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Abstract

In terms of a dialogue with Heidegger's thinking, this paper tries
to argue for the inclusion of Tacist Classics as core curriculum in
general education, In order to support such a thesis, some of the
possible hermeneutical applications of Tacism to modern soicety have
been indicated. Particularly, it will show in which manner through the
thoughtful reading of Taoist classics that students can be expected to
develop their sense of orientation in the technological age. One will
see that the Taoist “topotogical thinking” not only can counter-balance
“calulative thinking” in the Heideggerian sense, but also can contribute

to a deeper understanding of the essence of technology.
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“...evervthing great arises from man's rootedness in his homeland

and tradition.”"

“Thinking is not inactivity, but that very action (Handeln) which is

dialogue with the world's destiny.””

It seems to be strange 1o argue today that one should include Chinese Classics
in the core curriculum of general education, given the fact that in the May-Fourth
Movement of 1919 there was already an urge to throw thern away. In partticular,
nowadays, the major concern for the countries in the third world is rather the goal
of Modernization.  Accordingly, one may be puzzled by the claim that students of
the technological age should read Chinese Classics. On the other hand, it is
interesting to note that there are eminent Western scholars who show high respect
for Chinese culiure. For example, A. N. Whitehead, the famous mathematician
and philosopher, clearty admitted, “the more we know of Chinese art, of Chinesc
literature, and of the Chinese philosophy of life, the more we admire the heights to
which that civilisation attained”™ In order to solve such conflicting attitudes
toward Chinese classics, we should test the thinking power in the texts. In
particular, one way to defend Chinese thought is to explore its possible
contributions to the development of a self-understanding of human beings in the
lechnological age.  Surely, nowadays, Chinese classics is in a dangerous situation.
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But,” as Hoelderlin realized, “where danger is, grows [tlhe saving power also.”

On the way towards a reassertion of Chinese thought in the technological age,
it seems viable to start with a dialogue with Heidegger. It is not only because there
are some fundamental similarities between Heidegger and Chinese philosophy, but
also because Heidegger had once explicitly tried to found “the essence of the
university in a primordial manner”.”  Furthermore, we will see that Heidegger's
thinking on the essence of technology s particularly illuminating in shedding light

on the way of hermenecutical application of Tacist classics.

Despite the scandalous historical context, Heidegger's rectoral speech of 1933
is still worth pondering from a purely philosophical standpoint, for it touches the

most important problem of our age.  From a standpoint of Western culture, this



206 Journal of Humanities East/West

important problem results from the “death of God”, as was declared loudly by
Nietzsche.  “It means: The supersensible world, more especially the world of the
Christian God, has lost its effective force in history”.®  But instead of God should
man become the centre of our cosmos?  For Heidegger, it should not be a positive
way out.  In opposition 1o Nietzsche, he urges us 1o overcome “the universal rule
of the will to power within history.””  So, he raises the task “to think in primordial
reflection towards a surpassing of metaphysics of the will to power.”™  In particular,
a reflection of the spirit of Western world points to a returning to the cssence of
knowledge. Accordingly, “The heart of address serves the interpretation of the

- . . . . . - . . a5
essence of knowing, science, and profession that is based on training in science.

As a malter of flact, Heideggers complaimnt that “Teday this [ragmented
multiplicity of disciplines is held together only by the technical organization of
universitics and facultics, and retains some importance only because of the practical
aims pursued by the diffcrent specialtics.  But the roots of sciences in their
essential ground have withered”-—is still valid.”  Certainly we are strongly
opposed to Heidegger's aftiliation to Nazism. But onc should agree with him in
claiming that we need a “reflection on the totality of the sciences™ and out of such a
reflection “the university carries itself, by its own strength, unto its essential ground,
a ground accessible only to the knowing that it cultivates.™'  Only then one can

expeet finding a true unity for university.

In the fellowing, we will see that a fruitful dialogue between Heidegger and
Chinese philosophy can help us in shedding light on the contemporary relevance of
Chinese classics.  This can be shown in the following three points.  Iirst of all, in
Chinese culture there 1s no coneepl of God in the Christian sense.  Furthermore,
the Chinese conceplion of Heaven is not a supersensible world but rather a sort of
dvnamic Tao. That is 1o say, in the lleideggerian terminology it is an
“ontological™ rather than an “ontical™ concept.  Finally, according to both Chinese
philosophy and Heidegger, man is a being under the Heaven and on the Earth.  As
a sort of “in-between-being”, man should not be identitied as the centre of our
cosmos.  To be sure, it is not my intention to jump to a “universalist” position.
Namely, in pointing out some basic similarities between Heidegger and Chincse

philosophy, | do not want to claim that the major ideas implied in Chinese classics
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are universally valid and hence have to be accepted by the West  As a
consequence, we entirely agrec with Heidegger that the Umkehr from the
technologica!l world cannot simply come by “appropriating Buddhism or other
[L:]astern experience.”  For the essence of modem technology as challenging
(Herausfordern) revelation is really bevond the thought of Chinese classics.
Furthermore, in the age of Post-Modernity, it seems 10 be meaningless to promote
Chinese classics in such a “universalist™ manner.  On the contrary, what we try 10
do 15 to show that, in doing justice of the spirit of pluralism, it is viable to conduct
dialogues with the other so that one can learn more from the other and also cooperat
well with each other in overcoming the crisis of our age.  As a matter of fact, we
also realize that there arc essential differences between Heidegger and Chinese
philosophy. Nevertheless, it is in terms of this sort of philosophical dialogue that
one can find a justification for including Chinese classics as core curriculum in
general education.  So, there is no need to claim that the docirine implied in
Chinese classics is “universally” true.  Rather, one can be satistied that the ideas
implied in Chinese classics might provide an alternative way of thinking in dealing
with the crisis of our age. But particularly through the dialogue with Heidegger's
later thinking, we are confident of the potential implied in Taoist classics in dealing
with the problem of overcoming of technology.

Indeed, there is also ne need for all students to study philosophy as a major
subject. Rather, through the thoughtful reading of Taoist classics students can be
expected to develop their own orientation n the technological society. By the way,
each person has to think about his/her situation in the technological age.

Al first look, the crisis which results from the death of God in Western culture
seems 10 be local.  But from a sociological standpoint, such a crisis actually points
to a deeper paradox underlying the technological age which is now a global
phenomenon.  As a matter of fact, Max Weber first succinctly formulates it as the

“paradox of rationalization™:

“One of the fundamental elements of the spirit of modern capitalism, and not
only of that but of all modern culture: rational conduct on the basis of the idea of
the calling, was born...from the spirit of Christian asceticism... The Puritan wanted
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10 work in calling; we are forced to do so.  For when asceticism was carried out of
monastic cells into everyday life, and began to dominate worldly morality, it did its
part in building the tremendous cosmos of the modern economic order.  This order
is now bound to the technical and economic conditions of machine production
which to-day determine the lives of ail the individuals who are born into this
mechanism, not only those directly concerned with economic acquisition, with
irresistible force.  Perhaps it will so determine them until the last ton of fossilicd
coal is burnt.  In Baxter's view the care for external goods should only lie on the
shoulders of the 'saint like a light clock, which can be thrown aside at any moment'.
But fate decreed that the clock should become an iron cage,”"”

Actually, what Weber has anticipated about “the last stage of this cultural
development™- “Specialists without spirit, sensualists without heart; this nullity
imagines that it has attained a level of civilization never before achieved”--has
become the best characterization of our age."" In its very essence, the dominance
of technology ends up with the construction of a huge iron cage.  Then how is it
possible to break out of such an iron cage? It is well-known that Weber himself
hints that either “entirely new prophets will arise, or there will be a great rebirth of
old ideas and ideals.”’> However, from the past experiences of Hilter in Germany
and Mao in China one should exclude the hope for the rise of any charismatic
leader.”®  Then the second possibility seems 1o be the only viable option. As a
matter of fact, Heidegger has pursued this line in his later thinking. He explicitly
declares that “I don't see the position of man in the world of global technology as
mextricable and inescapable. The task of thought is to help limit the dominance of
technology so that man in gencral has an adequate relationship to its essence.”"
Whether Heidegger himself was inspired by Weber is not important.  What we are
interested in is how Heidegger prepares his way towards overcoming the dominance
of technology. In fact, as the philesophers of the Frankfurt School realized, the
iron cage mainly results from the gencralization of technology from the conquest of

nature to the conquest of society.®

As we have seen in his rectoral speech, Heidegger starts with a reactivation of

the pre-Socratic experience of nature, particularly the quest of the essence of

(14

science i Greek. Indeed, Heidegger himself clearly recognizes that “our
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present-day world is completely dominated by the desire to know of modern

science.””?

But in order to prepare for an overcoming of such a domination, “he
must consider also, and above all ¢lse, that every reflection upon that which now is
can take its rise and thrive only it, through a dialogue with the Greek thinkers and
their language, it strikes root into the ground of our historical existence.™™  What
is especially of interest to us is the fact that, in realizing that *That dialogue still
awaits 1ts beginning. [t is scarcely prepared for at all,” Heidegger at the same time
stresses that “and yet it itself remains for us the precondition of the inevitable
dialogue with the Last Asian world.””!  But why does the enterprise of the
reflective overcoming of the domination of modern science's desire to know point

1o be connected with an inevitable dialogue with the East Asian world?

To be sure, there was no science in the modern sense in traditional Chinese
culture. But if “essence of science” is to be understood as “the questioning,
unguarded holding of one's ground in the midst of the uncertainty of the
totality of what-is”, then one finds that the similar pursuit also exists in ancient
China®  Despite the “primitive” character of Chinese science, Chinese
philosophers were conscious of the uncertainty of the mandate of Heaven,
Accordingly, “to stop with the incomplete” is the cardinal doctrine in I Ching.
That 1s to say, due 1o the “uncertainty of the totality of what-is”, the Chinese
philosophy of nature well understands that any complete controi of nature is an
impossible dream.  On the contrary, the concept of the consciousness of anxiety is
revealed in that Tae “promotes all things without sharing the anxiety of the sage.”™
indeed, 1 Chuan also explicitly proclaims that “that which 1s unfathomable in the

34

operation of yin and yang is called the divination. For “the divination has no

> In order to stress such an

spatial restriction and Change has no physical form.””
inescapable uncertainty, Hsun Tzu put it in a somewhat extreme statement, “The
fixed stars rotate in succession, the sun and moon shing alternately, the four seasons
follow one another, yin (passive cosmic force) and yang (active cosmic force)
effect their great transformations, and the wind and rain sprcad over all things.
Fach of the ten thousand things attains its harmony, and thus grows. Each obtains
its nourishment, and thus achieves full development.  We do not sce their activities

but we do see their results.  This is what (s called divination.  We all know how
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they attain their full development but none knows that such a process is invistble.
This is called Heaven.  The sage does not seek to know Heaven... Therefore great
skill consists in not doing certain things, and great wisdom consists in not
delivering over certain things,  What 1s to be noted about heaven are its visible
phenomena, which can help us to foretell things.  What is 1o be noted about earth
are its suitable aspects, which can be used for growing things.  ‘What is to be noted
about the four scasons are their course and their distinctive characteristics,
according to which we can manage our affairs.  And what is 1o be noted about yin
and vang is their revelation, on the basis of which we can regulate things. The
otficial (astronomer) adheres to [the phenomena of] heaven. As to the sage
himself, he adheres to the way.”™ At first look, such a thesis would merely signify
the conservative character of Chinese science and it could at best be applied to the
pre-modern argricutural socicty.  However, it would be to only understand it
ontically. I we can approach such a thesis from an ontological standpoint, then it
perfeetly matches what Heidegger tries (o express.  First of all, both of them see
“The essence of truth as the letting-be of what is. as it is.””  Namely, the cssence
of science or knowledge does not lic in the possession of things or control of nature.
Secondly, for both of them, to know is to be completely exposed to the hidden and
uncertain.  Accordingly, knowing is always a risky process.  Indeed, one can say
that here both the Chinese sage and Heidegper agree in accepting the Heraclitean
fragment: “Natore loves to hide itself”  In terms of the concept of “aletheia™ in
later [Heidegger's thinking onc might provide a better explication.  In so far as the
truth of Being or Tao is unconcealment at the same time concealment, it is
impossible [or human being to achieve any “complete™ and “certain™ konwledge of
nature. Indeed, as Chuang T2zu also maintained, 10 know is “to respond to things
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without any damage to them.”

However, with the rise of modern technology, man seems 1o become the
master of cosmos.  Knowledge appears to be the infinite power for the conquering
of nature. Certainly, the advancement of modern technology has improved the
material conditions of living. But exactly here lies the extreme danger. As
pointed out by Michael Zimmerman, “For the Greeks, the Being of the tree was

physis, the power of a being to emerge from the darkness ol non-presence, to grow
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and develop and maintain its presence in the face of the possibility of lapsing again
into non-presence. For a modern botanist, however, the tree might be seen as a
specific complex of cellulose which, by modern scientific methods, can be turned
into any number of useful products. In fact, modern man views the whole of the
universe in terms of its value for the promotion of human power.  For the Grecks,
the reality’ (Being) of the tree was its power to keep iwslet in stable presence; for
modern man, the reality of the tree is its use-value as a commodity. The reality of
the real’ or the 'Being of beings' for use is the value of objects in man's quest for
world matery.™  Accordingly, Heidegger points out that “The destiny of revealing
is as such, in every one if its modes, and therefore necessarily, danger.”™ At this
Jjuncture one can clearly sce that Heidegger's position also reminds us of l.ao Tzu's

dictum: “Fortune is that in which calamity is latent,””'

From a broader perspective, one can discover that the famous Frankfurt School
has also attempted to overcome the dominance of technology. For example, as
pointed out by Habermas, Marcuse is convinced that what Weber called
'rationalization' realizes is not rationalization as such but rather, in the name of
rationality, a specific form of unacknowledged political domination.”” Why
doesn't Heidegger follow such a trend?  According to Heidegger, such an approach
starts with a false premisc. For “The false opinion that the rational and the
rationalization {disenchantment} of thc world are themselves rational is presupposed
in the question of the origin of the Ratie (rationality).®”  One might say that cven
Habermas's theory of communicative rationlaity fails to break such a limitation,
For it is clear that in Habermas's theory the “rationality” of communicative

4 But then onc

rationality is from the very beginning an unquestionable “axiom™
can raise the question: Why, at this juncture, is the Chinese thinking of Tao of

particular importance?

First of all, in spite of the fact that in ancient China there was no modern
technology, the Taoist thinkers had reflective experience of the essence of technique.
In realizing the possible negative effect of the domination of technique, they also
developed ways to overcome it.  For example, in the text Chuang Tzu one can
find the following famous metaphorical passage: “The chicken walked and drank
freely in the swamp. But it is unexpectedly captured in a cage. Although the
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chicken looks great. this is not good.”” Here one can clearly see that Taoist
thinkers were, before Max Weber, well conscious of the danger of being wapped in
an iron cage.  LThe problem is obviously the loss of freedom.  But, here, as
Heidegger stressed, “The essenee of freedom is originally not connected with the
will or even with the causality of human willing™™  Rather, as i1 is shown in
another metaphor in Chuang Teu. “a fish is only free when it s swimming in the
water.””  For freedom should be primarily understood as returning to one's proper

place.

Furthermore. in overcoming the dominance of technique. Taotst philosophers
have tried to absorb or internalize it as a moment of art. That 15 to say. techne is

basically a mode of poeisis.

From the famous case of Pau Ting in Chuang Tzu. one can learn that the only
way o overcome the dominance of technique 1s not to abolish i, but rather o
promote it as an arl.”  So. on the way towards overcoming the domination of
technology, 1t is viable 1w realize that pocisis is a more primaordial mode of
unconcealment.  As a consequence. art will play an important role in overcoming
rechnology.

As a matter of fact, Taoist philosophers are also conscious of the danger of the
inflation of caleulative thinking. In particular, Chuang Tzu explicitly urges us to
transcend the dimension of caleulative thinking, for it blocks our way towards the
apprehension of Tao™”  According to Chuang T zu, in order to reach Tao. one has
e “discard  the  intelligence., go  bevond the visible and  transcend
subject-object-schema.™  So. becoming one with Tao provides a possible way
out 1o overcome the inflation of caleulative thinking which underlbies the improper
cxpanston of technalogy.  In order to make sense of such a claim g less
“mysterious” manner, one can pay a closer look at the nature of thinking 1 the

Taoist sense.

It is interesting (o note that the “art of thinking™ is usually an essential part of
eeneral education.  However, it is commonly a sort of elementary formal logic or
basic scicntific methodology,  To be sure, it is an ontical diseipline.  As & mater

of fact. cven the EFinsteinian “insight™ into the “essence” of physical phenomena
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belongs to the Husserlian “Wesenschau™ (eidetic intwition). All thesc can be
located in the dimension of “calculative thinking”. On the other hand, “esscntial
thinking” in the Taoist sense is “topological™ in character. Namely, it is a thinking
which can lead things back to their proper place or limit. That is not a maiter of
technique but rather a proper corresponding.  When Heidegger raises the question.
“Is there not also a guilt incurred by failing to do what is essential?”, he might
criticize university education for not being capable of preducing students with such
a power of thinking,” In this regards, reading Taoist classics can provide an
opportunity for students to develop such a “topological thinking.”"

it is also worthwhile to point out that Hoelderlin's following dictum: “But
where danger is, grows the saving power also,” which was repeatediy quoted by
Heidegger, is quite close to the following saying ol Lao Tzu: “Calamity is that upon

=l

which fortune depends.™ Furthermore, even though Ge-stell (enframing) as the

LR

essence of modern technology is secn to be “the extreme danger,” “danger in the

highest sense,” Heidegger still claims that “Where the danger is as the danger, there

* Such a position of Heidegger reminds

the saving power is already thriving also.™
us of the following famous thesis in Chinese classies: “By the law of change,
whatever has reached its extreme must turn back.”" Especially, Heidegger's
statement: “The danger is the saving power, inasmuch as it brings the saving power
out of its -- the danger's -- concealed essence that is ever susceptible of turning”,
has also a parallel in Lao Tzu: “The concealed essence is deep and far-reaching.
And with 1t all things return to their original natural state. Then the great concord
will be reached.™ Moreover, Heidegger's choosing of “Die Kehre” (“lhe
Turming™) as the title for his work on the seeking for the saving power out of the
dominance of modern technology brings us back to the following message from

»7 " Finally, it is well-known that

Lao Tzu: “Turning (Kehre) is movement of Tao.
the later Heidegger has stressed a lot on the topic of the thinging of things.
Heidegger writes, “The thing things. In thinging, it stays earth and sky, divinities
and mortals.”  Further, he states, “Earth and sky, divinitics and mortals -- being at
one with one another of their own accord -- belong together by way of the
simpleness of the united fourfold. Each of the four mirrors in its own way the

presence of the others.  Each therewith reflects itself in its own way into its own,
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within the simplesaess of the four. This mirroring does not portray a likeness.
The mirroring, lightning each of the four, appropriates their own presencing into
simpe belonging 1o one another. Mirroring in this appropriating-lightning way,
each of the four plays to each of the others. The appropriative mirroring sets each
of the four free into its own, but it bonds these frec ones into the simplicity of their
essential being toward one another, The mirroring that binds into freedom is the
play that betroths cach of the four to each through the enfolding clasp of their
mutval appropriation. None of the four insists on its own scparate particularity.
Rather, cach is expropriated, within their mutual appropriation, ito its own
being.™”  Actually, this has a close connection with the problem of how to
overcome modern technology, For, first of all, “no representation of what is
present, in the sense of what stands forth and of what stands over against as an

" And, “Even when ratio pervades

object. ever reaches to the thing qua thing.™
animalitas, man's being remains defined by life and lifc-experience. Rational

Such a doctrine of the thinging of

a3

living beings must first become mortal.
things can also remind us of the following tautology in Chuang Tzu: “Thinging of
things without subject to the domination of things”.”? Indeed, regarding its
meaning, one can also identify this illuminating tautology as an explication of the

thesis of “becoming onc with Tao.”

Furthermore, in so far as the process of the thinging of things basically
imvolves letting things back to their proper place, “topological thinking” is its
“methodological™ prerequisite.  Accordingly, reading Taoist classics one could
learn an “extraordinary™ art of thinking. Though this art of thinking cannot
contribute 1o the increase of our knowledge, it could help limit the essence of

modern technology.

All in all, from our comparison to [leidegger's thinking, one can find a
conercte demonstration of the potential implied in Chinese classics,

Undeniably, there are basic differences between Taoism and Confucianism.
But they are not neccssarily incompatlible to cach other. On the contrary, it could
be shown that they can well cooperate with each other. Though for a detailed
trcatment, [ must reserve for an another writing. But I would like to argue that
Tacism is more intercsted in the Tao of the Earth, whereas the Confucian
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philosophy of nature is focused on the 1ae of the Heaven. On the one hand,
according to Lao Tzu, “Simplicity, which has no name, is free of desires. Being
free of desires, it is transquil.  And the world will be at peace of its own accord.””
But it only when earth obtains the One (Tao) that transquility is possible.  “If the
earth had not thus become transquil, It would soon be shaken™  On the other
hand, T Ching's mantic-phenomenological approach has shown in what way there 1s
an eternal recurrence of cosmic proc(::s&55 Moreover, the Confucian idea of
benevolence provides a cardinal political-social principle. Altogether, in Chinese
classics one can find the picture that as an authentic being, man cxists “on the
carth.” “under the Heaven™ and “with other men.”

Historically speaking, it 1s true that since Hegel's famous criticism of Chinese
cuiture, the status of Chinese classics has been exiensively downgraded.  Indeed,
one can regard the radical negation of Chinese classics in the May-Fourth
Movement as the logical consequence of such an undermining of Chinese culture.
In terms of a dialogue with Heidegger, we have not only shown in which manner
ong can demontrate the contemporary revelance of Taoist classics, but alse pointed
out a positive way in approaching Chinese culture. In particular, now we can say
that it 1s mainly because these critics {ail to recognize the ontological difference n
the Heideggerian sense that they can only develop a negative picture of Chinese
classics, Namely, from lHegel to the major representatives of the May-Fourth
Movement, Chinese thought has been understood exclusively from an “ontical”
perspective. A famous example i1s Hu Shih's interpretation of Taoism as a system
of cosmogony.  Here the Taoist concept of “Nothingness™ is (misjunderstood as an

® Now with our comparison between

“empty space” in the physical sense.’
Veidegger and Taoist thought, we arc able to clear us from such an absurd way of
reading Chinese classics.  Positively speaking, our “ontological™ way of reading
Taoist classics enables us to Jead Chinese thought back to its proper dimension.
Also, one is now able to say that the negative attitude towards Chinese classics, to a
farge extent, results from an “inauthentic way of reading”. And an anthentic way
of approaching Taoist classics, especially through a dialogue with Heidegger's later
thinking, could well shed light on the possibility of overcoming the dominance of
technology.  Particularly, the Taoist insight that the artistic poeisis is a more
primordial mode of unconcealedness than techme could point to a “path that
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57
corresponds to the essence of technology.”

To be sure, in defending the thinking potential of Chinese classics we do not
aim at urging all students to be major in philosophy. The purpose is rather to
invite students te think, to cnable them to develop an orientation in the
- technological age through the reading of Chinese classics.  As a matter of fact, due
to the high specialization of each field, it is hard for stundents to have any courses
at their own departments which can help them to develop their self-understanding in
the technological age. Such a task can only be attributed to the program of general
education. Unfortunately, nowadays, there still lacks a correct understanding of
the essence of general education. It is not particularly strange to experience that
most people understand general education as a program of learning something of
everything. In this sense, to include Chinese classics as core curriculum would not
only enable us to correct such a misleading conception of general education, but
also allow Chinese culture to discover its historical vocation in the modern world.
In so far as everyone should become a thinking existence, how can we dismiss
helpful means such as Chinese classics. As Heidegger once pointed out, “Who
knows, perhaps ancient traditons of thought will awaken in Russia or China which
will help man achieve a free relationship to the technological world.”®
Undeniably, now we have not yet {reed ourselves from the dominance of technology.
But one at least “can struggle to cut a few narrow paths, build a few small
bridges”--as claimed by Heidegger.® To include Chinese classics as core
curriculum of general education should be regarded as an essential step towards
such an awakening. So, as the essence of the university can “not be determined
from some other place, from the standpoint of 'politics' or from some other
established goals,” the only goal for general eduction is to help students become a
thinking existence.®* To be sure, general education is not a kind of knowledge
which teaches students how to make money or sclve any problems. In particular,
the Taoist texts do not provide any “information” about the world. For they are
full of “tautologies.”™ Namely, it is not a knowledge of any use. In this sense, it
could be at best characterized as a sort of “meta-knowledge™. However, without
such sort of “useless™ knowledge, man can easily get lost in the technological world.
But how can “tautology™ in the sense of Chuang Tzu “disclose™ the truth?  The
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answer 15 two-fold.  First, as Heidegger explained. “it is tautology in that highest

=2 Second, “This is becasue truth is

sense, what says nol nothing but everything.
not located in the statement, in the true sentence, but is, rather, as unhiddenness,
that destiny with which man stands. which he has to bear and carry out, depending

. R . . asfd
upon how he is able to experience that which is.’

In the past decade, some scholars have tried to explain the success of economic
growth in East Asia in terms of Confucian ethics.  Namely, they have attempted to
argue for an eqivalent function between the Confucian and Protestant ethics.
However, it seems that Max Weber's thesis is still valid.  For both the formal and
the procedural rationality are strange to Chinese culture. This might also be
confirmed by the recent economic crisis in Last Asia.  But although Chinese
culture has nothing to do with the institution of modem capitalism, it could
contribute to the balancing of Modernization. Even Max Weber himself fails 1o
explore such a potential of Chinese collure. Indeed, it is mainly due to
Heidegger's effort that we are reminded of such a balancing power implied in
Chinese culture.  So, if we ignore such a possibility of Chinese culture, we might
subject ourselves to a poor situation which can be aptly characterized by Wang
Yang-ming's famous poem: “To abolish one's own invaluable treasure, but to live
like a beggar in mendicancy.”

To be sure, to include Taoist classics as core curriculum for general education
is the first step towards overcoming the forgetfulness of Tae.  But this is a decisive
step. particularly with regards to the limitation of the dominance of technology.
Indeed, thinking is not an activity out of nothingness. Kather, it is historicaliy
founded in primoridal experience. Now, here the major problem we bave to face
is: “How can we hermeneutically apply Taoist classics in overcoming the
technological age?” In this respect, owr dialogue with Hediepger could have

provided us with some helpful indications towards a viable solution.

Finally, it 1s worthwhile to point out that what is implied in the popular slogan
“1 do what | like to™ in Taiwan is not freedom in the genuine sesne.  Rather, it 1s
merely a vulgar expression of the idea of “will to will” in the Heideggerian sense.
lts essence perfectly corresponds fo that of the technological age. From this

perspective, now, it is really good timing to “recollect” Taoist classics.
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