ZHUANG ZI’S PHILOSOPHY OF LANGUAGE -
FROM THE ORGANIC NATURALISM PERSPECTIVE!

Jing GUO?

Abstract. In order to discover the being of human, we focus our efforts on language.
But language has two sides. On the one hand language covers the being; on the other
hand language discovers the being. Zhuang Zi used many allegories, repeated words
and goblet words? to resolve the paradox of language. Through this kind of language,
we discover an organic natural being. Then we draw the conclusion that human
beings need to fulfill and converge into the dynamic organic nature.
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% 1t is not an easy task to translate “Goblet words” (“f/E&™) into English. Literally, “f&” means a
kind of ancient Chinese container for wine (thus, goblet); while “& ”means words, therefore —
“goblet words”; precisely this form was used by Lin Yutang (1895-1976), a famous Chinese
scholar. In Zhuangzi, “fE&” (goblet words) are a kind of words which come forth naturally
without any intention, without any bias. Generally, goblet words comply with endless changes
and harmonize all by the Heavenly Equality. It is also argued that goblet words (for instance, see
W.W. Chiu, [2015]) are the logical forms that defy the act of fixing a definite answer in any
conceptual distinction or disputation; but may include dilemmatic questions, oxymora and
double denial (all serving to preserve indeterminacy); and thus encouraging readers to be more

open-minded towards distinctions of the real world.
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PNJITO0COPHA SI3bIKA YKYAH-L3bI - HCXOI51 U3
OPTAHNMYECKOU HATYPAJIUCTCKOMU ITEPCIIEKTUBBI

Joxkunr I'YO

Pe3tome. s TOro 4dToObl pPacKpbITh CYIIECTBOBAHHME 4YEJIOBEKA, MBI MOXEM
COCPEOTOYUTh Hamu ycwius Ha si3bike. Ho s3b1k mmeeT nBe cTopoHbl. C omgHOMU
CTOPOHBI, S3BIK OXBATHIBACT CYILECTBOBAHWE; C APYIOM CTOPOHBI, S3BIK PACKPHIBACT

CymeCTBOBaHMC. ‘l)KyaH HSI)I HCIIOJIB30BaJI MHOXKECTBO aHHGFOpHﬁ, IMOBTOPAIOIINXCA

CJIOB H KY6KOBI>IX CJ'IOBaé, AJI1 pa3pCHICHUA IapaJOKCOB A3bIKaA. OI[H&KO, qepe3

MOJ00HBIE PA3HOBUJHOCTH SI3bIKA — MBI OOHApY>KHBA€M OPraHHUYECKOE IMPUPOTHOE
cyuiectBoBanue. Torga Mbl JiesiaeM BbIBOJ, YTO JIHOJU JIOJKHBI OCYIIECTBIISITh HYKHbIE
MPAKTUKU U MPUOIMKATHCS K JUHAMHYECKON OpraHu4ecKoi MpUpoJie HAILIEro MHUpa.
KuroueBnble ciioBa: Uxyan 1361, A3bIK, CyIIIECTBOBaHUE, MTOCIOBUIIA, IPUPOIA

Cooepircanue

Beeoenue
1. SI3BIK U CYITHOCTH Y€JIOBEKa
2. JIBe CTOPOHBI A3bIKa
3. OcobenHocTh s3b1Ka Ykyan 1361
4. Aneropuu, TOBTOPSIIOIIUECS CIIOBA U KYOKOBBIE CII0BA, BHIPAXKAIOIINE OPTraHUIECKOe
€CTECTBEHHOE CYIIECTBOBAHUE
4.1. lao cywecmeyem 6 yenocmHocmu npupoosvl
4.2. I[Ipupooa ounamuuna u ocywecmeainsnem npeoopasosanue geujel
4.3. IIpupooa sewju umeem HympeHHUl NPUCYUUTI CIMANYC
5. J)Ku3HEHHBII MyTh YeIOBEKA 3aKII0YACTCS B €T0 MPUOIMKEHUN K TUHAMUYECKOM
OpraHWYECKOU MPUPOJIE

3axnrouenue

4 «KybkoBble croBa» («/& 5 ») TPYIHO MepeBOJATCS HA eBpOIEiCKhe A3bIKH. ByKkBambHO «/E»

03HAa4YaeT CBOETO POJa APEBHUM KHMTANCKWI KOHTEHHEp I BUHA (KyOOK); Torga Kak «=»
03HAYaeT CJI0BA, IOITOMY — «CJIOBa KyOKa»; UMEHHO 3Ty (OpMY BBIpaKEHUS MCIONb30Bal JIuH
IOranr (1895-1976, usBecTHbIi KuTalickuii yuenslii). B Wxyan 1361 «f& &» (coBa KybKa) —
3TO CBOEr0 pojJia CJIOBa, KOTOpPbIE IMPOU3HOCATCS €CTECTBEHHBIM 00pa3oM 0e3 Kakux-Indo
HaMepeHHi, u 6e3 Kakux-mmbo mpeasi3aroctu. Kak mnpaBuiio, KyOKOBBIE CIOBa COOTBETCTBYIOT
OECKOHEUHBIM H3MEHEHMSIM M TapMOHU3HpYyIOT Bce mno HeOecnomy PasenctBy. Taxxke
yTBEpXKIaeTcsi, 4ro cioBa KyOka [cm., Hampumep, W.W. Chiu, 2015] — »tu BBIpa)KeHUs
SBJIAIOTCSL  JIOTMUECKUMHU (QopMamMH, KOTOpbleé OpocaloT BBI30OB aKTy (PUKCHUpOBaHUs
OIpEeJIeJIEHHOr0 OTBETa B JHOOOM KOHLENTYaJbHOM DPa3TPaHUYECHUU WU JTUCIYTax; HO MOTYT
BKJIIOYATh BONPOCHI JTWJIEMMBI, OKCIOMOpa M JIBOWHOTO OTpHUI[AaHHs (BCE 3TO CIYXKHUT IS
COXpaHEHMs HEONPEAETICHHOCTH); TEM CaMbIM IOATAIKHBAs YMUTATENeH K MO3MIMM OOJbLIeH
OTKPBITOCTH K PA3JIUYUSAM B peaTbHOM MHUDE.
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Introduction

What is the being of human? This is a question puzzling many philosophers.
Avristotle said that human is a kind of rational animal. We want to ask the question
further. Why human is rational? In our opinion the reason lies in the language. The
point is not only that human can use language to express the thinking, but also that
human cannot have a rational thinking without language. Although Aristotle has not
directly put forward that Language is the precondition for rationality. He threw light
to us. Aristotle noticed that “spoken sounds are symbols of affections in the soul, and
written marks symbols of spoken sounds.” [Aristotle, 1984, p.25] That means
language can realize symbols of the internal experience. And just by the combination
and separation of symbols we can know the world either truly or falsely. “For falsity
and truth have to do with combination and separation.” [Aristotle, 1984, p.25] For
Avistotle, if we combine the symbols in a logical way, then we can get the truth of the
world. “We must look for the attributes and the subjects of both our terms, and we
must supply ourselves with as many of these as possible, and consider them by means
of the three terms, refuting statements in one way, establishing them in another, in the
pursuit of truth starting from an arrangement of the terms in accordance with truth.”
[Aristotle, 1984, p.73] As human can know the world logically, human is rational
animal and different from other animals. Other animals only experience the world
and cannot know the world logically because they do not have any combination and
separation of symbols. It is the relationship of symbols that make human as rational
animal. So we think that human is a kind of rational animal with language. In order to
discover the being of human, it is better to seek in the language world.

1. Language and the being of human

Here we refer Language to its broad meaning. It includes not only the linguistic
communication, but also all kinds of symbol such as verbal symbol, graphic symbol,
data symbol and imperceptible symbol. Just in the broad sense, human is surrounded
by the net of language. Unlike the other animals only live in the physical world,
human dose not simply adapt to the physical world. “No longer in a merely physical
universe, man lives in a symbolic universe. Language, myth, art, and religion are
parts of this universe. They are the varied threads which weave the symbolic net, the
tangled web of human experience. All human progress in thought and experience
refines upon and strengthens this net.” [Cassirer, 1944, p.25] That is, human lives in
the world of language. And language is universal. So Aristotle based our
understanding on the language. “Nor can one understand through perception.”
[Aristotle, 1984, p.144] Because understanding is universal but perception is
particular, “for one necessarily perceives particulars, whereas understanding comes
by becoming familiar with the universal.” [Aristotle, 1984, p.144] For Aristotle, we
understand the world through demonstrations, “since demonstrations are universal.”
[Aristotle, 1984, p.144] As demonstration is the logical language, we understand the
world through language. Not only we have understanding through language, we
become what we are through language. “In any case, language belongs to the closest
neighborhood of man’s being.” [Heidegger, 2001, p.187]
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2. The two sides of language

Hence, we try to discover the being of human through language. But it is still
difficult. Because language has two sides. On the one hand language covers the
being; on the other hand language discovers the being. More than two thousand years
ago, Chinese famous philosopher Zhuang Zi noticed the double sides of language.
Zhuang Zi was living at the same time as Aristotle, in china that was the Warring
States Period. According to the Records of the grand historian of China, “Zhuang Zi
was knowledgeable and his idea inspired by Lao Zi. There are more than 100,000
words in his book, most of them are allegories.” [Si Magian, 1959, p.2143]

Zhuang Zi thought it was so hard to using language to describe the being,
because the being Dao could never be defined. “Great Tao cannot be given a name”
[Zhuang Zi, 2012, p.89-92]. Speech cannot express the absolute. So the Sage knows
that Dao exists, but does not talk about it. If language was viewed as a tool for
defining, then language would be a cover. Heidegger also pointed that “We can never
say Being (Ereignis) immediately” [Heidegger, 2012, p.63]. This idea about language
is a little bit of pessimism. Especially they denied the possibility of using logical
language to discover the being. This is different from Aristotle. Aristotle positively
confirmed the logical language. Just for this difference, Aristotle contributed to the
logic, while Zhuang Zi did not play any role in the development of logic.

Fortunately, Zhuang Zi did not reject the language totally. Zhuang Zi obviously
noticed the paradox that Dao cannot be defined but he had to say some words about
the Dao. To resolve this paradox, we think Zhuang Zi noticed the deep relationship
between language and being. That is, being is showing itself by saying and language
comes from being. Therefore, we could not hold our tongue to discover the being. For
Aristotle also, the world lends itself to the grasp of language. And for Heidegger,
“Language is the house of Being.” [Heidegger, 1971, p.135] Although they had
different opinions of the role of logical language to define being, but all of them
noticed that language originated in being and being is saying. And it is interesting
that in Chinese dictionary, the verb form of Dao also means saying. [Chinese
Etymology Dictionary, 1983, p.3073]

The being as saying need to be listened, “as listening, catches from Saying what
IS to be said, and raises what it thus has caught and received into the sounding word.”
[Heidegger, 1971, p.131] Who is the listener? Human being has his own destiny to
listen to the saying. “We can be those listeners only in so far as we belong within
Saying.” [Heidegger, 1971, p.126] We think the point is that we are attributable to
being, so we have the ability to listen to being. What kind of ability do we have? For
Aristotle, “Imitation is natural to man from childhood, one of his advantages over, the
lower animals being this, that he is the most imitative creature in the world, and
learns at first by imitation.” [Aristotle, 1984, p.2318] We agree with Aristotle that the
Imitation is the connection between human being and being. We imitate the being.
Just by imitation, human beings bring the saying of being to the sound of language.

We think it is for this reason that Zhuang Zi had to say. Zhuang Zi just listened
to the saying; he imitated the saying and raised the saying of being to the sounding
words as the allegories, repeated words and goblet words. As Zhuang Zi noticed,
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“Now I speak some words here, do not know whether my words are different from
other people’s words. Whether same or not, as we both speak, then all the words
belong to the same, with no difference. Since it is so, let me speak.” [Zhuang Zi,
2007, p.90] Zhuang Zi’s words are same as other’s words, because all these words are
language and all language belong to the Saying of being. But Zhuang Zi’s words are
different from other people’s words. Why are Zhuang Zi’s words so special? That is,
Zhuang Zi used lots of allegories. We think these allegories are the closest imitations
of the saying of being.

3. The feature of Zhuang Zi’s language

In the book Zhuangzi, there are many allegories, repeated words and goblet
words. “Allegories make up nine tenths of it; repeated words make up seven tenths of
it; goblet words come forth day after day, harmonizing with the Heaven.”[Zhuangzi,
2007, p.836]

This kind of language does not use the concept to define Dao. Zhuang Zi
believed that all concepts are limited. Zhuang Zi did not think the limited concepts
could describe the unlimited Dao. For Zhuang Zi, “The preciousness of language lies
in the meaning. The meaning is with Dao which cannot be conveyed by words.”
[Zhuang Zi, 2011, p.145] So he used many allegories, repeated words and goblet
words to imply the meaning other than describe Dao directly. As Aristotle also
noticed that “Metaphors must be drawn, as has been said already, from things that are
related to the original thing, and yet not obviously so related.” [Aristotle, 1984,
p.2253] Zhuang Zi just tried to connect the meaning of allegories to the original being
indirectly; he is very famous and special for this effort. This is also the reason for
Chinese scholars studying Zhuang Zi’s philosophy of language. Many scholars think
that Zhuang Zi’s words are harmonizing with the Heaven, because “they look like the
language spoken by human, actually it is the things themselves that are saying, it is
the nature that is saying, it is Dao that is saying, and it is also the language that is
saying.”[Zhao Kuiying, p.19] And these allegories, repeated words and goblet words
“as more authentic speaking of language with the power of saying, of course more
closely to Dao.” [Zhong Hua, p.98] So we would like to encounter the being by
listening to the saying with Zhuang Zi through these allegories, repeated words and
goblet words.

4. The allegories, repeated words and goblet words are saying an organic
natural being

Through the allegories, repeated words and goblet words, we listen to the saying

of an organic dynamic innate nature. Some Chinese scholar also put forward, “The

ethics of Daoism represented by Lao Zi and Zhuang Zi essentially is founded on the

naturalism.” [Wang Zeying, 1999, p.53] Now let’s see what is included in this
organic naturalism.
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4.1. Dao is in the wholeness of nature

If we want to discover Dao, where could we find Dao? Zhuang Zi made up an
allegory to answer this question. This allegory is about a dialogue between Dong
Guozi and Zhuang Zi. Dong Guozi asked Zhuang Zi where Dao is. Zhuang Zi
answered that Dao exists everywhere. Dong Guozi asked an instance of it. So Zhuang
Zi said, “It 1s here in this ant.” Dong Guozi said, “You give me a lower instance.”
Then, “it is in this panic grass.” “You give me a more lower instance.” “It is in this
earthenware tile.” “Why do you give me so lowest instance?” “It is in the
excrement.” At last Dong Guozi gave no reply. [Zhuang Zi, 2007, p.662—665]

From this allegory, we see that Zhuangzi did not view Dao as an object placing
in somewhere. We cannot find Dao in some particular place. Dao is everywhere, in
the ant, in the grass, in the earthenware tile, even in the excrement. All these things
belong to the nature. That means we cannot separate Dao from nature.

And nature is wholeness. There is no distinction. Dong Guozi thought the
excrement is lower than ant. That is because he made this distinction from his
prejudice. Most of us just like Dong Guozi, we look at things with bias. But the
nature is one with no distinction. “In the light of the Dao all is one.” [Zhuang Zi,
2012, p.75-77]

The many kinds of things in the nature just show the manifold of nature. The
diversity has no difference in value. All things are equal. The nature is one with
diversity. And thank for the diversity, the things could change from one modality to
another, so the nature is dynamic.

4.2. Nature is dynamic with the transformation of things

In the beginning of the book Zhuangzi there is a famous allegory. At first sight,
this allegory looks so ridiculous. It is said that a really big fish in the northern ocean
changed into a big bird. When this bird flied to the sky, its wings were like clouds
covering the sky. This bird prepared to remove to the Southern Ocean. [Zhuang Zi,
2007, p.6-8]

How could a fish change into a bird? It is hard to think. Still Zhuangzi did not
want us to know this by understanding. Just when we expand our imagination, it
becomes so interesting.

Firstly, we see that everything is changing. Nature is not static. Fish is no more
than a fish. Even fish could change into bird. And the change happens not at this
moment that the fish become the bird. In fact, change happens in the successive
moments during the life of fish.

Secondly, the transformation makes new hope for life. We can ask why the fish
change into the bird? Why did not the fish change into a worm? We guess the bird as
the vehicle of metaphor is very special. We can imagine that it is hard for the big fish
to swim in the dark ocean. But after the fish changed into the bird, the big swing gave
it a power to fly. When we imagine a flying bird, we can feel light and graceful.

Thirdly, the transformation provides us a new view to see the world. The change
of the fish not only means that things are changing but also that the viewpoint is
switching. In the ocean, everything can be seen distinctly, so the difference is very
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clear. But look from the sky, the difference of all things disappears. This shows the
view from Dao, there is no difference, no discrimination, no stubborn resistance, all
changing things are united into a dynamic one whole.

4.3. Nature has the internal innate status

What is the force of the transformation? Does it come from the outside? For
Zhuang Zi, it comes from Dao itself. “It has Its root and ground (of existence) in
itself.”’[Zhuang Zi, 2016, p.51]

Let us see another allegory. It is said that Zhuang Zhou dreamt he was a
butterfly. The butterfly was flying and enjoying itself. Zhuang Zhou did not know it
was him until he awoke suddenly. Then he asked whether it had formerly been
Zhou’s dreaming that he was a butterfly, or it was now a butterfly’s dreaming that it
was Zhou. [Zhuang Zi, 2016, p.36-39]

This is another case of transformation of things. Like the last allegory about the
change of the fish, this allegory also implies that nature is dynamic with the
transformation of things. The difference is that the metaphorical object is butterfly
this time. Still butterfly can fly; we can feel light and graceful. Furthermore, the
butterfly has transforming growth factor by its nature. The process of becoming a
butterfly continues by itself. That implies the force of transformation comes from the
nature itself. Zhuang Zi did not make up the same kind of allegory repeatedly. In this
allegory, Zhuang Zi not only implied that the transformation of all things, but also
showed that the force of transformation comes from the nature itself.

5. The existent way of human is to converge into the dynamic organic nature

Through the language of Zhuang Zi, we discover Dao as natural organic being.
But Dao is not an ontology concept. “For Zhuang Zi, Dao is more related to the
existent way and attitude of human.” [Wang Bo, 2004, p.157] “The state of Dao is
brought from the life of subject (man).” [Chen Guying, 2008, p.393] Dao is calling
us. We need to respond to the saying. Just living with the being of language to fulfill
and converge into the organic nature, we human beings become who we are.

So the true man “Being such, their minds were free from all thought; their
demeanour was still and unmoved; their foreheads beamed simplicity. Whatever
coldness came from them was like that of autumn; whatever warmth came from them
was like that of spring. Their joy and anger assimilated to what we see in the four
seasons.” [Zhuang Zi, 2016, p.44—47] We see the true man has the genuine life which
Is to be with the dynamic nature.

When we realize this, we will not regarding ourselves as the central factor in the
universe. We need to regard ourselves as human from the view of the organic nature.
“‘Dao is one wholeness’ manifests the picture of being, this metaphysical existent
morphology at the same time conditions the relationship between the things and
me.”[ Yang Guorong, 2006, p.63]

Firstly, we do not discriminate things from ourselves standard. The nature is one
unity with diversity. The wholeness does not mean identity. Everything has its
inherent character. Still as Zhuangzi said, “Men eat animals that have been fed on
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grain and grass; deer feed on the thickset grass; centipedes enjoy small snakes; owls
and crows delight in mice; but does any one of the four know the right
taste?”’[Zhuang Zi, 2016, p.30-31] The answer implied by Zhuang Zi is that we
cannot treat everything in one common standard especially from our own view. This
Is also very important for today. In the 20th century, philosopher Emmanuel Levinas
put forward that seeking for the identity is the core reason for the violence. “The way
of the I against the ‘other’ of the world consists in sojourning, in identifying oneself
by existing here at home with oneself [chez soi]” [Levinas, 1979, p.37] It seems that
men by assimilating others confirm the subjectivity. But “Subjectivity is not for itself;
it is, once again, initially for another.” [Levinas, 1985, p.96] As long as we respect
different things in nature, human would have mature subjectivity.

Secondly, we shall accept the transformation of things. The nature is dynamic.
Everything is changing. Although we know this, but it is hard for us to accept the
change. That is because we still see the change from the anthropocentric view. From
our own judge, we see some change is good to us and some change is bad to us. And
we are happy with the good change and sad with the bad change. But we often make
the wrong judge. Some change maybe seems no good, but actually is good. Some
change maybe now is bad, but later is good. And the bad could change into good,;
good could also change into bad. We cannot always expect all change is good for us.

Actually, there is no distinction between good and bad change in nature. From
the view of nature, we shall accept all change. With this acceptation, we will not be
disturbed by emotion and will live in peace. “The Perfect man is spirit-like. Great
lakes might be boiling about him, and he would not feel their heat; the He and the
Han might be frozen up, and he would not feel the cold; the hurrying thunderbolts
might split the mountains, and the wind shake the ocean, without being able to make
him afraid. Being such, he mounts on the clouds of the air, rides on the sun and
moon, and rambles at ease beyond the four seas.”’[Zhuang Zi, 2016, p.30-33]

Thirdly, we need to resonate to the nature. The nature exists in itself. Everything
emerges and disappears in and from itself. Neither to resist the nature, nor to assist
the nature. Just being in harmony with the Dao. How could we be with nature? Forget
the aim of our own and let the things happen naturally. Thus “The sagely man does
not occupy himself with worldly affairs. He does not put himself in the way of what
is profitable, nor try to avoid what is hurtful.”[Zhuang Zi, 2016, p.32-33] Just by
following, “Human beings follow the way of earth, earth follows heaven, heaven
follows Dao, Dao follows its own nature”, [Lao Zi, 2011, p. 66—70] human beings
become who they are naturally.

Conclusion

Since language is internal to the being of human, “In order to be who we are, we
human beings remain committed to and within the being of language.” [Heidegger,
1971, p.134] Language lies in the saying of being. Human beings are listening to
saying. So Zhuang Zi listened the saying and bring the saying of being to the sound
of language such as allegories. Through Zhuang Zi’s allegories, we listen to the
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saying of an organic dynamic nature. We think men need to respond to the saying of
being and become the true men in harmony with the organic dynamic nature.
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