MARK CSIKSZENTMIHALYI

Chia I’s “Techniques of the Tao” and the Han
Confucian Appropriation of Technical Discourse

“Fish lose themselves in rivers and lakes,
Humans lose themselves in the tac and techniques.”
Chuang-tou 7T , “Ta-tsung-shih FGREN"

he Chinese term shu fif has a variety of meanings, but the commen transla-

tion of “technique” conveys several of its connotations — those of a specific
method, a skill, or craft. During the sustained period of political unification
and cultural integration of the Ch'in and Western Han dynasties (221-8 BC),
shu proved to be a useful term for describing myriad systems of making or
doing things that had previously been isolated by regional, cultural, or social
boundaries. In Chia I's B i (200-168 sc) Hsin-shu ¥iE, the term shu is de-
fined as a particular method of applying the a0 i, usually translated “Way™;
specifically, it describes the ruler’s method of applying virtue. Examination of
the category of “techniques” as used in texts from this period reveals a pattern
of integrating the discussion of virtues into models of human physiclogy, bring-
ing together discourses that today are separately discussed as “Confucian” and
“Taoist,” as well as practices described in our own times as “self-cultivation”
and “medicine.”™

THis PAPER was first presented at the 1997 Annual Meeting of the Association for Asian Studies
in Chicago. The anthor thanks panel members Michael Puett and Sarah Queen. Also very help-
ful were Tu Wei-ming’s comments as discussant, Philip J. lvanhoe’s comments on the subsequent
revision, and the suggestions of two anonymaus reviewers. Finally, the author acknowledges the
support of the Jesse Ball duPont Religious, Charitable and Educational Fund during the revision
of this article at the National Humanities Center.

References lo the standard histories ars to the Chung-hua shu-chii punctuated editions pub-
lished in Peking, either Shkh-chi S50 (1959), Han-shi EH (19b¢) or Hou-Han-shu #%H {1965}
Citations of the Thirteen Classics refer lo the 179 Chung-hua reprint of the Ch'ing-dynasty
blockprint of Juan Yuan’s [LTC (1764-1840) Skik-san-ching chu-shu + =4t , published in
Peking. References to Lun-yii 38, Meng-tzu . f, Chuang-tou £ T, Kuan-tou 7. and Han Fu-
u HBIE T are to the 8-vol. 1986 rpt. of the 1954 Chu-t7u chi-ch'eng 55 F H X, edition published
by Chung-hua in Peking.

| Such a naturalistic perspective blurs the distinction between ethical and cosmological dis-
courses. This provides an important contrast with Aristotelian fechné, which in general run counter
to natural patterns. (See George Saliba, “The Function of Mechanical Devices in Medieval Is-
lamic Society,” Annals of the New York Academy af Sciences 441 {1g85). pp. 141-51.} This distinction
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DEFINING “TECHNIQUE"

The Shuo-wen 3537 dictionary {ca. 100 D) identifies shz as an urban thor-
oughfflfe, with the phonetic component shu allied with the semantic component
hsing {7, to ambulate. It is closely related to, and sometimes a loan word for
the graph shu 4, to narrate. They form a pair of meanings — a road and tc:
speak — words whose meanings are not very different from the two meanings of
.taa as seen in the first line of the received Lao-fzu.2 Indeed, shu is often defined
in tEl:n‘lS of tas and used in similar contexts. The tenth-century philologist Hsii
K’ai & (g20-974) neatly summarizes the relationship between the two with
the statement that sku is “a branch of the great teo K3 2 I& ,” which he likens
to the spokes on a wheel or in a carriage cover. This metaphor implies that shu
are smaller than the tzs, but are also necessary constituents of it. Where faeis
uncountable, sku are generally plural. Hsii K'ai explains their importance by
saying, “only the sage can exhaust the great fae...,” and in so doing Hsii under-
lines the point that the perfection of sagehood was seen as an elusive goal. Mas-
tery of techniques was a necessary element or stage of the process of becoming
a sage, but could not in itself be considered sufficient to constitute sagehood.

The elusiveness of the full attainment of the fao was especially true in cha-
otic times like the late-Warring States period, and for this reason the fae/shu
cor;tra;t was also drawn in temporal terms. As Pan Ku BY[4] (3292 AD) writes

in . . - .

Haﬂl?H;:::;zl?g %f)t:he lineages % of the “various masters” in the History of the
[The lineages of the various masters] all arose when the kingly fao had
already diminished and the feudal lords used their strength to conquer
others. The rulers of this period each ruled for a generation, their likes
and dislikes leading them each in different directions. This is the reason
the shu of the nine lineages swarmed forth at the same time.* Each [lin-
eage] drew on a different basis, promoting a corresponding notion of what

E‘Ogu:]sdagainst drawinlg a parallel between the Han medical or ather “techniques™ and fechné, as
. 1nM Ha.rp‘er dge.s in _“Tekhné in Han Natural Philosophy: Evidence From Ma-wang-tui M:ed-
ucadHanuse_npts, in K:IddEI Smith, Jr., ed., Sagehood and Sysiematizing Thought in Warring States
and Han China (Brunswick: Bowdoin College Asian Studies Program, 1gg0}, pp. 33—45
o Th- - . 3 . ' ’ a ’ ' )
o g;s was pointed out to me by Albert Dien in his proseminar on bibliographical methods in
n O W e . a
N ulj:udlf aj -;_ T'ung-lun %3 " comprises chiian 5335 of his Shus-wen Asi-chugn X% H . Tt
qu_ ; Pmbl’m.g Fu-pao TH#E1%, comp., Shuo-wen chich-tzu ku-iin 353 BRF 25 (Shanghai:
: edical Pu 1sll1mg House, 1930), p. 837. The author would like to thank Eric Hutton f h“
elp locating this citation. e
4 The nine lineages in question were ju f&, la in- i 3
g T o Ju B, tao i, yin-yang 218, fa i, ming &, Mo B, tsung-
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is good. [The lineages] disseminated them through persuasion, and there-
by united the feudal lords.®

The Warring States period is here described as a time when the shu arose as
expedients because the more complete ‘20 had disappeared. A similar descrip-
tion of the Warring States period is provided by Liu Hsin Figk {d. 25 ap): “The
tao of Master K'ung (that is, Confucius) declined, and the sz of {military strat-
egists] Sun % [Wu ] and Wu 12 [Ch'i #2] rose up.”® Both these descriptions
imply that shu are similar in kind to fae, but lesser and subsequent to it. Thus
techniques were merely spokes on the wheel of the Way, but proliferated when
the Way itself was no longer attainable.

During the Han, the term shu was at times used abstractly to refer to “tech-
niques” and at other times used to refer concretely to a subset of that category,
one that is distinguished from other subsets. The bibliographic chapter of Pan
Ku's History of the Han, the culmination of a cataloging effort which began in 26
B, lists texts devoted to “calculation techmiques” {suan-shu FEM),7 as well those
devoted to “techniques of the mind” (hsin-shu (+{f7) and “techniques of eterni-
ty” (wei-yang-shu AILH7 )8 It also devotes a category to shu-shu B , which I
translate as “algorithmic techniques™; this inchides six subcategories: astronom-

s Han-shu 30, p. 1746 ¢ Han-shu 36, p. 1968

7 These texts, included in the {i-p' subsection (see belaw], are the 26-roll Calenation Technigques
of Hsii Shang [Hsit Shang suan-she i & f7] and the 16-10ll Caleulation Techniques of Tu Chung {Th
Chung suan-shu L8 B #7 . Hsii Shang, who rose to the post of superintendant of the imperial
household in 8 e, also wrote a text about the five phases in the Classic of History (Shang-shu 3 ].
The techniques involved in such texts were not only mathematical but also astronomical; Pan Ku
describes this subsection: “The [writers’| techniques in every case derive from their predictive
knowledge of the conjunctions of the five planets [i. e., Jupiter the wood-star, Mars the fire-star,
Saturn the earth-siar, Venus the metal-star, and Mereury the water-star], the sun and the moon,
their anxiety at inauspicious contraction and their grasification at auspicious expansion” {Han-shu
40, p. 1766—77]. Assuming connections between these techniques and the Five Phases appears
justified.

% The 25-pien text Expectant Appoinice Subject Jao’s Techniques of the Mind {Tai-chao o 'm Jao hsin-
shu 743 f5.0,#7) and the one-p'ien tex. Expectant Appointee Subject An-ch'eng’s Technigues of Eter-
rity { Tai-chao ch'en An-ch'eng wei-yang-shu 5 3R B Rk 42747} ate listed under the subcategory of
hsiao-shuo /"3 . These two titles are somewhat opaque. OF the first, Liu Hsiang #] {d. 6 sc)
said: “Jao was from the state of Ch'i, his surname is unknown. During the reign of Emperor Wu
he wrote a book called Technigues of the Mind as an expectant appointee” (Han-shu g0, p. 1745).
From the Warring States petiod on, Jac was a surname in the state of Ch'i, and was the surpame
of the imperial upholder of ceremonies {feng-ck'ang from 179 to 168 BC {Han-shu 19A, p- 755)-
An expeciant appointee was a candidate for the examinations who had received the recommen-
dation of an official and was supported by the state up 1o the time the exam was taken, hence the
usual trapslation of ch’n as “minister” would be inappropriate. As in the case of the Hanr-shu
commentatar Ch'en Tsan 3, ch ' can also be indicative of uncertainty about a surname; and so
it is translated here as “subject.” Whoever the book is credited to, the title is certainly Technigties
of the Mind, and so its contents may well be similar Lo the chapter in the Kuar-izz T of the same
name. For a discussion of these techniques, see Harold D. Roth, “Psychology and Self-Cultiva-
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ical (¢'ien-wen KX ), calendrical {#-pu FE3), five phases (wu-hsing FL1T), div-
ination by milfoil and turtle shell (shif-kuei ¥ §a }, miscellaneous divinations
(tsa-chan 3 (5), and methods based on forms (hsing-fa % 55) such as geomancy
and physiognomy. The “algorithmic techniques” category is distinct from a “rec-
ipes and arts” (fang-chi J7 1 ) category that includes medical, pharmaceutical,
hygiene, and immortality texts. This neat division is not always observed — for
instance, shu is defined by the T’ang commentator Li Hsien 2% as including
both medical and divination methods, in opposition to “attainments 3  such
as writing and archery * Nevertheless, there are some general similarities among
the practices described as “techniques” in the Han-shu. For one thing, many of
them depend on the interpretation of some omen according to such correspon-
dence schemes as the four seasons, five phases, eight hexagrams, ten branches
and twelve stems, or on theriological principles. Such schema could provide
information about the human world because of a basic cosmological principle
widely accepted during the Han that a homology existed between the human
world and the realms of the heavens and the earth.!¢

This evidence suggests that the techniques referred to by shu are necessar-
ily limited, and are only a part of the whale — the {a0. Pan Ku highlights the

tion in Early Taoistic Thought,” HJAS 51.2 (1991), pp. 596-t50. The type of technique decribed
in the second text is likely related to that of the first. The late-Han writer Ying Shao FE#S (1. 170
AD} comments that the text *... is Taoist. They excelled in matters of nourishing life, and created
techniques of eternity” {Han-shx 30, p. 1745). The modern scholar Ch'en Chih [#E makes the
point that during the Western Han the expression wei-yang was used following the expression
“nourishing life” (yang-sheng B £ ) on 2 variety of architectural features like rooftiles and other
building materials, and so it may have been used here as a suffix to indicate techniques of nour-
ishing life {Han-shu hsin-cheng B ¥l [Tientsin: T'ien-chin jen-min, 1g7g], p. 233). It is possi-
ble that the term wei-yang also refers to the Wei-yang {literally, “unending”) Palace, the main
palace in the capital Ch’ang-an. However, since these two texts were included in the one subcat-
egory devoted to texts of popular origin, it is unlikely. In either case, the techniques appear 1o be
associated with practices of nourishing life. Their association with expected appointees may be
due 10 the fact that, at least in the Eastern Han, expected appointees comprised much of the staff
of the offices concerned with astronomy, the calendar, and divination {Hans Bielenstein, The
Bureaucracy of Han Times [Cambridge: Cambridge U.P., 1980], pp 17-23)
9 Hou-Han-shu 26, p. 898, n. 2.

¢ This idea actually dates to at least the Warring States period. The triad consisting of the
heavens, earth, and humankind is first seen in Hsiin-tzu, and the basic idea that the human world
should be patterned on the natural world is clearly foreshadowed in Hsiin-tza's use of the term
ien-shu @Y, “Heaven’s algorithm,” in connection with periodic cyclical change in nature. Hsiin-
tzu used this concept, also found in Han Fri-tzu @ 3T and Lii-shik chun-ch'in B K&, o argue
that sacial hierarchy was justified by the existence of natural hierarchies. Such a mechanistic
model was also behind Hsiin Tzu's discussion of t'ien & as a clockwork that will not send you
answers ta specific questions, but which does contain answers if you know how to interpret them.
See Hoin-tzu g {Hstln-tzu chi-chieh T8 5, p. 96). For a fuller exposition of t'ien-shs, see Mark
Csikszentmihalyi, “Emulating the Yellow Emperor: The Theory and Practice of HuangLao, 180
141 B.C.E." (Ph.D. diss., Stanford University, rgn4). pp. 166-79. Note that Hsiin-tzu's use of
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calculation involved in these techniques: “Demolishing the great to make it into
the small, paring down the distant to make it into the near, this is how tech-
niques (sh%) of the #ao do their breaking and splitting, and are difficult to see.”!!
The relationship of shu to ¢ao is of a part to the whole, what George Lakoff calls
a “part/whole” metaphorical relationship.!? This metaphor is an important one
in understanding the perceived basis of the legitimacy of such techniques dur-
ing the period.

CHIA I'S “TECHNIQUES OF THE T40”

Nowhere is this metaphor given more cogent development than in the
Hsin-shu chapter now called “Tao-shu #ifif ” (“Techniques of the Tao™) and
which is commonly ascribed to Chia 112 In this chapter, the relationship be-
tween tao and shu is explained in a dialogue between Chia I and an unnamed
figure who might be identified as emperor Wen’s son, king Huai of Liang;:

[Someone} said: “I have often heard the name % of the tao, but have yet
to hear of its actuality . May I ask what this thing, the tao, refers to?”
[Master Chia] replied: “This thing, the fao, is what you follow when
you associate with the world of things. Its beginning is called the undiffer-
entiated & , its endings are called techniques #j . The undifferentiated
refers to its essential subtlety; it is plain and ordinary but one cannot act
upon it. Techniques refer to that by which one regulates the world of
things; the algorithms of movement and stillness. Both are the fz0.”'*

this term to link natural cycles and social hierarchy did not disappear i.n’ the Hzfn. as wltnesse(il by
Tung Chung-shu’s statement: “The ancient sages ... saw where Heaverl s algonﬂ-m? began an 150
knew where noble and base, rebellion and obedience, were located. St?e Su Yii #68 , Ch'un-
ch'tu fan-tu i-cheng # BC¥E B %5 (Hsin-pien chu-tzu ¢hi-ch’eng edn.; Peking: Chung-hua, :ggz]
43, p- 324

11 Han-shu 50, p. 1767. .

12 Women, Fire, and Dangerous Things: What Categories Reveal about the Mind (Chicago: U. Chicago
P., 1987), pp. 273-74- _

13 Tao-shu is sometimes used as a binome, something along the lines o{ “great ways and little
ways.” This is probably how it is used to des;&:;éhz shih j:liﬁ th;h di}fctfssno:: o]zlthfoﬁ:: n?;];::e ?;

lletice in Msiin-ten 31 and Ta-Tai Li-chi KRR AD 401 “althou e is not able to ¢

;)]‘::ﬂ: the #a0's and 5’135. ...” (Wang P'in-chen T2, Ta-Tai Li-chi chich-hu FRARTLRERS [Pe-
king: Chung-hua, 1683], p. 10; of. Hsiin-tzu thi-chich, p. 354). In the Chia I text, however, %l-:e
meaning of shu is refined such that it only refers to ane aspect of the tas, and as a result the title
should not be read as a coordinate binome. This is not the view taken by Gll‘aham,_ who substi-
tutes shu i, “narrate”; see Disputers of the Tao: Philosophical Argument in Ancient Chine (LaSalle:
Open Court, 1g8q). o

14+ Ch'i Yi-chang # T B, Chia-tzu Hin-shu chiao-shik E%ﬁﬁﬁfﬁ {Taipei: Chung-kuo wen-
hua tsa-chib-she, 1975}, p. 915. Ch'i reads fa0 as “to speak.” Here it makes more sense to follow
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The response contrasis the abstract and pure aspect of the fge, which cannot be
used in the phenomenal world, to techniques that can. This is an extraordinar-
ily clear statement of the relationship between 10 and shy, one that Ts'ai T'ing-
chi £23E % has summarized in this way: “Vacuity is {a0's manifestation in thge
:'1;-.11'1:':1:1 mind, and methods are the concrete application of the g0 in human
ife. "t

Where does this idea of technique come from? The first thing one might
notice is that this framework makes use of terms of art central to texts usually
classified as Legalist and Huang-Lao. The dichotomy between names and real-
ities is found in the writings of Shen Pu-hai Bf % (fl. 354 Bc) and Han Fei 88
FE (ca. 280233 BC).® The relationship between quiescence, associated with
the undifferentiated, and action, necessary for governance, is characteristic of
numerous early texts to be examined below. Many of these texts, in fact, use the
same image to describe the quiescent attitude of the ruler. In Chia I’s Hsin-shu
the vacuity at the beginning of the fas is likened to a mirror at rest: ,

The bright ruler B ¥, in facing south, is correct and pure, undifferentiat-
ed and quiescent, causing names to define themselves and things to fix

themselves. He is like the reflection of a mirror or the weight of a bal-
ance,!?

This image of the mirror-like qualities of the sage-ruler harkens back to quite a
few passages using the same metaphors: for example, one traditionally attribut-
ed to Shen Pu-hai,'® and another in Hsiin-£2u (the mind’s action of reflecting, as
with a pan of water},'” to quotations from Kuan Yin B F in Chuang-tzu (:‘In
movement like water/ Quiescence like a mirror/ Response like an echo™, to
the inner chapters of Chuang-tzu {“The use of the mind of the paramount person

th . . ., “ -
ofe [}l::;:_ common variant which reads Fif #4847, “what you follow in association with the world

15 Chia [ yen-chiz W EZ (Taipei: Wen-shi (7 il

‘ 7 : pei: Wen-shih-che, 1g84), p. 128. Here, Asin {; — the h
mind envisioned in the organ of the heart — is translated most accurately as “::incl N

16 The “techniques” associated with Shen Pu-haj b i

e ‘ - y Han Fei include the matching of

afu:l rzal:ues, see Han Fei-tou 43 {Han Fei-tzu chi-chich BIFT- M 17, p. 304). See alsogthe glasl::e:
?g); y I:li;‘r]ee.GA Creel, Sken Pu-hai: A Chinese Political Philosopher of the Fourth Century B.C.
“Le:ca_go.“ . (thlca.go P, 1974). PP- 125-34. These writers have been grouped under the rubric

gﬂlst. " and a]thf)ugh the precision of this term has been called into question, it will be used
sparingly in this article, pace Ssu-ma Ch'ien, to refer to these particular texts.

17 Ch'i, Ghia-tzu Hsin-shu chigo-shih i

Chs, , P- 021. Note that in the Kuan-tzu chapier “Techni

the Mind,” part one, the qualities of being undifferentiated and quiescent arepassoci:tedn\l:'lixst]?:
tap of Heaven and the #a0 of Earth, respectively,

'8 The mirror and the scale reflect beauty and indicate wei i i

‘ g eight without acting, according to thi

fra.gmen_t {tlg]} found in Creel's Shen Pu-hai, PP- 357-52. | owe this point to Paul Goldirﬁ :

W Hstin-tzu 21 (Hstin-tzu chi-chieh 1), p. 267.
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is like a mirror. It neither ushers out nor welcomes; it echoes but does not
store™),2% and even to the Sixteen Classics discovered at Ma-wang-tui: “I do not
store up the old and do not embrace what has passed. Once the echo is gone,
then what comes is new.”?! Yet the closest parallel is found in Han Fei-tzu:

[The bright ruler} is undifferentiated and quiescent in waiting, causing
names to define themselves and affairs to fix themselves. If he is undiffer-
entiated then he can understand when actuality is pure, and if he is quies-
cent then he can understand when movement is correct.??

There is little question that the passages attributed to Chia I and Han Fei
were not written in isolation from one another. “Techniques of the Tao” is strong-
ly influenced by Legalism in its stress on the ruler’s attainment of a mirror-like,
wu-wei mental state. In this state of quiescence, the qualities of the superordi-
nary state of undifferentiation emulated by the ruler allow him to judge things
and actions in the ordinary world. Using Hsii’s metaphor, only from the per-
spective of the whole wheel can the straightness or suitability of the individual
spokes be evaluated.

While Chia I does pay some attention to the abstract level of tao, he quickly
moves on to discuss the more concrete level of shu. Three Hsin-shu chapters —
“Tao-shu,” “Liu-shu 751i7,” and “Tao-te shuo E{E " — form a coherent block
probably written in the Western Han, but may or may not be the work of Chia 1.2

20 Chuang-tzu chapters 33 and 7; see Chuang-tgu chi-chieh ST HEE 2, p. 51; and 8, p. 221

21 Ma-wang-tui Han-mu po-shy 5 LIEEEAE , vol. 1, p- 70 Another related passage is in
the Warring States Ma-wang-tui text “Origin of the Tao™ {Ma-wang-tuf Han-mu po-shu, vol. 1, p.
87} “The ruler is undifferentiated, his subjects quiescent/the tae s attained and the myriad things
settle themselves.”

22 Han Fei-tzu, chapler 5 (Han Fei-tzu chi-chiek 1), p. 18; of, Burton Watson, Han Fei Tou: Basic
Writings (New York: Columbia U.F.,, 164}, p. 16.

23 There has been much speculation : bout whether the three chapters “Tao-shu,” “Liu-shu,”
and “Tao-te-shuc” should be attributed -1 Chia I. In the first place, there have been suggestions
that the entire Hsin-sha is a post-Han forgery. Arguments to this effect are based on differences
between Sung-era descriptions of the text and the Ch'ing-era version, as well as on the fact that in
Hsin-shy, Chia’s memorials are presented in a manner very different from that of the authorita-
tive chapters in the standard histeries, Shik-cki 84 and Han-shu 48. Some scholars, e. g, Liu Shih-
pei HIHE (1884-191g), have argued that the laiter discrepancies are consistent with the process
of selection used in the writing of Han historical texts. For a general summary of this debate, see
Mark Csikszentmihalyi, “The Memorials of Jia Yi: An Annatated Translation” (M.A. thesis, Stan-
ford University, 19g1), especially pp. 28—40. See also Michael Nylan, “Hsin shu” in Michael
Loewe, ed. Farly Chinese Texts: A Bibliographical Guide {Berkeley: U. California, Institute of East
Asian Studies, et al., 1993}, pp. 161-70.

A second and more immediate set of concerns are those of Shao Ho-shun 341N, who in his
1988 article, “Ka Gi Shinsho no seiritsu o megur mondai ten Dojutsu, Rokujutsu, Dotokusetsu
hen o chishin toshite” WA ORI 2 < B IS AR S AE s e gLl kLT, argues
that these three chapters in particular were not written by Chia I but were instead written by his
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One thing they have in common is that they are devoted to various sixfold
schema that seek to delineate some of the shu — “those by which one regulates
the world of things.”** The specific techniques with which Chia is concerned
bear little resemblance to the shu so central to Han Fei-tzu, beyond the fact that
they are the province of the ruler. The goal of shu in Han Fei-tz is, in the words
of Roger Ames, “checking the power vested in any one minister.”?5 For Chia I

by contrast, the concern is with methods for the ruler to transform the po ulact;
and cause a certain desirable condition in the state. When the interlocutgr asks
about techniques, the response is in six parts:

[.Someone] said: “May I ask what is the connection between these
techniques and the world of things?”

[Master Chia] replied:

“(1) If the ruler of the people is benevolent, then the people in the
state will be harmonious, and everyone regardless of position will feel
kinship.

. (2) If' th(.? ruler of the people is righteous, then the people in the state
will be principled, and everyone regardless of position will be in accord.

l%t; f;l]n[we;ss{]Nagaya ga:‘gakt}: bungakubu kenkys ronshit #vh B KX F BT RE, Tetsugaku
5 (1988, pp. 161-72). Shac argues that the contents of th hi !
chapter on deportment (“Jung-chin i i vasis or he marber s in
g 742 "), because of their emphasi h ix i
stead of the number five and their lack of i P aics Poctry and Hictors ane
. ‘ ‘ ‘ quotations from the classics Poer d Hist
;?c:m?lstelm with the memorials appearing in prior chapters of the Hiin-shu a:?dail:x r.helit:z::l::;
Silca;;::st;yr:]t.leriﬁng]g, t;llese are the same chapters that, on the basis of their content, were con
e “Han Studies™ scholar Lu Wen-ch'ao B 309 (1717—1705 ically
. es” s ; 7—1795) to be t thenti
E:: {;‘; g%gest]l:em an—Chm-penud forgeries {see Chang Hsin—ch‘er;)g ﬁ{.\ﬁo? :l'l;i-s;: tf:]nlg}:
ka0 ;the > [ boa.nghfu: Shang-wu, 1g954]. p. 756). While these arguments seem to contradict
 ather, they both hinge on what might be called the Huang-Lao character of these chay
and in this sense actually agree. " ehape
m(::tn t:::lte:o(:\;ilrlo?lt:d a.specrt j; the }fa.ct that the chapters are in dialogue form, in contrast to
108t , of the rest of Hsin-shu. An exception is the dialogue b ; i
Liang and Chia I in the “Hsien-hsin, " . Thi e oo b o o
; -hsing #2BE” chapter. This could indicate that Chia's di
alse with King Huai, and therefore the ia's thinking i it yom o b T
; ‘ luas, y express Chia's thinking in the last f his i
“h;; ;J;l’l.;)d of wrltt;lngomt:st of his memorials and his subsequent exile to é;a’f.ls (Elhil:‘sl.ﬂt:z‘maitz:
'oem on the Owl” seems to echo similar themes and was reputed| itten i
. - - tte
part oilllns life. Because of this, the inconsistencies so well ca.taloguedpby Sh);u:‘:lr trli:l n];tlget::‘:s:::'ti;!r
‘n:::enwﬁ:z:ethgse é:ap‘rtel? were written by another hand. In any case, Lu’s peint that the chapter)'(s
n in Chia’s lifetime is substantiated by the similarities between sections i
ns in th hap-
t‘i:'l:i?:;it r;lan)t( faf the texts recently unearthed at Ma-wang-tui, which date to 168 nlcnat ;:: ]Zx:spt
it is not in any sense certain that these chapters are Chia I's writi indications
allow little chance that they date from later than his lifetime. Finge, the sbove lndications

¢ Amaong the sixes that Chia correlates are the six yin and yang months of each year, the six

relationships, six de f i i i i
re atonshiy C]mcfrms of mourning garment, six orders of magnitude in weight measurement,

25 The Art of Rulership: ] i ; iti
o) B o of Rulership: A Study in Ancient Chinese Political Thought (Honoluln: U. Hawaii P.,
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(3) If the ruler of the people is ritually correct, then the people in the
state will be reverent, and everyone regardless of position will have respect.

(4) If the ruler of the people is trustworthy, then the people in the
state will be authentic, and everyone regardless of position will have trust.

() If the ruler of the people is public-minded, then the people in the
state will be governable, and everyone regardless of position will have
esteem.

(6) If the ruler of the people is lawful, then the people of the state will
follow the track, and everyone regardless of position will give assistance.”?®

In this response, shu refers to the application of the ruler’s virtues to cause a
corresponding virtue in the people of the state, and further causing them to
reinforce that virtuous behavior in each other?? Chia Is techniques are not
simplistic imitations or debased forms of the tzo, but the constitutents of it that
may be used to guide the everyday life of the populace.

By the Han, the term shu had aquired the status of a term of art, and was
used by writers of different persuasions to describe concrete applications of the
more abstract {ao. While a number of writers refer to the need for the ruler to
achieve an undifferentiated intuitive state, the techniques employed by such a
ruler vary depending on the writer in question. Thus Chia I, who not only
studied the classics but taught them in the capacity of erudit and grand wtor,
adopted the same model to conceptualize the ruler’s state of mind as had Han
Fei-tzu, a late-Warring States period writer who eschewed the value of the same
classics. While chronology might suggest that Chia 1 simply substituted Confu-
cian virtues for Han Fei-tzu’s methods, the similarity between his six “tech-
niques” and a similar sixfold list in a recently discovered Kuo-tien g text
buried before the Han Fei-tzu text was composed might indicate the borrowing
ultimately went the other way.2® In either case, the tao/shu metaphor was ac-

26 Ch'i, Chig-tzu Hyin-shu chigo-shik, p. 924.

27 The chapter continues by stressing the attention to words and affairs, and ends with what
Graham called “the Fullest coltection of earty Confucian definitions” {Disputers of the Tac, p. 21).

28 The text given the title “The Way of T'ang and Yil (Tang Yii chih tac FE 7 )" examines
the grounds for abdication, and in so doing gives the following sixfold description of the way that
the sage transforms the populace: “Now, {1} the sage serves Heaven above, and thereby teaches
the people to have respect. (2] [The sage] serves Earth below, and thereby teaches the people to
have familial closeness. {3} [The sage] serves the mountains and streams in a timely way, and
thereby teaches the people to have reverence. (4) [The sage] serves their ancestral temples with
familial closeness, and thereby teaches the people filial piety. () In the Great Study (t'ai-chiae x
# ). the crown prince waits on his eiders, and thereby teaches the people respect for the elder
brother. (6] The elder sage depends on the younger sage, and the younger sage shields the elder,
and they thereby teach the people the Way of ‘Great Accord” (fa-shun KR )" (Kuo-tien Ck'u-mz
chu-chien SRIE B EL T [Peking: Wen-wu, 1998], p. 157)- While Chia I's list of virtues is differ-
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cepted by widely different writers in the third and second centuries, and consti-

tuted a way of thinking about the world that transcended the categories usually
applied to that period.

TECHNIQUES AND THE APPLICATION OF VIRTUES

How, then, are we to categorize such a way of thinkin g that appears to
transcend categories like Confucianism and Legalism? When shu was used in
texts like Han Fei-tzu to refer to methods of monaopolizing power, it was part of
a viewpoint critical of reliance on the cultivation of virtue to ensure good gov-
ernment. For Chia I, however, the technical application of his sixfold scheme of
virtues was at the very core of good government. The image of the technically
proficient ruler common to Chia I and Han Fei may jar the modern reader not
only because it disturbs the traditional boundaries between Confucianism and
Legalism, but also because the image appears to reduce ethics to a “technique”
like those used to construct calendars, divine the future, physigonomize ani-
mals, and attain eternal life, and in doing so violates the distinction between

judgments of fact and those of value.

Tensions that might strike a modern reader as resulting from fundamental
errors of category may not have been difficult to resolve in the syncretic atmo-
sphere of second-century sc: China. The opposition between Confucianism and
Legalism was simply not an issue for Chia I. The Western Han, heir to the legal
framework and to many ideological elements of the short-lived unification un-
dertaken by the Ch'in court, was a period during which the ideas and terminol-
ogy of Han Fei enjoyed widespread application. It was only after Chia I's death
that the anti-Ch'in faction that the historian Michael Loewe calls the “reform-
ists” began to control the government2® While Chia himself is often identified
as the first major writer to criticize the Ch’in, his famous essay discussing the
“Errors of the Ch'in” (“Kuo Ch'in 8% ) praises the efficacy of many of the
dynasty’s methods, but faults them for a lack of virtue. In this context, then,
there is no real contradiction in the Western Han’s prescribing virtues in the
same mechanistic manner that the Ch’in applied rewards and punishments.

The apparent contradiction arising from Chia Is use of a mechanistic

ent, the basic zccount of the way by which the virtues of the ruler generate virtues in the people
is similar. This similarity is especially notable in light of bath passages’ divergence from the
precedent of Lun-yi I1/ 20 (Lan-yi cheng-i 38 TEZ 2, p. 35), where Confucius outlines three
levels at which the ruler generates virtues in the people.

22 Michael Loewe, “The Former Han Dynasty,” in Denis Twitchett and Michae} Loewe, eds.,
The Ch'in and Han Enpires, 221 B.C-AD. 220, vol. 1 of The Cambridge History of China {Cambridge:
Cambridge U.P., 1986}, pp. 103-222, esp. 179 ff.
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scheme to apply virtues to governance is a more complex issue, one th_at must
be understood in the context of the 420/ shu relationship examined earlier. Th.e
idea of a “technique” of virtue does not originate with Chia I. The term shu is
also used in conjunction with the virtues in the classic Mencius, where the phrase
“technique of benevolence” is used by Mencius {Meng-tzu & F ; ca. 371-ca.
279 BC) to encourage king Hsitan of Ch’i when, in alwell-known. passage, h;
spares the 0x.3° The king happened to see the preparation of a‘ sacrifical 0X, an
Mencius uses the expression to counsel the king to extend his compassion to-
wards the people (to whose suffering the king is blind). The use of shu appears to
throw off the nineteenth-century translator James Legge, who translates the
phrase as “an antifice of benevolence.™! There is something to Legge"s transla-
tion, becanse king Hsiian has not really got the whole picture: whl}e he has
shown a benevolent reaction, he has yet to manifest benevolence to his people.
In some sense, Legge is asking whether, if a gentleman’s goal is the ta0, then
would settling for a “branch of the great tao” be an error? Neve.rtheless,vtl'.le
king's reaction is more than artifice, more than the sembla.r.lce of ?rlrtue EXh‘l.blt:
ed by the “village honest man” 4§/ in Mencius.* As w1t1:1 Chia I, Mencius
technique of applying virtue is more than a simplistic imitatlo‘n of the !ala, but a
part of it — the first stage in the development of sagehood. This conception of a
“technique of benevolence” is not the only point of convergence betwee:n the
thought of Chia I and the branch of Confucianism represented by Menc1us.

The plurality of the “branches” of the Way in the HarT finds it strongest
precedent in a corpus of texts associated with Mencius and his predece'ssor Tzu
Ssu /& . The reason that this metaphor was important for these ‘wnters‘ \tuas
that it served to reconcile their intuitionist view of moral dispositions arising
from the “inner mind” 3+ with the traditional reliance on such external sources
as the classics and ritual practice. The use of this metaphor can be seen clearly
in two of newly discovered texts associated with these two writers, who have
traditionally been labeled “Confi.-jan.”

A bamboo text recently discovered at Kuo-tien gives an excellent ex-
ample of the attempt to synthesize particular “techniques” under the whole
of the Way. Iis discussion of the concept of human nature has ecl.loes of texts
associated with Confucius’ grandson Tzu Ssu, namely the transmltted. thmg-
yung 158 and the recently excavated “Five Kinds of Action {(“Wu-hsing” 1L

0 Meng-tzu cheng-i # TIEFE 1, p. 50 {1a7). _ ‘ -
31 James Legge, trans., The Works of Mencius, volume 2 of The Chinese C?afs:cs (O)Irfurd, Clarez
don Press, 18g5), p. t40. Compare D. C. Law’s “way of a benevolent man™ in Mencins (Harmond-

sworth: Penguin, 1970}, p. 55-
22 Meng-izu cheng-i 14, p. o5 {(7Bg7).
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.

17).7%3 In it, the dichotomy between the Way and technique is used to explain
one of the most basic conundrums facing early intuitionist thinkers: how to
reconcile the authority of the classics with a view of morality that assumes the
inerrancy of the inner mind. In this case the “techniques of the mind” are relat-
ed to the techniques of the classics using the metaphor explored above:

The “techniques of the mind,” in all cases, is the leader ¥ of the Way 24
Of the four techniques of the Way, only [those of] the human Way “can
be spoken.”** The other three techniques are simply the speaking of it. In
the Poetry, History, and Rites and Music they begin to come forth, born
together in human beings.3

In this text, the staterment that the “techniques of the mind” serve as the

“
leader of the Way” echoes an earlier statement that an individual’s nature is
one’s leader, but one still needs objects in the phenomenal world in order to

34 The Kuo-tien bamboo text titled “[Human) nature emerges from ven"
(hsing :zu ming ch'v YER G H )™ is transcribed in Kue-tien Ch 'uf:u chu-cﬁz':::penx ;]Si?imﬂ"‘l‘a;ai
gl'lrase itself is sin?ila:ll' 1o the ngning line, “Heaven’s command is called nature 5%-%‘;2?—?#1.’%')” in
e ang-ylﬂﬂg (b'_ffl! cheng-i IBADIEZ 52, p. 397). Other Kuo-tien texts have strong links to Tzu
Ssu, including a dialogue between Tzu Ssu and duke Mu #§ of Lu {perhaps later incorporated
into L.he 23-fasc. Tou Siu listed in Han-shz g0, p. 1724), the “Black Robes (Tzu-i £53%)" c;]: ter of
Li-chi {attributed to Tzu Ssu by Shen Yiteh £%7, 441-513), and the Wu-ksing. In that textp. Asi
refers to “enacted” virtues, and so is not translated as “phases,” as it was abov.e. The “ Wu—ksingnf
and the tran_slation of wu-ksing are both discussed in greater detail below. For the dating criteria
::'1 'thet'l(u'?;;;% fgg,t;j Ts'ui Jen-i #{~F, “Ching-men Ch’u-mu ch™u-t'u te chu-chien Lao-tzu
w-f'an o . . R .
i ML FITY B % F %, in Ching-men she-hui E'e-hsiieh TIP3 & 180 {May
31 For “techniques of the mind,” see above, n. 5.

2% The meaning of this phrase becomes clear when it is compared wit ine “ i
called the Zao, there are four, and anly the human fee is ‘faoab]el,:“‘ that ap*]l:utz:resl;::er E:rt:: 2;:
paral]ei to sentences like “there are five types of wisdom, but only the dutiful Way approaches
Loya.]ty {Kwo-tien Ch'u-mu chu-chien, p. 17g). The statement in this passage that the human tae

serves as the tas-able £ T]3H” is curious, yet serves to contrast neatly the function of the human
!a? with the ‘functions of the Classics: the Poetry contains what is “for enacting it £ %7 ," the
!:Iuto:-y what is “for speaking it % 52,” and the Rites and Music what is “for bring‘i:;g it to atten-
;ljn B8 " This raises some interesting possibilities regarding the first line of the transmitted
o-4zit (not present in the Kuo-tien version of that text), which claims that the fac-able {usualt
glossed as “expressible”) tgo is not the constant (14 or %) t2s . Since the next section appears tg
say that the expression of the human ‘a0 is the text of the classics, the fao-tzu formulafi?:m ma
perhaps be seenasa rebuttal to this particular contention. The claim that the the human #a0is ta:
able als‘u nmgl'!t hav_e r‘mthing to do with speech, but instead refer 1o the sagely capacity to contain
the entire fao in a limited sense, a sense which is still not equivalent to the constant #o in that it
has yet to contact the world outside the mind. l

3 “|Human] nature emerges from |Heaven's| com " i i
t e ges mand,” in Kue-tien Ch'u-mu chu-chien, p.
'17'-9}; .The use of wei (. lone”) in the previous sentence is juxtaposed with the t'an 2 (“threeg}
;:: is sentence 50 as to indicate that the three Classics of this sentence are being opposed to the
uman g, but taken together they add up to the “four techniques™ of the previous sentence. The
author thanks Harold Roth for introducing and discussing this passage.
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actually form intentions, desires, or judgments. This is the sense in which they
are still only “techniques” and not a mental microcosm of the {ao, for the tao
comprises both the mind and its interaction with objects in the world. This text
not only signifies an early altemnpt to synthesize the cultivation of internal dis-
positions {“techniques of the mind”) with methods of applying the classics (tech-
niques of the Poetry, History, and Ritesand Musid) by giving them status as parts of
the same whole, but also gives an early precedent for the usage of the ubiqui-
tous Han phrase “classicist techniques {ju-shu BRI ).”

The use of the metaphor of technical branches of the Way to integrate
intuitionism and classicism in this passage of Tzu Ssu is also a characteristic of
the “Five Kinds of Action” text associated with Tzu Ssu. One version of this text
was recently found at Kuo-tien, and a similar version with a partial appended
commentary is one of four manuscripts that follow the “chia B1” version of the
Lao-tzu discovered at Ma-wang-tui twenty-some years ago, copied probably
within five years of 200 Bc37 The discussion of the virtues in “Five Kinds of
Action” is reminiscent of Chia I's, but is focussed on the internal cultivation of
virtue rather than its external application. “Five Kinds of Action” explicitly
divides the self-cultivation process into five aspects, each devoted to the devel-
opment of one virtue. The five virtues appear first in section one of “Five Kinds
of Action” and are, in standard translation, benevolence (jen 1=}, righteousness
(i % ), wisdom (chih % ), ritual propriety (4 #), and sagacity (sheng B2 ). In
addition, the cultivation of each virtue is further subdivided into five stages.*®
The “Five Kinds of Action” is concerned primarily with the internal cultivation
of kinship feelings that lead to benevolence, and the author of “Techniques of
the Tao” was concerned with the external effect of benevolence on the develop-
ment of kinship feelings in the general population. Despite this difference in
orientation, the similarities between the texts suggest that Chia I was aware of
this school of thinking about the cultivation of the virtues, and further that the
choice of the number six is explicable in terms of that awareness.

In “Five Kinds of Action” the five virtues are called the wu-hsing 7117, and
in the “Techniques of the Tao” the virtues are at times referred to as the fin-hsing
7<7F. Four of the five virtues in “Five Kinds of Action” are on an equal footing,
but the fifth one, sagacity, is on a different level. In the newly-discovered manu-

37 See Mark Csikszentmihalyi, *Fivefold Virtue: Reformulating Mencian Moral Psychelogy
in Han Dynasty China,” Religion 28.1 {rgg¥), pp. 77-89.

38 The order of the virtues differs between the Kuo-tien and Ma-wang-tui texts. The Ma-wang-
tui order is benevolence, wisdom, nighteousness, ritual propriety, and sagacity; the Kuo-tien or-
der is benevolence, rightecusness, ritnal propriety, wisdom, and sagacity. See Kuo-tien Ch'u-mu
chu-ch'ien, p. 149-
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script, the cultivation of four virtues allows one to practice “good” acts, but it is
enly after the addition of the fifth virtue, that of sagacity, that one’s ,virtue is
complete: “If the five Asing of virtue are harmonized, this is called virtue, if four
of them are, this is called good.”3® This goodness is the “hurnan #20,” while the
virtue that accompanies all five virtues is the “heavenly ta0.” In the Hrin-shu
chapters, these identical five virtues are on an equal footing, but a sixth is added
as the signification of the harmonization of the five: “Human beings have the
hsing of benevolence, righteousness, ritual propriety, wisdom, and sagacity. When
these Asing are harmonized, then pleasure arises.”* This passage is also in “Five
Kinds of Action,” which reads: “[When the five Asing are harmonized...] then
there is pleasure. Harmonized means in the sense of the harmony of the five
tones.”! In other words, the Han scheme augments that of the “Five Kinds of
Action” in the same way that the latter text augmented the scheme laid out in
Mencius. Mencius’ original four virtues are expanded to five in the Ma-wang-tui
text, the fifth being in some sense the culmination of the original four.*? In the
same way that the Eastern Han writer Yang Hsiung $5# (53 8c-18 an) added
a third element to the yin-yang basis of the pa-kuae S\, the author of “Tech-
niques of the Tao” is expanding the list of five virtues in the Ma-wang-tui text to
six, the sixth being in some sense the culmination of the original five.

Like the correlation of the five virtues with the tones of the pentatonic
scale in the “Five Kinds of Action,” the six virtues in Hsin-shu are correlated
with sixfold schemata. The techniques of the classics are correlated with these
hsing, the Hsin-shu passages also talk about how the ancient kings taught people
with the “techniques of Shu &, Shit iF, I 5, Ch'un-chiv Fik, Li 18, and Yieh
g.” Also correlated are the six yang months and six yin months of the year, as
well as six styles of mourning garment and six magnitudes of measure. In te1:ms
of the theory of categories of natural correspondence, they are also correlated
to the six {f ¥, or “patterns,” which give birth to human virtue, but may also be

3% [keda Tomohisa & FHIA , Badtai Kanbe hakushoe gogyohen henkys B EH MR B R ITH
PR (Tokyo: Kuko shoin, tgg3), p. 161; Kvo-tien Ch'u-mu chu-chien, p. 149.

40 Ch'i, Chin-tzn Hyin-shu chigo-shik, p. g45. 41 Ikeda, Badtai Kanbo, p. 577.
u +¢ Nathan Sivin has‘ recently argued that this implies that the “correlative” cosmology of the

an en'lerged from this moral and poelitical discourse, an argument that is fundamentally in ac-
cord \o?"lth the views expressed here. In doing so, Sivin has turned on its head the accepteyd view
established .by A. C. Graham (see Graham's Yin-yang and the Nature of Correlative Thinking |Sin-
gapore: Institute for East Asian Philosophies, 1986]) of the sequential relationship between these
two discourses. The analysis provided in this article differs slightly from Sivin's view in that it
argues for the co-existence of these discourses in socially distinct groups prior to the unifyin
influences ?f the third century Bc, but Sivin was the first to fully appreciate the develo mer):t ogf
the narl.'ur.ahstic treatment of the virtues in his “The Myth of Naturalists,” in Medicine }P’kiiom h
and Religion in Ancient Ching: Researches and Reflections (Aldershot: Variorum, 199s) 4, ,]:lp. 1—3‘;.1
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found in jade.®
Why was it possible during the Han to tie virtue into schemes that explain
why physiognomy, for instance, works? Because the cosmological assumption
that the human realm resonated with the heavenly and earthly realms had be-
come increasingly accepted in the Han. This naturalistic explanation of the
virtues can also be seen in the writings of Lu Chia £ ¥ (d. 178 Bc) and Tung
Chung-shu E & (ca. 17g—ca. 104 Bc), which attempt to correlate specific
virtues with physical or physiological phenomena** This way of conceiving of
the virtues is preﬁgured in the commentary to the “Five Kinds of Action,” which
goes so far as to speak of the ¢k'i R of each virtue. The five virtues are thus
located in human physiology, an idea already present in an early form in Men-
cins?5 and to some degree implicit in Mencius’ location of the sprouts of virtue
in the mind. The conceptual “technology” that was used first by Tzu Ssu and
Mencius, but later broadly accepted by Han writers faced with a number of
discourses each consistent within itself, was the tao/shu metaphor. This meta-
phor allowed Tzu Ssu and Mencius to assert that intuitionism did not contradict
reliance on the classics, the writer of the “Five Kinds of Action” to reconcile the
accounts of self-cnltivation found in Mencius and Hsiin-12u, and Han Confucians
to make sense of the great number of rapidly emerging and internally consis-

tent technical discourses.

The relationship between the body and the virtues, first found in Mencius’
intuitionism, is the basis for the paturalistic account of the development and
application of the virtues found in the “Five Kinds of Action” and the writings
of Chia L As ethics was integrated into the dominant technical discourse, virtu-
ous behavior became something in which one could and must be trained. Hu-
man nature was disposed to neither good nor evil, but instead was, for the most
part, malleable. The practical implication of this shift was the opening of the
discourse on self-cultivation to other discourses, newly united in the sense that
they were all parts of the same Way. Chia I advocated a system in which the
unborn prince had to undergo a process of fetal education in ufero, and on

+1 The jade analogy is especially significant because “Five Kinds of Action” uses the term
“jade " to signify the outward sign of one who r assesses the Way. The implication that moral
self-cultivation occasions an actual physiological change is consonant with some of the writings
atteibuted to Mencius, such as Meng-izu cherg-i 12, pp- 534-35(7A21), where the four virtues are
“rooted in the mind and create coloration, glossiness in the face, showing in the back and reach-
ing the four limbs™; Csikszentmihalyi, “Fivefold Virtue,” p. 2.

44 Ln the first chapter of Hsin-yi #25 , Lu Chia correlates the virtues of benevolence and
righteousness with yin and yang (e. g, Fsin-yi chiao-chu 3 2h¥5 it [Peking: Chung-hua, 1986), p-
34} Tung Chung-shu explains the five central Cenfucian relationships in terms of yin and yang
see Su, Oh'un-ch'in fan-lfu i-cheng, p. 350.

45 Meng-tz6 cheng-i 3, pp. 110-30 (2A2).
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becoming mature entered the “five studies T2 " These studies, correlated
with the five directions, each taught the prince a particular virtne. Chia writes
that: “once these five studies are completed above, then the many officials and
common people can transform and harmonize below.”*¢ The training of the
prince, like the cultivation of the virtues and their application by the ruler, are
all processes that were subject to the patterns of the natural world. As such, the

first step to sagehood was the mastery of the techniques that exploited the pres-
ence of these natural patterns.

TECHNIQUE AND SKILLFULNESS

The ideal of the sage who not only masters a given sku, but also the a0 of
which it is a constituent, echoes one of the most important themes of a tradition
that is cotemporary with Mencius. This connection is made by Hsii K’ai in his
explanation of shu's relation to tee: “Only the sage is able to exhaust the great
tao. ... Worthies begin from shx and arrive at the ao. This is what the words of
Wheelwright P'ien meant.” Wheelwright P’ien is a figure from Chuang-tzu who
argued that the books of the sages are useless, and that what is useful “is gained
in my hands and echoes in my mind, but cannot be put into words by my
mouth.™7? In Huai-nan-tzu, this story is used as an illustration of the ineffability
of the tac and with direct reference to the opening lines of the Lao-tzu*® Is this
aspect of shu reconcilable with the techniques of Chia I, traditionally the proto-
typical “Han Confucian”™?

The skillfulness stories of the Chuang-tzu are based on a similar framework
of specialized methods that constitute an overarching Way. While the term shu
is not used in the Chuang-tzu version of the famous tale of P’ao Ting’s /& |
carving an ox (the term chi 3 is used in much the same sense), sku is used in the
story of Hsi Chung & {#t, a proto-P’ao Ting chariot-maker in the “Hsing-shih
28> chapter of Kuan-tzu. There the artisan’s shu is explicitly compared to that
of the good ruler.*” An even clearer parallel is in the writings of Chia I, where
we find the following story:

In one morning, ox-butcher T"an I could dismember twelve oxen with-
out his sharp knife becoming blunt. What he cleared, struck, skinned and

i Han-si'm 48, pp. 2248—49 (cf. Ch'i, Chia-tzu Hiin-shu chigo-shik, p. 594). Note the similarities
between this passage and the Kuo-tien passage treated in n. 2g, above.

47 Chuang-izu 13; see Chuang-tzu chi-chich 4, p. 8.
+ Huai-nan-tzu 12; see Huai-nan-tgi 12, p. 196

 Kuan-izu 2 and 64; see Kuan-tzu chiao-cheng B FFEIE 1, p. 4. and zo, p. 327. See also W. A,
Rickett, trans., Guanzi (Princeton: Princeton U.P., 1985) 1, pp. 70-71.
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cut was all divided according to the existing pattern (fi). When he got to
the pelvis and femur, if he could not use his axe, he used a hatchet.

Now, benevolence, righteousness, kindness and generosity are the
ruler’s sharp knife, Power, purchase, law and regulation are his axe and
hatchet.

Once authority has been fixed and power has been made sufficient,
then by means of [these four virtues] one gives them a basis and spreads
them. Therefore when virtue is disseminated, the people of the world will
have the will to long for it.5

Continuing in his memorial, Chia makes a specific point about political
policy — that the “fendal princes are all a mass of pelvises and femurs,” and
implies that the time for virtuous behavior is past and it is time to use the axe
and hatchet. Yet Chia I uses the kinds of image often found in Chuang-tzu — the
knife and the axe — to portray the skillful application of a technique, be it virtue
or force. His use during the Han era of skillfulness stories from the Warring
States is further evidence that techniques were a new prototype structure by
which some Han thinkers explained virtues.!

This has implications for understanding the Chuang-tzu text’s implicit atti-
tude toward the classics, because Wheelwright P’ien’s radical point of view seems
at first to have no place for the writings of antiquity. Yet the part-whole meta-
phor inherent in the relationship between shu and f20 implies that the writings
are useful, but to be a sage and understand the ‘a0 holistically involves some-
thing beyond books.

The relation between tao and shu also sheds light on the nature of the con-
nection between Heaven and humankind in the Chuang-tzu. The dichotomy
outlined above in late-Warring States and Han texts between a sagacious mas-
tery of the undifferentiated and a mastery of techniques is similar to one found
in Ghuang-tz. Woodworker Ch'ing empties his mind until he can judge the
heavenly nature of the trees, in much the same way that the “bright ruler” does
in the writings of Chia I and Han Fei, examined earlier? In “Five Kinds of
Action” four virtues are required for mastering the human #ao, but mastering

50 This text, with the exception of the |-.st two sentences, exists in almost the same form in
both Ch'i, Chia-tzu Hsin-shu chigo-shil, 2, p. 5, and Han-shu 48, p. 2236. The last sentences are
only present in the Hsin-shu version. Butcher Tan also appears in Xuan-tz 29 {Kuan-izu chizo-
cheng o, p. 162), and a close relative of T*an’s named T'u H; appears in Huai-pan-tzn 11 { Huas-
nan-tz 11, p. 179)-

51 Would this make Chia I Huang-Lao rather than Confucian? Perhaps it would be better to
say that he is trying to synthesize two slightly different categories: those who claim authority
derives from text and those who claim it derives from nature.

52 Chuang-izu chi-chiek 19, p. 28g.
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sagacity is Heaven’s ta0. Thus, while the sy applied to politics or ethics work
because these fields are Jjust one perspective on the tzo, attainment of the field-
encompassing field of the tgo is the equivalent of glimpsing the world from the
holistic perspective of Heaven.

CONCLUSION

Examining the use of sku in early China demonstrates how the notion of
an all-encompassing tze that had constituent skz affected ethical discourse. As
early as the end of the fourth century, this metaphor appears in texts associated
with Confucius’ grandson Tzu Ssu, and it can be seen as an underlying structure
that is shared by such seemingly disparate third-century texts as Han Fei-tzu and
Chuang-tzu. It has implications not only for locating second-century figures like
Chia L in relation to his Warring States precursors, but also for understanding
the relationship between ethics and natural philosophy during the Han period.
Chia Is application of virtue as a “technique” must be understood in the con-
text of this tradition of reconciling a variety of authorities for judging moral
action by using the framework of an overarching tao.

The implication for the categories used in discussing Han and pre-Han
thought is also suggestive. The similarity of the metaphor of the overarching tao
among thinkers nsually considered to be of different “lineages” indicates that
by the time Ssu-ma Ch'ien B %% described a “Taoist” entity that sought to
synthesize disparate techniques of governing, there was already long-standing
precedent** On a more theoretical level, the conscious blending of discourses
implicit in many uses of the metaphor indicates that it would be a mistake to
apply a rigid distinction between “ethjcal” discourses on one hand, and “natu-
ralistic” discourses on the other. No less a scholar than A. C. Graham sought to
distinguish “five phases” (in a scientific context) from “five kinds of moral con-
duct” (in an ethical context) in his translations of wu-hsing. In the texts exam-
ined above, however, ethical self-cultivation and natural philosophy are not
two separate discourses. Moral conduct is tied to the fundamental correspon-
dences that govern the world and therefore these correspondences must be
reflected in practice, whether it be the application of techniques of virtue, as in
Hisin-shu, or the fivefold methods of reflective meditation in “Five Kinds of Ac-

53 The use of fae as an overarching framework is also characteristic of Ssu-ma Ch'ien’s record
of his father T'an’s 3 discussion of the “Essentials of the Six Lineages (“Liu-chia yao chih” 7% &
{8 ).," which treats the six groups yin-yang [, ju, Mo B, ming ¥, , fo 1%, and tao-te §i{% as
having different “techniques” of governing, the best points of which are all available 1o the 20
lineage (Shék-chi 130, p. 3288).
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tion.” Interestingly, this absence of distinction is also true of the ancient Greeks

and Romans, as Pierre Hadot has pointed out in his book Philosophy as a Way of
Life: Spiritual Exercises from Socrates to Foucault®™ Hadot has argued that it is only

relatively recently that thinking about ethics has been separated from the exer-

cise of self-cultivation. Once this conceptual leap is made, the use of the term

shu in both the context of astronomically-based prediction and the context of
the Confucian ruler’s ethical behavior does not seem inappropriate.

&+ Pierre Hadot, Philosophy as @ Way of Life: Spiritual Exercises from Socrates to Foucault {Oxford:
Blackwell, 1gg5).
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