 and his treatment of the pleasure

of unimpeded natural activity: ibid. 1153a183, b1719. And in thePolitics Aristotle states clearly that Onature is an end
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Virtue, then, being of two kinds, intellectual and moral, intellakvirtue in the main

owes both its birth and its growth to teaching (for which reason it requires experience

and time), while moral virtue come about as a result of habit. From this it is also plain

that none of the moral virtues arises in us by nafarejothing that exists by nature

can form a habit contrary to its nature E for nothing by nature behaves in one way and

then by training behaves in another. Neither by nature, then, nor contrary to nature do

virtues arise in us; rather we are adapteddiyre to receive them, and are made perfect

by habit (VE 1103a1425).

Human beings, then, are not by nature (natup@aatial) virtuous but rathetapable of virtue.
They are not by nature happy or fulfilled but can become so by actualizing theal paitential in
virtuous activity. In acquiring the virtues, each individual human being actualizes his/ her natural
capacities with the aid of others in their political community. The virtues then become Osecond natur
so that acting virtuously bec@® Oacting naturallyO for the good human being. Until the human being
acquires the virtues, he or she is not actually a virtuous person, but as a student of virtue, is rather
capable of becoming virtuous. But the capacity for acquiring virtue does notssif render someone
virtuous. Actualization of this potential requires the aid of others who are actually what the student of
virtue is potentially. Thus the student of virtue cannot hope to become virtuous simply by his or her
own efforts but needéie¢ guidance and support of a good community, a community of parents,
teachers, citizens and rulers.

Once the student of virtue has actually become virtuous, the characteristic psychological
experience of this actualization of his potential is pleaGuéne). According to Aristotle, every
living thing experiences pleasure in actualizing its nature in an unimpeded performance of its
characteristic activityNE 1176a49). As human nature is perfectly actualized in virtuous rational
activity, an unimpded performance of such activity is most naturally pleagant(53a1215) for
human beings who are virtuousK 1099a524). Such pleasure arises from a perfect integration of the
intellectual, appetitive, and emotional parts of the virtuous manOsfsoll (144a137). The
virtuous man appreciates and enjoys the goodness of hiyAifél(17b1112, 1166al121) and,

(telos) since what we say the nature of each thing is, is what tésits coming to be is completed®litics 1252b3233.
In this way the political community Oexists by natureO as the fullest way human beings are social: ibid- 1252424 .
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without any grounds for shame in his thoughts or actidinsl(128b1035) can enjoy times of solitude

as well as times of companionship hwvdthers, especially the companionship of good frieNds (
1166a135). He is spontaneous and at ease even in sudden deAdelrl(7al722), temperateNE
1119a%17), generousNE 1120a2327), and regardless of seNK 1120b67). While he is self

confident in his worthiness of being honored, the value he places on the nobility of virtuous living
makes him ultimately indifferent even to hondiE(1124a1620). He is goodempered (1125b27
1126b31), congenial in social intercourdé (1126b121127a6) honegiVE 1127a33b9), yet tactful

(NE 1127b331128a23). Finally, in contemplative activity, the best and most pleasant of activiiies (
1178a58), the virtuous man experiences, as far as is humanly possible, the pleasure god experiences
divine contemplatin (VE 1178b2124). In effect, to the extent to which the student of virtue

actualizes himself in virtuous activity, he experiences a satisfaction and cessation of his desire in the
pleasure of fulfilmenBan experience comparable to the sageOs exqgedkthe cessation of desire

in wuwei.

Conclusion: The Good Human Being’s Desire for ‘What is Natural’ in the Laozi and the Nicomachean
Ethics

As we have seen, for botlwozi and Aristotle the good human being fundamentally desires
Owhat is natural® is hctions. The phenomenon of the good human being and the good human
beingOs fundamental desire to act well according to Owhat is natural® for human beings is the same
both. Where they differ is in their understanding of Owhat is natural® asthefabpir fundamental
desire. For the sage Owhat is naturalQ is basically what is originally so. What this means of course i
open to interpretation. But however one interprets Owhat is naturalO (say, as is fashionable these da
in terms ofprocess) the paradox in the description of the sage remains in the description of his having
to cultivate virtue in order to return to Owhat is naturalO. If he needs to cultivate virtue and virtue is
what he is by nature, then the sage is both at one with aadg=d from his nature (again, however
that nature is understood). As thezi makes no distinction between the potential and the actual in
Owhat is natural® as a developing reality comparable to Aristotle, the description of the sageOs
cultivation of vrtue inevitably ends in a paradoxical state of being both united with and not united with

thedao. Without some sort of notion @tvelopment in the sage which employs some sort of
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distinction between what is potential and actualinn, comparable tdristotleOs account, the sage
paradoxically returns (becausendweds to return) to what helready is. In addition, it is interesting

that while the sage paradoxically needs to cultivate virtue in returning to what he already is, there is n
indication n the text of thd.aozi that he himself attainsuwei with the help of anyone or anything

else. He evidently must return within himself by himself and if he does benefit many others by this
return he somehow (and paradoxically) achieves this by hindelfloes not appear to need a
community to help him. He must (paradoxically) work out his salvation by himself.

In contrast, AristotleOs understanding of Owhat is naturalO (short of the eternal actuality of the
divine nature) is a dynamic potentiat factualization that requires the aid of a community of other
actualized individuals of the same nature. As potentially virtuous, the student of virtue desires his
complete actualization in a life of virtuous activity but that actualization requiregmmy $is own
effort but a community of fellow human beings, some of whom at least are themselves actualized as
virtuous who can help him actualize his potential. Without the help of others the student of virtue
could not become virtuodhe could not padoxically pull himself up by his own bootstraps as sage
apparently must do in theiozi. However, once the student of virtue actually becomes virtuous,
thanks to his own effort in cooperation with others in community, his fundamental desire to become
virtuous is satisfied and the experience of that satisfaction is the pleasure of complete human
actualization. The virtuous man is thereby free of the destrectane virtuous and to this extent he
experiences the pleasure of fulfillment in virtuous attithat is analogous to the sageOs experience of
wuwei.

Thus, if the fundamental desire of sage oflthezi is paradoxically a desire Oto be what you
already areO, the fundamental desire of the virtuous manhif tisehe norparadoxical desire Oto
bemme what you can beO.

I will end this paper with a comparison of the image of the child iddbe; and the
Nicomachean Ethics as symbolic of the difference in their understanding of Owhat is natural® As the
Laozi understands OwhaniaturalO as primordially what is so, among the dominant images of this
primordial state is that of the childigg er). For Aristotle, on the other hand, for whom the primordial
state of natures (other than the divine) is a potential for actualizateohild is anything but a

symbol for what is natural in the sense of the fully actualized virtuous man. Children, for Aristotle, are
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incapable of happiness for they are incapable of virtuous actions. If people call children happy it is,
Aristotle thinks because of thepotential to become happy as virtuous adults. If anything the child
for Aristotle is rather a symbol of bare human potentiality and actually what is animal in our nature
rather than what is rational and best in usX&f.1100a19).
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CULTIVATING PROPER DESIRES

|. Introduction

Despite attempts to label Confucianism a philosophy, a religion, a wisdom tradition, or simply
a system of thought, no single label has been able to sufficiently classify Confucianism aredtbaptu
totality of the Confucian project. Recently, the most popular interpretation of Confucianism is as a
system of moral and social development that includes, to various degrees, elements that we can
consider moral, religious, political, and philosag#ii This general interpretation of Confucianism as
developmenbriented is certainly not without merit when we take into consideration the very
beginnings of the Confucian school and pedagogy as the moral and social training of pupils to becom
Jjunzi.* Even given this general framework, however, further room for interpretation still exists, as the
guestion of how we ought to conceive of the Confucian system of development still needs to be
answered.

The purpose of this essay is to further clarify thigefl@dmentoriented interpretation of
Confucianism, by exploring the ways in which this moral and social development entails a
transformation of the desires of the individual who takes it up, focusing particularly on drawing out an
understanding of which dees the pupil shouldurture and which she should eliminateher process
of cultivation Typically, a discussion of desire within Confucian moral discourse puts theyterms
(righteousness/appropriateness) ar{grofit/benefit) in opposition to ehmther leading to a
consistent view of which desires should be eliminéteat, also creatingn apparent tension within the

Confucian system between the goals of moral cultivatiorpansbnal andocietal thriving. This

! Wing-tsit Chan notes that the tefimzi appears 107 times within tiealects, pointing to the great importance of this
concept to Confucian philosophy. ChanSourcebook in Chinese Philosophy. Princeton: Princeton University Press, 1963,
p. 15. It is important to note that: is often used in the pi®@in period with tke meaning oBulerO, withjunzi meaning
literally theGon of a rule® Junzi thensometimeseferred to a person of noble statasgd sometimes meant a person of
qualitative achievement, giving us an understanding that the development of people heweveltofjunzi made them
leaders, in the authoritative sense.

2 What exactly this view is will be explained later on.
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essay will attempt to resolvki$ tension, and thus give a more cohesive picture of the Confucian
system in general, through a reconstruction of our picture of desire transformation within Confucian
moral development. This reconstruction will necessarily involve a reappraisal sbtimae

opposition of/i andyi, and a discussion of how this reappraisal affects our interpretation of desire
transformation, and thus moral and societal transformation generally, within the classical Confucian
system as laid out in thlemyu andMencius. Hopefully, through such a project, | will be able to give a
more holistically balanced account of the Confucian system and a clearer picture of what Confucian
cultivation involves with respect to desire transformation, in addition to shedding light on the
usefulness of elements of the Confucian theory as reorienting insights that can aid modern ethical

discourse as well as modern cultural critique.

Il. The Process of Transforming One’s Desires — An Initial Analysis

The process of changing oneOs desiitn the Confucian project of moral and societal
transformation is obviously complex. An initial analysis can be performed that shows that becoming
moral within Confucianism involves either the cultivation or elimination of certain desires on two
distinct yet mutually impacting levels. The first level involves the desires that directly motivate the
performance of actioris.On this level, a person must engage in a process of moral cultivation in
which the desire to perform actions that are in accoslaiitt righteousness is increased within the
person, while the desire to perform actions that are not in accordance with righteousness is decrease
This is a situatiotby-situation desire to perform what happens to be the appropriate action for each
specific moral choice that confronts the agéntinderlying this transformation of desires is a second
level, as the Confucian project of cultivation is often said to involve a shedding of what could be

% | understand that this analysis in some way commits me, in this paper, to a form of thddsitepsychology

explanation of hunraaction, and that this explanation is far from uncontroversial. Indeed, | would agree that applying
alternate explanations of moral motivation or practical reasoning to Chinese thought is a fruitful endeavor for further work.
* If Confucian righteousness equated with the having of proper desires, then this formulation has an undesirable
circularity. As such, it is clear that | am partial to the more consequentialist or situationist understapidirsy of
appropriateness. The reasons for this patgigiowever, would demand another essay. | thank Chad Hansen for bringing

to my attention the need to make explicit this interpretivespggosition of mine.

® This is different from the second order desire to Odo the right thingO in a situatios.n¥dis the desire to Odo the thing

that happens to be rightO in a specific situation; it is the cultivation of the natural inclination to choose option A in a
situation over option B, when confronted with a situation in which option A is what is appeopriat
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termedrenyu, or Ohuman desire$CThis includes evetfiing from desire of position, money, and sex,

to even food and individual survival. It is important to note that developments and changes on either
of these two levels will impact the other in a variety of ways. If an individual no longer is motivated

by a desire for sex, for instance, the desire to perform an immoral action such as cheating on a spous
will also be weaker. Thgeneralesire tobe faithful to on& spouse carin turn, allow one to temper
oneQs desire for siexa situation in which amis presented with an opportunity to cheBiroughout

the course of an individualOs moral development, the interactions tend to reinforce each other in a
number of ways. This should be kept in mind as we investigate these two levels of desire
transformation individually and attempt to draw a coherent picture of how the cultivation and
elimination of desires functions within Confucian moral development.

The first level on which desire is transformed within the Confucian system, that of cultivating
the desires to perform moral actions while eliminating the desires to perform immoral actions, is the
more straightforward of the two. This is the essence of the journewfonen (petty person) to
Jjunzi (exemplary person), and it exemplifies the embodi@asformation that characterizes Confucian
moral development. A great deal of light is shed on this process by the existence of the Confucian
golden rule, oshu. When asked by Zigong whether there was an expression that one could act upon
indefinitely, Gonfucius responded that Othereiis do not impose upon others what you yourself do
not desire®. There is within the understandingséf:, not only a call to empathy, what Mencius
describes as O[taking] this very heart here and [applying] it to wiagrishere®)but also an
imploration to modify oneOs actions, and indeed then, oneOs desires to act, in order to act toward ott
in a way that they would desire one to act. It is, metaphorically, using the individualOs current desires
regarding actios performed by others toward the individual as a meter stick with which to judge and
alter the individualOs desires regarding actions performed by the individual toward others. In 5:12 of
the Lunyu, Zigong say<l do nowvant ) others tampose upome, nor do| want(yx) to impose
upon other® This is an example afiu in which the role of desire) in the process ofiu is made

® See Tu Weiming, OTli@®oral Universal® from the Perspectives of East Asian ThoughtOCwwlfiisian Thought:
Selfhood as Creative Transformation. New York, SUNY Press, 1985, p.-B9.

" Analects 15:24, from Roger T. Ames and Henry Rosemontilr Analects of Confucius: A Philosophical Translation.
New York: Ballantine, 1998. All subsequent passages from the Analects are also from this translation.

8 Mencius, 1.A.7, from D.C. LauOs translation. New York: Penguin, 1970.
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quite explicit The fact that Confucius tells him Othis is quite beyond [his] réslsh®s that such a
sentiment, not anting to impose on others because it is something he desires others not to do to him,
is a sentiment that must be cultivated in earnest within the individual. In ZigongOs case, his tailoring
his desires, toward the goal of making those desires cargruthe desires of other people regarding
his actions toward them, is not yet fully compl€te.

This tailoring of certain desires to act can also be taken more generally than in the example of
Zigong, and in this case, moral development can be seeretimaration of certain options presented
to the moral agent. Joel Kupperman describes this type of moral development as a Oclosing off of
possibilities, in that certain thisgsuch as brutal or unjust actions) become unthinkableO. He goes on
to say thaa Confucian sage Owould have no choices to make, in that a wide variety of unworthy
actions would have ceased to be live optionisthis would help to explain Confucius® statement in
2:4 of theLunyu that he was able to Ogive [his] heartimind free ein without overstepping the
boundaries®. We can interpret this statement as saying that he had cultivated within himself the
desires to perform the appropriate actions within given circumstances, while completely eliminating
from his character the desito perform actions that would be immoral in certain circumstdrces.

There are two further points regarding this level of desire transformgimmwhich Imust
elaborate. First, there is a differerween the motivation @ctionof somebody whosiworking
toward cultivation andhe motivationof action ofsomebody who has reached the point of cultivation
that Confucius claims he has. The person in the process of cultivation must be actively controlling,

reflecting upon, and changing his desimgBile the person who is highly cultivated would no longer

° Analects 5:12.

9 This points to another difference between secordkr desires, and the desires that | am discussing that should be
changed as a part of the process of becoming moral. Zigong clearly wants to not want to impose upon people. He has th
second order desire @do the right thingO. ConfuciusO claim here is that the actual desires, in given situations, to act in th
manner that would not impose upon others, are what need to be cultivated. It should also be noted that the second order
desire Oto act morallyOiisa way, a preequisite to taking up personal moral cultivation, and as such, is no more a part of
the actualmethod of becoming moral than desiring Oto know karateO is a part of the actual method of becoming proficient
in karate.

1 Joel Kupperman, Gadition and Moral ProgressO Gnlture and Modernity: East West Philosophic Perspectives.

Honolulu: UHP, 1991.

12 Analects 2:4.

13 Again, this cannot be taken as a second order desire, Oto perform moral actionsO in general. Within a specific situatior
hedesires to perform the action that would be considered the correct one. Second order desires will become relevant in tt
later discussion of the opposition/@tfo yi.

71



SACP FORUM

Vol. 24, No. 48, Fall 2007

have a need to control or alter his desires, as appropriate actions would be standard reactions to
circumstances. This embodiment of morality is then like the embodiment of a skill insofar as the
improv jazz saxophonist, for example, no longer needs to actively control her technique or think abou
chord structures and notes, but can nonetheless respond appropriately to given musical situations.
Secondwe canexplan shu as a negative formulatiorf the golden rulend then contrast it with a
positive formulation akin to that found, for instanceCimristianmorality. Asthe negativeConfucian
formulation restricts action and closes off moral optitinsan be meaningfully juxtaposed wah

posiive formulation which compels action. While many interesting implications can come from a
comparison of the two different formulations, the most relevant to this inquiry is the fact that the
negative formulation compels an individual to pay attentidnd@wn desires as well as the desires of
others, and to change himself accordingly, whereas the positive formulation incurs no necessary
change to the desires of the moral agent in questiamis essentially a relational process. However,
the sensitiity to others that is thus characteristichi need not be present in someone abiding by the
positive formulation, and this allows for somebody who takes the positive formulation as a moral
precept to impose, sometimes harshly, upon offieThese diffeences illuminate a consistency of
interpretation, wherghu as the negative formulation of the golden rule can be seen to reinforce the
type of embodied change of desires and actions within the individual that can be seen elsewhere in
Confucianism.

The ®cond level of desire transformation within Confucian cultivation, while common to what
is typically espoused in discussions of ethics and desire, is the more problematic for interpreters. Thi
level involves general human desires, and underlies thellomdtavation of desires to perform moral
actions and elimination of desires to perform immoral actions. In oneOs attempt to act morally, earthl
desires such as those for power, food, and sex, if not properly controlled, can cause one to act in an
inappopriate manner. This is perhaps why the concept of eliminating or controlling such desires is, tc
varying degrees, an essential element of so many ethical traditions. Aquinas wrote that Odesire is sa

to be inordinate through leaving the order of reasdherein the good of moral virtue consists, and a

14 Consider the early Americans® common moral justification for demolishing theauétiives: Of course we should
force them to convert to Christianity. ThatOs what weOd want if we were them.
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thing is said to be a sin through being contrary to virtdeQugustine also warns us of the dangers of
succumbing to inordinate earthly desires, stating that, Owhen the will abandons what is aband itsel
turns to what is lower, it becomes evifQn the Phaedo, Socrates presents the practice of philosophy
as a preparation for death that separates the soul from the body, and states that Oonly the body and i
desires cause war, civil discord, andtleaty” Desire for earthly things and survival is also something
to be shed in Buddhism, as David Kalupahana explains, Owith the elimination of such desire [one] ca
anticipate the possibility of overcoming future rebirth@ikewise, Mencius also makesstatement
about the moral necessity of shedding many of oneOs desires: OThere is nothing better for the nurtur
of oneOs heart than to reduce the number of oneOs dsiresO.

It would appear on the surface, then, that Confucianism is as against ftesatehings
earthly as the other ethical traditions from (or for) which these thinkers were speaking. However,
Socrates, Aquinas, and Augustine are primarily concerned with what the soul is going to do after dea
and how our desires in this life cha negatively effective to that end, and Buddhists are concerned
with desireOs relationship to the escape from the Samsaric cycle. Confucianism, uniquely, is not
concerned with the shedding of human desires as a moral precursor to a positively coftstfited’a
For this reason, any interpretation of Confucian moral theory must take into account the implications
of this difference, especially considering that the lack of a focus on the afterlife entails ConfucianismC
greater focus on the world that weperience, particularly on beneficial social change. The Confucian
system is meant to have a positive impact in the world that we are currently experiencing, and this
necessarily includes a sense of human thriving that entails a fulfillment of cexsai@sdsuch as those
for food, shelter, and survivakor example, within théunyu, when Confucius and his disciples are

sharing what it is they would most like to do, Confucius says that he Owould like to bring peace and

15 Aquinas,Summa Theologica, Q148.A1, trans. Fathers of the English Dominican Province, Benzinger Bros, 1947.

'8 Augustine, City of God XIl, 6; tran Marcus Dods, iffhe Essential Augustine, Vernon J. Bourke, edndianapolis:

Hackett, 1974, p. 160

" Plato,Phaedo, 66¢, trans. G.M.A. Grube. Indianapolis: Hackett, 1977.

18 Kalupahanad History of Buddhist Philosophy: Continuities and Discontinuities. Honolulu: UHP, 1992, p. 92.

¥ Mencius, 7.B.35, from D.C. LauOs translation. New York: Penguin, 1970.

%It is clear from certain statements in the Analects, such as 11:12 and 9:4, that Confucius did not speculate upon nor mal
central to his philosophy gthing regarding what happened to people after death. It was in many ways, an afterthought.
Coupled with the contemporafyet of course, not uncontroversiaijerpretation ofian as immanent (See, for instance,
Analects 17:19 and David L. Hall and Rogl. Ames Thinking Through Confucius. New York: SUNY Press, 198pp.
201-216), it becomes clear that even the religious element of Confucianism was based in transformation of this world.

73



SACP FORUM

Vol. 24, No. 48, Fall 2007

contentment to the aged, anddwe and protect the young©OMencius also speaks of this type of

benefit of the people in a positive light, saying that, OWhen those who are seventy wear silk and eat
meat, and the masses are neither cold nor hungry, it is impossible for their pritcbaattrue

KingO?* These examples point toward a need to benefit the people, without necessarily implying that
the sacrifice of on® own material wellbeing ismecessargondition ofachievingthe desirable ends.
Confuciusdid not, after all, say #t his own peace and contentment must be sacrificed to bring these to
others. The Confucian goal seems not only to include matdoitigfitingother people (which may
possibly necessitate denying many of @rmwn desires for material comfort), but adstulfillment of

ong3 own desires as another member of the thriving commtinithis may possibly set

Confucianism apart from the aforementioned-delfiying moral systems and create a more complex
relationship between benefiting oneself and benefiithgrs as an element of a moral life.

These different ways in which we can find a contrast between the Good and the materially
beneficial must be further clarified in order to avoid confusion as we proceed. Confucianism seems tc
be in agreement with trether moral systems | have mentioned in gedfishdesires for the benefit of
oneself at the expense of others are viewed negatively. It may be the c&mnthatanismalso
mandates as a part of édelevelopment that one shed certain desires feppal material benefit,
although a possible interpretive difference may come in that Confucianism does not necessarily deny
altogether that one ought to desire material comfort. Furthermore, the lack of a focus on supernatura
elements or the afterlife ems to make material benefit of others a higher go@bmfucianismhan
in the other systems mentioned. This is because while benefiting others materially may be acceptabl
to Augustine and the rest, it is of far less importance than allowing andrenabéself and others to
achieve their metaphysical goal. This allows the other moral systems to come down strongly against
material benefit in a way in which Confucianism seems to be unable. In other words, in the other
moral systems, o own desirefor material benefit are a definite wrong, and the desire to materially
benefit others is a possible good. In Confucianism, the desire to materially benefit others is a definite

L Analects 5:26.

?2Mencius, 1.A.4, from D.C. LauOs translatiblew York: Penguin, 1970.

3 This can be accounted for by the Confucian understanding of a self as relationally defined. A person who is not
materially thriving is not necessarily, to Confucians, an atomistic individual engaged in sa¢t#ic® a northriving
member of the community he himself is trying to make thrive.
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good, and the desire to benefit @nself is a possible wrorfd. In Confucianism, then, the relationship
between the Good and the materially beneficial is especiathplicatedand this complication comes

to the forefront when we attempt to make an interpretation of Confucian peol@ajjogythat places it
cohesivelyalongsidethe socialgoalsof the Confucian system. In order to truly understand the way in
which Confucian moral theory requires the individual to change his desires, we must get a clear pictui
of this complication and the resulting tension that it creates, arititeeee is any way that it can be

resolved.

. 4 Reappraisal of the Opposition of li to yi.

At this point it is clear that shedding or controlling oneOs desires for material benefit, food,
survival, comfort, etc. is indeed one element of the agtigeess of Confucian cultivation. In addition,
however, we must take into consideration the fact that Confucian social philosophy is based around
properly ordering society in order to give all its mempierduding those considered to be living
righteowsly, an enjoyable, flourishing human existence. So, Confucianism seems to contain a unique
tension between its rejection of material things for the sake of righteousness, and its pragmatic focus
on human benefit within the world of experiepespeciallyconsidering the very plausible interpretive
possibility of including the morally cultivated person as a member dighefitedcommunity. This
tension is most profound within interpretations of Confucian moral theory that ascribe an apparent
opposition ketween the termg (righteousness) and(profit or benefit). The step that Confucians are
generally interpreted as taking as a result of this opposition is to place complete importange upon
either through an outright admonition of desiringn much the same way earthly desires were vilified
in the earlier discussion, or through a removal 6bm the contemplations of the morally cultivated
person as irrelevant, if not outright damaging, to human flourisiihge such interpretation is
advancedy Fung Yulan, for instance, whose statement Baiand/i are inConfucianism
diametrically opposed terr@8 encapsulates this view quite nicehether or not this interpretation
is the one to which we should hold has great consequences in ouy imegairding desire and its

4| would like to thank Franklin Perkins for bringing to my attention the need to clarify the complexities of this distinction.
 Fung Yuwlan, 4 Short History of Chinese Philosophy, Toronto: Macmillan, 1948, p.42.
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specific place in the Confucian project. Therefore, an explanation and assessment of this interpretatic
are now necessary.

A first piece of evidence thatfandamentaincompatibility between righteousness and benefit
exists,especially in a manner that may lead us to the interpretatiorasfof fundamental or sole
importance to the Confucian project, is found within several statementsiétlag:s. In the very
first discussion in théZencius, King Hui of Liang asks abdunow to benefit or profit his state, and
Mencius responds by asking, OWhat is the point of mentioning the word OprofitO? All that matters is
that there be benevolence and rightné&s@encius also asks of Song Keng the point of mentioning
profit when Sag plans on going to Chu to Oexplain to them the unprofitability ofAkgoihg on to
explain that if people act because of whether or not something is beneficial or profitable, they cherish
Othdi motive to the total exclusion of moralifyen andyi)O?® Furthermore, Mencius goes on to say
that, OIf you wish to understand the difference between Shun (the sage ki) @bbber), you
need look no further than the gap separating the good and the profitabléde many other
examples can be také&om the text, these seem to show quite sufficiently that Mencius argued, at
least to some extent, two things. One, that desiiiagd desiringi were separate almost to the point
of being mutually exclusive; and two, that in light of this separati@nnust desire onlyi.*

At first, it seems as though this textual evidence is enough to support the interpretation of
Confucianism asi-centered andi-denying. However, it is important to keep in mind the context of
the intellectual climate in which &hciusO statements abbbutere made. Mencius was not only
attempting to espouse, explain and expand upon the Contliciabut was also in a position where
defending Confucianism from other schools of thought had become necessary. The criticisiis of Mo
and the Mohist School presented the first major challenge to the Confucian school of thought. As suc

% Mencius, 1.A.1, from D.C. LauOs translation. New York: Penguin, 1970.
Z Mencius, 6.B.4, from D.C. LauQs translation. New York: Penguin, 1970.

Ibid.
2 Mencius, 7.A.24, from D.C. LauOs translation. New York: Penguin, 1970.
% This is where a second order desire comes into play: not in the process of cultivation, but in the discourse regarding the
fundamental principles of the Confucidimo. This is where desiring benefit and desiring righteousness, as generalities,
come undewhat is essentially a meaghical discussion, and is thus fundamental to our understanding of Confucian moral
development. Of course, this second order desire then has implications for which desires, as spoken about in Section II,
should be cultivatedr eliminated. However, as was stated before, this second order desire is not necessarily a part of the
method of cultivation, but more of a guiding motivation of it.
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MenciusO statements regarding that with which he was arguing against Mohist positions in an attemp
to defend Confucianism must be given a readiagjihsensitive to the possibility that such statements
were influenced in part by a desire to be rhetorically effective to that end.

The greatest point of contention between Mozi and the Confucians was probably their views or
graded love vs. universale, but it is MoziOs emphasis of the primady thfat is most relevant to
this discussion. Mozi disagreed with what he considered the Confucian positighhcprimacy
irrelevant of the benefits that righteousness often brings about. Mozi angtisnust be most
important since benefit is what keeps the people from suffering Mbhiestates, O[One] should work
to promote what is beneficial to the world, both directly and indirectly, and avoid what is of no benefit.
This is the way of the sepior man. And yet, from what we have heard of the conduct of Confucius, it
was exactly the opposite of thi§OClearly, Mozi is concerned with social benefit and bringing about
what is good for the people, not necessarily OprofitO as we think ofit tadds article, OThe Public
Good That Does the Public Good: A New Reading of MohismO, Lai Whalen explains that in order to
understand what Mozi was truly saying we must have Ohermeneutical empathy for and suspicion of
[the] landmark judgment ot thatopens the book of Menciud®Lai argues that Mencius
fundamentally misrepresents MoziOs vievii.oMozi equates righteousness with the benefiting of the
people, but when Mencius speakdipiccording to Lai, he uses it in contexts in whigtisxlearly
short for[si-1i] or Oprivate gain® and connotes material gain, economic interest, and political advantag
- everything selfish that the Confucian gentleman would be agdisi@oes not necessarily connote
such things, as we can see when we examand notice that it is, etymologically, grain and a blade,
signifying the harvest and sustenantiee very basis of human benefit in an agricultural society.
There is nothing that signifies selfishness other than specific context, and so Laif@saticerpf
Mencius, and MenciusO rhetorically motivated mischaracterization of Mozi as being concerned with

self-benefit, appears plausibié.

31 Mozi, Part I, 39, ilBasic Writings of Mo Tzu, Hsun Tzu, and Han Fei Tzu, trans. Buron Watson. New York: Columbia
University Press, 1967. This saying of Mozi is a misrepresentation of Confucian ideas, which we will see later.
22 Lai Whalen, OThe Public Good that Does the Public Good: A New Reading of Malism®}ilosophy 3:2, p.125

Ibid.
%t is also important to consider the motivation of those who compiled the book of Mencius. That such a landmark
judgment, as Lai puts it, should come in the beginning of the opening chapter is no coincidence when we consider how thi
may add o rhetorical effectiveness.
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Furthermore, when we examine MoziOs critique of Confucius, it appears to be a
mischaracterization as wellpesidering the many passages where it can be seen that Confucius
showed concern for the benefit of the people. Confucius did criticize those who sought personal gain
at the expense of others, and his statement that Owealth and position gained thrpragiatap
(buyi) meansO are Olike floating cloudsO t&Hisplays this quite explicityHowever, it hardly
shows a disdain for the desire to benefit the people, nor does it demonstratarndatare
diametrically opposedSo, in essence, Mozi naisaracterized Confucius as being unconcerned with
the public benefit, and thus argued that the public benefit was important. Mencius then
mischaracterized Mozi as being concerned with private benefit instgad®b, when Mencius is
speaking of the sepation betweeh andyi, he is not speaking of the desire to benefit versus the desire
to be righteous, he is speaking about the vice of selfishness and the problems that selfishness brings
about. It appears then, that the separation betweerd/i, and the need to put at the forefront, is
merely the result of the mischaracterizations of the terms that came about through MoziOs attempt to
distinguish his thought from that of Confucius, and MenciusO attempt to distinguish his thoughts from
Mozi.

There is a further way in which it is possible to interpret the pointMeatiusis making to
King Hui of Liang, apart from, and probably more plausible thar@liaterpretation that Mencius is
referring only to the evils of desiring-/i while eitherpainting Mohism quite unfairly as a doctrine of
self-interest or making a point irrelevant to Mohism that selfishness i¥b@de could say that
Menciupoint is not that the Mohists argue that people ought to be concerned with private benefit, bu
rather that the most salient and effective term in our moral discourse and deliberation is and ought to
beyi and noti. The consequences ofiecentered discourse are macessarilfthose of a discourse in
which people are asking only how to benefit teefwes. Rather, such consequences can be seen to
arise out of a different set of considerations that people make when they are attempting to benefit
others versus when they are trying to act in accordance with what is appropriate. The efficacy of
cenered discourse is simply argued to be less than thatoeitered discourse, even when attributing

% Analects 7:16.

% |n addition to the two | am mentioning here, one could also advance another interpretation in which Mencius is seen as
coming out strongly against benefit altogether. It should be clear from the rest cjumyeat that | find this view

untenable.
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to both the goal dbenefitingthe people. We must note, however, that this interpretation still in no
way positiondi in an oppositional manner @onfucianmorality. Therefore, to use the passages
mentioned as a means of supportngompletelyi-centered and-denying interpretation of
Confucianism would be interpretively unsound

A second prominent piece of evidence that, within Confucian cutiivatine desire for
righteousness is more important than the desire for any type of earthly benefit is MenciusO statement
about fish and bearOs palm: OFish is what | desire; bearOs palm is also what | desire. Of the two, if |
cannot have both, | will sesale fish and take bearOs palm. Life is what | desire; righteousness is also
what | desire. Of the two, if | cannot have both, I will set aside life and take righteou¥hessO.
Mencius goes on to explain his basic point, that even keeping oneselsaotean excuse to act in a
manner that goes againgt Furthermore, he explains that if people are constantly acting only to keep
themselves alive, there is almost no impropriety that they would not commit. According to Mencius,
the end that is one(fg iif it is taken as more important thei, then justifies any means, including
those that run in opposition ta It is, therefore, possible to interpret this passage in such a way that it
tells us todiminishour love of life and hatred of death aedusmuch more greatluponyi.

On this reading of the passage, it would seem again that earthly benefit and righteousness are
terms in opposition to each other on some level, as the earlier etymological andlysiewafs that
benefit is in essencéfe giving. This echoes the passage intheyu where Confucius states that the
Qunzi make their plans around tHeo and not around their sustenanée@hile the possibility of
having both life and righteousnegsdperly following thedao) that isdisplayed through the passage
disallows that the two are diametrically opposed, the necessity of choosing one over the other was
obviously a pertinent matter. For this reason, this passage is generally regarded to be yet another
defense of the: and/i divide, as well as the subsequent superiorityioHowever, it is possible to

interpret the essential point of the passage in a different way, based on a few textual considerations.

3" Mencius, 6.A.10, from Paul R. Goldin translation, in ¥hevai’i Reader in Traditional Chinese Culture, Ed. Victor H.
Mair, Nancy S. Steinhardt, and Paul R. Goldionolulu: UHP, 2005, p. 61.
% Analects 15:32.
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Let us first consider MenciusO statements that O...there is nathénignportant to gunzi than
helping others do gootfand also that OThere has never been a person who could straighten others b
bending himself&. Also let us consider Confucius® questioning of whether one can truly do his
utmost for his lord withoutistructing hinf* With these three passages in mind, we can understand
that the moral duty of themnzi includesattendingnot onlyto her own moral cultivation, but also the
cultivation of those around her. This makes sense especially in light©@bttiecian emphasis on
propriety in relationships as the core of human morality. People, because they are essentially
intrinsically related to each other, affect the moral character of those others in which they are in
relation. This is different from Clstian morality where oneOs soul is his own individual task, and
from certain Buddhist thought that says that no person can affect the karma of another. For
Confucianism, an individualOs improper moral choices corrupt not only his own moral development,
but in a way, the moral development of the entire community. When we reexamine the passage
regarding fish and bearOs palm with this idea as a reorienting insight, a different reading becomes
available, where Mencius was not necessarily speaking of léartnly benefit versus righteousness
but was making a point that no individualOs life is ever important enough for him to choose to act
immorally to save if? This is because doing so will have a detrimental effect upon the moral
development of the commuyj and thusly on the communityOs flourishing as well. We are not to
desire our own existence to the detriment of our commitmeri bait this doesnOt necessarily mean
that human life is, in itself, less valuable than In fact, it seems that Mencigsuld not at all have
meant his statement as a general value judgment regarding humanity versus morality. This is becaus
human life is what makesg possible, as, without human life, the unity between heaven and human that
forms the metaphysical bas@ fConfucian morality within thé/encius would not be possible.

Mencius was stating that he would give his life in order to protect the sacred harmony that exists

% Mencius, 2.A.8, from D.C. LauOs translation. New York: Penguin, 1970.

4 Mencius, 3.B.1, from D.C. LauOs translation. New York: Penguin, 1970.

4! Analects 14:7.

“2 Consider also, on this point, the discussion ofpthies ofthe body ofgreaterand lesseimportancethat is found in

6.A.14. Clearly Menciuunderstanding of what a person ought to do contains some idéaenfichyof ends. We are to

love life and righteousness, but in a way that reflects our understanding of their graded importaecsrimetway we are

to nurture both our finger and our back, but with the understand that only a fool would disregard his back to take care of hi
finger.
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between life and righteousness themselves, which is indeed an act of selflessness megraitoui
both righteousness and benefits such, it seems unlikely that this passage from Mencius could be
used to support an interpretation of Confucianism in which life, and more specificaliywtieh
makes life possible, is so greatly dividedrfryi.

There is one final point that | would like to make regarding the relationship bepivaed/:,
and what this relationship teaches us about the effects upon desire of Confucian moral and social
development. Up until now, this discussion has@ted primarily to look at the ethical philosophy
within Confucianism, as if it were separate in some way from the social philo$bftys has led us
to seek answers for the questions of what desires the individual is to cultivate and how she &tto do th
However, in order to truly understand what Confucian cultivation entails in regard to desire, we must
examinemore closelythe way in which the social and political ideas found within Confucianism are
related to that task. When we do this, we beginnderstand not only the process of the personal
cultivation of proper desires, but also the process of the societal cultivation of proper desires from the
Confucian standpoint. This may, hopefully, lead to a cohesive understanding of the two, and thus a
interpretation in which the tension between the social and ethical philosophy does not exist.

As has been said, Confucian cultivation is meant to transform the individual, and from this
transformation, positively impact society. Perhaps it can betbaidl, that moral cultivation is all that
matters within Confucianism, because the rest of the social development occurs merely as a
supervening result of the moral cultivation, from the bottom up. If this is the case, then the distinction
betweenyi and/i makes sense, as desiring and working towaveould be the only truly effective
means of bringing about proper societal structure and human flourishing vandd be considered
merely irrelevant. This interpretation does not seem to take intorgctowever, the impact that
societal structure can have on an individualOs moral development. This impact can be seen in three
distinct ways within Confucian discourse.

The first, through the idea that a benevolent ruler is able to impact the mofdlisyor her
people, which we can see displayed in passages regarding the impact of a true king. We see thisin t
Mencius, where he states that a ruler should work to ensure that there is enough food for the people C

43 A separation that would allow for a lack of cohesion, allowing for the tension mentioned egihaibg of the essay.
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that the people always have sciEnt food in good years and escape starvation in bad; only then does
he drive them towards goodne§$@e also see this in tHemyu where Ji Kangzseeks ConfuciusO
advice regarding the troublesome number of thieves, and Confucius replies, OIf gelf yare not

so greedy, the people could not be paid to stealde second, through the idea that proper

sustenance and material comfort can make the moral path more easy for many, which we can see in
Mencius where Mencius says that OThe peopldl. nat have constant hearts if they are without

constant mean$®and in theLunyu, where Confucius states that Oit is difficult indeed for persons to

be constant in a world where nothing is taken to be something, emptiness is taken to be fullness, and
poverty is taken to be comforf® The third, from the idea that whamproperdao prevails, the choice
between morality and thriving never needs to be made, because acting in accordance with
righteousness is what will benefit, not just the individual bustiwety as well. Mencius sees tli®

as being manifest when Omen of small virtue serve men of great virtue, men of small ability serve me
of great ability(® Consider also Confucius in tfhienyu, stating that Oit is a disgrace to remain poor

and without rank when the way prevails in the state; it is a disgrace to be wealthy and of noble rank
when it does not®.

What we understand from this part of the investigation is that moral development and social
change are fundamentally interrelated in Confuisia. There is no one element of the Confucian
project that manifests all of the others. Personal cultivation is important, but unless the Caolatucian
prevails, cultivation will not seem like the natural path, as people will be forced to choose batween
many cases, survival or morality. When we understand this fact that moral cultivation and proper
social order ge not only interrelated but also mutually reinforcing, we begin to seeithat/i are not
only notdiametricallyopposed terms, butrtas that should always be considered together, When
taken to mean the benefit of the people. This is because considering them together allows us to mak
sensible account of the interrelation between the social and ethical philosophies withiciabsiiy

which in turn affords us an interpretation in which a tension between the goals of each is not present.

“Mencius, 1.A.7, from D.C. LauOs translation. New York: Penguin, 1970.
4° Analects 12:18.

“®Mencius, 1.A.7, from D.C. LauOs translation. New York: Penguin, 1970.
4" Analects 7:26

“8 Mencius, 4.A.7, from D.C. LauOs translation. NesxkYPenguin, 1970.

“° Analects 8:13.
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What then does this whole discussiorii@ndy: do to clarify the implications of an
individualOs following of the Confucian system in rddarhis desires? One thing has been made
clear, that benefiting oneself at the expense of others, and the desires to perform such actions, are
negatives that the individual should work to eliminate. This does also include a process of eliminatior
and cantrol of certain earthly desires, the fulfillment of which would lead a person to act
inappropriately. However, exactly which desires should be eliminated is largely a situational matter,
contingent upon which desires may and may not be fulfilled wittematurse to harming others, which
is essentially a function of societal structure. Considering everything that has been said here, it is
important to understand that further answers that we might seek to this question regarding desireOs r
in Confuciancultivation, especially questions of a more rretiaical nature, are dependent upon our
view of the system as an interrelated whole. A person ought notaxidgire those things that will
lead her to her own righteousness, for this righteousness is toessmve the purpose of benefiting the
society, which is just as important. She also ought nottordgsire the benefit of herself or her
society, because this is all but impossible without desiring righteousness. What is left then is that
people whdollow the Confucianiao are to ultimately desire the positive ends within Confucianism at
the same time. What they must desire, and what they must work to manifest, is the entire harmony oi
yi andli, a world in which moral goodness and benefit not exigt, but also come togetti8r This
means to the individual on the moral path, that her path must be guided by the desire for a harmony

between righteousness and benefit in her life, her relations, and her society.

IV. Conclusion

This understandinthat, within Confucianism, ethics is necessarily as much a project of social
reconstruction as of personal reconstruction can lend us some important insights that are helpful in ar
examination of our current ethical discourse as well as our attempisgoecand improve the current
human condition. It doesnOt take a great deal of reflection to realize that those who are benefiting in
our world the most areftendoing so in ways that harm others. Contemporary author and cultural
critic Derrick Jensegoes so far as to advance the idea that the design of our culture (by our culture,

0t is important to note that in harmony, no one element is most important. If the soprano stops singing the OCO over the
altoOs OAOQ, the harmony is ruined, and vice versa.
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think, wherever you can get Ce€pola) puts human beings in a situation where desiring even our own
survival compels us to compete, oppress, and subjugate to the pointhateeie so imbedded and
innocuous within human affairs that we barely recogniZe This does indeed create societies in
which yi and/i are mutually exclusive, and the shedding of all desires is the only way to act righteously
This generally leads leical discourse to be centered on how to act properly with such a world
condition as a given. Itis taken as a foregone conclusion and a fact of human existence, rather than
function of social structure, that the benefit of one must come at the exjjertbers; hence, the

tendency for our discussions of moral development to be edsmgng. What we can learn from
Confucianism is that changing this situation, rather than merely accepting it as a constant premise of
our ethical discussions, is perhdps most promising strategy for those who wish to engage in
meaningful, fruitbearing ethical discussion and development.

Kant once looked at this culture of ours at work, in much the same way we do today, noticing
that benefit and righteousness werélmked to each other in actual human experience, the way that
reason demanded them to be. As a result of this, he posited the kingdom of ends as a final corrective
that would allow us to make sense of the fact that righteous people suffered and ausigkteple
benefited in this world®> The Confucians, more concerned with this world than an abstract kingdom
of ends, saw a similarly unjust society and sought to correct the injustice by creating, in this world, a
situation in which peopleOs desiresat lee comfortable, live, and thrive could be satisfied by simply
acting in the manner to which their morally developed hearts incling #ngtnationin which we no
longer need to choose between fish and®qzaw, so to spealdf we too wish to creatsuch concrete
results, then the insights that underlie the Confucian system regarding moral development, social
structure, human needs, human desires, and the interconnectedness between them all, can be quite

valuable to us.

+44+

1 See Jensefhe Culture of Make Believe, New York: Context, 2002. )
2 See OThe Existence of God as a Postulate of Pure Practical Re&@enCitigue of Practical Reason.
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Robert C Solomon(Septenber 14, 1942 January 2, 2007)

Robert Solomon was a distinguished scholar and teacher in the Philosophy department of the
University of Texas at Austin. Although he is probably best remembered for his vast contribution to
continental philosophy, partitarly in the areas of existentialism and emotion theory, he was also a
long-time friend of comparative philosophy. As a profound and sensitive thinker, he readily perceived
value in the wisdom traditions of the world and welcomed dialogue with anynbittiat

authentically confronted the depth and complexity of the human condifiwa following paper was
presented by Robert Solomon during an SACP sponsored panel at the Eastern meeting of the Americ
Philosophical Association in Washington, D.C., cecBmber 29, 2006. | would like to extend my
deepest gratitude to Kathleen Higgins for generoaisbyving it to appear in th64CP Forum.

Robert C Solomon
University of Texas at Austin
WHIMS OF DESIRE

What is desire? If this interests you, donOt#bgophers near the question. What youOll
probably get is either desiccation or hypertrophy; nothing like the Ocraving® ($ansgkiali ranha’)
that worried the Buddha or the grand passions that fascinated the western Romantics. On the one he
analytic philosophers reduce desire to a banal sense of Owanting.0 Kathy and | were at a conferenct
few years ago and a clever young philosopher chose as his example ofvdesitg o eat a banana.
He was no doubt trying to be funny, choosing suchrausly specific appetite, not to mention its
Freudian and Mae West implications. But the mantra now is that human psychology, that is, what is
called Ofolk psychology,O divides the psychological world into beliefs (information and cognition) and
desires (anything that involves conation, broadly defined). This is, of course, pure fabrication. Think
about what it means to be Oupset,O for example. Could one without contortions understand this in te

! Thanks to Arindam Chakrabarti
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of beliefs and desires? Think about almost any emotOf course one can readily identify any number
of beliefs and desires that might be associated with emotions, but it is sheer phenomenological
incompetence to think that this such an analysis could pass as an understanding of what it is to have
emdion. Or to think that what it is to have a desire is adequately illustrated by wanting to eat a banan
Apparently, some philosophers have lost all interest in desire and desire, accordingly, no longer seernr
interesting.

On the other hand, there is @@at OContinentalO tradition in philosophy that tends te over
dramatize almost everything. (Thus, the bleaddling word OviolenceO gets used to refer to the
misreading of texts.) ODesire,O accordingly, has come to suggest the fantastic as wetiuadiyhe v
obscene. Jacques Lacan, notably, takes desire to be inseparable from fantasy and the desire for a s«
and imaginatively constructed Other, and he virtually drools as he pronounces the word. (IOm not
making this up. | actually saw MonsidLaican perform, some forfjve years ago in Ann Arbor. He
drooled, and more.) True, desire can sometimes mean robust craving, lust, overweening ambition,
desperate need, the sort of thing the Buddha warned against. But if the analytic desire is yptheimp
Lacanian version is just excessive. Yes, desire has an element of fantasy, if minimally, of wanting to
have what one does not yet have. But to insist that there are no desires that are merely OmaterialO i
misleading in the extreme. It is the yapposite of that reductivism that would make a desire to be
nothing but a certain state of the bodyacanOs desire is immersed in social structures and restrictions,
not the body. (Thus, a phallus is not the bodily penis, and masturbation is tHeomestexpression of
human desire.) Desire gets lost in the fantasy that dominates our lives after our Oentrance into
language.O | donOt know if this makes any sense to you, but the upshot is pretty clear: whatever La
talking about, itOs not thm&erialO desires that concern us here, whether it is the hopeless craving aft
Beatrice or Heloise or simply wanting a banana.

Jaegwon Kim, an excellent analytic philosopher, illustrated the impersonap#rsdn bias in
talking about desire when, ihg 1960s, he suggested (to general acclaim) that both beliefs and desires
should be construed as Otheoretical constructsO for the explanation of behavior (like genes and elect
In other words, there was no mention of or interest in phenomenolofjystq@erson standpoint, no
personal experience, no pretense of direct accessibility. But this approach at least had the virtue of n

pretending to put forward anything by way of phenomenology. (Belief, | would quickly add, has never
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been a plausible odidate for an aspect of experience. A belief is a disposition, not an experience.) Bi
Lacan, too, makes the presence of desire mysteriously inaccessible, and this, too, closes off the
phenomenological question, Desire, for him, is not present to cussess either. Now both beliefs
and desires are usually treated in folk psychology as Ogiven,O both in the quaint Cartesian sense of
transparency to self and in the more problematic sense of Oprivileged indubitability.O In the case of
belief, this is stely false, but it also glosses over what is surely the most fascinating aspect of human
desire, the fact that it often operates surreptitiously, if not subconsciously, against our better judgmen
sometimes threatening our own survival. (What wouldki ta come up with ainteresting instance of
wanting a banana? Perhaps if the banana were poisoned, or if one knew that eating the banana wou
a end to oneOs marriage, or if one were hopelessly addicted to bananas, ruining his or her life.)
Desire & not a singular phenomenon. The word Odesire,0 like Owant,O has been appropriate:
philosophers as something of a technical term, suggesting a distinct and essential element in human
functioning. But in analyti©folk psychology,O both want and desicude virtually any form of
conation (itself not a very precise bit of ancient terminology)O@ontinentalO philosophy, desire tends
to refer to the obscene underflow that runs beneath our liwekis talk, | want to examine several
species of dgre not usually attended to either in emaciated Ofolk psychologyO or in the heavy breathi
of French psychoanalysis. They at$Whimsical desires, (2) profound desires (OpassionsO), and (3)
reflective, cultivated and refined desires. Perhaps a mieterpious title would be (with apologies to
William James): OThe Varieties of Conative Experience.O But | would rather stick with OWhims of

Desire.O

Whimsical desires

Many desires are aspects of@uing intentions, projects, or activities (e.g., wagtio eat a
banana to finish off oneOs lunch). But desires are not always like this, especially for impulsive people
and most teenagers. Sometimes, desires, even overwhelming desires, just Opop upO out of nowhere
only are they not in any sense apect of the Will (thus undermining at least one common interpretation
of OWillO), but they also do not fit in any way with oneOs intentions, projects and activities and what «
wants and plans in any larger sense. Some desires, manifegtedsaareutterly impulsive and
typically OmeaninglessO actions. On impulse, a middle age man leaps into a posture he vaguely
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remembers from his younger days, and embarrasses or hurts himself. Another man has a OflingO ar
afterwards has no idea why he did it.e(t#ill no doubt describe the event as OmeaninglessO to his
infuriated wife.) But even when urges do not realize themselves in actions, the desire itself may be
powerful, utterly unbidden, and humiliating. Saint Augustine, irChigfessions, admits to may such
desires. But not every philosopher has been so despondent about whimsical desires.

In mid-century existentialist thinking, there was a great deal of anxiety about the free will
problem, the idea that antecedent conditions plus the laws of nadesimimpossible for anyone to
ever perform a trulyiee action. The solution, according to such different authors as Fyodor Dostoevsk
and AndrZ Malraux, was the Ogratuitous act,0 an action whose motivation comes out of nowhere anc
unrelated to anyngvious conditions (genetics, upbringing, situational context etc.), breaking with any
pattern of character or OrationalO behavior. Of course, there were deep worries that such acts might
causally determined nevertheless, but such behavior apparietidahe only chance of proving oneOs
freedom. Thus in CamusOs no¥&t Stranger, Meursault shoots an Arab for no reason whatever,
unless you consider the blinding light of the sun to be a OreasoBafiré®ds novelhe Age of Reason,
the young woran lvich impulsively impales her hand on a spike while chatting amiably with her friends
in a cafZ. Thus Camus, following Nietzsche, celebrates unreflective (OinstinctualO) action, and Sartr:
his mature philosophy, makes much of the ideapofiraneity, even though (I have argued) this
seriously jeopardizes one of the most important themes of his philosophy, namely, that we are
responsible for virtually everything we do.

A particularly powerful examplef spontaneitys to be found in the very importadistinction
that Sartre makes Being and Nothingness (the chapter on ONothingnessO) between fear and anxiety
(peur vs.angoisse or angst). Fear is apprehension about something that might happen to you, and whils
we can manufacture or imagine feacsbé sure, fear is surely an example of an emotion that is typically
OgivenO as a result of circumstances (real or merely perceived, an@eived.) Anxiety, by contrast,
concerns what one mighib. 1t is a distinction that turns on the differencénmsen victimization and
responsible activity, obviously a central concern of SartreOs. SartreOs famous example is my walkin
along the edge of a precipice. | might be afraid of slipping, or of an avalanche, or of the ground giving
way beneath my feet. UB my anxiety has to do with the possibility of my having a sudden impulse,

spontaneously deciding to throw myself into the abyss. It is an impulse that seems to come from
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nowhere. It has nothing to do with my character or with any prior suicidal trou@lfitere were none.)

So, too, | might be afraid of being fired, but | am anxious about what | might say to my boss in a mom
of fury, for example, OWell, | quit!O Impulses, urges, and other OspontaneousO bursts of motivation
well be prompted origgered by external events, but the main thing to notice is that no such
circumstantial considerations explain the behavior, except, of course, insofar as the circumstances mi
the action possible. One cannot spontaneously decide to throw onesetfeosdgée of a precipice, for
instance, if one is comfortably ensnared in oneOsBayyhair in the living room.

The decision to commit suicide is often impulsive, and it is perhaps the most obvious if horrible
example of a decision that can be (and oié¢oth spontaneous and final. There are people who
entertain thoughts of suicide over long periods of time (Nietzsche insists that such thoughts often helg
one get through a difficult night.) But even those people, when they actually do it, often act
spontaneously. So, too, the urge to kill someone is often impulsive, notolomldd.O It is almost
always irrational, not to mention immoral, and it hardly ever serves one@eriorigterests. But this
means that prohibitions arenOt really effedtaspecially in the case of suicide). Most murderers
commit Ocrimes of passionO and are highly unlikely to ever commit any such crime again. But gratui
act\ and the whimsical desires that prompt tierreed not be so lethal. A receéviw York Times
Science piece on impulsive behavior (4/4/06) mentiguiayihg hooky, disappearing for the weekend,
having a fling, and bingshopping like a Wall Street divorcZe.O0 Thessvhimsical desires. But it is
not as if such desires cannot be explairiBige athor adds, OSpontaneity can be a healthy defiance of
routine, an expression of starved desire.O But impulsive behavior can also be genetic and neurologic
triggered. A genetic variation seems to increase-tighbehavior and affects the dorsal aiter
cingulate, the brain's Osupervisory manaljegither way, so much for spontaneity as an antidote to
determinism!

How does one know whether a desire is whimsical or not? Certainly not by the suddenness of
onset. And perhaps not even by its fregey (although this is often a pretty good clue.) | would hazard
the suggestion that it depends on its proximity to oneOs soul (Omy soulOs desire,O according to Han
If it is truly whimsical, it is pretty peripheral (though these metaphorical spagiakurements here
might well get dicey.) But by contrast, no matter how sudden and no matter how seemingly infrequen
desire that is close to oneOs soul is anything but whimsical. 1 do not want to sayuthairéts from
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oneOs soul, for Sartriaristgntial reasons, but such desires define who we are, even when they are at
odds with the whole of oneOs character hitherto. Thus are heroes born, and so too greedy people be

themselves.

Desires as Grand Passions

In contrast to most whimsical andpursive desires, however, there are profound desires,
pervasive desires, grand passions, of the sort that define oneOs career, oneQs life, oneOs being. Wt
desires may come to us unbidden, by their very nature, and they may have little reletaacesioof
our lives, but at least some of our desires are not mere ingredients in life but actually define our lives.
(Soutbased whimsical desires are a special exception here.) When a perspashas avhen he or
she is OmadlyO in lovedatiicated to a cause; when he or she is whaltyoted to a religion, a
philosophy or a guru; it would be a wholly fiftoted description to say that they Owant something.O |
have elsewhere written extensively about the passionata life,defined by the [Esions, strong
emotions, overwhelming desires. It is characterized by impassioned engagement and belief, by ques
grand projects, embracing affections. It is also sometimes characterized (for example, by Goethe in
Faust, by Kierkegaard and Nietzsche)terms of frenzy, vaulting ambition, essentially insatiable goals,
and impossible affections. In such a life, desire is elevated from a psychological ingredient to a defini
passion.

| would contrast this conception of life with ordinary morality andiqpa good person,0
although | do not want to say that one should give up the latter in pursuing the former. In response to
good many classical and modern philosophers, | want to raise the question whether mere proper livin
obedience to the law; uttrian Orational choiceO calculations; respect for othersO rights and for promi.
and contracts; and a bit of seifjhteousness is all there is to a good life, even if one Ofills inO the non
moral spaces with permissible pleasures and accomplishmiérgsneaning of life is not reserved for
those who are merely Ogood,O and the vision of a life that burns out brilliantly rather than wears out
slowly, a vision shared by the ancient Dionysians, the nineteenth century romantics, and contemporai
Grunge andHip-Hop musicians is not to be so easily dismissed, even by those of us now well over thii

The passionate life has a Dionysian temper suggested by dynamic rather than static metaphor
notions of Oenergy,O Oenthusiasm,0 Ocharisma,O even Omatsa.theleimtic conception of life
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suggested by such poets as Homer, Byron, and (Allen) Ginsberg, occasionally weighted down with
despair andveltschmertz, perhaps, but buoyed by joy and exuberance as well. But many philosophers.
including Socrates, Spira, Schopenhauer and the Stoics as well as the Buddha, Confucius, and Chue
Tzu, even Adam Smith, to name a few, have defended some variation of Opeace of mindO or Otranq
(ataraxia, apatheia, nirvana, tao, dn) as the highest good. This, too, | wémcall into question.

It is not as if these thinkers and their traditions have encouraged or defended the complete
absence of emotion, to be sure. (Adam Smith was a firm defender of the moral sentiments, for exam
and many Asian traditions deferftetimportance of compassion, even bliss.) But they have all been
more or less staunch in their insistence that strong, violent erNatfiensort that is said to Osweep us
away® is at best untoward and often disastrous, even fatal. The passionatelifieriwords, is a life
that celebrates strong desires. Peace of mind and apathy have no place in it, nomdamereany
other wimpish senses of dediraothing less thapassion.

We would be wrong, however, if we thought of passions just as esp&iaienseO or OstrongO
desires, at least as those adjectives are usually construed. The psychological measure of intensity is
usually one or another measure of arousal, how excited one becomes, how fast oneOs heart is beatir
how one is breathing, swigag, frowning or grimacing. Such reactions may be the result or
accompaniment of intense or strong desires, but the intensity or strength of our desires is instead
determined by their profundity or importance, no matter how OcoolO one might be in their
implementation. Indeed, many classic epics, from/ihé and theVlahabharata to lan Fleming James
Bond novels, celebrate passionate but totally OcoolO action and motivation. There is no contradictior
here, and for those who think that there is | cay ask you to reconsider what you think an ideal
passionate life would be.

Reflective Desires, Cultivated and Refined

Indian philosophy has formulated a distinction betwigervas andrasas, where théhavas refer
to crude emotions and desires whieas are cultivated and refined. The distinction betwderas
andrasas suggests that desires do not have to be OgivenO or crude but can be cultivated and refined.
Most whimsical desires are bound to be crude, just because they Ocome from nowhere e Passion

desires, by contrast, tend to be cultivated and refined. One might be overwhelmed by a crude passio
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course, an obsession with breasts or chocolate or some other unbridled and unconstrained craving, b
the passions that rule our lives are, hgppilore often the result of a long apprenticeship, attention, and

nurturing. One doesnOt have a passion for music, for instance, just because one was demonstrably

Oturned onO to Mozart in infancy. One doesnOt have a passion for justice just becanamsrstung

by an act of injustice early in life. We cultivate our passions, and if few of us do it as well as we woulc
lie, almost all of us do it as we go on, encouraging ourselves in this directions, reigning in our desires
some other. We need émdorse such a distinction in western philosophy as well. We can find it, | thin}
in the philosophies of Aristotle and Nietzsche, to name two illustrious but rarely linked western thinker
but also in the contemporary work of Harry Frankfurt.

Because ofthe traditional separation of reason and desire, many philosophers seem to think the
desires are unaffected by reflection. Harry Frankfurt and many other philosophers, however, have
stressed the importance of what they call Osecond order desire®impbttant point is that second
order desires affect desires in a profound way. Most important of all, desires are not just given, they
develop; they are cultivated. So much of the philosophical discussion of desire makes them out to be
crude, notrefined. (Lacan may seem exemplary, but the wanting a banana fellow is, | think, a better
illustration.)

Philosophers since ancient times have recognized the importance of Oreflection,O Othinking,C
Oreason,O including what Frankfurt calls second orsieesleOne of the great mistakes of western
philosophy, | have long argued, is the separation of reason and the passions, including desires. (The
classic metaphor is Plato, the charioteer of reason mastering the twin irrationalities of appetite and
spirited desires.) But as soon as one realizes that reason should not be wholly separated from passic
Plato makes amply clear in his accoungfs), it becomes clear why our desires concerning our desires
have a profound effect on the desires themsel@ntrary to Frankfurt, it is often not possible to
distinguish our desires from our desires concerning our desires, for the desire thatOs doing the shapil
becomes the shape of the desire. But the way that desires affect and shape desires is pbt devoid
reason either, as our longer range and more passionate desires tend to set the agenda for what will ¢
as rational and what will not. What we need to do, and not just in Ocognitive science,O is get a lot cle
about how this works and, consequgnivhat a desire is.
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We cultivate our virtues, as both Confucius and Aristotle continually remind us, and we reap th
benefits of even our vices, as Nietzsche never tires of telling us. But this does hgijpustto us. We
are the authors of our owgersonalities. Character, as Heraclitus told us early on, is fate. If we are to
understand desire, therefore, let us not restrict our attention to thosdrimmauestions of everyday
motivation that seem to satisfy most analytic philosophers, but nelibeld we allow ourselves to be
led astray by the suggestions of obscenity that beckon us from the labyrinths of psychoanalysis. As
philosophers, we should look harder at impulsive desires, passionate desires, and carefully cultivated
desires. LetOseehte the question of desire to where it ought to be, nothing less than the existential

guestion of who we are and what sort of people we want to be.

+44+
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II. REVIEWS

Meilin Chinn
University of HawaiOi

Ewing Chinn and Henry Rosemont, Jr. (Editors),Metaphilosophy and Chinese Thought:
Interpreting David Hall (New York: Global Scholarly Publications, 2005).

In May 2003, fellow philosophers @favid Hall (19372001) gathered at Trinity University in
a memorial conference dedicated to his life and work. The esskfsdmiilosophy and Chinese
Thought were selected from papers presented at that conference and formramnvgitg volume
organizel into three broad sections (Interpreting Philosophy, Interpreting Confucianism, and
Interpreting Daoism). Rather than comprisinBeatschrift, these papers offer Ocreative contributionsO
to the subjects of HallOs lifelong philosophical investigatidms e§says offer productive points of
agreement as well as divergence from HallOs ideas and one another in ways that expand the
philosophical conversation in unique directions. This way of doing philosophy would likely have
pleased Hall, for of the many ide he engaged, his work continued to return, in many forms, to the
idea that Oinsistent particularityO and difference were the basis fecralhtive integrity.

In the opening paper, ORomantics, Sophists, and Systematic Philosophers,O Richard Rorty
addresses where his metaphilosophical views diverge most from HallOs. Precisely because of their
substantial philosophical kinship, Rorty thinks he and Hall make Ogood dialectical foilsO for one
another. Although A.N.Whitehead influenced them both, Remtphasizes his deep distrust of
systematic philosophy by offering an account of the relationship between Platonism, Romanticism, an
the Sophists that highlights his opinions on the appropriate uses and limits of philosophy. For instance
while Rorty andHall each recognize how the Romantics broke with the-tir@ological tradition,

Rorty does not distrust their Osglifrifying anthropocentricity,O as Hall did, and rather admits to
reveling in it.

The philosophical division apparent in RortyOs admissione that helped lead Hall towards
the subject of Han&eorg MoellerOs final essay of the bB@aoist anthumanism. Irike
Uncertain Phoenix, Hall wrote, OThe romantic stressesiirean experience of nature; the Taoist
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strives to construe natureits own terms and not from a human perspectiiad2ed, as Moeller
notes in OThe Discarding of Straw Dogs: Thinking throughdbs,O Daoist texts often use images
and allegories that star ndmuman creatures and the natural world, sudfagun from theZhuangzi,
or the Ostraw dogsO of thedejing. From this Oantiumanist stance, the Daoist sage treats people as
Ostraw dogs,O by revering them in particular contexts and then relinquishing their meaning once the
situation has changed. In the alis®of any essential order or hierarchy of meaning, the sage
understands that human activism and Ogood willO are often coercive activities that impose human or
on that which is perfebtthe spontaneousran or Osels00 of thind$ without such humanizatn.
Rorty is similarly content to leave the various pieces of reality incommensurable with a single order or
with one another, as OpoemsO that cannot be synthesized. However, he unabashedly prioritizes the
finite subjectivities of human imagination rattiean accounting for Ocreative becoming® more
generally, as Hall advocated, or considering themaman, selemergent processes@ftopoiesis, as
Moeller recommends.

In ODavid Hall as a Philosopher of Culture,© Robert Neville also discusses HallOs work
according to their shared Whiteheadian lineage and relationship as philosophicadoalter His
outline of HallOs philosophical trajectory provides a good discussion of HallOs distinction between
logical and aesthetic order, particularly with regartiow these two orders manifest Ophilosophical
irony.O In Chinese philosophy, Hall found a historical tradition based on an aesthetic order that could
serve as an alternative to the logical order of Western philosophy. Yet, in this very binary, Neville
sees a great Oirony,O calling the imposition of such categories on China and the West a Overy
Aristotelian procedureO (30). While Neville finds an ironic Aristotelianism in HallOs approach, Joanna
Crosby criticizes NevilleOs own metaphysical treatment oieSéiphilosophy in the subsequent essay.
Neville sees an appropriate and necessary place for metaphysics in a reading of Chinese philosophy,
for example in the need for am nihilo creator, and also maintains that ideas suclu@sheaven and
earth musbe addressed as metaphysical and ontological categories if Confucianism is to contribute tc
the global philosophical discussion. Against NevilleOs view that metaphysics will provide the answer:
to our most important ethical and political questions, Cra@sgyes that this is a form of intellectual

2 David L. Hall, The Uncertain Phoenix: Adventures Toward a Post-Cultural Sensibility, (New York: Fordham University
Press, 1982), p. 256.
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colonization best avoided by comparative philosophers: the equating of Western philosophy with
world philosophy and the demand that other traditions adapt to certain metaphysical assumptions in
order to gain aass to the discourse.

Along with these metaphysical issues, Neville questions HallOs OpeculiarO silence on the sub
of God, especially given his ties to Whitehead and the demands of his own philosophy. Later in the
book, Ronnie Littlejohn also asks ather the question of God cannot be left silent in any Olegitimate
understandingO of process and creativity based on WhiteheadOs work. In OOn the Meaning of OTar
DiscourseQ: The Use of Process Philosophy in Translating the Zhongyong,O Littlejolsnvdtimcur
Hall and AmesO position that both creativity and a process-vievidare central to Chinese
philosophy, however he questions their choice of WhiteheadOs philosophy for the Otarget discourseC
their translation. He finds the relationship betweali and Ames OfoctfldO language and
WhiteheadOs theory of objects to be unsustainable, and also protests their excision of WhiteheadOs
from his process philosophy. Whether or not one agrees with LittlejohnOs conclusions, he does raise
important méaphilosophical issues, particularly methodological questions about the unfixed boundary
of being a translator and a comparative philosopher, and the attendant ways that metaphysical
assumptions or omissions can distort this territory.

Objections to apping anex nihilo model of metaphysics to Chinese philosophy frequent the
collaborative work of Hall and Roger Ames, and Ames further develops this within the topic of
creativity in OMaking This Life Significant: The Serious Business of Creativity.O desersbes his
long-time philosophical work with David Hall as Oan object lesson on the Chinese world that it is
purported to interpretO because the nature of collaboration demonstrates much about a Chinese
understanding of creativity and meaning; mostantgntly that creativity is both setireativity and ce
creativity. So while Hall and Ames did much to Ocreate each otherO as Ames says, their collaboratiol
also pointed to a Confucian sense of creativity in which humans mutually shape one another while
simultaneously cooperating with the Oheavens and the earth in the consummating process of cosmic
meaningO (61). Ames examines a range of questions regarding the nature of creativity and the issue
why the idea otreatio ex nihilo is inappropriate to th€hinese world. While such models emphasize
novelty and originality over meaning, creativity in the Chinese tradition is resolutely collaborative,
inextricably situated, and emphasizes enhanced significance over radical ori§inality Ames puts
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it, it is creatio in situ. A Confucian sense of creativity values the growth of significance and
relationships instead of the heroics of a single, absolute source of originality. This entails the priority
of appreciating, with deep affectivity, the particulamirwhich meaning emerges.

In many ways, HallOs earlier thinking and his later work with Ames can be correlated through
the idea that particularity gives rise to significandeseph GrangeOs essay, OA Discussion of the
Standing Together of Things,O off@n imaginative reconstruction of this journey in his tale of how
Hall OdugO his way to China by excavating the meanings of three concepts (Chaos, Cosmos, and Er
Along the way, Hall continually questioned how order intertwined with theseNdmatshis was a
radical consideration of order in which chaos was the Othe sum of all ordersO and only navigable
according to the unique particularity of all things. When Hall arrived at the gates of China, he had
radicalized the process doctrine of creativityhesgift of chaos, and in the Chinese attitude toward the
world, he found both Othe gift for multiple flexible orders® and agreement with his view of the
particular as the origin of all orderBhe priority of the particular over the general yokes togetinait
is irreducibly different with the larger cosmos through affectively structured aesthetic orders, or as
GrangeOs essay might suggest, it brings Chaos, Cosmos, and Eros togetiest iTlaesituation thus
emerges from these contextually contingéighly creative ordersdn thecreatio in situ model of
creativity Ames finds in the Chinese tradition, collaboration amongst particulars is not just the stuff of
good friendships and productive philosophical investigations, but Oenchants the cosnetisO as w
Hence, the Oserious businessO of creativity is at once ordinary and cosmic, as exemplified in the sag
as a Ovirtuosic collaborator and communicator who inspires the cosmos by orchestrating a thriving
human community in the ordinary business of thgQi (69).

Questions of human community and the squditical business of the day are explored further
in two essays concerning democracy by Ewing Chinn andi&mm Tan. ChinnOs essay, ODemocracy,
Dewey, and Confucius,O is inspired by Ames and HaflQ@anitial book of comparative philosophy,

The Democracy of the Dead, which argued for the compatibility of Confucian ethics with John

DeweyOs idea of democracy. Chinn expounds on the difference between a D€oeajesian idea

of democracy and the ideafl democracy rooted in the individualistic, rigiitased liberalism found in

the West, offering a critique of the latter in favor of a communitarian democracy that emerges from the
ideas of Dewey and Confucius. This is a democracy that maintains a sbacedn for the good
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(without falling into the potential totalitarianism @fgood) and recognizes that political freedom is
both the privilege and obligation to participate in the activities of a robust and healthy community.
More than the freedom to voter not, and freedom from interference, this freedom obliges one to
recognize that selfultivation is continuous and reflexive with a flourishing community.

Tan continues with the theme of communal development, focusing on the importance of rituals
of friendship in a communicative democracy like the one articulated by Hall and Ames. Tan does an
excellent job of presenting the way the affective, aesthetic structures that emerge from Confucian ide:

of deferencestu %) and appropriateness (E) offer a refined calibration of relationships and

communication that goes beyond the anonymous structures ofivagdd liberalism. Tan also
correctly stresses the centrality of aesthetics to the Confucian idea of rituaungymather than
trivializing ritual, aesthetics both facilitate and indicate the authenticity with which people participate
in their community. For Confucius, effective ritual achieves harmony between particulars and the
whole, without sacrificing uniggness or difference, and without imposing sameness or mere
agreement. The rituals of friendship, as Tan describes, encourage personal and communal harmony
while also offering a path to theomorphic religiousness without radical transcendence. Thual spiritu
growth occurs according to the unique focus one brings their community as an exemplary model of
communication, deference, trust, and appropriateness worthy of reverence.

The Confucian idea of harmony is additionally discussed by Chenyang Ziindong as
Grand Harmony: An Alternative Reading to Ames and Hab@ssing the Familiar.O Li is
sympathetic to a processual reading of the text and to their choice to highlight the creative aspects of
cheng R. As a musical ternthe character for harmonge q) also means Oresponding vocally,0 and
so implies a necessarily dynamic and creative process (lizZ0gues, however, that Hall and Ames
failed to fully elucidate the central place of harmoky () in theZhongyong. While his reading is
not wholly incompatible with theirs, Li disputes, for instance, their interpretatiotvoeg as focusing
and instead claims thatong andke form one inseparable notiinOcentral harmonidn the text and
in Confuciansm. For Li, the ideal of harmony is the most important contribution of Confucianism to

contemporary life and politics, so while the requirements for harmonizing the dynamic world are
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certainly illuminated by a processual reading ofZhengyong, its cental theme is grand harmony
more than OfocusingO the familiar affairs of the day.

Chinese philosophy is indeed keen to the idea of music as an aesthietit phenomenon,
and Erin ClineOs paper, OBluegrasgarid the DaodejingO investigates the prawti implications of

de C by using musical illustrations drawn from Bluegrass music. As Cline notes, amidst the

longstanding debates over how to translate and undewétakidll and Ames interpret it as Othe
Oinsistent particularity® of things generally, and usually of huingse bpecificallyO (180). She uses
their understanding of individuals witle as engaged in both -@veativity and seiftreativity to

analyze the dynamics of a music ensemble. Within a musical group, she rightly notes, one is not
diminished by the OsadciésO made for the benefit of the music; to the contrary, one develops
musically as an individual according to the demands @freating with others in service of the music.
Cline also incorporates David Nivison and Phillip J. IvanhoeOs ethically drémeunts ofle to

highlight how a person a@fe becomes more exceptional in direct accord with how she or he listens and
defers to others. Likewise, when musicians defer to their connections with other players, they expand
their own abilities while enhamyg the quality of the music.

Moreover, Cline stresses, the most subtle perceptual abilities and actions distinguish an
exceptional musician. Like a persondef a virtuosic musician is attuned to the particularity of
themselves, others, and the finkestels of their environmeRtor what Hall and Ames would call
OoneOs OfieldO of experienceO (188). This ability of exemplary persons to sense what is most subtle
the greatest impact is also addressed by Jane Geaney in heQJ¥apet,imits of the Sees in the
Zhongyong.O She explains the unusual sensory referencesihdhgyong according to Hall and
AmesO concept of Oextension,O or whattingyong refers to agla dao : 8 . The various,
apparently contradictory descriptionsdefanddao, for example as big, small, bright, hidden, and
obvious, actually detail a sensory mode best understood as Oextension.O Rather than a critiquing th
limits of human perception, or gestug toward an imperceptible realm of reality, #i®ngyong uses
perceptual metaphors to instruct that what is barely sensed, hidden, or inchoate, extends with powerfi
consequences and vast influence as an Oadvancing pathway.O Therefore, the stiga rather

possessing super human powers, simply perceives what is subtle with intense consequences. Similar
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an exemplary person@smay be incredibly subtle in its overt displays (speech or external appearance)
but have a broad and harmonious effect.

Thes discussions of subtlety and extension are further reminders of HallOs recognition of the
particular as the root of aesthetic and ethical orders of sense and signNieanicesight that also
expands the possibilities of signification between philosopltriaditions, whether crossultural or
intra-cultural. The way unique differences within a tradition can manifest Ooppositional harmonyO is
the subject of Thomas MichaelOs paper, OConfucius and Laozi: Two VisionSaef tidntiquity.O
He engages thlong debate over the relationship between Confucianism and Daoism and their
respective understandings®@o, concluding that each explores a different area of the Ounified field of
significationO oDao. Confucius and Laozi should therefore be seercaspiers of a OfadineO in
this field, but nonetheless as mutual participants in the signification common @dhef@ntiquity.O
Here Michael quotes A.C. Graham in a description apt to David Hall as well as to good comparative
philosophy: Othe criat question for all of them (was) not the Western philosopher®s OWhat is the
truth?0 but OWhere is the Wawo]?0 (176).

Such a question took Hall from Whitehead through philosophy of culture to comparative
philosophy, and the papers presented intbisme offer the reader a thougdrovoking look at his
philosophical path and its legacy. As well, they indicate how HallOs philosophical sensibilities and
acumen reflected a feeling for the Oart of lifeO he attributed to the Bewistst of possility in
which the ambience of the self includes the larger cosmos, the practical affairs of the day, and is

centered on the pivot dao.

+44+
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Marthe Chandler
DePauw University

On-cho Ng and Q. Edward WangMirroring the Past: The Writing and Usef History in Imperial
China (Honolulu: University of HawaiOi Press, 2005).

Mirroring the Past: The Writing and Use of History in Imperial China is a comprehensive
survey of how Chinese history was written, preserved and understood. In their if@genet
engaging history of Chinese historiography Ng and Wang develop a number of conceptions of the
nature and function of their discipline and explore the continuing relationship between history, politics
and philosophy.

Traditional Chinese history wasitten in one of three formats: chronologies of events, annals
biographies, and narratives. Anndisgraphies used the lives of exemplary individuals to focus the
events of the period and illustrate time honored moral principles. Narratives orderedraadged
events to show the developments of a particular historical episode Ofrom beginning tiNgrah®
Wang use all three formats. The book is organized chronologically with chapters on the major period:
and dynasties. The chapters are writie® an annaldiography in which the major historians of the
period are introduced and their works described. Arbialgraphies also often contained short
monographs on particular topics and Ng and Wang develop several themes to which they return
throuchout the book. As an historical narrati@roring the Past begins in the Classic period when

historiansshi 52, recorded important events at court and in the heavens. Using their knowledge of

celestial phenomena, the determined calendars and served as astrologers with responsibilities for
rituals and prophecyMirroring the Past ends with in the mighinete@th century just before Western
ideas about historiography began to influence the Chinese tradition.

This rich and detailed account of Chinese intellectual life raises a number of questions of

interest to comparative philosophers. For example, althdwegauthors describe the third of the

! On-cho Ng and Q. Edward Wandyirroring the Past: The Writing and Use of History in Imperial China (Honolulu:
University of Hawaii Press, 2005), xxvii.
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traditional formats as Ofull fledged historical narratf/éhéy also approve the Ocool and cognitive
understanding of the pa$téharacteristic of Western Oscientific history.O Thus they conclude that
despite its vinies the work of the great Song historian Sima Guang Ois not, in the end a hiBtdry.O
why should some formats be more authentic than othidgs@nd Wang say very little about
contemporary standards for OauthenticO historiography other than to aoteoithertn sense of history
involvesOa sense of anachronism, an awareness of evidence, and an interest in causation.O
Neverthelessyhat they do say is highly suggestive for the future of both disciplines and intimately
related to another questidfirroring the Past considers on almost every page: what is the relationship
between history and moral values, or more provocatively perhaps, what is the relationship between
normative standards and their history?

From the very beginning Chinese historians belikthat history should teach people,
particularly the Chinese emperors, how to behave morally. Until quite recently most Chinese
historians, intellectuals and philosophers were committed to the normative tradition of ancient China,
the belief that therevas a natural order of things which reflected the timeless moral order of the Way.
History was written to teach rulers that cultivation of the Confucian virtues brought peace and stability
and their neglect resulted in war and chaos; that states whicfiiéetiee people endured while
regimes which neglected the public good were destroyed. The earliest historical writing iN @igina
Classic of Documents, theSpring and Autumn Annals and theZuo CommentaryN recorded the moral
advice of great leaders and flaedgments of praise and blame Confucius himself was said to have
made about the people whose deedsSphiig and Autumn Annals recorded

The Spring and Autumn Annals could not serve this didactic function, however, unless readers
were familiar with the iccumstances surrounding the events noted in its tantalizingly brief remarks.
Commentaries written to explain how ConfuciusO account served to praise the virtuous and condemr
the vicious quickly became part of thiering and Autumn Annals. With the passig of time the
relationship between the Confucian values inherited from the ancient sage kings and more recent

events and circumstances became increasingly problematic. Two concerns began to emerge in Chin

® Ng and Wang, xvii
* Ng and Wang, 260
®>Ng and Wag, 150

® Ng and Wang, 135
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historiography: the historical problem of thedationship between the past and the present, and the
philosophical problem of the relationship between eternal truths and contingent circumstances.

The chapter on Song historiography illustrates how the historical and philosophical problems
are inextri@ably related. Ng and Wang begin the chapter by remarking that modern Western history
requires a sense of anachronism that never fully emerged in Chinese historiography. The modern
sense of anachronism posits an unbridgeable gulf between present amdigiasiot only makes it
impossible for us to share the philosophical and ethical standards of an earlier age, but renders the pi
fundamentally unintelligible to later scholars. Traditional Chinese historians and philosophers could
not even entertain shi@ view, much less adopt it. Nevertheless Song Dynasty historians had some
sense of anachronismilthough they focused primarily on the transcendent and atemporal principles
of the Way, Song Dynasty historigilosophers also wanted to understand tlaiomship between
eternal principles and changing circumstances, and the process of development and change. Althoug
Song Dynasty historians always believed that universal principles could be distilled from ancient texts
they were aware that the pastsadifferent from the present, and recognized that events had to be
contextualized and values should be understood against the background of contemporary institutions
and events.

Chinese imperial historians had the highly politicized task of writing dignlaistories to
demonstrate the legitimacy of the current regime. Court historians were responsible for describing
how the previous dynasty had degenerated to the point that the Mandate of Heaven was transferred t
the current rulers. While official spsorship made the task of imperial historians easier by giving
them access to all manner of court records, it was a risky business. Historians were morally obliged t
tell the truth, but emperors were seldom pleased to have their misdeeds and thosectidttes
recorded for posterity. Many court historians faced death or went into exile rather than give in to
political pressure to distort the historical records. Others, perhaps the majority, established the
tradition of praising the moral behaviof the current rulers, blaming the vile deeds of the previous
dynasty, and ignoring events that did not fit the required pat@onfucius himself may have
contributed to this tradition by writintpe Spring and Autumn Annals in which moral judgments wer

typically made by leaving out significant facts and using language that required careful interpretation.
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The task of establishing political legitimacy was particularly difficult when the dynasties in
question were founded by conquering Obarbarian®fribe Jurchens who founded the Jin Dynasty,
the Mongols who founded the Yuan, and the Manchu who became the Qing emperaeksarNon
dynasties had to show that they were indeed the legitimate successors of the Chinese rulers they
defeated. To do this mamistoriographers argued that Confucian principles reflected a universal
moral code applying to all human societies, and thus that rulers whose governments benefited the
people established legitimate dynasties in which ethnic identity was irrelewistorians loyal to
defeated regimes insisted on the necessity of blood relationships between members of legitimate
successor dynasties and often wrote private histories setting the record straight.

The lack of connection to the imperial court did not gutee that private histories were
unbiased. Scholars were always tempted to praise their friends and families and justify their own
political positions and prejudices. Chinese historiographers were thoroughly aware of the pressures
historians of the g@st, and became increasingly sophisticated in interpreting historical texts written
under circumstances not particularly conducive to a completely accurate reporting obexents
almost all of them. The effort culminated in the Qing Dynasty whosdasshidevoted great attention
to gaining an accurate understanding of the past. Although Qing historiographers wanted to reveal th
profound principles concealed in the ancient classics, they were less concerned with metaphysical
speculation than their Sgrpredecessors had been. Qing historians were convinced that knowledge of
how Confucian moral principles operated in the past was essential to solve the social economic and
political problems of the day.

Although Ng and Wang are scrupulous about not ohguwmvidious comparisons between
Chinese historiography and the modern Western sense of history, comparative philosophers will find i
instructive to compare the miging criticism of historical sources with western attempts to make

history Oscientific.Dne of the most obvious differences between Western conceptions of historical

"Ng and Wang, 170

® Ng and Wang251 and 258

® For discussions of the history of Oscientific historyO in the west see William H. McNeill, OMythistory, or Truth, Myth,
History, and Historians(lhe American Historical Review, Vol. 91, No. 1 (Feb., 1986), 1; Q. Edward Wang, OObjectivity,
Truth, and Hermeneutics: Reading theChungiu.OClassics and Interpretation: The Hermeneutic Traditions in Chinese
Culture. Edited by Ching Tu (Tu Jingyi). (New Brunswick? Transaction Pubdisty 2000), 156; and John Lewis Gaddis.
The Landscape of History: How Historians Map the Past. Oxford and New York: Oxford University Press. 2002.
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science and Chinese historiography hinges on the conception of objectivity. Both traditions
acknowledge that genuine knowledge is untainted by personal prejudices and palissa but in the
Western scientific tradition objectivity is often understood in terms of Ovalue neutrality.0 Modern
science originated in the West with the purported Oscientific method® which produced the explosive
growth of knowledge used to predantd control natural phenomena. Attempts to apply the methods

of the natural or physical sciences to the human (mental, moral, social or historical) sciences met witr
less success, and the belief that history can be value neutral was short livedcaHishoratives

arrange facts, emphasizing some and ignoring others, on clearly normative principles. Indeed
contemporary philosophy of science has demonstrated that choices between theories always involve
some normative judgments, forcing philosopherssamehtists to defend the objectivity of science by
distinguishing betweestvientific values, such as truthfulness, respect for evidence, completeness,
coherence, simplicity and fruitfulness, andral or ethical values about the relative worth of things

sleh as peace and justice, equality and personal freedom, material comfort and obedience to God.

Ng and Wang condemn the insistent use of moral values in Chinese historiography as Oan
orphan mode of expression,O but they are also concerned that thei@@ctanice of contemporary
Western historiography has made history usel#dsstory can neither make predictions nor reflect

and illustrate any timeless values from which the present can learn, what good is it?

One might respond that knowing the krig intrinsically valuable, but with the proliferation of
communication between social groups, contemporary historiographers must contend with multiple
versions of historical truth, each of which convinced that alternative histories are in some sense fals
The historian William McNeill notes O[c]hoice is everywhere; dissent turns into cacophonous
confusion; my truth dissolves into your myth even before | can put words on paper.O McNeill has faitr

however, in the Ofree marketplace of ideas... [in whi€hjth will eventually prevail®

10 MeNeill, 4
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In the context of contemporary amgialisms this faith in OtruthO is increasingly difficult to
maintain. Although as a scientific value, OtruthO has been considered to be timeless, objective and
Ovalue free,O the higtof the conception of OtruthO is intimately connected with that of other

purportedly timeless eternal moral and religious values, namely those of the Abrahamic tradition.

To avoid the blatantly anachronistic, and imperialistic, view that OAIll valugsptaxine, are
historically contingentO we might reject the notion of anyawniingent values or standards at all and
embrace a fairly radical version of relativism. Alternatively we migltoresider the existence of
transhistorical transultural huma values. Truth might be such a value. The doctrine of Universal
Human Rights asserts that there are others. Faced withathuitc societies in which various groups
viewed each other with hostility Chinese historians proclaimed the universality ©bttiecian
principle that good government results in the flourishing and well being of its people, and that the well
being of the people is best attained by avoiding destructive warfare, encouraging education, and
promoting worthy and talented officialdlg and Wang would probably be uncomfortable with the
assertion of Ne&onfucian universality, but philosophers and historians have much to learn about

ourselves, our pasts and our future from sensitive historians like Ng and Wang.

+44+

" Henry Rosemont, JRationality and Religious Experience: The Continuing Relevance of the World’s Spiritual
Traditions. (Chicago and La Salle lllinois: Open Court, 2001)
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[Il. NEWS A ND ANNOUNCEMENTS
An Announcement from Henry Rosemont, Jr:

After being asked a number of times over the years by friends and colleagues about how to
secure a copy dfxplorations in Early Chinese Cosmology, which waspublished in 1984 by ScholarOs
Press bt almost immediately became very difficult to get.-sezured the copyright, and am reissuing
the work as a publicatiean-demand title through BookSurge Publishers. While |1 hope others will
follow suit in attempting to place their haratobtain worksack in print, Ido not recommend the
particular publisher | chose, for reasons | will narrate to anyone interested, along with matters of

copyright, cost, distribution, etcHenry Rosemont_Jr@brown.edn any event, the deed is now

done in my case, and the book can be purchased through amazon.com for $13.99, which is the lowes

price | was able to negotiate while hoping someday to break even with my costs.

The Table of Contents is as follows:

Introduction Henry Rosemont, Jr.
Late Shang Divination: The Magico-Religious Legacy David N. Keightley
The Speech of Prince Chin: A Study of Early Chinese

Cosmology James A Hart
The Concept of Change in the Great Treatise Gerald Swanson
Ancient Chinese Cosmology and FachiaTheory Vitaly ARubin

Concepts of Comprehensiveness and Historical Change

In the Lu-shih chOuohOiu John Louton
Concepts of Comprehensiveness and Historical Change

In the Huaknantzu Jeffrey A Howard
The Five Phases, Magic Squares, and Schematic

Cosmography John S. Major
The Contributors
Index
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An Announcement from May Sim:

May Sim,Remastering Morals with Aristotle and Confucius. (Cambridge: Cambridge University
Press, 2007) is now availabl&he web link to Cambridge:
http://www.cambridge.org/us/catalogue/catalogue.asp?isbn=9780521870931

SACP Monograph Series
The Society for Asian and Comparative Philosophy Monograph Series was started in 1974. Works
are published in the series that deal with any area of Asian philosmghyany other field of
philosophy examined from a comparative perspective. The aim of the series is to make available
scholarly works that exceed article length, but may be too specialized for the general reading public,
and to make these works awdile in inexpensive editions without sacrificing the orthography of non
Western languages. Please send your manuscripts to: John Schroeder, St. Mary's College of
Maryland, Department of Philosophy and Religious Studies, St. Mary's City, MD 2068turtRer
information, please contact: John Schroedechroeder@smcm.edu
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