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This book shows how to establish an integrative medicine 
by the example of a possible cooperation between Classi-
cal Chinese Medicine (CCM) and Western Medicine (WM). 
In the beginning we need to be aware of fundamental diffe-
rences in the conceptualization and the respective self-un-
derstanding of the medical doing. WM follows the Newtonian 
concept of science, using Aristotelian logics and descriptive 
methodology. CCM on the other hand uses highly elaborated 
metaphorics and constructive self-understanding. Therefore, 
an integrative cooperation between CCM and WM appears 
to be reduced to addition. But – this book elaborates how 
constructivism – especially in the form of Constructive Rea-
lism (CR) – can build a bridge between WM and CCM: The 
concept of micro-worlds offers a way of cooperation between 
CCM and WM as contradicting systems. Strangification, the 
central hermeneutical methodology of CR, enriches medical 
terminology. It unites what often excludes one another: ma-
nifoldness and exactness. 

Besides this general outcome, the book offers very intere-
sting specific results of research:

• 	 A new way of treatment for cancer
• 	 How acupuncture can be used to treat sleep 
	 disorders
• 	 The effectiveness of acupuncture and herbal 
	 remedies for the treatment of migraine
• 	 A digression to the treatment of Qi pain in 
	 Korean acupuncture and moxibustion

Five contributions to other aspects and dimensions of Con-
structive Realism complete the book.
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Opening address:  
Constructive Realism mediating East and West 
 

Friedrich Wallner  
(University of Vienna, Sigmund Freud University Vienna, Austria) 

 
 
 
 
 
 

 

 
This day is a day of a great joy, if I look back. In the year 1990, I met Vin-
cent Shen and we have seen in short time that we have similar intentions in 
philosophy. At the same time, Hugo Renato Ochoa has translated my work 
“Acht Vorlesungen über den Konstruktiven Realismus” into Spanish. I want 
to give some reasons why it would be good that Chinese audience can read 
about Constructive Realism in their own language. 

Constructive Realism started in a situation in Europe, or even the whole 
world, which is usually named postmodernism in English. This situation was 
dangerous for science because at that time they believed that “anything 
goes”, to use the famous formula by Paul Feyerabend. The problem was that 
Karl Raimund Popper, one of the last serious philosophers of science, has 
not been successful. All together, they made an interesting cultural turn. 
People, who did not like postmodernism, looked to the Far East, first to 
India then to China; people like Francisco J. Varela, Evan T. Thompson or 
Eleanor Rosch, who were connected to Enactivism, a special form—or 
somehow a precursor—of Constructive Realism. At that time, I started in 
Vienna interdisciplinary seminars with scientists from different fields. We 
discussed specific problems about the one or the other science and we found 
that these problems always are leading to linguistic procedures. There have 
been striking situations for me when I have invited people from physics and 
they have not been able to say in normal language what they have so won-
derful shown for us in their formal language. At that time, I had two ques-
tions into my mind: what is western science? And, could it be that western 
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science is going to become lost, or even going to an end? Especially today, 
some tendencies in western science show that the claim for truth has already 
been lost. 

At that time, I was concentrated in the question what is happening 
when a group of scientists is developing a scientific theory or a scientific law. 
Most of you know already that model in which Life-world is in the middle 
between Wirklichkeit and Reality. Reality is this aspect of Wirklichkeit which 
we can experience, while Wirklichkeit we can only experience in a negative 
way. With these ideas in mind, I went to the National University in Taiwan, 
having been invited by Vincent Shen, in December 1992. When I have shown 
my ideas about Constructive Realism, I was wondering how easy they have 
understood what I mean. Even my friend Herbert Pietschmann probably did 
not understand the concept of Wirklichkeit until now. He was prisoned in a 
relation to Kant. However, the Chinese audience understood it immediately. 
When I asked whether this really was so clear to them, one of the students 
answered that such ideas were common to the Chinese thinking.  

That was actually the starting point of my scientific interest on China 
and Chinese culture. It has been some years before my work about Chinese 
Medicine started. At that time, I started to offer ideas about culture and 
ideas about the dialogue between cultures. I was always shocked that col-
leagues from the cultural sciences like Sinology or Indology have been—not 
exclusively but—mainly working with European concepts to explain these 
other cultures. For a philosopher who was trained in methodology this was a 
shock. May be, they did not understand me but it was a shock for me that 
they use so naively our methodological framework and concepts as well as 
our ways to experience for experiencing other cultures. 

Therefore, I started to apply the method of strangification, which I have 
originally mainly used in interdisciplinary work, onto the dialogue between 
cultures, especially the dialogue with China. And here I have to stress that 
this is not comparative philosophy. Strangification means that I am brave 
enough to go with the other one into a situation in which our own and the 
other’s convictions and prepositions can become absurd. Over a process of 
many years, by this way the intellectual structure of classical China and Chi-
nese medicine could be researched. Today, when I speak with good experts 
of Chinese medicine in Europe, they all have the tendency to reduce the 
difference in the structure of the two medical systems because they are not 
trained in strangification. Insofar, the first translation of the concepts of 
Constructive Realism into Chinese language is very important for Chinese 
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audience. Because in China, Chinese medicine has got a different life. In 
Europe, there is also the same great interest with big misunderstandings. 
Under these three aspects you can presume Chinese medicine in Europe. 
There are really good experts and even extremely good doctors who have a 
really good success in healing. But sometimes we can find that the under-
standing is not clear enough and therefore Chinese medicine cannot be de-
veloped. This is a deficiency which is very bad for medicine and very bad for 
culture. The future of CM should be that western medicine and CM are 
strangified against each others, and are cooperating on the background of 
strangification. In this sense, I would like to express my sincere thanks to 
Vincent Shen for the work he has initiated his efforts to get this book done. 
And we really hope that it will be discussed in China. The interesting thing 
that sometimes in former years I have found a reaction by mostly female 
Chinese doctors that they would know Chinese medicine from their grand-
mother; being a part of Chinese culture.  

However, to develop it to a real science they must make such studies 
about their own thinking structures, otherwise it would only be working 
with know-how: like a mechanic who is repairing my car. I would only not 
ask him to explain me why the car did not work. However, it would be bet-
ter when he can explain it; and the same it is with a medical doctor. Here it is 
also a possibility to fight against the loss of reference of knowledge which 
modern science faces. Strangification, especially with other cultures, is a way 
to renew the claim of science which is typical for the western science. You 
must see that I use the idea of culturalism in an uncommon way. Usually, it 
is understood as a form of relativism. Rather, culturalism in our understand-
ing means that many cultures have different types of scientific knowledge, 
and the scientific knowledge of Chinese Medicine is totally different to the 
western type of scientific knowledge. We should not mix them because then 
both are losing. But we should be aware that there are possibilities for the 
human mind to get deeper insights into the world. 

 
Note of Acknowledgement 

I express my deep gratitude to my colleague Professor Hans Rainer Sepp for 
his help in finalizing the format of this book. 
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Desire, Representing Process and Translatability1 
 

Vincent Shen (University of Toronto, Canada) 
 
 
 
 
 
 
The Primacy of Body  
 
Both Phenomenology and Confucianism pay high regard to the role of body 
in their notions of the human, especially on the body-mind relationship 
issue. In the context of the twentieth century Western philosophy, Heideg-
ger switched from the Cartesian “Je pense, donc je suis” style of subjectivity 
interpreted by Husserl’s phenomenological “transcendental ego” to the in-
terpretation of human being as Dasein, as transcendence regarding specific 
space-time determination in manifesting Being, thus emphasizing the onto-
logical transcendence beyond intellectual subjectivity. Later, the Heideg-
gerian Dasein was replaced by Merleau-Ponty’s notion of corps propre, seen 
as the original encounter of myself with the world. The body is therefore 
seen as the original locus of manifestation of Being. In its phenomenological 
incarnation, body has become the core of all human concerns, featuring the 
distinction between lived body (corps vécu) and organic body (corps or-
ganique), in the exclusive preference of the organic body. The concept of 
body has then become the basic tone of civilization in the twentieth century.  

As I see it today, human body, although the most basic point of depar-
ture of meaningfulness, when self-enclosured within itself, is also a no-
outlet-road. I would say that in body contemporary philosophy comes down 
to the lowest bed of its valley. If without the possibility of going beyond, for 

                     

1 This text was originally published in the Journal Philosophy East and West, Univer-
sity of Hawai'i Press, Volume 69, Number 2, April 2019, pp. 316-336 (10.1353/ 
pew.2019.0028). It is identical with Vincent Shen’s last lecture, which was held at the 
Conference “Constructive Realism in East and West”, on 29th of September 2018 at 
the Sigmund Freud University Vienna (organized by the publishers of this book). In 
this regard, we would like to express our sincere thanks to University of Hawai'i 
Press for the permission to reprint this paper. 
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example without life and reason, without variety of life stories, human body 
has no hope. 

With much longer and older history, Chinese philosophy has empha-
sized the importance of body since the times of Warring States. In the re-
cently unearthed Confucian bamboo slips titled Wuxing, said to belong to 
the Si-Meng School, the word ren (仁) was written in a form composed of 
body and mind 上身下心,2 instead of the morphology in two persons 
(二人為仁). This would mean that for the early Confucians, body and mind 
were mutually related and sensible to each other so that one person could 
open to many others and be responsive to them. In fact, a life of sanity is a 
balanced yet creative state of body-mind in which human desire could con-
duce itself, at least hopefully, to the ultimate degree of meaningfulness, the 
full unfolding of its total potentiality. 

Thus, both Confucian philosophy and Western contemporary philoso-
phy put emphasis on the importance of body. However, there is a difference 
between them. When we look into the Chinese concept of body, the lived 
body is always in continuity with the organic body, as we can see in Confu-
cianism and Chinese medicine; for example, in the Yellow Emperor’s Internal 
Scripture, respected as the “Bible” in Chinese medicine, they are never sepa-
rated.    

Keeping in my mind the lesson we learn from Confucian philosophy 
and the phenomenology of perception of Merleau-Ponty, and the phenome-
nology of affectivity in the line of Paul Ricoeur and Ghislaine Florival, I 
consider the whole of our lived body with organic body as the locus and 
mode of existence of our desire, which is the original dynamism in us toward 
a meaningful life, both cognitive and affective. Although Merleau-Ponty is 
not wrong in pointing out the phenomenological importance of the existen-
tially experiencing body, or the lived body, we should say, with Confucian 
philosophy and medicine, that the lived body is still in continuity with, and 
never separate from, the organic body. This is evidenced by our brain, our 
four limbs, our five organs, our hundreds of bone sections, in their support 
and expression of our existential emotions. We should take both as continu-
ous yet distinct, thus making them into a whole instead of separating them 
into two totally different categories. 

                     

2 “Five Conducts” (Wu Xing 五行), in Unearthed Bamboo Slips in Chu Tombs of 
Guodian 1998: 31, 149. 
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Now, from this lived and organic body emerges our desiring desire 
which is our most original force toward meaningfulness. This desire arises 
from the phenomenological field of the lived and organic body. Body is seen 
as the phenomenological field which makes our desiring desire rise, which, 
even if unconscious in the very beginning, will actively and continuously 
develop into higher forms of meaningfulness, as we will discuss in next sec-
tion. Desire exists in our body and expresses itself through the movement of 
body. As Paul Ricoeur points out, body gives two ontological modes to our 
desire: first, it is where meaning first expresses itself; second, bodily move-
ment is movement towards meaningfulness. In other words, the original 
desire in the body is the dynamic force towards meaningfulness, meanwhile 
it is also the locus where the meaningful action emerges (Ricoeur 1965: 372). 

This paper will focus on one of the philosophical foundations of trans-
latability, which concerns the transcendental psychological makeup of hu-
man beings looking for meaningful life. What I mean by “transcendental” is 
that which is a priori to meanwhile making possible the empirical, though 
with this there is no opposite dualistic relation, but rather in a dynamic con-
trast. I will start with the desiring desire that goes beyond itself toward 
somebody/something looking for meaningfulness with an original generos-
ity. Desiring desire as the first movement of meaningfulness translates itself 
into different levels of representations. Thus it is always in the process of 
representing into higher and higher levels of complexities. This common 
origin makes up their common translatability. 

 
Desiring Desire, Desirable Desire and Desired Desire 

Starting from our infancy, the unconscious desire in the body has an unde-
termined, uncertain energy looking for meaningfulness. This could develop 
itself into various representations of meaning and still transcend each spe-
cific from of realization. This original dynamism in human desire arises im-
manently and goes upwards evolutionarily, thus its beginning force has not 
yet arrived at the “transcendental spirit” emphasized by Modern New Con-
fucians like Mou Tsongsan 牟宗三 and Tang Junyi 唐君毅, which must be 
seen as a later and ulterior development of the human being. However, the 
desire appears in human body since our infancy is earlier than its eventual 
forms of development like consciousness, mind/heart and spirit. For exam-
ple, as Jacque Lacan points out, a baby from birth to six months cannot hold 
his/her body in unity, therefore has no sense of the self at all at this mo-
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ment. However, a baby has already his/her desire and is already forming 
various kinds of representations. 

In fact, our desiring desire, as the significant force going beyond our-
selves towards another person and another thing, could go up for fuller ex-
tension, and turn into the psychological and the spiritual levels, which are 
conventionally recognizable. This tells us a dynamic and developmental 
story of mind, not mind/heart in its pure and static sense. What we have in 
all stages of our life is this desiring desire. 

Indeed, human beings are given birth by their parents, and they grow 
and develop among many others, therefore they receive life and learn lan-
guage as gifts, and build up a life of meaningfulness first among significant 
others, then with many strangers. Human beings are relating with other 
persons and other things, that is why they desire them unconsciously as a 
dynamic vector towards many others. This original “directing towards” is 
called desire, while its conscious state could be called “will.” Basically all 
these come out from the same dynamic force, although they might be named 
differently, seen as different levels of its expression.  

I am under the inspiration of Maurice Blondel who makes a distinction 
between vonlonté voulante (willing will), which is the primary, active, initia-
tive act of willing, and volonté voulue (willed will), which is the act of already 
willed, therefore a secondary and explicit side of the willing process. Blondel 
takes these two as going along with the whole process of human existence 
and as a process of action. However, I would think it is too early to call it 
“will” before the conscious level, where we for sure already have in our in-
fancy and everydayness a force towards meaningfulness, either conscious or 
nonconscious, which I prefer to call “desire.” Based upon these considera-
tions, I make a distinction between “desiring desire,” “desirable desire,” and 
“desired desire.” 

I understand the desire arising in our body as our original dynamic force 
tending towards meaningfulness. Body is therefore to be considered as the 
locus whereof emerges the first project for meaning. I agree with Merleau-
Ponty that one’s own body (corps propre) is the phenomenological field 
(champs phénoménologique) of our desire, the field in which appears the un-
conscious yet active desire towards meaningfulness. Jacques Lacan says, “the 
unconscious is structured like the language,” and that “the unconscious is 
the discourse of the other” (Lacan 1966: 16, 1993: 167). These words could 
be understood as expressing the basic truth that desire moves always towards 
the other, saying that the desire is first of all a moving beyond oneself to-
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wards other persons/things, taking them as the signified of an inner yet di-
recting signifier, the desiring desire within us. Therefore, the first moment 
of desire, the desiring desire, is unselfish, it moves beyond oneself toward 
the good in the other; this could be called the benxin 本心 of each person, or 
the original generosity in each person to go beyond oneself to the good in 
the other.  

The second moment of desire is desirable desire. What is desirable is the 
good in the other, towards which the desiring desire orients itself and be-
comes the desirable desire. As St. Thomas and Mencius both say, “the good 
is that which is desirable,” the desirable is the good, thus it gives a direction 
to our desire. Our movement towards the good is the second moment of our 
desire, in which our desiring desire is given a direction, the direction towards 

the good. This could be called chuxin (初心), or the starting mind/heart. Up 
to now, we have the benxin which is the first moment, the desiring desire, 
the moment of original generosity; the second moment is the desirable de-
sire, the chuxin, which is a direction towards the good in the other, or in 
many others. 

At the third moment, the desirable desire is specified in an object or a 
group of objects, such as longing for drinking when thirsty, for food when 
hungry, or sexual desire or other more abstract desires such as desire for 
money, reputation, and power, or other desires caused by habits or prefer-
ences, when we have a determinate object. The objects of these desired de-
sires are finite, specific, and determined. It is in laboring towards these ob-
jects and in enjoying them, that is to say in the jouissance of them, that one 
becomes self-enclosured and selfish.  

In sum, desire, in its first moment, the benxin or the desiring desire, 
goes towards many others generously; and in its second moment, the desir-
able desire, the chuxin, it tends towards the good in many others. Both of 
these moments are generous and good. Only in its third moment, that of 
laboring towards and of enjoying the specific object(s), could it becomes 
self-enclosure, and therefore selfish, and need what Confucius calls “subdu-
ing one’s self and returning to ritual,” or Zhu Xi calls an effort of “discarding 
human selfish desire,” or what Aristotle calls the virtue of temperament. 

In this sense, I see the “virtuous nature” emphasized by Neo-Confuci-
ans under the influence of the Zhong Yong, or Laozi’s notion of “de” 
(power), or the Buddhist concept of “three good roots,” being understood 
as denoting human and/or all things’ original good nature, original dynamic 
power, or benxin. As to what Laozi says “when power is lost, the righteous-
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ness is lost accordingly; when the righteousness is lost, the ritual is lost 
accordingly” (Laozi 1999: 37), or when Mencius talks about the benxin’s 
getting lost, or the metaphor of the treeless Mt. Tong, or even the fallen 
state of the unbridled indulgence of human desires and passions; or accord-
ing to Buddhism, the three poisonous natures of lust, anger, and stupidity; 
all are talking about the enclosed selfishness of various degrees after the 
getting lost and fallen state of the original good nature or benxin. These have 
to be targeted as objects of corrections or therapy in order to liberate the 
mind and return to the original mind, or the desirable desire taking the good 
as its direction, or even the desiring desire with its own generosity to go 
outside of itself to many others.   

 
Desire, Body Movement and Representing Process 

The dynamic process towards a meaningful life proceeds from body, but it 
does not limit itself to body, as the process of representability and appro-
priation of language should also be involved in the step-by-step transcending 
process in the formation of meaningfulness. On the level of body, the con-
struction of meaning begins from translating desire into representations, and 
then from representations to the emergence of language and finally con-
summates in interpersonal interaction.  

At the start, in everyday life, we experience the original tension between 
intimacy and otherness of our body. My body’s intimacy to myself means I 
am my own body, or, that my body is closely related to myself, so that it is 
unlike my house, my car, my belongings, that it is an authentic part of my 
self. On this level, one can say “my body is myself.” On the other hand, my 
body is also the first other to myself, in the sense that it sometimes resists 
my own will and is open to many others, that is, to many other peo-
ple/things in the world. This fact proves that my body is other than myself. 

In body movement, intimacy and difference are integrated in the proc-
ess of strangification and self-reflection. We can say human desire moves 
towards meaning by way of strangification. Here, “strangification” is under-
stood in its etymological meaning as the act of going towards strangers, 
towards the others. Thus it is seen here as the process of going beyond one-
self towards many others and connecting with them in order to constitute a 
meaningful existence. For me, human desire is the original dynamism in us 
tending toward the other. It could be considered as an original power of 
strangification. 



Desire, Representing Process and Translatability 

 23 

Desire emerges from body and realizes itself through body movement. 
And this, when elaborated by different representational forms, such as the 
sensational, gestural, sonorous or pictorial, starts the moment by which the 
meaning projected in our desire becomes intelligible. As I see it, body in 
movement integrates and transcends the tension created by body’s intimacy 
and difference, and starts to “produce representations,” or the process of 
“representing” (in Chinese chengxiang 成象). Here we can discern a common 
origin of meaningfulness in body movement. When body movement pro-
duces representations such as sensations, sound, image, and gesture, it gives 
access to further intelligibility, even leading towards rationality.  

Western civilization too much emphasizes the function of sight for the 
intelligibility of things, for example, Aristotle in his Metaphysics says right 
from the start that, “All men by nature desire to know. An indication of this 
is the delight we take in our senses, … for even when we are not going to do 
anything, we prefer seeing (one might say) to everything else. The reason is 
that, this, most of all the senses, makes us know and brings to light many 
difference between things” (Aristotle 1984: 1552). Thus Aristotle takes sight 
to be the sense that makes us know and that brings to light many differences 
between things. However, sight is not the only sensation that brings us to 
light of differences. If to bring light means to reveal, then all senses have 
their ways of revealing, and the light in question here has both its physical 
and metaphorical senses. 

First, sensation, though said in the Husserlian phenomenology to show 
only one profile per sensation, is indeed a spot of light because of the reveal-
ing of things that it brings to us. Sensation is not only passive, it is also an 
active going between myself and the things perceived. It allows persons and 
things to be touched, listened to, seen, tasted and smelt. Each reveals a cer-
tain aspects of things all in opening to them. Thus it is a limited revealing of 
intelligibility: “limited” in the sense of offering only a profile, as Husserl 
says; “revealing” in the sense that it does show a direct contact between my-
self and things, manifesting a certain message, or better said, a revealing 
encountering of them. Sensibility, that is to say, to see, to hear, to touch, to 
taste, to smell, forms the first layer of representation that reveals, the first 
level of enlightening enjoyable in itself. Things reveal themselves in our sen-
sation of them. Thus each sensation is considered as a light, as an enlighten-
ing through our opening to the world encountering with things. A light is 
already there with us. Truthfully, things have already gone through a way to 
come to us, a process across which to meet our sensations; they already have 
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been existing there, and we need a certain physiological-mental maturity in 
order to feel them there. 

For example, touching is most basic in our contact with things. It seems 
to be a contact between the limit of ourselves, our skin, and the surface of 
things. As our largest organ, for Aristotle skin seems to be the topos idios 
within which our body exists. However, it is also considered as our first 
openness to the world. The contact is not only the reflection of the limit, 
but also a mutual penetration, the first resonate place we have with things in 
the world, so real, so substantial, so “tangible.” Imagine our contact with the 
trees, the flowers, the herbs of the place we are familiar with, like our own 
home or our mother’s home. You might touch the flowers and trees in tell-
ing them that you admire their beauty and love them. You love trees to love 
life altogether. Or again, our hearing is also the most intelligible sensation, 
only secondary to seeing, yet more primordial than this. Zhuangzi even says 
that hearing is prior to seeing, as listening is prior to reading.3 Yet, hearing is 
more touching to the human heart, combining both intelligibility and affect-
ability. 

Thus, for us all sensations bring us to light, or we can say that each 
sensation is a light to our body. Somehow Rene Huyghe follows Aristotle in 
saying, in his L’art et L’ame that, 

“Pour que l’oeil humain soit assailli par ce harcellement de sensations ou il 
tente, depuis qu’il s’est ouvert, de degager un order, pour que l’esprit, em-
busque derriere lui et solitaire de sa tache, puisse s’appliquer a cette confu-
sion, et y porter cet ordre et cette intelligence des choses qui prennent 
naissance avec la forme, il a fallu que la nature recueilli dans ses tenebres 
fut touchee par la lumiere. Ellle restait tapie, invisible, inconnue: le 
rayonne frappe. Elle se manifeste, elle deviant aspect.” (Huyghe 1980: 57)4 

                     

3 For example: “I heard it (dao) from the son of Aided-by-Ink, and Aided-by-Ink 
heard it from the grandson of Repeated–Recitation.” (Watson 1968: 83). Here, 
“Aided-by-Ink” means reading what is written; and “Repeated–Recitation” means 
listening to what was chanted/narrated. 
4 My English translation: “In order that human eye be struck by this sensational 
touch where it tends, since it is open this way, to liberate an order, so that human 
spirit, taking position behind it and solitary with its task, may apply to this confu-
sion, and bring to it this order and this intelligence of things that is given birth with 
the form, there must be in this nature received in darkness that which is touched by 
the light. She stays hidden, invisible, unknown, however, the radiance of light strikes 
us. The light manifests itself. And she becomes a profile.” 
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Something similar may be said to all sensations, in their bringing us a meta-
phorical sense of light. All sensations are like lights enlightening us with 
revealing messages, in particular their producing in us a sort of representa-
tion, which is not only representing, but first of all revealing. From these 
sensational representations it evolves into further, more elaborated represen-
tations.5 Indeed, to become a representation is to appropriate more intelligi-
ble expressions to make explicit the rich meaning-intensions, first uncon-
sciousness, later conscious, in the body. This will serve as the basis for trans-
lating the secret of unconsciousness into the language of consciousness. 
Through various representations, such as sonorous, pictorial, gestural, whole 
body, even dancing, the project of constructing meaningful life is specified. 
From the sense of hearing, it evolves into more elaborated form of sonorous, 
even with rhythmic pattern and therefore musical representations. From the 
tactile sensation and handwork, a man or woman attempts to work out 
forms with mud and wood, as in the case of pottery and sculpture. From the 
sense of sight, it evolves into that of images, even as elaborated as a pictorial 
representation. From partial or total body movements, it evolves into facial, 
gestural expressions or as dancing and theatrical performances. Thus, the 
movement of body in intelligible forms is not only significant for the proc-
ess of meaning formation and meaning expression; it is the common origin 
of all forms of art, either as acting on, like painting, calligraphy, music, etc., 
or as acting out, like pottery, sculpture, dancing and performance. 

The dynamism of our unconsciousness, no matter how dark, how unin-
telligible it is, always tends to construct meaning by expressing itself 
through representations. I consider this as the starting moment of strangifi-
cation, the act of going out of one’s self in search for meaning. This is made 
evident by Freud when he discusses the dream-work in the Interpretation of 
Dreams. The mechanism of representability, together with those of conden-
sation and displacement, constitutes the dream-work which makes manifest 
a certain dream-thought. Freud said, 

“A dream-thought is unusable so long as it is expressed in an abstract 
form; but when once it has been transformed into pictorial language, ... can 
be established more easily than before between the new forms of expres-

                     

5 Unlike Jarmo Valkola, in his Thoughts on Images: A Philosophical Evaluation, who 
takes “representation” as higher form of image closer to art works and language, I am 
using “representation” in its earliest form of kinesthetic features. (cf. Valkola 2012: 
81-87.) 
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sion and the remainder of the material underlying the dream.” (Freud 
1976: 455)  

Freud suggests that the dream-work renders manifest a certain dream-
thought, which always contains the secret of a certain desire, by transform-
ing it into a kind of pictorial language. The representability is a concrete 
form of expressing the desire, mediating between the new forms of expres-
sion and the remainder of the material under the dream. Even if this kind of 
representational expression is more concrete than the conceptual ones, nev-
ertheless it is compatible to verbal language and even tends to find some 
appropriate verbal transformations for the individual thought.6  

To simplify, human body, in pointing towards many others, produces 
movement, and thereby appropriate sensational, or kinesthetic representa-
tions, which will mediate between the desiring and desirable desires’ original 
intention for meaningfulness and its implementations, in order to move 
forward and upward. For the desiring desire, it directs itself spontaneously 
to many others, thus giving the first dynamic vector for meaningfulness, and 
the potentiality of the whole representing process. As to the desirable desire, 
it produces various representations in regard to the goodness for many 
others or for oneself; whereas the desired desire, in encountering the objects, 
adding to the representations its concrete and empirical data and thereby 
materialize it. In this kind of body movement, non-verbal representations 
are first produced, then these turns upward into linguistic representations, 
so as to acquire more sophisticated tools to express, to communicate and to 
interact further with many others. 

 
Common Intelligibility and Mutual Translatability 

Through different forms of representation, meaningful human projection 
attains its specification and becomes a certain form of body movement with 
more or less determinate form of intelligibility. This is the common origin of 
music, painting, pottery, sculpture, dancing, performative arts… etc., and 
thereby a common intelligibility from the subjective side, and this would 
allow them a certain mutual translatability. Not only this. It allows also the 

                     

6 “We may suppose that a good part of the intermediate work done during the forma-
tion of a dream, which seeks to reduce the dispersed dream-thought to the most 
succinct and unified expression possible, proceed along the line of finding appropri-
ate verbal transformations for the individual thoughts.” (Ibid.: 455) 
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mutual translatability between various art forms of different cultural com-
munities. Cultural difference is effected by the variations of different natures 
and structures of sounds, pictures, and gestures. All these different forms of 
art, with their cultural differences, are but a kind of “inducer of desires,” 
telling different stories of various ways of articulating and thereby determin-
ing the dynamism of desire looking for meaningfulness: all rely upon the 
representability of desire that determines, articulates, makes explicit, and 
directs human desire for meaning. The dynamism of human desire and its 
eventual development represent the basic dynamic power of cross-territories 
and translatability among different categories of art.           

From the point of view of philosophy of art, this dynamism is also the 
common origin of different arts like music, painting, dancing, performing 
arts, calligraphy, poetry, etc., even there is an evolution from nonverbal 
representations towards verbal representations. Anyway, all these forms of 
art are inducers of desire, they are there to induce the desire towards its 
positive development, that is, in the construction of meaningful life in 
nonverbal and verbal representations. The authenticity and sincerity in this 
common origin serve as the basis of common translatability, between forms 
of art and artistic emotions. This mutual translatability between artistic 
emotions and representations is made clear by one of the recently unearthed 
Confucian works, titled Xing Zhi Ming Chu 性自命出 (Human Nature 
Comes from Heaven), which says, 

“When happiness comes up to its extremity, it necessarily goes to sadness, 
just like when one cries one feels sad, too; all come from authentic feeling. 
Thus grief and happiness are similar in nature. That’s why the core of their 
heart is not far from each other. Crying moves our heart, because it is 
sunken and depressed. That tends to decline slowly and end up sadly. Mu-
sic/happiness touches our heart, in allowing the thoughtfulness to accu-
mulate melancholily, its sound changes into sadness, and end up with 
thoughtful sad concern. This is to say that, melancholy, when gone 
through thought, becomes sad. Happiness, when gone through thought, 
becomes joyfulness. The function of the hear is most important in pushing 
them to go through thought. To sing is a way of thinking. When the 
sounds change, then the heart changes; when the heart changes, its sounds 
change, too.”7  

                     

7 “Human Nature Coming from Heaven,” in Unearthed bamboo Slips in Chu Tombs 
of Guodian (1988: 180). My translation. 
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This text shows there is a mutual change, or even a dialectical process, happening 
between emotions like joyfulness and sadness. Further, not only are artistic emotions 
like joyfulness and sadness mutually exchangeable, when human beings are most 
sincere and authentic, but also forms of art, like music and dancing, are also mutually 
transformable and exchangeable, as we read, 

“When one feels happy, one starts to elate. When one elates, one gets ex-
cited. When one gets excited, one starts to sing. When one sings, one starts 
to swing. When one swings, one starts to dance. Dancing is the conclusion 
of happiness. When one feel annoyed, one starts to have concern. When 
one has concern, one starts to be melancholy. When one has melancholy, 
one starts to sigh. When one sighs, one starts to beat one’s chest. When 
one beats one’s chest, one jumps up and stomp one’s feet. Being annoyed 
leads finally to feet-stomping.” (ibid.)8 

Thus the mutual translatability between sadness and happiness, music and 
dancing, is assured by the sincerity of human feeling in its authentic devel-
opment. And, thereby, artistic creativities are not only expressive of mean-
ing, they also have therapeutic function when channels for meaning expres-
sion are distorted and certain mental illness or symptoms of illness are 
thereby produced. By engaging in creative activities such as painting, music, 
dancing, performing arts, calligraphy, etc., various forms of representation 
could help make explicit, induce, or communicate the desire for meaningful-
ness and thus serve therapeutic function when it is distorted by whatever 
reason. In this way artistic activities could have their therapeutic function. A 
phenomenology of desire and body could therefore lay the existential foun-
dation of psychotherapy, insofar as it embodies the first step towards a 
meaningful life, as a way to work out intelligible representations.   

For me, artistic creativity comes from the dynamism for meaningfulness 
and the original generosity in our desire to go beyond itself, thus inside it 
there is no discrimination of dao 道 and qi 器 (matter). What it looks for is 
about revealing dao and its incarnation in the matter, and thereby the act 
towards fulfillment of itself. In human body there is an ever gushing forth of 
creativity for meaningfulness. Indeed, in body there emerges the movement 
for meaningfulness through the appropriation of representation, or the rep-
resenting process, to obtain its specific and intelligible forms and thereby 
become specified. I agree with C. G. Jung in his Red Book regarding what he 
calls the “imaging” process (e.g. cf. Jung 2009), though I would say that the 

                     

8 My translation. 
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representations that human body/mind is capable of forming do not limit 
only to pictorial representation. Besides, there are other representations such 
as sonorous, gestural, and the synthesis of various forms of representation in 
the process of time. 

In this sense we can say that, if the representability, either as corporeal 
or as mental, is the first step towards meaning, it is accomplished as meaning 
in taking the form of a language. Desire translates itself eventually into lan-
guage. This says that human meaningfulness accomplishes itself in the ap-
propriation of language.  

Concerning this, we could point out that the unconscious is not 
accessible to us, and we could not even be informed of its existence, except 
through the fact that it is identified through language, at least through 
linguistic terms. This means that the topographical structure would not be 
made manifest without terms such as “unconscious,” “pre-conscious,” and 
“consciousness.” And the structure of ego would not be made explicit except 
by terms such as “Id,” “Ego,” and “Super-ego.” Also the whole process of 
investment of energy would not be accessible without the psychoanalytic 
terms for naming them and the psychoanalytic discourse for making explicit 
their structure and dynamism. 

 
Emergence of Language as Intelligible Structuration of Representations 
 
If the first step towards meaningfulness is the appropriation of nonverbal 
representations, its further, more articulate step that includes rational mean-
ing, is to appropriate verbal and therefore linguistic representations. From 
our childhood, through the generosity of our significant others who talk to 
us, we learn to speak and thereby establish a meaningful world. Thus lan-
guage could be considered as a gift from many others without expecting any 
return. When we grow up, we learn more skillful, specified, professional 
languages in different levels of schools, in society, and in our professions, 
and thereby enrich our meaningful world and make our meaning more pre-
cise. The so-called “growing up” is not only a psycho-physical fact, not only 
a process of education/self-education, it is above all a process of meaning 
formation, and a process of transcendence, a process of reception and crea-
tion, together with inner and outer transformation; that is, a process of 
strangification and self–reflection. 


