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Abstract
In this paper, I would like to focus on answering the question: is there ecological wisdom in Daoism? Can Chinese find a solution by simply returning to it to solve the serious ecological crises they are facing today? I will address the topic by touching on three areas.
I. Returning to Dao
II. The ecological wisdom in Dao.
III. The relevance of Dao for today
I think Daoism could not offer us a solution to deal with the ecological crises we are facing today, but wisdom. To more effectively respond to the challenges from the ecological issues, we need to open ourselves to other wisdom, especially to Whitehead organism.
The two evils are: one, the ignoration of the true relation of each organism and the environment; and the other, the habit of ignoring the intrinsic worth of the environment which must be allowed its weight in any consideration of final ends.
---A. N. Whitenead

We do not inherit the Earth from our fathers, 

we are borrowing it from our children.

---David Brower

I. Returning to Dao
The beginning of the 20th century, specifically the May 4th movement marked the modernization of China. Since then there has been little room for China’s own tradition. I pointed out in my book
 published in 1997 that the modernization movement was, to some extent, anti-Chinese tradition. Tradition cannot exist if there is modernization. Therefore, Chinese people have to throw their tradition away as trash in order to welcome modernization. This is the price that China has paid for modernization.
In 2002, I came to Claremont as a visiting scholar at the Center for Process Studies. This was important as my first encounter with Process thought or Whitehead’s philosophy. My life experience in Claremont has offered me a new way to rethink my own Chinese tradition. Unlike other modern Western philosophies, there is room in Whitehead’s philosophy for every tradition. It encourages traditional cultures to rethink their unique role in modern society and to transform themselves from ancient times to the present. From the Whiteheadian perspective, tradition is not trash, but treasure. Especially in today’s society, every tradition has its own value and role, in dealing with the ecological crises mankind is facing.
Back to my own tradition. First, I would like to focus on Dao in order to find ecological wisdom in Daoism as philosophy. Second, I would like to consider whether the Chinese can solve their current crises by simply returning to Daoism. Third, I would like to state that the Chinese must open themselves not just to their traditions such as Daoism, but also to other wisdom, especially to Whitenead’s if they are to have amore effective response to the crises they are facing.

II. The ecological wisdom in Dao.
i. From the etymologic perspective
道 (Dao) as a Chinese character, has two parts: 首 and 辶.  The radical of辶 means going, walking. The part of 首 means head. Together, it\道 means the way, road or path people are going on, direction or goal people are going to, the principle they are practicing, etc. In a word, Dao is movement.
ii. From the Daoism perspective
1. Dao as Endless Creating: Becoming
In Daode jing,
Chapter 1: “Dao that can be defined is not the Eternal Dao. Names that can be named are not the Eternal Name.” (道可道，非常道. 名可名，非常名。) 

Chapter 32: “The Dao is nameless for ever.” (道常無名。)
In inner chapter 2 on the uniformity of all things of Zhuangzi:《莊子·齊物論》：” The Dao goes beyond description. ……The Dao that is manifest is not Dao.”(大道不稱。······道昭而不道)
Laozi and Zhuangzi pointed out that Dao is nameless. Any name could be a limitation for Dao which is infinite and the wholeness. 
Hence, it’s very difficult to describe Dao. Dao has no name and no form, only an uncertain look. However, when Laozi said Dao is a thing, even an uncertain one, it is not absolutely nothing. There is true image, information and essence in Dao.
In chapter 21 of Daode jing: “Dao as a thing is vague and indefinite. There are images in vague and indefinite; there is substance in indefinite and vague; there is semen-like essence in distant and dark, the essence is a genuine existence, it can be tested as true.” (道之為物，惟恍惟惚。惚兮恍兮，其中有象；恍兮惚兮，其中有物；窈兮冥兮，其中有精，其精甚真，其中有信.)
Further, Laozi said that Dao is before heaven and earth and produces every thing.  

In chapter 4: “I do not know whose son it is, it seems to have appeared before the existence of God.” (吾不知誰之子，象帝之先。)
In chapter 25: “There is an integrated thing formed, and born earlier than heaven and earth. Silent and empty, it relies on nothing, moving around for ever. We may regard it as the mother of all things. I do not know its name, so I barely named it as Dao, and further named it as the Great. The Great is moving forward without stopping, extending to the remotest distance, and then returning to where it was.” (有物混成，先天地生。寂兮寥兮，獨立不改，周行而不殆，可以為天下母。吾不知其名，字之曰道，強為之名曰大。大曰逝，逝曰遠，遠曰反。) 
Therefore, Dao is the endless movement.
Laozi took a cup as an example in chapter 4. As endless creating, Dao looks like it is empty inside, but cannot ever be filled it up no matter how much it has been used, using it more, and more will come out. (Chap 4: 道沖，而用之或不盈。淵兮，似萬物之宗。……Chapter 5:天地之間，其犹橐龠乎? 虛而不屈，動而愈出。)
Here, Laozi kept describing what Dao looks like. Dao is like a whole and is before heaven and earth. Its sound and form cannot be heard and seen. It is in a process of movement which is endless and always returns back to its origin. It can be a mother for every thing. Its capacity of creation is never used up. Therefore, Dr. Hank Keeton and I would like to translate it as “Endless Creating” in English.
2. Dao as Wu and You: possibility and actuality.
Dao has two aspects: Wu/nothingness and You/being. People usually ignore Wu/nothingness and don’t think it is crucial for an occasion. Whereas Laozi had put a great deal of attention on Wu/nothingness. 
In chapter 1 of Daode Jing, he pointed out that Wu is the beginning of heaven and earth and people can experience how deep, how subtle and how wonderful Dao is from the aspect of Wu/nothingness
. Wu/nothingness means nameless（無名）, formless（無形）, useless（無用）, contention-less（無爭） and action-less or non-action（無為）, etc. ( “無，名天地之始；有，名萬物之母。故常無，欲以觀其妙；常有，欲以觀其徼。此兩者同出而異名，同謂之玄，玄之又玄，眾妙之門。” )
Dao also has You/being aspect. You is the mother of the ten thousand occasions. The appearance of Dao can be perceived from You’s aspect. 

Furthermore, Laozi thought that Wu and You emerge from the same source but with different names. Both of them can be called mysterious, the mysterious of mysterious is the door to subtlety. Therefore, Dao is unity of Wu and You. It cannot be understood fully without both of them. Without You, Wu will be absolute nothingness; without Wu, You/Being cannot have its proper function. In chapter 11, Laozi gave examples to explain how Wu and You work together. Without one of them, the other will be useless.
“Thirty spokes share one hub. It is just the space (the nothingness) between them. That makes a cart function as a cart. Knead clay to make a vessel and you find within it the space that makes a vessel as a vessel. Build a house with doors and windows and you find within them the space that makes a house function as a house. Hence the Being (substance) can provide a condition under which usefulness is found, but the Nothingness (space) is the usefulness itself.” (Gu Zhenkun) (三十輻，共一轂，當其無，有車之用。埏埴以為器，當其無，有器之用。鑿戶牖以為室，當其無，有室之用。故有之以為利，無之以為用.)
Hence, Laozi said in chapter 40 that “The ten thousand occasions are born from the You/being, and the You/Being from the Wu/nothingness.”(天下萬物生於有，有生於無)
Because of You/Being, Wu/ nothingness is not absolute nothingness. It is nameless and formless which means it is possible to become any name, any form, and any occasion. Therefore, Dr. Hank Keeton and I translate Wu/nothingness as “possibility.” 

You is the result of actualizing Wu/possibility, therefore, we translate You/being as “actuality.” Dao as the endless creating is always in a process of becoming: Wu becomes You and You becomes Wu; an opportunity becomes actuality and an actuality becomes an opportunity. One becomes many and many become one. 
Here, I would like to point out that Laozi, contrary to the usual view,  put a great deal of stress on the aspect of Wu because it is had been ignored in the past. Wu as not being or nothingness is uncertain and unknown. People feel secure in certainty and are afraid of uncertain things. Nevertheless, Laozi indicated that Dao, through its aspect of Wu is, far beyond human beings’ capacity and imagination. Hence, people should be aware that there are a lot of things they don’t know in the universe and should accept it humbly. Also, humans should open themselves to Wu because it is not absolute nothingness. It means something is emerging and becoming; therefore, it represents opportunity. Further, Laozi developed secondary concepts from Wu such as Wuwei, which I will discuss later in the paper.

3. Dao as the mother to the ten thousand occasions.
As I said before, Dao’s major purpose is to create, to give birth, to produce ten thousand occasions. Hence, Dao is the mother of the ten thousand occasions. 

In chapter 42 of Daode jing, Laozi said that “Dao begets the one; the one consists of two, the two begets the three; the three begets the ten thousands things. The ten thousand things connote the Yin and Yang. The Yin and Yang keep acting upon each other and thus things keep changing and unifying themselves.” (道生一，一生二，二生三，三生萬物。萬物負陰而抱陽，沖氣以為和。)
Here, I think it’s proper to translate the ten thousand things as the ten thousand occasions. Generally speaking, human beings are not things; they are distinct from the things. They seem more valuable than things. Nevertheless, from Dao’s perspective, Human beings and things are as equal as the straw dogs (chapter 5, Daode jing). Therefore, I feel a need to have a new notion in addition to the ten thousand things or human beings to express such thought from Daode jing. So I borrow a notion of the actual accosion from Whitehead’s philosophy because Whitehead had treated everything, no matter a human being or a thing, in the universe as occasion.
In Daode jing, Laozi often described Dao as mother of the ten thousand occasions.
淵兮，似萬物之宗。
可以為天下母。
有，名天下之母。
Here, I would like to point out that Dao as endless creating is nothing more, nothing less. In chapters 10 and 51, Laozi said as a mother, Dao:
Lets all things arise, but claims no authority.
Creates the myriad, but claims no possession.
Accomplishes his task, but claims no credit.

(“生而不有, 為而不恃, 長而不宰,” )
Dao has given life to all occasions without claiming to be their owner, benefited them without claiming to be their benefactor, and been their head without ruling them. Dao merely gives birth to the thousand occasions; it doesn’t interfere with their growing and development, and lets them be themselves. There is no possession, no showing off, no ruling, no mastery, merely endless creating. That’s all about Dao.
Therefore, Dao is obviously different from God, because Dao has no will, no plan and no purpose for the universe.
4. Every occasion is equal to other occasions in Dao.
In the western world, there is a saying, everyone is equal in the face of God. In Daode jing and Zhuangzi, not just every one, but every thing, all occasions are equal in the face of Dao, human beings animals, plants, rivers and mountains, because they come from the same source, Dao. They have the same mother. They are brothers and sisters. On this level, they are a part of nature, the same as other things on the planet. 
In inner chapter 2 On the uniformity of all things in Zhuangzi《莊子·齊物論》, “So let’s take for consideration the stalk and the pillar, the leper and the beautiful Xishi, and all sorts of strange things and fantastic phenomena---they are all one from the viewpoint of Dao.” 
(故為是舉莛與楹、厲與西施、恢怪，道通為一。)
From Dao’s perspective, small grass and big forests, the ugly and the beautiful are the same because all of them come from Dao. 

“There is in the world nothing greater than the tips of the feathers of a bird in autumn while Mount Tai is tiny. There is no one who lives longer than a dead baby while Peng Zu, who lived over 700 years, died young.”
 (天下莫大於秋豪之末，而大山為小；莫壽於殤子，而彭祖為夭。) 
Laozi said in chapter 5 of Daode jing: 
“Heaven and earth are not merciful, they treat the ten thousand things as straw dogs; the sage is not merciful, he treats the people as straw dogs.” (天地不仁, 以萬物為芻狗; 聖人不仁, 以百姓為芻狗。) Dao treats every thing equal. It doesn’t like something more, and others less.
In inner chapter 2 on the uniformity of all things of Zhuangzi,《莊子·齊物論》，Zhuangzi asked the questions:
“If a man sleeping in the damp is liable to get a back-ache or half-paralysis, will the same thing happen to an eel? If a man sitting in a tree is liable to tremble with fear, will the same thing happen to an ape? Of the man, the eel and the ape, who knows their proper place to live in? Men eat meat; deer feed on grass; centipedes are fond of snake; owls like rats. Of the man, the deer, the centipede and the owl, who knows the right test?  An ape mates with a gibbon; a buck seeks after a doe; an eel plays with fish. At the sight of Maoqiang and Xishi, beauties admired by men, the fish will dive into the deep water, the birds will soar high in the sky, and the deer will take to their heels. Of the man, the fish, the bird and the deer, who knows the real beauty?”
 (“民濕寢則腰疾偏死，然乎哉？木處則惴恂懼，猴然乎哉？三者孰知正處？民食芻豢，麋鹿食薦，蛆甘帶，鴟鴉耆鼠，四者孰知正味？狙以為雌，麋與鹿交，與魚遊。毛嬙麗姬，人之所美也，魚見之深入，鳥見之高飛，麋鹿見之決驟。四者孰知天下之正色哉？”)
Here, Zhuangzi asked whose opinion is right among men, deer, centipedes and owls? The same question can also be applied to standards of beauty, standards of right and wrong, and other such distinctions. If the test is good for men, it will be good for other creatures. Hence, Zhuangzi said that “from the viewpoint of Dao, there is nothing noble or mean.”(《莊子·秋水》：“以道觀哉，何足貴賤。”) Human beings are not more valuable than others, they are not the center of the planet; they are just as same as others.
Therefore, human beings should stop looking down upon others such as animals, plants and even rocks because all of us came from the same mother, Dao. People should pay sincere respect to others and to all of nature, to their differences and unique features. 
Every occasion, no matter how different it is from us, we are all just one body.
 Other species, therefore, are not objects in our view; “All people are my brothers and sisters, and all things are my companions.”

To respect others, or the ten thousand things, means human beings should respect their existence and their differences. We shouldn’t try to use human criteria to evaluate them. For example, if you want to appreciate the beauty of flowers, you have to wait for their best moment, just as Yuan Hongdao (1568 - 1610), a famous scholar of the Ming Dynasty, once said "You should choose the right moment and proper place to appreciate certain flowers. It is absurd to demand them when they are not in season. Winter’s flowers are good to discover in the first snow, snow just stopped, new moon and warm room; spring flowers are good to see on a sunny day, light cool weather and beautiful house; summer flowers are good after rain, quick wind, under bamboo and shadow, water pavilion; fall flowers are good to see by clean moonlight, sunset, small path, empty steps, old rattan and next to craggy rocks. If you are not taking the appreciation of those flowers seriously, it would be like going to wine bar and brothel. "

Many artists, writers and scholars in Chinese history have shared such thoughts with Mr. Yuan Hondao. They believed that it is not easy to appreciate flowers, people cannot demand them to come in front of them. They must “look at the plum flower after the snow; visit the chrysanthemum before the frost, take care of the orchid in the rain and listen to the bamboo out of the wind.”(“雪後尋梅，霜前訪菊，雨際護蘭，風外聽竹。”
) They were very serious about experiencing the ten thousand things.
Therefore, Zhuangzi came out strongly against treating others by using one’s own standards. He used the following story to illustrate his point. 
“Have you ever heard the story of a sea-bird that perched on the outskirts near the capital of the state of Lu? The sovereign went to welcome it and offered it wine in the ancestral temple. Jiushao music was played to amuse it, and pork, beef and mutton were prepared to feed it. Bewildered and sad, the sea-bird did not dare to eat a morsel of meat or drink a cup of wine. It died in three days. The sovereign tried to take care of the bird as if he had been taking care of himself. To take care of the bird in its own way is to allow it to perch in the woods, to fly over the islets, to float on the rivers and lakes, to feed itself on eels and other small fish, to fly and rest with the flock and to live at ease.”
 (至樂：昔者，海鳥止于魯郊。魯侯禦而觴之於廟，奏九韶以為樂，縣太牢以為膳。鳥乃眩視憂悲，不敢食一臠，不敢飲一杯，三日而死。)
“The horses, living on the land, eat grass and drink water. When they are pleased, they cross their necks and rub against each other. When they are irritated, they turn round and kick each other. That is all for the instinct of the horses.”
(莊子，馬蹄
“夫馬，陸居則食草飲水，喜則交頸相靡，怒則分背相踢，馬知已此矣”) 
How can they be happy when they are treated them by human criteria?  “Since the time of Bo Le who said, ‘I am good at handing the horses’, the horses have come to be branded, trimmed, hoofed, harnessed, tethered and stabled. As a result, two or three out of ten horses thus died. Men went so far as to subject the horses to hunger and thirst, made them race and gallop, trained them and disciplined them. The horses were afflicted with bits and reins in the front and threatened with whips and crops at the back. As a result, more than half of the horses died.” 
(及至伯樂，曰：“我善治馬。”燒之，剔之，刻之，雒之，連之以羈?，編之以皁棧，馬之死者十二三矣。饑之，渴之，馳之，驟之，整之，齊之，前有橛飾之患，而後有鞭之威，而馬之死者已過半矣。)
Further, Zhuangzi criticized such a way of dealing with the ten thousand things. He pointed out that in outer chapter 8, Webbed Toes:
“To shape things with try square, ruler, compass and angle square is to weaken their nature. To fix things with strings, cords, glue and lacquer is to violate their qualities. To hold rites, to play music, and to propagate humaneness and righteousness in order to comfort the people is to discard the natural state of things. The natural state of things prevails in the world. To keep the natural state of things means to draw a curve without the use of a try square, to draw a line without the use of a ruler, to draw a circle without the use of a compass, to draw a square without the use of an angle square, to stick things without the use of glue or lacquer, and to bind things without the use of strings or cords.”
 (且夫待鉤繩規矩而正者，是削其性者也，待繩約膠漆而固者，是侵其德者也；屈折禮樂，呴俞仁義，以慰天下之心者，此失其常然也，天下有常然。常然者，曲者不以鉤，直者不以繩，圓者不以規，方者不以矩，附離不以膠漆，約束不以?索。故天下誘然皆生而不知其所以生，同焉皆得而不知其所以得。莊子，駢拇)
In short, from the Daoist perspective, every occasion is equal to every other. Laozi and Zhuangzi especially warned us not to use human’s standards to criticize the ten thousand things; even their existence and features are so totally different from ours.
5. Every occasion has value in itself through its own existence, not merely for what use it is to others.
Every occasion exists, this is its unique and intrinsic value and its contribution to the planet; nothing can replace it. Zhuangzi said there are two kinds of usefulness. One is called simply “usefulness” and means the use for others. The other usefulness is called the “usefulness of uselessness” and means the use of things for their own sake. In his writings, Zhuangzi offered us many examples to show his emphasis on the usefulness of uselessness.
In inner chapter 4, Ways of the Human World of Zhuangzi, (莊子，人間世), there is a story. A carpenter named Si saw a big tree on his way to State Qi. Many people were looking at it, but the carpenter kept walking without stopping. His pupil stopped there for a while to appreciate its beauty. After he caught up to his master, he asked him why he didn’t want to see such a beautiful tree? The master answered, this kind of trees has no use. It cannot be used to make any furniture such as a door, wares, column and coffin. This is the reason why it can grow so large. 
That night, the tree came to the master’s dream and said to him, how did you compare me with those fruit trees which were useful to others. This was the reason why they could not have a long life. I kept my life in this way in order to be alive. I would die early if I had been some use to others. This uselessness is my own use. Why were you so critical of me since you were just the same as I was?

Another story from Zhuangzi: 
Nanbo Ziqi was wandering in Shangqiu when he saw a huge, grotesque tree, under which a thousand carriages with four horses each could take shelter. Ziqi said, ‘what kind of tree is this? It must be of unusual wood.’ When he looked up, he saw that the branches are all twisted, not fit to be used for beams. When he looked down, he saw that the trunk was knotted, not fit to be used for coffins. When he licked at a leaf, it festered and hurt his mouth. When he smelled the tree, he seemed to be deadly drunk for three days.
Ziqi said, “It is indeed a useless tree that has grown to this huge size. Ah! How similar is the holy man to the useless and worthless tree!”
 
Zhuangzi had pointed out that a human being knows use but doesn’t understand uselessness.
“The mountain trees are felled by themselves---the axe-handle is made of wood; the grease is consumed by itself---it burns on the fire. Cinnamon is edible, and so the trees that yield it are cut down; varnish is useful, and so the trees that produce it are slashed. Everyone knows the usefulness of being useful, but does not know the usefulness of being useless.”
 (山木，自寇也；膏火，自煎也。桂可食，故伐之；漆可用，故割之。人皆知有用之用，而莫知無用之用也。)
Zhuangzi very much praised the usefulness of being useless. Being useless means it is useless only for others; being useless for others, it can fully mature and fulfill its entire potential. Zhuangzi called it the usefulness of being useless. This is its own value which we need to respect.
6. Every occasion needs to establish a harmonious relationship with other occasions.
As I pointed out above, every occasion is equal to other occasions because they have the same mother, Dao. They are sisters and brothers and friends. Therefore, in Daode jing and Zhuangzi, there is such a heavy stress on the absence of contention. They emphasized that Endless Creating is not contending with anything else; it is being low, soft and weak;, nothing in the universe can compete with it. 

Laozi said in chapter 81: “The Endless Creating of heaven is to benefit without harming; the Endless Creating of sages is to do without contending.” (故天之道，利而不害；聖人之道，為而不爭。)
Hence, fight and contending are not part of the language of Dao.
Laozi took water as a perfect example in chapter 8 of Daode jing: “The perfect goodness is like water. Water approaches all things instead of contending with them. It dwells where no one would like to stay; hence it comes close to the Dao.”
 (上善若水。 水善利萬物而不爭，處眾人之所惡，故幾於道。······夫唯不爭，故無尤。)
In chapter 78: “Nothing in the world is softer than water; yes nothing is more powerful than water in attacking the hard and strong. Why? Because nothing can take its place. Everyone in the world knows that the weak is more powerful than the strong, that the soft is more rigid than the hard,”
 (天下莫柔弱于水，而攻堅強者莫之能勝，以其無以易之。)
    Daode jing is full of thoughts of non-contending. Laozi said in chapter 66:
 “It is only because they do not contend 

That none are able to contend with them.” (Roger Ames and David Hall, p110) (以其不爭, 故天下莫能與之爭 。)
Unlike common people, Laozi strongly promoted softness and weakness. 

In chapter 36: “The soft and weak vanquish the hard and strong.” (Roger Ames, p133) (柔弱勝剛強)
In chapter 43: “The softest things in the world ride roughshod over the hardest things.” (Roger Ames, p.145) (天下之至柔 ，馳騁天下之至堅 )
In chapter 76: “While living, people are supple and soft, but once dead, they become hard and rigid cadavers. While living, the things of this world and its grasses and trees are pliant and fragile, but once dead, they become withered and dry. Thus it is said: Things that are hard and rigid are the companions of death; things that are supple and soft are the companions of life. For this reason, if a weapon is rigid it will not prevail; if a tree is rigid it will snap. Thus, the rigid and great dwell below, while the supple and soft abide above.”

In chapter 22：“One does not contend with others so nobody in the world can conquer him in contention.”
 (夫唯不爭，故天下莫能與之爭.)
From Laozi’s perspective, the hardest and the strongest thing in the world is the softest and weakest. “Weakness is how the Endless Creating functions.” (chapter 40, 弱者道之用)
Be soft, humble, gentle and weak, not hard, strong, competing and contending with the natural world; this is what Laozi strongly recommended in Daode jing as the way for human beings to deal with the natural world. 

Now I would like to take some time to discuss the core concept of Daoism, Wuwei. Wuwei is a well-known idea in the West since there are over a hundred English versions of Daode jing. However, it is also ambiguous as there are different interpretations. Some scholars treat it in a negative way, but some think it is a positive idea from Daoism. I agree with the latter. 

Literally in Chinese, Wuwei means non-action. This is why people can be very easily misled people. But as a philosophical notion Wuwei has nothing to do with non-action.  Zhuangzi offered us many stories to show how hard people have to work and the actions they have to take in order to achieve the highest standard of Wuwei. 
For example, Qing, a wood worker, carved a bell stand. When it was completed, all who saw it were astonished, as it appeared to to be the work of a spirit. The Marquis of Lu saw it and asked, “Where does your art come from?”
Qing replied, “I am only a workman. How could I have any art? But still there is one thing that could be mentioned. When I set out to make a bell stand, I fast in order to still my mind. After fasting for three days, I do not think of praise, reward, titles or gains. After fasting for five days, I no longer think of recognition or criticism, ability or inability. At the end of seven days, I forget that I have four limbs and a body. By this time the court and ruler no longer exist---all the distractions of the external world have disappeared from my mind and my ability is concentrated. Entering into the forest I look at the natural forms of the trees. When I see a tree of perfect form from which the figure of the bell stand emerges, I put my hands to work. If I do not find the tree I do not proceed. This way I am aligning my nature with the nature of the tree---this could be why people regarded the bell stand as the work of a spirit.” 

In this story, Qing has to fast for at least seven days, then go to the forest to find a perfect form of the bell stand from the trees. This is action, not a non action. 

There are many stories about such action in Zhuangzi. 
In Inner Chapter 3, Essentials for Keeping a Good Health, there is a story about a butcher who “was carving a bullock for Lord Wenhui. At every touch of his hand, every move of his shoulder, every stamp of his foot and every nudge of his knee, there came the sound of slicing the flesh and wielding the knife---a perfect rhythm to the Dance of the Mulberry Tree and a perfect tune to the music of King Yao’s time.” When Lord Wenhui asked him where he got such amazing skill, the butcher’s answer was that “what I love is Dao, which is much more splendid than my skill…Following the natural structure of the bullock, I never touch veins or tendons, much less the big bones!”
 This is also the reason his knife is still very sharp after being used over a thousand times.
In Outer chapter 8, “On his way to the state of Chu, Confucius went through a forest where he saw a hunch-backed old man catching cicadas with a sticky pole as easily as if he were picking them up with his hand.

Confucius said, ‘How clever you are! Do you have a special way of doing this?’
The old man said, ‘Yes, I have. After five or six months of practice, if I put two balls on the top of the pole and they do not fall. I know that I will not miss many cicadas. If I put three balls on the top of the pole and they do not fall, I know that I will miss at most one cicada out of ten. If I put five balls of the top of the pole and they do not fall, I know that I will catch cicadas as easily as if I was picking them up with my hand. I stand as firmly as a trunk and hold out my arm as a withered branch. For all the vastness of the heaven and the earth and for all the things around me, I think about nothing but the cicadas’ wings, I am so concentrated that nothing will distract my attention from the cicada wings. How can I fail to catch the cicadas?”

I am sorry that I cannot tell all of such stories from Zhuangzi due to my limited time. However, I would like to point out that there is something in common in the stories above. That is, first, all of them have worked very hard at their particular tasks, practiced many years and had very rich experiences; second, they have forgotten themselves and the external world and concentrated on the things they are working on. This enabled them to feel, think of and finally work with nature. This action is not an intervention; it is a joining with the rhythm of the natural world. 
Hence, such action cannot be treated as passive; it is a very active action which was called Wuwei by Daoism. 
To sum up, Wuwei is not a non-action; it is not a distant or indirect action
. It is a unique action; as suggested by Daoism it might be better to call it “natural action” 
 as Prof. Liu Xiaogan does. To take such action, you have to work hard in order to forget yourself, learn from nature, and think as it thinks. As an action, Wuwei has the most powerful outcome: “there is nothing left undone.”
 (chapter 37:“道常无为而无不为”.  chapter 3: “为无为则无不治”）
iii. Conclusion.
In summary, according to the Daode jing and Zhuangzi, Dao is Endless Creating, its primary job is to give birth to the ten thousand occasions, to leave them alone to be themselves, nothing more and nothing less. This is the height of benevolence （大仁，至仁）. By contrast, to harm or kill a life is the absolute evil. 

The lesson Laozi and Zhuangzi taught is that every occasion is equal to all others; there is value in it due to their existence, their features and their characters, not their usefulness to human beings. Human beings should not treat themselves as the center of the universe and look down upon the ten thousand things. They should build a harmonious relationship with others; this is the way of Endless Creating. The wisdom of Endless Creating will help us restore the relationship we should have with the ten thousand things. This lesson is especially crucial today; it is the first step to deal with the ecological crises we are facing. Hence, I agree with Peter Marshall’s opinion: “The Taoism…offered the most profound and eloquent philosophy of nature ever elaborated and the first stirrings of ecological sensibility.”
 
III. The relevance of Dao for today
i. Our planet is in danger
I will not go into detail here describing how crucial the ecological crises are; no doubt you have so much information about it already. I want to take my time to emphasize that the environment is not the crisis; we, human beings, are the crisis because we are the cause of the problem, not the environment. The current crises are the result of what we have done and are doing to the planet, especially with respect to our modern lifestyle.
ii. The modern lifestyle
The modern life style is based on a misunderstanding of happiness and consumerism. Dr. David Schwerin indicated that “In the modern world, people are seeking happiness by putting so much emphasis on material wealth. They think ‘accumulating more things would lead to greater comfort and status and, therefore, to happiness.’”
 

Such misunderstanding of happiness leads people to an emphasis on consumerism. As Prof. Jay McDaniel indicated “in the West we have come to equate life’s meaning with the possession of material goods and the pursuit of wealth. The advertisements on television tell us that ‘success’ in life is to have a pleasant appearance, to have money, and to be economically productive.”
 Not only in the U.S. but also in China, more and more people are being influenced by the culture of consumerism. 

By following this culture, “on average, one American consumes as much energy as 13 Chinese;” 
 “Americans constitute 5% of the world's population but consume 24% of the world's energy.”
 “If undeveloped countries consumed at the same rate as the US, four complete planets the size of the Earth would be required.”
 
On May 5, 2010, president Obama said in an interview for Australian TV：“… if over a billion Chinese citizens have the same living patterns as Australians and Americans do right now then all of us are in for a very miserable time, the planet just can’t sustain it.”
 
I have noticed that what Obama said in Australia last year has created negative reactions among many Chinese. They feel that it is not appropriate to say that the Chinese cannot have the same life style as Americans and Australians do. My answer is quit simple; our planet has its physical and ecological limitations and it just cannot afford more people to behave as those in developed countries people do. Those people have already made such horrible mistakes, why should the Chinese follow them? 

At the same time, a lot of people hope that scientists, experts and engineers can help human beings to solve these problems. They hope they can develop new technology to use energy more efficiently, and find new green energy sources which will allow people to maintain their current luxury life style. I fully agree with what Dr. Cobb points out in his book: Is It Too Late? He says that technology and technologic attitudes have three limitations in dealing with our ecological problems. First, they are “to manipulate, whereas what the subhuman world often needs is to be left alone.” Their second limitation “is determined by their masters.” The third is that “it embodies a false understanding of the relation of ends and means.”
 Therefore, the ecological problems “are not merely technological. We cannot simply continue to live and think as we have while assigning to the engineers the task of restoring the earth.”
 Surely, new technology may help us with the crisis as some level, but not at the deepest level. For this reason, we need to think deeply about the causes of the problems. There is a philosophical or spiritual reason, the relationship between man and nature. 

In the history of the West, various philosophers began to think man was not a part of nature. "Man is the measure of all things: of things which are, that they are, and of things which are not, that they are not." Protagoras (ca. 490 BC – 420 BC) said. This idea about the relationship between man and nature was intensified in the 15th and 16th centuries and further strengthened during the Reformation. As a result, “nature was henceforth to be regarded as mere inert matter because all glory and creativity must be understood to reside solely with God.” In the 16th to 18th centuries, the mechanistic worldview was established during the Scientific Revolution and the Enlightenment; man had gained full power over nature since then. “The result was that Western cultures were fully prepared to accept the marginalization of nature when modern economic theory declared it so, in the late 18th and early 19th centuries.”

This idea definitely influenced the West in their attitude toward and relationship with nature. This is the philosophical or spiritual reason behind the ecological crises we have today. 
Hence, to develop new technology, to find new green energy, and to simply change our agricultural, economic, political and educational policies can help, but cannot go far enough. We need to reexamine the philosophical and religious traditions which are behind those ecological crises in the first place. 
This is the reason why Dr. Cobb says that “One requirement for a nation to move far in the direction of ecological civilization is cultural or spiritual.”
 “Human beliefs about the nature of the ecology are the distinctive contribution of our species to the ecology itself.”
 The philosophy behind our modern life style, along with modern economic and political theories, has already harmed our planet and will continue to do so. Changing human beings’ beliefs is a necessary step toward establishing a new ecological civilization from our modern industrial civilization.
iii. Using Dao today.
In Greek, crisis/Krisis means decision. The ecological crisis means “to assert that we are at a decisive moment in human history and in the natural history of our planet, and that our decisions now are crucial.” (Robert Traer, Doing Environmental Ethics, Westview Press, 2009, ix)
So it is time to rethink the meaning and the purpose of life and what true happiness is about. In order to do so, as Charlene Spretnak points out: we need to reclaim “the core Teachings and Practices of the Great Wisdom Traditions for the Well-Being of the Earth Community.”
 Every tradition has its unique role to play in response to our current ecological crises. 
Daoism is one of the wisdom traditions cited above. It can offer many valuable lessons: how to treat nature and the ten thousand things, how to build harmonious relationships with them, and so on. Therefore, we need to return to Dao, learn from and practice it, change our beliefs from modern thoughts into Dao. The Endless Creating, is the first, but also the most crucial step for us to take.
The reasons are the following:
1. To believe in Dao, The Endless Creating, means to treasure every life on the planet and to be aware that the biggest evil is to kill a life.

2. To believe in Dao, The Endless Creating, means to respect others and their differences; don’t put human beings on the center of the stage and apply their criteria to the myriad things ever again. Humans are not the masters of the ten thousand things, they are not father, ruler and judge in the natural world. Every thing is equal and has value in itself. Man should learn from Dao how to leave the natural world alone, let it be itself.
3. To believe in Dao, The Endless Creating means to reestablish the harmonious relationship with all of nature, the ten thousand things and society so all occasions can rely on each other, mutually support each other and interact with one another. There will be win-win and mutual wins situation. Human beings cannot separate from the natural world and the ten thousand things. Fighting and contending is not the language of Dao; it brings only lose-lose results to all occasions. 
4. To believe in Dao, The Endless Creating, means human beings have to change their modern lifestyle, their economic, political and educational policies in order to move toward a new civilization: the ecological civilization.
5. To believe in Dao, The Endless Creating, means human beings have to take action by practicing the principle of Wuwei. They should act not as a master, but as “co-worker with nature in the reconstruction of the damaged fabric which the negligence and wantonness of former lodgers has rendered untenable. He must aid her in reclothing the mountain slopes with forest and vegetable mould, thereby restoring the fountains which she provided to water them; in checking the devastating fury of torrents, and bringing back the surface drainage to its primitive narrow channels.” 
(Marsh) Humans cannot just leave the natural world alone in the face of so many problems which they have caused. They need to be responsible not only for mankind, but also for the whole planet.
6. To believe in Dao, The Endless Creating, means there is no simple returning to it.
There is no ready solution in Daoism for the ecological crises the planet is facing. As a scholar, not just a Chinese, I have to ask the following questions: Why didn’t Daoism help China avoid the same mistakes as the West? Why is China facing its own serious ecological crises today even with Daoism in its history? Can Daoism really help China solve these crises by simply returning to Dao? 

My answer to those questions is that: 
i. The Chinese people have looked down upon their own traditions since the beginning of the last century in order to welcome modernization; 
ii. In Chinese history, with the exception of a few times,” Daoism did not control actual Chinese practice in relation to the natural environment”
In the beginning of the Han Dynasty (202-140, BC), Daoism was successfully applied to manage the nation. There was only one officer among eight thousand people by that time. However, Daoism had played more important roles in poetry, calligraphy and paintings, than in the political field.
iii. I do not see Daoism through rose–colored glasses. Daoism has its negative aspect and we should be aware of it when we are learning from Dao, The Endless Creating.
iv. Many things have changed since Laozi’s time. The world Laozi described to us is the world of a thousand years ago; the relation of man to nature he showed us is the relation of a thousand years ago, not the world and the relation of man with nature now. Again, there is no solution for our crises in Daode jing and Zhuangzi, but wisdom. To apply this wisdom wisely and more efficiently with less side effects for our time, Daoism itself needs to be transformed from the past to the present. On the other hand, we also need to open ourselves not just to our own traditions, but also to other wisdom in the world, especially to Whitehead organism. 
v. Also we need to remember that this is just the first step for us to take to respond to the crises in order “to save this fragile earth,”
 the task is a very complicated one.
That’s the main reason I wanted to talk about it today. Thank you for your time and I welcome your comments! 
E-mail: meijun@ctr4process.org
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