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ABSTRACT
This study is an effort to join the dialogue concerning the topic of Chinese allegory, a topic that was first
discussed in the 1970s by Andrew Plaks, when Chinese literature began to be examined comparatively in
American academia, and has since been developed by comparatists such as Stephen Owen, Pauline Yu,
Longxi Zhang, and Haun Saussy. While Plaks, Owen, and Yu propose a theory in which the Chinese
sense of allegory stands in opposition to its Western counterpart, | argue in the first chapter that such a
“Chinese alternative” constitutes only a line of thought in Chinese poetics. Indebted to the Daoist
monistic vision, this line of Chinese poetics, furthermore, bears interesting resemblance to the Western
symbolist aesthetics, whose postulated superiority was deconstructed by Paul de Man in the late 1960s.
With the consideration of the theory of Chinese allegory, the remainder of the chapters focuses on

allegoresis and poetics of the 1592 vernacular prose-fiction the Journey to the West 74jfic.. While the

dissertation’s second chapter, “How Fiction Became a Sacred Scripture,” chronicles the first three
hundred years of evolution of allegoresis advanced in the Journey’s series of commentary editions, its
third chapter, “Reading the Oppositional in Narrative,” examines the two conflicting tendencies in
reading the Journey during the course of the 20" century. Studying Hu Shih’s 1921 prefatory dismissal of
the theological interpretation, and the theological approach that has been revived by Anthony C. Yu and
Andrew Plaks since the late 1970s, the third chapter also connects these two opposing modes in reading
the Journey with the conflicting ways in reading European early modern texts such as the Divine Comedy,

the Faerie Queene, and the Pilgrim’s Progress appearing in postwar American academia. As the second



and third chapter, while tracing the four-hundred-year history of the Journey interpretations, are interested
in tracking the motivations, both internal and external to the text of the Journey, for the theological
allegoresis, the dissertation’s last chapter, “Poetics and Interpretation of the Journey to the West,”

explores the Journey’s recurring themes and use of rhetorical devices.
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PREFACE

In The Art of English Poesy (1589), George Puttenham regards allegory as the
captain of all rhetorical figures, while in postmodern theory, allegory seems to have
become the paragon of language, where what is said is recognized as being always already
deferred and different from what is meant. “Allegory is a protean device, omnipresent in
Western literature from the earliest times to the modern era,” writes Angus Fletcher in the
opening sentence of his 1964 monograph, Allegory: The Theory of a Symbolic Mode. But if
Fletcher in this book treats allegory largely as a doctrine-oriented mode whose
formularized features are congruent with the allegorist’s hidden intention, the postmodern
definition of allegory is known for exposing the disjunction between its two levels, the
polysemy of its signs on the surface, and the uncertainty of its hidden signification.
Beginning with semantical certainty and structural unity, allegory has a postmodern turn
that challenges such certainty and unity. And of course, the kind of allegory discussed
above is allegory in writing, whose origin should not be separated from the age-old practice
in allegorical reading, the practice that is, to an extent, applicable to all forms of
interpretation and criticism.

My dissertation begins with the observation first advanced in the mid-1970s that
rejects the applicability of the “Western sense” of allegory to the Chinese literary
imagination. Chinese allegory and metaphor, as it argues, do not share the supposed
disjunction and artificiality with its Western counterparts. While tracing the changing
arguments in major comparative works on Chinese allegory/metaphor since Qian
Zhongshu, my first chapter situates such a view of Chinese rhetoric in the postmodern
critique of the symbolist aesthetics that denigrates allegory. As the second and third
chapter, which chronicle the four-hundred-year theological /philosophical allegoresis of the
1592 fiction the Journey to the West, constitute a case study of allegorical writing and
reading in the Chinese tradition, these two chapters also use the Journey to the West,

arguably the greatest quest-romance in Chinese literature, to examine motivations for, as



well as against the doctrinal allegoresis. Often compared to the early modern masterpieces
such as the Divine Comedy, the Faerie Queene, and the Pilgrim’s Progress, the Journey to the
West, when introduced to its Western reader, (as the latter half of the third chapter strives
to show,) seems to have undergone a similar interpretive modal as its Western
counterparts. The dissertation’s last chapter, while trying to complement the theories of
romance advanced by Frye and Jameson, discusses the Journey’s peculiar features and its

use of rhetoric against the backdrop of the 20th century Journey criticism.

This dissertation is indebted to the books and articles that I have cited; they are the
sources of idea in this dissertation. And it is written for you, my thoughtful readers, who

make me feel, desire, hope, and believe that I could make a difference.



FIOWER IN THE MIRROR AND MOON IN THE WATER
The problem of Chinese allegory revisited.*

If the second half of the 20t century is known for its overt concern with the
problem of structure and hierarchy, its reevaluation of the relationship between the
margin and the center in various social constructs, Jacques Derrida’s challenge to the
philosophical tradition, in which he calls into question the privilege of logos over rhetoric
in its various configurations, has no doubt inspired academic efforts in addressing this
concern. Just as Derrida dismantles the logos-centered concept-speech metaphysics that
is founded on a willed and systematic forgetting of its own rhetorical origins,? Paul de
Man similarly undoes the presumed superiority of symbol over allegory in poetics. Since
the Romantic period, and over the course of the 19t century, symbol had been privileged
for its closeness to the truth of the world and the poet’s intuition. “The advantage of
symbolic writing over allegory is,” to borrow Coleridge’s words, “that it presumes no
disjunction of faculties, but simple dominance.”? This presumed “simple dominance,”
when interrogated by de Man, has likewise turned to be an illusion. The promised organic
totality in symbolism—the aesthetics of the binding between the inner self and the
outward nature without disjunction—can hardly be fulfilled, and is inherently self-

contradictory. To use de Man’s vocabulary and conclusion, symbolism resembles a form

1 A shortened version of this chapter is in print in Canadian Review of Comparative Literature/Revue
canadienne de littérature comparée 45 (2018): 465-480. The first three paragraphs of this chapter is not
included.

2 See for example, Jacques Derrida, “White Mythology,” Margins of Philosophy, translated by Alan Bass
(Chicago: The U of Chicago P, 1972).

% Angus Fletcher, Allegory: The Theory of a Symbolic Mode, revised edition (Princeton: Princeton UP,
2012), 17. The book was originally published in 1964 by Cornell UP.



of self-mystification that wishes to overcome temporality through the self-deceiving
identification with the outside Truth of the world.*

The construction and deconstruction of these hierarchies in mythos-
logos/metaphor-concept/ allegory-symbol, in essence, reaffirm the disjunction between
reality and its wishful ideal—the gap between what is and what is supposed to be. While
concept and symbol are wished and then believed to be atemporal, transparent, and in line
with the external world, metaphor and allegory are discredited for their disjunctions—the
irredeemable lapse between thoughts and words. Disillusioned as we are now, and as
language, as we keep reminding ourselves, is always already marked by the différance,
we have to accept that every sign, every passage, and all the texts are allegorical in the
strictest sense. Language as such always already says otherwise, and there is always
already a disjuncture between what is meant and what is said.

We could well imagine the excitement and anxiety brought by this deconstructive
reexamination to the American academy since the late 60s, whose impact is still felt to
this day. It starts from a concern in philosophy, spreading quickly into English and
Comparative Literature, and virtually any fields that are committed to the study of writing
and reading could now no longer easily bypass this problem intrinsic in language. It may
not be a mere coincidence that from the mid 1970s to the late 1980s, a series of articles
and books in sinology (Chinese-Western comparative literature) demonstrated a
preoccupation with rhetoric, giving special attention to the Chinese concept of metaphor

and allegory.®> The Western sense of allegory/metaphor,® as these articles and books

4 “The Rhetoric of Temporality,” in Interpretation: Theory and Practice, edited by Charles S. Singleton
(Baltimore: Johns Hopkins P, 1969). I here cite from his 1983 collection of essays, Blindness and Insight,
where this piece is also included: Paul de Man, Blindness and Insight: Essays in the Rhetoric of
Contemporary Criticism, 2" edition (Minneapolis: U of Minnesota P, 1983).

5 Although Stephen Owen denies the influence of Western theories, which he calls as “the whitecaps of the
latest critical wave” in the first page of his book, while insisting on his sole interest in Chinese poetry, his
vocabulary, topics, and methods suggest otherwise. James Liu also mentions this interesting denial, as well
as the presence of Deconstruction in Owen’s Traditional Chinese Poetry and Poetics: Omen of the World
(Madison, Wisconsin: U of Wisconsin P, 1985); see the book review by James J. Y. Liu in The Journal of
Asian Studies 45 (1986): 580.

& They tend to conflate allegory with metaphor, following Quintilian’s definition of allegory: a continued
metaphor: see Plaks, 92, and Yu, 19. Fletcher, however, is not in favor of this conflation, see Fletcher, 74-
82.

The series of books and articles is: Andrew H. Plaks, Archetype and Allegory in the Dream of the Red
Chamber (Princeton UP, 1976); Stephen Owen, Traditional Chinese Poetry and Poetics: Omen of the
World; Pauline Yu, The Reading of Imagery in the Chinese Poetic Tradition, (Princeton UP, 1987); Pauline
Yu, “Metaphor and Chinese Poetry,” Chinese Literature: Essays, Articles, Reviews (CLEAR) 3 (1981):



invariably suggest,’ is absent in Chinese poetics as well as in its literature.® To borrow
Andrew Plaks’s description of this difference between East and West, “representatives of
the Chinese and European traditions are accorded a particular privilege of neat, even
antipodal, contrast.”® While the Western sense of allegory/metaphor implies
disjunction,'? as they explain, its Chinese counterpart embodies a totalizing,'* coherent
whole.? Pre-established,? historical,'* and organic,*® the Chinese allegory/metaphor is a
synecdoche,*® not the substitution.” Given the milieu of Deconstruction’s remarks on
language—the demystification of symbol/concept on the one hand and the corresponding
rehabilitation of metaphor/allegory on the other—this series of books and articles, now in
hindsight over 30 years later, seems an interesting phenomenon that deserves further
examination.® To take stock of this “neat contrast” between China and the West, let us

first of all return to this body of published scholarship.

205-24; Michelle Yeh, “Metaphor and Bi: Western and Chinese Poetics,” Comparative Literature 39
(1987): 237-54.

" Haun Saussy, The Problem of a Chinese Aesthetic (Stanford, California: Stanford UP, 1993), 24. See also
David McCraw’s review of Yu’s book in Chinese Literature: Essays, Articles, Reviews (CLEAR) 9 (1987):
130.

8 A sample of these observations: “This may be explained partly by the absence of an articulated concept of
allegory as distinguishable mode in Chinese literary theory, [...]” (Plaks 84); “Let us call these readings
‘transparencies’ to distinguish them from the disjunctive metaphorical operations of Western poetics. In the
nonfictional Chinese lyric, the text is a limited window on a full world, ‘obscure’ from a distance but
growing luminous and ‘manifest’ as we approach it (to paraphrase Liu Xie on reading)” (Owen 63); “It is
precisely this ‘motive for metaphor’ which the Western reader will not find in Chinese literature, whether
in poetry or the poetics” (YU, “Metaphor and Chinese Poetry,” 213).

% Plaks, vii.

10 Plaks, 7; Owen, 63; Yu, Reading, 17; Yeh, 250.

11 Plaks, 7, 109.

12 Owen, 23.

13Yu, Reading, 33.

14 Owen, 15, 57.

15 Owen, 42, 45, 59; Yeh, 252.

16 Plaks, 110; Owen, 60; Yeh, 238.

17 Owen, 60; Yeh, 239.

18 As far as | am concerned, the influence of this series of books and articles is far reaching. As it
witnesses the institutionalization of Chinese literature in American academia that began after the
Second World War, and as it addresses questions in rhetoric, which are fundamental in literary
studies, it, in a sense, has set the tone for the method, narrative, assumption, and vocabulary in
approaching Chinese literature. Such an influence has also reached outside the American academy.
The argument in this series has been recapitulated, for example, by Zheng Yuyu of Taiwan and
Francois Jullien of France. See Zheng Yuyu A #i¥ii, Examples and Categories: Key Words in Literary
Studies 51 BEJLS: A )9S 1A (Taiwan: Linking Press BE4: i fifl, 2012). See also Chapter 8 in
Francois Jullien, Detour and Access, translated by Sophie Hawkes (New York: Zone Books, 2000).

See also Eric Hayot's recapitulation of this phenomenon: “Vanishing Horizons: Problems in the
Comparison of China and the West” in A Companion to Comparative Literature, ed. Ali Behdad and
Dominic Thomas (Chichester, West Sussex; Malden, MA: Wiley-Blackwell, 2011), 88-107.



Andrew Plaks is probably the first sinologist to embarks on the topic of allegory
and Chinese literature at great length. In his 1976 book, Archetype and Allegory in the
Dream of the Red Chamber, he attributes the lack of the Western sense of allegory in
Chinese literature to the absence of the Western “ontological disjunction” in the Chinese
worldview. Plaks has brought up such an argument as early as in the introduction when
he discusses the meaning of the Dream of the Red Chamber:

Turning to a detailed inquiry into the nature of allegorical writing in the European

tradition, with specific critical attention focused on the works of Dante, Chaucer,

and Spenser, we find that the two-level ontological disjunction on which this
mode is based in the West does not apply in the monistic universe of Chinese
literature.*®
Plaks’s thesis entails two premises: that China is known for its ontological monism as
opposed to ontological dualism of the West, and that the allegories in Dante, Chaucer,
and Spenser are founded on the “two-level ontological disjunction.” If we could set aside
the age-old debate on whether the Chinese worldview is indeed monistic and involves no

transcendence,? the second premise, that the ontological dualism serves as the

19 Plaks, 7.

20 This absence of transcendence in Chinese worldview picked up by Plaks (as well as Owen and Yu), as
Haun Saussy points out, resonates with some of the Jesuits’ opinion of China in the 17" century: Nicolo
Longobardi (1559-1654), the successor of Matteo Ricci as the Superior General of the Jesuit China
mission, for example, claimed “that the Chinese, on the principles of their philosophy, have never known of
any spiritual substance distinct, as we conceive of it, from matter; and that consequently they have known
neither God nor angels nor the rational soul”(39). In his book, The Problem of a Chinese Aesthetic, admired
as “having more or less settled the decades-long debate over the ‘problem’ of metaphor in Chinese
literature,” (see Hayot, in the book review of Zhang Longxi’s Allegoresis: Reading Canonical Literature
East and West, in Comparative Literature Studies 45 (2008): 123.) Saussy argues, to put it simply, that not
only China has allegory in the Western sense, but also this East-West contrast is a willful construct. For one
thing, the so-called metaphysical level in the Western allegory can also be physical, as a ship will be
compared to the State in the classic example given by Quintilian. Besides, if fragrance is considered only as
a synecdoche of virtue in Li Sao, as the two belong to the same category, then this category itself—the
Form of the Good—ironically becomes the category of the abstract (31). Toward the end of his argument,
Saussy is provocative: as Leibniz, in defense of Spinoza, was criticized as a materialistic Chinese pagan,
doesn’t the West, in its constructing of an opposite China, betray its own disagreements and opposing ideas
within itself (45)? Aren’t the defining qualities of the East also distinct features of the West? While Saussy
in this book concerns the interpretative side (allegory in reading) of allegory, I look in this chapter from the
side of poetics (allegory in writing).

Although it has long been acknowledged that the Dao is immanent within the physical world (hence
monism), as Zhuangzi says in this much-cited passage: “the Dao is everywhere, in this ant, in this grass, in
this earthenware tile, and in piss and shit,” yet at the same time, paradoxically, the Dao in Laozi’s depiction
seems transcendental and immaterial: “it cannot be seen, nor heard, nor touched.. 2 NI EH, Tz

6



foundation for the two-level structure of allegory still begs reexamination. According to
Plaks, the dichotomy between narrative and meaning in allegory is a “mimesis”?* of the
(Platonic) dichotomy between the physical and metaphysical. The allegorical fiction, in
other words, is founded on the concrete, finite, visible, sublunary world, while the
allegorical significance points to the truth of a transcendental nature.?? But as long as the
Platonic dichotomy implies the concrete and the abstract, which could be found in the
structure of allegory, this philosophical structure also entails the dichotomy between the
perfect and the imperfect, the good and the bad, the original and the copy, which are not
reflected in the structure of allegory. Rather than further explaining this premise of the
structural similarity between the literary device and the philosophical vision, Plaks then
goes into detail about the dichotomy within the narrative, the dichotomy between light
and darkness, true and false, for example, in order to show the allegorists’ mimesis of the
ontological duality.?® The two levels in allegory, unlike the two levels in the Platonic
imagination, are nonetheless bounded because of their similarity.?* Because of the
Chinese monism, as Plaks concludes, which can be taken as a “spatial vision of totality,”
the Chinese literary universe correspondingly resembles “a single, total frame of
reference,” contrasting the Western “two planes in allegory” and the “two-level
cosmology.”?® Now, the question really boils down to this: What is the relationship
between a dualistic/monistic worldview and a rhetorical device?—Is language based on
the worldview, or the other way around?

Starting from the inquiry into the presence and absence of a literary device, the
book seems to end up discussing the ontological, or rather, theological differences

between China and Europe, and the seeming absence of transcendence in the Chinese

A GEA, 2 AFLER. W=F A0 80, #URMA— (Tao Te Ching i& /4%, Chapter 14).
See also Qian Zhongshu 2% #4175, Tan Yi Lu ik Zi3% [On Art], 2™ ed. (Beijing: Sanlian Bookstore, 2007),
676; see also Chen Guying’s BR&EM comments inLaozi Zhuyi Ji Pingjie & FiERF KL/ [Laozi
Annotation and Commentary] (Beijing: Zhonghua Shuju, 1984), 15.

2L plaks, Archetype, 87, 93, 94.

22 |bid., 84-94.

23 |bid., 95-108.

24 Avristotle, Rhetoric, 1405a: “Metaphor, like epithets, must be fitting, which means that they must fairly
correspond to the thing signified: failing this, their inappropriateness will be conspicuous: the want of
harmony between two things is emphasized by their being placed side by side.” See Aristotle, Rhetoric and
Poetics (New York: The Modern Library, 1954), 168-9. The section of Rhetoric is translated by W. Rhys
Roberts.

% Plaks, 109.



mindset is made as responsible for its absence of disjunction in its use of “allegory.” This
set of arguments, along with its vocabulary, narrative, and method, as we will see, has set

the stage for the discussions on allegory and Chinese literature.

About a decade later, Stephen Owen also engaged with this topic in his 1985
book, Traditional Chinese Poetry and Poetics: Omen of the World. Unlike Plaks, Owen
focuses on poetry and poetics rather than philosophy or theology. But despite their
divergence in methods and materials, Owen’s observation of the Chinese sense of
allegory/metaphor comes close to Plaks’s thesis:

The differences between Chinese and Western modes of literary reading are

centered in the related questions of metaphor and the presumed fictionality or

nonfictionality of poems. Presumptions of a fictional text and of a metaphorical

Truth run throughout Western modes of literary reading. In the Chinese tradition

of reading, the meaning of a poem as a whole is usually not taken as metaphorical

(except in a limited number of subgenres).?®
According to Owen, Chinese poetry is essentially historical. If the persona sees himself
as a gull between heaven and earth, to use Du Fu’s image from Owen’s example, he is
literally experiencing this connection rather than exploiting the rhetorical device of a
metaphor. The Chinese poetic tradition, as Owen clarifies,?” has nothing to do with
invention or creation; rather, the Chinese poetry is preoccupied with manifesting the
world’s inherent order—the Dao—*the world’s coming-to-be.”?® Imageries such as the
gull, therefore, constitute the spontaneous process of uncovering this inherent order,
which must be distinguished from the jarring, Western metaphor that is based on fiction.
This vision of literature, as Owen further shows, can be traced to Liu Xie’s XI|### (465-
522) The Literary Mind and the Carving of Dragons 3:Crfiff & Recognized as the most

comprehensive work on poetics in Chinese,?° this book, particularly its first chapter,

“(Literature’s) Source in the Dao Ji5ii&,” constitutes the bedrock for Owen’s thesis:

2 Owen, 56-7.

27 |bid., 40-4.

28 |bid., 20; 25.

29 James J. Y. Liu, Chinese Theories of Literature (Chicago: The U of Chicago P, 1975), 21.



Great is the fulfilled power of the aesthetic pattern, for it appeared along with the
generation of Heaven and Earth. All color derives from a blending of the Dark of
Heaven and Earth’s Yellow; by the circularity of Heaven and Earth’s squareness
all shapes are differentiated. The successive disks of sun and moon are suspended
configurations that make the heaven lovely, while the luminous intricacy of hills
and streams unfold forms that order the earth. We might say that this is the
aesthetic pattern of Natural Process (Tao). Above we may contemplate radiant
brilliance; below we examine the latent sectioning; and in these we find the fixed
positions of high and low. Thus the two basic Principles appear. Man, endowed
with the spark of spiritual nature, is added to these to form the Great Triad. Man is
the flower of the Elements and the mind of Heaven and Earth. With mind,
language appears, and in language, aesthetic pattern becomes manifest. This is an
inherent character of the Natural Process.® 302 A K2, 5K HIEA # ]
e ORZ B, TR, HHASEE, DITFENNRZ S )ksr, DU
W MeaRiEZ S, UL, PSSR, SEEN, WA R
WASZ, R, 2E=F. REITZF, SSRMZ G, OAMNE L,
AL, HRZIEN.
In the literary as well as the philosophical tradition, the Wen 3Z, originally meaning the
“aesthetic pattern” and later expanding to connote concepts such as “culture,”
“civilization,” and “writing,” is usually regarded, especially in Zhuangzi and Laozi, as the
antithesis of Nature. Here, by Liu Xie’s sleight of hand, this “aesthetic pattern” is made to
align with the natural order of the Dao. Just as the sun, the moon, the mountains and the
rivers are the “aesthetic patterns” of the Dao, writing, the “aesthetic pattern” of humanity,
as Liu Xie contends, likewise originates from the Dao of Nature. To use Owen’s words,
writing from such a perspective “manifests and uncovers the Natural Process.” But grand
and lofty this vision of writing may appear, the writing to which Liu Xie in this chapter
refers is perhaps not the writing in general that Owen suggests. As he traces the history of
writing in the remainder of the chapter, Liu Xie further defines his vision and confines it

to the period from Fu Xi to Confucius. “From the time of Master Feng to the time of

301 follow Owen’s translation, 18-9.



Confucius,” as Liu Xie writes toward the end of this chapter, “both Feng, the first sage,
who invented writing, and the ‘King Without Crown,” who transmitted the teachings,
drew their literary embellishments from the mind of Tao [...] ZH Xk, BTFK, %
Xhd, RERI, EAFECDEE. ... 31 According to Liu, it is solely in the
writings of the sages (Fuxi, Shun, and Confucius, for example) of the distant Xia, Shang,
and Zhou dynasty that the divine Dao can be found. Not all the writings, in other words,
are about to uncover the divine principle of Nature.

In the “Preface /& of the Literary Mind, Liu Xie has made a clear distinction
between the writings that are aligned with the Dao, and the writings of which he
disapproves—writings that stand far from the Dao. Expressing his admiration for the
Confucian classics, which are in his mind the sources to which all masterpieces can be
traced, Liu Xie contrasts them with the writings of his time:

Our time is far removed from that of the Sage, and orthodox literary style has

declined: Tz’u writers love the exotic, and prize in their writing that which is

superficial and eccentric. They try to “decorate the feather” just to be painting and
will attempt to embroider even the leather handkerchief bag. All these writers
deviate greatly from their true source in pursuit of the pretentious and the
excessive. But in the Book of History in the discussion of tz’u, or language, it is
said, “In writing one should emphasize the essentials.” And when Confucius

presented his teachings, he showed a dislike for the unorthodoxy. Therefore, I

picked up my brush, mixed the ink, and began to write this essay. 1M s & Ak,

SCURAREL, TENER, SRR, UMMME, SCAEEWL, BEATRE, Rt

Mo fABIRE, SPARE, JRRBRII, B, R, EARTE.

TREEME, IR,

In contrast to the classics that only address the essentials, contemporary literature is
superficial, pretentious, and excessive. In Liu Xie’s literary vision and ambition, there is
clearly a distinction between the works of the Sages—the Classics, and the works of the

ordinary men—always derivative of the Classics; a distinction between writing from the

3L here follow Vincent Yu-chung Shih’s translation. The Literary Mind and the Carving of Dragons
(Hong Kong: The Chinese UP, 1983), 18-9.
32 The Literary Mind and the Carving of Dragons, translated by Shih, 4-7.

10



past and writing of the present; a distinction between writing on the “essentials” and
writing that are “superficial and excessive;” and a distinction between works that
manifest the Dao and works that have deviated from the Dao. Contrary to what Owen
may have learned from the passage that he uses above, Liu Xie’s poetics does not show
what literature is, but rather what literature is supposed to be and what literature had
been. The writings that manifest the divine Dao, neither the condition of Chinese
literature nor how a Chinese mind regards a Chinese poem, are admittedly either the ideal
works to which every writer should aspire, or the Classics that have been established by
the Sages from the distant past. The very reason that Liu Xie “picks up the brush to
write” lies in the fact in his disappointment in the writings of his time, his disappointment
that in his days, literature, blemished with inessential ornaments, has failed to align with
the essential Dao.

As a comprehensive study of poetics, Liu Xie’s fifty-chapter book also includes a
large section on how to write, featuring chapters on “Rhythm 74, “Parallel {fi&E,”
“Metaphor Lt »%,” “Hyperbole %/fi,” “Example 32%,” “Word Choice 2k, and
“Reservation f&75,” that discuss rhetorical devices with which we are familiar. In these
chapters, Liu Xie frequently outlines his visions of what could be the best writings, while
offering practical strategies. In the chapter “Metaphor,” for example, he contends that the
excellence of a metaphor lies in the “aptness of representation /] %2 457", and that the
ancient poems (the best, of course) could link things far apart as in the north and south,
and match them as if they were liver and gall 47) & #i#8& U iTfH. The best metaphor,
both in the aesthetics of China and the West, as we shall see more clearly, will always be
one in which the represented and its representation bind together as if they were “liver

and gall.”

Pauline Yu’s The Reading of Imagery in the Chinese Poetic Tradition appeared
two years after the publication of Owen’s Traditional Chinese Poetry and Poetics. To
borrow Saussy’s comments, this 1987 study of the Chinese literary imagination is “the

most systematic exploration and uncompromising analysis of the field of comparative

11



poetics so far.”33 After discussing Plato’s mimesis theory, Christian dualism, Renaissance
poetics of “making,” and the Western transcendence—all of which she finds responsible
for the “fundamental disjunction in a metaphor,”34Yu, following in Plaks’s footsteps,
addresses the Chinese monistic worldview. “Indigenous Chinese philosophical tradition
agrees on a fundamentally monistic view of the universe,”% she writes. After explaining
the features of this Chinese monistic worldview that is envisioned by the Daoist
philosophers such as Zhuangzi, Yu gives an overall account of the poetic assumptions in
a Chinese mind:
Thus the Preface (the Preface of the Classic of Poetry) here can assume that what
is internal (emotion) will naturally find some externally correlative form or action,
and that poetry can spontaneously reflect, affect, and effect political and cosmic
order. In other words, the seamless connection between the individual and the
world enables the poem simultaneously to reveal feelings, provide an index of
governmental stability, and serve as a didactic tool. Furthermore, the connections
between subject and object or among objects, which the West has by and large
credited to the creative ingenuity of the poet, are viewed in the Chinese tradition
as already pre-established; the poet’s primary achievement often lies in his ability
to transcend, rather than to assert, his individuality and distinctiveness from the
elements of the world.3
Similarly to Plaks’s approach to literature, Yu regards worldview as the direct influence
on poetic practice. Because the Daoist monistic worldview allows a “seamless connection
between the individual and the world, between subject and object,” the connection
between poetry and the poet’s intention is nothing but natural, spontaneous, and perhaps
even pre-established. Following in Owen’s footsteps, Yu then offers a range of passages
selected from Chinese poetics to illustrate her observation. Again, Liu Xie’s Literary
Mind comes to the fore:
In literary thinking, one’s spirit is far-reaching. Thus when one concentrates and

ponders in silence, one’s thoughts can touch a thousand years. With a quiet move

33 Saussy, 16-7.
% Yu, 17.

% Ibid., 32.

% Ibid., 32-3.
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of the face, one’s gaze can penetrate ten thousand miles. ... Before one’s
eyebrows and lashes, scenes of windblown clouds furl and unfurl. These are what
the order of thought attains. Therefore, when the order of thought is subtle, the
spirit and objects wander together.®” 30z B4, Hphm R . SopiRE S, %
T#: WEAE, HEmE: . JEREZ R, BRRm M, AR 3
T HUBHONE, S

To be sure, this famous passage from Liu Xie’s chapter, “Spiritual Thought (Imagination)

# i, seems to present a poetic version of the Daoist monistic vision of the “unity”

between the mind and the world. As the poet’s mind joins with the far expanse of time
and space, and as “his spirt and objects wander together,” he has acquired the most
resourceful mind and the most discerning eyes. Nonetheless, this poetic unity on which
Liu Xie elaborates must have been different from, and even opposed to, the Daoist union
between man and the universe. In the Daoist unity, one is supposed to completely forget
oneself in order to join the external world. As intelligence, culture, and linguistic ability
have all become worldly cares and impediments in the way of one’s transcendence in the
union with the Dao, one must brush these earthly burdens aside. In other words, whereas
the Daoist unity is predicated on the absence of the self, the poet, described by Liu Xie as
full of the presence of himself, is incorporating history, landscape, space, and time—the
entirety of the external world—all into his mind. The poetic unity in Liu Xie is in essence
the totality and expansion of the self rather than the merging of the self into nature. It is
the totality of the subject rather than the unity between the subject and object as Yu
presents— “Thus the priority has passed from the outside world entirely within the
subject, and we end up with something that resembles a radical idealism.”

In addition, what this passage depicts is, admittedly, an ideal situation. Toward
the end of this chapter, Liu Xie discusses the difficulties in finding the right ideas and the
right, corresponding language. “The language may be so closely related to the ideas as if

they were one, yet, they may differ as if they were a thousand miles apart 5% T &, %

MITEBR, B 5,3 Liu Xie admits. If there were no disjunction between poetry and

37T am using Yu’s citation here, 36.
3 Paul de Man, “The Rhetoric of Temporality,” Blindness, 196.
3 The Literary Mind and the Carving of Dragons, translated by Shih, 301.
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the poet’s mind in the Chinese imagination, as Yu proposes, she is certainly invoking the
most ideal situation rather than any kind of common reality with which a poet has to

come to terms.

The last piece in this series that | intend to look at is Michelle Yeh’s article
published also in 1987, which is entitled, “Metaphor and Bi: Western and Chinese
Poetics.” Thanks to her adoption of the technical terms and her definitiveness, Yeh seems
to have spelled out what Plaks, Owen, and Yu constantly suggest and insinuate, but do
not claim overtly, on the issues of the Chinese sense of metaphor/allegory:

As a combination of two categories that share some similarities, bi echoes the

Western definition of metaphor. However, as we have discussed earlier, in

Aristotle and many later theories, the difference between the tenor and the vehicle

is equally essential and necessary. The tension that is generated from differences

makes the juxtaposition both notable and valuable. The emphasis on tension also
suggests that, although one can be used to describe the other, the two categories
are two independent, mutually exclusive, self-contained entities. The relationship
between them is essentially one of contrastive juxtaposition. This is exactly what
we do not find in the Chinese Bi. [...] Instead of the tension and disjunction that
we have observed in the Western concept of metaphor, bi presumes affinity and
complementarity.
To summarize, while the Western metaphor is known for its “difference, tension,
disjunction, and even contrast” between its tenor and vehicle, the Chinese “bi tt,”
commonly translated into English as to compare/comparison/metaphor/simile, has little
or none of the difference between the tenor and vehicle in the Chinese imagination. Yeh,
following in the footsteps of her predecessors, falls back in her arguments on the Daoist
ideas of immanence and monism, as if philosophical vision had determined daily use of
language, and as if the Chinese nation had already achieved Zhuangzi’s vision—the
ultimate primitivism of “seeing all the things as equal 55412.” If there are a tenor and a

vehicle in the process of comparison in the first place, their very existence is predicated

40 Michelle Yeh, “Metaphor and Bi: Western and Chinese Poetics,” Comparative Literature 39 (1987): 247;
250.
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on the fact that they are already “two independent, mutually exclusive, self-contained

entities.”

*khkkkk

This set of theories of the Chinese sense of allegory/metaphor might not be
foreign to its Western readers. What Plaks, Owen, Yu, and Yeh have built, that is, these
Chinese “antipodes” in literary theory, call to mind the vocabulary and ideas belonging to
the 18™-19™ century Western Symbolist aesthetics** —the symbolic aesthetics and
ideology that Paul de Man recently challenged. In his review of different European
countries in which this phenomenon of the valorization of symbol takes place, de Man
recapitulates the English branch of symbolism that is featured in Coleridge’s poetics:

We find in Coleridge what appears to be, at first sight, an unqualified assertion of

the superiority of the symbol over allegory. The symbol is the product of the

organic growth of form; in the world of the symbol, life and form are identical:

“such as the life is, such is the form.” Its structure is that of the synecdoche, for

the symbol is always a part of the totality that it represents. Consequently, in the

symbolic imagination, no disjunction of the constitutive faculties takes place,

since the material perception and the symbolical imagination are continuous, as

the part is continuous with the whole.*?
Although it seems hard to pin down what Coleridge means by “life”” and “form,” the set
of terms he uses to describe symbol looks familiar. Symbol is superior in its “organic
growth of form,” its “identification between life (the external world?) and form (the
poet’s intention?), its structure of “synecdoche,” and its “totality.” There is “no
disjunction” of the “constitutive faculties” in the symbolic imagination, we are told, since
nature (material perception) and mind (symbolic imagination) are “continuous, as the part

is continuous with the whole.” Pauline Yu could have well used this passage to describe

41 To my knowledge, both Plaks and Yu have mentioned symbol in their books, but both deem it
unimportant to their arguments. For Plaks, see 90-1, where he regards symbol as similar to allegory. Yu,
who actually brings up the hierarchy of allegory and symbol, as well as de Man’s critique, dismisses this
issue as being “the subject of much discussion that need not concern us here.” See 27-30.

42 Paul de Man, “The Rhetoric of Temporality,” Blindness, 191.
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the Chinese aesthetics of the “seamless connection between subject and object.” Before
Paul de Man, Gadamer also questioned the validity of the symbolic aesthetics in his 1960
book Truth and Method, an aesthetics that in his observation “refuses to distinguish
between experience and the representation of this experience.”*® To use Michelle Yeh’s
terms instead, the aesthetics of symbolism lies in its refusal to distinguish between the
tenor and the vehicle. In the poetics of Novalis, the German forerunner of the symbolist
movement, poetry is not artifice, and it has nothing to do with the making of language or
any virtuosity of rhetoric.** Historical, non-fictional, and pre-established, the symbolist
poetics is, by definition, the Chinese aesthetics and the Chinese sense of

allegory/metaphor that our American sinologists/comparatists discusses here present.

It has in fact been recognized that certain parallels do exist between the symbolic
poetics and ideas in Chinese poetry. In his 1948 book On Art 1% Z.5%, Qian Zhongshu %%
45 (1910-1998), the forerunner of Chinese-Western comparative poetics, includes the
chapter, “Brémond on Poetry and Yan Yu’s Poetics % %% W +r -5 "™ IR 781, on the
“hidden consensus between symbolism and Yan Yu’s remarks on poetry R {EJR = it
YR Z UiiRF.% Henri Brémond’s La poésie pure (1925), as Qian introduces on the first
page of that chapter, can be taken as a summary of what the French symbolist poets, such
as Verlaine, Mallarmé, and Valéry, had been proposing over the past fifty years. As with
Novalis’ ideas on poetry, their contentions that poetry does not rely on knowledge or
logic, and that poetry should be in the closest area to the soul and the divine, as Qian
notes, are in the same vein as the 13" century critic Yan Yu’s remarks on poetry of the
High Tang period:

Poetry involves a distinct material that has nothing to do with books. Poetry

involves a distinct interest that has nothing to do with natural principle. Still, if

you don’t read extensively and learn all there is to know about natural principle,

you can’t reach the highest level. But the very best involves what is known as

43 1bid., 188.

4 «Qian Zhongshu, Tan Yi Lu, 674-5.

%5 Ibid., 666-708. Qian’s Tan Yi Lu was first published in June 1948 by Shanghai Kaiming Bookstore
I k. Its revised edition was published in 1984 by Zhonghua Shuju 1 #+45 J5. | cite from Sanlian
Bookstore’s second edition of this book.
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“not getting onto the road of principles” and “not falling into the trap of words.”
Poetry is “to sing what is in the heart.” In the stirring and excitement of their
poetry, the High Tang writers were those antelopes that hang by their horns,
leaving no tracks to be followed. Where they are subtle, there is a limpid and
sparkling quality that can never be quite forced and made—Ilike tones in the
empty air, or color in a face, or moonlight in the water, or an image in a mirror—
the words are exhausted, but the meaning is never exhausted. JwA HAf, dER
Tt FrA R, JERHEM. RAEZEE. 25, MARKEE, A
WHEg, AEFEE, bl W, WG B NEEDGE, B
Fef, AR, MOLbAL, FEMIRIE, AWEH, bz, bz
t, KhZH, Hh2zg, SARMELI. ©
Describing the qualities of the most supreme poems, Yan Yu here contrasted writing
poetry with learning from books or searching for principles. As with symbolist aesthetics,
the critic obviously values natural talent over nurtured effort. “Poetry can never be quite
forced and made,” to borrow Yan Yu’s words. Having little to do with knowledge,
technique, or even work in the making, poetry resembles “tones in the empty air, or color
in a face, or moon in the water, or reflection in a mirror”—enchanting images occurring
in the natural world that Buddhist teachings use as expressions for enlightenment.*’
Known as the first critic who has associated poetry with the metaphysical,*® Yan Yu sees
their shared, common core in “enlightenment.” “Both the Dao of Buddhism and the Dao
of Poetry depend on the wonderful enlightenment K &AM IE HEZE 4018, FFiE TR AE L0 15,49
as he famously claimes. In Yan Yu’s poetics, poetry resembles the Daoist cultivation,
which involves meditation, self-improvement, and epiphany. Such an affinity made

between metaphysics and poetry has also featured in the symbolic imagination.

6 Yan Yu’s Poetics ¥ /R 7. I am generally following Owen’s translation in Readings in Chinese Literary
Thought (Cambridge, Mass.: Harvard UP, 1992), 406. The only revision I made in Owen’s translation is the
phrase: “/ANA] 2 VA,” which is translated by him as “that can never be quite fixed and determined.” | think
the sentence concerns the subtlety of poetry cannot be forced rather than its meaning cannot be determined.
47 See Qian’s Chapter 28 in On Art: “Wonderful Enlightenment and Buddhism Z01& 5 244, 243.

48 According to Qian Zhongshu, this is a false belief, since the connection between Poetry and Buddhism is
a popular topic throughout the Song dynasty, see chapter 84 in On Art: “Comparing Poetry to Buddhism DA
FETE,” 636-648.

“9'Yan Yu’s Poetics; see also Qian, 677.
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Brémond’s another book, published in 1926, is actually titled “Priére et poésie.” In
Novalis’ judgment, to use another example, true poets ought to have the soul of a priest.>

This “wonderful enlightenment,” this divine epiphany described in poetics, as
Qian Zhongshu further suggests, should be traced to Zhuangzi and Plotinus, both of
whom have written about the mystic vision of merging with the Dao/God.>* The poet-
priest, touched by Nature’s grandeur and peace—as if he had been overwhelmed and had
forgotten himself—joins in with the creating force of the universe. But as discussed
earlier in Pauline Yu’s poetics of the unity between subject and object, mysticism and
religion must have been fundamentally at odds with poetry.>? Neither religion nor
mysticism privileges language, for example. As long as meaning is captured and
transcendence reached, language is to be dismissed as a tool. Besides, if one had truly
forgotten oneself, whose condition might be compared to what happens in sleep or even
in death, how could he compose a poem in the first place? There seems to be a real

impasse for poets under the influence of such an aesthetics. Wang Shizhen 451 (1634-

1711), for example, who regards himself as a student of Yan Yu, while choosing
mysticism over language, paradoxically claims that the best poetry is about forgetting
language.® Mallarmé’s aesthetics of the blank, perhaps, also suggests some shared
impatience with language. For the loguacious human beings in the noisy human realm,
silence, emptiness, and absence are perhaps the best conduit to imagine somewhere closer
to the divine: “That which is not ineffable has no importance,” as they would say. “The
moonlight in the water,” however enchanting and luminous, is a reflection after all,
always already absent from reality.

Despite these similarities in ideas between symbolism and Chinese poetry,> we

should be clear that, unlike the 18"-19t™" century symbolist movement, which was more or

50 “Der echte Dichter ist aber immer Priester, so wie der echte Priester immer Dichter geblieben.” | cite
from Qian, 674.

51 See Qian, 677, 683-707.

52 See also Qian’s Chapter 28, “Wonderful Enlightenment and Buddhism 205524, 235-249.

53 “The Pentasyllabic Quatrains of the Tang poets often enter the realm of Buddhism and have the
miraculousness of ‘getting the meaning and forgetting the words’ J&E N L F LA FEFENSL, AREES
2. Wb, he says. | here follow James J. Y. Liu’s translation in Chinese Theories of Literature, 44.

%% One may wonder whether there was any substantial contact between China and Europe in literary history
before the 19" century. Chinese aesthetic of the garden, the aesthetics of irregularity, asymmetry, surprise,
and variety, did exert a great influence on European gardens since the 17" century. See Arthur O. Lovejoy,
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less a consistent trend, its Chinese “counterpart” has never been coherent. Wang Shizhen
and Yan Yu are from two different eras with a time lapse of over four centuries. Yan
Yu’s remarks on the “divine poetry” cited above, as we will see, are but a few of his
many insights on how to write, including the technical aspects of writing poetry.
Needless to say, this association with the metaphysical in poetics, scattered throughout
the history of Chinese poetics at least from the Tang to its last dynasty of the Qing, can
never be considered as representing Chinese poetics as a whole, just as Symbolism is not
representative (rather, one may argue, it is an exception) of Western poetics. As the
examples from passages of the Literary Mind and the Carving of Dragons in our
discussion of Stephen Owen and Pauline Yu have shown, Chinese critics/theorists rarely
advocate one line of argument. Books on poetics in Chinese literature, usually more
concerned with how to write than how to read, tend to offer a comprehensive,
encyclopedic range of ideas on composition, instead of explaining or advancing a single
thesis. This is probably why, for Qian Zhongshu snd many other traditional critics, Wang
Shizhen’s sole commitment to the metaphysical only reveals his misunderstanding of
Yan Yu—it is nothing but an attempt to hide his own mediocrity in poetry with the abyss
of mysticism, they would say.*® In Yan Yu’s judgement, furthermore, the poems that can
be measured by the Buddhist terms of enlightenment are rare: only the poems of the 8
century poets Li Bo and Du Fu of come close to the divine. Prior to the passage cited
above, Yan Yu even declares that no one other than Li Bo and Du Fu, has the talent for
such kind of poem. While talented poets such as Li Bo do not need books or instructions
for writing, some prescriptive guidelines are still necessary for the majority of the lesser
minds. Yan Yu writes:
Poetry has five rules: 1) construction of form; 2) force of structure; 3)
atmosphere; 4) stirring and excitement; 5) tone and rhythm. Poetry has nine
categories: 1) lofty; 2) ancient; 3) deep; 4) far; 5) long; 6) potent, undifferentiated;
7) drifting aloof; 8) notable grief; 9) gentle melancholy. These are three areas that

demand care: 1) the opening and closing; 2) the rules for constructing lines; 3) the

“The Chinese Origin of Romanticism,” Essays in the History of Ideas (Baltimore: John Hopkins UP, 1948),
99-135.
%5 Qian, 233 in Chapter 27: “Poems of Wang Shizhen T jffi 7 7F.”
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eye of the line. These are two overall situations: 1) straightforward and carefree;
2) firm, self-possessed, and at ease. There is only one supreme accomplishment:
(entering the) divinity. Where poetry has “divinity” it is perfect and has reached
its limit; there is nothing to add to it. Only Li Bo and Tu Fu attained this; the
others achieve it only imperfectly. WF2 66 H.: EMAH], B, EIR%R, H
Mo, EIET. REZmA L B, B, BENR, B, B, EIREE, H
ik, EIARE, B, HATH=. B, BaE, BFR. s
T BMREEANE, ERERR. R RECE —, BEIAM. FrmAR, 2R,
RE, EUms. 2, fEz. ABzHEd,
Here, no longer measured by the Buddhist terms of enlightenment, poetry is categorized
by its structure, forcefulness, rhythm, theme, mood, and the other technical aspects. The
poet needs to hone his skills particularly in three areas:
sentence structure, the beginning and ending, as well as the eye of a poem. In the end,
Yan Yu tells us that a poem which has “entered the divinity” is an extraordinary
achievement, and only Li Bo and Du Fu had reached this limit. Such an aesthetics that is
comparable to the symbolist aesthetics, in other words, unlike the symbolist aesthetics,
recognizes itself in the first place as an idealistic vision rather than an approachable
condition. Whether or not this i1s Yan Yu’s strategy in canonizing Li Bo and Du Fu, such
an aesthetics certainly cannot represent the overall Chinese aesthetics in poetry as a

whole.

In this regard, then, James J. Y. Liu’s handy introduction to Chinese poetics,
Chinese Theories of Literature, published in 1975, can be misleading. By dis-assembling
the various strands of ideas in one work, such as the various ideas of Yan Yu and Liu
Xie, and re-assembling them into his structured account, Liu has developed “six kinds of
theories of literature” out of Chinese poetics.>” To reiterate Liu’s guiding principle, as he

is not interested in individual critics but in general theories, he “cannot make an omelette

% | follow Owen’s translation in Readings in Chinese Literary Thought, 399-400. See also Qian’s
comments on this passage in chapter 6, “The Divine Spirit ##J,” 109.
57 James J. Y. Liu X7 &, Chinese Theories of Literature (Chicago: The U of Chicago P, 1975), 14.
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without breaking eggs.”® Yet “an omelette” of Chinese theories of literature, with butter,
pepper, and salt scrambled together, may be a far cry from the raw “eggs of remarks on
poetry.” To alert his reader of the potential misinterpretations, Liu makes the following
disclaimer in the introduction:

For the present, | wish to point out that these theories are not necessarily

incompatible with each other but often interrelated, since different theories can be

derived from common sources, and one theory can give rise to or be merged with
another, as a shift of focus or a change of point of view occurs. On the other hand,
they can naturally cause contradictions. [...] I further wish to make clear that in
distinguishing six kinds of theories, I do not imply the existence of six distinct
schools of critics. In fact, Chinese critics are generally eclectic or syncretic, and it

is common to find a critic who combines, say, an expressive theory with a

pragmatic one.>®
The first theory that Liu introduces among his six, and probably his favorite theory, is
based on the remarks that are associated with the Dao—the bits and pieces from
Zhuangzi, Liu Xie, Yan Yu, and Wang Shizhen that we have looked at. Regarding this
theory as a “distinctively Chinese contribution,”®® Liu aptly calls it the “Metaphysical
Theory.” This Chinese “Metaphysical Theory,” as he introduces to his Western reader,
following the observation of Qian Zhongshu, shares certain aesthetic values with the
Symbolist poets, Baudelaire, Rimbaud, and Mallarmé in particular.5*

In a somewhat predictable and perhaps inevitable fashion, this system of “Chinese
theories,” with its own qualifications, when passed down to Liu’s students and readers,
has nonetheless undergone a drastic transformation. To borrow Liu’s metaphor again,
now the eggs seem to have fully been replaced by the omelette. Pauline Yu’s first
published article with a comparative range (her first article discusses Georges Poulet and
the symbolist tradition), interestingly, concerns the East-West parallel in poetics rather
than the East-West divide for which she is known. Taking her cue from James Liu, she

revisits the resemblance between Chinese “Metaphysical Theory” and Western

%8 Ibid., 14-15.

% Ibid., 14.

% Ibid., 2; 16.

81 Ibid., 53-7; 154: Liu cites Qian Zhongshu, see his footnote 183.
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symbolism, and fleshes out the observations of Qian Zhongshu and James Liu. To
reiterate, despite similarities in certain ideas, the Chinese “metaphysical” poetics is not a
school but a self-acknowledged ideal within Chinese poetics. When elaborating on the
Chinese absence of allegory/metaphor a few years later, one may wonder how Yu has
managed to overcome the dismissal of allegory/metaphor on the Western side of
symbolism that she had examined carefully. Here, it seems still worthwhile to quote
Pauline Yu’s thesis on the China-West resemblance in full:
They are equally likely to be unaware that many of these same nineteenth- and
twentieth-century notions also appeared in a radically different historical and
cultural context—advocated by a tradition of Chinese literary critics which James
J. Y. Liu has termed “metaphysical.” ... In this essay, however, I shall be
focusing not on Chinese critical theories as a whole, but solely on those which
bear the most striking resemblances to our own modern Western poetic
tradition—those of the “metaphysical” school—in the hope that the comparison
will not only prove mutually illuminating, but will also suggest the possibility of a
comparative poetics.
[...]
Both Chinese and Symbolist critics, then, advocate four notions: a method of
indirection and suggestion; a preference for intuition over logic; a kind of
impersonality; and a thoroughgoing unity of self and world, one which enables
the fusion of emotion and scene and also obliterates such distinctions as that

between subject and object.®?

*khkkk

By sleight of hand and the genius of the sinologists-comparatists discussed here,
ideals of the long history of Chinese poetics are made into a school of thoughts that
sometimes stand close to Western symbolism, while these ideals, when taken as
representing Chinese poetics as a whole, become the very antithesis of the West. The

accounts of Chinese poetics offered by Owen, Yu, and Yeh, relying on the so-called

82 Pauline Yu, “Chinese and Symbolist Poetic Theories,” Comparative Literature 30 (1978): 291, 309.
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“Metaphysical Theory,” now make it impossible for us to tell whether we are reading
tradition from the East, or tradition from the West—whether we are confronting an alien,
opposing Other that is our alternative, or whether we are, once again, running into a Self
that has to be defined and displayed by a self-created Other.53

Is it because in these Chinese ideals, they have found the lost luster of the
symbolic theories that de Man has relentlessly taken apart? Is it because they need a
playground for their literary fantasies so that a mystery will continue? Or is it because
they are indeed blinded by the artificial naturalness of Chinese poetry, and mesmerized
by its monosyllabic imageries and hieroglyphs?54

Much can be said about the problems of comparative literature (approaching
China) now, whose sheer expansion urges the ambitious mind to capture the shimmering
light of connection and contrast—to give meaning, to grasp insight, and whose blindness
is not exempted from other disciplines and methods if they too, are founded on reading
and interpretation. Standing in this ever-changing world, after all, we have to hold on to a
sense of presence and certainty, no matter how blind and illusory it could be. This is
always already programmed in language, whose extremity can be seen in the valorization
of concept and symbol. Much too still remains to be said about language and rhetoric on
the Chinese side: Confucius’s insistence on the Wen—the demand for refining one’s
thoughts in words, seems now, in a comparative framework, to be a demand in effect for

allegory.®

8 The alien, opposing Other now turns out to be literally residing within the Self. —I am thinking about
Saussy’s observation | discuss in my footnote 20, as well as Rimbaud’s ‘Je est un autre.” (“I is another.”)
5 While preparing for the allegoresis of the Journey to the West in following chapters, | encountered Ling
Hon Lam’s observation on the problem of the Chinese sense of allegory in his footnote, which explicitly
points to what | am more or less suggesting here (except that | want to confine my speculation to poetics-
aesthetics rather than extending it to the problem of modernity): “De Man rediscovers ‘an allegorical
tradition’ in pre-Romantic and Romantic periods that works against the hegemony of symbol. ... Plaks and
Pauline Yu idealize the Chinese figure under the ideological sway of the Romantic symbol in order to deal
with our own crisis of modernity. The organicistic imagination of symbol is a reaction to the modern split
between subject and object.” I’ve found pleasures of recognition. See Ling Hon Lam in “Cannibalizing the
Heart: The Politics of Allegory and The Journey to the West,” in Literature, Religion, and East/West
Comparison: Essays in Honor of Anthony C. Yu, ed. Eric Ziokowski (Newark: U of Delaware P, 2005),
174,

8 | am thinking about the analogy between the Wen and the animal fur made in the Analects of Confucius,
where it defends the refinement of the Wen by invoking the likeness of the tiger and the dog if they are
stripped of their fur. For a brief account of how Confucius as well as the Confucian scholars have
understood the refinement of the rhetoric, see Appendix .
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The most extraordinary poem, as imagined for us by Yan Yu, resembles a flower
in the mirror and the moon in the water, whose meaning will never be exhausted while
words have long ended. Shimmering on the limpid water, the moon, reflected, draws the
eyes of the earthly beholder, though illusory, yet enchantingly beautiful.
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READING THE JOURNEY TO THE WEST
How Fiction became a Sacred Scripture.

In the preface, signed in the early summer of 1592, to the full-length edition, and
arguably the earliest extant edition, of the Journey to the West, a concern over the nature
of this extended fiction written mostly in the vernacular runs deep, and the preface seems
to culminate in an apology for the book’s forthcoming publication.

Signed with the name Chen Yuanzhi of Moling (Nanjing) F£F% 47t a name
that is otherwise unknown, the preface begins with two short citations: one from the
Grand Historian Sima Qian, and the other, from Zhuangzi, the philosopher—

The Grand Historian said: “The heavenly Dao is vast and all-
encompassing, isn’t it! Subtle, trivial speech which is aligned with the Dao also

can resolve disputes.” Zhuangzi said: “The Dao is in shit and in piss.” X 52/ E

o CREWK SRS, EE IR UU#ES . ” T HE: “EERE. ™

1 For all the primary texts in the commentary editions of the Journey, I refer to the digital library of Chinese
Text Project on the Journey to the West:
http://ctext.org/library.pl?if=gbandremap=gbandtitle=%E8%A5%BF%E6%B38%B8.

There are three anthologies of source texts on the Journey: Xiyouji Ziliao Huibian P83 % BH 4w
[Anthology of Source Materials of the Journey to the West], edited by Zhu Yixuan and Liu Yuchen,
(Henan: Zhongzhou Shuhuashe, 1983); Xiyouji Yanjiu Ziliao P5{#1ciF 7T 708} [Research Materials of the
Journey to the West], edited by Liu Yinbo, (Shanghai: Shanghai Guji Chubanshe, 1990), and Xiyouji Ziliao
Huibian F5i#z50 & #5240 [Anthology of Source Materials of the Journey to the West], edited by Cai
Tieying, (Beijing: Zhonghua Shuju, 2010). All the prefatory materials I cite in this chapter can be found in
these three source books, most of the pre-chapter, post-chapter, and double-column interlinear
commentaries | cite, however, are not included in these three anthologies.

For a descriptive bibliography of the Journey commentary editions, see How to Read the Chinese Novel,
edited by David L. Rolston, (Princeton: Princeton UP, 1990), 451-6, where information regarding the
commentator, formal aspects of the edition, general allegoresis, and places to locate the original copy is
provided; see also Glen Dudbridge, Books, Tales and Vernacular Culture: Selected Papers on China,
(Leiden: Brill, 2005), 16-33. The first descriptive bibliography of the Journey was prepared by Sun Kaidi
T4 M55 in Bibliography of Chinese Vernacular Novels F1 @4/t & H (1933).
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It is certainly not at random that Chen Yuanzhi uses the words of Sima Qian and
Zhuangzi to begin the preface. These two prominent authorities in Chinese writing, as
Chen seems to be reminding his reader, are predecessors who have defended the writing
style that has also been employed in the Journey to the West. Echoing Laozi’s description
of the omnipresence of the Dao—*the heavenly Dao is vast and all-encompassing”—

Sima Qian in turn defines and defends the “subtle, trivial speech il & ,” the writing style
that he has highlighted in the “Biographical Accounts of the Witty Courtiers J&f&511%.”

Irrelevant and insignificant though it may seem, the “subtle, trivial speech,” which
permeates the omnipresent Dao, has resolved political disputes and dissuaded kings from
their willful misconduct. While the second citation of Zhuangzi reaffirms the Dao’s
omnipresence—the justification for Sima Qian’s “subtle speech,” it reminds the reader
that the book Zhuanagzi is, in effect, written in the “subtle speech,” or to use a more

common designation of the book, the “lodged speech & &,” the writing form that is not
unlike “subtle speech” where important messages are lodged and held within.

“If one imposes the rule of the solemn and elegant speech, the book of the
Journey will be lost L LLFEREZ FoR2, L8t ph i —+5.” —Four times has
Chen Yuanzhi appealed to the Journey’s endangered situation in this short preface.?
While the book is obviously not the “solemn, elegant speech” that is employed in the
writings of history and philosophy, the invocation of Zhuangzi and Sima Qian has
become Chen Yuanzhi’s way to resist the old supremacy of history and philosophy, the
distaste for fiction, the reality of the Journey’s anonymity, and the possibility that it will

soon be banished to oblivion. It is the “subtle speech which is aligned with the Dao il &
DL that the book uses, as Chen reaffirms the style that is employed by the Journey.

Toward the end of this preface, an imagined debate over the publication of the Journey is

staged,® and it escalates into a series of questions pointing to the status of history and

2 The other three places are: “The Journey should not be lost = AR # E;” “I do not want to see the
abandonment of what has been kept FiT £ A8k )%, and “I do not want to see the loss of (the author’s)
intention A& H & 2 JRE.”

3 This debate starts with the argument advanced by an imagined, opposite side, which reads: “Someone

once said: ‘These are words in the wilderness, not the writings of a gentleman. The book cannot be taken as
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philosophy: Are all the histories true? Is philosophy always in line with the order of the
Dao? —Is your standard the standard of the Dao and can you really determine the
hierarchy in writing? Chen Yuanzhi’s preface, to be sure, concludes with his
confirmation that the Journey has to be preserved and published.

Besides the explanation of the Journey’s writing style, which can be taken as the
theoretical groundwork laid out by Chen Yuanzhi in his defense of the Journey, the
preface writer also discusses the book’s allegorical message, which stands as the
centerpiece in this prefatory apology. After all, it is the meaning lodged within—the
principle of the Dao that will in the end justify Sima Qian’s “subtle speech” and
Zhuangzi’s “lodged speech.” Regarding the allegorical message of the Journey, Chen
Yuanzhi invokes another predecessor—the preface of an earlier edition that he claims to
have read before. Chen Yuanzhi writes:

The (old) preface interprets the monkey as the spirit of the Mind; the horse as the

coursing of the Will; the pig (Zhu Bajie, the eight precepts) as the Wood of the

Liver’s vapor; the sand monk as the Water of the Spleen’s vapor; Tripitaka (the

Three Stores of spirit, sound and vapor) as the Master of the Mind; and the

demons as the obstructions of the fears, distortions and fantasies produced by

one’s mouth, ears, nose, tongue, body, and will. Hence, the demons are born of
the Mind, and they are also subdued by the Mind. Hence, to subdue the Mind is to
subdue the demons, and to subdue the demons is to return to the Principle. To
return to the Principle is to return to the Primal Beginning, which is the Mind
without anything more to subdue. The preface reads the book as how the Dao is
achieved; it takes the book as a plain allegory (lodged speech)! The preface reads
the book as ways to cultivate the Great Elixir, which is generated in the East and
achieved in the West. Hence, it is the account of the West.* F AL A: 7, Hih

history since it is not true; it cannot be taken as philosophy since it does not follow order; and it cannot be

taken as talking about the Dao since it is almost false. | am ashamed of you.”” BiFl:  “ L ZAREFEFE, dF
A&, DARNEEE, DOy FIEEe, UsENT®, HhETre&E. 7

“ | have consulted the translations of Dudbridge and Yu, both of whom have translated part of this preface.
See Glen Dudbridge, The Hsi-yu Chi: A Study of Antecedents to the Sixteenth-century Chinese Novel
(Cambridge, Eng.: Cambridge UP, 1970), 174; Anthony C. Yu, “Introduction,” The Journey to the West
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Whether this set of interpretations is indeed inherited from the reader of the past or
simply comes from the preface writer’s own apologetic ingenuity, it has shaped the
understanding and reception of the Journey to the West. The Journey interpretations that
are to be examined below, as we shall see, can all, in a sense, be traced to this earliest
interpretation that is here recorded by Chen Yuanzhi. Reaffirming that the book is not
some uncouth word game, the preface contends that the Journey has in reality contained
the most serious messages concerning the Dao, the Great Elixir, the Primal Beginning,
and the Mind that is free of demonic illusion. While the four fantastic disciples, the
monkey, the pig, the sand monk, and the horse, are read as the personifications of the four
human organs (perhaps also the five agents 7.17), the demons are taken to be the mind’s
own illusions and deficiencies. In the giddy rhetoric of the description of the causal
relations between the Mind, the Demon, and the Primal Beginning, we are told that the
ultimate meaning of the Journey lies in the teaching of “subduing the Mind #%:C».”

Such interpretative investments focused on controlling the mind and the workings
of the five agents, to be sure, are grounded in the text of the Journey. Associated with
both the “Mind” and the “Metal,” the monkey, for example, appears often in the chapter
headings as the “Mind Monkey /(»%#%"® and the “Metal Lord 4:/2.”® Since the pig is

sometimes called the “Wood Mother K}, and the sand monk, the “Earth Mother 1+ £}

(Chicago and London: U of Chicago P, 2012), 26-7. Dudbridge translated part of the allegoresis above
discussing the association between the monkey and the Mind, see also my footnote 4 below.

Although this 1592 preface (written in the classical language), as far as | am concerned, is enormously
important not only to the Journey studies but also in the history of fiction, it has not been translated in full
into English to my knowledge. For the complete translation of this preface, see Appendix II.

> For discussion of the names of the pilgrims and their associations with the Daoist agents, see Dudbridge,
167-76; Yu, “Introduction,” 65-73; and Andrew Plaks, The Four Masterworks of the Ming Novel: Ssu Ta
Ch’i-Shu (Princeton: Princeton UP, 1987), 189-93.

®Yu, 82-4; Plaks, 230-2.
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,” it is not beyond the reader’s grasp that the Journey is interpreted as the workings of the
five agents/organs inside a human body. But how exactly are the workings of these
agents reflected in the narrative? If the ultimate teaching of the Journey takes the Mind as
the generator and terminator of the demons, what is the function of the other body organs
such as the ones represented by the pig and the sand monk? What is the correlation
between the controlling of the Mind and the coordination of the five organs/agents, as the
two theories seem to have implied two separate agendas in achieving the truth of the
Dao? This brief account of the Journey’s meaning seems to have suggested two paths in
reading the Journey, whose possibilities are yet to be explored.

Despite this underdeveloped prefatory interpretation, the double-column
interlineal commentaries provided in the body of this edition have lent support to its own
reading.” Among the rather sparse interlineal commentaries offered in this edition, its first
three glosses have echoed and reaffirmed the two sets of allegoresis that are suggested in
the preface. The “spiritual mountain of one square cun & 77~} 111> and the “cave of the
crescent moon with three stars & = &2 1l#,” the two names appearing in the first chapter
which are referred to as the residence of the monkey’s teacher Subodhi, for example, are
glossed by the commentary as the “Mind:”

Spiritual mountain of one square cun: this is the Mind. & & 5~} 10, [...]

Crescent moon is like the stroke of the slanted hook, the three stars are like three

dots, and this is also the ‘Mind [».” It is saying that one does not need to go far to

seek immortality, as immortality lies in the Mind. £} H 1% —"2, =B =4,

R0, FRAABLET, JAEMKLS, 8
Before his journey to the West, the monkey acquires the magic of longevity, the seventy-
two transformations, and the ability to soar on the cloud in Subodhi’s residence. As the

gloss here internalizes the geographical location, the narrative could be read as the “Mind

Monkey” seeking immortality in the “Mind”—even though this focus on the Mind seems

" The body of this 1592 edition has eight commentary pieces in total, among which two pieces are on
pronunciation (Chapter 41 and 64), two on time setting in the plot (Chapter 47 and 48), and another one on
the historical context (Chapter 100). See the chart of these eight pieces provided by Zhu: 2ty Zhu
Hongbo, Sibainian Xiyouji Xueshushi VU 54 (PEiiEic) 2%A 5 [The 400-Year Scholarship of the
Journey] (Shanghai: & B K% H ikt Fudan UP, 2006), 47.

8 Chapter 1.
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to have become an exegetical black hole that is consuming all the signifiers. In addition
to this further substantiation of the significance of the Mind, the alternative interpretation
is immediately suggested in the next chapter. As Subodhi, the monkey’s teacher
comments on the viability of the various ways in achieving immortality, he dismisses the
practice of inactivity as “tiles and bricks on the kiln unrefined by water and fire.”® This
simple comparison, however, is glossed in the interlineal commentary with a specific
doctrine from the Daoist alchemy. “The Daoist succeeds only when ‘Water is above Fire’
B W AE K K BEGE A fe 15T, the commentary reads. This esoteric phrase, “Water
above Fire 7K ‘K BEHF,” originally an Yijing 554 hexagram (%),10 which is used in the
Daoist alchemical practice to indicate success in attaining the Elixir, is not the first
occasion where a Daoist technical term is presented in this edition. The last line in the
preface concerning the Journey’s meaning cited above, where it mentions the Elixir’s
journey to the West, seems to be an echo of the couplet from Awakening to Reality
(1075) & F 4%, a work in the Daoist canon, which reads, “the Metal Lord is originally the
son of the family to the East, living instead at the neighbor’s body of the West 4/ 48 /2
KFK T, iEmPELEEF4A4E 1 In the correlative network of the alchemical vocabularies,
the “Metal Lord” stands for the true Yang within Yin, or the trigram Kan X ==.12 As the
alchemists believe that the way to obtain the Elixir lies in reversing the natural
degeneration and retrieving the true Yang, the couplet uses the Metal Lord’s “living in
the West” to symbolize natural degeneration, and it is the next couplet, where the Metal
Lord “is called back home to grow up I\ 5/ 3k JHE:5%,” that the attainment of the

Elixir—the reversal of degeneration and the retrieval of the true Yang—is signified. But

% Chapter 2.

10 The trigram Kan X == (the “Yang—" within the “Yin —=:" it has a variety of synonyms, among which is
Water, or Metal within Water) locates above the trigram Li & == (the Yin within the Yang, one of its
synonyms is Fire): for the alchemists, this “Water above Fire” hexagram symbolizes the reversal of the
natural process of aging, the path to immortality, and hence the success in attaining the Golden Elixir. It is
believed that in the natural process, Fire is above the Water. See my discussion of the general theories of
internal alchemy below when | discuss Chen Shibin’s 1696 commentary edition.

1 Understanding Reality: A Taoist Alchemical Classic, translated by Thomas Cleary (Honolulu: U of
Hawaii P, 1987), 82. | came to notice this resemblance when reading Chen Shibin’s 1696 commentaries in
Chapter 14.

12 Fabrizio Pregadio, The Way of the Golden Elixir: An Introduction to Taoist Alchemy (Mountain View,
CA: Golden Elixir P, 2014), 46.

30



doesn’t the “Metal” monkey’s westward pilgrimage in the Journey narrative run counter
to the eastward itinerary of the “Metal Lord” that is prescribed in the alchemical theory?

Despite these confusions and uncertainties, the two sets of readings, namely, the
interpretation that is focused on the mind and the interpretation that alludes to the Daoist
alchemical concepts, have been brought to the fore in the preface and in the interlineal
commentaries of this earliest 1592 edition of the Journey, whose impact on the Journey
readers, as we shall see, can be still felt to this day. Urged by the crisis that the Journey is
to be lost—a difficult dilemma where this anonymous book may be despised as a
nonentity, the preface writer, Chen Yuanzhi, in all his ingenuity and resourcefulness,
seems to have turned this crisis into a celebration. Whether or not the Journey is indeed
an allegory in which the teachings on achieving the Dao are lodged, Chen Yuanzhi’s
preface, though brief, is probably the most far-reaching criticism in Journey studies in
hindsight.

Whether it is because Chen Yuanzhi’s prefatory apology has succeeded in
stimulating the interpretive curiosity or because the Journey narrative, with its plot in
trials and in triumphs, attracts the reading crowd on its own, the many reprints and
abridged editions produced over the next thirty years after the its 1592 debut showed its
popularity.'® While Chen Yuanzhi’s concern over the book’s bleak reception may prove
unwarranted, the inquiry into the meaning of the Journey, as we shall see, became its
reader’s haunted habit. In the 1620s, a brand-new commentary edition was published,
entitled “Lizhi’s Criticism of the Journey to the West 2= 5.5 2 4 HEPE PG 0.

As Chen Yuanzhi’s prefatory apology seems to have originated from an earnest
intention to save a neglected masterpiece, it is also plausible that this apology may have
come from the publisher’s desire to boost sales and profit from a larger audience
(especially those who disapprove vernacular fiction). Rather than invoking the writing

style that is championed by Sima Qian and Zhuangzi, this 1620s edition, quite different

13 See a descriptive bibliography of the abridged editions of the Journey produced before the 1620s edition
in Glen Dudbridge, Books, Tales and Vernacular Culture: Selected Papers on China, 16-33; or & fjj %
Cao Bingjian, (FiiiFic) BIAERRA RGAGK “A Study on the Editions of the Journey to the West,” in 7
i 127 B 244k Journal of Huaihai Institute of Technology 8 (2010): 17-9. These abridged editions were
mostly produced in the publishing houses based in the Fujian province.
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from Chen Yuanzhi’s strategy, provided another way to reach commercial success, as the
publisher turned to the contemporary celebrity Li Zhi (1527-1602) and made him this
edition’s commentator. To be sure, although it was pointed out afterwards that most

commentary editions attributed to Li Zhi are in reality penned by Ye Zhou &, a native

of Wuxi (in Jiangsu province),'4 what easier way to prove a book’s value than the
suggestion that an esteemed scholar had invested his valuable time in commenting on it?
Despite the fabricated commentator, this 1620s commentary edition—the only
commentary edition of the Journey produced after 1592 in the Ming dynasty, is probably
also the only edition that did not make editorial changes to the earliest, 1592 text of the
Journey in the next three-hundred years.'®> As the body of its text is flanked by the
commentaries printed in the top margin, between the lines, and after the endings of most
chapters, its first chapter is followed by Ye Zhou’s “Overall Comment J=#t> of the
Journey, which begins with the commentator’s concern and promise:
Those who read the Journey, not knowing the author’s purpose, regard it as a
childish game. I have to pick out the important points one after another, in the
hope that the author’s intention will not be buried or swamped. i1 &, A
FEE RS, EERe, RA——hl, BJUAER TIEEZE.
Similar to what Chen Yuanzhi has intended to accomplish in his preface, Ye Zhou here is
also committed to uncovering the meaning of the Journey. In the post-chapter
commentary in the second chapter, he again cautions the reader “not to let go of the many
lodged speeches appearing in the Journey FEiFIc ik 2 8 5, & V175 iGS.” But
different from Chen Yuanzhi’s allegoresis as well as the other Journey interpretations
produced later in the Qing dynasty, the many “lodged speeches” that Ye Zhou selected
from the Journey have little to do with the Confucian or the Daoist teachings and

precepts. Rather than reading the book as an extended allegory in cultivating the mind or

14 The authenticity of Li Zhi is discussed by a handful of people, among whom are Chen Jiru [ 4
(1558-1639) and Sheng Yusi %11 (1598-1640). See Lu Decai’s &7} introduction to Lizhi’s Criticism
of the Journey to the West 4= s 5 S A L PP P i i (Hunan: % 7 1541 Yuelu Shushe, 2006); see also
David Rolston, Traditional Chinese Fiction and Fiction Commentary (Wisconsin: U of Wisconsin P,
1985), 356.

15 A few textual differences seem to come from mistakes made by woodblock engravers rather than any

deliberate editorial decisions. For the mistakes, see 5% Wu Shengxi, “Two Observations on Li’s
Commentary Edition ZE3EAS —# in B IE /N 7T Ming-Qing Fiction Studies 10 (1995), 118.
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coordinating the five body agents, Ye Zhou is interested in picking out what might be
called snippets of life wisdom that are located in each chapter. The monkey can be read
as the symbol of the Mind in certain chapters, for example, but this reading is not taken
as the guiding principle that dominates the entire narrative. As he pays close attention to
the characterization of the monkey, Ye sees the monkey first of all as a character in the
narrative.

As for the other set of interpretations—the Daoist alchemical reading that is
suggested in the 1592 edition, Ye Zhou’s interest is at best lukewarm. His dismissal of
the Daoist interpretation in the post-chapter commentary in Chapter 46, where the

monkey outwits the three Daoist courtiers in the “Cart Slow Kingdom %38 [, is in this

regard in line with the preface that is attached to this edition. Signed with the name

“Passer-by under the Pavilion with Curtains 2= i % or Yuan Yuling 3= T4 (1599-

1644), a scholar who was educated near the end of the Ming dynasty and served in the
Qing court, this preface, while dismissing the overarching Daoist reading of the Journey,
proposes a much bolder exegetical vision for the Journey:
Interpreters read it as an allegory about the interaction among the five agents and
the principles in Daoist cultivation, but | will say that the three schools have
already been contained in this one book. If those who can read this book are also
able to learn from it and extend its teachings, what other situations will they not
comprehend, and what other principles of the Dao will they not be aligned with?
Do we have to explore the Daoist and Buddhist canons to gain the hidden secrets?
WA DB AT AR, ZIBHhZE. RE=ZHCHET 8, g
Fod, THAMBIEZ LG, EAE? MEAE? mLEZHT X
B, Az T leil, JiinAa T OomaR?
Obviously, both Yuan Yuling and Ye Zhou have reservations about the Daoist reading of
the Journey, but what distinguishes the two readers is Yuan’s suggestion of the affinity
between the Journey and the three philosophical schools. As it is a suggestion that is
unprecedented, it is also a suggestion that Ye Zhou might not be interested in and a
suggestion which Chen Yuanzhi might be nudging the reader toward but has never really
offered. In Yuan’s understanding, the Journey is no different from the religious canons,

and a competent reader will know how to obtain its precious teachings. Although Yuan
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does not go on to unravel his vision of the book’s allegorical message in the three
philosophical schools, interpreters in the ensuing years did not shy away from this task,
and a handful came up with their own new commentaries. The Manchus had now
replaced the Ming reign, but the exegetical legacy left by Chen Yuanzhi, Ye Zhou, as

well as Yuan Yuling, has lived on.

Around 1663, with the help of Huang Zhouxing #% & &, a Ming loyalist who
earned a living by tutoring and editing, Wang Xiangxu V£ 4% Ji5, a rather successful
publisher based in Hangzhou #t/H, managed to issue an abridged commentary edition
called “lllustrated, Ancient Edition of Proving the Dao through the Journey to the West
g A TEHFIEIE . As reflected by the title, this edition presents itself as being
based on a recently-discovered ancient copy of the Journey, whose preface was signed in
1392 under the name Yu Ji [£4E, a Yuan dynasty scholar. While this sudden discovery of
a 14™ century copy is surprising, Yu Ji’s preface opens with a more surprising story
concerning the discovery of the Journey’s author. “A Daoist monk visited me,” the
preface writer records, “but before leaving, he presented me with this copy, saying, ‘Here
is the Journey to the West written by Qiu Chuiji in the early years of the Yuan. | wish you
would write a preface so that we can pass it on to our future generations.’”

This was certainly not the first time a publisher-editor associated his book with an
important historical figure. The 1620s edition of the Journey, as we have seen, had
invoked the celebrity Li Zhi in the book’s title as its commentator. As such a marketing
strategy may wipe out suspicion about the book’s value, legitimize the editorial choices,
and bring in authoritative backing to the commentary, the fact that this 1663 edition was
reissued almost a hundred years later in the 1750s probably testifies its marketing
success.® Although it has been pointed out that Qiu Chuji F4b#1 (1184-1227), one of
the early founders of the Daoist internal alchemy of the Yuan dynasty, cannot possibly

have used the terms specific to the future Ming society that appear in the Journey,*’ all

16 1t is reissued by Cai Yuanfang Z<70Ji%, see How to Read the Chinese Novel, edited by David Rolston
(Princeton: Princeton UP, 1990), 453.
17 To my knowledge, this is first brought up by Ji Yun £2HJ in the 9" volume of Jottings from the Grass

“H AL, A

Hut for Examining Minutiae [ 3 & % %€ ic. which was published in 1791. See Anthology of Sources of the
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the commentary editions produced after this edition have continued to count on this
attribution. Nevertheless, despite its popularity, curious inconsistencies are rampant in
this “ancient edition.” If it is Yu Ji who wrote the preface to the book, for example, he
would not have signed his name with an incorrect official title.*® If this 1663 edition was
indeed based on a 14™century copy, it would not have the same editorial errors as the
1620s edition.® Although it is Huang Zhouxing who served as the chief commentator and
editor,?° the pre-chapter commentary always starts with the attribution to the publisher
Wang Xiangxu. The interpretations provided in this edition, as we will see below, seem
to be likewise inconsistent, if not entirely confusing.

After telling the story of how he acquired the ancient edition of the Journey and
discovered the book’s author, the preface writer “Yu Ji,” similar to what Chen Yuanzhi
does in the 1592 preface, offers his interpretation of the book:

When | look into the intent of the true sage, | see that his intention does not lie in

Tripitaka, though he talks about Tripitaka; his intention does not lie in fetching

the scriptures, though he writes about fetching the scriptures. Monkey, Horse,

Metal and Wood—these are the Yin and Yang inherent in our bodies; ghost,

demon, monster and the evil spirit—these are the necessary obstacles in human

life. Although the book is unusual and long, with several hundred-thousand
words, its overarching meaning can actually be summed up in one phrase, which

is, “retrieving the lost mind.” It all depends on the mind whether one becomes a

monster or a Buddha.

If the mind is lost, it becomes a delusional mind. As soon as a delusional mind

appears, it will do demonic things, which is changing and spreading all over the

place. This can be found in the examples of the mind monkey, who claims to be a

Journey to the West P5¥iEict % B 9w, Henan: 911+ 41 Zhongzhou Shuhuashe, 1983, 174. See also Lu
Xun &3, Chapter 17 in A Brief History of Chinese Fiction H[E /N S 0% (1924).

18 Xu Shuofang 43377, “On Quanzhen religious school and the Novel of the Journey ¥ {4 E %R0/ it
PFic) ,” in Studies of Novel /Nt #5154 (Shanghai: _Ei i £5 i ikE Shanghai Ancient Books P,
1997), 342-8. This article first appeared in 1993 in the journal Wenxue Yichan 3 2435 7= [Literature
Heritage].

19 Wu, Shengxi, 119-22.

20 Ellen Widmer, “His-yu Cheng-tao Shu in the Context of Wang Chi’s Publishing Enterprise” in 3 28 78

Chinese Studies 6 (1988): 37-64. This article examines the interaction between Huang and Wang with their
letter exchanges.
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king and a saint, and wreaks havoc in heaven. If the mind is retrieved, it becomes
a true mind. As soon as a true mind appears, it can annihilate demons, and it is
also changing and spreading all over the place. This can be found in the examples
of the mind monkey, who subdues demons and proves the Buddha’s reward.
These two are but the same mind: if it is lost, it harms; if it is retrieved, it leads to
rewards like these. A retrieved mind is no more magical than a lost mind, but
there is a difference between being a demon and a Buddha. Therefore, a scholar
fears the hardship in retrieving a lost mind while having no fear of the difficulty
in reaching the good reward. This is the teaching of the true sage, who tries to

awaken the world in all earnestness. His great intention will not lie outside this!
MRGAAREZE, MEEEREMBEAZL, rafEmem gL iqE
o FHRULUARIEH- . YA, JAESEHBZHIM: REBHERAE, JRA
A 2 BERE . BEHEEET, TREETAE, MR L —F ik Fi
B 8 AMEBRHE, B, OB, 20— N REE
B, HHPBBUTAR, ORI PRERREMRRE M. ol i
L, HoO—WNEEKEE, HPRARWITRTCI AR, a0 2 B IR 5 Tk
Rt RNE—OW, BMILFEWR, WD, Haabdean
THT, MESWHNRR. HesB B e 2 s, AEIERZ AR, BEAZ

_-4_.4
=

Ligactt:, HKE TAhhaR!

Noticeably, what preoccupies Yu Ji’s interpretive attention is the “Mind.” The
overarching message of the Journey, as he demonstrates at length, is “retrieving the lost
mind.” When one’s mind is lost, he becomes demonic; when the lost mind is retrieved, he
turns into the daunting fighter against the demons. Yu Ji’s interpretation obviously recalls
one of the two exegetical paths that are prepared by Chen Yuanzhi. Yet while Chen
embraces the general tenet of “subduing the mind,” Yu Ji has developed it into a doctrine
that is slightly different— it is the “lost mind” that needs to be “retrieved” rather than the
“mind” that needs to be “subdued.” Under this guidance of “retrieving the lost mind,”
therefore, when the mind monkey cancels his lifespan in the underworld, dismisses the
position of horse-sitter assigned by the heavenly court, wreaks havoc during the peach

festival, and wars against the troops from heaven, his behavior resembles the condition in
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which the mind is lost. Obviously, Yu Ji has no sympathy for the monkey’s reckless past
when he challenges the heavenly authorities. The monkey’s challenge, if anything, serves
in Yu’s reading as a counter example for the Journey’s allegorical message, and it
illustrates the danger in letting go of the mind. But since it is the losing of the mind that
causes the demons, why do demons still emerge when the lost mind is retrieved, which is
symbolized by the Monkey’s submission to Tripitaka? While Chen Yuanzhi conveniently
associates the demonic origin with the human mind, Yu Ji’s allegoresis seems unable to
explain the ultimate cause of the demons in the Journey narrative.

Yu Ji’s allegoresis, nevertheless, has an explicit bearing on Confucian teaching.
The phrase “retrieving the lost mind Y Ji¥t:(»” is a philosophical doctrine that is proposed
in the Mencius. Believing that the human mind is inherently benevolent, Mencius
attributes evil doings to the loss of such mind. “The Dao of learning,” the Mencius states,
“is nothing but to seek one’s lost mind 2% Z & Joft, SKREBLC SR (BA: 11). In
Yu Ji’s reading in this preface, it seems the Journey is an exact demonstration of the two
opposite consequences of this Mencian theory: “when the mind is preserved, the demons
die and the Dao is born — 17| BEEIE 4 ; when the mind is lost, the Dao dies and the
demons are born — i JUl| B AE 3 SE. 721 Xie Zhaozhe i3], as a matter of fact,
mentioned this Mencian doctrine in his brief discussion of the Journey about 50 years
ago. %

This Mencian allegoresis is then further substantiated by the pre-chapter
commentaries and the double-column interlineal gloss included in this 1663 edition. This
Mencian message of “retrieving the lost mind {Jil{-(»,” as the commentaries in the third
chapter explain, can first be traced to the place where the monkey, after he acquires the
magic from Subodhi and the powerful weapon, the Golden-Hooped Rod, returns to his
birthplace and is hailed as the commander-in-chief. The text of the Journey narrative

reads:

2L pre-chapter commentaries in Chapter 3. Commentaries in Chapter 27-31 (the mind monkey is banished
because Tripitaka mistakes the demon killed by the monkey as a human being) have further explanations
for this.

22 |t is in Five Miscellaneous Morsels T.7%4H (1616), see Anthology of Sources of the Journey, 213.
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At this time, the banners were unfurled [...] they engaged in military exercises as
before. [...] The four mighty commanders were entrusted with all matters
concerning fortification, pitching camps, reward, and punishment. The monkey
put down his mind. Every day he soared on the clouds and rode with the mist,
touring the four seas and enjoying a thousand mountains. (Italics mine.) HE K
FiESL. ... WRATHOE. ... KR8 N, BN, A0 5 U 4ERE.
fsr L, HZEB RS, &, 78Tl 2
According to the pre-chapter commentary, the phrase “to put down the mind i T (»”
signals the very moment when the monkey loses his sober mind: it is because of this loss
that he then befriends the monsters and wreaks havoc in heaven. However, while “to put
down the mind” may suggest the Mencian doctrine in “putting aside the mind of
Benevolence,” it may also indicate an almost opposite meaning— “to put aside the
anxious mind.” When used in the vernacular,?* the phrase “fang xin Ji{-(» (to put down
the mind)” probably refers to the latter rather than the former, since the former is a term
only confined to the vocabulary of the Confucian classics. Obviously, the commentator-
editor was not unaware of these two conflicting interpretations of “fang xin.” Along with
the many poems, dialogues, and bawdy jokes that are removed from this edition, “fang
xin,” the phrase used by the disciples to pacify the anxious Tripitaka, is often removed.?®
When the revered Chan Master, after imparting the Heart Sutra /»2¢, encourages
Tripitaka with the saying, “put down the mind and fear not UK 2L, he is
understandably telling the nervous monk to set aside the anxious mind, not his benevolent
heart. In this edition, nonetheless, the phrase “fang xin” is here replaced by the phrase “an
Xin %> (to pacify the mind).”?® The editor, it seems, is more committed to his own
interpretation of the Journey than the text of the Journey that he is interpreting. Now the
Mencian reading illustrated in the Yu Ji preface seems more or less in line with

commentaries provided in the body of this edition; still, one may wonder why the

23 Chapter 3.

24 Yu’s translation: “Having settled all this [...],” 43; Arthur Waley has not included this part in his
translation, see Monkey, Grove, 1958.

% See Chapter 15, 56, and 80, for example.

2% Chapter 19; the replacement of “fang xin with “an xin” also occurs in Chapter 27.
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Journey, whose author is said to be a Daoist patriarch, ends up talking about Mencian
philosophy.

In addition to its overarching Confucian allegoresis, this 1663 edition does not
entirely abandon the possibility of a Daoist reading. A concocted preface and the editorial
abridgments may be the new ventures of this edition, but in terms of the interpretation of
the Journey, its commentator, Huang Zhouxing, seems to have stuck to the two exegetical
paths inherited from Chen Yuanzhi. As Chen’s emphasis on the mind is channeled into
the Mencian moral of retrieving one’s benevolent mind, Chen’s Daoist alchemical
reading is likewise explored and expanded in this edition, albeit in a somewhat messy
manner.

After the table of contents, as if to compensate for the lack of the Daoist element
in the initial Yu Ji preface, the editor has before the body of the text included sixteen
poems from the Daoist classic Awakening to Reality, a treatise which Chen Yuanzhi
probably also referred to in his 1592 preface. “If one obtains the meaning of the poetry, /
he will promptly see the three Daoist Gods # A8 T ¥, LW ={FK L& —
With such an uplifting note in promise and hope as the concluding couplet, these sixteen
poems are followed by the first set of pre-chapter commentaries, which broods upon the
Journey’s Daoist bearing. According to the commentator, the five pilgrims can be
identified with the five agents at work in the human body, and the “essence of achieving
the Golden Elixir 47+ K5 lies in knowing the collaboration of these five agents.?’
(The order of each pilgrim’s appearance, as the pre-chapter commentary in Chapter 22
further explains, is an illustration of how the five agents interact among themselves.) But
despite the occasional glee at its own decoding of the Journey’s Daoist signification,?®
this set of commentaries seems unable to entirely conceal its uneasiness at the mismatch
between its interpretation of the text and the details of the text. Toward the end of the pre-
chapter commentary for Chapter One, it already questions its own interpretation of the

monkey:

27 Pre-chapter commentary in Chapter 1.
28 See the pre-chapter commentary in Chapter 22: “If it is not Huang and | who see through these with our

calm eyes, aren’t we being deceived by people like Li Zhi and Ye Zhou completely #53FFF &+ 54 W
NS HR IR, SAgA RS PP 3Em R
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The mind monkey is supposed to be Fire, yet the book takes it as Metal. (For
example, Chapter 38 is entitled “Metal and Wood Visiting the Mysterious;”
Chapter 47, “Metal and Wood with Compassion;” and Chapter 86, “Metal Lord
Using magic.”) [...] This seems self-contradictory. But the five agents are
originally the unifying One that cannot be divided. Besides, within one agent
there is contained the five agents. As the Earth begets the Metal, for example,
doesn’t the Earth also contain the Wood, the Water, and the Fire? Following this
argument, all the agents are like this. From this point, why can’t the monkey be
identified with the Metal, and why can’t the sand monk be identified with the
Earth? The book is, after all, a borrowed metaphor in order to prove the Dao. Its
characters and the names of those characters have never existed. Who has seen
with his own eyes the scripture-fetching Tang monk? Are there really a pig
carrying the load and a sand monk leading the horse? # J.CafE N gk, TifE
AR e W=1T\E “eRSLK7, Wt “eREE”, TN
[l “HEARET , Rt D .l EFJE. RTATEKE, &It AE, 7
W, F20W—. B—ATH0rE 14T, R4S, mibdrsoR,
fIETEKTE KT RIS, WARR. HLFZ, TEMOARE, W
WAL ? B JSIETE S, BN SRR S TR, e AN G EL
%, SKIATURBE, WAL T
Instead of addressing the incongruity between the text and the interpretation, the
commentary here dismisses the necessity of such a question by dwelling on the
philosophy of the five agents and the fictive nature of the Journey. It does not matter
whether the monkey should be identified with the Fire or the Metal, as the commentary
explains to its reader, because the five agents are ultimately interchangeable and belong
to a unifying One. It does not matter how the characters are named, as the commentary
shows its exegetical premise, because the characters are, after all, “borrowed metaphors”
that “have never existed.” With such an exegetical logic, characters and plots are
admittedly secondary to the allegorical message. This is indeed not the first time when

this edition prioritizes its own agenda at the expense of the narrative details.

2 Pre-chapter commentary in Chapter 1.
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Despite such an almost militant effort in reinforcing the exegesis, the
commentator must have found it hard not to be distracted by the narrative details of the
Journey. Although this 1663 edition omits the most outrageous scenes where the monkey

claims, “Many are the turns of kingship, / and next year the turn will be mine & %47

fiit, BHAEF|IRZ (Chapter 7); where Laozi reveals the Bodhisattva Guanyin’s order to
send the demons (Chapter 35); and where the pig throws the statues of the Daoist Gods
into a stinking privy (Chapter 44), this edition can in the end barely repress its
bewilderment at the Journey’s unconventional portraiture of Laozi, the foremost Daoist
deity.* In the “Great King Rhinoceros 4 i 5 K £ episode (Chapter 50-52) , where the
demon Rhinoceros, who has defeated almost everyone by sucking away their weapons
with the “magic diamond snare 4 NI|EX,” is revealed to be Laozi’s missing green bull, the
commentator seems to have become impatient at this Daoist deity’s negligence. “In the
past,” the pre-chapter commentary recalls the previous episodes:
the monkey stole the golden elixirs from his gourd, and the two boys in the Lotus
Cave stole his five treasures. Today, the green bull steals his diamond snare. Why
is it so easy to break into Laozi’s residence? Although Laozi should not be blamed
for poor discipline, he is still too careless about those thieves. Each word in the
five-thousand-word Tao Te Ching has shown his scrupulous sophistication and
experience, but why doesn’t his behavior match up with his words? F£r4F & 4 /1
ZEFHTE ML BN AESR _EMz; WHZERBCE M.
T ge R E 2 B eI ? BAFS IR 2L, TR AR 5 . WIEE
hTE, FPREZR, MT5haAMET? 3
At this point, the commentator’s insistence on finding the Journey’s Daoist meaning
seems to have given way to his increasing interest in the narrative, and the admiration of
Laozi included in the earlier pages now sounds a bit jarring. Besides the negligent Laozi,
the last pages in this edition also responds to the Journey’s motif of the evil Daoist monk.

Recalling the many Daoist practitioners who lurk on the westward road in order to kidnap

% For the deletion made in this edition, see Zhu, Hongbo, 78. See also # 7k &= Huang Yongnian’s
introduction: ¥ & £ %€ A< P4 i 1iFiE 5 [Huang Zhouxing’s Edition of Proving the Dao through the Journey
to the West] (Beijing: #14£43)5 Zhonghua Shuju, 1993), 37.

31 Pre-chapter commentary in Chapter 52.
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Tripitaka, the commentator has in the end questioned the intention of the supposed
author, Qiu Chuji.®? As the commentator is gradually distracted by the Journey’s
narrative details, the curious portrayals of the Daoist gods and monks are probably the
very reason that the Daoist interpretation is left out of the preface of Yu Ji at the
beginning of this edition. Perhaps for the commentator, the Mencian message is always
more conceivable, since after his extensive analysis of the correlation between the five
agents and the five protagonists, he concludes with a remark that undermines the entire
Daoist interpretation. “Although there is the collaboration of the five agents,” the
commentator states, “it cannot win over the lost mind-monkey. Won’t the scholars be
awakened 5 A R 2 TAT, ANHOIRZ — . FHE ARG T2 78

To sum up, the commentary in this 1663 edition is teeming with unexpected turns,
obvious inconsistencies, and flickers of literary criticism that drop out of sight all too
soon. As it has tried to flesh out Chen Yuanzhi’s two ways in reading the Journey, it also
shows that these two interpretative paths are fundamentally at odds with each other. This
is probably one of the lessons that the ensuing commentary editions have learned, as not a
single edition has ever since endorsed the Confucian and the Daoist allegoresis both at
once. Following the model of the Mencian reading advanced in this edition, future
interpretations will likewise delve into the specific theories in the classics and try to
connect them with the Journey narrative. Nevertheless, the most enduring legacy from
this 1663 edition should be its fabrication of the authorship of the Journey—all the
following commentary editions, including the Confucian edition, have recognized Qiu
Chuji as the author of the Journey. With the name of a founder of the Daoist internal
alchemy, the value of the Journey skyrockets. Now the exegetical assumption of the

Journey has inherently been altered: the necessity to defend a fiction is replaced by an

32 Pre-chapter commentary in Chapter 78: “The Journey is a book believing that Daoism and Buddhism are
of the same origin. Although demons exist in both religions, the book only criticizes the Daoist ones.
Demons in the Black Rooster Kingdom, Cart Slow Kingdom, Child Destruction Cave, Yellow Flower
Temple, and Pure Splendor Cave, here, are all evil Daoist monks. | am considering the intention of the
Master Qiu Chuji—does he really regard our party to be unworthy? P83 Al [F ¥ 2 5. Al — 2L,
EAAE, AR R, TAFRYGE, WSXSE. FRE, B, BEEW, Stz iEE
I, BekEd. Mo, SEUAHGER? »

33 Pre-chapter commentary in Chapter 22.
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earnest wish to uncover the intention left by the revered sage. A fiction that was once on

the verge of being lost is now on its way of becoming the sacred scripture.

With a preface that was signed in 1696, the next new edition, The Illustrated,
True Interpretation of the Journey to the West £51% Ftijji7 2.2, is also the commentary
edition that is believed to have been reprinted the most.3* Little is known about this
edition’s commentator-editor, Chen Shibin [ X, except that he signed his name with
the region Shanyin 111 (in Zhejiang province), and he always began the post-chapter
commentary with his Daoist title, Wuyi Zi 1&—F (the Master who is Awakened to the
One). But as this edition chooses the post-chapter commentary rather than the pre-chapter
and double-column interlineal gloss, a systematic Daoist alchemical interpretation rather
than the Confucian exegesis, it is obvious that Chen Shibin was rebelling against his
immediate 1663 predecessor. In the opening lines of his post-chapter commentary, his
discontent with the Confucian interpretation that centers on the Mind is already on full
display:

Wuyi Zi says: this is to show that the root and origin of the Great Dao is
the Primal Breath of Yin and Yang, that is, the inchoate Origin, the Great
Ultimate prior to Heaven, and the True One Being which is born within the Non-
Being. If one tries his utmost to cultivate this, he will have an indestructible
golden body, whose age will be equal to Heaven and Earth.

Vulgar Confucians and crass scholars, who don’t know the wordless Scripture of
He and Luo, nor understand the principles in the Yijing and Cantong, stick to the
Confucian books and barely comprehend even a small section in the Journey.
Rejecting the Daoist canon, they are searching for nothing but the useless dregs.
As the saying goes: “A fly in vinegar only knows the size of the vinegar
container, and one cannot discuss ice with a summer insect.” I pity those who
aspire to the Dao yet have not obtained the true interpretation, those who are blind

to the origin of life, and those who do not know the essential doctrines in

3 Dudbridge, Books, Tales and Vernacular Culture, 26; see also ‘&% Wu Shengxie, i& %] (767 Hi4)
WA “Studies of the True Interpretation of the Journey to the West Printed in the Qing Dynasty,” in
Ming-Qing Fiction Studies BHif /NS 9T 22 (2007): 121.
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cultivation. I will uncover the Journey, which has been treated with disrespect for
hundreds of years, while showing what our friends wish to know in all ages. It is a
pity that the predecessors interpreted it in a mistaken way, and that the readers
have been deaf and confused. | have to analyze and correct the mistakes from one
segment to another so as to point out those confusing places. Of the two lines in
the title of this chapter, (that is, “The divine root being conceived, the origin
appears; /The mind cultivated, the Great Dao is born,”) for example, the most
important meaning lies in the first line, which is the guiding principle of the
author. Interpreters who only mentioned the primacy of the Mind, which is
deluded speculation and confusing gloss, are blind, and they are going against the
root and origin of the Great Dao—this is knowing neither the Dao nor the mind.
They have completely discarded the Truth that the immortal sage has left to save
the world. What a pity! What a shame! The first phrase, the “divine root,” is the
Primal Breath. {&—FFl: MW RIEZRIE, JIBHHZ A, BRI RIKZ
SR, TRAEAZEZ. RROEETIEREY, EREGTR, 5RbH%
o BH T4, R, MRS TETFZRSE, AU (A5) ., (R
WP AR A, WREOR Pl HRFIETR, RN R Pl R
IEmE R, BHAESIERE” e PRHINA S HHE ARG Bk, Bkt
2V, EisERr 75, WA ERNZ I, T RS Z T B
AT ANRELE, FERCA, AMEAZETHIE, DIaRE. antEigy —
W, mERE, L), NEFERNZGE. MEILROCF AT, Bk
Ho RERAVKIEZ AR, RARITEW, FEAFC . TR H 4815
F, AMERI BE ORI i, SRELZAM. ®

In this impassioned speech, where criticism of the Confucian scholars and the Confucian

interpretation has taken up most space, Chen Shibin, while accepting the 1663 edition’s

authorial attribution to Qiu Chuji, repudiates the exegetical primacy of the Mind, which is

the dominant interpretation advanced in the 1663 edition. As he deplores the ignorance

about the immortal sage’s true intention of writing the Journey, Chen pledges to take

35 Post-chapter commentary in Chapter 1.
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over the task of restoring the true meaning of the book and reads the Journey as an
allegory that centers on the “Primal Breath 2t K H 2.2 R.”

Under the guidance of the “Primal Breath” in Chen Shibin’s reading, the “cave of
the crescent moon with three stars,” which is interpreted as the human mind in the earliest
1592 edition, is taken as representing the “Mind of the Heaven and Earth,” since the
monkey has travelled a long way to this cave in the narrative;*® the monkey’s “putting
down the mind,” which is interpreted as the loss of the mind in the 1663 edition, should
instead be read as “putting down the anxious mind,” since the monkey has already
achieved his enlightenment at this point in the narrative.®” While the 1663 edition
associates the monkey with the Mind, Chen Shibin sees it as the embodiment of the
“Metal in Water 7K H14>,% the most important ingredient in achieving the Golden Elixir
of the Primal Breath.3® Chen Shibin’s post-chapter commentary in the first chapter
continues:

This is the Metal in Water—the true, primal Metal prior to the birth of its parents.

Hence, the monkey does not have parents, as his parents are the heaven and earth;

and he is born out of a stone, “whose eyes are projecting two metal beams.”

Because the monkey has consumed the water posterior to heaven, “the metal light

grows dim” and he is losing his original, natural gift. Because he is the Metal in

Water, he lives in the “Water-Curtain Cave.” Inside, there is the “bridge made of

sheet iron”—this is clearly the belongings endowed by the heaven and the earth,

which is beyond human capacity. /K2 4, BISCRERARTI e R L2 H

, WORRBEMACREEM, A0, Hiz “PEet” . RIkREERZ

K, T CERIERT KR A2 R . DKz 4, MUET K

w7, AH BT, R RIE IR K Y, RN FTREA.

36 Post-chapter commentary in Chapter 1.

37 Post-chapter commentary in Chapter 3. Chen also restored the editing of “fang xin” made by the 1663
edition, see Chapter 15 and Chapter 19, for example. The other edition Chen that seemed to be using was
the 1620s Ye Zhou edition, see Wu Shengxie, 107-11.

38 Post-chapter commentary in Chapter 1, 2, and 14.
39 Yu, 83; Isabelle Robinet, The World Upside Down: Essays on Taoist Internal Alchemy, edited and
translated by Fabrizio Pregadio, Golden Elixir P, 2011, 4.
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As the Daoist alchemists see that it is the Primal Breath—the Breath of Yang—that
constitutes the Golden Elixir of immortality, they believe that the only way to obtain this
Primal Breath is to invert the natural process, to trace the process of Creation backward,
and to go against the natural tide of degeneration and multiplication. To use the
vocabulary of Yin and Yang, as it is Yang that generates Yin, and multiplication is
realized by the two’s conjoining forces in the natural process, the Elixir will be achieved

by retrieving Yang from its mixture with Yin. To use the trigrams from the Yijing, as

Yang (Qian ¥z =) and Yin (Kun ## =2), prior to the formation of the other trigrams, mix

N
X

together and first generate the trigrams of Kan 3X == and Li & =, one of the final steps

in achieving the Elixir can be represented by extracting the inner Yang line from the Kan.
The “metal in the water,” a term inherited from the outdated external alchemy, is used by
the internal alchemical school as an equivalent of the trigram Kan, the Yang within Yin,
that is, the degenerated form of Yang.*? Because the monkey is born from a stone on the
sea shore, Chen Shibin identifies him as the “true, primal Metal prior to the birth of its
parents”—the “metal in the water.” In Chen’s subsequent reading, as the “metal in the
water” had lost its “original, natural gift” because of the consumption of the “water
posterior to heaven,” its education in Subodhi’s cave has regained for itself the Primal
Breath, and its rebellion against heaven is a sign of its success.

“This is to illustrate that if one obtains the Great Dao of the Golden Liquor and
the Reversal Elixir, he will have the same age as Heaven, transcend the nine skies, and
come in and out of Heaven at liberty—even the heavenly emperor can do nothing to
restrain him. MR BHRE T &L KIE, HF5RFE, MEILRZ b, HIELHA, K
7 IRANR M4 5 2, as Chen begins his post-chapter commentary in Chapter 4, where
the monkey challenges Heaven by leaving the horse-sitter position that had been assigned
by the Jade Emperor. While the 1663 Confucian interpretation takes the monkey’s

rebellion as a manifestation of the loss of the mind, Chen Shibin, as mentioned above,

reads this episode as manifesting the success in retrieving the Primal Breath, a success

40 For Creation theory and the alchemical practice of reversal, see Pregadio, 19-24; Robinet, 1-15. For the
network of synonyms in the internal alchemy, see Pregadio, 46-7.
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that even the Jade Emperor fails to comprehend.*! In the subsequent episodes, when the
monkey stands up to suppression and wars against the troops sent from heaven, he
represents the decline of the Yang Breath, which showcases the workings of “the natural
Way—when reaching the extreme, it can only move in the opposite direction & ¥t
W J2.42 While Chen identifies the monkey’s enemy, Erlang B4, nephew of the Jade
Emperor, as the troublesome “petty man /> \ (originally used in the Analects as
opposed to the “gentleman 7 ¥-), he sees the deified Laozi, apparently an ally of Erlang
in the narrative, as helping the monkey in “stopping Yin and saving Yang 15 FH & fH .43
With the joint effort of Erlang, Laozi, and the Bodhisattva Guanyin, the monkey is then
captured and thrown into an alchemical furnace for a forty-nine-day burn. When the
monkey afterwards breaks out and shoves his enemy Laozi to the ground, Chen Shibin
states: “This is when the Golden Elixir comes out of the furnace in reverse /& 4+ 2
T9 H 4P G .44 In Chen’s reading, the Jade Emperor may fail to comprehend the

monkey’s success in obtaining the Primal Breath, Erlang may be an evil obstruction to
the monkey’s cultivation, but the Daoist deity Laozi, who attacks the monkey with his
diamond snare, is the helper, not a confused, petty enemy like the Jade Emperor or
Erlang. Apparently, Chen’s commentary has parted company with the Journey narrative,
and his reading of Laozi showcases the interpreter’s power of maneuvering the text.
While Chen Shibin reads the first seven chapters as “illuminating that the Great
Dao of the Golden Elixir lies in cultivating the Primal Breath—its method, origin, timing,
and secret code Fi-tf, Bl RKERBHERE Mk, HPHERE, ki
R, TNFFBR, % he takes the westward journey led by the Tang monk in the next

ninety-three chapters as showing the possibility of realizing the Elixir in an ordinary

41 Post-chapter commentary in Chapter 4: “The Jade Emperor is in reality unaware of the wonder of the
Primal Breath in his cultivation, and this is why he cannot subdue the monkey in the following texts. The
monkey bows to the Emperor, accepting rather than rejecting the title given by the court. Doesn’t this
suggest that the monkey’s cultivation surpasses the Jade Emperor’s? & KW & 52, LARKHE LK
HozZ W, R FXARBIRZR . B HE EIEAS KW, TMEZMAR. EESZB8 KW
k?”

42 post-chapter commentary in Chapter 5.

43 Post-chapter commentary in Chapter 6.

44 Post-chapter commentary in Chapter 7.

45 Post-chapter commentary in Chapter 8.
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human being.*¢ The monkey, again, represents the “Metal in Water,” or Kan (=), the pig

“Wood in Fire,” or Li (==), and the sand monk “Earth,” which is to coordinate the five
agents.*” Perhaps it is not the right place here to question what is and where exactly to
find in reality the so-called Kan, the “Metal in Water,” or the Primal Breath, since
however doctrine-oriented Chen Shibin’s commentary may appear to be, it is, after all, a
set of interpretations, not the Daoist theory per se. Nonetheless, Chen finds many a place
in the Journey that displays how the Elixir is obtained: places where the monkey flees
from Laozi’s furnace mentioned above; where the monkey, trapped in Tathagata’s giant
hand, is pressed under the “Five-Agents Mountain F.47 1L1;” 48 and where, quite
unexpectedly, the monkey fights with enemies such as the monster who threatens to take
over the flower-fruit mountain, the monkey’s birthplace.*® In Chen’s reading, the demon
dwelling in the “Heaven-Reaching River i X {1,” who demands child sacrifice every
year, resembles the “Metal in Water.” When the Bodhisattva Guanyin, reciting her secret
mantra, captures the demon and converts him back into his original form (he is the
goldfish raised in her pond), she is gaining the Golden Elixir.>® When the monkey fights
to take the “spring water of abortion 7 I J2 from a conniving Daoist monk, he is

retrieving the water of the Primal Yang in the reverse order.5! The “bottomless cave JGJ&

i, into which the abducted Tripitaka is carried, symbolizes the trigram Kan (=), since
its lowest Yin line is broken and without a bottom. When the cave-dweller, the temptress,
unable to get the better of the monkey, carries Tripitaka out of her cave, she is showing
“the emblem of the Golden Elixir coming out of the furnace 1RGP 2 7557 As
the frightened Tripitaka calls his disciples when he is taken out, what he signals is the
“timing” of the Elixir.5?

In Chen Shibin’s habit of reading, everything it seems, has a chance of being

regarded as the “Primal Breath—Kan—=—Yang—Muetal in Water.” Any signifiers in

46 Post-chapter commentary in Chapter 8.

47 Post-chapter commentary in Chapter 19, 22, and 28.
48 Post-chapter commentary in Chapter 7.

49 Post-chapter commentary in Chapter 2.

%0 pPost-chapter commentary in Chapter 49.

51 Post-chapter commentary in Chapter 53.

52 Post-chapter commentary in Chapter 82.
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the Journey can be led into, and assimilated by this allegorical center, which seems to
have already borne an endless chain of synonyms in the Daoist teaching. “The Journey
talks about the Great Way of the Golden Elixir, [...] which is in essence the Primal
Breath. [...] The book repeats and changes, but it has never departed from this Origin Pt
1, drEefRE, L FIERERHELZ o ... REEE, T2, AE
H: 75,753 as Chen Shibin reflects and plainly recognizes such a logic in his reading of the
Journey. Doubtless, the commentator’s commitment to the Daoist interpretation is
determined, uncompromising, and earnest; yet at the same time, the gravity of this
exegetical center is blinding, and it invites myopia and bigotry. Perhaps the belief that it
is Qiu Chuji who authored the Journey has sunk so deep in Chen Shibin’s mind that he
had never doubted this exegetical premise. Behind every word, every sentence, and every
episode, there could be traces of the secret wisdom that are shrewdly arranged by this
revered Daoist master. For Chen Shibin, reading the Journey resembles a paranoid
hunting game—except that the prey hides in words, and is also made of words.

While Chen Yuanzhi’s rather economical allegoresis in his 1592 preface may be
driven by book promotion both for profit and for reputation, Chen Shibin’s lengthy
commentary seems both sincere and striking. Devoted to the Daoist interpretation that is
suggested in passing by Chen Yuanzhi, Chen Shibin is obviously trying to outwit the
Confucian allegoresis dominant in the previous 1663 edition. Nonetheless, his Daoist
interpretation stands closer to the explication and justification of the Daoist theories than
literary analysis; his tirade against the Confucian interpretation resembles more of a
Daoist tirade against the Confucian philosophy. Is Chen Shibin attempting to use the
Journey to the West to promote and reinforce the Daoist internal alchemy, just as Chen
Yuanzhi once used the Confucian and Daoist philosophies to promote the Journey to the
West? History has never been lacking in repetitions and turnarounds.

As mentioned above, Chen Shibin’s 1696 edition had become the most commonly
reprinted edition since its publication. The four commentary editions produced in the 19t
century—all of which had invested in the alchemical exegesis—invariably used Chen

Shibin’s interpretation as their exegetical foundation.>* On the other hand, the single new

53 Post-chapter commentary in Chapter 50.
5 Wu Shengxie, 121.
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commentary edition produced in the 18" century, the New Remarks on the Journey to the
West Hriit PiiiFic issued in 1749, expounds on the Confucian allegoresis with a
vengeance. As Chen Shibin challenges the 1663 edition with specified doctrines,
structured arguments, and his tireless insistence, this new Confucian edition, while
drawing on the tactics employed by its predecessors, tries to outdo its Daoist competitor

both in length and in magnitude.

Zhang Shushen 5k 15441, the editor-commentator of this new edition, who signed
his name with the region Xihe 577 (in Shanxi province) in the “Preface F /¥ and the
“General Remarks of the Journey to the West Paijific & 1£,” had worked on the Journey
commentaries while he was serving as a minor official in Yangcheng =£3 (in
Guangdong province). It took him a couple of weeks to finish the first draft in the hot
summer of 1748, and after another six days, he finalized the manuscript.® In this very
short time span, nonetheless, Zhang managed to pull together a preface; the General
Remarks; a much longer “General Comments J=.#tt” that reviews his exegetical agenda;
the “Catalogue of Topics from the Classics £ 15 H 5% —an index where the Confucian
tenets on which each episode of the Journey is believed to be based are assembled; the
“Table of Contents Rhyme Prose H 3xMi{;” as well as the extensive pre-chapter, post-
chapter, double-column interlineal commentaries. Instead of using the abridged text from
the 1663 edition or Chen Shibin’s 1696 version, Zhang followed the unabridged 1620s
edition, making his edition the only full-length version produced during the Qing
dynasty.

Obviously trying to outdo Chen Shibin’s 1696 edition in length, Zhang Shushen,
not dissimilar to how Chen Shibin begins his commentary, declares the overarching
thesis of his interpretation by criticizing the previous interpretations. “The book of the
Journey to the West, as the ancient called it the book proving the Dao, is originally
proving the Dao of the Confucian sages; claiming that it is proving the Dao of the Daoist
immortals or the Buddhas, however, is false P§JiF— 15, W Ay NIEIE T, JEZIEE 5%

% The situation is described in the “General Comments.”
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e 2iE, EIFIEI &, MR4,” Zhang responds to his Daoist predecessor in
the opening sentence of the “General Comments.” Instead of lapsing into a lengthy
belittling of enemies as Chen Shibin does in the 1696 edition, Zhang Shushen then
appeals to the mismatch between the narrative and the Daoist/Buddhist principle to make
a point. Tathagata’s concern for the morality of the lecherous, malicious Southerners 7§
=539, which constitutes the cause of the scripture-fetching journey, as Zhang argues,
is by nature Confucian and does not resonate with the spirits of “cultivating the self J# 3%
— £ and “cutting off from the human realm izt it At that are championed in Daoism
and Buddhism. The supposed Daoist sage Qiu Chuji, as Zhang in the end supplements his
rejection of the Daoist interpretation, is in reality “a great Confucian gentleman who had
to disguise himself as a Daoist monk — 5 KA& W3, TRt e T4 H.

In Zhang Shushen’s reading, the Mencian moral of “retrieving the lost mind”
advanced in the 1663 edition, though highlighting a Confucian doctrine, does not exhaust
the meaning of the Journey. The true message that the Journey to the West illuminates, as
Zhang subsequently instructs the reader, is the general thesis of the Great Learning K27,
the book that had been acknowledged as the central text within the Confucian canon since
the early 14™ century.%® As the Journey is taken as revolving around the central sentence
of the central text in the Confucian canon, the commentator further divides its hundred-
chapter narrative into fifty-two segments, with each segment illustrating a sentence in the
Confucian canon:

The Journey to the West, with a hundred chapters in total, is in reality divided into

three parts. These three parts can be further divided into fifty-two segments.

Within each segment, there is a topic, which is elaborated by an article. These

articles may differ in length, but their messages do not go beyond “letting one’s

luminous virtue shine forth, renewing the people, and coming to rest in perfect

goodness.”

% Daniel K. Gardner, The Four Books: The Basic Teachings of the Later Confucian Tradition
(Indianapolis: Hackett, 2007), xxi. For translations of the Great Learning below, | have referred to both
Gardner and Johnston: lan Johnston and Ping Wang, Daxue and Zhongyong (Hong Kong: Chinese U of
Hong Kong, 2012).
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What are these three parts? From Chapter 1 to 26, there are twenty-two topics all
cited from the Sacred Scripture of the Great Learning, which are illuminating the
importance in “making the intentions true and setting the minds right.” This is the
first part. From Chapter 27 to 97, there are twenty-seven topics cited from the
Confucian classics, which have exposed the “restraint of disposition, the shadow
of the human desire, and the occasional obscurity.” This is the second part. From
Chapter 98 to 100, these three chapters conclude the book in the general message
of “letting one’s inborn luminous virtue shine forth, renewing the people, and
coming to rest in perfect goodness.” This is the last part. —#PEliFid, Hil—H
ol ser=KB. Hdinz, =BZWN, Xopht=1. 8% 8H,
—R T HXEARPKIZATE, HEBAIT “BFEE®E" o ]
N=RE? dEHB R, 25 o5 ELE, Hfh =+ ZAEHE, B5ER
—F, KERF “WEIEL” 28, 2—K. XA TtEEE, #tRE
1k, HE-Et—m, E AN, kG, DU CRERT, AN
W MAERmESR” , 2B REt/N\EER, E—akik, 2=,
e CFnEEE” , Wi e bR, e RE, N —B. Y
Originally a chapter from the Book of Rites fLit., the Great Learning, edited and
commented on by Zhu Xi 2k, is also recommended by this authoritative reformer as
the first Book to study in the Confucian curriculum.® The Book’s opening sentence, “the
way of great learning lies in letting one’s luminous virtue shine forth, in renewing the
people, and in coming to rest in perfect goodness K2~ id, 7ERHRAME, fE5RIR, 71k
% 3%, which is glossed by Zhu Xi as the “guideline 4447 of the Great Learning, finds
its way, not entirely surprisingly, as the Journey’s overarching thesis in Zhang Shushen’s
reading. As the first twenty-six chapters, which constitute the Journey’s first part, are the
twenty-two “segments” explaining the twenty-two “topics” cited from the Great
Learning, the next seventy-one chapters, which constitute the twenty-seven “segments”

explaining the twenty-seven “topics” from the other Confucian classics, are taken by

57 “General Comments.”
%8 Gardner, Xxv.
5 For the more or less complete list of quotations annotated with their origins, see Zhu Hongbo, 96-8.
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Zhang as ultimately demonstrating Zhu Xi’s commentary on the guideline of the Great
Learning. According to Zhu Xi, the “restraint of disposition, the shadow of the human
desire, and the occasional obscurity” are reasons that the “luminous virtue” fails to shine
forth. The “second part” of the Journey, where most ordeals and encounters with the
demons take place, is therefore elaborating on the obstacles of being virtuous. “Zhu’s
gloss illuminates the Sacred Scripture of the Great Learning, and the Journey is in reality
glossing Zhu’s gloss 7& A&3F K B B4, TS M EMERTE,” Zhang comments on the
layers of commentaries that he discovered.® The different parts, segments, and topics of
the Journey, along with Zhu Xi’s commentary and the Confucian classics, like Chinese
boxes, will all in the end boil down to the guideline of the Great Learning.

According to Zhang Shushen, the first chapter, in which the monkey, dismayed by
his limited lifespan, travels in search of the magic of longevity, brings out the opening
phrase of the Great Learning, “the Way of Great Learning K% i&,” since “the Way of
Great Learning, untarnished by eons, is longevity K2~ i, JETdAEE, MMEKAE
%1 As the monkey, after acquiring the magic from Subodhi, returns to his birthplace and
drives away the monster who threatens to take over his territory in the second chapter, he
demonstrates the three steps of “letting one’s luminous virtue shine forth, renewing the
people, and coming to rest in perfect goodness FH 78t [ 11 223, and as the monkey
obtains his Golden-Hooped Rod from the Dragon Palace and cancels his lifespan in the
underworld in the third chapter, he is “manifesting the great virtue 528U % > While the
Daoist interpretation advanced by Chen Shibin reads the monkey’s rebellion in the
following chapters as an affirmation of the monkey’s Daoist enlightenment, Zhang
Shushen sees the rebellion as the manifestation of the monkey’s immorality. “Not willing

to attend the horse means not willing to make his intentions true AN 55855, {f & A58
H 5,782 he comments on the monkey’s dismissal of the horse-sitter position assigned by

the Jade Emperor. In this Confucian commentator’s understanding, the monkey’s
defiance of authority reveals his dishonesty, and this chapter is an illustration of the

sentence, “the so-called making the intentions true is to avoid self-deception: it is like

80 “General Comments.”
61 Double-column interlineal gloss in Chapter 1.
52 Double-column interlineal commentary in Chapter 4.
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hating a bad smell or loving a beautiful color. This is called being content in yourself Fr
HHEE AW, BB R, Wlfirt, b8 3. While Chen Shibin
identifies Erlang, the celestial warrior who helps to capture the monkey, as the “petty
man,” Zhang Shushen associates the monkey with the “petty man.” When the monkey, in
the next chapter, binges on the divine treasures while wandering alone in the Garden of
Immortal Peaches, Jasper Pool, and Laozi’s palace, he resembles “the petty man, who

does nothing good when alone; there are no place where he will not go /N N & A4
, JCHTAN 4.8 When the monkey transforms himself into various shapes to avoid being

captured, he embodies the Great Learning’s other line in describing the petty man:
“When the petty man sees a gentleman, he conceals his badness and shows his goodness.

But when others look at him, it is as though they see his lungs and liver. What’s the point
of this? WWE TG IRER, MHAE, MEFEHEZ. AZME, WA, W
i 522765

As with the previous 1663 Mencian interpretation, the rebellion of the monkey in
Zhang Shushen’s reading is not applauded as a valiant confrontation with the authority,
but is disapproved as an immoral, contemptable transgression. Yet whereas this
transgression is attributed to the loss of the mind by the 1663 commentator, Zhang in his
edition does not offer any theoretical explanation for the monkey’s abrupt shift from
virtuous “gentleman” in the first three chapters to “petty man” in the next four chapters.
Unlike the earlier commentators, Zhang Shushen no longer regards the monkey as the
exegetical center that is connected to the overarching allegoresis of the Journey, and his
exegetical preoccupation seems more in line with maintaining the order of the exegetical
structure that he has set up beforehand. As to whether or not this structure—the twenty-
two quotations/topics of the Great Learning laid out in the first twenty-six chapters—
corresponds to the Journey narrative, the silence about the inconsistency of the role of the
monkey speaks volumes.

In Zhang Shushen’s exegetical structure, as mentioned above, the Journey’s next

seventy-one chapters, which constitute the twenty-seven articles (allegories) explicating

8 Pre-chapter commentary in Chapter 4.
64 Pre-chapter commentary in Chapter 5.
% Pre-chapter commentary in Chapter 6.
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the twenty-seven quotations from the other Confucian classics, are all in the end
demonstrating virtue’s opposing force—the “restraint of disposition, the shadow of
human desire, and the occasional obscurity.” As these seventy-one chapters narrate the
westward journey, during which the various demons are defeated, Zhang sees these
demons as embodiments of the various forms of “human disposition and desire”—the
moral vices that have darkened the illuminous virtue. The three Daoist courtiers in the
“Cart Slow Kingdom” who had persecuted the Buddhist monks but failed to outwit the
monkey, for example, represent one of the vices that is identified in the Analects: “the
wildness in the interest in wit but not in the learning - %0 AN i 2= Hii th.3% (17. 8).56

The demon in the “Heaven-Reaching River,” who demands the annual child sacrifice,
results from Tripitaka’s lack of “loyalty &.”%” The “bottomless cave” into which
abducted Tripitaka is carried, reflects the monk’s lack of motivation— his “giving up
halfway i1 %, 7% a phrase cited from Maintaining Perfect Balance 91 /#. More

often than not, demons are taken by Zhang as generated from the pilgrim’s own
psychology, and they reflect the pilgrim’s inner moral deficiencies. Yet while the all-too-
human monk Tripitaka is, indeed, in the narrative marked by his lack of courage, inability
to discern between Good and Evil, and entrapment in the human senses, can he be
therefore characterized as deficient in the Confucian virtues, whose moral failures,
according to Zhang, will give rise to the flesh-eating demons lurking on the road? As
Tripitaka is blamed for his disloyalty in the “Heaven-Reaching River” episode (Chapter
47-49), his lack of “ritual propriety L. which is identified by Zhang in the next episode
(Chapter 50-52), in which the pilgrims encounter the “Great King Rhinoceros,” may give
us a clue to the commentator’s habit of reading.

Haunted by hunger, Tripitaka urges the monkey to gather food from the nearby
village. As the perceptive monkey has already detected the vicious aura, he draws a
magic circle on the ground and asks his companions to stay within it while he is away. In
Zhang Shushen’s reading, this circle drawn by the monkey embodies the “ritual

propriety.” When Tripitaka steps out of this protective circle afterwards, he foregoes the

% Post-chapter commentary in Chapter 44.
57 Pre-chapter commentary in Chapter 48.
% Pre-chapter commentary in Chapter 80.
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“ritual propriety,” and the demon Rhinoceros King appears as an external manifestation
of the pilgrim’s transgression. In the pre-chapter commentary in this episode, Zhang
Shushen summarizes his allegorization:
The Way to the West is nothing but the Way of Filiality; the circle is nothing but
the “ritual propriety of serving, burying, and sacrificing.” Man should cautiously
observe these three rituals and should not for a moment go out of the boundary—
this is the right Way. The pilgrims go out of this circle, and they are going against
life and death—this is why the ferocious demon comes. 7 LAPE K 2 & E 5], B
EtthziE, Eraknl, B “AESEZRRZAL” B AT =F1ET7)
A5, —ZIANETH TYER], J7RIEIE. JMTESEAS M, USRS, B
I TR . ©9
According to Zhang Shushen, the “ritual propriety of serving, burying, and sacrificing,” a
phrase that is originally from the Analects,” is the “topic” of this three-chapter episode of
the Rhinoceros King, which constitutes one of the twenty-seven “segments” of the
second part of the Journey. After the pilgrims walk out of the circle of the “ritual
propriety” and enter the demon’s palace, the white human skeletons they see illustrate
their negligence in observing the proper ritual.”* Similar to the circle that is drawn by the
monkey at the beginning of this episode, the demon’s weapon, “the diamond snare,” that
appears later is likewise glossed by Zhang as the “ritual propriety.” As this snare of the
“ritual propriety” has sucked away the weapons of the monkey and the celestial troops, it
demonstrates that all the celestial generals have to be subject to the “ritual propriety.”?
And as this snare is in the end retrieved by its owner, Laozi, it demonstrates that Laozi

knows to observe the “ritual propriety.””

8 Chapter 50.

0 The Analects 2. 5: “When parents are alive, comply with the ritual propriety in serving them; when they
die, comply with the ritual propriety in burying them; comply with the ritual propriety in sacrificing to
them. 22 DAAL, FEZRZDIAL, S22 BPIAL.

"1 The double-column interlineal gloss in Chapter 50: “White bones are laid bare—it can be inferred that
there is no burial. Mentioning burial and sacrifice while talking about serving—it shows the priority. H&
E5e, AFERH, ATAHENEB NG, RETANRE

72 post-chapter commentary Chapter 51: “All the celestial generals cannot go out of this snare and have to
be subject to it. K EFUKE, ARMEARE HiE L2 4, HIFE Tz .

73 Pre-chapter commentary in Chapter 52: “The diamond snare is the treasure from Laozi’s residence—this
is marvelous. It is not to say that Laozi is good at retrieving this snare, but that he is constantly observing
ritual propriety. It is not to say that Laozi is the master of the Rhinoceros demon, but that serving, burying,
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If the Daoist interpreters, believing that they will one day through Daoist practice
become immortal, dare to question even authorities from the heavenly court, Zhang
Shushen, the Confucian commentator, seems interested in searching for fault and
weakness in the pilgrims. In Zhang’s way of thinking, the confinement of the circle
probably entails control, order, and Confucian virtue. As if chanting a magic mantra,
Zhang demonstrates his virtuosity in perpetuating the central theme that he designates in
the narrative. In this regard, Zhang Shushen and his predecessor Chen Shibin, despite
their obvious disagreement over the meaning of the Journey, share the same dexterity in
propagating the meaning—the one allegorical center that encompasses all the details in
the narrative. To be sure, Zhang’s allegorization is more structured, as it mirrors his
reading of the Great Learning that is glossed by Zhu Xi. The “Rhinoceros King” episode,
which serves as one of the twenty-seven episodes on the darkness of the “human
disposition and desire,” will ultimately be taken as an illustration of the opening sentence
of the Great Learning— “to let one’s luminous virtue shine forth”—the ultimate
allegorical center of both the Journey and the Great Learning.”

“The road to the West is the Way of the Great Learning, and the Way of the Great
Learning is the Way of scholarship 76K BRI & K2E 208, KR ERI2E N 2 0E,”
Zhang Shushen writes in the double-column interlineal gloss in Chapter 62. “The Journey
talks about the Great Way of the Golden Elixir, [...] which is in essence the Primal
Breath Py —15, #H&fHE, ... sk SRS R B 4.2 ,” Chen Shibin concludes
in the post-chapter commentary in Chapter 50. As each interpreter sees the Journey to the
West as an allegory written by his own school in uncovering how to obtain the ultimate
Good, one may wonder whether in this prolonged search for meaning we see more of
ourselves, or whether we have come to know the other. Perhaps for these dedicated,
energetic interpreters, the split between the narrative and their interpretations has never

caught their eyes. What they have seen is the glaring resemblance, the exciting

and sacrificing are centers in the ritual proprieties. &NIEHE R, TW2W. AR&UTEHEZR
selE, IERUOR EHSTAL. ARUR RN TN, ERUWAFREMLAL TS,

* One may wonder how the commentators’ training in reading the classics (skills in picking out
homophony, character combination, and association, for example) had informed their Journey
interpretations. See Saussy’s overview of the practice of classical exegesis: “Classical Exegesis,” The
Columbia History of Chinese Literature (New York: Columbia UP, 2001), pp. 709-14.
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coincidence in the Journey with the theoretical agenda to which they have been
dedicated. Perhaps the exegetical framework had well been decided before they go into
the details of the Journey. As they believe in the righteousness of their commitment, they
are reading for confirmation. In the midst of the bubbling pleasures of recognition, they
see what they want to see, and nothing else.”

As Chen Shibin has expanded Chen Yuanzhi’s passing observation on the
Journey’s possible connection to the Daoist internal alchemy and transformed it into a set
of chapter-by-chapter commentaries, Zhang Shushen is doubtless also indebted to the
1592 preface. Despite the mannerist structures and the extensive citations from the
Confucian canon, Zhang’s reading of the demons—the personifications of the various
vices originated from the self—perhaps comes closer to Chen Yuanzhi’s remark of
“subduing the mind” than the 1663 interpretation of “retrieving the lost mind.” Always
interested in the problem of morality and believing in the possibility of enhancing
morality, these Confucian readers have internalized the Journey as a battle within the
self, the psychomachia perhaps, to use a Christian term. Nevertheless, to future
commentators, such a Confucian reading might not seem as appealing as the Daoist
promise of the life-extending elixirs. As the next four commentary editions produced in
the entire 19™" century were all dedicated to the Daoist exegesis, Zhang Shushen’s
endeavor marks an end product in the line of the Confucian allegoresis of the Journey in
the traditional literary world.’®

The Daoist branch of allegoresis, on the other hand, as if to retaliate against
Zhang’s thorough rejection of Chen Shibin’s Daoist approach, had all positioned
themselves as continuations of the 1696 interpretation. If it is Chen Yuanzhi, trying to
salvage and promote the fiction Journey to the West, who proposes that the Journey could
be an allegory of creeds and teachings; if it is Yuan Yuling, who advances an awe-
inspiring claim that the Journey has incorporated the three schools of philosophy; if it is

Huang Zhouxing, who fabricates the Journey’s authorship and provides interpretations

5 | am also thinking about Elizabeth Kolbert’s “That’s What You Think: Why Reason and Evidence Won’t
Change Our Minds,” in The New Yorker, Feb. 27, 2017, 66-71. See its electronic version;
https://www.newyorker.com/magazine/2017/02/27/why-facts-dont-change-our-minds

76 | see the New Culture Movement 37 S LIz 3], or the Chinese language reform, initiated in the late 1910s
to be the break from the traditional literary world of China.
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that only undermine his fabrication in the end; if it is Chen Shibin, for the first time, who
ventures into a focused, if not cumbersome search for the Daoist messages; and if it is
Zhang Shushen, who draws specific connections between the Journey and his Sacred
Scripture, the Great Learning; it is the 19t century Daoist commentators who finally
consolidate faith in the Journey’s status as sacred scripture. Composed by the renowned
Daoist sage Qiu Chuji, one of the founding figures of the Quanzhen 4= (complete
reality) school of Daoism,”” the Journey to the West is a “Heavenly Book %5.”78 To be
sure, the Journey’s soaring status also hinges on Qiu Chuji’s posthumous fortune and
popularity, as Qiu was placed at the origins of the Longmen J#17] (Dragon Gate) lineage,
which had become “during the Qing dynasty, the orthodox Quanzhen lineage and the

officially sanctioned form of Daoism.” "

Quite predictably, the four Daoist commentators of the Journey in the 19" century
are all associated with the school of internal alchemy, among whom Liu Yiming xIJ—f,
also known as Wuyuan Zi 1t (the Master who is Awakened to the Origin), is the
11th-generation master of the Longmen lineage.® Based in the mountainous areas of
Gansu province, Liu Yiming, according to one of his many prefaces, did not publish the
manuscript entitled “The Compass: The Original Intent of the Journey to the West 5 i
£F. VG )R 5 until around 1810, thirty years after he finished its first draft, when he
was already a well-known commentator of major alchemical texts such as Awakening to
Reality.8! For Liu Yiming as well as the later Journey interpreters, that the Daoist teacher
Qiu Chuji is the author was a fact, the unquestionable premise for their exegetical
investment. As these Daoist practitioners believed in the authorship of Qiu, they also

believed that this revered Daoist sage had left invaluable messages in the Journey that he

7 Pregadio, 34 and 42.

78 preface in the 1861 Notes of the Journey.

78 Pregadio, 37.

8 The other three editions are: The True Tenor of the Journey Explained by Yijing if 5 Fi 7 1I£ & published
in 1839 in Meishan J& 111 (in Sichuan province) by Zhang Hanzhang 5k & %, or Wuming Zi &4 ¥ (the
Master with No Name), about ten years after his death; Notes of the Journey P4ji#icic, the manuscript
edition published in 1861 in Zhejiang province; and The Journey with Commentary and Annotations 3
PEYFic in 1892 by Hanjing Zi & /it T~ (the Master Containing Crystal).

81 How to Read the Chinese Novel, 295.
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authored. Prior to Liu’s post-chapter commentaries, which are often longer than the
abridged text in each chapter, the first bullet point in one of this edition’s many prefaces,
which is entitled, “How to Read the Original Intent of the Journey to the West 5 i &
B2y, more or less reflects how the Journey is regarded and revered in all the 19t
century editions:
The book, The Journey to the West, is the great way transmitted from mouth to
mouth and from mind to mind by the saints, generation by generation. What the
ancients dared not speak of was spoken of by Patriarch Qiu; what the ancients
dared not relate was related by Patriarch Qiu. When the heavenly secrets are
revealed so abundantly, this is a matter of the utmost consequence. Wherever this
book resides, there are heavenly deities standing guard over it. The reader should
purify his hands and burn incense before reading it, and it should be read with the
utmost reverence. If he becomes bored or tired, the reader should close the book
and return it to its place on high so that it will not meet with disrespect. Only he
who knows this can read The Journey to the West.82 JG3iF 2 4, J5 526 H E1AH
fho DARENZ Ki. HARHEE, EHZEZ; HARIOES, EE
2o REFW, Fkms. RBEL, ARIPT. EHIDFTHE, W
WOTHL; ki, MaEmit, AFEE. MmikdE, J7a .
With the apotheosis of Qiu Chuji, the Journey to the West, once a work that was said to
be on the brink of loss and disappearance, in quite a dramatic way, became the sacred
scripture that should be honored with cleaned hands, burning incense, a sober mind, and a
shrine that stands high. The book has said what the ancients dared not say and it has
revealed the heavenly secret that matters the most. “A Book sent down from Heaven X
+5,” as the only manuscript edition released in 1861, Notes of the Journey PE¥Ficic,

reaffirms. In the description of Zhang Hanzhang, the commentator of the 1839 edition,

the Journey, which stands on an equal footing with the ancient classics such as the Odes

82 Ibid., 299. | am generally following Anthony Yu’s translation. This “Guideline” is translated by Yu in
full, see How to Read the Chinese Novel, 299-315.
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F, History 13, and Yijing %, originates from the mind of the awakened predecessors
who intended to save the world 5t 3¢ Rt 2 (.83

To be sure, the “heavenly secret” concealed within this “Heavenly Book™ would
be exposed and explained, thanks to the effort and knowledge of these Daoist
commentators-practitioners. Chen Shibin’s 1696 commentary, published more than a
century ago is indeed unprecedented, as it uncovers what had been “buried and swamped
for hundreds of years”;8* yet still, interpreters of the 19" century, driven by the desire for
a complete revelation, were bent on complementing and improving Chen’s imperfect
project. As the Daoist gist of obtaining the life-extending Elixir of the Primal Breath that
was first spelled out by Chen remained unchanged, these four sets of commentaries
invariably laid out more detailed exegetical structures for the Journey. And to be sure,
each commentary had a dividing agenda on its own, as each had its own theological
emphasis in presenting the procedure of cultivating the Elixir, and each tried to outdo its
predecessor.8®

The last commentary edition of the Journey produced in the traditional literary

world of China, the Journey with Commentary and Annotations ¥y Faiific,

coincidentally enough, was published exactly three-hundred years after the book’s 1592
debut. Reading the Journey as filled with the sage’s advice on cultivation and with
promises for success, as well as admonition to persevere, this 1892 commentary edition
participated the overall spirit of progress and self-cultivation that had been prevalent in
both the Confucian and the Daoist readings. “The Journey, profound and well-explained
with the hard work of Qiu Chuji, has informed the learner of everything, from the door to
enter the Daoist realm, to the sequence in cultivating the Dao, and to the work in
achieving the Dao. [...] If one works on this every day, although it is a journey of

eighteen thousand li, who will not achieve the Dao, if he does not for a moment give up?

8 Preface in 1839 edition, The True Tenor of the Journey Explained by Yijing i@ 5 PG 7 1E & .

8 Liu Yiming, “Preface to the Original Intent of the Journey to the West P75 5 7. ”

8 For the structure of the 1810 Liu Yiming edition, see “How to Read the Original Intent of the Journey to
the West;” for the 1839 edition, see “Afterword of the True Tenor of the Xiyouji P 1E i J& Bk;” for the
1861 edition, see the article, “A Unigque Commentary: Discussions on the Manuscript Edition of the
Journey A RIVE A A (PEIFCIE) #E1ERKE,” SHME Hu Sheng and X i & Zhao Yulong, B3 7N it
fiff 5t Ming-Qing Fiction Studies (23) 2008: 115-125.
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This is what the whole book is about. Ni&2 ], BB ¥, MiE2, wYIEH,
T—=AEYE, HHOIRRER, ... BHITZ, BHHNTHREZRE, R
i, FEmAARET? a2 K, 8 the preface of this 1892 edition promises

and admonishes its reader, joining in the exegetical spirit that more or less defined the

first three-hundred-year Journey criticism.

In a time when fiction was considered to be on the lowest rungs of the ladder of
writing, meaningless chatter only for leisure hours, maybe the only way, perhaps also the
most efficient way, to preserve fiction, was not to defend fiction, the fictitious work
infused with reality-inspired imagination that failed to impress a prejudiced mind, but to
convert and package it into something else, something more aligned with the socially
acclaimed values, grand philosophies, and shared human fantasies; and perhaps one day
in the future, with the passing of time, it would indeed be transformed into something
else, something mysterious, unfathomable, sacred, yet enormously intriguing. In its three-
hundred years of circulation, the Journey to the West had experienced a change of fate,
some astonishing reversals of fortune perhaps: from the lowest to the highest, as if the
hierarchy resembled the shape of a circle, it did not take too long for it to reach the most
sacred shrine. But of course, it took the hard work of generations of interpreters to build
up the ladder. Believing that one day they could succeed in their cultivation, they built
the ladder not only for the Journey, but perhaps deeper inside, for themselves: for the
confirmation of faith, for their own ladders to the ultimate Good—for the possibility that
there was a ladder to the ultimate Good. Now the Journey to the West, or rather, the
sacred scripture glowing with sacred wisdom and heavenly secrets, detached from its
own self and floating above the earthly ground, had yet to wait another thirty years to be
removed, at least for a moment, from this worn-out spell cast by its devoted readers and
students. But of course, the spell may return and leap back at us again one day, renewed

and energized.

8 Preface in the Journey with Commentary and Annotations £y Fijizic.
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II

JOURNEY TO THE WEST IN THE 20t CENTURY
Reading the oppositional narrative.

In January 1917, five years after the fall of the Qing dynasty, a point in time
when foreign aggression would only escalate, an article appeared in La Jeunesse
T 4F, the progressive magazine that would in the next few years grow into a
stronghold for communist theories, and it was soon acknowledged as the harbinger
of the “New Culture Movement 3 L 4LiZ3),” or to use the article writer Hu Shih’s
own words, the “first shot in the Chinese literary revolution.”? Still a graduate
student studying philosophy at Columbia University, Hu Shih #i#, in this seminal
article entitled “A Preliminary Discussion of Literary Reform 2% 25 K 233,”
proposes that the “everyday speech 1% 3Z,” the spoken Chinese which had for
centuries been regarded as inferior to the default written form of the “classical X &
3,” should instead be employed in all forms of writing. “I hold that we should use
popular expressions and words in prose and poetry & F 54 HESCIERE, ERH
%1514 7%,” as Hu Shih concludes toward the end of this epoch-making article:

Rather than using the dead expressions of three thousand years ago, it is
better to employ living expressions of the twentieth century, and rather than
using the language of the Qin, Han, and the Six Dynasties, which cannot reach
many people and cannot be universally understood, it is better to use the
language of the Water Margin (Shuihu zhuan) and Journey to the West
(Xiyouji), which is understood in every household. 5 H H =4 2 JEF,

! Hu Shih, “A Literary Revolution in China,” originally published in The Peking Leader 1t 54k on Feb.
12, 1919; see English Writings of Hu Shih, Vol. 1, edited by Chih-P’ing Chou, 4.
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A — L2 iE 7 . SHAEANRATIEA RN L2 BDONHIT, Atk

K bez KW « (PEIEY SCFEH. 2
While invoking the rise of the vernacular in the Renaissance, which is admired as a
hallmark in Western history,3 Hu Shih also invokes the repository of Chinese
vernacular literature. To lend support to this Chinese literary reform, in other
words, while the European history of national language underpins the righteousness
of its belated, Chinese counterpart, writings in the vernacular—drama, prose, and
novel, whose proliferation in the past four centuries has, according to Hu,
“succeeded in standardizing the national language and been its greatest teachers
and propagandists”4 —now would serve as the model, foundation, and historical

justification for China’s new literature and new national language.

2 Translation is from Sources of Chinese Tradition: From 1600 Through the Twentieth Century, Vol. 2,
360.

3 With overt awareness of historical evolution and history making, Hu Shih uses the rise of the
vernacular tongues in Europe to justify the inevitability of this Chinese literary reform. See for
example, “The Literary Revolution in China,” originally published in China Today through Chinese
Eyes in 1922; see English Writings of Hu Shih, Vol.1, 8.

In “A Preliminary Discussion of Literary Reform,” Hu also offers a brief account of the rise of the
vernacular in Europe in parenthesis, where he compares Latin to the classical Chinese, which has to
be replaced by the vernacular: “In medieval Europe, while each country had its own vernacular
tongue, it recognized Latin as the classical language, which was the ubiquitous written form, just as in
our country we use the classical language as the written form. But then there were in Italy the
literary masters such as Dante, who initiated vernacular writing in Italy. As writing in the vernacular
became popular in other countries, the vernacular took over as the national tongues. In establishing
the Protestant church, Luther used German to translate the Bible, and he initiated the tradition of
German literature. The same had happened in Britain, France, and many other countries. The
commonly-used English Bible was translated in 1611, only three-hundred years ago from now.
Hence, today’s European literature would all have to be considered as the vernacular tongues at that
time. Thanks to the literary masters, “living literature” began to replace the dead literature in Latin.
Living literature then gave rise to the national languages, where writing and colloquial speech are
close to each other. KX it i, & EEAME, MUK T ONLE, NEEBESHL, EE
ZUCEZERW. HRERRAEETIES, GULEMEEZE. EEEX, EERMUE. HBEa)
Wruh UAESCRINZIE 4, BIMEC 2 e Sk EREaE . Sl 2 O I 4 )5 —N—
—AEREAR, BEASA=HER . WA HRINE E S, R H BRI, G, IR
SRBL T 2. BIECFNEA S XA HiEt. " (This segment is not included in the
translation in Sources, hence the rendering is mine.)

* Hu Shih, “The Literary Revolution in China,” originally published in China Today through Chinese
Eyes in 1922; see English Writings of Hu Shih, Vol. 1, 10. In other words, just as Luther’s translation of the
Bible has shaped the German national language, or as Dante’s Commedia has defined the Italian national
language, vernacular literature such as the Journey to the West, as is envisioned by Hu Shih, would define
and shape the modern mandarin Chinese. Hu Shih’s vision, as mentioned below, was soon realized.
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Within five years, Hu Shih’s suggestion was implemented in schools, and it
became a sweeping success.> And if this “first shot in the revolution,” or to use
another term coined by Hu, the “Chinese Renaissance,”® having shaken off the deep-
seated supremacy of classicism, comprises the first step in China’s coming to terms
with its literary tradition in the 20t century, the next stage of this program of “re-
organizing the national past 222 [5#,” understandably enough, involves the
careful, unprecedented study of the vernacular novels. Rarely treated as seriously as
the classics by literati of the past, these vernacular novels, now the foundation
stones of the new national language, are the new canon that demands systematic
research and scholarly investigation. Needless to say, the new generations of
students and readers, in this new era of Chinese literature, had attested to their due
excitement at this new scholarly field and discipline. By the year 1923 when the
final version of Hu Shih’s study of the Journey to the West came out, Hu had already
published two drafts of this study since 1921.

Entitled “The Evidential Study of the Journey to the West Fjific % iF,” this
revised article, serving as the preface to the 1923 reprint edition of the Journey, is a
further development of the preliminary preface that Hu Shih wrote for the Shanghai
Oriental Press’s _Ii# 3V %< <l 43 7H first edition of the Journey, which was released in
December 1921. Similar to how they had put together the new edition of the Water
Margin in 1920 and how they had handled the many other vernacular fictions over
the next three decades, this new edition of the Journey to the West,” with the

commentaries of the older editions removed, is edited by Wang Yuanfang ¥ JiiJi¥,

the editor who for the first time in history integrated modern punctuation and

® Ibid., 11-2.

6 See Zhou Gang, "The Chinese Renaissance: A Transcultural Reading." PMLA 120 (2005): 783-95. See
also L. A. Richards’s recapitulation of the “Chinese Renaissance” of this literary movement: “The
Chinese Renaissance,” Scrutiny, September issue, 1932, 102-13. This article was later developed in
Richards’s 1968 essay collection: see “Sources of Conflict” in So Much Nearer: Essays Toward a World
English, 218-37.

7 This new edition is based on Zhang Shushen’s commentary edition published in 1749, and Zhang’s
edition is based on the 1620s edition commented by Ye Zhou. See the very careful notes written by Wang
Yuanfang before the full text of the Journey in “Notes after Editing #5213 f5i.” In addition to Hu Shih’s
preface, this edition also includes an one-page preface by Chen Duxiu 55, as well as Zhang Shushen’s
“General Remarks /= i£,” which is supplemented with Hu Shih’s remarks on Zhang’s reading.
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paragraphing into early modern texts such as the Journey. Admittedly, Wang’s
editing and the reissuing of vernacular fictions by the Oriental Press were in close
collaboration with Hu Shih’s project of China’s literary reform. As the reproduction
of the vernacular novels would have consolidated the new status of spoken Chinese,
the added punctuations and the paragraphed text exemplified the rules of writing in
the new national tongue.® Now the Journey to the West takes up a new form, and as
all the previous commentaries have been deleted, Hu Shih’s prefatory “evidential
study,” an unprecedented study of the author and the literary antecedents of the
Journey, serves also in part as an extended response to the interpretations proposed
in the previous commentaries. To use Hu Shih’s own words, this preface, which was
“not supposed to be written originally Akt A 1E,”9 came into being only
because of “the cloaks of the three schools—Confucianism, Buddhism, and Daoism—
covered to the Journey 2 I T ff Be il = #(#E+."10 Using historical evidence and
reasoned argument—the “clumsy perspective % [1JH: /.”—Hu Shih in the preface

rebels against the “readers who have been all-too-smart in the past hundreds of
years iX J 1L H E R LUl NS RIE B 1,”11 both in content and in method. Hu
Shih’s preface, in a sense, serves to justify the editor Wang Yuanfang’s
unprecedented removal of all the past doctrinal interpretations of the Journey to the
West.

After a brief account of its two previous versions and their related contexts,
the 1923 preface begins with a clarification of the long-standing rumor about the
Journey’s author. Since 1663, when the first Qing dynasty commentary edition
appeared, all the ensuing editions, including the one invested in the Confucian
interpretation, have acknowledged Qiu Chuji, an early founder of the Daoist internal
alchemy, as the author of the Journey. Since this attribution became the common

shortcut to support the Daoist as well as the Confucian allegoresis in the past three-

8 See how Hu Shih prefaces Wang’s edition of the Water Margin in “Evidential Study of the Water Margin
JKWFA%J7,” where he regards Wang’s edition as the textbook for the use of the modern punctuation.

°® Hu, 51. I refer to Hu’s preface in the 1923 edition of the Journey here and in the following discussion.

10 1hid., 51.

1 1bid., 51.
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hundred years, Hu Shih’s clarification at the beginning of his preface, if not entirely
fatal to the previous commentators, at least undercuts their credentials.12 What the
Daoist sage Qiu Chuji of the Yuan dynasty wrote, as Hu explains, a book on
geography that happens to be called “Journey to the West,” has nothing to do with
the novel Journey to the West. In the following five sections (of the eight sections in
this 1923 preface), Hu Shih examines the five major antecedents of the Journey: 1)
the hagiography of the great Buddhist monk-translator-theologian Tripitaka Z& & —
JBLi2: )44, which was written around 688; 2) classical-language tales that have
mythologized Tripitaka’s scripture-fetching story from the Extensive Records of the
Taiping Era X*¥-J i, which was compiled around 978; 3) the newly-discovered

chapbook of the Southern Song dynasty with the prototypes of the monkey, the sand
monk, and the structure of the trial series K =i L& 77 1i; 4) the origin of the
monkey both in Chinese and Indian traditions; 5) the Journey in the Yuan drama in
the vernacular. Always with a keen awareness of historical development and
interested in finding patterns in the h'istorical process, Hu Shih must have found the
transformation and transmission of this series of scripture-fetching stories exciting.
As these many stages of the Journey witness the changing of genres, the growing of a
narrative, and the formation of the vernacular fiction, Hu Shih has in these sections
detailed the differences between these antecedents. In tracing how they differ from
their predecessors and from the final product of the 1592 novel, Hu Shih studies the
motifs that are omitted, revised, added, and retained in this 900-year evolution of
the scripture-fetching story.

The preface’s next section (its sixth section), returns to the topic of
authorship. Either because of a deliberate concealment, or a true lack of sources,
Chen Yuanzhi, the preface writer of the 1592 edition, the earliest edition of the
Journey, underlines the anonymity of the book. As Hu Shih has at the preface’s

beginning pointed out the willful mistakes in the Journey’s later editions with regard

2 To my knowledge, the first scholar who differentiates Qiu’s Journey to the West and the fiction Journey
to the West is Qian Daxin £ K HT (1728-1804). See Phiiific 75 KL 4u Anthology of Source Materials of
the Journey to the West, 173.
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to the authorial attribution, he in this section elaborates on another speculation that
had only been taken seriously two years ago. According to Jiang Ruizao’s 3% %ifi {5
Evidential Study of the Novel /Mji %5 1E (1910), the Journey was written by Wu
Cheng’en 527K & of Huai’an £ %, a candidate for the Imperial Exam during the reign
of Emperor Jiajing (1522-1566) 5z ¥+ % 71%E. Based on Jiang's reference and with
the help of Lu Xun & i, Hu Shih has found the similar contention in the writings of
Ding Yan ] 2 (1794-1875), Ruan Kuisheng Ft%%4: (1727-1789), and Wu Yujin %= &
% (1698-1773). The earliest record, arguably also the most important evidence for
this speculated authorship, is a handful of entries on Wu Cheng’en in the local
history of Huai’an. Dated in 1626, more than thirty years after the Journey’s debut,
one of these entries reads:
Wu Cheng’en was bright as well as wise. Having read a wide range of books,
he wrote effortlessly. His language was fresh and elegant, and was in the
spirit of Qin Guan. Wu was also good at writing witty plays, and his
miscellaneous pieces had been phenomenal. He did not have good luck. As a
candidate for the Imperial Exam, he had served as the country magistrate for
two years. Before long, he was ashamed of kowtowing, and returned home
with a flick of his sleeve. He enjoyed drinking and poetry. Then he died. 57k
BRI 2, WA, RSO, TERERIE, ARDFZX. B
TAER], PrE R LR AR . BAr, WU A, RA, AETE,
B BORFFN, 2. 13
This portrait of Wu Cheng’en embodies the quintessential Chinese scholar-writer:
talented, unconventional, and impatient with bureaucracy, he withdraws from
society and finds pleasure in drinking and in writing. Because this local history has
catalogued the Journey to the West as one of the several writings of Wu; the Journey

does contain many idioms known as belonging to the Huai’an dialect; and the

18 Hu, 32.
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portrayal of Wu and the handful of his existing poems seem to live up to the
greatness of the novel Journey, Hu Shih endorses the authorship of Wu Cheng’en.14

After a consideration of Journey’s antecedents and author, Hu Shih returns to
the text of the Journey to the West in the last two sections of the 1923 preface. The
author of the Journey might have been inspired by all the antecedents and sources
enumerated above, as Hu notes, but ultimately, it is the author’s incomparable
creativity and imagination that make the entirety of the novel possible. Before Hu
delves into the Journey’s specific episodes, he first divides this hundred-chapter
novel into three parts; the structure of this book, as he notes, “must have been the
most delicate among China’s old novels X &5 EH E IH/M 2, ZEHRZE &R
FaE ) 12

First part: biography of the monkey—the Great Sage who equals Heaven

(Chapter 1-7)

Second part: motivation for scripture-fetching and the scripture fetchers

(Chapter 8-12)

Third part: the eighty-one trials (Chapter 13-100)

Bl FFRREMME.  GE—RES-LRED

HH: MENRGERAERKN.  CGENFIREH+ZFD

FE=HAr: N MET. (ETH=RZEFE—FHRE) 15
Of this most carefully-structured novel, its first part, the “biography of the monkey,”

Hu continues, “is the most valuable myth-literature in the world 2 —34) /2 tt:[a]

A YME 1 — % #1115 3C52.716 If the raid of the monkey in heaven is read as the

14 In the introduction to the 1943 English edition of the Journey, Hu Shih seems more convinced of the
authorship of Wu Cheng’en: “But to the people of Huai-an, the birthplace of Wu Ch’eng-en, the
authorship of the story was apparently well-known in the sixteenth and seventeenth centuries. The
local history (gazetteer) of Huai-an, compiled in 1625, definitely recorded that the novel Hsi Yu Ki
was written by him. This is the first Chinese novel of which the authorship is now authentically
established.” This conviction is probably due to the Collected Writings of Wu Cheng’en '} FH 56 4= 17
that was recently discovered in the Imperial Palace in 1930. Wu Cheng’en mentions in these writings
his delight in reading and recording the strange tales. See “Introduction to the American Edition,” in
Monkey, translated by Arthur Waley (New York: Grove P, 1958), 3. The first edition of Waley’s
translation was published in 1943.

15 Hy, 39.

18 1bid., 39.
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manifestation of the “lost mind” in the 1663 preface of Yu Ji, and if in Chen Shibin’s
1696 Daoist interpretation (as well as in the Daoist commentary editions produced
in the 19t century), the raid resembles a proof of the monkey’s attainment of the
“Golden Elixir,” Hu Shih sees it as a political revolt. The injustice and incompetence
in the celestial palace—the low position of horse-sitter assigned in Heaven, biased
custom that excludes the monkey from the celestial celebration, the military
inefficiency, and the Jade Emperor’s belittlement of the talented and his lack of
sound judgment—are in Hu Shih’s reading “the various motivations for the revolt,

which is provoked by the government %[ & BUR B % 25 Ay i Fp 5L EAL” For Hu Shih,

the monkey’s revolt is justified, and it is not a result of individual hubris as
suggested in the previous Confucian commentaries, but a courageous reaction
against social injustice—against the arrogant authority that refuses to improve. The
havoc that the monkey makes in Heaven, innocent or not, should therefore be
commended as an admirable endeavor to establish a new, better order. Hu Shih then
quotes two speeches said by the monkey from chapter 7, where the monkey is
defending his upheaval in front of all the dignities gathered in the celestial palace:
An old monkey hailing from the Flower-Fruit Mount. / [...] Too
narrow the space [ found on that mortal earth:/ I set my mind to live in the
Green-jade Sky. / In Divine Mists Hall none should long reside, / For king
may follow king in the reign of man. / If might is honor, let them yield me. /
He only is hero who dares to fight and win! fE 5 1L —2 %, .. A E JLIA]
Wz, SLomEAERER. REEEBAMA, IRANEAEME. BENEZ
T YR E Y
Even if the Jade Emperor has practiced religion from childhood, he

should not be allowed to remain here forever. The proverb says, “Many are

the turns of the top seat: /By next year the turn will be mine!” 17 Tell him to

17 Hu, 40. In the original 1592 edition, this proverb is more daring, which reads: “Many are the turns
of kingship, /and next year the turn will be my place 2 #57i, PHEE]FLEK.” As the 1620s edition
keeps this proverb, it is slightly changed in the first edition appeared Qing dynasty (1663), which
reads: “Many are the turns of the top seat: /By next year the turn will be mine #5844, B4R
FKEi1” While the 1696 Chen Shibin edition deletes this proverb, Zhang Shushen’s 1748 Confucian
edition changes it into: “Many are the turns for the Jade Emperor, /and next year the turn will be my
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move out at once and hand over the Celestial Palace to me. That’ll be the end
of the matter. If not, I shall continue to cause disturbances and there’ll never
be peace!” fit (£7F) BEMBK, WANA[ELEM. HEE, “THER
AR, BIERRE. 7 RARE %, BREILER, MR T FEAE E
AL, ARIEF!
“Before this, the author has laid out the motivations for the revolt, which is
provoked by the government”; as Hu Shih explains the development of the plot of
the novel’s first part, “and here, these two passages are almost a revolution

declaration! The Monkey King who revolts in heaven, though fails in the end, is after
all a hero who ‘fails with honor’ i [f 5 & & BUM BRSO R R 3X PR B 1) B2
FATROC T SRR ERRE e, BRI, FUTEERE A RO S
! 718 With excitement and admiration, Hu Shih is clearly in full sympathy with the
monkey, “the heroic revolutionary” who is articulate, individualistic, and composed.
The palace in heaven, the Jade Emperor, and to use Hu’s term, the “government,” on
the other hand, are then targets that the Journey “rebels against.” Instead of plainly
spelling out his interpretation of this episode in the Journey, Hu Shih raises a
rhetorical question:

[ want to ask the reader: if the author is not full of complaints, why
does he portray the Jade Emperor as a good-for-nothing? Why does he
portray the Heaven as dark, corrupt, and lacking in talent? And why does he
let a monkey raid the celestial palace? & Z i | — V)i : R EHEH —
P ZERE, MO 2B S R FE— KA ? 9 A8 KBS Bl FE &

H, B BN AR T B RE W RS 2 19

place L, WIEF|FL K. The 1810 Liu Yiming edition, on the other hand, uses the version in
the 1663 edition. Hu Shih here cites the one that is revised by the 1663 edition. This 1921 edition,
which is based on the 1748 edition, follows Zhang Shushen’s version of the proverb. I think the copy
of the Journey that Hu Shih refers to in this preface is based on the 1663 edition.

All translations of the Journey to the West in this dissertation are indebted to Anthony C. Yu ‘s 2012
edition of translation, if | do not indicate otherwise. Yu, Vol. 1, 193-4.

18 Huy, 41.

191bid., 41.
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The author of the Journey, as Hu seems to imply, full of complaints, uses his writings
to take his own dissatisfaction and frustration off his chest. His complaints about the
Heaven and the Jade Emperor are the complaints about the earthly emperor with
his earthly governance: its “good-for-nothing, darkness, corruption, and lack of
talent.” Understandably, Hu Shih is interested in politics—hierarchy, bureaucracy,
and suppression depicted in the Journey. Yet if the book resembles some kind of
social critique, as Hu Shih notes immediately in the next paragraph, it is at the same
time the social critique that is of fun and wit:

But the advantage of these seven chapters all lies in its humor. The
author must have been a man full of complaints, but he is also a man of
playfulness who disdains the world. Hence although criticizing, these seven
chapters are not criticizing with a stiff face. The book criticizes you, yet you
still feel that it is an extraordinarily fun, extraordinarily interesting myth-

novel—whoever reads it cannot help but laugh out loud. {H 2 X -t [B] {1 4f &b
BAEAMHIIERE . FHE —E R NI N, (B 4B — DBt AR )
N, #BEEZEEN, AARBEmLE AN S TR, RIEEERE—
FARTEE, WA, WS 7 ARE R SN .

In Hu Shih’s reading, the strength of the first part of the novel, which is understood
as criticism of the government, lies in its humor. While the author, full of complaints,
criticizes the world, he is also “playing with the world with disdain Tt {H:A~4%.” But
what are the passages and examples that invite laughter? What are the readers
laughing at and why is it laughable? How does humor relate to the author’s
“playfulness?” And above all, what does the phrase “playing with the world” suggest
and imply? Hu Shih then moves to the novel’s second part (chapter 8-12) on the
story of Tripitaka, and it is in the discussion of the novel’s third part that he returns

to this topic.21

20 |bid., 41.

2L In this preface’s original 1921 version, Hu Shih does not have separate sections on 1) chapbook of the
Southern Song dynasty; 2) origin of the monkey in Chinese and Indian traditions; 3) speculation of
Journey’s author, Wu Cheng’en; instead, after examining the antecedents in the hagiography of Tripitaka,
mythologized tales, and Yuan vernacular plays, he launches into the discussion on the structure and
meaning of the book (which becomes section 7 and 8 in the revised 1923 version).
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After the brief account of the four sources of the third part of the Journey
(chapter 13-100), namely, 1) the hagiography of Tripitaka, 2) chapbook and plays
on the scripture-fetching story, 3) the Book of Entry into Dharma Realm, and 4) the
author’s imagination and creativity, Hu Shih picks up the topic of the Journey’s
humor. “Making the series of monsters and trials is not entirely difficult,” he writes:

but the Journey has a special strength, which is its humor. It is the saints and

Buddha who talk in the formal fashion with an elongated face, which is not

human behavior. The reason that the Journey can be the foremost myth-novel

in the world is because its myth is peppered with humor, which invites
laughter. As the laughter humanizes the myth, we can say that the Journey is

a myth with human touch. 8 HHiXVF Z IREE TR AME, A8 HX — RKHEMIE, 4Kk

ABFA2EF . H (PEIFIC) A —rfenkat, JURmrEEEk. kT

AL, BHB L2, BRENEFFWAT N, ARARATN. (WEFid) B

PARE R A — A4 il /N, IR (PR30 ) ERMORIRR G A 2 —

WIEEMR, BEfEATTH—58, X —Spdlleili A S 1. JATAT LU,

(PUiEIC) HIFIE A AN ER B . 22
Similar to his commentary of the first part of the novel, Hu Shih here reiterates the
importance of humor in the Journey and regards it as the book’s “special strength.”
Neither criticizing with a stiff face nor preaching like a saint, he states, the Journey,
because of its humor, is a myth with human touch. But is it because of the humane
side of the Journey that makes the book humorous? Is the reader laughing at the
laughable aspects in the common humanity which the Journey touches on? Hu Shih
offers the following three examples:

The 32nd chapter where the pig is sent by the monkey to patrol the
mountain, as Hu continues, is a case in point. Instead of patrolling the mountain, the
pig finds a clump of grass, crawls inside, and falls asleep. Not knowing that the
monkey, who has transformed into a bug, is secretly watching him, the pig bows to a

stone after his long nap—taking the stone as Tripitaka, he is rehearsing his fake

22 Hu, 47.
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patrol report to his fellow travelers. “The most humorous passage,” Hu Shih shifts to
the second example, “is where they cure the emperor’s disease in the Scarlet-Purple
Kingdom” (Chapter 68-71). In the thank-you banquet, hearing from the pig that the
medicine is related to something of a “horse,” the emperor requests the full name of
this ingredient. Because the medicine is in reality made by half flask of the horse
urine, the monkey replies with a made-up term, the “Horse-Saddle-Bell.” Puzzled,
the emperor turns to his imperial physician by the side, who provides an
explanation in no time: “My lord, this Horse-Saddle-Bell tastes bitter, being cold,
nonpoisonous;/cutting phlegm and wheezing makes its merit chief. / It loosens
breath and rids one of poisoned blood;/ Quiets cough, fights exhaustion, and brings
relief.”23 The emperor smiles and agrees.

In these two examples cited above, thanks to the monkey’s omnipotent eye,
the pig’s incurable laziness, the physician’s unashamed hypocrisy, his chilling
eloquence, and the emperor’s blind stupidity are all in full display. Everyone here
seems to be accustomed to lie, good at lying, or easily swayed by it. It is humorous
because either by preparing a fake report or by coming up with nonsense offhand,
these characters go, or perhaps even flourish, by the trick of conjuring up an
“alternate reality.” As the world depicted here is manipulated by performance
where deception prevails over honesty, the humor that Hu Shih underscores could
also be a very dark and disturbing humor: a dark humor that sneers at human
nature and the nature of the society. Hu Shih then offers his last example, and for
this time, the critic adds his commentary between the quoted texts:

We have mentioned that the raid of heaven resembles a kind of revolt.

In Chapter 50 when the monkey’s golden-hooped cudgel is sucked away by

the Great King Rhinoceros, he goes up to Heaven, and asks for help from the

Jade Emperor. Bowing deeply to the throne, the monkey says:

“His Venerable Majesty, here is my report. Since old Monkey
began to accompany the Tang Monk to acquire scriptures in the

Western Heaven, ... and we have encountered a ferocious monster

2 Chapter 69. Yu, Vol. 3, 280.
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who wants to eat the Tang Monk captured in his cave. | found the way
to his door and fought with the him. His magic powers are great
indeed; he even managed to rob my golden-hooped rod. [...]  have a
suspicion that this monster is an evil star from Heaven. For this
reason, old Monkey came in person to memorialize to you. I beg the
celestial worthy in his compassion to grant me my request. Please
issue a decree to find out the identity of the evil star and to send
troops to arrest this demon. Old Monkey makes this request with the
utmost fear and trembling!”
This set of clichés that is used by the slave, becomes humorous in the mouth
of the revolutionary party. Hence Immortal Ge on the side of the palace
makes fun of him, saying:
“Monkey, why do you bow and become so humble?”
The monkey answers: “I'm not becoming humble. Right now
I’'m a monkey who has no cudgel to play with.”
PAE SR VORI R B R —MEdr. JaRE L+ RIE, fMTHR
MK EL BN E T, WKL, WX, 1789 EEAKEE:
“BRERE, IEMRTEMEE RS, LGB,
JEM AT . RS EARTT, S, AREErRE) R, 83k
fiEiE 5. LLWEBERKR XTI, ARERES, (RO REER
%, BEEAEMXE, RIWERE, ZAAEREE 22! 7
XMOGRE OB, B 7R R, REAE T PRI wAL
SREARUIUILRIER
“Prr, RfTEIEEAE? 7
T8 “AEATEEAS, BATHSREERET. 7 2

If we laugh at the pig’s clumsy preparation for his fake report, the imperial

physician’s unctuous hypocrisy, here we may also laugh at the monkey’s

24 Hu, 49-50. Hu Shih here again cites the 1663 version of the text, which can be told from the omissions
and modification made in this edition. Yu, Vol. 3, 2-3.
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performance in front of the Jade Emperor. Previously an open enemy against the
celestial court, now he kowtows to the throne and pleas like a seasoned servant,
fully equipped with the bureaucratic language. “This set of clichés that is used by the
slave,” to quote Hu Shih again, “becomes humorous in the mouth of the
revolutionary party.” Indeed, whether a bold rebel or a staunch conservative, the
monkey’s identity seems to be a matter of role-playing, contingent at the moment.
As the Immortal Ge teases the nature of his submission, the monkey’s response,
presumably in front of the Jade Emperor, is perhaps a dissenter’s most cynical, self-
serving justification for his surrender. Admittedly, the submission is hardly
sincere—it is only because of the loss of his weapon that he here assumes and
performs the role of a servant. The monkey obviously retains his contempt for the
court, and as he is honest about his dishonesty, his perfunctory role-playing seems
to be a parody of the kowtowing courtiers. As a conclusion for the three examples
that are illustrated above, Hu Shih notes:
There is some sharp ideology of playing with the world in this kind of humor.
The literary value of the Journey to the West lies here. It is the case in the first
part; it is also the case in the third part. IXFF iK1 H) B &H —FrRZI 1 Dot
T (PlFe) HSCEOMEIEAEIX B 56— wt, 5= .
25
In his comment on the first part of the Journey where the monkey wreaks havoc in
the celestial court, Hu Shih sees the author as a man of “playfulness who disdains
the world Bt A Z%.” Here, this resurfaced “playfulness,” (literally, “playing the
world Ittth,”) becomes an ideology. Glossed as “disdaining the world % 5,726
the phrase “playing with the world” perhaps not only implies the dissatisfaction
with society, but more important, an utter disillusionment in authority, custom,
convention, and rules in society, the heightened sensitivity in the absurdities and
irrevocability of the various social constructs, and the consequential lack of interest

in any forms of rectification. Such a disdain, as is exemplified in the monkey’s self-

% Hu, 51.
% Ciyuan &5 (Beijing: The Commercial Press 7 45 E[ 578 Hifit, 1988), 2051.
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conscious role-playing in the court—the fake conformity that amuses the reader—
suggests a refusal to take society seriously, and a distrust in its improvement or
progress. Different from the stance of an idealist, who aspires to change the world in
the most earnest way, the ideology of “playing with the world” probably implies a
profound recognition that it is better off laughing at and playing with the world,
than sincerely participating in the world, which is an unsalvageable place. The
Journey has no doubt taken great interest in exposing embarrassing moments in the
human realm, yet as Hu Shih has mentioned several times, it invites laughter, not
anger or even disappointment. To be sure, this laughter is implicit in the ideology of
“playing with the world.”

The last section of this preface, which only consists of one long paragraph, is
perhaps the most influential, commonly-cited passage in Hu Shih’s Journey study. A
summary of the previous sections that we just went over, it is also a head-on
response to the Journey’s religious interpretations, which have been accumulated in
the last three-hundred years. In Hu Shih’s argument, as we will see, the study of the
Journey’s antecedents, author, structure, meaning, and literary value discussed in
the previous sections, serves in effect as an extended argument against the Daoist
and the Confucian interpretations, which have all been taken out in this new 1921
edition of the Journey The opening lines of this section reads:

The Journey to the West has been ruined by numerous Daoist priests,

Buddhist monks, and Confucian scholars in the past three-hundred years.

The Daoists say that this book is a set of doctrines for cultivating the Golden

Elixir. The Buddhists say that this book is about the law of Buddhism. The

Confucians say that this book talks about the principles of “making the

intentions true and setting the minds right.” These interpretations are the

great enemies against the Journey to the West. Now having deleted all the

“True Interpretation” and “Original Intent” discovered by that so-called

“Master who is Awakened to the Origin” and the “Master who is Awakened to

the One,” we restore its earliest appearance. (PHific) #ixX =0 HFER KT
BOECFEHAFIA T LU, XM M. My, XA
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w7 YERT MMET, E AR H . 2
Hu Shih’s stance toward the theology-driven interpretations of the Journey cannot
be clearer. The Daoist, Buddhist, and Confucian allegoresis are taken by him as
“enemies” that have “ruined the text.” They are the “cloaks” that had been imposed

on the Journey, the “profound meaning "X X" that had been searched in vain

de »

“beneath the paper i#id 4%1,” and they are too smart to appreciate the “extremely
accessible, extremely lucid dose of humor and spirit of playing with the world %%
A T FE SR AN B it S 41, Being ironical and perhaps deliberately
provocative, Hu Shih is obviously trying to present an alternative approach and
interpretation that are opposed to the three-hundred-year religious allegoresis.
“These allegorical readers are too smart,” as Hu Shih sums up the approach and
interpretation that he holds,
Hence, I have to use my clumsy perspective, to point out the evolution
history of the Journey in these several hundreds of years; to point out that
this book originates from folk legend and myth, and it does not have any
“subtle, significant meanings”; to point out that the author of the novel is a
literary master who “enjoys himself in poetry and liquor, and is good at wit
and humor:” his poetry may imply the interest in “executing the ghosts,” yet
it does not have the Daoist mind of cultivating the “Golden Elixir”; to point
out that Journey is at best a very interesting, humorous novel, a myth-novel.
The book does not have any subtle meanings, what it has is at best the
ideology of playing with the world, which is fond of critiquing. This ideology
of playing with the world is also lucid: it does not hide, and we do not need to
seek deep. KlIt, FWAGBEAHEIEE N, 8 (WIHHCY A T JLHEZRE
HALHI DTS 45 X AR AR T R AR AR TE, IR “HiE R Wl
FRHIAER) (PEIFiC) ADUHIEE & —AL “BURFHY, EHEIE” R

21 Hu, 50-1.
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iy, FATEMAIRE, RASMHEA “HrR” BEX%, MRt “&f” riEL
s TREIXES (PUlFc) B2 AR MRS DU, N Al
HBEAT AP HER, thESAEE — 28 ARbih 3 3. X abeit £
XAARIRB AR AR, FATEAHRK. 28
With the “clumsy perspective,” the Journey in its “original appearance,” and its
“extremely accessible and lucid” ideology in playing with the world, Hu Shih is
clearly presenting his approach to the Journey as everything that the old ones are
not. By pointing out the Journey’s hundreds of years’ evolution history, its origin in
folk legend and myth, its author’s ingenuity in wit and humor, and its significance in
the spirit of playing with the world, Hu Shih seems to be able to prove that the
Journey cannot be a Daoist or a Confucian allegory.2? The underlying assumption
here, it seems, is that religious allegory and novel-myth-literature belong to two
mutually exclusive categories. But is it possible that a theology-oriented allegory
could be compatible with a narrative-driven novel? Is Hu Shih also implying that the
“lucid spirit of playing with the world” is fundamentally at odds with the pedantic
search for the theological doctrines that “hide deep beneath the paper”—that the
author’s unconventional wit and creativity are at odds with the inherited wisdom of
the religious teachings?30 A lot has been discussed about what the Journey is and had

been in this unparalleled study/preface, and Hu Shih’s unflinching opposition to the

2 Hu, 51.

29 Hu Shih’s stance toward the Daoist/Confucian interpretations of the Journey is consistent
throughout his life. Toward the end of his introduction to Waley’s translation, he also brings up the
religious interpretations of the Journey: “Freed from all kinds of allegorical interpretations by
Buddhist, Taoist, and Confucianist commentators, Monkey is simply a book of good humor, profound
nonsense, good-natured satire and delightful entertainment. It has delighted millions of Chinese
children and adults for over 300 years, and, thanks to Mr. Waley, it will now delight thousands upon
thousands of children and adults in the English-speaking world for many years to come.” See
“Introduction to the American Edition,” in Monkey, 5.

30 As noted earlier in the footnote, this 1921/1923 edition also includes Zhang Shushen’s very short
“General Remarks” in his 1749 commentary edition. It is glossed by Hu Shih as follows: “This ‘general
remarks’ has not much value, but it after all represents a kind of reading of the Journey—the
Confucian view of the Journey. All the commentaries of this book are based on this point of view.
While those commentaries have all been deleted, I still think this ‘general remarks’ can be preserved.
Hence, I have dissuaded Yuanfang from deleting it. iX 55 S8 BTG EANE, AR UL —Fh i
B—— R XTI BB, #RA T X —DMWE . WAL E 7, RieHFiX
T SR AT DUGRAE,  MOU I O BT Al 25 .
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theology-oriented interpretations has no doubt inspired and enlightened
generations of Journey scholars in the next century.3! Yet in the meantime, reaction
against Hu Shih nevertheless arises. Especially since the 70s, to quote Anthony C. Yu,
the English translator of the full text of the Journey, “Chinese, Japanese, European,
and American academicians have exerted a noteworthy, even if not concerted, effort
to reverse the critical tendencies dominant in the early republican period."32 In the
United States at least, the two dominant ways in interpreting the Journey prior to the
“early republican period,” that is, prior to Hu Shih’s 1921 preface of the Journey,
have been revived with a vengeance. If Anthony Yu’s introductions, both in the
initial 1977 edition of the full translation of the Journey and the 2012 revised
edition, nudge toward a reading that takes the Journey as illuminating practices in
the Daoist internal alchemy, Andrew Plaks’ article in his 1987 monograph, The Four
Masterworks of the Ming Novel, sees the novel as a Neo-Confucian allegory
elucidating ways to cultivate the mind. The three-hundred-year habit of reading the
Journey as a manual for Daoist or Confucian self-cultivation, which had been curbed
and almost uprooted by Hu Shih since the 1920s, interestingly enough, find their
way half a century later across the ocean on a completely different soil. So how do
Yu and Plaks understand and react against Hu Shih’s opposition to the tradition of
Journey allegoresis? How do they in return advance their own readings? How do
they relate to the old commentaries and how do they respond to each other? And
above all, why would the Journey to the West be prone to be read as a doctrine-
oriented allegory, and what are the special features that the Journey has, or to be
precise, the special features which capture its reader’s eyes and propel the
momentum for such theological readings? The effort in reversing Hu Shih's reading
on the part of Yu and Plaks, along with Hu’s oppositional stance, seems to be an

interesting case study to explore the nature of conflicting readings— in narratives

31 See Anthony Yu’s depiction of Hu Shih’s influence, for example, in the introduction to his full
translation of the Journey: “Introduction,” The Journey to the West, translated by Anthony C. Yu (Chicago:
The U of Chicago P, 2012), 52-3.

%2 Ibid., 53.
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whose motifs concern a quest or a journey in particular. Let us first look at Anthony

Yu’s way of reading.

The final 2012 version of Yu'’s introduction to his English translation of the
Journey, while based on the introduction of the 1977 version of his translation,
incorporates passages from the talk he gave at the National University of Singapore
in 2005, the revised version of which, under the title “The Formation of Fiction in
The Journey to the West,” appeared later in 2008 in Asia Major.33 Similar to how Hu
Shih structures his 1921 preface, Yu, before plunging into the meaning of the
Journey in the last section on “The Monk, the Monkey, and the Fiction of Allegory,”
reviews the Journey’s antecedents in the hagiography of Tripitaka, the monkey
traditions, the chapbook and dramas on the scripture-fetching story, the
controversy of its author, and the poetic sources that can be identified in the Daoist
canon. After a synopsis of the Daoist alchemical allegoresis in Chen Shibin’s 1696
edition and Zhang Shushen’s 1749 Confucian commentaries, Yu gives a general
evaluation of Hu Shih’s reading:

To oppose this tendency to treat the narrative as a manual for

Buddhist, Daoist, or Confucian self-cultivation, Hu Shi emphatically declared

in his essay of 1923 that the author intended neither subtle language nor

profound meaning. Wu Cheng’en’s overriding purpose in writing the
narrative, according to Hu, was simply to air his satiric view of life and the
world. For this modern Chinese philosopher and historian, The Journey to the

West is above all a marvelous comic work, as Hu says in the foreword to

Arthur Waley’s abridged translation, “a book of ... profound nonsense.” Hu's

evaluation of the work of Xiyouji's premodern compilers and commentators

33 The Chinese translation of the talk, titled “The Journey to the West: The Formation of Fiction and Its
Reception (PGUiEic) : MM IITE ORI 1E #2 can be found in Yu’s 2006 essay collection in
Chinese, which is edited and translated by Sher-shiueh Li Z=8&2%. This article, as an exception, is
translated by Ling Hon Lam ARy
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was severe: “Xiyouji for these several centuries has been ruined by countless

Daoist, monks, and Confucians. ...34
While Hu Shih opposes the treatment of the Journey as religious manuals, Yu, on the
other hand, has no doubt sympathized with the other side. “Not all modern students
of this work,” he summarizes his response to Hu's argument, “subscribe to such an
astonishing view of its nature.”3> Although not explicitly contending (or perhaps
cautiously refraining from concluding here in the introduction,) that the Journey has
to be an allegory oriented toward religious cultivation and theological doctrines, 3¢
Yu shows great interest in tracing the Daoist, Buddhist, and Confucian terminologies
and themes appearing in the narrative. What is far more interesting and important,
as he clarifies his approach on several occasions, is “how religious idioms feed and
facilitate fictive representation,”3” —how “textual sources fund and fertilize the
composition of the hundred-chapter narrative.”38

Among the Daoist, Buddhist, and Confucian idioms and sources appearing in
the Journey, Yu draws special attention to the Daoist alchemical sources. While his
introduction underscores the Daoist sources almost on every page, his 1983 article,
“Two Literary Examples of Religious Pilgrimage: The Commedia and The Journey to

the West,” reads the Journey unequivocally as a Daoist allegory illuminating the

34 Yu, “Introduction,” 52; it can also be found in the 1977 edition of the Journey, 35. The Journey to the
West, translated by Anthony C. Yu (Chicago: The U of Chicago P), 1977.

%5 Yu, “Introduction,” 53; it can also be found in the 1977 edition, 36.

36 Yu’s opposition to Hu is more explicit in his other articles. See for example in this passage from the
2008 article: “It should be pointed out at once that Hu's old study at the time of its publication was
more than groundbreaking, and it contributed greatly to our modern understanding of other
important topics such as the novel’s textual history and possible authorship. But his critique of the
interpretive agents allegedly ruining the novel also begets eventually its own irony, because one can
argue today that a great deal of scholarship spanning Japan, the US., Europe, and finally again in East
Asia in both China and diaspora communities, may be summarized as a serial refutation of Hu’s - and
Lu Xun's as well - observations. If there is problem in the novel’s understanding, so the scholarly
consensus seems to indicate, the ‘adversaries’ do not lie in the ‘interpretations’ but, in fact, in the
novelistic text itself. The primary discourse of fiction, in other words, has already been unalterably
infected with the languages of monks, Daoists, and Confucian academics, and it is a wonder that so
astute a person as Hu Shi or Lu Xun failed to recognize them.” See Anthony C. Yu, “The Formation of
Fiction in The Journey to the West,” Asia Major, 21 (2008): 34. For other examples, see the Chinese
version in Hong Loumeng, Xiyouji yu Qita £LHAF, PHIFICS HAth: RIEREIRS0E, 314; “Two
Literary Examples of Religious Pilgrimage: The Commedia and The Journey to the West,” History of
Religions 22 (1983): 225-6.

37Yu, “Introduction,” 74.

% bid., 53.
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process of internal alchemy.3? If the reader follows in the footsteps of Zhang
Shushen and interprets the Journey as “a late Ming allegory on idealism with
preponderant Neo-Confucian overtones,” as Yu notes, s/he “is to miss a good deal of
the other elements woven into the polysemous fabric of the work.” The “other
elements,” that is, elements other than the Confucian elements, as Yu agilely shifts
his reader’s attention to the Daoist sources, are the “groups of images reflecting the
cultivation of the body or the Tao (hsiu-shen, hsiu-tao, hsiu-lien),” which “bring into
focus the specific art of physiological alchemy.”4? The underlying premise of Yu’s
approach, it seems, is that the employment of a specific set of religious language will
lead to the making of a doctrine-oriented, theological allegory.

In addition to the Journey’s poetic sources from the Daoist treatises such as
The Crying Crane’s Lingering Sound "3#54% & and Awakening to Reality 5 35,41
motifs such as “Mount Spirit dwells only inside your mind & 11| R 7E %00 3k,”42
“retrieving the lost mind Y&i:t»,”43 and “the horse of the Mind & ”44 are according
to Yu also motifs that can be traced in the Quanzhen 4= ¥ (complete reality) school
of Daoism, which advocates the practice of internal alchemy. While the monkey, the
pig, and the sand monk are all presented in the Journey as Daoist adepts thriving on
the practice of internal alchemy,*> their associations with the five agents, though it is
“impossible to correlate them in a satisfying way,” have “signified many things in the
discourse of internal alchemy.”46

In his attempt to prove that the Journey teaches the Daoist alchemical

doctrines, the strongest example is probably the beginning of Chapter 44, in which

39 See Yu, “Two Literary Examples of Religious Pilgrimage: The Commedia and The Journey to the
West,” 227: “It may be asked at this point why the author of the 100-chapter narrative has chosen the
processes of internal alchemy to form part of his allegory.”

40Yu, “Two Literary Examples,” 223.

41 Yu, “Introduction,” 43-51.

42 |bid., 68.

3 Ibid., 73.

4 Ibid., 74.

% bid., 79.

46 |bid., 82-3.
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the travelers arrive at the “Cart Slow Kingdom.”47 Prior to meeting the kingdom’s
three Daoist national preceptors—the “Tiger-Strength Immortal % /7 KAlll,” the
“Deer-Strength Immortal & /7 KAlll,” and the “Goat-Strength Immortal = 77 KAlll”—
who have persecuted the Buddhist monks but will be defeated by the monkey in the
end of this episode, the traveling group is drawn to a strange spectacle where
hundreds of Buddhist monks, all in shabby clothes, are together pulling a cart of
building materials up to a high mountain top. The Journey reads:
The cart was loaded with bricks, tiles, timber, earth clods, and the like. The
ridge was exceedingly tall, and leading up to it was a small spine-like path
flanked by two perpendicular passes, with walls like two giant cliffs. How
could the cart possibly be dragged up there? Though it was such a fine warm
day that one would expect people to dress lightly, what the monks had on
were virtually rags. They looked destitute indeed!48 HS 4= %% ff) &5 /& & FLA
AR, WMk B S, CE BN, PRI KN R
FRHEILEEREZ B, ML ILEAMA EE? B RO, S NI R E
%, EHFRtoEA.
“To the reader unfamiliar with alchemy, this prose passage may appear no more
than a rather mild attempt at naturalistic description,”#° Yu comments on this
passage; but to readers steeped in the teachings of internal alchemy, the “cart-
pulling iz %-,” the “spine ridge ¥¢*,” and the “perpendicular passes K7%” “may have
directly come from writings on internal alchemy found in the Daoist canon.”>0 In
other words, as Yu seems to suggest, because the Daoist practitioners use the term
“Cart-pulling” to describe the moving of the bodily fluid to important locations
(anastomotic loci) such as the “Spine Ridge” and the “Perpendicular Passes,” this
episode on the “Cart Slow Kingdom” signifies one of the stages in the alchemical

cultivation. “It is impossible to overlook the allegory when we consider both the

47 This example has been used in several of his articles: see Yu, “Introduction,” 88-91; “The Formation of
Fiction in The Journey to the West,”37-40; and “Two Literary Examples,” 225-6.

“Yu, Vol. 2, 269.

YU, “Two Literary Examples,” 225.

50y, “Introduction,” 89.
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novelistic narrative and the technical Daoist terms and figures of speech so
pervasively employed,”>! Yu concludes. The “five pilgrims,” as he elsewhere further
suggests, can be “some aspects of the human self interacting and traveling within a
physical body.”52
Such a “bizarre image,” to borrow Yu'’s term,>3 that is, the image of the five
travelers as elements working in the body of a Daoist practitioner, is probably first
mentioned in the pre-chapter commentary in the first chapter in the 1663 edition of
the Journey. Responding to the “spine-like path flanked by the two passes” in this
“Cart Slow Kingdom” episode of the Journey, the commentary in this edition reads:
The “spine-like path flanked by the two passes” in the “Cart Slow Kingdom”
means the “Spine-like Path flanked by the two Passes” in our bodies. Who
doesn’t know this meaning? But why is it set between the “Black River” and
the “Heaven-Reaching River?” It is because the two Rivers are flanking the
Path. With the “River” of the two rivers and the “Cart” of the Cart Slow
Kingdom, we have the “River Cart.” As the “River Cart” always moves in
reverse without following the natural tide, how can it not reach the “Spine-
like Path” and go through the two “Passes?” ZiR [H 2 JeH XK, HIE &2 %
B BESCHEAFIZ? B LA T 8K SRPI 2 H1? #i Xk K,
PIKRZ M. A2, &2 FIBEZE, REZEME. WEATHEM
T, X2z3A B, WXEF? 5
To be sure, this 1663 observation comes quite close to Yu’s allegoresis, as they both
read this passage as illustrating the alchemical process of moving the bodily fluid of
the River Cart to locations such as the Spine-like Path and the two Passes of the
human body. But while Yu's reading seems in line with this 1663 pre-chapter
commentary, Chen Shibin’s 1696 allegoresis—the first set of commentary that is
dedicated to the Daoist alchemical reading in its entirety— offers an almost

opposite interpretation of this episode. “These three chapters are written to criticize

%1 Ibid., 91.

52 Yu, “Introduction,” 93; “Two Literary Examples,” 226.
%3 Ibid., 93.

5 Pre-chapter commentary in Chapter 44.
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the heretical schools It =j% & JEES5 [ 14METT &,” as Chen writes in the opening

sentences in the post-chapter commentary in Chapter 44:
The Cart Slow Kingdom’s national boundary is between the Black River and
the Heaven-Reaching River, which means the tardiness of the “River Cart.”
The noise that the pilgrims have heard and speculated on as “earth splitting
apart, thunder cracking, men shouting, and horses neighing,” is describing
the abnormality that should be feared. While the monkey sees the crowd of
monks pulling the cart and shouting in unison, what he sees is not the natural
Dao where the Five Agents collaborate and the Four Images coordinate. The
bricks, tiles, timber, and earth clods contained in the Cart are dregs and
unclean things for the practitioners. As the Ridge, the Spine-like Path, and the
Great Pass are all perpendicular cliffs, how can the Cart be pulled up? These

all signify the illusions in cultivation without knowing the wonder of moving

the River Cart. 4215 [ FAE JRIE R 2 [6], RO AR 2 3o DA =,
LA L, AR, AWM, (REEEERE, AR . 1T
BBV 2 A AL, E TS, WARRE AT, MEUR, mElBAZ
B ETRRRIAGERE ORI 2, WoREE, REEEREBZY. Pifls
e, J/, D&, RREGEEILEEREZ B, B4 JLWEATHAR |7 BIEHH
N1z g AN I ] 2R 2 A b

Unlike the interpretation of Yu and the 1663 edition, Chen sees abnormality and
delusion, which run counter to the true alchemical process of moving the River Cart.
In other words, while both Yu and the 1663 edition read this episode as illustrating
a stage in alchemical cultivation, Chen Shibin sees it as showing the wrong practices,
practices that fail to grasp the wonder of the internal alchemy. As the Confucian
1749 commentary edition, on the other hand, simply takes this episode as
exemplifying a sentence from the Analects, “the human deficiency in interest in wit

but not in the learning 451 AN 422 H i 174,755, the 1620s edition, glossed by Ye

Zhou, actually advises its reader not to misread this episode as a Daoist allegory:

55 Post-chapter commentary in Chapter 44.
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The “Black Wind Cave,” the “Yellow Robe Son,” the “Blue Lion,” the “Red
Child,” and the like in the past chapters are all the substitutive terms for the
Five Agents of the Metal, Wood, Water, Fire, and Earth. The reason that the
author makes them as monsters is because he wants the learners to get
beyond the Five Agents. Here the three Daoist monks—the Tiger, the Deer,
and the Goat—are also the hidden names of the “Tiger Cart,” the “Deer Cart,”
and the “Goat Cart.” The intention of the author is to ask people not to take
the three “Carts” as the meaning in the narrative. Journey to the West readers,
do you understand it or not? B HI & MU . BEHIRE . BT L% JL5E T
HRBAIK KRN T MEFHLLZ N, el ard. seabr® i, &
JIv FNZIEL, TRRRE. BE. FENBA. FEZE, TFRAAL=
ERT WM. s (L) &, R FA? s
To readers who are familiar with the Five Agents propagated in the Daoist internal
alchemy, each Agent has a corresponding color: Water corresponds to the color
Black, Earth to Yellow, Wood to Blue, and Fire to Red. The term Red Child,>”
according to Daoist theory, is the practitioner’s innermost deity, the residue of the
original Yang that could be cultivated into the Golden Elixir.>8 The three Daoist
monks, Tiger, Deer, and Goat, which are also brought up by Yu,>? recall the River
Carts of the Tiger, Deer, and Goat from the alchemical terminology. Nevertheless,
beyond the Daoist terms and in the text of the Journey narrative, as Ye Zhou points
out in this quotation above, these names are all made by the author into something
monstrous: the “Black Wind Cave” is the residence of the Black Bear, who steals
Tripitaka’s cassock; the “Yellow Robe Son” is the Rat who can summon wind that

impairs the monkey’s eyesight; the “Blue Lion,” who transforms himself as a

56 Post-chapter commentary in Chapter 46.

57| am puzzled by Ye Zhou’s comments after Chapter 40 on the “Red Child, which read:” “Since the
ancient time, no one is not harmed by this child. Try to think: what kind of thing is the child? Those who
know the answer will be allowed to read the Journey to the West. [ 54, T— AAZIIZILZ E.
ANRAEZ, WEZIILEZZMY? Hafs, Frhismmgicd. »

%8 Fabrizio Pregadio, The Way of the Golden Elixir: An Introduction to Taoist Alchemy (Mountain View,
CA: Golden Elixir P, 2014), 13-5.

%9 Yu, “Introduction,” 89.

87



Quanzhen monk and later as the king, has drowned the real king in a well; the “Red
Child,” the 300-year-old child, nearly defeats the monkey with his ferocious fire and
threatens to eat Tripitaka; and the Tiger, Deer, and Goat, who can summon rain for
the emperor with their Daoist magic, have enslaved all the Buddhist monks and
demolished all the Buddhist temples. While commentaries in both Yu and the 1663
edition, perhaps along with the ones in Chen’s 1696 edition, ask the reader to follow
the original meaning of the Daoist terms when reading this Journey episode, Ye Zhou
here advises the reader to go beyond, to pay attention to the change in meaning, and
not to mistake the original, Daoist denotation as the signification of the Journey
narrative.

The Journey’s employment of the Daoist source, certainly some “massive
appropriation from Chinese religious traditions,”®? not only gives the Daoist terms a
new layer of meaning but also turns the Daoist vocabulary on its head. In other
words, as the original Daoist terms, while signifying various ingredients in the
alchemical process, are made as demons and impediments in the pilgrimage, the
author has actually inversed the meaning and implication of these Daoist sources.
This appropriation of the Daoist terms resembles, to some extent, playing with or
perhaps even making fun of the Daoist language. Following Ye Zhou’s reading guide,
the reader learns to go beyond the original meaning of the Five Agents. But is he
simply suggesting going beyond the trap of language, a common motif in the Daoist
teaching, or is he suggesting that the narrative urges the reader to go beyond the
Daoist doctrine and practice? The latter reading, as it is critical of the Daoist
practice, certainly lends support to Hu Shih’s conclusion in his study of the Journey.

In an interesting way, the oppositional interpretations of Hu Shih and
Anthony Yu of the 20t century find their parallel in the interactions between Ye
Zhou and Huang Zhouxing of the 17t century. While Ye Zhou cautions the reader
not to take the Daoist vocabulary at face value, Huang Zhouxing highlights the
Daoist presence in the Journey. Trying to read the Journey as a celebration of the

alchemical doctrines, the 1663 edition glossed by Huang serves also as a repudiation

60 vy, “Introduction” in the 1977 edition, 36.
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of its immediate predecessor. “If it is not Huang and [ who see through this (as a
Daoist allegory) with our calm eyes,” the pre-chapter commentary in Chapter 22 of
this 1663 edition reads, “aren’t we being deceived by people like Li Zhi and Ye Zhou
completely #3EFIAEfE L5 R AS HASIREIM:, S A A E. Hfh 7 2ER KT
?” Nonetheless, it is after all the 1663 edition that has edited out passages in the
Journey that would have posed challenge to its own interpretation. In this “Cart Slow
Kingdom” episode, for example, in which the pig, following the monkey’s advice,
throws the statues of the three Daoist deities into a stinking privy, the “stinking
privy” in this 1663 edition is omitted and replaced with the word “water pool”
(Chapter 44).

“Finally,” writes Yu toward the end of his introduction, “we are prepared to
see how religion and literature converge in the making of the journey’s fiction, all
without a trace of didacticism or proselytism.”¢1 For Yu, the Journey is both a fiction
and a religious allegory: the “fiction of religious allegory,”¢2 to use the term he
adopts in his description of the Journey. But will a religious allegory, whose primary
purpose is to illustrate the process of the cultivating the Daoist Elixir, be “without a
trace of didacticism or proselytism?” Are the literary and the religious, in their strict
senses, compatible? In a similar vein, Dante’s Commedia in Yu’s understanding,
when he discusses the shared features between these two journeys, is both an
allegory of theologians and allegory of poets.®3 But will the two supposedly
oppositional modes, that is, historical truth on the one hand and fiction-making on
the other, be able to coexist?* Yu seems to have thrown his reader into a logical

impasse.

61 Yu, “Introduction,” 93. See also 74: “A Chan or Quanzhen-inspired novel like XY] was not written
necessarily as a work of religious proselytism [...]"

62 Yu, “Introduction,” 76.

8 Yu, “Two Literary Examples,” 215.

84T follow Singleton’s distinctions between the “allegory of theologians” and the “allegory of poets.” While
the literal level of the “allegory of poets” is “devised, fashioned in order to conceal, and in concealing to
convey, a truth” (Singleton 14), the literal level of the “allegory of theologians™ is historical: following the
model of Scripture, it “goes beyond metaphor and comes forth with the immediacy of reality itself”
(Mazzotta 236). In Dante studies, whether the Divine Comedy is an “allegory of theologians” or an
“allegory of poets™ is at the heart of the debate. See Mazzotta 227-30; see also Ascoli 128. Dante first
mentions poetic/theological allegory in Convivio (I, i) (written around 1303-06, in the period just
preceding the Commedia), but | think he discusses the two modes in terms of reading rather than writing.
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Andrew Plaks’s article on the Journey, titled “Hsi-yu chi, Transcendence of
Emptiness,” serves as a chapter on the second novel which he covers in his 1987
monograph, The Four Masterworks of the Ming Novel: Ssu ta ch’i-shu. As with Yu's
reading of the Journey, Plaks does not agree with Hu Shih’s categorical rejection of
the theological readings. The Journey is indeed a book of great humor according to
Hu Shih, but it is at the same time a “serious” book that raises intellectual questions.
In his response to Hu Shih, Plaks states:

Hu Shih was not the first critic to dismiss the forced interpretations of the

Ch’ing commentators and praise instead the sheer good fun of the book; but

his has been the most influential argument. It finds its way into the writings

of many twentieth century critics of Chinese fiction, and also dominates the
reputation of the book in the West, thanks to Waley’s brilliant Monkey.

Although I personally feel that the serious side of the novel is far more

interesting, given the intellectual context of Hu Shih’s evaluation in the midst

of the literary revolution in the early part of this century, his reading is fully
understandable as a reflection of the spirit of the times. And, for that matter,
nothing is wrong with it as far as it goes. Hsi-yu chi is after all a very funny
book. But it is also quite a serious book, not dead serious perhaps, but it does
raise serious intellectual issues. Having made this apology, [ can move on to
my own attempt to make something of the serious side of the text.>

The “serious side” of the Journey, as Plaks highlights in this passage, seems to be his

way of coming to terms with Hu Shih’s division between doctrinal allegory and

novel. Emphasizing that the Journey is a novel dominated by the spirit of playfulness,

See Charles Singleton, Dante’s Commedia: Elements of Structure (Baltimore: Johns Hopkins UP, 1977),
14; and its Appendix, 84-94. The book was originally published in 1954 by Harvard UP with the title
“Dante Studies I: Elements of Structure.” See also Giuseppe Mazzotta's chapter, “Allegory: Poetics of the
Desert” in Dante, Poet of the Desert: History and Allegory in the Divine Comedy (Princeton: Princeton
UP, 1979), pp. 227-37. Albert R. Ascoli, “Dante and Allegory” in The Cambridge Companion to Allegory,
pp. 128-135.

Plaks also mentions this pair in his article on Journey, where he conflates the “allegory of theologians”
with allegorical reading, and the “allegory of poets” with allegorical writing. See his footnote 118, Andrew
Plaks, The Four Masterworks of the Ming Novel: Ssu ta ch’i-shu (Princeton: Princeton UP, 1987), 224.

8 Andrew Plaks, The Four Masterworks of the Ming Novel, 223-4.
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wit, and humor, Hu Shih, as we have seen, dismisses the Daoist, Confucian, and
Buddhist interpretations in full. For Plaks, on the other hand, the Journey straddles
the two sides of Hu's division. As much as he still relies on this division, Plaks
nonetheless rephrases these two categories as the “serious side” and the “humorous
side.”¢6 The “serious side,” the side that interests Plaks more, is the intellectual side,
the side of the Journey as an “allegory in composition.”¢7 The “humorous side,” the
other side in this division, is the Journey’s undeniable sheer fun, its “amusing surface
narrative,”®8 the humor that Hu Shih refers to, and its “ironic undercutting.”¢® In Hu
Shih’s interpretation, the Journey is no doubt a novel of great amusement, which
constantly invites laughter. But the humor and the laughter, as Hu also has brought
up, are implicit in the “sharp ideology of playing with the world.” The underlying
assumption in Plaks’s revised division here, is that the humorous side is never
serious, but light-hearted, simple, and perhaps even superficial. But can we say that
the laughing Democritus is no less “serious” than the weeping Heraclitus?
Nonetheless, although the humorous side of the Journey is effectively
demoted in his response to Hu Shih, Plaks has never quite forgotten this side in his
discussion of the Journey’s allegorical significance. This humorous side, as if a
haunting shadow that looms large, has become the foremost problem that Plaks

seeks to overcome with his allegoresis. “The chief problem with any simplistic

% Ibid., 223.

57 Ibid., 224.

88 Ibid., 223, 224.

69 Ibid., 223. The implications of Plaks’s division between the “serious” side and the “humorous” side,
for example, can be found in this passage in which he discusses the serious, allegorical dimension of
the Journey: “To pursue the argument that there is more to the Hsi-yu chi than its amusing surface
narrative, we must move from the notion of irony into the adjacent territory of allegory. Irony and
allegory are, after all, sister tropes: they both describe ways in which texts can say one thing and
mean another. But where the emphasis in irony is on the undermining of the authority of what is
‘said,’” in allegorical composition we get a more fully articulated projection of what is ultimately
‘meant.” See 224.

In her overview of the Journey that is included in The Columbia History of Chinese Literature (2001),
Wai-yee Li still uses this framework of the “allegorical meaning” and the “comic surface” to discuss
the book. “The question remains as to how allegorical meanings are connected to comic surface,” she
notes (636). If “allegorical reading” is inherently at odds with the narrative details, shall we begin to
question the plausibility of this “allegorical reading?” Li seems in her conclusion to vouch for the
importance of the “comic surface” of the Journey: “the comedy is too robust, and Journey unfolds gaily
on the precarious balance between allegorical meanings and the comedy and energy of the esthetic
surface” (637).
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reading of the text,” he notes, “is the fact that the ever-present sting of irony sooner
or later undercuts even the didactic pronouncements that the author himself
provides.”’0 As he carefully goes over themes and instances of this “ironic
undercutting,” which ranges from the “consistent debunking of representatives of all
three of the teachings,”’1 to the “author’s considerable efforts to undermine the
notion of a simple pattern of quest and attainment,”’2 and to the “weak underside of
the heroes and their lack of steady spiritual progress,”73 he shows the challenge
posed by the narrative to the “simplistic reading of the text.” To read the Journey
simply as explaining the doctrines of the Daoist, the Confucian, or the Buddhist
schools is to turn a blind eye to the narrative’s “ever-present sting of irony,” because
the narrative clearly invites the reader to laugh at the absurdity of these three
philosophical schools—to question the effectiveness of the westward pilgrimage.
Before advancing his solution to the problem with his interpretation, Plaks cites the
Daoist commentator-practitioner Chen Shibin’s complaints about the difficulty in
making sense of the text of the Journey—a motif which has since been revisited in
the ensuing commentary editions:

[ have read this chapter over and over a number of times from start to finish,

then closed the book and pondered deeply; but in the end I am unable to

grasp its meaning. WML E R, BELHCS, MEUUE, MARGHE. 74
Despite such a modest claim, Chen Shibin, as discussed in the last chapter,
nonetheless offered a complete set of commentaries that is centered on the
principles of the internal alchemy. In the next paragraph, following in the footsteps
of his predecessor, Plaks introduces his thesis:

But since I cannot claim to have reached the level of Ch’en Shih-pin’s

insight, I also need not give up without a struggle. As is undoubtedly clear by

70 Plaks., 238.

" 1bid., 239-40.

2 |bid., 243.

3 Ibid., 223; 253-4.

" Ibid., 240. This motif of talking about the difficulty in interpretation has since Chen been revisited by
several Journey commentators: see Chen Shibin’s edition in chapter 93; Zhang Shushen’s in the “General
Comments =4lk;” Liu Yiming’s in the “How to Read the Original Intent of the Journey P55 152323,
and Zhang Hanzhang’s 5K & % “Self-Preface ¥ in his 1839 edition.
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now, my own understanding of the allegorical meaning of the novel rests on

locating the allegory within sixteenth-century Chinese thought, especially its

central focus on what is commonly called the “philosophy of mind” (hsin-

hsueh). I will for convenience refer below to this body of intellectual

groundwork as primarily Neo-Confucian, ...75
The difficulty that propels Plaks to invoke Chen Shibin before his present epiphany
in reading the Journey—the difficulty that Plaks seems still to be “struggling” with—
is the narrative’s undermining of the three schools that Plaks had examined in the
previous two pages. To make sense of the avaricious Buddhist deities, the cannibal
Daoist monks, and the incompetent Confucian courts in the Journey narrative, Plaks
proposes a new school of teaching, the renewed branch within the Confucian school
that emphasizes the role of the human mind and has incorporated the Buddhist and
the Daoist vocabularies into its own thinking. To read the Journey as an allegory
about the “pilgrimage of mind,” which takes place only within the mind, as Plaks
further suggests, will explain away the bewildering lack of progress in the Journey
and its anticlimactic ending—the “final undermining of the fulfillment of the
mission.”76

Similar to the 1749 Confucian commentary edition’s interpretation of the
monsters, Plaks sees them, who lurk in this westward journey for the arrival of
Tripitaka, as “manifestations of the unenlightened state of the mind in its process of
cultivation.”’? It is the pilgrims’ carelessness and lack of vigilance, for example, that
give rise to the serious setbacks such as the “Black Bear,” the cassock stealer, and
the “Great King Rhinoceros,” who sucks away the monkey’s golden-hooped cudgel;’8

it is Tripitaka’s “unbridled fury” that brings out the “Red Child,” who can be read as

75 1bid., 240-1.

76 Ibid., 243. As much as Plaks wants to make sense of the Journey’s allegorical meaning, he also seeks
to overcome in his interpretation the ironies that are prevalent in the Journey narrative. See for
example here, after reviewing the Journey’s problematic presentations of the progress and ending,
Plaks writes, “the solution to this problem lies in reading the quest narrative not as a kind of literal
‘Pilgrim’s Progress,’” as has been suggested by certain recent critics, but rather as an internal
pilgrimage of the mind” (243).

™ 1bid., 245.

8 1bid., 245.
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the personification of “Fury.”’® For Plaks, demons are the external reflections of the
various deficiencies inherent in the mind; the battle between the monkey and the
demons resembles the battle within the self, the mind, and the self-consciousness—
“essentially a psychomachia of the process of the cultivation of the mind as
construed by sixteenth-century thinkers.”80 While Anthony Yu sees the five travelers
as elements working in the body of a Daoist practitioner, Plaks also takes these
travelers as belonging to one entity, an entity that nonetheless will generate and
overcome its own “aspects of the unenlightened consciousness.”81 From this
perspective of reading, Plaks writes, “all the obstacles outlined above—the tendency
to disunity, various forms of the disorienting push of desire, the blockages of vision,
and especially the problem of self-replication—can be taken as aspects of the loss
and recovery of the integrality of the self.”82 The Journey to the West, in other words,
is a story and allegory about the growing of the self—the coming to terms with the
mind within the self.

Similar to how the previous Confucian readers reacted to the initial chapters
of the monkey’s challenge to heaven, Plaks also does not appreciate the monkey’s
audacious rebellion. As the 1663 edition associates the monkey’s misbehavior with
the Mencian warning of the “loss of the mind,” and as Zhang Shushen’s 1749
commentary sees the monkey as a “petty man, when dwelling alone, does nothing
good and goes everywhere,”83 Plaks reads these initial chapters as a “hubristic
challenge to the authority of heaven.”84 In Plaks’s eyes, the monkey, discontent and
with an “overblown” mind, fails to understand his own limit, which foreshadows the
many other “allegorical perils” that he and his fellow travelers are to encounter. To
use the term that Plaks borrows from the Neo-Confucian canon, it is the “beclouding

focus on individual desires (ssu £4)”85 that the monkey has fallen victim to.

 Ibid., 260.
8 Ibid., 258.
8 Ibid., 251.
8 |bid., 267.
8 |t is a sentence from the Great Learning: “/N A & AAE, AR
8 Plaks, 271.
8 Ibid., 272.
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Giving special attention to the characters’ flaws and mistakes, Plaks’s reading
of the Journey is more or less on the same exegetical trajectory as the Confucian
approach to the book. “Chang’s stubborn insistence on reading the entire novel as a
sort of gloss on the basic teachings of the Four Books must strike most modern
readers as idiosyncratic,”8¢ Plaks comments on his predecessor, Zhang Shushen,
whose allegoresis, similar to Plaks’s, is exclusively dedicated to the Confucian
learning. Yet while they may disagree on the meaning of specific episodes, such as
the episode of the “Great King Rhinoceros,” where Zhang Shushen reads the monster
of the Rhinoceros as the embodiment of Tripitaka’s failure in observing the
Confucian virtue of “Filiality,”87 Plaks nonetheless finds Zhang’s interpretive
instincts not to “as far out of line as it first appears when he goes on to insist on the
reflection of other Confucian virtues in the novel.”88 A “less dogmatic application of
Zhang's interpretive instincts,”8? perhaps, Plaks’s interpretation focuses on the
concept of the “mind” in the Journey narrative, as the “mind” underpins the 16t
century intellectual sphere where the Journey was produced. But will the Journey’s
seemingly eclectic philosophies on the mind, extending from the one that proposes
an annihilation of the mind,?? to the one that champions the mind’s absolute power
in differentiating between good and evil,°! be compatible with the arduous process
in the cultivation of the mind that Plaks has highlighted in his exegesis? While
emphasizing the importance of the mind, the mind that Wang Yangming’s
“philosophy of the Mind” refers to, perhaps less resembles a mind that needs to be
improved, than a “benevolent mind,” the human conscience that is inherently good.

[t is the other branch in Neo-Confucianism, the teaching of Zhu Xi’s “philosophy of

% |bid., 238.

87 See my discussion of the commentaries of this episode in Chapter I1.

8 See Plaks’s comment on Zhang later on page 265: “Chang Shu-shen may be exaggerating a bit when he
puts the concept of hsiao (%) at the core of his interpretation, but his argument may not be as far out of line
as it first appears when he goes on to insist on the reflection of other Confucian virtues in the novel.”

8 Plaks, 239.

9 See Chapter 13: “With the emergence of consciousness, all types of demons come forth; with the
extinction of consciousness, all the demons are extinguished. {042, FiFhEEA; 0K, FhFpEE K.
See also Plaks’s discussion on this sentence, 245.

91 See Chapter 17: “The bodhisattvas and the demons are all manifestations of a single thought. ¥
TRAE B2 —&.” See also Plaks, 245.

95



the Principle” which Zhang Shushen follows in his 1749 allegoresis, that demands
the rectification of the mind, since the mind, taken as often clouded by desire and
moral deficiency, needs to be enlightened by the truth of the “Principle #.” Here, we
might have to wonder, which of the minds—which of the Neo-Confucian schools is

Plaks’s allegoresis in the end adhering to?

3k 3k kkk

On the one hand, the accumulation of the Daoist and Confucian
interpretations of the Journey over the last 400 years, premodern and modern, in
Chinese and in English, has confirmed and consolidated this orientation in reading
the Journey. Flanked in between, Hu Shih’s categorical dismissal of such a
hermeneutic agenda opens the door to an almost new, and certainly less explored,
interpretive territory on the other hand. In a world where how much is written
counts for more than what is written, a doctrine-oriented allegorization of the
Journey would have easily gotten the upper hand in this exegetical rivalry. Hu Shih’s
“critique of the interpretive agents allegedly ruining the novel,” as Yu records the
success of the theological reading of the Journey, “also begets eventually its own
irony, because one can argue today that a great deal of scholarship spanning Japan,
the U.S., Europe, and finally again in East Asia in both China and diaspora
communities may be summarized as a serial refutation of Hu’s—and Lu Xun'’s as
well—observations.”?2 Whether or not Hu's criticism “ends up in its own irony,” the
proliferation of the doctrine-oriented allegoresis of the Journey, with the layered
commentary tradition and today’s renewed scholarly investment, is undeniably a
cultural phenomenon that deserves attention. So why would the Journey to the West
be susceptible to be read as an allegory about how to become a Daoist immortal or a
Confucian sage? What are the special features inherent in the Journey that stimulate

scholarly effort to allegorize? The refutation of Hu Shih’s interpretation advanced by

9Yu, “The Formation of Fiction in The Journey to the West,” 34.
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Yu and Plaks, whose arguments have been examined above, may allow us to
theorize the shared rationale in reading the Journey as a theological allegory.
In the initial 1977 introduction to his English translation of the Journey to the
West, before Yu sets out to discuss the Daoist themes and symbols in the narrative,
he draws attention to the two possible results of his ensuing investment:
[ would also like to determine whether the vast complex of alchemical, yin-
yang, wu-hsing, and Buddhist terminologies in this text bear some organic
relation to the action and characters of the story, or whether they merely
present a veneer of certain common figures of speech overlaid upon “ready-
made fictional characters” and incidents, as Glen Dudbridge has described
the Monkey of the Mind and Horse of the Will metaphor in the novel.?3
Here, Yu indicates his concern over the yet-to-be-determined nature of the religious
borrowings that appear in the Journey narrative. In his 2012 revised introduction,
this concern is replaced by an assertive emphasis on the religious sources. “I want to
discuss other textual examples of how religious idioms feed and facilitate fictive
representation,” as Yu instructs his reader in his way of reading the book, “a topic
that, for me, is far more interesting and important.”4 Certainly not some
insignificant “veneer” overlaid on the narrative, as Yu’s statement of interest this
time declares, the religious source will instead play an active role in “feeding and
facilitating” the text of the Journey. Rather than fleshing out how the Journey has
appropriated and taken advantage of the religious sources, Yu's description of his
approach reveals his prioritization of the role of the religious borrowings, the
implied, subsequent down-playing of fiction-making, and probably the inherent
assumption that this “fictive representation,” that is, the Journey to the West, “funded
and fertilized” by the religious sources, constitutes a kind of religious writing. The
primary rationale for Yu's Daoist reading of the Journey, it seems, lies in this “vast
complex” of the religious borrowings appearing in the novel. Indeed, with the

vocabularies, idioms, and poetic couplets borrowed from the Daoist canon—the

B Yy, 36, in the 1977 edition.
9Yu, 74, in the 2012 edition.
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“massive appropriation from Chinese religious traditions apparent on almost every
page of The Journey to the West,”?> to borrow Yu'’s phrase again, it is plausible that
the Journey, informed by the sources it has used, could serve in return as an allegory
in explicating the ideas of these religious sources.

Nonetheless, Yu's initial concern over the nature of the religious borrowings,
or to be precise, his concern over the relationship between the religious borrowings
and the narrative, has never been entirely settled. Plaks, for example, likewise
brings up this concern in his study. After enumerating the Journey’s indebtedness to
the Buddhist, Daoist, and Confucian lexicon, he cautions the reader:

Although the text is studded with allegorical labels of the type [ have

discussed above, the simple identification of textual figures with suggestive

philosophical designations does not in itself constitute true allegory,
especially since many of these tags appear in the prior sources. This is only

the raw material of allegorical composition, which must be drawn into a

fabric of dynamic interaction for the allegory to really function.?®
As Yu asks whether the religious borrowings have borne “some organic relation” to
the narrative, Plaks here provides a prescriptive guideline for the use of the
religious sources: to make a true allegory, the sources must be drawn into the
“fabric of dynamic interaction.” To be sure, the borrowed religious dictions will not
guarantee a true religious allegory, but while both Yu and Plaks ask whether the
borrowings are fully integrated into the narrative, what they do not ask is whether
these borrowings, being assimilated and appropriated by the narrative, might have
undergone some substantial change, distortion, or even transformation in meaning.

Here, the invocation of Derrida’s “différance” seems like overkill,°7 but with the

9% Yy, 36, in the 1977 edition.

9% Plaks, 233-4.

9 1 am also thinking about René Wellek’s comment on the relationship between works of art and their
sources in his 1959 article, “The Crisis of Comparative Literature,” where he says, for example: “Works of
art, however, are not simply sums of sources and influences: they are wholes in which raw materials
derived from elsewhere cease to be inert matter and are assimilated into a new structure” (164).
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change of the context of each borrowed term and idiom, can their initial meanings
be retained?°8
In the end, Plaks does not certify whether the “religious borrowings” in the
Journey have lived up to his expectations for the religious borrowings in “a true
allegory that are really functioning.” To prove that the Journey is a Confucian
allegory of cultivating the mind—to prove that the Confucian terms have been
“drawn into the fabric” of the Journey narrative, he seems to have nonetheless fallen
back on the “sheer amount” of the Confucian borrowings in the narrative. [t might
be worthwhile here to cite Plaks’s reasoning in full:
The solution to this problem lies in reading the quest narrative not as a kind
of literal “Pilgrim’s Progress,” as has been suggested by certain recent critics,
but rather as an internal pilgrimage of the mind. This is already strongly
suggested by the inclusion of so much hsin-hsueh terminology, and it is stated
almost outright at a number of points in the text. [...] A careful reading of the
novel establishes that there is much more to it than a set of Taoist terms
imposed on a Buddhist fable; that it is heavily charged with the language of
syncretic hsin-hsueh, which substantially conditions the meaning of its
allegorical figures. This philosophical language both redefines the problems
raised in the allegorical journey and suggests possible solutions in terms of
various conceptualizations of the cultivation of the mind.?°
Not dissimilar to Yu’s approach to the text of the Journey, Plaks prioritizes the
borrowed terms and idioms: their vast amount, their immediate presence, and their
pervasiveness. If it could be indeed determined that the borrowings, when they
resurface in the text of the Journey, are Daoist or Confucian in nature, then to argue
that the Journey is an allegory of the Daoist or Confucian teachings is all but
expected. Yet while the “Confucian lexicon” makes the Journey a Confucian allegory

and the “Daoist vocabulary” suggests a Daoist allegory, sources from the

98 For a discussion about the appropriation and adaptation of the Daoist poems in the Journey
narrative, see Xu Shuofang,“On Quanzhen religious school and the Novel of the Journey ¥4 F#Hl
/NP, in Studies of Novel.

% Plaks, 243-4; 258.
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hagiography of Tripitaka, interestingly enough, have rarely led the Journey to be
read as a Buddhist allegory on how to achieve the Buddhist enlightenment. 100

In his brief introduction to Arthur Waley’s 1943 English translation of the
Journey, Hu Shih, while spending most of the time on the recently-discovered author
Wu Cheng’en, notes in passing that what is in part responsible for the previous
incorrect authorial attribution, the attribution to the Daoist monk Qiu Chuji, is the
“seemingly allegorical character of the novel”.101 Less interested in the Journey’s
previous allegoresis than the newly verified authorship, Hu does not go into detail
about the “novel’s seemingly allegorical character.” Presumably, it is the deceptive
“allegorical character” inherent in the Journey that has enticed and misled its old
readers into believing that the Journey concerns religious cultivation, and hence, the
authorship of a Daoist master must have been plausible. If the religious borrowings
discussed above can be counted as one aspect of the Journey’s “seemingly allegorical
character,” the overarching motif of a journey, with its implied, customary themes in
fighting the evil, in progress, and in the ultimate success in reaching the goal,
likewise invites allegorical readings. Indeed, the basic plot of the scripture-fetching
journey to the West, that is, the westward expedition to the Buddha’s temple where
the sacred scriptures are held, in no time incurs the association of an ascending path
to transcendence. Despite his puzzlement at the curious presentation of the Buddha,
the scriptures, and the pilgrims—those “ironic undercutting” in the narrative—
Plaks, for example, still in the end regards this overarching motif as an important
reason for his allegorical reading:

[f the author denies us an easy interpretation of his text in terms of
the didactic values of Buddhism, Taoism, or Confucianism, what are we to
make of the allegorical journey with its apparent message of attainment

through perseverance, or transcendence of worldly temptation, in the

100 Plaks also mentions this interesting phenomenon in his discussion of the traditional
commentaries of the Journey: “significantly, however, not a single one of them accepts at face value
the Mahayana pieties with which the journey begins and ends as exhausting the intended meaning of
the work. Instead, they all seem to recognize that the overlay of Taoist terms and other symbols must
radically modify the meaning of the Buddhist story.” See Plaks, 236-7.

101 “Introduction to the American Edition,” in Monkey, 3. According to Hu, the Journey is the “first
Chinese novel of which the authorship is authentically established.”
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pursuit of a higher aim? What, then, is the purpose of all the excess baggage
of philosophical terminology added here to the traditional narrative? The
majority of twentieth-century critics would simply reply that these have no
particular significance at all, that this is just literary embellishment, at most a
kind of literati joke designed to mock the naive reader. To my mind, however,
the sheer amount of allegorical terms, as well as the manner in which they
are integrated into the narrative structure, rule out such a blanket
dismissal.102
With full awareness of the “ever-present sting of irony” in the Journey, Plaks’s
apology here for his Confucian interpretation has more or less summarized the
several motivations behind the habit of reading the Journey as a doctrine-oriented
allegory. Internal to the text of the Journey, the religious language—the “excess
baggage of philosophical terminology,” as well as the motif of a journey-quest, with
“its apparent message of attainment through perseverance,” are probably the two
main aspects of the “seemingly allegorical character of the novel,” to use Hu Shih'’s
term again. External to the text of the Journey, Plaks’s concern over the
“significance” of the book— his uneasiness at the “lack of particular significance
proposed by the 20th century critics,” recalls the challenge which the Journey’s first
1592 preface tries to come to terms with. Neither philosophy, nor history nor
poetry, the Journey, with its prevailing humor and use of the vernacular language,
has never been explicit in its literary significance. As this anonymous, unidentifiable
work may be lost due to its questionable nature, its 1592 preface writer Chen
Yuanzhi appeals to the supposedly hidden, allegorical significance of the Daoist and
Confucian teachings. The allegoresis of the Journey, in other words, is supposed to
promote the book’s value, clarify its literary status, and prevent it from being
consigned to oblivion in the future. Yet if Chen Yuanzhi’s concern over the lack of
significance in the Journey comes from the outside pressure exerted by cultural
hierarchy and prejudice, Plaks’s demand for its allegorical significance seems to

stem from his own understanding of Hu Shih’s denial of the Journey’s religious

102 plaks, 240.
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significance. To Hu Shih as well as to the “majority of twentieth-century critics,’
nonetheless, literary significance perhaps does not always coincide with the
religious/philosophical significance of a work; humor, irony, and satire are not

necessarily superficial and lacking in their own depth and seriousness.103

Since the publication of the 1921 edition of the Journey to the West, with the
newly-added punctuation, all the previous commentaries removed, and Hu Shih’s
prefatory dismissal of the religious interpretation, the three-hundred-year tradition
of reading the book as a Daoist/Confucian allegory has never been restored in the
Journey criticism in mainland China. The revived interest in the Journey’s religious
signification in American academia since the late 70s, on the other hand, cannot help
but remind one of the postwar American academic investment in the theological
approach to the early modern literature, especially in studies of Dante, Spenser, and
Milton. A generation ago when C. T. Hsia, in his 1968 monograph The Classic Chinese
Novel, introduced the Journey to American academics, he followed Hu Shih’s
observation and categorized the novel as “a work of comic fantasy”1%4— a major
milestone in the history of fiction that he compared to Don Quixote, 19> Everyman,10¢
The Pilgrim’s Progress,107 Paradise Lost,198 the Divine Comedy,1%° and The Faerie
Queene.110 Using then current academic vocabulary and scholarly approach, Hsia
also expressed his interest in the book’s “archetypes.”111 The Journey’s overarching
plot in quest, along with the motifs of battle between the good and the bad,

duplication of the monsters, seduction of temptress, and the ultimate triumph, could

103 T am thinking about Rorty’s valorization of irony as opposed to metaphysics. See Richard Rorty,
Contingency, Irony, and Solidarity (Cambridge, Eng.: Cambridge UP, 1989), 76.

104 Hsia, C. T. & i, "The Journey to the West,” in The Classic Chinese Novel (New York: Columbia UP,
1968), 115.

105 |bid., 116.

106 |bid., 126.

107 Ibid., 126.

108 |bid., 134.

109 |bid., 148.

110 |bid., 164.

111 ]bjd., 139-49. This approach to the Journey is further pursued by Karl Kao’s /=3 5 “An Archetypal
Approach to Hsi-yu chi.” Tamkang Review 5 (1974): 63-98. See also James Fu, who explores the
themes that constitute the structure of a quest: James S. Fu, Mythic and Comic Aspects of the Quest: Hsi
Yu Chi as Seen Through Don Quixote and Huckleberry Finn (Singapore: Singapore UP, 1977).
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easily qualify the book for the “mode of romance,” the literary mode that, according
to Frye, stands at the “center of gravity for archetypal criticism.”112 Yet if Hsia finds
his interest in the universal literary archetypes shared between the Journey and the
Western romances,!13 Yu’s comparison between the Divine Comedy and the Journey
to the West, published a generation later in 1983, finds the two works parallel in
their meaning of the “religious pilgrimage of approaching to God.”114 Citing the
theological interpretations of the Comedy by Auerbach, Abrams, Singleton, and
Charles Williams, Yu argues that the Journey to the West, similar to how Dante
appropriates Augustine and Aquinas, and demonstrates Christian redemption in
return, is indebted to the Daoist tradition and in return illustrates the Daoist
redemption in pilgrimage. To introduce and articulate the unknown, such as the
foreign text the Journey to the West, to the Western world, it seems inevitable that
one should talk in comparison, draw on analogy, and bring out similarity. Behind
Hsia and Yu’s observations and arguments about the Journey, there is the unsaid
task of introducing this foreign book to its American readers—to promote Chinese
literature by appealing to the audience’s changing appetite and curiosity. Although
Plaks does not have a separate article on the comparative study of the Journey, he

does bring up the Faerie Queene’s similar motifs in the enemy’s sexual temptation

112 Northrop Frye, Anatomy of Criticism: Four Essays (Princeton: Princeton UP, 1971), 116. The book was
originally published by Princeton UP in 1957.

113 Frye’s “archetypal criticism,” that is, his interest in the recurring images and motifs in literature
that are not conditioned by time and place, is actually an attempt to overcome the “futile” allegorical
readings that is determined by history, institution, and idiosyncratic preference. In the “Tentative
Conclusion” in Anatomy, Frye writes: “One element in our cultural tradition which is usually regarded
as fantastic nonsense is the allegorical explanations of myths which bulk so large in medieval and
Renaissance criticism and continue sporadically to our own time. The allegorization of myth is
hampered by the assumption that the explanation ‘is’ what the myth ‘means.” A myth being a
centripetal structure of meaning, it can be made to mean an indefinite number of things, and it is
more fruitful to study what in fact myths have been made to mean. ... Commentary which has no
sense of the archetypal shape of literature as a whole, then, continues the tradition of allegorized
myth, and inherits its characteristics of brilliance, ingenuity, and futility. The only cure for this
situation is the supplementing of allegorical with archetypal criticism” (341-2). According to Frye,
while the mode of romance-myth is at the center of gravity of “archetypal criticism,” it is at the same
time the “structural core of all fiction” (Secular Scripture 15).

114 Anthony C. Yu, “Two Literary Examples of Religious Pilgrimage,” 216; see also Yu’'s 2012
“Introduction,” 82.
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and duplication, and calls for an extended examination.115 Either self-consciously or
not, these scholars were at their moments introducing the East to the West in their
own best conceivable ways.

On the other hand, in American academia, the theological readings of Dante,
Spenser, and Milton, though prevalent in the 50s and 60s, have since the 70s faced
increasing opposition and resistance. The presence of this theological approach, to
some extent, only becomes more visible in hindsight in the next generations’
critiques and reflections. In his survey of the commentary tradition of the Divine
Comedy, Hollander, for example, when describing this postwar phenomenon in
American Dante studies, deplores Auerbach’s (as well as Singleton’s) success in
directing scholarly attention to the theological borrowings, which in his eyes is “the
single most negative force hindering the development of Dante Studies.”116 If
Mazzotta still argues equivocally that “Dante writes in the mode of theological
allegory and also recoils from it,”117 Bloom, while highlighting Dante’s bold
invention of Beatrice as the key element in the Christian hierarchy of salvation, and
his unprecedented rewriting of a Ulysses who refuses to settle down but chooses to
journey on, becomes sarcastically severe in his rather amusing critique of Dante’s
theological readers:

Almost inevitably, it is misread until it blends with the normative, and at last

we are confronted by a success Dante could not have welcomed. The

115 Plaks, 247-9. See also Plaks’s essay, “Allegory in Hsi-yu chi and Hung-lou meng” in Chinese
Narrative: Critical and Theoretical Essays, ed. Andrew H. Plaks (Princeton: Princeton UP, 1977), 173.
In her article, Levy discusses the shared motif of woman'’s kingdom in Book V of the Faerie Queene
and the Journey, see Dore. ]. Levy, “Female Reigns: The Faerie Queene and The Journey to the West.”
Comparative Literature 39 (1987): 218-236.

116 To cite Hollander’s recapitulation of this trend of theological interpretation in full: “A
phenomenon that has been of great interest (and it is not only Americans who think so) in the
postwar period is the emergence of American Dante studies. To be fair, the first movement came
from Germany, or at least from the exiled German Jew, Erich Auerbach. It was he who successfully
reshaped the argument about Dante’s allegory. The misprision of that argument has been, in my
opinion, the single most negative force hindering the development of Dante studies. What Auerbach
proposed was that Dante’s allegory should be thought of along the lines of theological allegory,
namely as being figural rather than figurative, historical rather than metaphoric.” See Robert
Hollander, “Dante and His Commentators,” in The Cambridge Companion to Dante (Cambridge, Eng.:
Cambridge UP, 1993), 278.

117 Mazzotta, Giuseppe. Dante, Poet of the Desert: History and Allegory in the Divine Comedy, 237.
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theological Dante of modern American scholarship is a blend of Augustine,

Thomas Aquinas, and their companions. This is a doctrinal Dante, so

abstrusely learned and so amazingly pious that he can be fully apprehended

only by his American professors. [...] My own Dante deviates increasingly
from what has become the eminently orthodox Dante of modern American
criticism and scholarship, as represented by T. S. Eliot, Francis Fergusson,

Erich Auerbach, Charles Singleton, and John Freccero. [...] Ifitis all in

Augustine or in Thomas Aquinas, then let us read Augustine and Aquinas. But

Dante wanted us to read Dante. He did not compose his poem to illuminate

inherited truths. The Comedy purports to be the truth, and I would think that

detheologizing Dante would be as irrelevant as theologizing him.118
In Bloom'’s reading, the Comedy is marked by Dante’s pride in creating his own
theological truth rather than his religious humility, his literary originality rather
than his supposed theological borrowings. While the theological approach intends
to explain away the strangeness of Beatrice’s position by associating her with Mary,
Bloom puts a spotlight on this oddity, taking it as the very proof of the triumph of
literary imagination that refuses to be subordinated to the authority of Christian
doctrine.

To go against the theological/ideological allegoresis, if Bloom's strategy lies
in pinpointing the dominance of the author’s creativity over his indebtedness to the
inherited sources, Spenser readers such as Berger, Parker, and Goldberg focus
specifically on the author’s innovation of the overarching plot of the quest. Against
the commonly-held understanding of the first Book of the Faerie Queene, where the
journey of the dragon-slaying Red Cross Knight is taken to be the quest of Christian

identity,119 Berger, for example, in his close reading of its narrative details, (a

118 Harold Bloom, The Western Canon: The Books and Schools of the Ages (New York: Riverhead Books,
1994), 80-3.

119 Frye, Anatomy, 194. See also Harry Berger, Jr., “Displacing Autophobia in Faerie Queene I: Ethics,
Gender, and Oppositional Reading in the Spenserian Text,” English Literary Renaissance 28 (1998): 178.
My chapter’s general thesis is inspired by and indebted to Berger’s reading of the first book of the Faerie
Queene. The subtitle of this chapter is directly borrowed from the title of the book: Room for Maneuver:
Reading (the) Oppositional (in) Narrative. See Ross Chambers, who, inspired by Michel de Certeau’s study
of the oppositional behavior of everyday life, discusses the oppositional reading/narrative in the texts such

105



reading mode that he theorizes as texualization as opposed to
countertextualization,129) underlines the hero’s evasive self-correction of his
susceptibility to seduction, despair, pride, and his complicity with the enemy.121
Responding to Frye and Greenblatt, both of whom have read the book as
championing the religious-political ideology propagated in Elizabethan England,
Berger’s resistance is determined:
Northrop Frye argues that Spenser kidnapped erotic and chivalric formulas,
and made them serve an apocalyptic discourse expressing the religious and
social ideals of the Reformation state, while Stephen Greenblatt argues that
the kidnapper placed those formulas in the service of the queen’s colonialist
discourse in order to guarantee that “reality as given by [Tudor] ideology”
would remain unchallenged within the poem. These characterizations are not
wrong: each describes a message the poem communicates. It is the message
that is “wrong,” that is, offered to the reader as a countertextual target of
textual critique. Frye and Greenblatt don’t sufficiently attend to textual
effects that embed the kidnapped formulas in a climate of reflexive parody
typical of romance.122
For Berger, in other words, it is not the Faerie Queene who kidnaps the chivalric
formulas in the service of an ideological program, but it is Frye and Greenblatt, at
the expense of the richness of the text—its “reflexive parody typical of romance”—
that have “kidnapped” the Faerie Queene for their own interpretive agendas. Textual

details such as the hero’s persistent flaws, his lack of progress, and the repeated

as La Fontaine’s fables. This book also serves as the theoretical foundation of Berger’s reading of the first
book of the Faerie Queene, see his footnote 38 in “Archimago: Between Text and Countertext,” The
English Renaissance 43 (2003): 60.

In his study of Milton, Teskey also mentions the two incompatible features of Milton: one theoretical, the
other poetic. Teskey argues that these two incompatible features have rendered Milton’s writing
“delirious.” At the same time, Teskey also contends that the study of the poetic/creative side of Milton has
been left on the margin. See Gordon Teskey, Delirious Milton (Cambridge, Mass.: Harvard UP, 2006), 7.
120 Berger, “Archimago,” 32.

121 Berger, “Displacing,” 170-7; “Archimago,” 50-5.

122 Berger, “Archimago,” 29. Berger also discusses these two opposing readings with the framework of
William Nelson’s interpretation in “Displacing,” see 178.
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deferrals of the promised, ultimate success betray the narrative’s deviation from the
ideological agenda in which progress and fulfillment are expected.123

By accentuating the pilgrim Christian’s repeated mistakes in being “caught
up in the familiar crisis and paralysis,”124 to employ another example, Fish suggests
that this “antiprogressive nature” of Pilgrim’s Progress reminds its reader of the
illusion of progress, and subsequently the limits of human agency that can only
imagine a salvation in terms of growth and progress. “In this way he (Bunyan)
makes the subversion of the ‘dynamics of the narrative’ the subversion of the
reader’s understanding [...],”12> as Fish broods over the intention of the author. Not
taking the quest story as an allegory of the pilgrimage to God, if both Bloom and Fish
emphasize the narrative’s innovation—its subversion of the traditional plotline,
Berger argues explicitly that this subversion entails criticism of the traditional
narrative of religious pilgrimage: “The way the poem establishes its credentials,” he
writes, “is to question, criticize, and parody—to try, in a word, to disestablish—the
tradition of its predecessors in a particular respect.”126 In Hu Shih’s rather
anachronistic preface of the Journey to the West, while contending that the doctrinal
interpretations are the “greatest enemy” that had ruined the book for over three-
hundred years, he argues that the Journey’s literary value lies in its “ideology of
playing with the world, which is fond of critiquing.” If Bloom, Fish, and Berger,
confine their interpretations to the framework of literary history, Hu Shih, moving
in a slightly different direction, finds the journey’s signification in social critique. To
play with the world is to criticize the world in a playful, seemingly detached way.
The “world” that Hu brings up will certainly include institutions and authorities that
are reflected in both the celestial and the mundane courts, the unapologetic culture
of hypocrisy that prevails in the human realm; however, will this “world” also

include the “literary world” where writings on the subject of religious pilgrimage

123 See also Patricia A. Parker, Inescapable Romance: Studies in the Poetics of a Mode (Princeton:
Princeton UP, 1979), 76; Jonathan Goldberg, Endless Worke: Spenser and the Structures of Discourse
(Baltimore: Johns Hopkins UP, 1981), 7.

124 Stanley Eugene Fish, “Progress in "The Pilgrim's Progress,” in Self-Consuming Artifacts: The
Experience of Seventeenth-Century Literature (Berkeley: U California P, 1972), 233.

125 |bid., 237.

126 Berger, “Archimago,”48.
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have become a hackneyed storyline? Will this “world” include the “religious world”
where the Daoist or Confucian teachings are believed to be the only path to Truth
and Enlightenment? Will this “world” also include the theological mode of reading
romance?

Despite the divergence in their specific interpretations, the opposition to the
doctrinal reading of the early modern quest narrative, both in Chinese and in
English criticism, has formed an alternative paradigm in reading the quest-romance.
Prioritizing narrative details rather than intellectual principles, rhetoric rather than
logos, innovation and making rather than the inherited sources, this mode of
reading sees in the narrative stasis rather than progress, flaws rather than
enlightenment, setbacks rather than success, and problems rather than solutions.
Instead of a doctrine-oriented allegory that tries to follow, promote, and consolidate
the established teachings, romance now challenges, creates, and criticizes. [t entails
parody rather than propaganda, originality rather than traditionalism, pride rather
than humility. Under this mode of “suspicious reading,”127 the narrative, no longer
an orderly, wish-fulfilling dream,128 is idiosyncratic, disturbing, unusual, and open-
ended.

On the one hand, there is the deep-seated tradition of interpreting the quest-
romance as a truth-seeking, authoritative, religious writing that teaches the secret
path to transcendence; on the other hand, there is the surging opposition that is
informed by close reading and the hermeneutics of suspicion. In his revision of
Frye’s definition of the genre of romance, Jameson suggests that its hero’s dominant
trait should be naiveté and inexperience, and his most characteristic posture is
bewilderment, not the superhuman power that recalls that of a mythic god.12° If this
characterization is indeed one feature in romance, such naiveté and bewilderment
experienced by the hero must have stemmed in part from his difficulty in reading

and seeing—in discerning between the good and bad, in distinguishing the true

127 Berger, “Displacing,” 181.
128 Frye, Anatomy, 186.
129 Fredric Jameson, “Magical Narratives: Romance as Genre,” New Literary History 7 (1975): 138-9.
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from the false. It is Tripitaka’s “foolish, dull eyes of flesh PAJHR & k,”130 Dante the
traveler’s failing eyesight in the darkness of the wood, Red Cross’s confusion
between Una and Duessa, and the pilgrim Christian’s digression from Evangelist’s
instruction. Perhaps this problem experienced by the hero in reading echoes the
problem and challenge that every reader of romance has to encounter. Standing at
the crossroad of these two oppositional approaches to the story, the reader, in their

journey of reading, needs to make a decision on their own.

130 This motif is constantly brought up in the Journey, see Chapter 13, 16, 25, 40, 58, and 76, for example.
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IV.

BURDEN OF THE EYE/I
Poetics and interpretation of the Journey to the West.

In his study of the literary mode of Romance, Northrop Frye has made it clear
that the overarching plot of Romance is adventure, and the central form of Romance
is the battle between the hero and his demonic opponent.! Taking this mode of
writing as “the structural core of all fiction,”2 Frye further divides Romance into two
subcategories: the secular romance of the chivalric knight and the religious romance
of the legend of the saint.3 If the hero in Romance, as suggested toward the end of
the last chapter, is characterized by his difficulty in discernment, which will give
rise to crises in adventure and the subsequent solution in the magical, outside help,
another feature of Romance, which can be learned from the above discussion of the
reception of the Divine Comedy, the Faerie Queene, the Pilgrim’s Progress, and the
Journey to the West, is that Romance invites oppositional interpretations. As the
theological reading of Romance, while relying on the textual evidence in the
religious-philosophical borrowings and the plot of quest/conflict, has highlighted
these two main features in Romance, the denial of such a theological reading has
stressed Romance’s textual ambiguities. In his discussion of the readings of the
Faerie Queene, Harry Berger has also reflected on the poem’s textual characters.
With the observations made by John Webster, his insight into the poem’s conflicted
interpretations may well contribute to the study of Romance. The theological
reading of the Faerie Queene, as they suggest, results in part from the oral tradition

in story-telling that Spenser has exploited. Berger summarizes:

! Frye, Anatomy, 186-7.
2 Frye, Secular, 15.
3 Frye, Anatomy, 34.
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Webster argues that Spenser’s poem invites a conflicted mode of
reading. On the one hand, the looseness of construction, the fluency of line,
the lulling proliferation of merely formal epithets, the ritualistic use of
narrative as well as rhetorical formulas, the redundancy and interlace of
narrative patterns—all these work together to encourage readers to respond
as if they were an audience that “expects and appreciates only what is
possible under the conditions of oral performance,” which means an
audience that doesn’t have “time to reflect, to go back and re-read”; an
audience, as Lewis might say, of youngsters around a fire listening to an old
codger decanting the wisdom of the elders.” But, Webster continues, on the
other hand, while the narrator of The Faerie Queene uses rhythmic and
pictorial effects to induce readers to “assume the oral mode, the poem as a
written work...makes just the opposite demand, asking us to read closely, to
follow ambiguities, to appreciate verbal play.”4

If Frye’s concern is Romance’s formal features in its plot, what Webster and Berger
here have noted sheds light on the formal features of the style of Romance. The
Faerie Queene’s uses of platitudes and familiar rhetorical devices, its ritualistic
repetition in narration, and its poetic fluency that echoes music, while lulling its
readers into an inattentive condition as if they were listening half-heartedly to a
hackneyed old story, call to mind the stylistic features in the Journey to the West. As
the “structure core of all fiction,” Romance seems not only to anticipate the rise of
novel but also to have witnessed the decline of the oral tradition. Understandably,
Romance is a combination of the past and the future: harking back to the old devices
of storytelling, terms and motifs from the religious-philosophical canon, it has also
experimented with the more complicated narrative details, which will later grow
into the genre of the novel—the longer, more developed prose fiction that is written
in the vernacular tongue. While lulling its reader into passivity in listening and even
accepting the “wisdom of the elders,” Romance hence at the same time demands

active reading. To reiterate Berger’s thesis, it is the close and active reading of

4 Berger, “Archimago,” 28.
111



“following the ambiguities and appreciating the verbal play” that Romance demands
from its reader simultaneously.

An active reader of Romance, as discussed in the previous chapter, Berger
discovers in the Faerie Queene the hero Red Cross’s susceptibility to sin and the
deferral of marriage—a token for success that is promised at the beginning of the
adventure; Fish exposes the Pilgrim’s repeated, cyclical paralysis and loss of
direction, and Bloom underlines Dante’s bold appropriation of the Christian sources.
For the readers of the Journey to the West, on the Chinese side of Romance, the text
obviously does not lack for its own “ambiguities and verbal play.” Despite its
customary Daoist/Confucian allegoresis, discussions of the book’s curious
presentation of the hero, the lack of progress in the journey, and its problematic
ending, which occasionally resurface in Plaks’s as well as Yu’s interpretations, have
never ceased. As the length of this 1592 prose fiction allows a fuller display of the
ambiguities of the text, and as the text of the Journey seems to have taken advantage
of the ritualistic repetition of these ambiguities, even a reader who has been lulled
into the “listening mode” may find it hard not to be distracted, and perhaps be
startled by them. As we have already spent a substantial amount of time on this
“listening mode” of the Journey’s doctrinal reading in our last two chapters, it seems
appropriate now in this chapter to return to the text of the Journey. Let us start with

the most often discussed case, the presentation of our hero, Tripitaka—

The Tang Monk, Tripitaka

“Tripitaka is much too pedantic—abominable, abominable #F =i 1 & J& <
] PR AJIR,”S the 1620s edition commentator Ye Zhou writes as he begins the post-
chapter commentary in Chapter 56, where Tripitaka, sticking to the Buddhist rule of
not killing, is about to send away the monster-thief killing monkey for the third time.

As the 17t century commentator finds this scripture-fetching monk annoyingly

dogmatic, major criticisms of the Journey in English, namely, those of Hsia, Yu, and

5 Post-chapter commentary in Chapter 56.
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Plaks, have all pondered this curious presentation of Tripitaka. “What must be
apparent to every reader of Hsi yu chi,” as Hsia notes in his overview of this classic
Chinese novel, “is that the Tripitaka of the novel, who often appears as a deliberate
caricature of a saintly monk, could not have borne any resemblance to his historical
counterpart.”® Contrary to the expectation of a saintly monk who is supposed to be
courageous, wise, and diligent, the fictive Tripitaka, as Hsia, Yu, and Plaks have
discussed in detail, appears peevish, pusillanimous, humorless, nervous, and bad-
tempered throughout his journey to the West.” The fictive Tripitaka, who is
supposed to be committed to an ascetic life, as Yu notes in his 1977 introduction to
his English translation, is on the contrary attached to bodily comforts: the slightest
foreboding danger terrifies him, the most groundless slander shatters his
confidence in his most helpful follower—he does not seem to have gained any moral
or spiritual improvement at the journey’s end.2 Comparing Tripitaka to the Western
examples of saints and pilgrims, Hsia has made some interesting comments:
Certainly he suggests nothing of the courage of his historic namesake, nor the
fortitude of Christian saints willing to undergo temptation in order to reach
the higher stages of illumination. He neither withstands nor yields to the
cannibalistic and sexual assault of the demons and monsters; he is merely
helpless. Whereas in such Western allegories as Everyman and The Pilgrim’s
Progress the hero goes through a carefully charted journey to enable him to
accept death or enter heaven at the end, Tripitaka shows no sign of spiritual
improvement during his journey through the calamities. If anything, he gets
even more peevish and ill-tempered as his journey progresses.?
In Hsia’s reading, the literary imagination of the Western pilgrims stands in contrast
to the Chinese making of a Buddhist monk. Whether or not the Western pilgrims
such as the one in the Pilgrim’s Progress has indeed undergone “a carefully charted

journey” that marks his spiritual growth, Hsia’s recapitulation of Tripitaka, which is

8 Hsia, The Classic Chinese Novel, 125. A revised version of this chapter on the Journey appears in Finding
Wisdom in East Asian Classics, Columbia UP, 2011.

" Hsia, 125-6; Yu, 44, in the 1977 edition’s introduction; Plaks, The Four Masterworks, 223, 253-4.

8Yu, 44 in the 1977 edition.

% Hsia, 126.
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in line with those made by Yu and Plaks, shows a “helpless” protagonist who fails to
progress in his pilgrimage.

While the fictive Tripitaka is not known for “a carefully charted progression,”
his weak underside and his stubborn adherence to it, as | will argue, have been
carefully constructed by the author. From the first ordeal of this westward journey
where he runs into a den of tigers (Chapter 13)10 to the last one where he is thrown
into the river and has to endure an overnight storm (Chapter 99), Tripitaka has
displayed his fear and lack of courage in every episode of the ordeal. Tall mountains
disturb his mind and paralyze his body.1! The sight of a monster scares his spirit
away, only to leave his feeble hands and feet trembling.12 Hearing the warning of
impending danger, he shakes so violently that he can hardly sit on the saddle—he
then falls head over heels from his horse.13 Despite all these misfortunes, Tripitaka,
in the most unfortunate and amusing way, does not even become a bit more
composed. In the midst of the second half of his westward journey, hearing the word
“disaster” makes him “so terrified that the spirits of Three Cadavers left him and
smoke poured out of his seven apertures— He fell to the ground at once, his body
covered with sweat. All he could do was roll his eyeballs he could not utter a word.
WRA =P RREL BEAR, BIFEAR, VEEEVT, IRAER, HABES” (Chapter
78). Because of his fear, he is reluctant in the end of his pilgrimage to be ferried to
the Other Side where the Scripture is held, only to be pushed off the shore by his
disciples.1* When either facing a tie between the monkey and the monster, or being

abducted into a cave, he will have tears flowing from his eyes like rain drops, weep

10 This scene is similar to the beginning in the Divine Comedy, where the strayed protagonist, before
meeting his guide, encounters wild animals such as leopard, lion, and wolf. Saved by an immortal from the
den of the tiger, Tripitaka is also questioned by his saver: “This is the Double-Fork Ridge, the den of tiger
and wolf. Why did you fall to this place? I & XU &, JhfRARE AL FRONMERIL? » See Yu, Vol. 1,
297.

11 See Chapter 43, 80, 85, and 93: “Ji & BiA, FMEIANZZ,” for example.

12 Chapter 14, 20, 32, and 93: “zi CHRHL, T, for example.

13 Chapter 14, 15, 20, 32, and 74: “BHER SRR T 111D VRRETE L5 % i i AL A Rt .

14 Chapter 98. This is brought up by Plaks, 253.
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in a low voice, cry out loud, and wail while rolling on the ground.!> He even
occasionally kneels down and begs for life in front of his enemies, turning the
monkey in as an exchange (Chapter 56, 92). As the fear of Tripitaka, in its various
expressions enumerated above, reappears in every episode of the ordeal and serves
as a recurring motif throughout the novel, the author is certainly committed to
presenting a Buddhist monk that is helplessly attached to his senses. On several
occasions,1® the monkey, obviously designed as an antithesis to Tripitaka, has
reminded his anxious teacher of the precepts in the Heart Sutra, the sutra that is
imparted to Tripitaka at the beginning of the pilgrimage. “Revered master,” the
monkey advises:
you have forgotten the verse, “No eye, ear, nose, tongue, body, or mind.” Of all
of us who have forsaken the world, our eyes should not see color, our ears
should not hear sound, our nose should not smell, our tongue should not
taste, our body should not feel cold and heat, and our mind should not harbor
vain illusions. ZJ15¢, RE T “LIRBSHESE. 7 WEHKAN, RAN
t, HAWRE, BARE, HAZK, SAMER, BEAMeEd. 17
As the student repeatedly instructs his teacher not to be disturbed by his senses but
to harbor peace in his mind, Tripitaka, perhaps becoming impatient, retorts:
Disciple, [...] you think I don’t know this? According to these four lines, the
lesson of all scriptures concerns only the cultivation of the mind. #£25, &
AFI? HEWRIEISA), T2, BB, 18
Whether or not Tripitaka here, toward the end of his pilgrimage, is questioning the
precept of the cultivation of the mind, his faith in its power, or to be precise, his faith
in the power of the “absence of the mind,” had once won him respect and
acclamation. Right before the pilgrimage starts, when he stays overnight in a temple

on the border between Tang China and the West, Tripitaka, hearing the monks’

15 See Chapter 13, 20, 22, 25, 29, 36, 47, 48, 54, 55, 59, 64, 65, 67, 72, 75; 76, 77, 78, 80, 82, 85, and 92:
“THQTRY % A0 XL RV, 3502 A MR DY TR RO BEAEHL N TR OE.

16 That the monkey teaches his master not to be fearful is also a recurring motif: see Chapter 14, 19, 43, 80,
85, and 93.

17 Chapter 43. 1 follow Hsia’s translation here, see Hsia, 128.

18 Chapter 85. Yu, Vol. 4, 145,
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discussion about the danger of the scripture-fetching journey, responds in the most
composed way: “when the mind is active, all kinds of demon come into existence;
when the mind is extinguished, all kinds of demon will be extinguished >4, FfFf
B, 0K, FpFiEE K19 The mind should be “extinguished” because it is

susceptible to the influence of the outside disturbance, as both the Buddhist sutra
and Tripitaka teach us here. But no more than a page later when Tripitaka sees a
tiger, he falls off his horse, with his soul flying away—he is dying of terror and has
since then never performed better. “Actions speak louder than words,” as the old
saying goes. With such a deliberate contrast between Tripitaka’s actions and words,
and with the “ritualistic repetition” in every episode of Tripitaka’s embarrassing
display of fear, the author of the Journey probably plans his way of portraying the
monk very carefully.

In addition to this motif of Tripitaka’s fear, another repeating feature of
Tripitaka, which may also be traced to his attachment to the senses, is his deficiency
in discernment. “Your disciple, Chen Xuanzang,” as he humbly confesses when his
pilgrimage is about to start, “is on his way to seek scriptures in the Western Heaven.
But my fleshly eyes are dim and unperceptive and do not recognize the true form of
the living Buddha. 25 FFR X 25, FifErEREE, (HRIRERER, ARG 20
Despite such an upfront awareness of his own limit in discernment, Tripitaka, who
never follows the monkey’s advice, always falls prey to the disguise of the monsters
in his journey. At the sight of women, children, monks, and old men stranded along
the road, his compassion arises.2! As if the author wants to punish this muddle-

headed master, who drives away the monkey in the famous “white-bone lady H'H <
A" episode, Tripitaka is turned into a tiger in the next ordeal, only to wait for the

rescue of his sent-away disciple in silence and humiliation (Chapter 30). Always

tricked by appearance, he bows down to the demon in the guise of Buddha in the

19 Chapter 13. | have made change to Yu’s translation: Yu, Vol. 1, 294. This episode is also discussed by
Yu in “Two Literary Examples,” 223.

20 Chapter 13. Yu, Vol. 1, 294.

2L Chapter 27, 32, 40, and 80.
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fifth ordeal from the end (Chapter 91), but does not get off his horse when he enters
the true land of the Western Heaven (Chapter 98).

“I must take due note of the author’s considerable efforts to undermine the
notion of a simple pattern of quest and attainment,” as Plaks comments on the plot
of the Journey from the angle of the author’s writing strategy.22 With the rhetoric of
repetition and contrast, the author, perhaps in the least ambiguous way, creates a
Tripitaka that is always attached to his senses. Contrasting words said by this Tang
monk with his follow-up actions, the author has not only presented his protagonist
overtly inconsistent, but perhaps also self-servingly hypocritical. Asking where the
monkey had been during his cast-off period, Tripitaka cautions the disciple not to
lie. “Those who have forsaken the world should not lie 4 % A A i5%,” he
demands. Yet what immediately follows this, nevertheless, is the scene in which our
supposedly honest teacher lies about the magic headband and tricks his student into
wearing this headache-inflicting device (Chapter 14). A man who is absolutely
committed to his senses and his earthly existence, Tripitaka turns in the monkey as
an exchange for his life when confronting the bandits, flees away as soon as he gets a
chance, and when notified that the monkey kills the bandits, he prays to their
departing souls, with no gratitude to the monkey:

If you should protest at the Hall of Darkness/ And dig up the past,

/Remember that his name is Sun/ And my name is Chen. / A wrong has its

wrongdoer, / And a debt its creditor. /Please don’t accuse this scripture
seeker! R EBIRRL BN Did], BN TR, ks, R, BERE. ZFH
K, AL, UIEERRE[A. 23
As the author makes Tripitaka so extravagantly attached to his earthly existence, the
Tang monk, in all his absurdities, seems to have become the personification of Self-
Interest and Self-Preservation. “Pedantic and abominable”—it is here at Tripitaka’s
prayers where the 1620s commentator Ye Zhou bursts into his criticism of the Tang

monk. Perhaps the author has already in his writing made the monkey spell out his

22 Plaks, 243.
2 Chapter 56. Yu, Vol. 3, 83-4.
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overall design for Tripitaka: “Master,” the monkey speaks to Tripitaka, “you do not

seem at all like a monk who has forsaken the world Jfi‘2..... AU N HE KN
(Chapter 80).

Monkey, Awakening to Emptiness

Although Tripitaka is supposed to be the central figure in this scripture-
fetching journey, since it is the historical Tripitaka who had single-handedly
initiated and accomplished this feat of the Westward pilgrimage, the novel doubtless
prioritizes the monkey, the imaginary disciple and guide of the Tang monk, as its
main character. Not only has the author dedicated the book’s initial seven chapters
to the monkey’s rebellious past, which happens five hundred years prior to the
journey, he has also made the monkey the only figure in the pilgrimage who is
capable of finding solutions to subdue the demon. Despite the handful of scenes
where Tripitaka is teased and tried by the temptresses,24 the monkey is always in
the spotlight: grappling with the enemies, comforting his companions, and running
around for help, he is in effect the sole motivator of the journey. As the novel follows
the monkey from the demon’s cave to the heavenly court, it also follows the monkey
off the track of the pilgrimage when he is wronged and sent away by Tripitaka,
leaving the other characters, which are apparently less interesting, stuck in their
“pilgrim’s progress” in silence (Chapter 28, 57).

A dedicated demon-subduer whom Tripitaka can count on in every ordeal in
this westward journey, the monkey is nonetheless not without his peculiar
characterization. Formerly a demon, this demon-subduer in every episode of the
ordeal calls attention to his demonic past—a past that had been narrated in detail in
the novel’s first seven chapters. Either to intimidate his demonic opponents, or to
warn his companions about the tricks played by the demons, the monkey introduces

himself as the “famous ranking demon of all time JJj{U3i 44 25 —4%%” (Chapter 17), the

“well-known thief 5 4 FJHfi1” (Chapter 24), and in the most self-conscious fashion,

24 Chapter 54, 55, 64, 72, 80, and 93.
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he acknowledges in the very first ordeal that he is no different from the demon that
he is to subdue.2> “Master, how could you discern this,” as the monkey warns
Tripitaka by recalling his own demonic past:
When [ was a monster back at the Water-Curtain Cave, I would act like this if
[ wanted to eat human flesh. I would change myself into gold or silver, a
lonely building, a harmless drunk, or a beautiful woman. Anyone feeble-
minded enough to be attracted by me [ would lure back to the cave. There I
would enjoy him as I pleased, by steaming or boiling. If I couldn’t finish him
off in one meal, I would dry the leftovers in the sun to keep for the rainy days.
Master, if [ had returned a little later, you would have fallen into her trap and
been harmed by her. Jiis, RABEINGG ! Z ALK AT BAGRBER, AEA
Wiz, (21X SRS MR, Bt e, BN, AL, AR
W, % B3, At BNEE, REEo, sSEEsSGEZ: AT, G
T HIRBIMEY AL, FE KR, IRENMBET, EiheT! 26
In his demonic past, the monkey had stolen peaches and wine from heaven, life-
extending elixirs from Laozi; he had challenged the rule of the Jade Emperor and
wreaked havoc in heaven; he had abducted men and consumed human flesh. Yet as
he proudly and perhaps nostalgically boasts about his former life, with no trace of
shame or embarrassment, one may wonder whether this demon-subduer will in the
next second relapse into his old, demonic self. One may wonder, in other words,
whether his conversion is sincere. “The ancestral home of mine, the young monk,
used to be the Water-Curtain Cave of the Flower-Fruit Mountain, located in the Aolai
Country. My surname is Sun, and my name is Wukong. Some years ago, [ was also a
demon who performed great deeds F& /NI #H R HHCR E A6 R 1L KR, 2944 15
o MM MUT K, TidKE,”27 the monkey introduces himself— as he

introduces himself in every episode of the ordeal. While the monkey’s demonic past,

25 See Chapter 17: “Old Monkey is also a beast, and become the Great Sage, Equal to Heaven. How do |
differ from him? Z e &3, WAL 7 FHRKE, Sibhfrm? ”

26 Chapter 27, Yu, Vol. 2, 20. The monkey’s cannibalistic history is brought up by himself again in Chapter
80.

27 Chapter 74. Yu, Vol. 3, 351.
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which is retold either in monologue in poem or in dialogue in the vernacular,
constitutes a persisting theme in the story of this demon-dispelling journey, his
companions’ nostalgic retelling of their own demonic pasts, along with their
recurring proposal to “break up the group #fk” and to return to their former
lives,28 has reinforced this motif. The prospect that the monkey may relapse into his
old, demonic self, as a matter of fact, temporarily comes true when he is sent away
by Tripitaka in Chapter 28.

In the most strange and paradoxical way, the demon-dispeller, previously a
demon, lingers on his demonic past throughout his demon-dispelling pilgrimage,
and this pilgrimage, as a result, is constantly threatened to be called off by the
monkey’s impending relapse. It is, in fact, never entirely clear whether the monkey’s
conversion is sincere or coerced. He joins the pilgrimage in exchange for his
extended confinement under the mountain, and without the headache-inflicting
headband that he is tricked into wearing, he might have already killed his master,

since he “intends to slam his Golden-Hooped rod down on Tripitaka 22 & & s 8k
F” (Chapter 14). The monkey’s submission, it seems, stems in part from his instinct

to avoid punishment that could be imposed upon him. Whether or not his
submission to his Buddhist subduer is sincere, the monkey’s contrived performance
of submission in the heavenly court, which has been brought up by Hu Shih, reveals
the psychological complexity of the convert. “I'm not submitting—I just do not have
my weapon now A HTEEAR, ZIN T4 TR [ (Chapter 51), the monkey
explains his supplication to the Jade Emperor, whom he had tried to overthrow. The
monkey’s submission, as the convert seems to suggest, is contingent, superficial, and
dependent on physical power, not out of reverence or a real change of faith. This
motif regarding the monkey’s conversion, at the same time recalls other scenes of
conversion appearing in the Journey. No longer a demon that needs to be subdued,
the monkey, now a demon-subduer, has witnessed and participated in the coerced
conversion of his opponents, namely, the Black Bear (Chapter 17), the Red Child
(Chapter 42), the Bull Demon King (Chapter 61), and the Great Roc (Chapter 77).

28 See Chapter 15, 25, 27, 30, 32, 40, 55, 56, 74, 75, 81, 82, and 96.
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Tenacious rebels and courageous fighters, these demons submit only because they
have been overpowered so completely that they can do nothing except submit.
“Don’t be frightened, Big Brother,” says the pilgrims’ most powerful enemy, the
Great Roc, at the last moment of his upheaval:
“We’ll all go forward together and use our weapons to cut down that
Tathagata and take over his Thunderclap Treasure Monastery.” [...]
Stretching out his claws, the demon drew near and tried to clutch. Our Father
Buddha pointed at him with his finger and immediately the demon felt such
cramps throughout his huge wings that he could not fly away. All he could do
was to hover over the Buddha’s head in his true form. [...] Since that great roc
could neither flee nor escape, though he sorely wished to do so, he had no
choice but to make submission. K EARFHAIR, AT AT, fdika TIHE
sk, FHUREFEM ! L PRERAN AT, ST L1,
RGSAE BT . WAL, RAEFRILE, AftimiE, W1 AH. .. IPN
WBARIE MR, R EAE? LIRS, RAFRIK. 29
In the Journey, demons submit only because they are overpowered by their
opponent’s sheer force, and their conversion is a product of violence. Yet as the Roc
is cramped by the wings, as the Bull is cornered by fire, and as the Red Child, who
happens to be the Bull’s son, is frozen with the same ache-inflicting band as the
monkey has around his neck and arms, and with his hands forced together form a
bowing gesture, one may wonder whether the monkey, always reminiscing about
his demonic past, will become sympathetic and turn back to help his supposed
enemies. “For Bull King in fact was from Mind Monkey changed. / Now’s the best
time for us to meet the source 24+ F A& 0IRAY, AF 1IEUF2RIR,”30 the author
reminds the reader of the resemblance between the demon and the demon-subduer.
By repeating the submission scenes, is the author underscoring the problematic
implications of conversion, or is he reinforcing the contrast between the demon and

the demon-subduer?

25 Chapter 77, Yu, Vol. 4, 31.
30 Chapter 61. Yu, Vol. 3, 154.
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Now a demon-subduer aspiring to “attain the right fruit by humbling himself
as a disciple fi{/MRAKIS N IER” (Chapter 80), the monkey, still critical of the
competence of the Jade Emperor,3! does not seem entirely submissive to the
Buddhist gods either. While attempting to keep the Bodhisattva Guanyin’s golden
bells that he takes from her golden-haired wolf, the monkey, thinking about all his
work in this difficult demon-ridden journey, explicitly questions the motivation of
Tathagata, the Buddhist Patriarch who initiates this scripture-fetching journey:

This has to be all the fault of our Buddha Tathagata! Sitting idly in that region

of ultimate bliss, he had nothing better to do than to dream up those three

baskets of scriptures! If he truly cared about the proclamation of virtue, he
should have sent the scripture to the Land of the East. Wouldn’t his name
then be an everlasting glory? But he wouldn’t part with them so readily, and

all he knew was to ask us to go seek them. X #fS52& F i U SR AL TE AR B oF 2 35

, WRET, U= ! HRAOME, Ak ERE, AR

miE? AREMFIEE, HEIREREL, 32
According to Tathagata, it is because of the stupidity and evildoing of the Land of the
East, whose people cannot discern the wisdom of the Buddhist scriptures, that he
demands a scripture-fetcher to journey to his residence.?3 But will Tripitaka’s
pilgrimage to the West truly make the dwellers in the Land of the East discern better
and begin to appreciate the Western wisdom? With the gradual exposure of the
curious relationship between the Buddhist gods and the demons encountered in the
journey, the monkey’s complaints here on the side are not entirely nonsensical.

In contrast to the crying Tripitaka, the monkey is known for his laughter—his
laughter in contempt, in contention, in pride, in jeopardy, and also in resignation. “I

have neither a plan nor an alternative at the moment. I can’t cry, and that’s why I am

laughing A& IR, SRALT, Frbl 1558, "34 as he once explains his

31 In Chapter 51, the monkey also claims: “Those warriors in Heaven whose abilities are not as good as old
Monkey’s are plentiful, but those just as good are few. K EAWEZINE L, HALZINE . Yu, Vol. 3,
4,

32 Chapter 77. Yu. Vol. 4, 27.

33 See this premise in Chapter 8.

34 Chapter 51. Yu, Vol. 3, 6.
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laughter after he is outwitted by his opponent. Once a demon, the monkey now
becomes the demon’s enemy through forced conversions, who constantly recalls his
demonic past in his demon-dispelling mission and occasionally challenges his divine
superiors. There is always some good spirit of surviving in resignation in the
monkey. “How will you know?” the monkey says, laughing, “I am being the monk for
a day while striking the bell for a day /RABIT 645, FRIX &M — H A 48— H B )~
(Chapter 16). This expression has now become a set idiom that means to work

perfunctorily.

Bodhisattvas

Bodhisattvas are known in the popular imagination for their grace and their
promise to save man from misery. Pleading to Guanyin to release him from the
mountain, the monkey calls the goddess by her full name, “the Mighty Savior, the
Great Merciful Bodhisattva Guanyin from the Potalaka Mountain of the South Sea Fg
YA O L SR RO R 2R AR g M 3 7 (Chapter 8). Though ostensibly a
merciful savior, and though she has indeed saved the monkey from his
imprisonment and directed him to the scripture-fetching mission, the mission that is
counted as works for his salvation, Guanyin is also portrayed here as the goddess
who would inflict misery and generate ordeal. As the monkey already suspects that
it is Guanyin who gives Tripitaka the headache-inflicting headband (Chapter 15),
and as the Bodhisattvas, turning into temptresses, seem to have created an ordeal
not unlike whose created by the other temptresses in the later episodes (Chapter
23), it is shortly revealed by Laozi that he has actually been requested by Guanyin to
send out his own servants in order to form obstacles. Taking back his servants
turned demons at the end of the Level-Top Mountain episode (Chapter 32-35), Laozi
explains to the monkey Guanyin’s request:

[t's really not my affair, so don’t blame the wrong person. These youths were

requested by the Bodhisattva from the sea three times; they were to be sent

here and transformed into demons, to test all of you and see whether master
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and disciples are sincere in going to the West. A T-F 3, Aal4%E T Ao It
T EERERRAE T =R, B S IRE, B URIMAE A B T 2
H, 35

If creating difficulty constitutes the Bodhisattvas’ way to test the pilgrim’s sincerity,
the goddesses also inflict suffering on those who have offended her. Immediately in
the next episode of the ordeal (Chapter 36-39), while the demon turns out to be the
green-haired lion belonging to Wenshu Bodhisattva, it is also revealed that this
demon is sent down to punish the king of the Black Rooster Kingdom, who had once
imprisoned Wenshu in water for three days. “Tathagata sent this creature here to
push him down the well and have him submerged for three years,” as the goddess
explains the reason for the king’s ordeal, “in order to exact vengeance for my water
adversity of three days Wik P4 B ML ACHEAD 3, RA=4F, DIRE = HKRK
2 JI3.” 36 Whether or not the king’s three-year water adversity is a fair exchange for
Wenshu's three-day adversity, this motif of bodhisattvas taking revenge on man
reappears 30 chapters later in the Scarlet-Purple kingdom (Chapter 68-71). Because
he kills the Peacock Bodhisattva’s daughter by accident while hunting, the king is
punished with a three-year ailment and his wife abducted by Guanyin’s golden-
haired wolf.

Given such a repeated portrayal of the vindictive side of the Buddhist gods,
one may start to wonder whether the eighty-one ordeals endured by the pilgrims
should likewise be understood as the eighty-one installments of punishment for the
various offences that the pilgrims had committed before. You need to “pay back all
the cursed barriers ) f&” (Chapter 15) and you are “obliged to suffer misery 1%
2 HE” (Chapter 66), as the Buddhist gods remind the pilgrims repeatedly. But aren’t
the pilgrims’ “cursed barriers” coming ultimately from the curse of the Buddhist
gods? —Are the gods using the scripture-fetching journey as revenge for the
pilgrims’ irreverent behavior of the past? The famous last scene of Guanyin, where

she insists on completing the eighty-first ordeal despite the unanimous praise for

35 Chapter 35. Yu, Vol. 2, 145.
36 Chapter 39. Yu, Vol. 2, 206.
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the pilgrims’ commitment, reveals not only the Bodhisattva’s rigidity in
implementing misery but perhaps also the motivations other than “testing the
pilgrims’ sincerity.”

“Within our gate of Buddhism,” as Guanyin reasons her insistence on adding
one more ordeal, “nine times nine is the crucial means by which one returns to
perfection. The sage monk has undergone eighty ordeals. Because one ordeal is still
lacking, the sacred number is not yet complete 3 [ JH JLUILHE, X320t )\ +HE
, b—E, A5 58 ELL"37 According to Guanyin, only eighty-one ordeals will
make the Buddhist salvation possible, and experiencing misery, as is fully revealed
now, is the only path to salvation. If we could set aside our puzzlement over the
arbitrariness of the primacy of a total number, the goddess’ equation of ordeal with
salvation seems nevertheless paradoxical. In Guanyin’s philosophy, as she has
explained to the monkey in the Scarlet-Purple kingdom episode, the calamity
brought by her is to dispel the king’s suffering. — “The Bodhisattva is twisting the
truth!” —The monkey, hearing this, immediately points out Guanyin’s self-
contradiction:

The fiend has mocked the ruler and cheated him of his queen here; he has

corrupted the customs and violated the mores. He has, in fact brought

calamity to the ruler. How could you say that he has helped the king to dispel

calamity? 5% i 1, 7B BECE I E, MUatnR, SHEEAR, A

R, Tt
In response, Guanyin brings up the king’s offense against the gods, the ordained
penalty, and the fulfillment of the penalty. “His preordained chastisement has been
fulfilled %E 153 /&,” the goddess concludes toward the end of her answer. But since
this preordained punishment has been fulfilled rather than alleviated or cancelled,
why does she insist that the punishment has been dispelled? Hearing Guanyin’s

response, the monkey does not pursue his challenge any longer, just as he remains

37 Chapter 99. Yu, Vol. 4, 361.
38 Chapter 71, Yu, Vol. 3, 312.
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silent at the calamity brought by Guanyin’s missing goldfish—one of the few demons
that has actually caused casualties of innocent people (Chapter 49).

“Recognizing that bringing calamity is dispelling calamity, one will find a
world of ultimate bliss in the ocean of bitter misery 125425 Jh & %, g {R
B SRt 541,739 the 1620s edition comments after the Scarlet-Purple kingdom
episode. It is hard to decide whether the commentator is being sincere or ironic; but
the portrayal of the Bodhisattvas, who dispel calamity by bringing calamity, has
obviously diverged from the reader’s usual expectation. Vindictive rather than
merciful, the goddesses get angry at times (Chapter 42),40 seem negligent
occasionally,#! and take harming as helping. In a malicious reading of this portrayal,
the Bodhisattvas are the titular “saviors” who in reality inflict suffering out of
personal vendetta. The monkey, the only one who has been explicitly questioning
the authority, seems indeed to have nudged the reader into such an understanding
of Bodhisattvas. The monkey protests:

What a rogue is this Bodhisattva! At the time when she delivered old Monkey

and told me to accompany the Tang Monk to procure scriptures in the West, I

said that the journey would be a difficult one. She even promised that she

herself would come to rescue us when we encounter grave difficulties, but

instead, she sent monster-spirits here to harass and harm us. The way she

double-talks, she deserves to be a spinster for the rest of her life! X5 1
KW YEfERZ AN, ZRERETE LG, RRIRREME T, SR
B SEALSERAR R WS ARG E, B A, Zth—tk! 42

39 Post-chapter commentary in Chapter 71.

40 Guanyin gets angry at the Red Child’s duplication of her image. In the 1620s commentary edition, the
commentator writes: “This Bodhisattva also gets angry. One who gets angry will not be a Bodhisattva. 3
RIS, REBEARE.

41 Both the golden-haired wolf and the goldfish, animals belonging to Guanyin, come down to harm the

human world due to Guanyin’s negligence.
42 Chapter 35. Yu, Vol. 2, 145-6.

126



“You, so-called Teacher of Seven Buddhas and the Founder of the Faith of
Mercy! Why do you find all kinds of ways to harm me? /RiX /MLl 2 i, #&

MR E IREAEINEILFR! "

Tathagata, the Buddhist Patriarch

If the first half of the eighty-one ordeals have already portrayed a
Bodhisattva who not only helps but also harms either deliberately or due to
personal negligence, it is quite obvious that the author gives more exposure to
Tathagata in the latter half of the book, with the culmination at the journey’s
conclusion where this Buddhist Patriarch ##fl discusses the monetary value of their
Buddhist service (Chapter 98). After the midpoint of the journey when the demon,
the “Great King of the Numinous Power &R /& K F,” who requires the nearby
villagers to offer him a girl and a boy every year, is revealed to be Guanyin’s missing
goldfish (Chapter 49), the monkey starts to frequent Tathagata’s residence for help.
Unable to subdue the “Great King Rhinoceros” with the help of the Jade Emperor’s
troops, the monkey turns to Tathagata for the first time (Chapter 50-52); when not a
single god is able to differentiate between the monkey and his demonic double, the
two monkeys, still fighting, fly to Tathagata’s Western Heaven for judgment
(Chapter 56-58); and when the monkey falls short of the power of the Great Roc, he
turns to Tathagata for the third time (Chapter 74-77). Whether or not it is because
the demons have become too powerful for the Bodhisattvas to handle, Tathagata’s
reappearances in these later episodes reaffirm his supreme power as the Buddhist
Patriarch. His curious discussion about the monetary value of the Buddhist service
in the end, on the other hand, is not entirely surprising since this topic of his
material sufficiency has been mentioned multiple times before. In his first visit to
Tathagata’s residence, the monkey already accuses this patriarch of “taking bribes

» «w

and playing tricks 2/, 7L “What sort of a place is this,” the monkey shouts as

43 Chapter 15. Yu, Vol. 2, 326.
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he discovers that two arhats are missing from the eighteen arhats sent by
Tathagata— “it is but taking bribes and cheating. X & /N 24k, ZISZHN1"44 In
the eyes of the Great Roc, Tathagata’s Western Heaven is a place of “extreme
poverty and extreme hardship ###7.” “In the four great continents of my
domain,” as Tathagata afterwards promises the Roc, “there are countless
worshippers. I shall ask those who wish to do good to sacrifice first to your mouth.
TAEVUREM, ToHR AR, FUittrd, AR EEIL .75 Learning that they
have been given with nothing but blank paper toward the very end of their journey,
the monkey again accuses the Buddha of the “guilt of solicitation for a bribe and
cheating 51/ {E#& 2 5i.”46 The reason that they were given the useless “scripture
without words J&4,” as the monkey rationalizes, which has been twice repeated
by Tripitaka in his retelling of the scripture-fetching pilgrimage in Chapter 99, is
that they had not offered any gift. “Stop shouting!” —The Buddhist Patriarch speaks
to the pilgrims with a chuckle:
[ knew already that the two of them would ask you for present. After all, the
scriptures are not to be given lightly, nor are they to be received gratis. Some
time ago, in fact, a few of our sage priests went down the mountain and
recited these scriptures in the house of one Elder Zhao in the Kingdom of
Sravasti, so that the living in his family would all be protected from harm and
the deceased redeemed from perdition. For all that service they managed to
charge him only three pecks and three pints of rice. I told them that they had

made far too cheap a sale and that the posterity would have no money to
spend. MHEE:  “IREAREE, Py RIRENFE N, ROMR. HAZ
AL, INAT DL HL ., [ AR EE Fe 2Bl i, S b e & TR K
FHXR G T —, R AEE LA, TEEN, HiH S =S =Kk
gk, EBAATREE T, BUERILIMNEERMEE. 7 47

44 Chapter 52. Yu translates “3ZJif” as “taking bribes and releasing prisoners,” which is the literal meaning
of this expression: Yu, Vol. 3, 26.

45 Chapter 77, Yu, Vol. 4, 31.

46 Chapter 98, Yu, Vol. 4, 353.

47 Chapter 98, Yu, Vol. 4, 354.

128



Whether the “scripture without words” is indeed the true Scripture as is justified by
Tathagata, or simply “blank paper” used to solicit gifts as is understood by the
monkey, Tathagata is explicit about the desired, material offering in return for their
Buddhist service. When the pilgrims are to receive the scripture for the second time,
the “scripture with words” this time, the two servants of Tathagata ask again for the
gift. With no further ado, Tripitaka offers his almsbowl, which is the gift from the
Tang emperor. It remains a mystery that the monkey, who not long ago had
promised to present to the Buddhist Patriarch a horn of the rhinoceros which he
subdues, does not offer the horn here. “Why doesn’t he present it afterwards? Does

he lose the horn in the episode at the Bronze Estrade Prefecture? f& A A WLk H ?
AR & 5K £ HB?” the 1663 edition asks in its double-column interlineal gloss
toward the end of chapter 92. Known for saving private money in the journey, the
pig, who was once tricked to hand into his collection of silver to the monkey
(Chapter 76), is also quiet about their secret savings. As the monkey accuses the
Buddha of cheating and asking for the bribe, the pig, the sand monk, and Tripitaka
seem to have all agreed with this accusation and shown disappointment at
Tathagata’s “land of ultimate bliss.” “

even in this land of ultimate bliss £ MF ! XA SR H AL, MR A DX JBE fk == g

Tripitaka exclaims.#8 “I thought that only profane people would practice this sort of

O Disciples! We are bullied by vicious demons

fraud, [...] Now I know that even the Vajra Guardians before the face of Buddha can
practice fraud R Ui JUN2>E#E, 5 R i 10 7 A4 NI 2 /E 8%, the pig follows
suit.4?

[t is ultimately up to the reader to decide whether or not to follow the
monkey’s evaluation of the Buddhist realm and the Buddhist gods, but the Buddhist
Patriarch does in his speech above use terms such as the “gift PN “selling 3£&,” and
“money £%.” The “gift” that Tathagata requires, whose literal meaning is “human A\”
“matter 5%,” seems to be an important material source for the sustainability of

Buddhahood. But is the Buddhist Patriarch, to use his own words, “selling” his

48 Chapter 98, Yu, Vol. 4, 353.
49 Chapter 99. Yu, Vol. 4, 362.
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service and scripture? It is after all quite strange that a non-human immortal
demands money used in the human world. Commenting on this scene when
Tathagata asks for the gift (Chapter 98), the 1620s edition and the 1663 edition
seem to have suggested opposite interpretations. “Money is also indispensable in
such a place. HtAb /0 AN13ER,” the 1620s edition notes in the top margin of the page
where Tathagata’s servants are demanding the gift for the first time. In the double-
column interlineal gloss in the 1663 edition, however, the commentator denies such
a literal reading of Tathagata. “Popular joke says, ‘when the monks need money,
they will sell their scripture’ {5 1€ 2 Fll i B2 £ 48 3L, the gloss notes after the
above-cited speech of Tathagata, “but is the Buddhist Patriarch truly selling the
scripture for money? This is but words to illustrate how treasurable the scripture is.
Hph IR HR 2 AN i L2 E B Unlike the 1620s edition, the 1663
commentary edition, in other words, refuses to accept that the Journey’s portrayal of
Tathagata shares any similar implications with the popular joke. In the most
malicious connotation of this popular joke, a monk who sells his scripture is a monk
who not only is impious but also earns money from a profession that is supposed to
be unworldly. While the 1663 edition seems reluctant to pick up on such an
implication, one may still wonder why the author of the Journey chooses such a way
to illustrate the scripture’s value. Aren'’t the eighty-one ordeals and the one hundred
and eight thousand miles enough to prove how much the pilgrims have cherished
the scripture? The 1620s edition, on the other hand, seems quite keen on tracing
this motif of the Buddha showing his interest in money. Seeing that Maitreya, the
future Buddhist Patriarch, still remembers to retrieve the gold from his smashed
gold cymbals in Chapter 66, the commentator remarks in the pre-chapter
commentary:

The laughing monk is only asking for gold, otherwise, he might become a

crying monk. He will laugh if there is gold, and he will cry if there is no gold.

Even the monk behaves like this, not to say human beings in the world! Z& A/
W RS, AIMEEA IR T AR, Joe e, F A,
(ORI 2
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Reading the Buddhist Patriarch almost as a Mammon figure, the 1620s edition here
also mentions the obsession with money in the human world. In this 1620s edition,
it seems, such an avaricious representation of the Buddhist Patriarch is not at all
disturbing; rather, it is a familiar stereotype that had been commonly employed.

A Buddhist Patriarch who is concerned about the material value of his
service, Tathagata is also known in the Journey for his mysterious relationship with
the demon the Great Roc (Chapter 74-77). Among the demons that have formed the
eighty-one ordeals in this westward journey, while many are the subordinates
either sent by the Bodhisattvas on purpose or coming down to the human world due
to the negligence of the immortals, the Great Roc is not only genealogically related
to Tathagata but is said to be the uncle of this Buddhist Patriarch. In Tathagata’s
rather succinct account of his own past, the Peacock, the twin sister of the Great Roc,
who had once devoured Tathagata into her belly, is appointed in the end as the
“Buddha Mother.” Originally intending to kill her, Tathagata is advised to treat her
as he treats his own “Mother,” since she who eats him also “gives birth to him.”
“Tathagata,” upon hearing the story the monkey says, “according to such a

comparison, you are the nephew of this demon. #1%, ZHIXMHIE, RIEEKFEH

AN (Chapter 77). The only demon that is not subordinate to the Buddhist gods,
the Roc is also one of the few demons that has actually harmed innocent human life.
Before him, there is Bodhisattva’s missing goldfish, who establishes the custom of
the annual sacrifice of children (Chapter 47-49); after him, there is Aged Star’s white
deer, who is about to take the lives of the 1111 children that are already prepared in
the geese cages (Chapter 78-79). The Great Roc, on the other hand, who occupies the
“Lion Camel Kingdom JiiZ¢ [&,” had actually devoured the entire “Lion Camel
Kingdom” five-hundred years ago: the king, the officials, and the populace had all
been consumed before the Roc took over the kingdom (Chapter 74). Entering the
cave where the Roc resides, the monkey witnesses the most savage scene that he
has ever encountered in the westward journey:

A mound of skeletons, a forest of dead bones; human hair packed together as

blankets, and human flesh trodden as dirt and dust; human tendons knotted
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on the trees were dried, parched, and shiny like silver. In truth there were
mountains of corpses and seas of blood; indeed the putrid stench was
terrible! The little fiends on the east gouged out flesh from living persons, the
brazen demons on the west boiled and cooked fresh human meat. Only
Handsome Monkey King had such heroic gall, no other mortal would dare
enter this door. Bi#EE IS, BZE WK, ALK, N EREIETRA.
NGRS b, TRERFTWIR. T i, RBERMERE. Rk
oK, KR ANE 7RI, PO NIREE, EANPEEREE T AR SRR S
B, 2 ARG T. 50
As with the way he responds to the children-eating goldfish, the monkey later
mentions neither the disaster that the Roc brings to the human world, nor the
curious negligence of those Buddhist masters. The 1663 edition, though refusing to
read Tathagata as a mammon figure, seems particularly interested in the
implications of this motif of the cannibalistic demon. “What kind of sins have people
in this kingdom committed,” its interlineal gloss in Chapter 74 exclaims, “as they

suffered from the misfortune of being devoured! tt—FE A, ANEAEMIEML, EiH
g2 #5 ! ” While the commentary does not blame the negligent Buddhist gods, it

instead brings up the crackdown on the monkey and wonders whether the monkey,
who was wreaking havoc exactly five-hundred years ago, could save the people of
this Lion Camel Kingdom.51 Whether or not Tathagata is too busy to deal with the
Roc five-hundred years ago, his inattention reveals the priority of suppressing the
monkey who challenges Heaven over the demon who devours a kingdom of people.
Reticent to discuss the implied fault of the Buddhist Patriarch, this 1663
commentary is explicit about the sin of the Aged Star in the next episode (Chapter

78-79). “If the monkey comes late, thousands of children will die #1&KIE, THAD
/NJLARZ,” its interlineal gloss in Chapter 79 states, “hence, the old immortal is not
without guilt Z 7 E A RE IR

50 Chapter 75. Yu, Vol. 3, 364.
51 See the pre-chapter commentary in Chapter 76.
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If the presence of the Great Roc reveals the problematic relationship between
the divine and the demonic, the reappearance of Wenshu'’s green-haired lion in this
episode, which is first pointed out in the 1663 commentary edition,52 no doubt
reinforces such a motif. The first time when the lion appears as a demon, it is sent by
the Buddhist Patriarch to punish the disrespectful king (in the Black Rooster
Kingdom, Chapter 36-39). The return of the demonic lion (in the Lion Camel
Kingdom),>3 as we are further told, is at least the third time when the lion relapses
into his demonic self. One of his minions, upon the monkey’s request, tells the story
of the lion’s past:

Perhaps the captain does not know that our great great king is capable of

such transformation that he can be big enough to reach the celestial hall

when he wants to, or he can become as small as vegetable seed. When the

Lady Queen Mother convened the Festival of Immortal Peaches in a former

year and did not send an invitation to our great great king, he wanted to

strive with Heaven. The Jade Emperor sent one hundred thousand celestial
warriors to bring him to submission, but our great king exercised his magic
body of transformation and opened his mouth big and wide as a city gate. He
charged at the celestial warriors, who were too terrified to battle but instead
closed up the South Heaven Gate. That's what [ meant when I said that he

once swallowed one hundred thousand celestial warriors with one gulp. K&

JERARL, WRERZAMN: EREEHERE, ENPINET . KRG R

BORERR R 2 IBIEE AL, A S BRCRTE, RREBMRFR, HEEETTR

TOoRIFEHRONE. RRRERLES, KPR, LT—#&, k%,

WEAF AR SR AN, R T RORTT, WUt — g+ 75k, 54
Warring with Heaven because of the exclusion from the peach festival, the lion, who

later submits and becomes Wenshu's beast of burden, has a strikingly similar past to

the monkey. While the interlineal commentary in Chapter 74 of the 1663 edition

52 See its pre-chapter commentary in Chapter 74.
53 As the lion reappears this time, interestingly enough, the monkey does not question about the

harm it brings to the innocent people any longer. See the monkey’s question in Chapter 39.
54 Chapter 74. Yu, Vol. 3, 359.
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wonders about the sequence of these two events, we may puzzle over the
implications of such a recurring challenge to the established hierarchy, the
unremitting emergence of the rebels, and the frequent turnaround of the converts.
Why do the lion, the monkey, the roc, and the many other demons, intend to
challenge the rule of the heavenly authorities? Why is the submission, which is
achieved through violence, so easily revoked? The roc, unable to spread his wings, is
now captured and confined over Tathagata’s head. But will he one day sneak away
and harass the human world again, just as the lion had done? Is the monkey’s
submission revocable as well? In the eons that extend beyond these fourteen years
of the westward journey, what will the divine, the demon, and the convert turn out
to be? The author seems to have suggested his answer in the details such as these
juxtaposed pasts of the lion and the roc.

After grappling with the many demons that turn out to be related to the gods,
and with the gift of the almsbowl, the pilgrims finally receive the sacred scripture—
one third of the Tripitaka (Chapter 98), rather than its entirety that the reader
beforehand assumed (Chapter 8).55 In the words of Tathagata, his Tripitaka
scripture will “persuade man to be good ) A\ A3%" (Chapter 8), will “deliver

ey

humanity from their afflictions # i 771i,” and will “dispel calamities f#F K 15”
(Chapter 98). Whether an incomplete Tripitaka will still have the same effect on
humanity—whether Tathagata has fulfilled his promise of offering the scripture, the
Buddhist Patriarch’s description of the four continents in the world, which is the
premise for this scripture-fetching journey to the West, seems nonsensical. The

reason that Tang China, or the South Jambudvipa Continent, needs the salvation of

% The 1663 edition also mentions this incomplete nature of the Tripitaka scripture that is endowed
by the Buddhist Patriarch: while the pilgrims only receive one third of the scripture, they are
required to experience the 81 ordeals in the most thorough way. See the pre-chapter in Chapter 99.
In her dissertation where she discusses the Journey’s problematic ending, Chiung-yun Liu points out
that scroll number of the entirety of the Tripitaka here in the Journey is made deliberately twice more
than the 5048 scrolls mentioned in the Yuan drama and the Song chapbook version of the Journey.
See Liu’s dissertation, “Scriptures and Bodies: Jest and Meaning in the Religious Journeys in Xiyou ji,”
2008, 362-9. This part of her dissertation is published in Chinese in the article, “Sacred Teaching and
Facetious Talk: Playing with Meanings in the Shidetang Journey to the West: £# 5%k & —igthA
PEIEIC) 7 SCHIERR,” in Bulletin of the Institute of Chinese Literature and Philosophy 1 [E ST 7T
471 36 (2010): 22.
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the Tripitaka scripture, as Tathagata explains, is because the South Continent is the
only continent that is plagued by sins and evil-doers. Flanking the westward
pilgrimage at its beginning and end, Tathagata’s two speeches regarding the South
Continent are in effect unsparing disparagements of Tang China:
[ have watched the Four Great Continents, and the morality of their
inhabitants varies from place to place. Those living on the East Purvavideha
revere Heaven and Earth, and they are straightforward and peaceful. Those
on the North Uttarakuru, though they love to destroy life, do so out of the
necessity of making a livelihood. Moreover, they are rather dull of mind and
lethargic in spirit, and they are not likely to do much harm. Those of our West
Aparagodaniya are neither covetous nor prone to kill; they control their
humor and temper their spirit. There is, to be sure, no illuminate of the first
order, but everyone is certain to attain longevity. Those who reside in the
South Jambudvipa, however, are prone to practice lechery and delight in
evildoing, indulging in much slaughter and strife. Indeed, they are all caught
in the treacherous field of tongue and mouth, in the wicked sea of slander and
malice. However, | have three baskets of true scriptures which can persuade
man to do good. FAMVUKFRIM, wAEZE, FHA—: REFME, kAL
H, IR dEBETINE, BiFRAE, RO, MR, 2R,
WIGATIME, ATAR, FAUER, BLLERE, AANBZ: (HIBEWER
B, RS, 2R2%, IEPTE SR, 2ARRE. RS ZHAS,
AL N 3. 56

Your Land of the East belongs to the South Jambiidvipa Continent. Because of
your size and your fertile land, your prosperity and population, there is a
great deal of greed and killing, lust and lying, oppression and deceit. People
neither honor the teachings of Buddha nor cultivate virtuous karma; they

neither revere the three lights nor respect the five grains. They are disloyal

5 Chapter 8. Yu, Vol. 1, 204-5.
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and unfilial, unrighteous and unkind, unscrupulous and self-deceiving.
Through all manners of injustice and taking of lives, they have committed
boundless transgressions. The fullness of their iniquities therefore has
brought on them the ordeal of hell and sent them into eternal darkness, [...]
PRRAR LTI MERM, REREHE, Y AW, 2H25R, 2ERZHE £
MEZVE: TN, AWEZ, AN, AEAS: REAE, AUAEC
, WOERT, KEHNFE, Fart. G Tl EE, JRESRN, B
K, FLIUKEBRE, .57
According to Tathagata, unlike the other three continents, the South Continent is full
of lechers, thieves, slaughterers, slanderers, traitors, and hypocrites that can only be
redeemed by the Tripitaka scripture. While Tathagata’s observation about the
continent of China, which is applauded by both the 1620s and the 1663 commentary
editions,>® may not be untrue, his remarks on the West Aparagodaniya Continent,
the continent where he resides and where the pilgrims have journeyed through, can
never be a suitable antithesis to the avaricious, savage Tang China. “Those of our
West Aparagodaniya are neither covetous nor prone to kill FFEZ-BEE, ATA
2, the Buddhist Patriarch describes his own Continent of the West. If we could set

aside the succession of the blood-thirsty, human-devouring demons that the
pilgrims have encountered as soon as the Tang monk departs the border of Tang
China, ferocious demons and wily humans that the pilgrims have met toward the
end of journey—the king of the “Dharma-Destroying Kingdom X% [E” who vows to
kill ten thousand monks (Chapter 84), the avaricious rhinoceroses who demand the
annual sacrifice of lamp oil that is worth thousands of silver (Chapter 91-92), the
thieves who raid the house of Squire Kou, and the jealous wife who falsely accuses
the pilgrims of theft and slaughter (Chapter 96-97)—are all manifestations of the
disorder in the West Aparagodaniya, a continent which also bears the marks of
slander, slaughter, selfishness, and violence. Coming close to Tathagata’s

Thunderclap Temple, twice has the Tang monk Tripitaka marveled at the

57 Chapter 98. Yu, Vol. 4, 348-9.
%8 See their interlineal commentaries in Chapter 98.
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resemblance between the East and the West. “The four of them, therefore, walked
up to the city streets to look around”—
Most of the households over there, you see, were busily engaged in buying
and selling. The place seemed to be densely populated, and business too
seemed to be flourishing. Listen to their voices and look at their features:
they seem no different from those of China. [...] Secretly delighted, Tripitaka
thought to himself, “I have heard people speaking of the various foreign
countries in the Western Territories, but I have never been here. When I look
carefully at the place, however, I find that it’s no different from our Great
Tang. It certainly lives up to its name of Ultimate Bliss!” VU AxiZ +5 22 332 i
MG RIS, BERHEER, NGRS, ARIRERE. WA
M, 5hfeti. ... e EE: NFuEiEE, EAY R,
AL, SEAFTR PrOvMORIE R, Wbz H . 750
To the secret delight of Tripitaka, the Western world is as wonderful as the Great
Tang of China, and both places have lived up to the name of “Ultimate Bliss.” While
his praise for the Great Tang stands as a stark contrast to Tathagata’s appraisal of
China, his admiration for the “Western Territories” quickly turns to be an illusion.
“In this Buddha land of the West, there’s no deception in either the foolish or the

wise P i, BEEBAEETTEDY . B ZUN, IIAE, BHRWHE as

Tripitaka, delighted at the hospitality of Squire Kou, further compliments the
Western world.®? Yet as the thieves soon raid the squire’s house and murder the
squire, and as the squire’s wife accuses the pilgrims of murder against what she has
witnessed, the author apparently seeks here to contradict Tripitaka’s wide-eyed
faith in the West. Greeting a monk in a temple that is not far from the residence of
Tathagata, Tripitaka hears a Western monk’s understanding of the East and the

West: “Those who are inclined to virtue and read the scriptures in our place

59 Chapter 88. Yu, Vol. 4, 191-2. Other occurrences are in Chapter 68 and 93.
80 Chapter 96. Yu, Vol. 4, 311.
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invariably hope to find incarnation at your land of China. X B H#E AN, HLS
i, #feE BB IR A e
[s the land of the East inferior to the land of the West as Tathagata instructs,
or is the land of the East as good as the land of the West as the Tang monk believes,
or is the land of the East superior to the land of the West as the Western monk
suggests? Falling short of Tathagata’s praise for the West Aparagodaniya continent,
this Western continent seems just as corrupt as Tang China—if we could overlook
those cannibalistic beasts and demons that are packed in the way to the
Thunderclap Temple. There are certainly many ways to interpret Tathagata’s
idealization of the West, and the idealization of his own West Aparagodaniya
continent probably matches the Easterners’ imagination about the West. Such an
idealization of the “foreign other” is in fact also discussed in the Journey. Explaining
why the traders would try to cross the river at the expense of their lives, the Journey
notes:
On the far side of the river is the Western Kingdom of Women, and these
people must be traders. Things worth a hundred pennies on our side can
fetch a hundred times more over there, and their things worth a hundred
pennies can similarly fetch a handsome price over here. In view of such heavy
profits, it is understandable that people want to make this journey without
regard for life or death. Usually, five or seven people, and the number may
even swell to more than ten, will crowd into a boat to cross the river. When
they see that the river is frozen now, they are risking everything to try to
cross it on foot. JA[ AR TG PE R 2 [H . XA NHF AL ). WRiIXD HERZ
Y, BURAAE T A Y, BIXLIRAE . FIEARSR, Brid
MNABAESET %o WHEFKA LB/, B —f, PUEmd. Kinsd
TTEGAE, M. 62
As the river causes distance and unfamiliarity between the Western Kingdom of

Women and its neighbor, it also raises the value of the product on both sides.

61 Chapter 91. Yu, Vol. 4, 233.
52 Chapter 48. Yu, Vol. 2, 340.
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“Easterners want to study the West and the Westerners want to study the East:
People always hate the place which they are in while desiring other places 7k \ 1%
PRI, PEANEER L, BURESIIREE, ZEIKBE,"63 the commentator of the
1620s edition shares his insight into this particular aspect of human nature.
Following such logic, should the Tripitaka scripture be counted as among the

products that have benefited from the imagination of the “foreign other?”

Courts

In addition to the major figures such as Tripitaka, the monkey, the
Bodhisattvas, the demons, and Tathagata, the Journey also presents a series of courts
which extends from Tang China to the Heaven presided over by the Jade Emperor,
and to the various courts the pilgrims have encountered in their westward
pilgrimage. In Hu Shih’s reading, as discussed in Chapter III, the court presided over
by the Jade Emperor is “dark, corrupt, and lacking in talent” and the Jade Emperor is
“good-for-nothing.” Watching the battle between the monkey and the heavenly
troops from a distance, Laozi, who throws down his diamond snare—the weapon
that reappears in later episodes with his missing servants and here causes the
monkey’s first downfall—does not seem particularly honorable. While the Jade
Emperor’s two generals, the Heaven Marshal Holding a Tower 624K T and his
son Nezha MFFE, whose legendary enmity toward his father is recounted in Chapter
83, cannot gain the upper hand over the monkey, the Jade Emperor is advised to
seek outside help from his nephew Erlang —Ef#i#!, whose legendary enmity toward
his uncle is also mentioned in Chapter 6. The Journey, it seems, is interested in
exposing the hidden tension in the court of the Jade Emperor, and the Jade Emperor,

like the Bodhisattvas, while helping the pilgrims in their pilgrimage, also leave his

8 Pre-chapter commentary in Chapter 96.
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servants unchecked (Chapter 31) and inflicted suffering on innocent people from
personal vendetta (Chapter 87).64
If the monkey’s uprising gives the heavenly court a temporary crisis, the
various courts on earth are in a sense plagued by various kinds of long-term crises.
Not a single kingdom that the pilgrims have passed by, it seems, is in order. With the
cases of the Black Rooster Kingdom, the Cart Slow Kingdom, the Sacrifice Kingdom,
the Bhiksu Kingdom, and the Dharma Destroying kingdom, it has become a
recurring theme that the emperor is either manipulated by the evil Daoist
practitioners or is interested in persecuting the Buddhist monks. To borrow Plaks’s
words regarding the Journey’s “undercutting” of the Daoist and the Confucian
schools, these courts are filled with “heretical wizards, charlatans, medicine men,
rainmakers, benighted rulers, and helpless advisers.”¢5 The 1663 commentary
edition, while championing both the Confucian and the Daoist readings of the
Journey, nonetheless reveals a glimpse of bewilderment at the book’s enthusiastic
portrayals of the evil Daoist monks. In the pre-chapter commentary in the episode in
the children-consuming Bhiksu Kingdom (Chapter 78-79), the commenter notes:
The Journey is a book believing that Daoism and Buddhism are of the same
origin. Although demons exist in both religions, the book only criticizes the
Daoist ones. Demons in the Black Rooster Kingdom, the Cart Slow Kingdom,
the Child Destruction Cave, the Yellow Flower Temple, and the Pure Splendor
Cave here are all evil Daoist monks. I am considering the intention of the
Master Qiu Chuji—does he really regard our party as unworthy? 787 Al
IR Ao Al 2, EAARE, M RRE, MM FIRE, Wy
v BIRHE, BULRE, AW, SHAZIEEN, BIREW. St s,
S H A EfFE R ? o6
It is certainly not that the Journey does not include a malicious Buddhist monk at

all— the old monk who steals Tripitaka’s cassock in Chapter 16 is a case in point.

84 The Marshal Holding a Tower also leaves his adopted daughter unrestrained, who can be regarded as the
most dangerous temptress, see Chapter 80-83.

% Plaks, The Four Masterworks, 239.

% Pre-chapter commentary in Chapter 78.
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But compared to the handful of bad Buddhist monks, the malicious Daoist
practitioners, with their appallingly savage crimes, are disconcerting. Under the
influence of these malevolent Daoists, the emperors order the slaughter of the
Buddhist monks, the collection of the hearts of children less than seven years old,
and the capture of the Tang monk Tripitaka. Without the pilgrims’ timely
rectification, most of these courts would have committed hideous crimes. In
comparison, the Tang court in China, which is neither supervised by the Daoist
practitioners nor ruled by a benighted emperor, seems to perform much better. In
the Journey’s four chapters involving the Tang court (Chapter 9-12), the major crisis
there is the sudden death of the emperor and his own journey to Hell. Through a
bribe and networking, the emperor is able to be resurrected with a twenty-year
extension of life, and his experiences in Hell will lead to his interest in obtaining the
Tripitaka scripture. Not dissimilar to the ordinary man Tripitaka, the Tang ruler
shows understandable uneasiness at the brutal sights in Hell, and he is in the end
pushed off the horse into the river to re-enter the human realm (Chapter 10). The
presentation of the Chinese ruler is neither honorable nor detestable, but the
wandering souls that he twice runs into on the streets of Hell probably betray the
author’s interest in presenting the dark side of the reign:
As they walked along, they saw at the side of the street the emperor’s
predecessor Li Yuan, his elder brother Jiancheng, and his deceased brother
Yuanji, who came toward them, shouting, “Here comes Shimin! Here comes
Shimin!” The brothers clutched at Taizong and began beating him and
threatening vengeance. [...] Soon they arrived at the City of the Dead Who
Dies Prematurely, where clamoring voices were heard proclaiming distinctly,
“Li Shimin has come! Li Shimin has come!” When Taizong heard all this
shouting, his heart shook and his gall quivered. Then he saw a throng of
spirits, some with backs broken by the rack, some with severed limbs, and
some headless, who barred his way and shouted together, “Give us back our
lives! Give us back our lives!” In terror Taizong tried desperately to flee and

hide, at the same time crying, “Mr. Cui, save me! Mr. Cui, save me!” = W75
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FINASEFW, e M, Moo, LRhE. ROk T ROk T
7O TOE HURIKIT R dw e RGN L, etk ... BT L BFEAE
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Stopped by the headless souls and limbless spirits, the Tang Emperor is called by his
personal name and is requested to pay back the lives that he murdered either on
purpose or by accident. Here, not unlike the court of the Jade Emperor, the Tang
court is revealed to be marked by hidden grudges between relatives; not unlike the
blood-thirsting courts of the West, this court also takes the lives of innocent people.
The macabre sight of the headless and limbless souls wandering in the City of the
Dead reflects the hidden cruelty of Tang China—the nearly forgotten, muffled
memories of its violent past and present that perhaps cannot and should not be

mentioned in either history or poetry.

Kok kk ok

Having made an analysis of the Journey’s main characters, I will briefly
review the major rhetorical strategies and overall topics of interest that are
explored in the Journey. The above analysis of Journey’s characterization, which is
informed by the recurring themes appearing in the book, already shows the
prevalent use of repetition, arguably the book’s most often used rhetorical strategy.
In almost every episode of the ordeal, as discussed above, the Tang monk Tripitaka
panics, his disciples propose to terminate the pilgrimage, the monkey mentions his
demonic past, confronts the demon, only to be defeated, the demon captures the

crying Tang monk, the monkey then resorts to outside help from authorities such as

57 Chapter 10. Yu, Vol. 1, 254; 260.
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the Bodhisattvas and Tathagata, and with the revelation of its identity, the demon
surrenders in the end.®8 While this series of motifs becomes the Journey’s narrative
routine, the other recurring characterizations, the vindictive Bodhisattvas, the
money-seeking Tathagata, and the malicious Daoist monks, for example, have
become the persisting features of the Journey’s major characters. In addition to this
form of repetition in the book’s plot, descriptions of visuals such as the landscapes,
architectures, battle scenes, weapons, and clothing, which are always in poetic form
and the classical language, appear ritualistically in every episode. Scattered across
the vernacular narration, these poems, whose poetic dictions seem formal and even
trite in the context of the lively dialogues and narrative, have in a sense slowed
down the development of story. Among the various kinds of formal and thematic
repetition appearing in the Journey, the most obvious kind of repetition is story re-
telling. The monkey, for example, reports to his master events that he has gone
through in every episode of the ordeal. In retelling how he obtains the scripture, as
mentioned above, Tripitaka highlights in his twice-told story the unexpected
demand of the required gift for Tathagata. The author’s use of repetition, to sum up,
has not only established familiar patterns in the Journey narrative but also
effectively reinforces his topics of interest.

While the use of repetition is the most prevalent rhetorical strategy
employed in the Journey, its use of citation—the re-using of the religious sources in
particular—is equally worth noting. The “massive appropriation from Chinese
religious traditions,”®? as argued in my previous chapter, not only shows the
author’s knowledge in the Daoist, Buddhist, and Confucian canons, but also
manifests his ingenuity in rewriting these philosophical sources. Citations from the
Daoist canon, such as The Crying Crane’s Lingering Sound, are never citations
without alternation.”’? Technical terms such as those from the internal alchemy, as

discussed before, have acquired new layers of meaning in their appearances in the

8 For a slightly different recapitulation of this series of recurring motifs in an episode of the ordeal, see
Plaks, 252-3.

% Yu, “Introduction” in the 1977 edition, 36.

0 See Yu, “Introduction” in the 1977 edition, 39-41; the 2012 “Introduction” 43-51; Xu Shuofang #z¥H 77,
“On Quanzhen religious school and the Novel of the Journey ¢4 E ZUFI /N iz iC.”.
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Journey narrative. The most prevalent way of the Journey’s rewriting of the religious
tradition, which can be easily noticed in the characterizations such as Tripitaka and
Tathagata, is its creation of a new set of signification and implication that runs
counter to the established archetypes. In the Journey’s rewriting, Tripitaka, the
Tang monk who is acclaimed for his courage and perseverance in completing the
scripture-fetching pilgrimage, is timorous and indulges in the senses; Bodhisattvas,
the goddesses who are revered as saviors and deliverers, take revenge on her
human offenders; the Buddhist Patriarch Tathagata needs to earn money from his
Buddhist service; and the “Western Land of Ultimate Bliss,” contrary to his self-
promotion, appears disordered and barbarous. In Journey’s rewriting, familiar
convention is destabilized, disrupted, and defied. Running counter to the original
intention of the citations, terminologies, and stereotypes, the Journey has created its
own system of vocabularies and archetypes, which might catch the readers by
surprise, especially those who are steeped in conventions. This is certainly not the
only kind of surprise that the reader encounters in reading the Journey. The
surprising contrast between what the reader has learned from the Journey and his
original anticipation, which is informed by his old knowledge, has its variation in the
contrast between anticipation and reality juxtaposed in the narrative. The
immediate contrasts between Tripitaka’s claim and action, between Tathagata’s
idealization of the West and the real world of the West, as we examined, for
example, are showcases for the Journey’s ingenuity in creating the unexpected twist.
With rhetorical strategies such as repetition, citation, and contrast, the
Journey has created a world that is uniquely its own. Founded on historical accounts
and religious teachings, it breaks away from these historical and religious traditions
in quite a thorough way. In the next section, I will review the recurring topics of
interest in this world of the Journey. Since we just discussed the book’s uses of

rhetoric, we can start from its own meditation on the philosophy of language.

Language
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Despite its virtuosity in shuttling between prose and verse, between the
vernacular and the classical language, between rhetorical devices such as repetition
and contrast, and between tradition and the rewritings of tradition, the Journey
seems to be interested in exploring a skeptical view toward language—the anti-
language sentiment that is certainly nourished not only by the Daoist philosophers.
The two kinds of scripture ordained by Tathagata, the “true scripture without words
TFH4"—the “useless empty volume HUZ: il ¥ Z4% A" in Tripitaka’s eyes, and
the “true scripture with words f 7 ¥ 4" that the pilgrims eventually receive with
the exchange of their gift, bespeak the Journey’s concern over the limit of language.
Although one may blame Tripitaka for his beclouded discernment in depreciating
the wordless scripture, his approval of the monkey’s silence upon the request to
interpret the Heart Sutra, which occurred five chapters earlier (Chapter 93),
showcases his knowledge about the transcendent condition where language is
uncalled-for. Seeing that Tripitaka is again frightened by the tall mountains, the
monkey asks his master if he still remembers the precepts in the Heart Sutra.
Tripitaka replies:

“That Heart Sutra is like a cassock or an alms bowl that accompanies my very

body. Since it was taught me by that Crow’s Nest Chan Master, has there been

a day that I didn’t recite it? Indeed, has there been a single hour that I didn’t

have it in mind? [ could recite the piece backward! How could [ have

forgotten it?” “Master, you may be able to recite it,” said Pilgrim, “but you
haven’t begged that Chan Master for its proper interpretation.” “Ape- head!”
snapped Tripitaka. “How can you say that [ don’t know its interpretation! Do
you?” “Yes, I know its interpretation!” replied Pilgrim. After that exchange,
neither Tripitaka nor Pilgrim uttered another word. At their sides, Eight

Rules nearly collapsed with giggles and Sha Monk almost broke up with

amusement. “What brassiness!” said Eight Rules. “Like me, he began his

career as a monster- spirit. He wasn’t an acolyte who had heard lectures on
the sutras, nor was he a seminarian who had seen the law expounded. It’s

sheer flimflam and pettifoggery to say that he knows how to interpret the
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sutra! Hey, why is he silent now? Let’s hear the lecture! Please give us the
interpretation!” “Second Elder Brother,” said Sha Monk, “do you believe him?
Big Brother is giving us a nice tall tale, just to egg Master on his journey. He
may know how to play with a rod. He doesn’t know anything about
explaining a sutra!” “Wuneng and Wujing,” said Tripitaka, “stop this claptrap!
Wukong’s interpretation is made in a speechless language. That's true
interpretation.” —jEiE: “MHAOELIRM AR, AL HEHINHE, IS
—HAZ, B—HAE? BEHESER EXE/R! 7 THE: “IIHE
B, AERIBIMAAT. 7 =ik k! BEXURA G RS
WV ATHEIE: A, REE.  BIL, =L TR EAMER. SUX
=4 )\, BN, BIE: MR BRI S, SOA
FEMEAAN T, Wriddras, ASENARAG, B8 kT SRk, AT
YA ABRE, fR1F! BASAERS? Urikl iEm 7 WA TE Rl
Bt KAEHERTE, WOTSGER. MBRMEFER T, RRRSHe! 7 =
JIE:  CTERENEE, REELW, ESMARLEEXY, JRRmM. 7
In the eyes of the laughing pig and sand monk, the monkey’s silence indicates his
ignorance of the sutra interpretation—his “flimflam and pettifoggery” at best—
which has nothing to do with true understanding of the scripture, let alone epiphany
or transcendence. The monkey, on the other hand, who is always articulate and
perhaps even loquacious B§#, F%£15% (see Chapter 20 and 21, for example),
seems quite sincere here in his wordless response to Tripitaka. “That which is not
ineffable has no importance,” as they would say. But how do we distinguish between
the silence that results from enlightenment and the silence due to pure ignorance?
How can we know that the monkey’s silence—or the wordless scripture—is not
mere pretension in the guise of mysticism? Can we prove to the pig and the sand
monk that the monkey’s silence represents his true enlightenment? As both the
monkey and Tripitaka seem to understand the value of the wordless condition, the

monkey is nevertheless annoyed with Tathagata’s endowment of the wordless

"L Chapter 93. Yu, Vol. 4, 265.
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scripture while Tripitaka deplores its uselessness. It might be unfortunate that the
people of the East are never able to truly comprehend Tathagata’s blank volumes

and the monkey’s wordless interpretation, but hopefully, the language used there,
which is printed in the scripture that the pilgrims have in the end obtained, will be

able to transmit the truth of the Buddhist wisdom.

Embarrassment

In Hu Shih’s reading, the appeal of the Journey lies in part in its humor, and “it
is an extraordinarily fun, extraordinarily interesting myth-novel—whoever reads it
cannot help but laugh out loud — & #IEHE, KA, TRHEF 7 HEREK MG
/INit.” The subsequent three examples that Hu Shih cites, as we examined in the last
chapter, are three fine examples that show the Journey’s enthusiasm for exposing
the bemused authority; the lying, fawning subordinate; and the social structure that
seems to be founded on dissimulation and performance, whose absence of integrity
deserves a good laugh, if not a good cry. While the Journey is committed to exploring
these dark, embarrassing possibilities in human communities, it also takes great
interest in recording embarrassment experienced by the individual characters,
which seems equally laughable. Ever since the Tang monk steps out of the border of
Tang China, as discussed above, he has never appeared dignified or composed. Like
“a piece of meat on the chopping board,” he is locked in the cabinet, washed and
cooked in the steamer, thrown into the water, covered by mud that is mixed with
urine, and has even undergone pregnancy and abortion. If Tripitaka, due to his
perpetual fear, could be claimed as the most embarrassing character depicted in the
Journey, the other characters, including the valiant monkey, are likewise not
exempted from the Journey’s enthusiasm in detailing their awkward behavior in
fear, defeat, and failure. Defeated, the pig “dives into a thicket of bramble bushes,
lies down, and dares not to come out again, regardless of the thorns in his face and
his scalp —ZHEME(R F A B K7 (Chapter 29); the sand monk, along with Tripitaka

and the horse, is bound hand and foot and hauled into the cave (Chapter 29); the
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monkey, hurt by the demonic wind, “gropes around confusedly with his eyes closed
&R ELEL” (Chapter 21); and the demon, “with a thud, falls on the ground like a
spinning wheel 51 JILL57 42 )L — M Bk v 2832 (Chapter 76).

The motif of “falling down on the ground {#|7£2~42" is probably the most
widely used image in the Journey’s description of fear and failure. The Tang ruler Li
Shimin, when pushed off the horse, falls into the river to re-enter the human realm.
Seeing the unusual look of the pilgrims, emperors tumble down from their “Dragon
Throne,” with the courtiers falling head over heels on the ground. Even the deified
Laozi falls head over heels in his attempt to capture the monkey. To be sure, the
character that falls most frequently is Tripitaka: in terror, “the spirits of Three
Cadavers left him and smoke poured out of his seven apertures; he fell to the ground
in sweat, rolling his eyeballs and unable to utter a word. &5 = /" %k, LML
, BIfEARIR, VEHETT, RAER, HARES” (Chapter 78). Reading these
repeated, comically exaggerated depictions of such a helpless character as Tripitaka,
whose paralysis will no doubt give rise to empathy, we may wonder whether we are
supposed to laugh at or to grieve for this unfortunate man.”2 To conclude this
section on the topic of “embarrassment,” [ will cite three passages at length, which
not only showcases the Journey’s ingenuity in writing the embarrassing fall, but also
may draw a good laugh from the reader. It is perhaps inevitable for everyone to trip
and fall in life—to make a fool of oneself—to be afraid to get up in the face of

difficulties, but through the Journey’s ritualistic repetition in describing the fall of

2 Without the supernatural power of the monkey, Tripitaka can do nothing but to “submit himself to the
will of heaven.” Chapter 13 is explicit about this Tang monk’s desperation and full resignation: “Ready to
abandon his body and sacrifice his life, Tripitaka started up that rugged mountain. He journeyed for half a
day, but not a single human being or dwelling was in sight. He was ghawed by hunger and disheartened by
the rough road. In that desperate moment, he saw two fierce tigers growling in front of him and several
huge snakes circling behind him; vicious creatures appeared on his left and strange beasts on his right. As
he was all by himself, Tripitaka had little alternative but to submit himself to the will of heaven. As if to
complete his helplessness, his horse’s back was sagging and its legs were buckling; it went to its knees and
soon lay prostrate on the ground. He could budge it neither by beating nor by tugging. With hardly an inch
of space to stand on, our Master of Law was in the depths of despair, thinking that certain death would be
his fate. =jili & Srfrar, L 7IBRIGS 2. T&¥EH, BEARN AWM E. —NWERILT, g
NAY. IEEfERZ bR, RWATHA PR MRERE, JFif L% K#S. ZAHR, AA%E.
SIS IO, RSN B0, WrRPrdr. MO SRS, BME N, REFER, §7X3TA
&, XA S NENR 5T, BN g, CHSWUIE, AR, See Yu, Vol.
1, 298-9.
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both the dignitaries and the nonentities, the reader might find, at least for a

moment, the consolation of literature and experience good spirits in laughing out

loud—

We tell you now about those three rogues, who dashed into the hall, where
they dropped their luggage and tied up the horse. There were at that time
several priests in the hall reciting sutras. Sticking out his long snout, the pig
shouted at them, “Hey monks! Which sutra are you reciting?” On hearing this,
those monks raised their heads and all at once: They saw a visitor with long
snout and huge ears, a thick frame and wide shoulders, and a voice that
boomed like thunder. But the monkey and the sand Monk were in looks even
uglier. Of those priests in the hall none was not in terror. They tried to keep
reciting but were stopped by their leader. They left their stones and bells and
forsook the graven Buddhas. The lamps were all blown out, the torches all
smothered, the doorsills falling over, and they scrambled and stumbled like
gourds when props were down, with their heads bumped into one another. A
pure, serene plot of ritual became a cause of great laughter! When the three
brothers saw how those priests stumbled and fell all over, they clapped their
hands and roared with laughter. More terrified than ever, those priests
banged into one another as they fled for their lives and deserted the place.
Tripitaka led the old man up the hall, but the lights and lamps were

completely out, while the three of them were still in guffaws. Z[1 1} = > X| 7
s BT L, 7Y, ETFATE. BTHEGIMHEE. JUREEK
W, MEiE.  CHRANNG, SRREAL? 7 AREEHIN, Wy L T —E, 244G
ke MEIRN, BEREIK. BB, AmnEvE. 75500,

BHEHW . TEILRR, TAAFH. BEREEZE, FHEHITE. A
BN, MRHET. —FWEL, WMEOCEE. BREKEIRE, [TH{TE
w5 RSk Rk, RMBIE R, SIS LEY, BRI . KB =N,

DLAREE N KRG, 55 BEAama RS, APLefbdkhn thiR, faE ki, & itk
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Lifting high his muckrake, our Idiot ran up to the ledge of the mountain and
cried, “Monster-spirit, come out and fight with your ancestor Zhu!” The blue
banner-carrier went quickly to report: “Great King, a priest with a long snout
and big ears has arrived.” The second fiend left the camp at once; when he
saw the pig, he did not utter a word but lifted his lance to stab at his
opponent’s face. Our Idiot went forward to face him with upraised rake, and
the two of them joined in battle before the mountain slope. Hardly had they
gone for more than seven or eight rounds, however, when the Idiot’s hands
grew weak and could no longer withstand the demon. Turning his head
quickly, he shouted, “Elder Brother, it's getting bad! Pull the lifeline! Pull the

'"

lifeline!” When the Great Sage on this side heard those words, he slackened
the rope instead and let go of it. Our Idiot was already fleeing in defeat. The
rope tied to his waist was no hindrance when he was going forward. But
when he turned back, because it was hanging loose, it quickly became a
stumbling-block and tripped him up. He scrambled up only to fall down
again. At first he only stumbled, but thereafter he fell snout-first to the
ground. Catching up with him, the monster stretched out his dragon-like

trunk and wrapped it around the pig. Then he went back to the cave in

triumph, surrounded by the little fiends all singing victory songs. & T-254T
R b A, M. “ORMEHOR ! SR 7 IR T A E. ¢
KE, H-ANKBEREZEMMMERT . 7 ZREHE, LT)Uk, BT
W, BERBE IR . IXCORTFE EATIAE . AL AT BT, SEA R
BNEE, REFR, BEAERE, SRk “Imbid, AT Ak
#, R R D 7 XEERCORSER S, AR TR T 2. R TIRT
B, AEHME. JERIBAE A A, Rk, Hia T, I LeE,

3 Chapter 47. Yu, Vol. 2, 320-1.
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As the elder loudly lamented in this manner, he unwittingly disturbed a
temple worker who was in charge of incense and fire. When he heard
someone speaking, he scrambled up, picked up a piece of broken brick, and
tossed it at the bell. The loud clang so scared the elder that he fell to the
ground; he struggled up and tried to flee, only to trip over the root of a tree
and stumble a second time. Lying on the ground, the elder said, “O bell! While
this humble cleric laments your state, a loud clang suddenly reaches my ears.
No one takes the road to Western Heaven, I fear, and thus you've become a
spirit over the years.” The temple worker rushed forward and raised him up,
saying, “Please rise, Venerable Father. The bell has not turned into a spirit.
struck it, and that is why it clanged.” £ & HE I, AN FIHsFEZ N
MEGH —MrEAKNEN, A WAE, JUERRK, fa—Bukeg, B b
TR, Weh g 7 —5, BB T Bk, RS EE, NAEER
W INSGE— k. KEZFEAEM T, F6KXME: PP, ST AR
R, RN M —E . AR VEREE ERANE], HAZFERER. 7 BENE
ERE, —IER(EE: AN AT HE, A REITE . 7
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Discernment, or, Burden of the Eye

Reading these passages above, we may notice that these amusing

embarrassments of stumbling and tumbling stem in part from the characters’ loss of

control of what they regard as fearful, which turns out to be misinterpretation due

to their inadequacy in discernment. Tripitaka’s inability to distinguish between the

4 Chapter 76. Yu, Vol. 4, 7.
5 Chapter 80. Yu, Vol. 4, 74.
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good and the bad, as discussed earlier in this chapter, constitutes a recurring theme
in the Journey’s characterization of this Tang monk. “O Master,” the monkey
exclaims toward the end of their pilgrimage, “because you could not distinguish the
true from the specious, you have caused delay in our journey and wasted so much
effort JiISXWT, NARANREAR, * 1 2/, % 7 £/007)” (Chapter 92). While
Tripitaka is marked by his “dim and unperceptive fleshly eyes” that fail to
distinguish, other humans in the Journey, dignitaries and nonentities alike, seem
equally imperceptive. Every time the pilgrims stumble into the human realm, they
are mistaken for evil spirits due to their unusual appearances.’® The monkey,
because of his small size, is always taken as the least capable. In Tathagata’s two
disparaging speeches regarding Tang China, its “inability to discern £ iR” the
righteousness of the Buddhist teaching is foregrounded. In the world of the Journey,
it seems, the masses do not have discerning eyes and will easily fall prey to the
disguise of appearance. But as much as the Journey values the hidden truth of reality,
which can only be accessed by the monkey’s “fiery eyes,” Tathagata’s “Eyes of
Wisdom,” and the “Imp-Reflecting Mirror #4k5:" held in the heavenly court, the
book also enjoys depicting the world’s sensual appearances. The formulation “then
you see that {2 L. H5,” which punctuates the narrative like an incantation, is followed
by the author’s enthusiastic depictions, from the grandiose banquet to a tiny, flying
“cicada W & J,” and to the beautiful temptresses.”” Whether or not appearance
deceives, our eyes are undeniably the major means that allows us humans to be
connected to the world. In light of the Journey to the West, hopefully we can grow

wiser in our faculties in discerning and interpreting this sensual world.

kK kkk

76 See Chapter 20, for example.
7 See for example the depiction of the cicada in Chapter 32; the depictions of the dishes in banquets in
Chapter 5, 54, 82, 86, 96; and the depiction of temptresses in Chapter 54, 72.
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With the overview of the Journey’s themes, rhetorical strategies, and
concerns, it is probably appropriate now to return to the interpretations of this
book, and we can continue our discussion that preoccupies the previous two
chapters. In Harry Berger’s reading of the Faerie Queene—the “greatest romance in
English literature,”’8 as discussed in the last chapter, the protagonist’s lack of
significant progress, his complicity with his opponent, and the absence of the
promised conclusion in the end of Book I are evidence of Spenser’s innovation in
undoing the bromide of the traditional narrative. Such an interpretive trajectory,
which can be found in Bloom’s reading of the “traditional romance of the Divine
Comedy” 7° and Fish'’s reading of the Pilgrim’s Progress, could certainly be applied to
the Journey to the West. The rewritings of Tripitaka, Bodhisattvas, and Tathagata, for
example, would then be understood as expressions of the author’s sheer
originality—his audacious rebellion in the literary world. In Chiung-yun Evelyn Liu’s
recent study of the Journey, such an interpretative trajectory has been implemented.
As she compares the Journey with its sources in detail, Liu argues that the author
“alters the established literary conventions” and “subverts the key themes and
motifs of the novel’s literary antecedents through manipulating and twisting
established religious and philosophical discourses.”8% To use Bakhtin’s vocabulary
and theory, one could perhaps also read this Chinese romance as a literary
translation of carnivalesque subversion, a scatological challenge to hierarchy—this
is the interpretive angle pursued in Zuyan Zhou'’s article.81

In Paul de Man’s paradigmatic reading of a narrative, as the original thesis of
the narrative, in the relay of tropes, often changes into something that contradicts
the initial thesis, the narrative could turn out to be “primarily the allegory of its own
reading,”82 which narrates the impossibility of reading. In his reading of the scenes

of reading in A la recherché du temps perdu, to use one of de Man’s most eloquent

8 Frye, Secular, 187.

9 Ibid, 157.

80 Chiung-yun Liu, 413 and 71, in her dissertation, “Scriptures and Bodies: Jest and Meaning in the
Religious Journeys in Xiyou ji,” 2008.

81 Zuyan Zhou, “Carnivalization in The Journey to the West: Cultural Dialogism in Fictional Festivity,”
Chinese Literature: Essays, Articles, Reviews (CLEAR) 15 (1994): 69-92.

8 Paul de Man, “Reading (Proust),” in Allegories of Reading (New Haven: Yale UP, 1979), 76.
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essays “Reading (Proust)” as an example, incompatible binaries that are initially
placed under the aegis of the antithesis between the True and the False are found to
converge into each other, which may yield aporia in interpretation. Applying de
Man'’s line of thought to the reading of the Journey, where the demon and the god are
found to be interchangeable and the monk behaves in the least monkish way, shall
we likewise read this Chinese narrative as narrating frustration and failure in
understanding, with its own characters also lost in differentiating between the good
and the bad? Shall we take the two opposing modes of reading discussed in the last
chapter—the “aesthetically responsive and the rhetorically aware reading,”83 to
borrow de Man'’s vocabulary this time—as equally compelling, and surrender
ourselves to the untamable force of language which always already says something
else, something other—something contradictory?

As the Journey thrives on the oxymoronic characterizations where the monk
indulges in senses, the merciful Bodhisattvas punish, the Buddhist Patriarch
requests money, the demon-dispeller retains the demonic side, and the progress
does not progress, one may also wonder whether these oxymorons are in fact the
Journey’s attempt to mirror the mystical, logic-evading equivalence between the
sensory and the transcendental prescribed in the Heart Sutra, the sutra that is
bestowed at the beginning of the pilgrimage and has been discussed on several

ZX

occasions.84 “Perceived reality is emptiness; emptiness is perceived reality f.E[ &%
, ZHIZ£8,” the sutra describes the equivalence of the two supposedly

incompatible concepts: the perceived reality of the “Se t&” that is confined to human
senses, and the true reality of the “Kong %=” that transcends human senses. While
the monkey, as mentioned earlier, is reticent at the request for his understanding of
the sutra, this identity between “Se” and “Kong” prescribed in the sutra has
nevertheless invited at least two opposing sets of interpretations in the human

realm. There is the uplifting understanding where true reality is found immanent

within the sensory world on the one hand, and there is, on the other hand, the

8 |bid., 72.
84 See Chapter 19, 59, 85, and 93.

154



absolute denial of the accessibility to the true reality—even the pursuit of
transcendence is regarded as some hopelessly blinding experience in this sensual
world. Toward the end of his discussion of the Journey, Plaks, despite his
endorsement of the Neo-Confucian allegoresis, seems to have come close to such a
position, where he reads the Journey’s “manifest nonfinality” as an illustration of the
illusory nature of the pursuit of transcendence.8> But can we also understand this
“nonfinality,” along with the other forms of corruption depicted in the Journey, as

the book’s illustration of the immanent divine?

[f Hu Shih’s 1921 preface has for the first time explicitly rejected taking the
Journey as religious propaganda since the book’s debut in 1592, the series of articles
published soon after the establishment of the rule of the Communist Party in the
1950s, took a further step and read the book as a social critique of the ruling class in
the feudal society of the late Ming China. In the 1957 collection of essays titled
“Collection of the Research Papers on the Journey to the West PUiiEic it 78 18 SC4E,”
where about twenty articles appearing previously in journals and newspapers
around 1955 were put together, the monkey’s initial antagonism toward the Jade
Emperor is invariably read as the determination of the ruled class of the people to
resist the tyranny of the feudal governance. “The havoc that the monkey makes in
heaven represents people’s fire of resistance to the ruling class, which should be
approved FMEF KHRE, £RE T ARMNFEM RN RIIFIKIE, BNZEE
[1,” one of its articles reads, using Marxist vocabulary and theory of historical
evolution that are typical of these essays. As the demons are taken to represent the

“despotic landlords that people desire to overcome A [ E SR 135 &1 32,786 and

the Daoist monks, who are “incompetent, conspiratorial, and arbitrary JG88, FH1%E

8 Plaks, 274-6. Such an interpretation seems more or less in line with Tu Wei-ming’s understanding of the
novel, see Tu’s review of the first volume of Yu’s translation: “Hsi-Yu Chi as an Allegorical Pilgrimage in
Self-Cultivation." History of Religions 19 (1979): 177-84.

8 Xiyouji Yanjiu Lunwenji P ic 8T 7018 04 (Beijing: Writers Publishing House 1 5% H ik, 1957), 47.
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, “%#,787 are historicized as the self-serving Daoists courtiers of the Ming
emperors, the Buddhist patriarch Tathagata “showcases the true face of the
Buddhist monks who solicit money from the people ZI4k. T il i fi5 15 #h &= N\ BRI
I FLSE W i 88

[t is said that a marked-up copy of this collection of the Journey criticism was
kept on the bookshelf of Mao Zedong, the chairman of China from the establishment
of the rule of the Communist Party in 1949 to 1976, when he passed away. But
compared to the rather unanimous position propagated in this collection of essays,
Mao’s interpretation of the Journey seems flexible, as he sometimes associated his
party with the defiant monkey who rebels against the suppression of the Nationalist
Party, while he also associated the Fascist invaders with the monkey, who would be
eventually overcome by the force of righteousness. Mao’s use of this 1592
vernacular fiction, to be sure, had more to do with his reaction to the political
situation than his close reading of the book. Comparing himself again to the defiant
monkey as Sino-Soviet relations deteriorated in the early 60s, Mao revealed his
rather ambiguous understanding of the monkey in a personal letter to his wife Jiang
Qing, written in 1966, when the Cultural Revolution was about to start. “I am both
confident and unconfident,” he states:

When I was young I wrote: “confidently believing that man can live for two

hundred years, / and so can swim an accumulated length of three thousand

miles.” It shows my confidence and ambition. But at the same time, [ am also

not quite confident, always feeling that I am merely the “monkey king” in a

mountain, where the “tiger” is away. This is also not eclecticism. [ have some

spirit of the tiger, which is the main spirit within me; I have also some spirit
of the monkey, which is secondary. /& H{E M N HFLEAEE. FTAFER
Zuid: BENEZAE, aKE=TH, a2 T, HXARA

8 Ibid., 153. Gao Xiceng /5 8 %, “Daoism and Daoist monk in the Journey to the West, it i ic. B )18 21
A3+ originally in the 1954 issue of the Introduction to Literature 324514143,

8 |bid.,164. Peng Hai 2, “Critical Attitude toward Buddhism in the Journey to the West 787 ic i fifli 2
LIS 2 originally in the 1955 issue of the Literary Heritage SC 235/,
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5, BBlh EZRE, BTrRARE, RN RET . BB
hEX, RS ERRR, AT, WHSRS, ZNR. 8
“Both confident and unconfident,” Mao sees himself as the “monkey king” in a
mountain where the “tiger” is away—a monkey king that is nevertheless dominated
by the “spirit of the tiger.” It is perhaps impossible to know whether in his writing
about the inferiority of the monkey, the monkey that Mao refers to would also
include the monkey who challenges the tyrannical authority—the defiant monkey

which he had before related to his party as well as to himself.

Then there is the celebration of the Journey’s liberation from the medieval
mysticism and its spirit of modernity in the 1965 Japanese introduction of the
novel.?0 There is Zhu Tong’s interpretation of the monkey as a Ming dynasty
merchant who is in the process of becoming a landlord in the feudal society.®! There
is the millennial digital literature that explores the “unspoken rules” of the darkness
in the Journey’s establishments.?2 And of course, there is the return of the Daoist,

Confucian, and Buddhist interpretations of the Journey.?3

The reason that the historical Tang monk Tripitaka journeyed all the way to

India, according to the Biography of Tripitaka of the Great Temple of Mercy KZ& .35

8 For a detailed account of how Mao comments on the Journey as well as the 1955 collection of Journey
criticism, see Chapter 4 in Xu Zhongyuan 5 1i2E, Mao Zedong’s Commentaries of the Five Classic Novels
BV EVE LA #/E (Huawen Publisher 45 HY ik, 1997), 195-266,.

91 found this in Yu’s introduction, 53. Tanaka Kenji H #5j — and Arai Ken ¢ &, “PailFaC O 3C &
Xiyouji’s Literature,” in "B @ J\ K/t China’s Eight Novels (Tokyo: KPR T 37 K 2 3 23 rp [E 52 2
71 %= Chinese Literature Research Center of Osaka City University, 1965), 193.

91 Zhu Tong &%, “On the Monkey Sun Wukong” & #M&7%%,” Journal of Anhui Normal University %
BUMIE K224 1 (1978): 68-79.

% Tjanya juwen K juwen, Unspoken Rules in the Journey to the West P& ic 7 #8] (Ningxia People’s
Publisher 75 A\ IR th kg4, 2009).

9 See for example: Francisca Cho Bantly, “Buddhist Allegory in the Journey to the West,” in Journal of
Asian Studies 48 (1989): 512-24; Qiancheng Li iR, Fictions of Enlightenment: Journey to the West,
Tower of Myriad Mirrors, and Dream of the Red Chamber. Honolulu: University of Hawai’i Press, 2004;
Ping Shao ff~¥, “Huineng, Subhuti, and Monkey’s Religion in Xiyou ji.” Journal of Asian Studies 65
(2006): 713-4; Richard G. Wang T X, “The Journey to the West: A Complete Process of the Daoist
Internal Alchemy PiifEic: — AN 5E8REHANFHEAII A" in Tsing Hua Journal of Chinese Studies 25
(1995): 51-86.
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=kt (688), which was completed over twenty years after his death, lies in
his confusion about the translations and interpretations of the Buddhist scriptures,
and his subsequent determination to obtain the canon in its original language.
Despite the portraiture of a Tripitaka who is often lost in interpretation in this 1592
version of the scripture-fetching story, (which is in a sense itself an interpretation of
the historical scripture-fetching legend), he is actually called in the book by the title
“loyal, valiant Buddhist Monk of the Great Interpretation {75 H K [#] 725 )"
(Chapter 13).94 As the scripture-fetching history originates from the problem in
reading and translating, its best-known literary version, the Journey to the West
produced almost 900 years later, also turns out to be a conundrum in reading and
understanding. In the designation of Tripitaka—the “loyal, valiant Buddhist Monk of
the Great Interpretation &0 7~RH K[ 72:,” the character that stands for

“interpretation” is “Chan [¥],” whose root is related to “Men | ]”— the door. By

explaining a text, we open the door to the text, and undeniably, there are other
doors—numerous doors that remain to be opened.

[ will cite Frank Kermode’s last few lines in his study of illumination and
illusion in biblical hermeneutics, as the conclusion for my chapters, which, to be
sure, feed upon their own folly and short-lived insight, if there were any—

World and book, it may be, are hopelessly plural, endlessly disappointing; we

stand alone before them, aware of their arbitrariness and impenetrability,

knowing that they may be narratives only because of our impudent
intervention, and susceptible of interpretation only by our hermetic tricks.

Hot for secrets, our only conversation may be with guardians who know less

and see less than we can; and our sole hope and pleasure is in the perception

of a momentary radiance, before the door of disappointment is finally shut on

us.95

% Yu translates this title as “a loyal and valiant master,” see Yu, Vol. 1, 294.
% Kermode, The Genesis of Secrecy: On the Interpretation of Narrative (Cambridge, Mass.: Harvard UP,
1979), 145.
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Afterword

CHINESE-WESTERN COMPARATIVE LITERATURE

Its Origin, Development, and Future.

The study of China in the United States can probably be traced to its ambition
that was related to religious propagation. The two Protestant missionaries sent by
the American Board of Commissioners for Foreign Missions, Elijah Coleman
Bridgman (1801-1861) and Samuel Wells Williams (1812-1884), while teaching and
translating the Bible during their stay in China, had launched the monthly journal
The Chinese Repository (1832-1851), served as founding members of the American
Oriental Society that was established in Boston in 1842, and assisted in Sino-United
States negotiation, which culminated in the 1844 Treaty of Wanghsia. After his
return from China in 1877, Williams was appointed Professor of Chinese at Yale
University—the first professor of Chinese at any American university. In 1896 the
University of California (Berkeley) founded the second professorship of Chinese,
followed by Columbia University in 1902 due in part to the donation of Dean Lung
as well as General Marcel Carpentier, who contributed in honor of his Chinese valet,
Lung. By 1931 when L. C. Goodrich, who was then a graduate student at Columbia
and would later become the Dean Lung Professor of Chinese, overviewed the state
of Chinese studies developed in North America, more than a hundred colleges across
the nation were offering from one to five courses related to China.! “The United
States was still, in some ways, afflicted with growing pains, and had yet to solve the
problem of digesting all parts of its (China’s) huge territory, and its conglomerate

population,” as Goodrich describes the aspiration of the discipline in the review.2 In

1 L. C. Goodrich, “Chinese Studies in the United States,” in Chinese Social and Political Review 15
(1931): 75; Goodrich has referred to China and Japan in Our University Curricula, edited by Edward C.
Carter, American Council Institute of Pacific Relations, 1929.

2 Ibid., 73.
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order to “digest” China’s vast territory and population, if we continue with
Goodrich’s use of metaphor, Chinese studies nevertheless showed its priority of
appetite and observed a sequence in its consumption. Research and curricula
offerings in history, philosophy, religion, and politics, with their various
ramifications in terms of period and research angle, took the lead in Chinese studies.
Although fine translations of Chinese poetry and prose-fiction had been made
available by Arthur Waley as well as by Ezra Pound in the first half of the 20th
century, systematic study of Chinese literature did not take place until the end of
World War II. It was in the 1960s, strictly speaking, when the first generation of
scholars specializing in Chinese literature were hired in the East Asian departments
in the United States. There were Patrick Hanan (Harvard), working on vernacular
fiction, Yu-kung Kao (Princeton), on classical poetry, C. T. Hsia (Columbia), on
modern novel, James J. Y. Liu (Stanford), on classical poetry and poetics, and Cyril
Birch (Berkeley), on vernacular fiction and drama. In 1961, the first book-length
study of the Chinese novel written in the 20t century appeared, and it is followed by
the equally epoch-making survey of the premodern Chinese vernacular fiction
published by Hsia in 1968. In 1975 when James Liu issued his handy introduction to
the theories in Chinese poetics, Chinese Theories of Literature, he also overviewed
the state of the study of Chinese literature in The Journal of Asian Studies. “The first
and most obvious trend in the study of Chinese literature in the West is the
remarkable growth of the field,” as he notes, “whether we speak in terms of the
number of scholars specializing in it; number of published and unpublished works
devoted to it; or number of conferences, seminars, and workshops concerned with
it.”3 The expansion of the field was fast and considerable, and what was implied in
this expansion was “a growing tendency to recognize the study of Chinese literature
as a discipline in itself”—“not the study of literary texts as social documents or
linguistic data.”* The lesser explored genres, namely, the vernacular prose-fiction

and drama, which had not become an object of study until the New Culture

3 Liu, “The Study of Chinese Literature in the West: Recent Development, Current Trends, Future
Prospects,” in The Journal of Asian Studies 35 (1975): 21.
41bid,, 22.
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Movement advanced in the 1910s in China, also began to receive scholarly attention
in the 1960s in American academia.> In August 1979, a Conference on East-West
Comparative Literature was held at the Chinese University of Hong Kong;® several
months earlier in April, a delegation sent by the PRC government that included Qian
Zhongshu, visited Columbia, Harvard, Yale, Michigan, Berkeley, and Stanford, the
first time since 1949; the first journal dedicated to Chinese literature, Chinese
Literature: Essays, Articles, Reviews (CLEAR), published its first issue earlier, in
January 1979. A new academic field has been created.

“American interest in China seems at its peak, in need more than ever of
sober and informed expositions of Chinese culture,” the two editors of CLEAR,
Eugene Eoyang and William H. Nienhauser, wrote in the opening remarks of the
journal’s first issue.” The era of “willfully idiosyncratic pedagogy—exotic matter
eccentrically presented—is coming to an end,” as the two editors observed, and it
would be replaced by “a new generation of students of Chinese literature: heirs of
nineteenth century European philology (known in its Chinese guise as ‘Sinology’);
protégés of Chinese savants who brought their personal brand of insight and
instruction out of China; legatees of the tradition of literary analysis and exposition,
marking the best of American academic studies of literature.”® The 1970s and
1980s, to be sure, witnessed important anthologies and translations such as The
Journey to the West (1977-1983), The Dream of Red Chamber (1973-1980), The
Peony Pavilion (1980), and Wen Xuan (1982-1996), the full translation of the first
anthology of poetry and history compiled in the early 6t century; publication of the
ambitious encyclopedia, the Indiana Companion to Traditional Chinese Literature
(1986); as well as the emergence of the second generation of scholars of Chinese
literature: Andrew Plaks, Stephen Owen, Pauline Yu, Anthony C. Yu, Robert E. Hegel,
Victor H. Mair, Wilt L. [dema, Paul W. Kroll, Stephen H. West, Ronald Egan, and Kang-

51bid,, 22-3.

6 A proceedings was compiled after this conference. See Chinese-Western Comparative Literature:
Theory and Strategy, edited by John ]. Deeney, Hong Kong: Chinese U of Hong Kong P, 1980. See also
its book review by John Timothy Wixted, The Journal of Asian Studies 43 (1984): 312-3.

7 “Forward,” CLEAR 1(1979): 1.

8 [bid,, 1.

161



[ Sun Chang, among others. But if this 1979 statement in CLEAR is tinted with a
streak of rosy excitement at the new field, C. T. Hsia’s meditation on the reception of
the pre-20t century Chinese literature ten years later, which is included in the 1988
issue of CLEAR, does not conceal his own disappointment at the lukewarm response
of the American audience. “We cannot honestly say,” Hsia writes:
that there has ever been a general public in the West for classical Chinese
literature. In the absence of a general public, classical literature has not done
as well in sales. We can certainly say that reader interest has not been
dramatically stimulated by the fine series of translations that have appeared
in the last three decades. Once upon a time Chinese poetry as translated by
Ezra Pound and Arthur Waley became news to poets and serious readers of
modern poetry in England and America. [...] it is my impression that, though
its (the Journey to the West's) cloth and paperbound editions must be doing
quite well, this monumental translation remains for the time being a book
read and consulted mainly by students of Chinese and Asian literature, and
has made no impact on the teachers and critics of Western literature at large,
let alone the general public. Despite their abundant humor and satire, the
many adventures of Tripitaka and his animal disciples follow the same
narrative pattern and can become tedious. In fiction as in poetry, the age of
tantalizing discovery has been succeeded by one of total translation, and the
once hungry reader is now overfed and appears jaded.?
To Hsia’s disappointment, the “once hungry reader,” who had shown great curiosity
about Waley’s abridged translations of Chinese literature, such as the Journey to the
West, is now “overfed” and bored with the newly-released full renditions, which are
supposed to be equally phenomenal, if not more. But why does Chinese literature
fail to attract a larger audience in America? Hsia then sets out to track the reasons.
In addition to the lack of attention from “eminent critics of poetry or scholars such

as George Steiner, John Updike, and Gore Vidal,”1° who could have reviewed and

9 “Classical Chinese Literature: Its Reception Today as a Product of Traditional Culture,” CLEAR 10
(1988): 136-8.
10 Tbid., 138.
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even promoted classical Chinese literature, Hsia attributes its failure largely to its
own inherent value. “Even to a Chinese like myself,” Hsia confesses, “Chinese
literature of the imperial period suffers in comparison with European literature
since the Renaissance because it is not fortified with a humanistic idealism and
cultivates a selfish lyrical mode that ultimately appears tiring or cloying.”1! In Hsia’s
reading, the pre-20t century Chinese literature—a product of the authoritarian,
misogynist premodern China—more or less mirrors the culture of that society.
Themes appearing in the Chinese masterworks, such as selling the daughter or
killing the wife in order to fulfill conventional expectations, while reflecting the
“callous and absurd cruelty of that society,” simply go against modern values that
underline justice and equality.12 “After reading more widely in Chinese history and
becoming better informed about traditional Chinese society in recent years,” as Hsia
continues, “I find the religious messages in even the best Chinese novels and plays
cowardly and depressed since the wakened heroes invariably have to give up their
earlier dreams of romantic happiness or of a better world before they can
supposedly find peace and enlightenment.”13 Recognizing its “apparent failure to
capture a larger world-wide audience,”14 Hsia consigns readership of the traditional
Chinese literature to the field of scholarship on Chinese literature. As it does not
contribute to modern thought, premodern Chinese literature, it seems, whose value
is largely historical, has its future in the hands of a small circle of specialists-
academics. Hsia concludes:
More recent translators of classical literature, knowing the utter unlikelihood
that their work could attract the general public, have gone to the other
extreme of providing immaculate translations with ample notes and other
scholarly aids for the specialists. [...] Western sinologist should concentrate
on scholarship and criticism and forgo the dream of cashing in on the

potential popularity of classical literature.!>

11 1bid., 142.
12 Ibid., 150.
13 Ibid., 146.
14 1bid., 152.
15 Ibid., 139; 141.
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Since it is no longer easy to “cash in” on the potential popularity of the novel of even
an accomplished contemporary writer, and since the field of literary studies in
American academia has recently been occupied by the historicist/contextualist
paradigm, which is known for academic specialization,1® Hsia’s prediction of the
prospects of classical Chinese literature, with the benefit of hindsight now over 30
years later, seems correct. We may object to his judgment of premodern Chinese
literature, invoking the subverting force of use of irony appearing in Chinese
literature and refusing to conflate aesthetic value with social significance, poets with
activists, but Hsia nevertheless has raised a serious question regarding the study of
Chinese literature—and Chinese studies. How do we bring Chinese literature to
broader audiences, if not attract the general public? Instead of retreating into the
high tower, pretending that we are recovering a corner of the past we study, which
could only be communicative to a handful of specialists, do we have better means?
In a rather commonsensical way, I think that transmission of Chinese
literature has everything to do with interpretation of Chinese literature. When Hsia
blames the backward nature of classical Chinese literature, what he blames, after all,
is his own interpretation that stands external to classical Chinese literature. As early
as 1979, in an issue of CLEAR, Stephen Owen, while responding to Paul W. Kroll’s
book review of his Poetry of the Early Tang (1977), has suggested alternatives in
presenting traditional Chinese materials. If Kroll’s critique represents the old
sinological approach to the Chinese text, where “full annotation and explicit
presentation of all the details” are demanded,1” what Owen tries to achieve, which
should be a “genre of literary scholarship” different from the sinological-philological
approach, is to include “broader contexts which are as much a part of understanding
a text as the concerns of traditional annotation.”18 In Owen'’s eyes, traditional
sinological scholarship is “doomed to a narrowness and fragmentation and will

ultimately be destructive to the understanding of individual poems;”1? his

16 Joseph North, Literary Criticism: A Concise Political History (Cambridge, Mass.: Harvard UP, 2017),
1-2; 95.

17 Owen, “A Defense,” CLEAR 1 (1979): 257.

18 [bid., 257.

19 Ibid., 258.
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Traditional Chinese Poetry and Poetics (1985), which we examined in the first
chapter, to be sure, has shown what he means by “broader contexts”—his
willingness to engage with broader audiences. Owen’s argument with Kroll, to put it
in a broader context, is the argument between comparative literature and national
literature, between comparatist and sinologist, and between generalist and
specialist.20 The primary goal of comparative literature is to break the boundaries of
national languages—it “arose as a reaction against the narrow nationalism of much
19th century scholarship, as a protest against the isolation of many historians of
French, German, Italian, English, etc., literature”2! —including Chinese literature.
Hsia’s instinct to call for reviewers such as George Steiner, I think, is in part an
instinct to call for the comparative approach to Chinese literature.

To introduce the foreign Other, the previously unknown Chinese materials, to
break free of the isolation of Sinology, and to bring Chinese literature to broader
audiences, the study of Chinese literature now has created a new comparative
branch. One may argue that Sinology is inherently comparative because it always
already involves translation; one may also invoke Hsia’s pioneering study of the
premodern vernacular fiction, where comparison is abundant,22 but it is not until
1976, when Andrew Plaks’s Archetype and Allegory in the Dream of the Red Chamber
appeared, that the approach to Chinese literature with an explicit East-West
comparative framework, came to the fore. In hindsight, when Plaks declares that
Chinese literature does not share the same concept of “allegory” with the West—a

thesis that was afterwards reaffirmed by Owen, Pauline Yu, Yeh, Liang Shi, Jullien,

20 These two approaches in literary studies have parallels in translation. Do we take literal
translation that is close to the original language, or literary translation that stands close to the target
language? Owen also discusses his disagreement with Kroll over the issue of translation, see 258-60.
Kroll just published a short article on his renewed statement on translation, see “Translation, or
Sinology: Problems of Aims and Results,” in Journal of American Oriental Society 138 (2018): 559-65.
While Kroll has retained his reservation for the so-called “literary translation,” which is in his eyes
imprecise, populist, and derivative (561), W.]. F. Jenner, in commenting his predecessor Anthony
Yu's translation of the Journey to the West, writes: “The last thing it (the Journey) needed was the sort
of laboured translation that pushed its scholarly credentials down the reader’s throat. Nothing had to
get in the way of its exuberant storytelling. The English had to disappear into the story.” See
https://lareviewofbooks.org/article /journeys-to-the-east-journey-to-the-west/

21 René Wellek, “The Crisis of Comparative Literature” (1959), in The Princeton Sourcebook in
Comparative Literature, 165.

22 See my third chapter.
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and the most recent Oxford Very Short Introduction to Chinese literature,?3 just to
name a few—he is striving to join the broader trend of criticism in American
academia, where the interest in “allegory” has been rekindled by Paul de Man’s
recurrent use of the term. When Plaks and Anthony Yu associate Dante’s “allegory of
theologians/allegory of poets” with the Journey to the West, what they intend to
achieve, I think, is in part to bring this Chinese quest-romance into the world canon
of theological allegory. This kind of comparative maneuver has since the 90s been
under attack by the new generation of academics. It is methodically self-selective
and self-serving, politically Eurocentric, enjoying an essentialist epistemology and a
fake sense of cosmopolitism.24 “Viewed from the standpoint of similarity, the
examples in the catalogue would all amount to the same thing; [...] Viewed from the
standpoint of difference, it is likely that no two examples would reveal precisely the
same set of meanings, the same implications, the same function in the work where
they occur;”25 but “rarely do critics stop and ponder what the gesture of comparing
consists in, amounts to, realizes and reinforces,”2¢ as the theorists say. Now
comparative literature is dominated by a heightened sensibility to the too-easy
pitfalls and the ineligible premises in comparing. East-West comparison, it seems, is
at best commended for its good intentions and arduous effort. Younger generations
may be discouraged and retreat into the safer areas of national literatures and
cultural studies. But this heightened self-awareness, which is amplified in
comparing yet certainly not limited to the discipline of comparative literature,
should never be taken as a rationale for forfeiting the discipline; it instead should be
a caution passed down from our predecessors against less refined comparative

endeavor. Chinese-Western comparative study does not end here—but begins here.

23 Liang Shi, “The Leopard skin of Dao and the Icon of Truth: Natural Birth versus Mimesis in Chinese
and Western Literary Theories,” Comparative Literature Studies 31 (1994), 148-164; Sabina Knight,
Chinese Literature: A Very Short Introduction, Oxford UP, 2012, 4; 31.

24 See for example, Sinographies, U of Minnesota P, 2008; Comparison: Theories, Approaches, Uses,
Baltimore: John Hopkins UP, 2013 (most of its articles had appeared in the 2009 issue of New
Literary History).

25 Haun Saussy, “Comparing Themes and Images,” in Introducing Comparative Literature: New Trends
and Applications, Routledge, 2015, 72.

26 Rey Chow, “The Old/New Question of Comparison in Literary Studies: A Post-European
Perspective,” in ELH 71 (2004): 290.
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Among the many easy pitfalls in comparison, the foremost error-prone
trajectory of thought is to ask about the existence of the Chinese counterpart to a
given Western idea. Does China have the Western sense of allegory? Does Chinese
literature have religious elements? More often than not, such questions will reflect
the current topics of interest in the Western debate, which are reminiscent of the
Jesuits’ puzzlement over whether or not Chinese people could comprehend the
transcendental idea of God,27 the philosopher’s question concerning their capacity
for logic and abstraction, and the sociologist’s musing on the absence of science in
China. These are valid and important questions to brood upon, even though they
suffer from postcolonial criticism because of their Western perspective. But in our
effort to answer these questions, we should pay attention to the ways we select and
interpret our supporting evidence: Confronting the vast materials that have been
accumulated for centuries, we are prone to myopia. Denying the existence of the
Western sense of allegory in Chinese poetics, Plaks, for example, resorts to the
Daoist monistic vision, while Owen invokes the strand of poetics informed by the
Daoist vision. Affirming the presence of religious inspiration in Chinese literature,
Yu traces the Daoist sources appearing in the Journey to the West and interprets this
Chinese fiction as a religious allegory that is not unlike the Divine Comedy.28 Both
dramatic opposition and neat identification between two cultures incur suspicion.
More often than not, similarities and differences coexist, with qualifications.

Another recent pattern that can be observed from Chinese-Western
comparative studies is the implied resistance to the deconstructive (postmodern)
criticism. What de Man criticizes, the mystification of language which is founded on
the visionary merging of the subject and object, for example, had been perceived as
a “unique” feature in the Chinese poetic imagination. Plaks’s and Yu’s doctrinal

interpretations of the Journey to the West, while echoing the commentary tradition

27 This is a point first advanced by Saussy, see Chapter .

28 Yu is responding to David Hawkes'’s denial of the “religious inspiration” in Chinese literature. See
“Religion and Literature in China: The ‘Obscure Way’ of the Journey to the West,” in Comparative
Journeys: Essays on Literature and Religion East and West, Columbia UP, 2008, 117-36. (This article
had also appeared in Tradition and Creativity: Essays on East Asian Civilization, Rutgers: State U of
New Jersey, 1987, 109-53.)
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of the Journey prior to the 20th century, seem rather anachronistic given the rise of
the deconstructive readings of Dante and Spenser. The “Chinese allegory” that is
exemplified by the Journey, | suspect, is, in Yu’s and Plaks’s readings, close to
Singleton’s definition of the “allegory of theologians,” where allegory is not
constructed but “comes forth with the immediacy of reality” which is beyond
rhetoric—a writing mode that is not dissimilar to the symbolist aesthetics.2? One
may wonder whether it is because China attracts conservative minds, who would
use the Chinese material as a veil to challenge postmodernism,39 or it is because
Chinese culture is prone to be mystified? “But,” as Hsia warns his reader, “while for
dealers in traditional Chinese art, it is in their interest to perpetuate the myth of a
serene and aesthetically refined China so as to attract more customers, we as
teachers of Chinese literature in the Western world should find it ignoble to
perpetuate the myths of old China or invent new ones so as to lure more students to
our subject.”31 To use the imagery in the Journey, although things worth a hundred
pennies on this side of the river can fetch a hundred times more on the other side,32
we serious scholars, should not be complicit in a proclivity toward idealizing the

foreign Other.

In vouching for the inevitability of comparison, George Steiner writes, “to
read is to compare.”33 As the discipline of Comparative Literature now boasts its
self-reflexive mode of reading that underscores its own implications, blind spots,
and assumptions,34 new models of conducting East-West comparative literature

have been suggested. Saussy, for example, proposes a reexamination of the

29 See my discussion of the theological/poetic allegory in Chapter I1I.

30 See David Palumbo-Liu, “The Utopias of Discourse: On the Impossibility of Chinese Comparative
Literature,” CLEAR 14 (1992): 165-76. See also Jonathan Chaves, “Soul and Reason in Literary
Criticism: Deconstructing the Deconstructionists,” Journal of the American Oriental Society 122
(2002): 828-35.

31 Hsia, “Classical Chinese Literature: Its Reception Today as a Product of Traditional Culture,” 151.
32 See my Chapter IV.

33 [ cite from Ben Hutchinson, Comparative Literature: A Very Short Introduction, Oxford UP, 2018, 3.
34 For example, see Hutchinson 4; Ming Xie, “What does the Comparative Do for Theory?” PMLA 128
(2013): 675-82.
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historical interaction between China and the West,35 while Damrosch, taking
another route, points to the circulation of masterpieces in translation in a world
context.3¢ Like fine translations, thoughtful comparative works may escape
theoretical prescriptions, but siding with Owen, I think a fruitful study of Chinese
literature, while founded in philological rigor, has to engage with the “broader
contexts.”37 Following in the footsteps of Richards, Empson, Wellek, and Joseph
North, I also believe that literary scholarship has its primacy in examining the
aesthetic value—the “literariness” of literature. Rather than harping on literature’s
indebtedness to history, philosophy, and religion, shall we flip this paradigm of
thinking and explore literature’s rewritings of philosophy and history—history and
religion’s indebtedness to literature?

Toward the end of this afterword, I intend to invoke the example of . A.
Richards, the “father of academic criticism,”38 perhaps not only in the West, but also
in China. A friend of Hu Shih, though probably critical of his revolutionary outlook,
Richards had taught in the English Department at Tsinghua University since the fall
of 1929, the year when Qian Zhongshu was enrolled as an undergraduate majoring
in English.3° In his 1932 Mencius on the Mind, which was published a year after he
left Peking, Richards explores the “indefinite use of language”49 in the lines of
Mencius, and calls for attention to the ambiguity in the overall “linguistic
situations,”41 that is not limited to the Chinese case. It is certainly not the case that
Richards did not perpetuate the China-West contrast, which can be traced to

Voltaire’s praise or Montesquieu’s condemnation of China, or the most recent

35 See his “Always Multiple Translation, Or, How the Chinese Language Lost its Grammar” in Tokens of
Exchange: The Problem of Translation in Global Circulations, edited by Lydia H. Liu, Durham: Duke UP,
1999, 107. This suggestion has been implemented in his monograph, Great Walls of Discourse and
Other Adventures in Cultural China (Cambridge, Mass.: Harvard UP, 2002; and his edited book,
Sinographies: Writing China, U of Minnesota P, 2007.

36 David Damrosch, “Global Comparison and the Question of Language,” PMLA 128 (2013): 622-8.

37 Owen, “A Defense,” 258.

38 Q. S. Tong, “I. A. Richards and His Basic English,” in Tokens of Exchange, 331.

39 Li Cao, “Cambridge Critics and China: An Introduction,” The Cambridge Quarterly 41 (2012): 10.

40 Mencius on the Mind: Experiments in Multiple Definition, London: Kegan Paul, Trench, Trubner and
Co,, LTD, 1932, 8.

41 ]bid.,, xi.
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writings of G. L. Dickinson;#2 but as Richards discusses those peculiarities in the
Chinese world, he almost always returns to similar problems and situations
encountered in his own culture. Before the discussion of cross-cultural comparison,
transnational communication, and translation studies, what lies more fundamental
and hence deserves more attentiveness is, for Richards, the problems in the
semantic possibility of language and in interpretation. Let us now end here with one
of his very important admonitions to Chinese students—as well as to the students in
the West:
But to judge of these possibilities a Western reader will do best to consider
them in connection with those aspects of our own problems—the teaching of
English at home, in our schools and universities—which show most analogy
with the troubles of the Chinese student. Montesquieu, Voltaire and
Goldsmith knew one way of using the East to display the West. But there are
others, and the reader will have noticed that only a part of the Chinese
student’s or any other foreign student’s difficulties with English is peculiarly
his. Inability to consider meanings critically, 1ack of training in systematic
comparison and discrimination, a tendency to accommodate a passage to a
preformed view rather than to examine it for itself, these are not unknown
anywhere. Let us then examine them in the field in which we can most hope

to understand them thoroughly.43

42 For Dickinson’s influence on Richards, see Jason Harding, “Goldsworthy Lowes Dickinson and the
King’s College Mandarins,” The Cambridge Quarterly 41 (2012): 26-42; Q. S. Tong, “I. A. Richards and
His Basic English,” 332.

43 “Sources of Conflict,” in So Much Nearer, New York: Harcourt, Brace and World, Inc., 1968, 236-7.
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Appendix |

If Socrates-Plato privileges plain language over rhetoric, and speech over
writing, both Laozi and Zhuangzi deny the value of language in total. According to Laozi
and Zhuangzi, language is not only unable to articulate the truth of the Dao but is also
absent in the ideal condition where the Dao dominates and things become
indistinguishable and merge into One (ie., 5¥4 % [A]). “If all is One, what need is there
for speech Bk TN —%, HA3H 5F,” Zhuangzi asks.! While the Daoist thinkers
question the use of “speech F,” Confucius, on the other hand, advocates the necessity of
refining the speech. The “Wen 3 that is mentioned above in the chapter—the character
that signifies the refinement in both language and behavior—is considered in the Analects
to be a much-needed quality in becoming a gentleman. In the two places where the Wen
and its antonym, the “Zhi Jii” are discussed in the Analects, the demand for a balance
between the Wen and the Zhi is called for.? Responding to the contention that the Zhi is
in itself adequate for a gentleman, one of Confucius’s students compares the Zhi to the
animal body that is stripped of fur. “Refinement is equal in worth to solid qualities, and
solid qualities to refinement SCHE B, JFiMtSCHH,” as he confirms the value of
refinement. In the ensuing justification,? his invocation of the lack of difference between
the tiger and the dog that are stripped of fur has more or less established the
understanding of the relationship between the refinement of the Wen and the Zhi that is
deprived of any modification. As both the Wen and the Zhi are indispensable, the Wen
grows outside the Zhi like the fur grows outside the body. In other words, not only the

Zhi—the inner intention—is by implication recognized as imperfect perhaps even

1 Zhuangzi, “Working Everything out Evenly 5 #i¢.”

2 The Analects 6. 18: “The Master said, Where solid qualities outweigh refinement, you have rusticity.
Where refinement outweighs solid qualities, you have the clearkly style. Refinement and solid
qualities beautifully balanced—then you have the gentleman. 7 Fl: “FifESCUEF, SCREFNI s, ¢
AWM, RIEHET. ”1use Watson’s translation, Watson, 44.

3 The Analects 12. 8: “Strip the hide of a tiger or a panther of its [patterned fur], and it is no different from
that of a dog or a goat 852 ¥2 0 K3 2 #7.” Watson, 82.
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unseemly, it is also taken as the interiority that needs to be covered by rhetoric. Such a
body-fur relationship between what’s meant and what’s said in the use of language
prescribed in the Analects, is then developed by important theorists such as Wang Chong
F 7 (27-97), who compares the Wen-Zhi relations to those of the leaves and roots, and
Liu Xie, who sees the Wen as flowers that grow on the tree of the Zhi.# The aesthetics
that regards the best poems as those whose “meaning lies outside the words &= 7t 5 7b,”
an aesthetics that is championed by Mei Yaochen #35& = (1002-1060), Ouyang Xiu Kx BH
1& (1007-1072),5 Sima Guang &) % (1019-1086),°6 and Hu Zi #4(1095-1170),7 is
arguably a reiteration of the Confucian recognition of the different functions of the Zhi
and the Wen. For detailed accounts of the history of Chinese rhetoric, see ¥ iE & 2% 1
[History of Chinese Rhetoric], 1995; # & 348 3C i % [Selected Poetics in Chinese
History], 2001; and ' [El1& &% 5 [History of Rhetoric in China], 1991.

= s VA1)

4 See the “Qingcai %K chapter in The Literary Mind and the Carving of Dragons.

5 Quyang Xiu, Liu Yi’s Remarks on the Poems 75—hiihi, NIRRT A People's Literature
Publishing House, 1962, 9: Mei Yaochen once told me: “Although poets rely on the meaning, yet it is still
difficult to create a poem. If the meaning is new, language delicate, and the poem says something original,
it will be a fine one. But it is those who could describe the landscape as if it were in front of the eyes, and
contain the inexhaustible meaning outside the words, that are the best poems.” FATEIERE: “HHREFR
B, MIEEIAE. HEEL, SATATRIES, SihEd. LEERES 25, e, SAR
2R, WTEH, RehER. ”

6 Sima Guang, ¥ A Z:5RF1E Sima Guang’s Remarks on the Poems: “While the ancient sages were writing
a poem, they privileged the one whose meaning lies outside the words—the poem that will make the
reader ponder on its meaning. In such a way, the speaker is not guilty and the listener is effectively
alarmed. Among our recent poets, Du Fu is the one who has grasped the most of this. For example,
‘The nation is broken while the mountain and river remain, / spring in the city, grass and woods
grow deep. /Feeling this moment, flowers shed tears, / parting, birds startle the heart’—That “the
mountain and river remain” illustrates nothing is left; that “grass and woods grow deep” illustrates
nobody is left; “flowers and birds,” pleasurable things, are crying with sorrow—and we would know
what kind of situation it is. There are so many examples like this, and I will not exhaust them. & A4
B, BTEESH, HEARMGEL, S 2EIIE, 2B RUM, TN, 7B RSG5
NZAK, a0 EMRIARAE, SR ERTR, BRI AEIRE, MRS, T e, BHERYR &
KRR, BIEAZR ; BY, SENrR2Y), WZinL, BEZmE, WKz, ik, NenhE

" Hu Zi’s comment on Du Mu FE4% in #4{& i[5 M f5 42 Anthology of Poetics by the Fisherman-Hermit
in Shaoxi: “This poem is supreme. The meaning is outside the words, and the secret regret manifests
itself without being openly spoken of. Poetry is privileged because of this. If one can see through the
meaning immediately, what'’s the point in writing it! lb48 Ak (E, BIESH, MHERZHER L, K
RS2, FEiT R, A AN—YWIMR, JMaididEsk,
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Appendix 11

The Printed Preface to the Journey to the West
Written by Chen Yuanzhi of Moling (Nanjing)

The Grand Historian said: “The heavenly Dao is vast and all-encompassing, isn’t
it! Subtle, trivial speech which is aligned with the Dao also can resolve disputes.”?
Zhuangzi said: “The Dao is in shit and in piss.”? These sentences are well-said in
establishing speech. Hence, “how can the Dao go away and not exist? How can the
speech exist and not be acceptable?® If one imposes the rule of solemn and elegant
speech, the book of the Journey will be lost.

Nobody knows who wrote the Journey. Some have claimed that it originated
from the domain of a prince’s household; others, from the likes of the “Eight Squires;”
still others, that a prince himself created it.* When | look at its meaning, it appears to be a
champion of unconventional wit, a composition of overflowing chatter.®

The old edition has a preface, which I had read once. The preface does not
include the name of the author. Is it because he is not fond of the book’s “vulgar
speech?”® The preface interprets the monkey as the spirit of the Mind; the horse as the
coursing of the Will; the pig (Zhu Bajie, the eight precepts) as the Wood of the Liver’s
vapor; the sand monk as the Water of the Spleen’s vapor; Tripitaka (the Three Stores of
spirit, sound and vapor) as the Master of the Mind; and the demons as the obstructions of

! The sentence is directly cited from “The Biographical Accounts of the Witty Courtiers ¥FF&%14£> in Shiji
$29c.. Sima Qian’s phrase, “vast and all-encompassing K& k> echoes the phrase “the net of heaven is
vast, woven so vast and wide open nothing slips through 7% M P& % 5% f] AN in Chapter 73 of Tao Te
Ching JE#2%. 1 follow David Hinton’s translation of Laozi here: 112.

2 Citation from Chapter 22, “Knowledge Wandered North 411t3#,” Zhuangzi.

3 Citation from Chapter 2, “Discussion on Making All Things Equal 77#7i£,” Zhuangzi. | have referred to
Watson’s translation of Zhuangzi here: 9-10.

41 use Yu’s rendering in this sentence, see Yu’s 2012 introduction, 26-7. Yu’s translation begins from the
sentence before this one to “it takes the book as a plain allegory.” For the gloss of the “eight squires,” see
his footnote, 490.

% The word “}§#&> appears in this sentence: I translated it as the “witty courtiers” as the chapter title of
Shiji, but here I translate it as “wit.”

The phrase “J& 5 {217 [overflowing chatter]” first appears in Chapter 27, “& & [Lodged Speech]” in the
“miscellaneous chapters Z%/%” (which are believed to be written by the Han Daoist thinkers,) in Zhuangzi.
In this chapter, speech is said to be divided into three kinds: 1) yu yan & & (speech that is lodged by
meanings, or speech temporarily dwelled with meanings which are beyond the literal sense of the words);
2) chong yan # 5 (speech that is already said, or quotations); and 3) zhi yan JE & (mindless speech,
overflowing chatter, which is in line with the workings of the Natural Way of the Dao). | have referred to
Yu’s translation in this sentence. See also Watson’s translation of this chapter in Zhuangzi, pp. 234-8.

b« fH 2 75 [vulgar speech]” first appears in Chapter 25, “Zeyang JUIFH> in Zhuangzi.
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the fears, distortions and fantasies produced by one’s mouth, ears, nose, tongue, body,
and will. Hence, the demons are born of the Mind, and they are also subdued by the
Mind. Hence, to subdue the Mind is to subdue the demons, and to subdue the demons is
to return to the Principle. To return to the Principle is to return to the Primal Beginning,
which is the Mind without anything more to subdue.

The preface reads the book as how the Dao is achieved; it takes the book as a
plain allegory (lodged speech)! The preface reads the book as ways to cultivate the Great
Elixir, which is generated in the East and achieved in the West. Hence, it is the account of
the West. It takes that one cannot use solemn speech in a corrupt world, and hence, he
reacts perfunctorily in this transitory world.” Perfunctory reaction cannot teach, and
hence, he uses subtle speech to convey the Dao. The speech of the Dao cannot be vulgar,
and hence, he uses unbridled wit that will give rise to laughter. Wit cannot be seen by the
world, and hence, he dwells on analogy to illuminate his intention. Therefore, its
speeches are unusual, strange, absurd, and boundless.? Yet subtle trivial speech contains
the author’s pride and contempt for the world, and it should not be lost.

Tang Guanglu® purchased this book. Finding it marvelous, he asked people to
edit it, put it in order, and prepare for its woodblocks. The book has twenty volumes, with
over hundred-thousand words. He asked me to write a preface for it. As it follows the
style of Sima Qian and Zhuangzi, and as | do not want to see the abandonment of what
has been kept, (let alone the books that are in line with your thoughts,*°) the preface |
wrote takes the place the lost one. Not wanting to see the loss of the author’s intention, |
hope the future generations can see it, and they can “grasp its meaning while forgetting
its words.”!?

Someone once said: “These are words in the wilderness, not the writings of a
gentleman.? The book cannot be taken as history since it is not true; it cannot be taken as
philosophy since it does not follow order; and it cannot be taken as talking about the Dao
since it is almost false. [ am ashamed of you.” I say: “No, No! it’s not the case. Is your
history all true? Does your philosophy all follow order? Are your history and philosophy
all in line with the Dao? Once there is something that either is not true or does not follow
order, they are close to falsehood. If they are close to falsehood, they are not far from this
book. How do I determine this?”

T “ZZW¢ [to react perfunctorily]” echoes a phrase in Chapter 7, “Fit for Emperors and Kings N7 £ in
Zhuangzi.

8 B A&FEF [absurd]” and “¥ii HJE R [boundless]” echo the phrases in Chapter 33, “The World K F” in
Zhuangzi.

9 Tang is said to be the owner of the publishing house Shi De Tang tH:4# % [Hall of World Virtue], which
issued the 1592 edition of the Journey.

10 «dhi p& Tin line with one’s words]” echoes a phrase from the Analects 18. 8.

1«8 % %55 [to grasp the meaning while forgetting the words]” echoes a phrase in Chapter 26, “External
Things #M/)” in Zhuangzi.

12 «Z:B¥ [wilderness]” echoes a phrase in the Mencius.
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Hence, from the perspective of the Great Dao, all should not have existed. From
the perspective of Heaven and Earth, nothing is not included. Hence your perspective of
what is false might be false; and my perspective of what is false might be false. What
humans consider to be false might not be what a non-human considers to be false. What
is considered to be false by human and the falsehood are hence better to be kept. As we
keep them, some people may find them to be true. The woodblocks are now ready, and |
wrote this preface ahead of the book. The fourth day of May (a day before the Dragon
Boat Festival) in the summer of 1592.

Tl (PEERC) 7
PRI R T2 1%

KLAE:  [REWK, SAKK? ESWMH, by, | dErE: [HEER
o | BPILF! W NEBHENAL, SEFFUA. | ABLGEREZ 5K,
e, (PEF) —&, AREMAFTA. SIS REMAEEZE, s8EHAAZ
fE, B EAR. RERELIRSEREZHE, B8t BEEH R,
IAZEHREE A, Sl S8 HROUIRNE, Bl oz 5§, &
B, RS, Ui, HPrm W, PLAEZAR: W, v, UABRZK: =
FRATEAE R < =, LAATIEiZ s B, BE, DLAN. B AL h B E, R
LI, SBELLGAE, 0. RO DR, BB, 8P DA KA,
HlOErT . bR DREZ . IEHEEEFER! U8, RN,
WL AR 5 LA AN R DUIERG 1, SMRIE AR . g AN aT AR, #i s DA
P, HIEZ FATUNGE, HORFERE UEHE . KaEAn DU, Somid R
R, RERSHSEMMEE, B, MimRER, MESHT, AFEEZ
L, 2 &, RATRE. BOCRBERE S, 2, murss /Ll REEHR
Z, L=t BHESAR mafiTR. REKLREZEEZ, P akdisEE,
DAY S AR, A EZ &, MERZ NG, SEEEESE
o B [MOREFZEE, EE T, DLASLRIEARE, LA TRIAES, UIEEREL
Wb, BAETZE. | RE: [E, B0 AR TUAETZREER? 727 B
T REEms? ARG, Rz SRR EARE. R E
2?7 | WPOKEE, B EA R DIORMIZ KRB, I AESR? SRR, dF
By PARAARE, e, ANARANZARE, ARIEANZAR. ANZARE XELARHE t, 2 e 3k er
ZARW] . JRRMAFE, MEGE TN ARE. B, BEEL. B R im0 H .

(Chen Yuanzhi’s preface in the 1592 edition, below)
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