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I’ve heard from my teacher, “When there are mechanical devices, there
are bound to be mechanical affairs. When there are mechanical affairs,
there are bound to be mechanical minds. With a mechanical mind in
your breast, you’ve spoiled the pure whiteness; and without the pure
whiteness, spirit and life will be unsettled. That in which spirit and life
are not settled is where the Way does not place itself.”

Zhuangzi, “Heaven and Earth”

For as the poet Antiphon wrote, this is true: "We by skill gain mastery
over things in which we are conquered by nature.” Of this kind are
those in which the less master the greater, and things possessing little
weight move heavy weights, and all similar devices which we term
mechanical problems.

Unknown Aristotelian author, Mechanical Problems
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ABSTRACT

It is well known that Chinese philosophers in the Warring States period (475-221 BCE) were
enamored with metaphors and analogies in their philosophical discussion. Imageries of
plants, tools, and bodily skills abounded in debates over morality, politics, language, and
human nature. While previous scholarship on ancient metaphors tends to focus on organic
and spiritual ones such as plant and water, I argue that the Warring States period witnessed
the emergence of a group of mechanical metaphors, and the metaphorical interest in machines
IS as ancient as it is cross-cultural. These metaphors started with the Mohist mechanics and
the advent of the crossbow around the sixth to the fifth century BCE, gradually making their
way into the standard vocabulary of morality and politics. They were all based on the lever

(quan ##), a simple device widely used in technologies of weighing and weight-lifting. Lever

machines, such as the balance, the well sweep, the crossbow trigger, and the trebuchet,
provided metaphorical models for conceptualizing balance and imbalance in various kinds of
human relationships. Whereas the function of weighing became a metaphor for decision-
making in Confucian ethics, the function of weighing-lifting became a metaphor for strategic
or positional advantage in military and political craft. The two functions correspond to two
opposite kinds of rationality — value rationality that seeks to find moral balance in a dilemma
and instrumental rationality that seeks to create strategic imbalance in power dynamics (that
is, how the few could defeat or control the many). Due to the double function of the lever

itself, the classical quan acquired the paradoxical meaning of “weighing” (as in quanheng ##
f#7) and “leverage” (as in quanshi #£%%), both of which survived well into modern Chinese

but lost the mechanical association.
This dissertation is divide into five chapters. Chapter 1 defines an analytic framework by

incorporating the conceptual metaphor theory in cognitive linguistics (with emphasis on the

viii



idea of “embodied schema”) and Hans Blumenberg’s historical metaphorology. Chapter 2
defines the ancient Chinese concept of “machine” and compares it with the Greek mechane in
the Aristotelian corpus. Chapter 3 describes the embodied schema of the lever’s mechanical
functions based on the Mohist Canon with philological analysis of its linguistic expressions.
Chapter 4 analyzes the weighing metaphor in the moral philosophy of Mengzi and Xunzi.
Lastly, Chapter 5 examines the leverage metaphor in the military philosophy of Sunzi and the

political philosophy of Shen Dao.



CONVENTIONS

Classical texts will be cited by their index number in the ICS Ancient Chinese Text
Concordance Series edited by D.C. Lau, Ho Che Wah, and Chen Fong Ching, with the
following exceptions:

1. The Analects and the Mengzi will be cited by their standard chapter numbers, such as

Analects 1.2 or Mengzi 1B3. The Shenzi E-7- will be cited by the fragment numbers
in P. M. Thompson’s critical edition The Shen Tzu Fragments (New York: Oxford
University Press, 1979). The Mohist Canon will be cited by the entry numbers in A.
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University Press, 1978).
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(Taipei: Yiwen yinshuguan, 2001).
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an asterisk *.
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INTRODUCTION

Because we do not understand the brain very well we are constantly
tempted to use the latest technology as a model for trying to understand it.
In my childhood we were always assured that the brain was a telephone
switchboard. (‘What else could it be?’) I was amused to see that
Sherrington, the great British neuroscientist, thought that the brain worked
like a telegraph system. Freud often compared the brain to hydraulic and
electro-magnetic systems. Leibniz compared it to a mill, and | am told some
of the ancient Greeks thought the brain functions like a catapult. At present,
obviously, the metaphor is the digital computer.

John Searle, Minds, Brains and Science

A politician, to do great things, looks for a power, what our workmen call a
purchase; and if he finds that power, in politics as in mechanics he cannot
be at a loss to apply it.

Edmund Burke, Reflections on the Revolution in France (1790)

When the human mind looks at itself, the closest and yet the most elusive object of inquiry, it
is perennially puzzled by how little it resembles the clear, stable contours of the physical
world. To cope with this unpleasant self-ignorance, the mind often borrows metaphors from
the latest technology to guide its self-perception. If the banality of everyday encounters can
never qualify as the metaphorical source for something as extraordinary as the mind, then
new technology, which expands the material horizons of human life, must undertake the task.
The mind’s tendency to understand itself in terms of its most accomplished product, says
Searle, is not peculiar to the modern world of technological ingenuity, but goes back all the
way to ancient times. Throughout history, human beings have been amazed by what
machines can do, and the amazement lends intuitive credence to the analogy between the
miraculous machine and the miraculous mind. As technology becomes ever more advanced,

the mind’s self-image changes with it.



Yet if this tendency is as ancient as it is modern, we should ask whether it is also
cross-cultural. Ancient Chinese thought, which seems temporally and culturally remote to an
accelerating world of unprecedented innovation, has often been viewed, quite reasonably, as
the opposite of technological ideas. We have, on the one hand, nature-loving and spiritually
charged Daoism and, on the other hand, moralist and humanitarian Confucianism, none of
which pays much attention to the mechanical inventions of their age. While we do have the
scientifically and technologically gifted Mozi exerting his influence in the Warring States
period (475-221 BCE), the school founded by him was consigned to virtual oblivion after the
Han (206 BCE—-220 CE), and even during the Warring States period it was by and large
Mozi’s ethical doctrines that provoked debates among rival intellectuals. To speak of a
“mechanical mind” in ancient China is not likely to invoke any meaningful association.

The present study argues that this picture of ancient Chinese thought is not the whole
story. It is true that we can hardly find any technological theory in ancient Chinese thought
other than those in the Mozi; however, there is plentiful evidence of technological metaphors
widely shared by thinkers with disparate views. Mozi’s legacy lies not only in his ethical and
political doctrines, but also in the introduction of tool metaphors into standard philosophical
language. Philosophers learn from technology not in the form of direct theoretical
engagement, but through indirect metaphorical mappings akin to those described by Searle.
While previous studies of technological metaphors largely focus on tool and craft metaphors,
I argue that the Warring States period witnessed the emergence of a group of specialized
mechanical metaphors in ethical, military, and political philosophy. Unlike generic tool

metaphors such as “compass and square” (guiju i), these new metaphors were based on

the mechanical functions of the lever, a simple device widely used in various sorts of
weighing and weight-lifting machines — the balance, the well-sweep, the crossbow, the

trebuchet, and so forth. They provided alternative cognitive models for understanding the
2



unstable structure of social experience in a transformative age. Inspired by the mechanical
device, Warring States philosophers developed new conceptual tools for analyzing complex
social phenomena in their time, such as moral dilemmas in personal life and power dynamics
in social interactions.

The historical conditions of the Warring States period were particularly conducive to
the use of mechanical metaphors, not only because new types of machines, especially
military engines, were being invented and put to use, but also because a series of political
reforms were instituted in the territorial states to bring about more efficient and bureaucratic
forms of government.! Towards the end of the Spring and Autumn period, bronze casting
came to be carried out on an industrial level with a more mechanized system of

manufacturing, as we see in the bronze foundry complex found in Houma 555, Shanxi. The

Houma artisans developed sophisticated techniques based on reusable modules to increase
the volume and speed of production, combined with a specialized division of labor in the
workplace.? In the intellectual realm, Mozi, the craftsman philosopher, criticized the
Confucian conception of fate and placed much emphasis on the efficacy of human action.?
Contrary to the popular image of ancient China as a predominantly ethical and spiritual

culture, the social atmosphere of the Warring States period was better characterized by

! See Mark Edward Lewis, “Warring States Political History,” in Edward Shaughnessy and Michael Loewe eds.,
The Cambridge History of Ancient China (Cambridge: Cambridge University Press, 1999), 587-650; Robin S.
Yates, “The Mohists on Warfare: Technology, Technique, and Justification,” Journal of the American Academy
of Religion 47, no. 3 (1980): 549-603.

2 See Barbara W. Keyser, “Decor Replication in Two Late Chou Bronze Chien,” Ars Orientalis 11 (1979): 127—
162; Su Rongyu #5422 Hua Jueming 2 1, Li Kemin Z= 524, and Lu Benshan J& 43}, Zhongguo shanggu
jinshu jishu A [B B L 7 4 J& 2447 (Jinan: Shandong kexue jishu shubanshe, 1995), 179; Robert W. Bagley,
“What the Bronzes from Hunyuan Tell Us about the Foundry at Houma,” Orientations 26, no. 1 (1995): 46-54;
Zhu Fenghan 4 JBLi##, Zhongguo gingtongqi zonglun H 3 75 8 %% 475 (Shanghai: Shanghai guji chubanshe,
2009), 774.

3 Franklin Perkins, Heaven and Earth Are Not Humane: The Problem of Evil in Classical Chinese Philosophy
(Bloomington, IN: Indiana University Press, 2014), 45-81; Chris Fraser, The Philosophy of the Mozi: The First
Consequentialists (New York: Columbia University Press, 2016), 40-48.

3



intense political struggle, growing utilitarianism, and the rapid development of cunning
wisdom, against which spiritual reclusion might have been a reaction. The appeal of new
mechanical technology to social theorists looking for the blueprint of a new regime should
not escape the notice of intellectual historians.

Among all the tool metaphors in early China, the lever metaphor is arguably the most
complicated and philosophically interesting. As we shall see in chapter 3, there are three

words used for this metaphor in classical Chinese, the most important of which is quan #. In

its original meaning, quan probably refers only to the material lever itself, yet as early as in
the mid-Warring States it acquires the double meaning of “weighing” and “political power.”
The abstract meanings can be inferred from the functions of the material lever: when used as
a balance, the lever performs the function of weighing; when used as a lifting machine, it
brings mechanical leverage, which is analogous to political power. The modern English
“leverage” is essentially the same metaphor, though it does not have the “weighing” meaning
at the same time.* The two classical meanings of quan survive well into modern Chinese, and
yet the metaphorical association with the lever has been lost. In both classical and modern
Chinese, quan is the word for “weighing” and “leverage,” which makes it an irreducible
conceptual metaphor without a more basic layer of “literal” meanings.

A defining feature of the early Chinese lever metaphor is that it is never used as a
theoretical model for natural entities or processes but rather as pragmatic guidance on human

action. If we speak of a “mechanical mind” in early Chinese thought, then this “mind” should

4 According to OED, the first documented use of “leverage” in the metaphorical sense is found in W. E.
Gladstone's (1809-1898) Studies on Homer and the Homeric Age (1858), in the context “The leverage of this
straightforward speech...produces an initial movement towards concession on the part of the great hero.” But
this conceptual metaphor appeared earlier, with a different word “purchase,” in Edmund Burke’s (1730-1797)
Reflections on the Revolution in France (1790): “A politician, to do great things, looks for a power, what our
workmen call a purchase; and if he finds that power, in politics as in mechanics he cannot be at a loss to apply
it.” Burke’s use of “purchase” provides a great point of comparison with the classical Chinese quan. It is
interesting to note that both Burke and Gladstone were statesmen themselves.

4



not be taken as a natural thing to be explained but the source of human agency.® Whereas the
main categories for analyzing natural processes are cause and effect, those for analyzing
human action are intention, desire, and motivation on the one hand and efficacy and
consequence on the other. Therefore, we find that Chinese lever metaphors have little to do
with automatic causal chains but deal with problems of the internal states and external
consequences of social action and interaction. The focus is usually on how to act in a given
situation rather than what action is or how to distinguish action from mere natural processes.
Now there are two basic problems of human action in Warring States practical
philosophy. Following Weber’s terminology, I call them the value problem and the
instrumental problem.® The value problem concerns the correct end in moral choice and
decision-making; the instrumental problem concerns the most effective means to achieve a
goal that is taken for granted. These are urgent problems in an age full of crisis, conflict, and
confusion, for the human subject constantly finds itself at moral crossroads (such as the
dilemma of choosing between the Confucian cardinal virtues) or in unfavorable positions
(such as being outnumbered on the battlefield). The lever metaphor, correspondingly,
provides conceptual paradigms for ethical and instrumental guidance. In the case of weighing
moral alternatives, it provides a model for conceptualizing balance, and in the case of
obtaining political and military leverage, a model for conceptualizing imbalance. The
polysemy of quan, as a result, is paradoxical, because the lever itself is a paradoxical device

used for finding balance and creating imbalance.

5 In has become a convention to translate xin as heart-mind in order to include both cognitive and emotive
faculties. The term literally refers to the physical heart, understood by ancient Chinese as where thinking and
feeling take place. | find the compound word a bit clumsy and prefer the “mind” translation throughout this
dissertation, for my focus in on the cognitive aspect of xin.

& Max Weber, Economy and Society: An Outline of Interpretive Sociology (Berkeley: University of California
Press, 1978), 24-26.



In the following chapters, we shall see the complex dynamics of these meanings in
early Chinese thought. Chapter 1 discusses a number of 20" century theories of metaphor to
lay the methodological foundation for the following chapters. Drawing on the works of
Stephen Pepper, Hans Blumenberg, George Lakoff, Mark Johnson, Edward Slingerland, and
others, I will develop a cognitive approach to metaphor that defines a metaphor not as a
rhetorical device but as a cognitive faculty of conceptualizing one domain of experience in
terms of another. The cognitive view of metaphor describes a metaphor as a systematic
“mapping” of structured meanings from a “source” domain to a “target” domain. The source
domain is usually rooted in our embodied experience of the physical world, while the target
domain is constituted by relatively abstract kinds of experience. Despite its embodied nature,
a source domain is not a biological entity, but a culturally and historically conditioned set of
meanings that must be analyzed in context. To illustrate the cognitive view of metaphors, |
will examine a number of archery and charioteering analogies in early Chinese texts. These
analogies will show that a single source domain often has divergent metaphorical meanings,
while several distinct source domains may converge on a single conceptual paradigm. The
divergence and convergence of metaphors will be a recurrent theme in the next few chapters.

Chapter 2 defines the meaning of machine in the early China. Since the source
domain of a metaphor is essentially historical, we must place the meaning of machine in
context before we can examine mechanical metaphors. | will show that in early China, the
“mechanical” is not the antithesis of the organic or teleological but refers to devices that can
increase the efficacy of a given input. A machine is customarily described as a device that
requires little effort but produces great result. Its philosophical meaning usually foregrounds
this labor-saving power in practice as opposed to a metaphysical understanding of the world.
This concept of machine will also be compared to its Greek counterpart in the Aristotelian

Mechanical Problems, which contains a similar definition of the mechanical.
6



Chapter 3 identifies three particular words in classical Chinese that can be used for the

lever metaphor: quan, shi 2% “setup, configuration, strategic advantage, momentum,” and ji
# “machine, crosshow trigger, or trigger mechanism.” Only after such an identification can

we pin down this nebulous conceptual metaphor to specific passages in historical sources for
further elaboration. As can be seen from the long list of their possible translations, each of
these words is multivalent, covering a range of interrelated meanings. In early Chinese texts,
they often appear in the same context, combine to form compounds, or in some cases are used
interchangeably with one another. To clarify the difference and overlap between them, | will
conduct etymological and semantic analysis to show how they came to be associated with the
lever metaphor in their respective ways, incorporating both transmitted and paleographic
evidence.

The analysis of these words will reveal the structure of the source domain of early
Chinese lever metaphors, which I call the “lever schema.” The lever schema has four
components, two related to weighing and two related to weight-manipulation. The weighing
group can be divided into one-sided or static weighing, which determines the relative weight
of two objects objectively, and balanced or dynamic weighing, which achieves balance
between objects of various weights. In a similar vein, the weight-manipulation group can be
divided into static manipulation, or lifting objects, and dynamic manipulation, or hurling
projectiles. The meanings of quan, shi, and ji overlap with these functions in a systematic
way.

The next two chapters, in contrast to the extensive philological discussions in chapter
3, offer close readings of four thinkers to reveal how the lever metaphor is embedded in
philosophical works. Chapter 4 examines the ethical use of the lever metaphor in Mengzi and

Xunzi, or the meaning of quan as in the compound quanheng ##7 “weighing.” Both Mengzi



and Xunzi use the weighing metaphor to conceptualize methods for making moral choice.
The two alternatives are like the objects being measured, their values like weight, and the act
of choosing like the act of weighing. Since weighing can be either one-sided or balanced, the
act of choosing has two corresponding subtypes — one can make either a one-sided choice or
a balanced one. Mengzi uses both forms of weighing, while Xunzi only uses the second. For
both, the balanced weighing metaphor provides a model for conceptualizing a flexible middle
point between two extremes that may appear to be one-sided but is actually balanced. It also
provides the conceptual possibility of a paradoxical combination of two opposites, such as
movement and stillness.

Chapter 5 examines the instrumental use of the lever metaphor in Sunzi and Shen

Dao, or the meaning of quan as in the compound quanshi # 2% “leverage.” Since the

application of a lever enables a person to lift a weight beyond the capacity of his own force,
the use of the lever metaphor gives rise to a double conception of human weakness and
strength: the amazing efficacy of the mechanical device makes a person realize his physical
incompetence while at the same time serving as its remedy. The mechanical amplification of
effect is metaphorically mapped onto the target domains of military tactics and statecraft. In
these fields, quan comes to represent different kinds of manipulative strategies for obtaining
leverage in social interactions, whether through appropriating the inherent power of the
situation, deceptive maneuvers, standardized systems of reward and punishment, or rigid
divisions of labor. It ultimately comes to stand for an indirect mode of action in which one

distrusts one’s own ability and relies on external conditions for optimal effect.



CHAPTER ONE

THEORIES OF METAPHOR

This chapter discusses a number of 20" century metaphor theories to lay the methodological
foundation for the following chapters. The core idea of these theories is a distinction between
cognitive and literary metaphors: literary metaphors are creative expressions with rhetorical
effects, while cognitive metaphors are means of conceptualizing unfamiliar subjects. Since
the mechanical metaphors in the following chapters are all cognitive ones, their difference
must be clarified beforehand. Given that the subject of metaphor has attracted long-standing
interests in a variety of fields including philosophy, literary criticism, rhetoric, linguistics, and
cognitive science, it is impossible to survey the field comprehensively.! Instead, I shall focus
on four representative theories that foreground the cognitive aspect of metaphors: Stephen
Pepper’s root metaphor theory, Hans Blumenberg’s historical metaphorology, the conceptual
metaphor theory (CMT) in cognitive linguistics, and finally Edward Slingerland’s attempt to
integrate cognitive linguistics and sinology.? Pepper and Blumenberg in particular have
discussed Western mechanical metaphors in some detail. They will be mentioned again in
chapter 2 when I turn to the meaning of machine. My purpose is not to provide any

generalized account of the “nature” of metaphors or their universal cognitive mechanism, but

1 Some 20" century works deserving serious attention but not included here are listed as follows: I. A. Richards,
The Philosophy of Rhetoric (New York: Oxford University Press, 1965), 89-138; Kenneth Burke, A Grammar
of Matives (Berkeley: University of California Press, 1969), 503-517; Max Black, “Metaphor,” Proceedings of
the Aristotelian Society 55 (1954): 273-294; “More about Metaphor,” Dialectica 31, no. 3/4 (1977): 431457,
Roman Jakobson and Morris Halle, Fundamentals of Language (The Hague: Mouton, 1980); Nelson Goodman,
Languages of Art: An Approach to a Theory of Symbols (Indianapolis: Bobbs-Merrill, 1968); Donald Davidson,
“What Metaphors Mean,” Critical Inquiry 5, no. 1 (1978): 31-47; Paul Ricoeur, The Rule of Metaphor: The
Creation of Meaning in Language, trans. Robert Czerny, Kathleen McLaughlin, and John Costello (New York:
Routledge, 2003).

2 A few other sinologists have argued for the relevance of these theories to early Chinese thought. See, for
example, Sarah Allen, The Way of Water and Sprouts of Virtue (Albany: State University of New York Press,
1997), 10-17; Tobias Benedikt Ziirn, “Overgrown Courtyards and Tilled Fields: Image-Based Debates on
Governance and Body Politics in the Mengzi, Zhuangzi, and Huainanzi,” Early China 41 (2018): 297-332.
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simply to define an analytic framework for understanding a specific kind of metaphors in
early Chinese texts.

The theoretical discussions will be illustrated with some early Chinese technical
metaphors based on archery and charioteering. They are not, strictly speaking, mechanical
metaphors, but their meanings often overlap with the mechanical metaphors studied in later
chapters. Moreover, these metaphors will give a preliminary idea of what I call metaphorical
divergence and convergence. Metaphorical divergence is the phenomenon that a single source
domain may have divergent and even polarized meanings. Metaphorical convergence is the
phenomenon that several distinct images often convergence on a single metaphorical
paradigm. The divergence and convergence of metaphors will be a recurrent theme

throughout the rest of this study.

1.1 From Pepper’s Root Metaphor to Blumenberg’s Metaphorology

1.1.1 Pepper’s Root Metaphor Theory

Pepper’s root metaphor theory is part of his world hypothesis theory that aims at a critique of
dogmatism and a justification of the method of hypothesis.® For him, knowledge does not
begin with “self-evident” first principles or “indubitable” facts, for the claim of self-evidence
or unconditioned certainty is often dogmatism in disguise. It rather begins with hypotheses
formed on the basis of dubitable common sense, which must be refined through the mutual
corroboration of collected facts. A hypothesis itself is not an observed fact, but rather a
symbolic arrangement of facts. When such a hypothesis keeps incorporating new evidence

until it reaches an unlimited scope, it becomes a world hypothesis, a systematic conjecture of

3 Stephen C. Pepper, World Hypotheses: A Study in Evidence (Berkeley and Los Angeles: University of
California press, 1942).
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how all facts in the world hang together. As to the source of a world hypothesis, Pepper says:

The problem then arises as to what are the sources of world hypotheses. The
suggestion is that world hypotheses get started like any man’s everyday
hypothesis framed to solve some puzzling practical problem. The man looks
back over his past experience for some analogous situation which might be
applicable to his present problem. Similarly, a philosopher, puzzled about the
nature of the universe, looks about for some pregnant experience that appears
to be a good sample of the nature of things. This is his root metaphor.

This simple account of metaphor or analogy anticipates much of what cognitive linguists
argue in the eighties. Pepper understands a metaphor to be a method of cognizing the
unfamiliar in terms of the familiar rather than a mere semantic embellishment. The kind of
metaphors that he talks about would later be called conceptual metaphors in cognitive
linguistics. One significant difference, however, is that Pepper is more interested in
paradigmatic metaphors responsible for shaping philosophical worldviews, not
conventionalized metaphors in our everyday language. It is obvious that not all metaphors
created by the human mind can ever be elevated to the status of a world hypothesis, but only
those that have survived the test of factual corroboration. Therefore, while our world
hypotheses come from metaphors, only a very small set of metaphors have actually become
root metaphors in the history of philosophy. A root metaphor, with its all-encompassing
scope, provides the underlying structure that governs a philosopher’s most fundamental
assumptions about the world. It is not only a legitimate way of knowing but also a necessary
step towards the formation of a worldview, though the use of metaphor itself by no means
guarantees the truth of that worldview.

Among all the root metaphors that philosophers have proposed through the ages,

starting from Thales’s “All things are water,” Pepper names only four as relatively adequate

* Stephen C. Pepper, “Introduction: Metaphor in Philosophy,” The Journal of Mind and Behavior 3, no. 3/4
(1982): 197-205
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ones: formism, contextualism, mechanism, and organicism. Pepper makes an effort to
organize the root metaphors into a structural system by defining them as neat pairs. To give
just a very simple sketch of their meanings: formism is Platonic idealism; contextualism is
American pragmatism; mechanism is what other philosophers generally call materialism or
naturalism; organicism is basically German idealism. Pepper’s discussion of these
metaphorical worldviews, as well as his arbitrary classification of philosophical theories, are
full of sweeping generalizations, and will not concern us here. But the “mechanism” root

metaphor will be helpful when we consider the meaning of machine in chapter 2.

1.1.2 Blumenberg’s Historical Metaphorology

In Blumenberg’s Paradigms for a Metaphorology, we encounter a more radical vision of
metaphors in philosophy that emphasizes the historical dimension of root metaphors.®> The
context of Blumenberg’s writing is the young discipline of conceptual history in Germany.
The treatise, originally published in the Archive for the History of Concepts (Archiv fiir
Begriffsgeschichte) founded by Erich Rothacker, is meant to be a critique of the
methodological assumptions of the journal. For Blumenberg, conceptual history adopts the
Cartesian ideal of a “terminal state” of philosophy, which corresponds to “the perfection of a
terminology designed to capture the presence and precision of the matter at hand in well-
defined concepts.”® The teleological nature of this ideal would conceal the history of
conceptual formation which lies in nothing but metaphors. According to Blumenberg,
metaphors would even be a more proper subject for conceptual history than well-defined

concepts, because they stand half way in the development from mythos to logos, from the

5> Hans Blumenberg, Paradigms for a Metaphorology, trans. Robert Savage (Ithaca: Cornell University Press,
2010).

& Blumenberg, Paradigms for a Metaphorology, 1.
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life-world of concrete experience to the logical world of regimented definitions. Yet they are
not undesirable and provisional elements to be eliminated at the end, but “foundational
elements of philosophical language™ and “a catalytic sphere from which the universe of
concepts continually renews itself, without thereby converting and exhausting this founding
reserve.”’

Blumenberg calls the metaphors that can never be fully converted into the literal
language of the Cartesian ideal “absolute metaphors.” Absolute metaphors are “absolute”
only in the sense that they always resist being translated into precise definitions, not in the
sense that their meanings cannot be changed. They function as the background ideas of an
age that provide substructures for the possibilities and limitations of thought. Since absolute
metaphors have not been cut off from their connection to the life world, they are better
viewed as historically conditioned ways of seeing and acting. Adopting a particular metaphor
of truth means adopting a set of attitudes and pragmatic orientations towards truth. The
metaphor of “mighty truth” in classical times, for example, makes the human intellect a
passive receptor overwhelmed by truth that forcefully reveals itself, whereas the modern
world turns this metaphor upside down with the Baconian metaphor “knowledge is power,”
through which the mind toils at hypothesis and experimentation, testing theoretical models of
its own design against nature. In other words, our truth metaphor predisposes us to a
particular style of truth-seeking. If a metaphor of truth determines how truth is to be pursued,
then the truth of that metaphor is undecidable, at least not within the conceptual system
determined by the very same metaphor. For this reason, a truth metaphor is not a reflective
theory about what truth is, but a historical testimony to the truth-perception of an age.

Blumenberg’s absolute metaphor overlaps with Pepper’s root metaphor in that both

" Blumenberg, Paradigms for a Metaphorology, 3-4.
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are paradigmatic conceptual substrate ultimately grounded in our life experience. The
difference between them can be best revealed by considering their views on the nature of
metaphorically informed hypotheses. For Pepper, a world hypothesis, determined by a root
metaphor, still needs to be tested against as much empirical evidence as possible for its
adequacy. The root metaphor theory only accounts for the origin of a world hypothesis but
does not vouch for its validity. For Blumenberg, however, the very concept of “hypothesis”™ is
a product of the Baconian truth metaphor that comes into being only at a certain historical
moment. The problem of adequacy is unanswerable within that metaphorical scheme, because
the epistemological assumptions behind the hypothetical method already presuppose the
metaphor of a mighty intellect. This consideration drives Blumenberg to the radical claim that
if we delve into the historical depth of absolute metaphors, we would find them “already

posed in the ground of our existence.”®

1.2 Conceptual Metaphor Theory

The conceptual metaphor theory developed by George Lakoftf and Mark Johnson in the early
eighties is one of the most influential theories in cognitive linguistics. The theory was first
outlined in Lakoff and Johnson’s Metaphors We Live By (1980) and has undergone
substantial revisions since then.® Since CMT involves a set of interrelated assumptions
debated and modified over the course of its development, we need to be clear about which

particular version of CMT is being discussed here. Based on Lakoff’s own summary, I

8 Blumenberg, Paradigms for a Metaphorology, 14.

® George Lakoff and Mark Johnson, Metaphors We Live By (Chicago: The University of Chicago Press, 1980);
George Lakoff, “The Contemporary Theory of Metaphor,” in Metaphor and Thought, ed. Andrew Ortony
(Cambridge: Cambridge University Press, 1993), 202-251; Lakoff and Johnson, Philosophy in the Flesh: The
Embodied Mind and Its Challenge to Western Thought (New York: Basic Books, 1999), 3-132. Another classic
formulation of this theory is Raymond W. Gibbs, The Poetics of Mind: Figurative Thought, Language, and
Understanding (Cambridge: Cambridge University Press, 1994).
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highlight three aspects about the nature, source, and structure of conceptual metaphor.°

1.2.1 Linguistic and Conceptual Metaphor

The starting point of CMT is an assumption about the nature of metaphor. In the traditional
account stemming from Aristotle’s Poetics (21 1457b ff.) and Rhetoric (3.2 1404b—1505b,
3.4 1406b—1407a, 3.10-11 1410b—1413b), metaphor is viewed as a distinctive figure of
speech that substitutes one word for another based on resemblance for rhetorical purposes.!!
This view can be called the linguistic view of metaphor, for it understands metaphor to be
primarily a phenomenon of our language.'? Closely related to the linguistic view are three
interrelated assumptions: 1) the ornamental assumption that a metaphor, aiming at the effect
of language rather than truth, performs only an expressive function; 2) the temporary
assumption that a metaphorical substitution is not a conventional part of human language but
a poetic flash of some genius mind; 3) the individualist assumption that a metaphor is but an
isolated case of word substitution without any systematicity. These assumptions together give
rise to the distinction between the literal and metaphorical meaning of a metaphor, as well as
the judgment that metaphors are not suitable for serious scientific and philosophical research.

Cognitive linguists have challenged all of these assumptions and argued that

metaphors are fundamentally conceptual in nature. To call a metaphor conceptual is to regard

10 Lakoff, “The Contemporary Theory of Metaphor,” 244-246.

11 For a discussion of the “substitution” and “comparison” view of metaphor, see also Black, “Metaphor,” 278
285. Olaf Jakel has shown convincingly that the main tenets of cognitive linguistics have indeed been
anticipated by many predecessors, but are largely overlooked in Lakoff and Johnson’s oversimplification of the
“traditional account.” In doing so, Jékel has also provided a helpful summary of Blumenberg’s metaphorology,
arguing that Blumenberg’s analysis is not limited to philosophical language but applies to language in general.
See Olaf Jakel, “Kant, Blumenberg, Weinrich: Some Forgotten Contributions to the Cognitive Theory of
Metaphor,” in Metaphor in Cognitive Linguistics, ed. Raymond W. Gibbs Jr. and Gerard J. Steen (Amsterdam:
John Benjamins Publishing Company, 1999), 1-27.

12 See also Zoltan Kovecses, Metaphor: A Practical Introduction (New York: Oxford University Press, 2010),
4-14.
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it as a way of conceptualizing one domain of experience in terms of another. In other words,
metaphor is no mere linguistic substitution, but a basic cognitive faculty of the human mind.
In place of the three assumptions mentioned above, CMT proposes its own: 1) in many cases
the supposed “literal meaning” of a metaphor is nowhere to be found, because the metaphor
is the concept by which we think about a particular subject. 2) Our everyday language is
replete with conventional and yet unrecognized conceptual metaphors. 3) These conceptual
metaphors are systematic, cross-domain projections of meaningful experience, not an
individual case of substitution.'®* CMT foregrounds the cognitive value of metaphors,
claiming that metaphorical thinking plays no less important a role in philosophy and science.

To give just one example of systematic metaphorical mappings, consider how our
subjective experience of morality is conceptualized in spatial terms. The following passage is
quoted from Lakoff and Johnson (with their original italics):

He is high-minded. She has high standards. She is upright. She is an
upstanding citizen. That was a low trick. Don’t be underhanded. 1 wouldn’t
stoop to that. That would be beneath me. He fell into the abyss of depravity.
That was a low-down thing to do.*

Expressions like this are part of our conventional language and belong to what Lakoff and
Johnson call the VIRTUE IS UP; DEPRATVITY IS DOWN metaphor. In this example, the
bodily experience of space serves as the basis for structuring the more abstract domain of

moral experience.

13" A more detailed structure-mapping model of metaphor and analogy can be found in Dedre Gentner,
“Structure-mapping: A theoretical framework for analogy,” Cognitive Science 7 (1983): 155-170; Dedre
Gentner and A. B. Markman, “Splitting the differences: A structural alignment view of similarity,” Journal of
Memory and Language 32 (1993): 517-535.

14 Lakoff and Johnson, Metaphors We Live By, 16-17.
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1.2.2 Image Schemas

The example given in the last section shows that the source of our metaphorical mappings is
often the concrete experience rooted in physical engagements with the world. The theory that
accounts for the bodily origin of conceptual metaphors is known as the image schema theory
(IST). First proposed by Mark Johnson in 1987, IST seeks to explain how abstract meaning
can arise from recurring patterns of our embodied, sensorimotor experience.® These
recurring structural patterns are called “image schemas” in the sense that they are both
imagistic (that is, pre-conceptual and non-propositional) and schematic (that is, they are
recurrent and structural regularities in our on-going actions and perceptions). According to
Beate Hampe, image schemas have the following characteristics:!®
a) They are directly meaningful structures grounded in recurrent bodily interactions
with the world.
b) They capture the structural contours of sensory-motor experience, integrating
information from multiple modalities.
c) They exist as continuous patterns beneath conscious awareness, prior to and
independently of other concepts.
d) They are both internally structured and highly flexible, subject to numerous
transformations in various experiential contexts.
A main concern of IST is to distinguish image schemas from introspective experience such as

feelings, emotions, or mental images.}” An image schema is an abstract contour of concrete

15 Mark Johnson, The Body in the Mind: The Bodily Basis of Meaning, Imagination, and Reason (Chicago: The
University of Chicago Press, 1990). More recent discussions of IST can be found in Beate Hampe, ed., From
Perception to Meaning: Image Schemas in Cognitive Linguistics (Berlin: Mouton de Gruyter, 2005).

16 Beate Hampe, “Image schemas in Cognitive Linguistics: Introduction,” in From Perception to Meaning:
Image Schemas in Cognitive Linguistics, ed. Beate Hampe (Berlin: Mouton de Gruyter, 2005), 1-14.

17 Vyvyan Evans and Melanie Green: Cognitive Linguistics: An Introduction (Edinburgh: Edinburgh University
Press, 2006), 176-179.
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experience, not a concrete image itself. It is precisely for this reason that cognitive linguists
believe that image schemas can work as the bridge between embodied experience and
abstract concepts. In the example given above, the up-down vertical axis is an image schema
based on the vertical asymmetry of the human body. For image-schema theorists, people tend
to associate value judgments with spatial concepts such as up and down because the erect
position of the human body predisposes us to such metaphors.

Among these characteristics, (d) deserves particular attention, for it is a potential point
of connection with Blumenberg’s metaphorology. The flexibility of image schemas means
that they are not a priori structures with absolute stability. Despite their regularity and
“schematic” nature, image schemas can be dynamic, historical processes of meaning

construction.

1.2.3 Cross-Domain Mappings

A third aspect of CMT concerns the structure of metaphorical mappings, typically described
with the two-domain model and unidirectional, systematic projection. The two domains are
known as the source domain and the target domain. In the classic model, the source domain is
constituted by embodied image schemas, and the target domain is located on the more
abstract end of the experiential spectrum. As Kdvecses notes, common source domains are
the human body, plants and animals, buildings and construction, machines and tools, games
and sport, heat and cold, light and darkness, forces, as well as movement and direction,
whereas common target domains are emotion, desire, morality, thought, society, politics,
human relationships, time, and religion.® Unidirectionality means that metaphorical

mappings generally move from embodied schemas to abstract thought rather than the other

18 Kovecses, Metaphor, 17-31.
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way round. Such mappings exist on a large scale, as different elements or aspects of the
source domain are systematically mapped onto the corresponding target domain. Therefore,
the classic CMT model describes how embodied experience helps to conceptually organize
the less clearly structured domains of human experience such as morality and social
relationships.

The classic two-domain model has been challenged and modified since its
publication.’® One difficulty, for example, pertains to how one defines “concrete” and
“abstract.” Concreteness is not necessarily a matter of materiality. It may also be
characterized as the degree of familiarity. A philosophy professor who has been working on
Kantian ethics for decades may find the idea of “categorical imperative” concrete enough to
be used as a metaphorical source for something else. The more time we spend on an abstract
subject, the more concrete it becomes for us. That said, criticisms of classic CMT are largely
motivated by a dissatisfaction with the classic model as a general theory of metaphors. For
my purpose, classical CMT still qualifies as an adequate framework for understanding the
particular set of mechanical metaphors in early Chinese text, because these metaphors are
mostly based on embodied experience of the lever’s mechanical functions. Therefore, I will
keep using the terminologies of the classic model, while pointing out its limitations whenever

problems arise.

19 See, for example, Gregory Murphy, ‘On metaphoric representation,” Cognition 60 (1996): 173-204; Joseph
Grady, “THEORIES ARE BUILDINGS revisited,” Cognitive Linguistics 8, no. 4 (1997): 267—-290. Another
influential model in cognitive linguistics in the conceptual blending theory (CBT) developed by Gilles
Fauconnier and Mark Turner. See Gilles Fauconnier, Mappings in Thought and Language (Cambridge:
Cambridge University Press, 1997); Gilles Fauconnier and Mark Turner, “Conceptual integration networks,”
Cognitive Science 22, no. 2 (1998): 33-187; Fauconnier and Turner, The Way We Think: Conceptual Blending
and the Mind’s Hidden Complexities (New York: Basic Books, 2002). The main differences between CMT and
CBT are discussed in Joseph Grady, Todd Oakley and Seana Coulson, “Blending and Metaphor,” in Metaphor
in Cognitive Linguistics, 101-124.
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1.3 Sinological Debates on Metaphor

In sinology, metaphor has recently become a new focal point in the perennial debate over
cultural essentialism and the universality of human cognition. The most prominent proponent
of CMT in sinology is Edward Slingerland. In a series of books and articles, Slingerland
argues forcefully that CMT can be applied productively to sinology and comparative cultural
studies.?® If human cognition is fundamentally metaphorical, and if metaphorical meaning
ultimately comes from the image schemas of embodied experience, then we should take
metaphor systems as a more proper subject for comparison than individual words or theories.
The reason is twofold (in Slingerland’s own words): 1) “The structure of conceptual
metaphors is more general than any individual linguistic sign but also more basic than a
theory, and cognitive linguists argue that it is at this intermediate level of conceptualization
that most of our reasoning patterns are based.”?! 2) “The most basic overall repertoire of
motions and physical interactions possessed by a modern American is not terribly different
from that possessed by, say, a Chinese person in the fifth century B.C.E.”?? The first reason
suggests that to understand what a thinker really thinks about a concept, we should look at the
metaphors he uses for the concept rather than the explicit theories formulated about it. The
second reason tells us that the metaphorical meanings derived from embodied schemas are
not as culturally relative as words and conscious theories are.

Slingerland’s argument has triggered a number of critical responses. Most critics feel

that Slingerland overstates the embodied commonality between different cultures to the point

20 Edward Slingerland, Effortless Action: Wu-wei as Conceptual Metaphor and Spiritual Ideal in Early China
(New York: Oxford University Press, 2003); “Conceptual Metaphor Theory as Methodology for Comparative
Religion,” Journal of the American Academy of Religion 72, no. 1 (2004): 1-31; What Science Offers the
Humanities: Integrating Body and Culture (Cambridge: Cambridge University Press, 2008); “Metaphor and
Meaning in Early China,” Dao 10, no. 1 (2011): 1-30.

21 Slingerland, “Conceptual Metaphor Theory as Methodology for Comparative Religion,” 13.
22 Slingerland, “Conceptual Metaphor Theory as Methodology for Comparative Religion,” 16.
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of sacrificing culturally specific context of metaphorical meaning. The critics, on the other
hand, choose to focus on the distinct meanings of a single image (such as archery or the
mirror) in Western and Chinese cultures.?® Yet in a later reply, Slingerland points out that
these criticisms are based on an outdated or even inaccurate understanding of his own view.
He specifically quotes an entire passage in his 2008 book where he emphasizes the cultural
dimension of image schemas:

There is considerable evidence from cross-cultural psychology that ... various
[cultural] practices, and the environments that these practices create, can
result in distinct schemas at fairly early stages of development.... It is thus
important to balance the exploration of human universals ... with the
recognition that human cognitive fluidity, ratcheted up over time by cultural
entrenchment, can shape human perceptions and desires in quite novel and
idiosyncratic ways, from the subtle Japanese aesthetic sentiment of mono no
aware (lit. “the sorrow of things™) to the sort of “cultivated needs,” such as a
taste for fine wines or luxury automobiles, explored in such depth by Pierre
Bourdieu.?*

Early on in his 2004 article, Slingerland has already noted the flexibility of image schemas
(recall the fourth characteristic defined by Hampe) by relating them not to cultural diversity
but to the advent of new technologies:

Of course, because these image patterns arise through the interactions of our
embodied minds with our environment, we would also expect that dramatic
changes in environment would be reflected in the creation of novel
conceptual metaphors. We see this happen constantly with the creation of
new technologies.?®

This theme of technological reorientation of embodied schemas comes out more expressly in

a discussion of “perceptual and motor plasticity” in the 2008 book:

23 Erin Cline, “Mirrors, Minds, and Metaphors,” Philosophy East & West 58, no. 3 (2008): 337-357; Rina
Marie Camus, “Comparison by Metaphor: Archery in Confucius and Aristotle,” Dao 16, no. 2 (2017): 165-185;
Joshua Mason, “Generalizations, Cultural Essentialism, and Metaphorical Gulfs,” Dao 17, no. 4 (2018): 479-
497,

24 Edward Slingerland, “Metaphor, Blending, and Cultural Variation: A Reply to Camus,” Dao 16, no. 3
(2017): 431-435; What Science Offers the Humanities: Integrating Body and Culture, 151.

% Slingerland, “Conceptual Metaphor Theory as Methodology for Comparative Religion,” 15.
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One aspect of the development of new motor programs is a reorganization of
one’s body schema to incorporate the specific tools involved: downhill skiing
or rolling a kayak can be mastered only when the artificial bodily extensions
involved — skis and poles, paddle and boat — have been fully integrated into
one’s bodily self-representation.?®

From these quotations, it seems clear that Slingerland does not simply endorse context-
independent, biological image schemas as cognitive universals. He does recognize the impact
of technology and culture on embodied schemas. The human body in a civilized society is
almost always enveloped in technological media, and technological advancement may result
in radically new forms of embodied experience.

How, then, do we reconcile these passages with Slingerland’s insistence on the
“human body-mind as universal decoding key” and on grounding cultural variation in
embodied schemas? In the debates about metaphors in cross-cultural comparison, there seems
to be a recurrent terminological confusion between what is “common” and what is
“commensurable.” A shared metaphor by no means guarantees a common set of meanings or
beliefs, but rather works as a common ground on which similarities and differences can be
compared, a common denominator against which different values can be measured. In other
words, a metaphor is, to put it metaphorically, a forum. When a metaphorical association has
been established between a source and a target domain, we often see thinkers of opposite
views debating about what particular aspects of the source domain should be mapped onto the
target domain. Controversies of this type are not limited to thinkers from different cultures,
but can also occur among thinkers within the same culture. This is exactly what we see in the
famous debates between Mengzi and Gaozi in Mengzi 6A, in which Mengzi disagrees with

Gaozi’s water and cup-making analogies by picking out different aspects of the source

% Slingerland, What Science Offers the Humanities, 209-211.
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domain.?” The meaning of the source domain, in principle, can be approached from a variety
of perspectives, and a shared source domain helps to reveal even more about the differences
between those perspectives. If Slingerland’s insistence on commonality is more accurately
phrased as commensurability, then there seems to be no real difference between him and his

critics.

1.4 The Archery Schema in Early China

Let us now consider how the sensorimotor experience in archery serves as the source domain
of two archery analogies in early China. Although some of the examples examined below are
analogies rather than metaphors, the difference between them is only a matter of linguistic
form. From a cognitive linguistic point of view, metaphors and analogies share the same
cognitive mechanism as structured projections of meaningful experience. The first analogy

comes from the “Bing qing” F¢1# (The Nature of Military Affairs) manuscript of an

anonymous author found in Yinqueshan, Shandong in 1972. Most scholars believe that it is

part of the lost the *Sun Bin bingfa f4#& % (Master Sun Bin’s Art of War), supposedly

attributed to the legendary Warring States commander Sun Bin #&f& (fl. 4™ century BCE).?

The manuscript contains an extended, carefully constructed analogy between the crossbow

and military affairs:

27 See Slingerland, “Metaphor and Meaning in Early China,” 18-22 for an extended metaphorical analysis of
these debates.

28 The naming of the *Sun Bin bingfa is not without controversy. In the initial transcription published in 1975,
the editors divide the 31 manuscripts that came to be known as the *Sun Bin bingfa into two groups, calling the
second group *Yishu cong can k& # % (Fragmented Collection of Lost Books). They argue that there is not
enough evidence to identify them as part of the Sun Bin. For discussions of this problem, see Yinqueshan
Hanmu zhujian zhengli xiaozu $R 72 11178 2277 %3/, ed., Yinqueshan Hanmu zhujian Vol.1 $R# 11178 %
1 (%) (Beijing: Wenwu chubanshe, 1985), 8; Yinqueshan Hanmu zhujian Vol.2 #5481l 2277 & (R0)
(Beijing: Wenwu chubanshe, 2010), 1.
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BTH: “HOMBLH, SHTHEN. & Tl 5, . B X

Master Sun said, “If one desires to know the reality of the military, the
crossbow and bolt are its model. The bolt is the army, the crossbow is the
commander, and the archer is the ruler.

“UOe LTERT, PIER, MUBMEE. ATLEMIBE, SOEmEA. 4
R RE E I ATES . B2 HEE. B2 amHATE N . Va2 ALK

“Since the bolt has metal in front and feathers in the back, it is sharp and yet
travels fast. Since it is heavy in front and light in the back, it is correct and
listens to the archer. Now if in deploying the army the rear is heavy and the
front is light, in arraying them they will be differentiated, and in driving them
forward they will not listen to the commander. This is because the deployment
of the army is not modeled on the bolt.

“%%,%&o%%ﬁKE,ﬁﬁﬁ%ﬁTﬂ,ﬁWﬁZ%%&T%o
RMEREEAT, ATRIE, FRA EW] - DA - [ 5 2 T 4% ]
5, WA B

“The crossbow is the commander. If the crosspiece of the crossbow fails to
draw straight, either too strong or too weak without being harmonious, the two
shoulders of the crosspiece in delivering the bolt are not in concert. Even when
the weight of the bolt itself has been properly distributed and the front and
back have been suitably adjusted, it will still not hit [the mark]...If the
commander has failed to employ his mind harmoniously...[even when the
front and rear of the army are] appropriately deployed, he will still be unable
to defeat his enemy.

“CORICHAT, AT(g1E, MEIRIE, riARE, #EAR, MATKH
o AREHEA, AU, MRER e A BE S

“Even when the weight of the bolt has been properly distributed and the front
[and back] have been suitably adjusted, and when the crosspiece of the
crossbow is straight so the delivery of the bolt is in concert, if the archer is
incorrect, he will still not hit the mark. Even when the weight of the army is
properly distributed and the front and rear have been appropriately deployed,
and the commander...army...will still be unable to defeat the enemy.

HE S hEE RN g, Al, Ot MERBEd, A
RREZhEM, WRZEd., 7
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“Therefore it is said, for the crossbow to hit the mark, it must satisfy these four
conditions. The military operations are successful...commander, army,
and...Therefore it is said: the army’s defeating the enemy is no different from
the crossbow’s hitting the mark. This is the way of warfare.”?°

In this large-scale analogy, the technical experience in archery serves as the “model” of
warfare. Aspects of archery, including the material crossbow and the technique of shooting,
are systematically mapped onto a complex range of military experience, from the structure of
battle formation to the mental state of the commander.®® The fragmented condition of the
manuscript leaves one puzzling inconsistency: while the beginning specifies three pairs of
corresponding elements between archery and warfare, the conclusion mentions “four
conditions” for successful military actions. It is unclear what the fourth condition is. The

following table shows the structure of this analogy based on the remaining portions:

Source: Archery Target: Warfare
Target Enemy
Hitting Winning

Bolt Army
Crossbow Commander
Archer Ruler

Table 1.1: The analogy between archery and warfare in the “Bing qing”
The purpose of establishing such an analogy is to transfer technical skills in bolt making and
shooting to the more abstract domain of military leadership. The author seems to have a self-

conscious understanding of the analogical method as a kind of pragmatic guidance. He also

2 Yinqueshan Hanmu zhujian Vol.1, 64-65.

30 For a discussion of the crossbow and archery in early China, see Robin S. Yates and Edward McEwen,
“Projectile Weapons,” in Military Technology: Missiles and Sieges, part VI of Science and Civilization in
China, Vol.5: Chemistry and Chemical Technology, edited by Joseph Needham (Cambridge, Cambridge
University Press, 1994), 120-183. The archery analogy has attracted much scholarly attention, but the majority
of articles on this topic focus on the moral dimension of archery. See Lisa Raphals, “Craft Analogies in Chinese
and Greek Argumentation,” in Literature, Religion, and East/West Comparison: Essays in Honor of Anthony C.
Yu, ed. Eric Ziolkowski (Newark: University of Delaware Press, 2005), 181-201; Griet VVankeerberghen, The
Huainanzi and Liu An's Claim to Moral Authority (Albany: State University of New York Press, 2001), 83-86;
James Behuniak Jr., “Hitting the Mark: Archery and Ethics in Early Confucianism,” Journal of Chinese
Philosophy 37, no. 4 (2010): 588-604.; Camus, “Comparison by Metaphor: Archery in Confucius and
Aristotle,” 165-185.
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shows a keen interest in making his analogy systematic.

In this analogy, the complexity of the source domain is of particular interest, for it
consists of two distinct kinds of technical knowledge: the material structure of the bolt and
the embodied skill of shooting. It is worth noting that both have been documented elsewhere

in early Chinese texts. In the Kao gong ji %5 1.5C. (Records of the Examination of
Craftsmen), a late Warring States manual of craft production included in the Zhouli Fi18, we
find a detailed explanation of bolt-making techniques in the “Shiren” KX A (Bolt Makers)

section:

RNBR, RSy, HRZ2Ir, —1EH, K. R, HRLD,
TAERT, =AER. BOR-Ear, ZAERT, DULEAR.

Bolt makers make bolts. The targeting bolt is divided into three parts. The
cutting bolt is divided into three parts. One part in the front and two parts in
the back [are of the same weight.] The bolt for war and the bolt for the hunt
are divided into five parts. Two parts in the front and three parts in the back

[are of the same weight.] The lethal bolt is divided into seven parts. Three
parts in the front and four parts in the back [are of the same weight.]*

This passage defines several kinds of bolts used for different purposes and gives the
mathematical proportion of front weigh to back weight. If 1/3 in the front is of equal weight

to 2/3 in the back, this means that the front is heavier than the back. The 1:2 ratio of the

81 Zhouli zhushu J& #8375 (Yiwen ed.), 41.9b-10a. The translation of technical terms follows Zheng Xuan’s
B2 (127-200) commentary on the Zhouli. Zheng Xuan notes that in the Kao gong ji text the place of the
cutting bolt and the lethal bolt is reversed, for the targeting bolt and the lethal bolt belong to the same functional
pair. The names of these bolt types appear also in the “Si gong shi” ] 5 2% section of the Zhouli with some
variations. See Zhouli zhushu (Yiwen ed.), 32.6a-9b. In the “Si gong shi,” there are eight bolt types classified
into four functional pairs, only three of which match the names given here (the hou # “targeting,” the fu 3§
“cutting,” and the sha # “lethal”). According to Zheng Xuan, the function of the bolt is determined by the
front to back weight ratio. The heavier the front is, the shorter it travels, but the more penetrating it is.
Therefore, the targeting and lethal bolts, with the heaviest front, are used in short-distance shooting to penetrate
hard objects. The cutting bolt, with the lightest front, is used for shooting down birds. See Sun Yirang f&&6 7%
(1848-1908), Zhouli zheng yi J&#&1E# (Beijing: Zhonghua shuju, 2013), 25582564, 3357—3360. See also
Cheng Yaotian FE¥£H (1725-1814), “Shi ren wei shi kao” & A %753, in Vol.2 of Cheng Yaotian quanji
FE¥E M 44 (Hefei: Huangshan shushe, 2008), 212-215; Wen Renjun [& A &, Kao gong ji yi zhu % T.5C#%
&% (Shanghai: Shanghai guji chubanshe, 2007), 89.
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targeting and lethal bolts also produces a heavier front than the 2:3 ratio of the bolts for war
and for the hunt. Whatever the ratio is, the front is always made heavier than the back to give
the bolt momentum in its flight. According to the “Bing qing,” if a commander wants his
troops to gain momentum in a charge, he should deploy the soldiers in a way that resembles
the weight distribution of the bolt, putting heavily equipped soldiers at the front. Otherwise,
the army will be “differentiated” in a charge, which seems to mean that the heavy troops will
lag behind and the battle formation will fall apart. While the “Bing qing” recommends this
style of deployment to commanders with the bolt analogy, another military treatise sees

weakness in the exact same deployment:

RKAEPEN], HEE, BREEMERAR, KB —BRW
‘EA‘) ﬁﬁ‘%ffﬁ géy E&Eﬁﬁm%&o

As for Qi, the nature [of its people] is stubborn; the state is wealthy; the ruler
and ministers, being arrogant and extravagant, slight the petty people; the
government is lenient but the official salary is uneven. [The soldiers in] one
battle formation are in two minds, with a heavy front and a light rear.
Therefore, it is heavy but not firm.*?

This passage notes in particular that the heavy-front light-rear style is a characteristic of the
Qi formation, which is consistent with the fact that the “Bing qing” is discovered in the
modern day Shandong where Qi was located. It should also be mentioned that the Kao gong

t.33 There is no

Jji is often held to be a Qi text for it contains distinctive words in the Qi dialec
evidence that the author of the “Bing qing” has read the Kao gong ji itself, yet he could have

been familiar with this particular piece of technical knowledge and found it useful for his

%2 Wuzi %, C2/37/28-29.

3 This view was suggested as early as in the 13 century by Lin Xiyi ##7i% (1193-1271) in his Kao gong ji
jie % TECf# and popularized in the 20™ century by Guo Moruo ¥BiA# (1892-1978). See Guo Moruo, “Kao
gong ji de niandai yu guobie” (& T.5C) MFAELE j, in Tiandi xuanhuang KHbi X% (Shanghai: Dafu
chuban gongsi, 1947), 601-605. See Wen Renjun, Kao gong ji yi zhu, 159-188 (appendix) for a collection of
scholarly opinions on this problem. But this identification is contested by Liu Hongtao %17, “Kao gong ji
bushi Qiguo guanshu” (% Tal) A BIE Z, Ziran kexueshi yanjiu 3, no. 4 (1984): 359-365.
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analogical argument.

The second kind of technical knowledge is the embodied skill of shooting, or aiming
in particular.®* For the crossbow to hit the mark, the two shoulders of the crosspiece need to
be adjusted without tilting toward either side. If the weight of the front and rear is
proportionally distributed, the bolt will gain enough force and speed to reach the target, but
without accuracy it will still miss the bull’s eye. The two kinds of technical knowledge in fact
correspond to two kinds of competency in archery: force and accuracy. Although the first
technical knowledge involves only the material object, the bolt design is meant to facilitate
the archer’s strength in shooting. The two forms of competence appear elsewhere in the Kao
gong ji in a section about bow-making:

N5, SRR EEIMA, SN, WTARUZE, HREER/ZE
e TBRRZER. BEUUIL, BIESE, GREMLIUT . B/
faRk. HNz, Koz, HR%Z, RIEgUES, HAR. KNG, K
Sfe, HRME, AEREUES.

In general, the making of bows accords with the body type, will, thought, and
temperament of the archer. For a fleshy, short, slow, and patient person, make
a dangerous bow and peaceful bolts. For a bony, tall, quick, and restless
person, make a peaceful bow and dangerous bolts. If the person, bow, and bolt
are all peaceful, then it will lack the speed to hit the target, and the penetration

will not be deep. If the person, bow, and bolt are all dangerous, then it will
lack the caution to hit the target.®

Here the bow and bolt design together should match the physical and mental dispositions of
the archer. To say that a person is “dangerous” in this context amounts to saying that the
person is strong but rash. On the contrary, the “peaceful” type is relatively weak but cautious.

While the rash person lacks accuracy, the weak person lacks force. To remedy their respective

34 A discussion of aiming technology on the Chinese crossbow can be found in Yates and McEwen, “Projectile
Weapons,” 146-154.

3 Zhouli zhushu (Yiwen ed.), 42.23a-b. Sun Yirang, Zhouli zhengyi, 3561-3562; Wen Renjun, Kao gong ji yi
zhu, 148-152. The translation of yuan J& as que 7 “caution” follows Zheng Xuan’s ¥§Z (127-200) gloss of
the word.
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shortcomings, the Kao gong ji proposes a compensatory design system, as shown in the

following table:
Personality Bow Bolt
(strzﬁggfjf lrJ;sh) Peaceful Dangerous
(weakpsjfizuultious) Dangerous Peaceful

Table 1.2: Bow and bolt design in the Kao gong ji

This design table is conceptually structured around the two kinds of competence in archery.
Each type is perceived as being overly competent in one aspect and less so in the other. The
Kao gong ji integrates the bow design and the bolt design with the kinesthetic awareness of
shooting a bolt, and the conceptual structure revealed by such a design system seems to be
just what cognitive linguists would call an image schema. They are based on imagistic
experience of the human body, but at the same time are abstract enough to provide a
conceptual frame for the less structured domain of military experience in the “Bing qing.”

Let me call this image schema the archery schema. The technological experience of
the archery schema is documented implicitly in an early Chinese specialist manual, and the
“Bing qing” bears witness to its metaphorical significance. Unlike the schemas discussed in
Lakoff and Johnson’s works, the archery schema embodies a technical form of kinesthetic
awareness different from the routine experience of daily life. In the next analogy we are
going to consider, the archery schema is projected onto a target domain of moral experience
as opposed to military strategy. This analogy comes from the famous Mengzi SB1, where

Mengzi explains the achievements of four sages by comparison with the archer’s skill:

w AR, BZiEEW. B, BAEEL. TR, BN
o L7, HZREM. JLTZEERR. ERRME, ST RL
. &BME, RN, SR 0, &M, Bk, BZEH
tho #efREE, B Hd, B, BRGH. B, B, hERES
ZAHME, HEE AW, HoArR .
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Mengzi said, “Boyi was a sage of purity; Yi Yin was a sage of responsibility;
Liuxia Hui was a sage of harmony. Confucius was a sage of timeliness.
Confucius is what is called a great completion. A great completion is one in
which the bells announce the beginning, and then the jade chimes bring it to a
close. What begins the patterns is the bells sounding; what brings them to a
close is the jade chimes. To begin the patterns is the task of wisdom. To end
the patterns is the task of sagacity. Wisdom may be compared to skillfulness.
Sagacity may be compared to strength. It is like shooting a bolt from beyond a
hundred paces: its arrival is due to your strength, but its hitting the target is not
due to your strength.” (5B1)

In this complicated example, Mengzi skillfully combines two metaphors to convey his moral
message. The moral achievement of sages is indeed an elusive subject lacking clear a
conceptual contour, and the function of the archery schema here is to provide a structure. To
see how the schema works, we need to take a brief look at these figures. Boyi, the sage of
“purity,” sticks firmly to his moral standards and never makes any compromise. He has
virtually no tolerance for whoever fails to meet those standards and avoids them as much as
possible (Mengzi shows a similar attitude in 7A41). Yi Yin, the sage of “responsibility,” takes
promoting his moral standards as his great responsibility and carries it out as much as
possible. He has no tolerance, not of the lack of good, but of his inability to bring good to the
world (Mengzi shows a similar attitude in 4B7). Liuxia Hui, the sage of “harmony,” remains
unaffected by the corruptions of the world. He simply maintains his moral principles in
whatever situation he encounters without trying to promote them. These three sages are
Mengzi’s stock examples of moral achievements, but he gives contradictory evaluations of
them elsewhere. In 7B15, Mengzi praises Boyi and Liuxia Hui for the same characters as
described here. In 2A9, however, he criticizes both also for the same characters, saying that
Boyi was too narrow-minded and Liuxia Hui was not dignified enough. In 6B6, he offers yet
another evaluation, saying that Boyi, Yi Yin, and Liuxia Hui were the same despite their
different behaviors, because they all held to benevolence. In 2A2, he makes a similar

comparison of Boyi, Yi Yin, and Confucius as that in 5B1, ranking Confucius above the other
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two.
How is Confucius different from the others? Mengzi says that Confucius is not only

able to begin the “patterns” (tiaoli 4¥%) of moral conduct but also able to complete them. To

speak of the “beginning” and “end” of moral cultivation is to compare it to a journey, and
here the journey is the flight of a bolt. When that metaphorical association is established,
Mengzi matches the two kinds of competence in archery with the two kinds of competence in
moral cultivation: wisdom and sagacity. Wisdom, like accuracy in aiming, is associated with
the beginning, whereas sagacity, like the strength of pulling the bow, is associated with

reaching the target:

Source: Archery Target: Moral Cultivation
Beginning People in their natural state
Skillfulness Wisdom
(Accuracy) (Knowing what the goal is)
Target The sage
Strength Sagacity
(Force) (Being able to achieve the goal)

Table 1.3: The analogy between archery and moral cultivation in the Mengzi
The message of 5B1 is slightly ambiguous in that we are not so sure whether it was wisdom

or sagacity that Confucius had and the others lacked. I agree with Zhu Xi’s &&= (1130-

1200) interpretation that Confucius alone has wisdom while all of them have sagacity,
especially because the last sentence makes hitting the target a more important skill than
simply reaching it.>® Moreover, one cannot say that Yi Yin lacks strength, for he is a Mozi
type of sage who always overstretches himself.

One thing left unsolved in the metaphorical paradigm is what the true “target” of

moral cultivation actually is. Mengzi calls it “timeliness,” which, like “appropriateness” or

% Zhu Xi %% (1130-1200), Sishu zhangju jizhu DY #A)4EEE (Beijing: zhonghua shuju, 1983), 314-316.
For a discussion of the ambiguity of this passage, see Jiao Xun £:1ff (1763-1820), Mengzi zhengyi 71 1E
(Beijing: zhonghua shuju, 1987), 672-675.
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“adaptability,” is as empty a characterization as can be. In fact, the motivation for using the
archery metaphor seems to lie precisely in the difficulty of characterizing the goal. Timeliness
is a concept that essentially has no content — to assign it any particular foolproof definition
that works in every situation is to defeat the purpose of using this concept. The sage of
timeliness cannot stick to a particular mode of moral behavior as the other sages do, for
achieving timeliness is a matter of fine-tuning one’s behavior by being sensitive to the
complexity of the situation. It is in this sense that one has to approach it as one does in
aiming. While Mengzi cannot explain timeliness accurately, he nonetheless makes it more
intelligible with the archery analogy.

In these examples, we see how a culturally, historically, and technologically
developed embodied schema provides metaphorical guidance on ethical and military
knowledge. Archery appears to be a particularly meaningful skill for understanding less
physical kinds of human action in the social world. The archery schema is never explicitly
defined in early texts but, in the two analogies above, lurks in the background as a reservoir
of metaphorical inspiration. The same source domain is approached from two different, and
indeed opposite, angles. Whereas the target domain in the “Bing qing” is military action, in
the Mengzi it is moral action. Military action is concerned about effective means; moral
action is concerned about right ends. Therefore, the metaphorical projection of the archery
schema is polarized, probably because in early China the practice of archery itself was both
an established ritual and a technique for killing. We shall see more examples of this kind of

polarization below.

1.5 Charioteering: Metaphorical Divergence and Convergence

The archery analogies have given us a sense of what I mean by metaphorical divergence: the
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same source domain lends itself to different metaphorical interpretations. In this section, I
shall look at several charioteering analogies to explore the idea in more detail and give some
examples of metaphorical convergence. Both archery and charioteering were a regular part of
aristocratic education in early China; both had ritual and military significance at the same
time.>” If the educated elites shared a basic familiarity with the kinesthetic perception of
archery and charioteering, then analogies based on the two skills may have had an intuitive
appeal for them. Unlike the archery analogies, the charioteering analogies in this section have
one single target domain: statecraft. The analogy between charioteering and statecraft was so

widespread in early China that the verb yu 1H/EU/2L “to drive (chariots),” “to handle
(horses)” became a conventional metaphor for political governance and took min [X

“people” (especially the people of a lower social class) as the object. Given the prevalence of
this analogy, it is beyond the scope of this section to consider it comprehensively. I will limit
myself to a few representative examples.

The first example, from the “Sheng de” B (Abundant Virtue) chapter of the Da

Dai li ji K#EBFEEL, is a systematic analogy embedded in a discussion of ideal government.®

The whole analogy is too long to be quoted here without omission. I include only the skeleton

of this analogy in the following four passages:

A, MR . 5, Eh. fE, Rd. Ry, @&, N

37 For a discussion of the ritual significance of the chariot in ancient Chinese culture, see Wu Hsiao-yun
Chariots in Early China: Origins, Cultural Interaction, and Identity (Oxford: Archaeopress, 2013), 115-122.

3 This analogy also gets quoted in the “Zhi pei” i (Holding the Reins) chapter of the Kongzi jiayu L5 %
&5 with some textual variations. See Kongzi jiayu, 25.1/47/11-27. It is difficult to say which one reflects an
earlier edition, because both contain mistakes not seen in the other. In the first passage quoted here, for example,
the character le #}j is omitted (reinserted here in [ ]). The Kong zi jia yu chapter has this character, and from the
context we know that it should not be omitted. On the other hand, the character ru A (income) in the fourth
passage here is written as ren 1= (benevolence) in the Kongzi jia yu chapter, which does not make any sense.
Obviously ru A was mistakenly copied as ren A (person/human) at some point and then written as the
cognate ren {~.. Generally speaking, the redaction of the Kong zi jia yu is supposed to be later than the Da Dai li
ji. For a study of the textual variants between the two chapters, see Wu Kejing SEA] &%, “Kongzi jiayu” cheng
shukao {(fLFZH:E)Y iEF* (Shanghai: Zhongxi shuju, 2015), 326-328.
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BLORSE, EATE.

Virtue and law are the bit and harness for driving the people. The officials are
the reins. Punishment is the whip. The Son of Heaven is the charioteer. The
Inner Scribe and the Grand Scribe are the left and right hands.*

%?ﬂ]/%%‘v E?@Tij]v g‘&%%7 i/)j/%jj7 }FD;%'EA\) ﬁ&u,ﬁﬂé?gﬂ’ EF‘Z:*%’ ﬁ’i
AR, TRERATE. BMERE, EHAEE, GHE, MY, MK
Do WEHEESAHTAL, FIARTMRIE.

One who is good at driving horses corrects the bit and harness, makes even the
reins and the whip, balances the strength of the horses and harmonizes their
will. Therefore, his mouth doesn’t make a sound, his hands don’t shake, and
the whip isn’t used, but the horses go. One who is good at governing people
corrects virtue and law, manages the officials, balances the strength of people
and harmonizes their will. Therefore, people behave properly without his
having to issue orders and use punishment.*°

ABENEE, B, [FAHIRE] . B, 58 (L] e B LAAE
5. Mbf, N, ML H DA ER, RoE, BB,

Those who fail to govern people abandon virtue and law and use only
punishments. This is like, in driving horses, if one abandons the reins and
harness and uses only the whip to govern horses, surely the horses will get
hurt and the chariot will be destroyed. If one has no virtue and law and
governs people only with punishment, surely they will flee and the state will
get destroyed.*?

HZHBLIAR T, KEZEURE, mEZHUEME, SaZE U
AT, FRZE ISR, AEZE RS, R E R, N E
A, A EANCLAEN. HAEIULS, BN, MOOhE AR, TR
INBL

As for those who brought order to the world by their governance in ancient
times, they accomplished the Way by the Grand Governor, virtue by the
Minister of Land, benevolence by the Minister of Rites, sagacity by the
Minister of War, propriety by the Minister of Justice, and ritual by the Minister

3% Da Dai liji, 8.2/48/21-22.
40 Da Dai liji, 8.2/48/23-25.
41 The character xin -t» “mind” is obviously a graphic mistake for bi 24 “surely.”

42 Da Dai liji, 8.2/49/1-3.
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of Works. The six officials were the reins. The Accountant calculated tax
evenly as income. Therefore one who governs four horses holds on to the six
reins; one who governs heaven, earth, people, and affairs has the six offices.*®

The first passage, with great patience, establishes a systematic one to one correspondence

between charioteering and governance, very much like the beginning of the “Bing qing”:

Charioteering Statecraft
1 Horses People The ruled
2 Harness and bit Virtue and Law
3 Reins Officials The ruling regime
4 Whip Punishment (positive/negative)
5 Hands The two scribes
6 Ruler Charioteer The ruler

Table 1.4: The analogy between charioteering and statecraft in the “Sheng de”
The most important part of table 1.4 is the middle four rows from the “harness and bit” to the
“hands,” representing the intermediary regimes with which the ruler governs the people and
the charioteer controls the horses. In the second and the third passages, the author
distinguishes positive ruling techniques relying on virtue and officials from negative ones
relying on law and punishment. We may consider this analogy as a development of, or an
argument for, Confucius’ brief remarks in the Analects 2.3, 12.13, 12.19 and 13.18 about the
desirability and effectiveness of ruling with virtue rather than punishment. If in the Analects
the priority of positive regimes over negative ones is still a vague and general idea, the
“Sheng de” fleshes it out with an extended analogical model drawn from the charioteer’s skill
of controlling horses without inflicting pain on them. The intuitive appeal of the analogy may
have lent it some corporeal credence in the eyes of aristocratic readers. We should not view
the analogy only as a piece of rhetorical eloquence, for the author seems to have taken it very
seriously. In the fourth passage, he makes a great fuss about matching the number of officials

with the number of reins:

4 Da Dai liji, 8.2/49/8-10.
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Charioteering Statecraft
Two hands Two scribes
Six reins Six officials
Four horses Heaven, earth, people, affairs

Table 1.5: Charioteering and statecraft in the “Sheng de”
The author goes to great lengths, even at the risk of being far-fetched, to make the
comparison as literal as possible. The analogy in table 1.4 and 1.5 has many problems. There
is no reason why the “four horses” in table 1.5 should be “heaven, earth, people, and affairs”
rather than the traditional division of “intellectuals, famers, artisans, and businessmen” (shi

+:, nong 12, gong 1., shang T). The former version contradicts the correspondence in

table 1.4 between the horses and the people.** Moreover, row 5 of table 1.4, the match
between the two hands and the two scribes, plays no role in explicating the main point of the
analogy, namely the priority of virtue over punishment. It is not contradictory but redundant.
The reason for such problematic elements may be explained by the author’s concern with the
systematicity of analogical mappings. The initial inspiration for the analogical idea may have
been just the similarity between the positive/negative political regimes and the physical
rein/whip (row 2-4 in table 1.4). Yet for this single comparison to work, the author felt
compelled to map as many elements as possible from the source to the target domain. The
two scribes were mentioned for no other reason than to make the analogical tie more solid so
that it could better support the author’s main point.

Whatever the initial motivation for drawing the analogy may have been, once drawn it
is open to further exploitation. If in the “Sheng de” the main claim is the priority of virtue

over punishment, in the “Shen fen” #4) (Examining Divisions of Rsponsibility) chapter of

4 1t is highly likely that the fourth passage was not part of the analogy originally and got copied with the other
passages because of their thematic affinity. It reads very much like an analogy on its own, the point of which is
not about positive and negative ruling techniques. However, this is no evidence for this view because even the
“Zhi pei” quotes both of them as a textual unit.
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the Liishi chungiu = [IRFFFK the charioteering analogy is used to claim something different:

MRS, E3% 5. BRI NEEBURE, AIAABER. JEiRE L
MAEEL, RUBAB AR, ANEIANEZHE, RIRMEEHEEDL, B2
AR B

Generally speaking, being expert at something is difficult, but it is easy to rely
on those who are expert. How do I know this is so? If a man were to race
against the thoroughbred horse Ji, he could not win; but were he to ride in a
chariot pulled by Ji, then Ji could not beat the man. A ruler who is devoted to
managing the affairs of his officials is racing with Ji; surely he will fail to
catch up with it.*

ERZPTUMERS, QF U, mISEHEAR . FEZE,
Hpr O g s A, 8 b4y, Z2ieZEC.

That by which Wang Liang drove his horses was to bind them tightly and have
firm control over their reins; thus, none of the team dared not expend all of its
energy. That by which a lord who possesses the Way employs his servants also
involves “reins.” What are these “reins”? The reins of good government are
the rectification of names and investigation of divisions of responsibility.*®

Here the point of the analogy becomes the correct political division of labor. The ruler should
not meddle with the particular tasks of the officials but should hold in hand the “reins” of
overseeing these officials, which are nothing but the regimes of maintaining the correct
division of labor. By implication, the correct division of labor is a labor-saving mechanism
that “speeds up” the political system as in chariot-racing. We do not have ethical claims such
as the condemnation of punishment anymore; instead, the concern about efficiency here is
entirely utilitarian. In the Hanfeizi, the utilitarian use of the charioteering analogy is pushed to

a Machiavellian extreme:

TEAAVY S, SR e TS AR RS . AR IEE, R W, RS
WL g, MHESARERNE, FERZEA e, Boititivt. £

4 Lishi chungiu, 17.1/99/9-10.
46 Lishi chungiu, 17.1/99/16-17.
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TV AR, SRR, TSR . SR I3 7 [ it
MR HCE, ARFKZAACE, EoREE. MER. ERX, KT
ZEMEA, R E RBAEMMITL, HERAEMHEL,
AREATHH, Sl

Zaofu drove four horses as fast as possible and around everywhere as he
pleased. That he could drive the horses as he pleased is because he
monopolized the control over the reins and the whip. However, the reason why
the horses were frightened by a fleeing pig and Zaofu couldn’t stop and
control them is not because the reins and the whip were not severe enough but
because the power was divided by the fleeing pig. Wang Yuqi [i.e. Wang
Liang] harnessed an extra horse alongside his chariot and drove the horses as
he pleased without using the reins and the whip. This is because he
monopolized the benefit of the fodder and the water. However, the reason why
the extra horse broke away when running past the garden pool is not because
the benefit of the fodder and the water was not enough but because the reward
was divided by the garden pool. Therefore, even though Wang Liang and
Zaofu were expert charioteers in the world, they could not drive horses for
even ten /i by Wang Liang holding the left rein and yelling and Zaofu holding
the right rein and whipping. This would be because they were holding the
reins together*®

RUER. &Ry, HEMEAGEMES. N waeblH IR DAy

N
a7

Even with Wang Liang and Zaofu’s dexterity they could not drive horses by
holding the reins together, how can a ruler govern by holding leverage
together with his ministers?4°

The charioteer is not cautioned against the use of the whip anymore but encouraged to

monopolize it. Likewise, if the ruler wants to maintain control over the state, he must never

47 This personal name should not be Wangzi Yugi but rather Wang Yuqi T A1, which is another name of the
Wang Liang £ R below. The character zi -7 was mistakenly inserted because it looks similar to yu -, the
variant form of yu Ji*. For this textual problem and the identity of Wang Yugi, see Chen Qiyou BHZTHR,
Hanfeizi xinjiaozhu ##4F 7#1%7E (Shanghai: Shanghai guji chubanshe, 2000), 454.

8 Hanfeizi, 35/107/5-9.
4 Hanfeizi, 35/107/10-11.
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share his political purchase with the ministers.*
While the above analogies all place some emphasis on holding the reins, the next

example from the “Xing shi jie” JEZ % (Explanation of the “Form and Setup” Chapter)
chapter of the Guanzi & ¥ says that Zaofu’s skill has little to do with the reins:

WA, #EEEW. ERAE, @ee, BER, FHLE, W
BOREMREAGE . PIERERM., #RILK, Ry, ®HLi6E, %
NI ERA NG . Wik, &R P UBGEE W, T2 prBLT4A .
B, B, WE “IESCZ THERR. 7

Zaofu was an excellent charioteer. He was good at evaluating his horses by
sight, and was regular in watering and feeding them. He measured the horses’
strength and judged their pace. Therefore he was able to take distant roads
without tiring his horses. The enlightened ruler is like Zaofu. He is good at
governing his people. He measures their strength and estimates their
capabilities. Therefore he has achievements without distressing or injuring the
people. The skill is that by which Zaofu took distant roads and the enlightened
ruler has achievement and fame. Charioteering is just a matter of handling the
reins. Therefore it is said, “Zaofu’s skill did not lie in charioteering.”

Horsemanship is not so much about the actual technique of handling the reins as about the
overall management of the horses’ life; reining technique is but a small part of it. Likewise,
governance is not just ruling in the narrow sense but is to look after the people’s livelihood
without driving them to the point of exhaustion.

In all these analogies, the structural parallel between charioteering and statecraft is
simply assumed, although the perspective from which one views the source domain varies a
great deal. Everyone agrees that the ruler should learn from Zaofu’s skill in governing the
state, but they disagree over what Zaofu’s secret actually is. In the first analogy, it is to refrain

from using the whip; in the second, to stay in the correct reining position without being

50 There is an interesting analogical convergence between the chariot and the lever at the end of this passage,
where holding the reins to control the strong horses is compared, albeit implicitly, to holding the lever to lift up
heavy objects. The reason for translating quan # as “leverage” will be explained in chapter 3.

51 Guanzi, 20.1/142/19-21.
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meddlesome; in the third, to monopolize the horse gear; in the fourth, to calibrate the amount
of work so that it matches the capability of the horses. The same source domain has four
divergent meanings.

Up to this point, we have only seen the divergence of archery and charioteering
analogies. The convergence of distinct source domains can only be revealed by considering
these analogies together.%? If we read the “Bing qing” in parallel with the “Sheng de,” we

will discover that a common metaphorical structure exists across the two domains:

Archery Charioteering Governance

Bolt Horse The ruled
Harness, Reins . .

Crossbow Whip, Hands The ruling regime

Archer Charioteer The ruler

Table 1.6: Archery, Charioteering, and Governance
Not all analogies based on archery and charioteering have the same relational structure, but
many, if not most, do.>®> Moreover, the target domain sometimes extends beyond the political

body to encompass the human body, such as in the “Xin shu shang” 0»#7 = (The Technique
of the Mind A) chapter of the Guanzi:

OZAER, BZAith. NURZHEM, B2, ODEEHIE, JURIEE.
e, ARG, HARE. s “ BREHIE, NRHE.” B
Rk, iy, PHMURTE, fEBCMER . J5eWsl, DUBHAL BhR)
ESA - LISECE

The mind’s being in the body occupies the position of the lord. The nine
apertures’ having their tasks is the division of officials. If the mind dwells in
the Way, the nine apertures will be in order. Should obsessive desires occupy it

52 Reding uses the term “convergence” in a similar sense when talking about metaphorical mappings. For him,
the convergence of distinction domains has ontological significance in early Chinese thought. I use the word
without the ontological significance. See Jean-Paul Reding, “Light and the Mirror in Greece and Ancient China:
Elements of Comparative Metaphorology,” in Comparative Essays in Early Greek and Chinese Rational
Thinking (Burlington: Ashgate Publishing Company, 2004), 135-140.

%8 The passage from the “Xing shi jie” chapter, for example, is an exception. That said, it is still coupled with an
archery analogy that makes the same point in that chapter. The analogy between the charioteering analogy and
the archery analogy still remains, albeit in a totally different way.
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to the full, the eyes will not see colors, and the ears will not hear sounds.
Therefore it is said, “If the person on high departs from the Way, those below
will be lax in their work.” Do not attempt to run in place of horses; let them
exhaust their strength. Do not attempt to fly in place of birds; let them wear
out their wings. Do not move before things so that you may observe their
patterns. If you move, you will lose your position; if you remain quiet, you
will retain it spontaneously.>*

Unlike the chariot analogy in Plato’s Phaedrus (246a—254¢), which serves as a tripartite
model for the soul, this one serves as a tripartite model for the mind-body relationship. The
technical experience to be borrowed is basically the same as that in the “Shen fen”: the mind
should no more interfere with the task of the bodily organs (“Do not attempt to run in place of
horses”) than the ruler should interfere with the official duties of his ministers. What is
preserved in this analogy between self-cultivation and statecraft is the relational structure of
mind-nine apertures-body and ruler-officials-people. To bring all of these analogies together

in a single table:

Source Target
Archery Charioteering State Self
Bolt Horse The ruled Body
Harness, Reins The ruling Apertures, or the
Crosshow . .
Whip, Hands regime sense organs
Archer Charioteer The ruler Mind

Table 1.7: Archery, charioteering, state, and the self
This table illustrates clearly what I mean by metaphorical convergence.®® The qualitative

difference between these domains does not stop them from sharing the same three-part

5 Guanzi, 13.1/95/25-27.

55 Metaphorical convergence can be conveniently explained by the conceptual blending model in cognitive
linguistics (see note 17 above). In conceptual blending, CMT’s source and target domains are replaced by the
concept of “input spaces,” which are temporary conceptual domains constructed in the mind. In a blending, two
or even more mental spaces, constrained by a “generic space” containing information about the structural
commonality among all the input spaces, give rise to a new “blended space” in which meanings in these separate
input spaces can interact with each other. | do not choose to use the formal diagrammatic representation of CBT
for it is unnecessarily complex. But the insights of this theory does apply. In my table, “archery,”
“charioteering,” “governance,” and “human body” are four input spaces. The structural pattern of “ruler-ruling
regime-ruled” is the generic space. The blended spaces are the political strategies informed by charioteering
techniques. For details of this model, see the citations in note 17.
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relational structure, an underlying thought pattern that organizes the meaningful experience in
these fields. It is difficult to say which field is the primary source of the relational structure.
From the classic CMT’s point of view, the projection of the structure should be
unidirectional, that is, from concrete domains like archery and charioteering to abstract
domains like self and state. But in what sense is the state an “abstract” domain? Political
subordination is as much a concrete fact in ancient life as archery and charioteering, and the
ruler-ruling regime-ruled structure seems more natural in the political domain than the rest. In
this case, it may be more helpful to talk about the convergence of several metaphorical
domains than a unidirectional projection. Whatever the direction is, it is clear that the
metaphorical connection is a vehicle for transporting technical knowledge from one field to
another, and the transportation of technical knowledge certainly is unidirectional — archery
and charioteering skills are transferred to statecraft and self-cultivation rather than the other

way around. It is in this sense that we may still call them source and target.
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CHAPTER TWO

THE MEANING OF MACHINE

An important lesson to be drawn from the methodological discussion in chapter 1 is that the
meaning of a source domain is not a stable entity. I have shown how the same source domain
can be approached from different perspectives, but have not shown how it changes with time.
If the sensorimotor experience that constitutes the source domain is grounded in a historical
setting, then we need to reconstruct the culturally specific embodied schemas based on
historical sources. The goal of this chapter is not to reconstruct the whole schema of
mechanical experience, but to consider how the ancient Chinese themselves conceptualized
the machine and how that concept differs from its modern counterpart. I shall also make some
preliminary comparisons between the Chinese concept of machine and Greek mechanics and

mechanical analogies in the Aristotelian corpus.

2.1 Machine, Mechanical Metaphor, and Mechanistic Worldview

Let me begin by distinguishing three stages in the formation of machine-informed ideas.
First, there are mechanical devices; then, there are metaphors and analogies based on those
devices; finally, there are mechanistic ideas about the world or ourselves based on those
mechanical metaphors. It seems natural to assume that all mechanistic ideas originate from
actual mechanical tools, for otherwise they would not have been named so. That being said,
we still have to distinguish a highly generalized mechanistic worldview from particular
mechanical metaphors based on actual machines. The generalized mechanistic worldview
emerged with the scientific revolution in the 17" century and culminated in Newtonian

mechanics. This worldview takes natural processes as automatic causal chains based on direct
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contact of physical bodies, leaving no room for divine intervention, teleological principles, or
supernatural powers capable of acting across a distance. At a more advanced level, it
understands natural processes in terms of mathematical structures, thereby being basically
equivalent to modern physics.! The generalized mechanistic worldview certainly had its
history, but in the most abstract version it had successfully detached itself from any
association with particular types of machines.

This form of mechanistic worldview greatly influenced Pepper’s account of
“mechanism” (also regarded as “materialism” or “naturalism”) as one of his four relatively
adequate world hypotheses.? Associating mechanism with philosophers like Democritus,
Descartes, Locke, and Hume, Pepper defines this root metaphor on the basis of a Lockean
distinction between primary and secondary qualities. Primary qualities are those existing “out
there” in objective reality and described mathematically in physics (size, shape, mass...);
secondary qualities are subjective qualities perceived by the human mind (color, texture,
smell...). Accordingly, he outlines six mechanistic categories classified in two groups. Group
one are the primary categories of 1) field of location, 2) primary qualities, and 3) laws
holding for the configuration of primary qualities in the field. Group two are the secondary
categories of 4) secondary qualities, 5) a principle for connecting secondary qualities with the
three primary categories, and finally 6) laws for regularities among secondary qualities. The
six categories together constitute the mechanistic world theory developed from the root
metaphor of machine.

Since the mechanistic world theory, however abstract, is still a root metaphor, Pepper

1 The classic account of the formation of this worldview is in E. J. Dijksterhuis, The Mechanization of the
World Picture (Oxford: Clarendon Press, 1961), 287-492. For a summary of some candidate definitions of the
“mechanistic,” see Sylvia Berryman, The Mechanical Hypothesis in Ancient Greek Natural Philosophy
(Cambridge: Cambridge University Press, 2009), 15-20.

2 Pepper, World Hypotheses, 186-231.
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is obliged to derive all six categories from the function of an actual machine — the lever is
chosen as the archetype. It is at this point that an unavoidable tension in Pepper’s theory
emerges. On the one hand, Pepper’s definition of the mechanical metaphor, based on
Newtonian physics, is essentially ahistorical. He has little interest in how new mechanical
technology may give rise to new mechanical metaphors and different versions of the
mechanistic worldview.> On the other hand, the mechanistic world theory, as a metaphor, still
needs to be linked to a concrete source domain, and the lever must be seen as the source of
the six categories. The result of this tension is a forced analysis of the lever itself, in which
meanings already understood in the target domain (Newtonian physics) are projected back
onto the source domain. The six categories come from a highly generalized version of the
mechanistic worldview that is far removed from its metaphorical origin. As Dijksterhuis has
shown, the distinction between primary and secondary qualities came to be seen as self-
evident only in the 17" century.* An ancient Greek simply could not have grasped such a
complicated set of categories just by looking at the lever as a post-Enlightenment philosopher
could. If, from a cognitive linguistic point of view, the metaphorical mapping from source to
target is meant to provide the target domain with new structural meanings, then Pepper’s
analysis of the lever is the reverse of that process, because he already assumes the meanings
to be projected.

In contrast to Pepper’s ahistorical analysis, Blumenberg develops a much more
nuanced reading of mechanical metaphors in history. While in Pepper’s system of root

metaphors mechanism is defined as the opposite of organicism, Blumenberg urges us to “ask

3 Pepper does mention very briefly a transition from “discrete mechanism” to “consolidated mechanism” that
was taking place at his time. The source domain of discrete mechanism is the lever, while that of consolidated
mechanism is the electromagnetic field. Therefore he recognizes that “Species of mechanism develop on the
basis of the type of machine that is regarded as fundamental.” Yet he quickly drops the subject and never picks
it up again. See Pepper, World Hypotheses, 186-187.

4 Dijksterhuis, The Mechanization of the World Picture, 431-433, 495-501.
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ourselves to what extent this dualism reflects our own historically conditioned perspective.”
He goes on to contrast the ancient and medieval concept of machine to the modern one in a
passage worth quoting in its entirety:

When, for example, we come across the term machina (or one of its cognates,
machine, macchina, and so forth) in a historical text, it can be very difficult
for us to avoid superimposing our modern understanding of what a ‘machine’
is on the far less specific content signified by the older word. When,
moreover, we first encounter the expression machina mundi in an author like
Lucretius, our initial association seems to have been fully confirmed. But
machina is a “machine” only in part and among other things. It refers more
broadly to a contrivance that is both complex and purposeful, without that
purpose being immediately transparent to the uninitiated eye; likewise to an
occurrence of this kind: a cunning maneuver or “machination,” a deceitful
trick, a startling effect. Machines in the narrower sense (for transporting
goods and laying siege) fall into this category by virtue of their ability to
astonish the unknowing spectator; that is why the expression has accrued so
much of its history in the theater, where the effect on the spectator is no
longer incidental. So far as [ am aware, there is no precedent in Greek of the
composite term machina mundi. Indeed, it is difficult to see how “cosmos”
could be assimilated to this semantic field: as machina, the world is “artfully
contrived” rather than “cosmic,” and the expression machina mundi pertains
to a theology which either — as Lucretius — is directed against the Stoic
metaphysics of providence (pronoia) or in which God hides behind his work
rather than manifesting himself in it... We get a sense of just how little our
“machine” has in common with the meaning of machina when we recall that
the Middle Ages could isolate precisely these “mechanical” components in
ingenium, the basis for the corresponding early forms in the Romance
languages (Spanish: engenno; French: engin). Even in classical French, the
meaning of “universe” predominates in machina, whereas what we now call
“machine” goes by the name of engin.’

In a similar vein, Sylvia Berryman more recently argues that the term “mechanistic” is a

5 Blumenberg, Paradigms for a Metaphorology, 63.

& Blumenberg, Paradigms for a Metaphorology, 63-64. A detailed philological discussion of méchané and
related words in ancient Greek can be found in Everett L. Wheeler, Stratagem and the Vocabulary of Military
Trickery (Leiden: Brill, 1988), 1-49. For a discussion of the meaning of machina mundi in historical texts, see
Jirgen Mittelstrass, “Nature and Science in the Renaissance” in Metaphysics and Philosophy of Science in the
Seventeenth and Eighteenth Centuries, ed. R.S. Woolhouse (Dordrecht: Kluwer Academic Publishers, 1988),
17-44.
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changing concept, and its open-ended list of meanings comes from different ways of picking
out meaningful features from the source domain of mechanical technology, which itself
evolves historically. She notes:

There is, I suggest, a good reason why the term [i.e. the “mechanical’] both
lends itself to so many distinct analyses and also gives rise to these open-ended
lists. Thinkers inspired by a governing analogy to another field pick out
different features of the point of reference: to describe a system of thought as
“psychologistic” or “legalistic,” for example, allows for a certain open-
endedness and fluctuation in that characterization, as notions of psychology or
law differ or evolve.’

These critiques demonstrate the importance of understanding ancient mechanical
metaphors based on a roughly contemporaneous source domain, that is, actual mechanical
knowledge in antiquity. Such a task would involve looking at both the construction and use of
mechanical devices and mechanics as a theoretical discipline, the latter of which is more
important for the purpose of historical metaphorology. At this point, it may be helpful to take
a brief look at ancient Greek mechanics and mechanical metaphors in the Aristotelian corpus
as a classic point of reference. At the beginning of the Mechanical Problems, supposedly
written by one of Aristotle’s students, the author says:

Remarkable (Bavpdletar) things occur in accordance with nature, the cause
of which is unknown, and others occur contrary to nature, which are
produced by skill for the benefit of mankind. For in many cases nature
produces effects against our advantage; for nature always acts consistently
and simply, but our advantage changes in many ways. When, then, we have
to produce an effect contrary to nature, we are at a loss, because of the
difficulty, and require skill. Therefore we call that part of skill which assists
such difficulties, a device (unyovn). For as the poet Antiphon wrote, this is
true: "We by skill gain mastery over things in which we are conquered by
nature." Of this kind are those in which the less master the greater, and things
possessing little weight move heavy weights, and all similar devices which
we term mechanical problems.®

" Berryman, The Mechanical Hypothesis in Ancient Greek Natural Philosophy, 19.

8 Mechanical Problems, 847a.
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This is a dense passage that lends itself to competing interpretations. In what sense does the
mechanical device produce effects “contrary to nature” (para physin) and how this
understanding of mechanics fits into the general picture of the Aristotelian natural philosophy
have stimulated continuing debates.® Most important of all, the author provides a definition
of machine as a device (the Greek word translated as “device” here is mechane) that assists in
producing effects para physin, specified, in the context, as “those in which the less master the
greater.” The text quickly identifies the lever as the archetype of machine, through which we
“gain mastery over things in which we are conquered by nature™:

Among the problems included in this class are those concerned with the
lever. For it is strange that a great weight can be moved by a small force, and
that, too, when a greater weight is involved. For the very same weight, which
a man cannot move without a lever, he quickly moves by applying the weight
of the lever.!?

The aim of the Mechanical Problems is to explain why this “effect contrary to nature” is
possible. The answer that it provides rests on a series of reductions: 1) the reduction of all
mechanical problems to the function of the lever, 2) the reduction of the function of the lever
to the function of the balance, and 3) the reduction of the function of the balance to the
geometric feature of the circle:

Therefore, as has been said before, there is nothing strange in the circle being
the first of all marvels (Bovpdtwv). The facts about the balance depend upon
the circle, and those about the lever upon the balance, while nearly all the
other problems of mechanical movement can depend upon the lever. Again,
no two points on one line drawn as a radius from the center travel at the same
pace, but that which is further from the fixed center travels more rapidly; it is
due to this that many of the remarkable (Bavpalopévmv) properties in the
movement of circles arise; concerning which there will be a demonstration in

® The translation of the Greek para physin as “contrary to nature” is contested by Schiefsky, who argues that the
effects produced by mechanical arts, though they go beyond nature, are not necessarily against nature. Mark J.
Schiefsky, “Art and Nature in Ancient Mechanics,” in The Artificial and the Natural: An Evolving Polarity, ed.
Bernadette Bensaude-Vincent and William R. Newman (Cambridge: MIT Press, 2007), 67-108.

10 Mechanical Problems, 847b.
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what follows.!
As Schiefsky points out, what the Mechanical Problems offers is a geometric solution to a
mechanical mystery.!? A lever in operation rotates around a motionless point, which makes it
the radius of a circle. The reason why the lever can move a greater weight with small force is
because the further a point is from the motionless center the more distance it covers in a
given amount of time. De Groot calls this the “moving radius principle” and identifies its
various formulations in classical texts, such as rotating concentric circles.® Consider, then,
how this understanding of mechanical problems works as the source domain of a mechanical
analogy in Aristotle’s Movement of Animals. The following passage from Book 7 of the
Movement of Animals offers an explanation of how subtle changes located in the human
heart, such as sensations and ideas, can produce much greater effects on the human body:

Sensations are obviously a form of change of quality, and imagination and
conception have the same effect as the objects so imagined and conceived. For
in a measure the form conceived be it of hot or cold or pleasant or fearful is
like what the actual objects would be, and so we shudder and are frightened at
amere idea. Now all these affections involve changes of quality, and with those
changes some parts of the body enlarge, others grow smaller. And it is not hard
to see that a small change occurring at the center makes great and numerous
changes at the circumference, just as by shifting the rudder a hair's breadth you
get a wide deviation at the prow. And further, when by reason of heat or cold
or some kindred affection a change is set up in the region of the heart, even in
an imperceptibly small part of the heart, it produces a vast difference in the
periphery of the body,- blushing, let us say, or turning white, goose-skin and
shivers and their opposites.'*

11 Mechanical Problems, 848a.

12 Mark J. Schiefsky, “Structures of Argument and Concepts of Force in the Aristotelian Mechanical
Problems,” Early Science and Medicine 14 (2009): 43-69.

13 Jean De Groot, Aristotle's Empiricism: Experience and Mechanics in the Fourth Century BC (Las Vegas:
Parmenides Publishing, 2014), 21-51.

14 Movement of Animals, 701b15-30. In 701b1-14, Aristotle compares the movement of animals to an
automatic puppet or a child’s toy wagon with wheels of unequal sizes. There are some controversies over the
exact meaning of these two analogies. Nussbaum, Furley, and Berryman believe that the point of the analogy is
how an initial force can set off a series of involuntary motions of various kinds without further external
stimulus. Their emphasis is on the machine as automatic causal chains based on physical contact. De Groot, on
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The whole explanation has a metaphorical structure rooted in the geometric understanding of
mechanical problems. Mental states are located near the “center,” while bodily reactions are
on the “circumference.” The relationship between them is vividly illustrated by the workings
of the rudder. Back to the Mechanical Problems, we find a more specific analysis of the
rudder:

Why does the rudder, which is small and at the end of the vessel, have so great
power that it is able to move the huge mass of the ship, though it is moved by
a smaller tiller and by the strength of but one man, and then without violent
exertion? Is it because the rudder is a bar, and the helmsman works a lever?
The point at which it is attached to the ship is the fulcrum, the whole rudder is
the bar, the sea is the water, and the helmsman is the motive force.'®

If Aristotle’s explanation of animal movements can be called a mechanistic one, then it is
only mechanistic in the sense defined in the Mechanical Problems as the amplifying function.
This is not to say that this single definition applies universally to ancient mechanical
analogies, but it supports Blumenberg’s argument that we cannot operate on a modern
conception of machine unreflectively. What the Greek authors picked from the mechanical
source domain is the remarkable effect of moving greater weight with small force. It was this
disproportionality of input and output forces that proves to have metaphorical and
explanatory power in Aristotle’s biology.

One final point worth noting is that in the Mechanical Problems, the author keeps

the other hand, argues that the emphasis is rather on the amplification of the initial force, which makes it an
example of the moving radius principle. The difficulty is that the first interpretation works better for the first
analogy and the second interpretation the second, for the puppet functions by the pegs and strings striking one
another, while the toy wagon leaves traces of concentric circles on the ground. I find De Groot’s reading more
plausible in the context of book 7, for in the puppet analogy Aristotle does make it clear that the complex
movements of the puppet are set off by a tiny initial movement. Yet in either case the answer is not conclusive.
See David J. Furley, Two Studies in the Greek Atomists (Princeton: Princeton University Press, 1967), 216;
Martha Nussbaum, Aristotle's De Motu Animalium: Text With Translation, Commentary, and Interpretive
Essays (Princeton: Princeton University Press, 1985), 347; Sylvia Berryman, "Ancient Automata and
Mechanical Explanation,” Phronesis 48, no. 4 (2003): 344-369. De Groot, Aristotle's Empiricism, 113-124.

15 Mechanical Problems, 850b.
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calling the mechanical arts and the circle on which they rely “remarkable” or “marvelous”
(both translate the Greek thaumastos or its verbal form thaumazo, “to marvel”). This brings
us back to Blumenberg’s point about the relationship between mechane and theater.
Mechanical arts have a startling effect on the uninitiated spectator, for they introduce ruptures
into our routine experience. Accordingly, a mechanical metaphor has a dramatic quality to
itself, because it is rooted in an astonishing kind of sensorimotor schema made possible only
by new technology. A lever challenges the normal perceptual experience that a heavy object
can only be moved by a great force, thereby arousing a sense of wonder and amazement.
This, I believe, is a large part of the reason why mechanical metaphors have so much
intellectual appeal and rhetorical power. An additional link between mechane and theater is
seen in the term deus ex machina (in Greek, dnod unyoviic 60¢), a plot device that introduces
an abrupt divine intervention to resolve an unsolvable problem. The term literally means “god
from the machine,” for the savior usually comes down from the air upon some form of crane.
In the theatrical setting, therefore, mechane came to be associated with an unexpected turn of

events or a contrived, “unnatural” dramatic setup.

2.2 The Meaning of Machine in Early China

In early Chinese texts, we do find two words that may be conveniently translated as
“machine” and are continuously used in the same sense in modern Chinese: ji 1 and xie
M. A mere translation, however, does not reveal much about their classical connotations, in
the same way that the formal similarity between “machine” and the ancient mechane
disguises the underlying differences. It is necessary to consider how the ancient Chinese
understood the machine in context. The best place to begin with is an anecdote in the “Outer

Chapters” of the Zhuangzi about Confucius’ disciple Zigong and an old gardener:
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Zigong travelled south to Chu. On his way back to Jin, as he passed along the
south bank of the Han River, he saw that an old man was about to plant his
fields. Digging a tunnel, he entered the well, and holding a jar came out to
pour it out. Straining himself, he used a great deal of force but produced little
result. “There is a machine for this sort of thing,” said Zigong. “In one day it
can water a hundred fields. You will use little force but produce many results.
Wouldn’t you, my sir, like one?” The gardener raised his head and looked at
Zigong. “What is it like?” ““You chisel wood to make a machine. The back end
is heavy and the front end light. It lifts up water as if it were pulling up, so fast
as if the water were boiling right over. It’s called a well sweep.” The gardener
flushed with anger and then said with a laugh, “I’ve heard from my teacher,
‘When there are mechanical devices, there are bound to be mechanical affairs.
When there are mechanical affairs, there are bound to be mechanical minds.
With a mechanical mind in your breast, you’ve spoiled the pure whiteness; and
without the pure whiteness, spirit and life will be unsettled. That in which
spirit and life are not settled is where the Way does not place itself.” It’s not
that I am ignorant, but that I would be ashamed to do it.”®

The passage uses ji and xie interchangeably for a device called jiegao 5% (well sweep),

depicted as a lever with a heavy object attached to its back end as counterweight. The same

device is known elsewhere as simply gao 1% or giao #& (*gaw), the latter of which may

have been a phonological contraction of jie (*kit) and gao (*ku).l” Zigong’s characterization

16 Zhuangzi, 12/32/1-6. A different and much abridged version of this anecdote appears in the “Fan zhi” <&
(Retuning to Simplicity) chapter of the Shuoyuan Ff%t, where Zigong is replaced by Deng Xi EF#7 (fl. 6t
century BCE), a famous intellectual and political figure in the state of Zheng 2. Well known for his talent in
rhetoric and logical paradoxes, Deng Xi was often depicted as a figure who excelled at trickery. In this sense he
was quite like Zigong, a shrewd businessman. See Shuoyuan, 20.5/174/5-9.

17 For a discussion of the actual machine, see Joseph Needham and Wang Ling, Mechanical Engineering, part
Il of Science and Civilization in China, Vol.4: Physics and Physical Technology, edited by Joseph Needham
(Cambridge, Cambridge University Press, 1965), 331-335.
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of the machine is very similar to that in the Mechanical Problems: the well sweep demands
little effort but produces great result, enabling the gardener to water many more fields in a
day. Yet Zigong’s enthusiasm for technological efficiency was greeted with anger and
derision. The gardener’s rejection of mechanical advantage was not a result of his ignorance,
but of a heightened awareness of the machine’s double effect: it brings as much, if not more,
spiritual disadvantage as material advantage. It is obvious that the “mechanical mind” in this
anecdote does not refer to a mind that works like a machine in the modern sense, but rather
refers to a mind good at playing tricks, a crafty mind of machination and contrivance. In this
sense, the classical Chinese ji has a similar connotation to the Greek mechane.

Daoist philosophy aside, let us focus on this characterization of the machine that
foregrounds its labor-saving capacity in facilitating human undertakings. There is evidence
that such a characterization is not unique to the Zhuangzi, but instead represents how the
machine was understood generally in antiquity. Consider the following passages quoted from

a variety of early Chinese texts:

HERTOR, BRI, RS, RN, RO mAE. KA
ZARAGHEHD, FERTTIME, R, RIRMAIZE.

In ancient times, people sharpened sticks to plow, polished clam shells to
weed, cut firewood to make fuel, and hauled jars to draw water. People
labored, but their benefits were few. Later generations made them plows,
plowshares and hoes; axes for cutting firewood; and well sweeps for drawing
water. People were at ease, and their benefits multiplied.'®

o RARFI ARy, BEAEAR, HEAZE. HEEEFAFE, DER
ZH MR HEE, EEEA, o DUERESGE. AR, AR
%, LIRS .

When ancient people had not known [how to] make boats and chariots, they
could neither carry a heavy load nor travel a great distance. Therefore the
sage-kings invented and made for them boats and chariots to facilitate the

18 Huainanzi, 13/120/10-11.
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people’s undertakings. They made the boats and chariots firm, durable, light,
and convenient so that they could carry heavy loads and travel far distances.
Such an undertaking costs little but produces many benefits. Therefore,
people found it agreeable and took it as beneficial.*°

WARERT, M. FHE B Al SR, AIAZ.

Be clear about the strategies of leverage and examine the advantages of
terrain, boats, chariots, and machines. Exert little effort but achieve great
results. Then the income will be abundant.?°

ITIEE AT AR, AWM. ITHRELMESR, AHM. FlEgd. %
ARTIT R, B

Those who travel by sea can sit and reach the state of Yue, because there is a
boat. Those who travel by land can stand and reach the state of Qin, because
there is a chariot. Qin and Yue are far away. That by which one reaches there
by sitting peacefully is the machine.?!

In this series of quotations (the last two of which use ji and xie), the machine is consistently
described as a device that costs little but brings great advantage, and the typical examples are
the well sweep (passage 1), the boat, and the chariot (passage 2, 3, and 4). The three
machines are not chosen randomly, for they are most helpful in overcoming the natural
difficulties summarized in the first passage: “carrying heavy loads and travelling far
distances” (ren zhong zhi yuan {EEEE). As the Mechanical Problem says, machines help
us “gain mastery over things in which we are conquered by nature.” In early China, such
natural obstacles are customarily depicted as the vertical task of weight-lifting and the
horizontal task of travelling afar. The “Xi ci” ¥#&¥ (Attached Words) commentary to the
Zhouyi, for example, uses a slightly different phrase, “draw heavy things and travel far

distances” (vin zhong zhi yuan 5| ELEE), to describe the domestication of animals as power

1% Mozi, 1.6/7/24-25.
2 Hanfeizi, 37/120/18-19.

2L The Shen Tzu Fragments, T119. See chapter 5 for a detailed discussion of this fragment.
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source for traffic vehicles:
RAFRS, SIESUE, UART, BHGE “PE7.
[They] trained oxen and yoked horses to draw heavy things and travel far

distances. In doing so they benefited the world, for they learned these from the

hexagram “Sui”.??

It is also interesting to note that the two natural difficulties can serve as a metaphor for

difficulties in moral cultivation. In the Analects 8.7, Zeng Shen % £* makes the famous

remark that in practicing benevolence “the burden is heavy and the way is long” (ren zhong
er dao yuan fTEEfIEIE). Moreover, in the Liji #55C, benevolence is directly referred to as

a heavy “vessel” that one has to carry to a far place:
TH: “ExfdedE, HAEE. BERRHE, 1787

The master said, “Benevolence as a vessel is heavy, and as a way is long.
None of those who try to lift it up can succeed. None of those who travel its
way can make it to the end...”?3

All these seem to suggest that weight and distance were commonly perceived as the two
major forms of physical hardship in early China, and to conquer them one needs the help of
the lever and the wheel, two of the five simple machines defined by Heron of Alexandria.
Not surprisingly, the lever and wheel were among the most meaningful metaphors in
early Chinese thought. Since the lever will be examined in the next few chapters, let us
consider the wheel metaphor just briefly here (it will show up again in chapter 5). Classical
philosophers were greatly intrigued by the paradoxical coexistence of the wheel’s motionless

center and restless circumference.?* The paradoxical feature became the basis for the potter’s

22 Zhouyi Zhengyi & % 1IEZ% (Yiwen ed.), 8.7a.
28 Liji zhushu #85C7EEL (Yiwen ed.), 54.7b-8a.

24 The author of the Mechanical Problems also shows considerable interest in the circle as a paradoxical object.
He identifies three combinations of opposites in it: 1) the stationary center and the moving circumference, 2)
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wheel (jun #3) metaphor in chapter 2 of the Zhuangzi and the hub metaphor in chapter 11 of

the Laozi. In the Zhuangzi, the fully cultivated human mind responds to things like a rotating
wheel, remaining tranquil at the center while adapting quickly to the changing environment.

This mode of action is captured by two other phrases, “walking both ways” (liangxing W1T)
and “axle of Dao” (daoshu 1&HE).?° In the Laozi, the same metaphorical structure is used to

explain the metaphysical relationship between being and non-being.?® While it is the
substantial being of the spokes and rim that brings advantage, it is the emptiness inside the
hub that actually makes it possible for the wheel to function by rotating around the axle. The
useless empty center thus makes the substantial circumference useful. In ethical and political

discourse, the term fucou BE#E “the spokes converging at the hub” generally indicates the

attractive force of the ruler’s charismatic virtue, as well as the social cohesion achieved
effortlessly through virtuous government.?” The wheel as a source domain lends itself to
these variegated metaphorical extensions.

Recall that in the Mechanical Problems, the lever’s marvelous function is explained
by a geometric principle of the rotating circle. Indeed, when a lever functions, it rotates
around a motionless fulcrum just like a moving radius; it is very natural to associate it with
the circle. Do we, then, have any evidence for the same kind of association in early China?
While I am not able to find any pre-imperial textual record, there is a passage in the “Lii li

zhi” & chapter of the Han shu %35 that links the two:

concave and convex, and 3) simultaneous movements forward and backward. See Mechanical Problems,
847b17-848all.

%5 Zhuangzi, 2/4/20, 2/5/5. For an analysis of this metaphor, see Wim De Reu, “How to Throw a Pot: The
Centrality of the Potter’s Wheel in the Zhuangzi,” Asian Philosophy 20, no. 1 (2010): 43-66.

% | aozi, 11A/4/6—T7.

27 The classic expression of this, of course, is in the Analects 2.1, although the analogy there is based on the
rotating firmament rather than the wheel.
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REER S A, MrEAR, REAE, RO AAE, MEEAYE, EIRRIP
B SIRE R, /TR

When the [weight of the] counterpoise is equal to the thing [being weighed], it
gives rise to the balanced beam. The balanced beam rotates and gives rise to
the compass. The compass has a round shape and gives rise to the square. The
square has a square shape and gives rise to the marking cord. The marking
cord is straight and gives rise to the level. If the level is correct, then it
balances the beam and makes the counterpoise even with the thing [being
weighed]. Such are the five standards.?®

We may compare this model of the five standards to the geometric explanation in Aristotelian
mechanics. The Hanshu model relies not on linear reduction but on a closed system of
circular generation; the author obviously had the five-agent theory in mind when writing
down this passage. Therefore, the circle is not the ultimate cause on which the lever and all
other mechanical effects depend, but only one of the five standards that give rise to each
other. Moreover, the context of this model has nothing to do with theoretical mechanics as a
discipline but is part of a grand correlative cosmology. Despite all these differences, it still
shows that the lever, at least in this one case, was associated with the circle in an attempt to
integrate the five tools into a generative system.

In summary, we have seen that the machine in early China was understood as a device
that optimizes human efficacy in overcoming weight and distance. The archetypes of
machines, accordingly, were lifting machines made of the lever and transportation vehicles
made of the wheel, both of which were pregnant with metaphorical meanings. Although the
concept itself is very similar to that in the Mechanical Problems, the implications are entirely
different: the main concern of the Mechanical Problems is theoretical, whereas the early

Chinese examples show only an interest in the practical role of mechanical advantage in

2 The word quan in the context of the “Lii li zhi” means “counterpoise” rather than “lever” as it does in most
other cases. See chapter 3 for more discussion of the historical development of the word. The “Lii li zhi” is a
rather late text composed in the 1% century CE, but probably includes materials from earlier sources. It is
uncertain how early this association between the lever and the spinning circle can be.
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human life. If we compare the rotating circle metaphors in Aristotle and Zhuangzi, the
difference between the Greek and Chinese concepts of machine will become more obvious.
In the Movement of Animals, the rotating circle helps to explain bodily reactions to sensory
input, while in the Zhuangzi, the potter’s wheel is a model for cultivated human action. They
share a similar metaphorical structure that places the mind at the center and action on the
circumference. However, in Aristotle such movements are natural happenings on the human
body, whereas in Zhuangzi they are essentially human doings. To be sure, we cannot
generalize from a single comparison, but at least in the Chinese case, mechanical metaphors
are used for practical guidance on human action rather than theoretical explanations of
natural processes. The majority of the mechanical metaphors in the upcoming chapters
concern actions with purposes in one’s mind and consequences on other people, not mere

events taking place in a biological organism.
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CHAPTER THREE

THE LEVER SCHEMA

In chapter 1, I have shown how metaphorical meanings arise from regular patterns of
embodied experience, known as embodied schemas. Embodied schemas are stable in
comparison to the variability of perceptual experience, but they can also be modified by
technological artifacts. In chapter 2, | have sketched the general meaning of machine in early
China with a brief discussion of the two archetypes, the wheel and the lever. This chapter
delves into the details of lever metaphors by reconstructing the embodied schema of its
source domain based on historical sources. The lever schema, as | would call it, is a
meaningful structure of the physical experience of the lever’s mechanical function. It
provides a range of meanings from which philosophers could choose as their metaphorical
base. The lever metaphors in the next two chapters all depend on one or more of the
meanings defined in the lever schema.

The lever schema does not exhaust all possible meanings of lever metaphors in early
Chinese texts. The scope of its meaning can be revealed by a distinction between generic and
specialized lever metaphors. In a generic lever metaphor, a lever is just a tool like the
carpenter’s compass and square, and its metaphorical meaning does not come from the
“mechanical” (in the sense defined in chapter 2) functions. A lever metaphor of this kind is

basically the same as guiju #{5f “rule” “standard” (literally “compass and square tool”) and

is seen pervasively in ancient texts.* A specialized lever metaphor, on the other hand, takes its

! The meaning of a generic tool metaphor can also be very complex. For an analysis of tool metaphors in early
China and especially in the Huainanzi, see John S. Major, “Tool Metaphors in the Huainanzi and Other Early
Texts,” in The Huainanzi and Textual Production in Early China, eds. Sarah A. Queen and Michael J. Puett
(Leiden: Brill, 2014), 153-198.
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meaning from the lever’s mechanical functions. The lever schema defines only the
specialized meanings.
The specialized lever metaphor can be conveyed by three words in classical Chinese:

quan # “balance, leverage, weighing, political power,” ji 1% “crossbow trigger, machine,
mechanism, subtle, dangerous,” and shi Z “setup, circumstantial conditions, leverage,

momentum, strategic advantage.” The majority of this chapter will be devoted to historical-
semantic analyses of these terms. In early Chinese texts, they are often combined into
compounds or used interchangeably. Despite the semantic proximity, these words have never
been studied as a group of mechanical metaphors before, the result of which is a lack of
understanding of how their long lists of possible translations relate to each other. When there
IS no apparent connection between two meanings of a word, such as ji’s “subtle” and
“dangerous,” they may be interpreted as homonyms — unrelated meanings just happening to
share the same sound and written sign, such as “left” (past tense of “leave”) and “left” (the
opposite of right) in English. However, a main argument of this chapter is that the seemingly
unrelated meanings listed above are all polysemous, that is, they can all be derived from the
lever schema if treated as mechanical metaphors. These meanings do not come under the
same sign by chance, but through semantic derivation recoverable only by association with
the lever.

In the following three sections, | shall deal with the three words respectively. The
style and scope of my historical-semantic analyses are conditioned by the type of evidence
available. With paleographic evidence, | will be able to consider the problem of origin;
without paleographic evidence, | can only look at common usages in later times (that is, from
Eastern Zhou onwards). Since all of the received texts were heavily edited in the process of
transmission, the problem of etymology can only be solved by relying on paleographic

sources. In the case of shi, we are fortunate enough that archaeology has produced the earliest
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documented evidence in oracle bone inscriptions. But we are not so lucky when it comes to
quan and ji, and my analyses of them are limited to their occurrences in the transmitted texts
of the Warring States, Qin, and Western Han. In such a case, | will speak of the date of texts
only in terms of general periods, without further historical specificity that is often beyond
what reliable dating can offer. A historically sound analysis can only be carried out when we

have enough excavated evidence in hand.

3.1 Quan ##

Quan is a word whose etymology is largely unknown. Its first appearance in paleographic
texts is in the Shuihudi HEFE L Qin bamboo manuscripts, much later than the earliest
occurrence in transmitted texts (see below).? The Shuowen defines it as a kind of tree with
yellow flowers (huanghua mu % #£ ), probably based on two duplicate entries from the
Erya # # in which quan is defined as huanghua %% or huangying ¥, both meaning
“yellow flower.”® The earliest occurrence of quan in transmitted texts is in the Shijing as part

of a compound quanyu ##1, glossed by all commentators as “beginning” or “to begin.”*

This meaning could potentially be related to the Shuowen definition, for we do have phrases

2 In the Shuihudi manuscripts, quan appears in the “Jing si” 484 section (slips 64-67) of the Feng zhen shi %f
723\ (Models for Sealing and Investigating). The editors suspect that this quan (*Ca.gror) should be read as
chuan # (*Iron) “rafter.” This seems a reasonable suggestion, so the example in the “Jing si” may not really be
quan at all. The compound quanheng H 7 “weighing” does show up once in the Wei li zhi dao A5 2 i as a
metaphor for weighing benefits. See Wuhan daxue jianbo yanjiu zhongxin =75 K265 5 i 70 #0 et al., eds.,
Shuihudi ginmu jiandu [ 5% 3 2% 22 5 Ji, vol. 1 of Qin jiandu heji Z& i &% (Wuhan: Wuhan daxue
chubanshe, 2014), 309-310, 327.

% Duan Yucai Bt E#; (1735-1815), Shuowen jiezi zhu & SCfi#%7E (Shanghai guji chubanshe), 6a.16a; Erya
zhushu #IEREHT (Yiwen ed.), 8.15a, 9.3b.

* Maoshi zhengyi &% 1EZ (Yiwen ed.), 6/4.11b-12a.
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like “the hundred plants sprout” (baicao quanyu 71 5 #£E) in the Da Dai liji.® Yet the
relationship between quanyu and “yellow flower” is tenuous; there is no solid paleographic
evidence that quan was originally a flower name. Even if it did have that meaning, we should
exclude it from our consideration because it was but a homonym totally separated from
qguan’s commonest meanings in later times, namely “weighing” or “political power.”

Aside from the Shuowen, completed in 100 CE, there are two other theories about
quan’s etymology. The first one comes from the slightly later Zheng Xuan 58 % (127-200).
In his commentary to the Liji, Zheng defines quan as the counterpoise on a steelyard.® Earlier

than Zheng and Xu, Ban Gu ¥ [#] (32-92) had already used quan in the sense of
“counterpoise” in the “Lii li zhi” 1£Jf& & (Treatise on Law and the Calendar) chapter of the
Hanshu % &.” However, as Qian Baozong #% ¥ and Griet VVankeerberghen have pointed

out, this definition, despite its popularity among later scholars, cannot be identified in pre-Qin
texts.® As we shall see below, the earliest extant usages of this word all refer to the whole
weighing machine rather than a part of it. Quan became a special name for the counterpoise
only at a much later date, probably after the Qin unification.

The second theory is proposed by a few late Qing and early Republican philologists,

Ma Ruichen fiiJz (1782-1853), Chen Huan [ %% (1786-1863), and Zhang Binglin & /i

5 Da Dai liji, 9.4/58/20. See also Wang Xiangian %, Shisanjia yi jishu 5§ = 45 (Beijing: Zhonghua
shuju, 1987), 461.

6 Liji zhushu, 15.5a-b.

7 Ban Gu ¥I[# (32-92), Hanshu 7 2 (Beijing: Zhonghua shuju, 1962), 969. Ban Gu defines quan in terms of
the measurement units for weight (quan zhe, zhu, liang, jin, jun, dan ye ¥, &, W, JT, #9, 1 ).

8 Qian Baocong % £ ¥, “Mojing lixue jin shi” s24% /124 #, Kexueshi jikan 8 (1965): 65-72; Griet
Vankeerberghen, “Choosing Balance: Weighing (quan #) as a Metaphor for Action in Early Chinese Texts,”
Early China 30 (2005-6): 47-90.
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(1868-1936), and later developed by Zhao Jibin A #.° According to this theory, quan #
(*Ca.gror) is a phonetic loan for quan # (*gvren), glossed in the Shuowen as “the
momentum of gi” (gishi ye 424 ). In addition to # and #, the same word can also be
written as Z& (*N-kron), #&, and %2 (*g*ren) and is often combined with yong 5 “courage”
to form the synonymous compound quanyong Z& 5 “strong and brave.” The “hand” signific
F or F shows that its literal meaning is probably “fist” or “to clench one’s fist,” from which

the metaphorical meaning of “courage” or “the momentum of qi” are derived. Zhao carries
this line of argument even further by suggesting that the meaning of “counterpoise” is in turn
derived from “fist,” because the shape of early counterpoises resembled that of the human
fist. Working from the assumption that ancient tools were extensions of the human bodily
organs, he compares the beam of a scale to arms and the counterpoises to fists. While Zhao’s
pictographic analogy is too speculative, if not far-fetched, the Qing scholars’ interpretation
does have some credibility and textual support. However, their argument is based on an abuse

of phonetic loans. The fact that quan # in early texts is occasionally used as a phonetic loan
or textual variant of quan # by no means proves that the original meaning of quan # itself
is “fist.” In fact, the meaning that should be associated with the phonetic series of % (*kror?)
should be “bent” rather than “courage,” because many words that have % as the phonetic
have something to do with being bent: quan Z& “fist” or “clenching hand,” quan #% “round
wooden cup,” quan % “curly hair,” and quan # “to bend.” In general, if A and B are used as

phonetic loans for each other, and B is glossed as C in an early dictionary, this does not

necessarily establish any semantic connection between A and C. This is because C might be

® For a summary of these arguments, see Zhao Jibin, “Shi quan” B, in Kun zhi er lu %1 % (Beijing:
Zhonghua shuju, 1991), 250-262.
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one of the many meanings of B, and what happens to be shared by A and B in common
through phonetic borrowing might be B’s other meanings.

In any case, we do not have a satisfactory theory of quan’s etymology yet; nor am |
able to figure it out in the absence of paleographic evidence. What I intend to do is to focus
just on the two commonest meanings of quan — “weighing” and “leverage” — in Eastern Zhou

transmitted texts. The earliest occurrence of the “weighing” meaning is in the “L{ Xing” =
71, a legal text included in the Shang shu and dated to the Spring and Autumn period.'® In the

“L0 xing,” quan is used as a metaphor for legal judgments:
ETREeAR. mAERLEY. ZI AT MM, HEree . PR, T
Mo ToMGEE, Eik. BCEGESIARE. JH S,

Compare a crime with higher and lower crimes. Do not be misled by
confusing words. Do not practice what does not work. With scrutiny and
model, examine it with caution. When a high punishment meets light [i.e.
extenuating] conditions, serve a lower sentence. When a low punishment
meets heavy [i.e. aggravating] conditions, serve a higher sentence. In
determining the lightness and heaviness of all fines, there is weighing.
Punishments and fines are light in some periods and heavy in others.

The passage is about the necessity of matching the severity of a punishment to the particular
conditions of a crime. In a legal judgment, the judge first needs to make a qualitative
judgment about the crime’s kind, followed by a quantitative adjustment based on aggravating
or extenuating conditions. The weighing metaphor is used for the second step of quantitative
adjustment. As Vankeerberghen notes, as early as in the “LU xing,” quan already appears as a

metaphor in an abstract sense. If such is the case, then ideally we would like to see an earlier

10 Edward L. Shaughnessy, “Shang Shu [\j& (Shu ching F#%),” in Early Chinese Texts: A Bibliographical
Guide, ed. Michael Loewe (Berkeley: Society for the Study of Early China and Institute of East Asian Studies,
University of California, 1993), 376-389. The passage is also discussed briefly in Vankeerberghen, “Choosing
Balance,” 54-55.

11 Shangshu zhengyi & 1EF% (Yiwen ed.), 19.30a-b.
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concrete usage of quan as the name of some weighing device. Unfortunately, this kind of
evidence is not available.

The carliest occurrence of the “leverage” meaning appears in the mechanics section of
the Mohist Canon. The Mohist Canon is so notoriously corrupted as to be almost
incomprehensible at many places. Thanks to the effort of generations of scholars, the most
important entry on quan (B25b in A. C. Graham’s numbering system) has been reconstructed.
The reconstructed text runs as follows:

Canon: .. KR TS

.. .Jarge-but-necessarihy-upright. Explained by: gaining.

Explanation: # fin = A Fe— 55 R B3R ot A 4 I A R AT = I DD 25 B
FHA R T ARASREH

The balanced beam: [If you] add a weight to its [i.e. the beam’s] one side
[this side] will necessarily hang down. [This is due to] the quan and the
weight matching each other. Level [both sides] up with each other, then the
base is short and the tip is long. Add to both sides, the weights being equal,
then the tip will necessarily go down. [This is due to] the tip having gained
quan.*?

This passage explains the workings of the lever with three steps of operation. Starting from
the initial balanced state of equal weight and equal length of arms on both sides, the operator
first adds weight to one side so that it hangs down, then repositions the fulcrum so that the
beam reverts to balance, and finally adds equal weight to both side so that one end hangs

down again. In conclusion, the passage explains that the reason why one side hangs down

12| follow Graham and treat this piece in the Explanation as a standalone entry, the corresponding Canon of
which has either been lost or at least severely corrupted. Graham separates the seven characters < 1 W G &R 7E
5 that many other commentators take to be a single entry into two parts (i.e. KM 1 and FR7EFS), attributing
the first four characters to the end of a set of misplaced entries on optics (22-24a). The result is that the first four
characters now immediately follow 24a and are numbered 24b in Graham’s system. What remains uncertain
after this emendation is where to put the last three characters. Noticing their terminological similarity to the
Explanation of 25b (i.e. the technical term de 7§ “gain”), Graham argues that they should be the corrupted
Canon of 25b. Graham’s argument is based on an earlier study by Luan Tiaofu &3 #i. See Luan Tiaofu, Mozi
yanjiu lunwenji 2 1-#F 7T 5@ SC4E (Beijing: Renmin chubanshe, 1957), 15-16; A. C. Graham, Later Mohist
Logic, Ethics and Science (Hong Kong: Chinese University Press, 1978), 88, 387-388.
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again in the last step is because it has gained quan.*® In this context, quan refers to the
mechanical leverage that the tip has “gained,” an abstract quality that the author of this entry
describes neither in mathematical terms nor as the unequal length of the arms.'* As Qian
Baocong suggests, the political meaning of quan is a conceptual metaphor based on its
mechanical sense in the Mohist Canon.® The following passage from the Zhanguo ce is a

good example of the political metaphor:

SROMEK, #oHi. BOEREEER: M EEE. 7 FE
Fl: “pes, Az, FAMPTA. 7 BRE: “AR. RE—R
ZEMEIT R, WAl EAZ A=, A, EHE
5, AFgEERLR . 7 FH: “3B. 7 REURLS. REZHERE, F4E
A o

The three Jin states had already shattered the Zhi clan and were about to
divide their land. Duan Gui said to the king of Han: “When dividing the land,
your majesty must take Chenggao.” The king of Han said: “Chenggao is a
territory covered by rivers and rocks. It is of no use to me.” Duan Gui said:
“That’s not true. Your servant has heard that the advantage of earth means a
land of only one li can tip the balance of a thousand li of land. That an army
of ten thousand can defeat all the armies of a state is because [its strategy is]
unexpected. If Your Majesty takes my advice, Han will surely take Zheng.”
The king said: “Excellent!” As a result he took Chenggao. Later when Han
took over Zheng, it was from Chenggao that the conquest started.®

13 In treating “gaining quan” as the conclusion or even the main topic of this explanation, am I contradicting the
“head character” (known in Chinese as the biao die zi #ZfiF) of this entry, which is heng # “beam”? The
problem arises only when we take the head character as a topic marker; yet in section B of the Canon, made up
of propositions rather than definitions, the head characters are often just indexes helping the reader to locate the
corresponding explanation of an entry in the Canon. These indexes can be as meaningless as the book titles in
the Analects. Moreover, we do not even have conclusive evidence that “beam” is actually the head character
since the first part of 25b’s Canon is lost. Strictly speaking, we do not have any formal indication of what the
topic of 25b is. It has to be determined based on our understanding of the content.

141t is true that quan can be readily visualized as the length of arms, but B25b never makes that observation. It
remains fairly abstract throughout. This is evident from the phrasing of the conclusion: instead of saying “this is
because the length of the arms is unequal,” the conclusion says “[This is due to] the tip having gained quan.” As
the object of “gain,” quan is treated as an abstract quality that accounts for the lever’s mechanical power.

15 Qian Baocong, “Mojing lixue jin shi,” 67—68.

16 Zhanguo ce Bk %, 344A/172/3-6.
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This geopolitical analysis of the strategic importance of Chenggao, located near the modern
day Xingyang %2F%, Henan, uses quan as a metaphor to conceptualize the topographical

advantage of the city. The event supposedly took place at the beginning of the Warring States
period right after the partition of Jin. The king of Han, one of the states that divided Jin,
hesitated over the territory that he should take. Considering only the fertility of the land, he
failed to recognize that whoever occupied Chenggao had control over the narrow passage
between the Wei river valley and the vast eastern plains. Duan Gui, his political counselor,
persuaded him by comparing the topographical advantage of Chenggao to mechanical
leverage.

What is particularly interesting about the first documented usages of quan’s two
common meanings is that they are both abstract metaphors already; there is no earlier
evidence of quan as the name of a device. If that is the case, do we even have any warrant for
calling it a metaphor? I think there are at least two reasons why quan should be understood as
a lever metaphor. Despite the lack of earlier evidence, there are plenty of examples in

Warring States texts that use quanheng # to refer to the material balance, as well as rare

cases in which quan stands for some kind of crane. As for these rare cases, philologists have

noted that the term guanhuo %k “lifted fire in the Liishi chungiu probably refers to a
machine for lifting beacon fires.!” The term quanhuo #£ ‘K appears in the Shiji 52 &C, for
which Zhang Yan’s 52 (fl. 3" century CE) commentary provides a clear explanation:

REJG KB AR R HIAE, MGEZHE.

17 Gao You’s &% (fl. 3 century CE) commentary on this term reads guan J# as quan #. See Xu Weiyu 774
1@, Lushi chungiu jishi /= [KFFKEERE (Beijing: Zhonghua shuju, 2009), 312. For discussions of this phrase, see
Duan Yucai’s commentary on guan # in the Shuowen jiezi zhu, 10a.52b-53a; Qian Baocong, “Mojing lixue jin
shi,” 67; Liu Caonan 213 &4, “Shi quan, heng, ji, shu, qiao” FEHE, 77, #%, &, 45, Dongyue luncong 2 (1982):
109-112.
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“Lifted fire (quanhuo)” means the beacon fire. [The lifting machine] looks
like the well sweep. The way it works resembles the balance. Thus it is called
quan. 18

The beacon fire is lifted by a machine like the well sweep (giegao # 5) mentioned in the
Zhuangzi. The commentary itself is late, and the term guanhuo shows up only in the late
Warring States Lishi chungiu. The scarcity of evidence does not allow us to generalize from
it. That being said, it is still more conceivable that the abstract meanings come from concrete
ones rather than the other way round, even if documented usages do not provide absolute
proof. Moreover, the two meanings of quan as “making calculative judgments” and
“leverage” correspond so neatly to the weighing and weight-lifting functions of the lever that
the best way to understand them is by taking quan as a mechanical metaphor.

In fact, both functions are explained in the Mohist Canon B25b. As the earliest and
the only extant discussion of the lever’s mechanical principles in ancient China, B25b is
crucial for understanding the source domain of lever metaphors, and the lever schema can be
defined by examining its logical structure. Before doing that, it is worth noting that the
context of the mechanics section in the Mohist Canon is meaningful. Located in the second
part of the Canon, the mechanics section immediately follows the optics section. As Michael
Nylan points out, in Mohism optics “was an integral part of ethics. For the classical thinkers,
a person’s ultimate view of moral issues relied upon serious choices about what and how to

thoroughly examine (guan #{) among the myriad sorts of things in phenomenal existence, no

less than upon improving the techniques used in seeing.”*® Whether Mohist optics was an

“integral” part of ethics may be open to doubt, but it seems beyond doubt that the study of

18 Sima Qian ] [51& (145-86 BCE), Shiji (Beijing: Zhonghua shuju, 1959), 1377.

19 Michael Nylan, “Beliefs about Seeing: Optics and Moral Technologies in Early China,” in Asia Major, Third
Series 21, no.1 (2008): 89-132. See also Jean-Paul Reding, “Light and the Mirror in Greece and Ancient China:
Elements of Comparative Metaphorology,” in Comparative Essays in Early Greek and Chinese Rational
Thinking (Burlington: Ashgate Publishing Company, 2004), 127-166.
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light was not a disinterested quest for facts about the world independent of any ethical or
social concern. In A3-6 of the Mohist Canon, knowing is systematically compared to seeing,
and aspects of the cognitive process are matched with aspects of visual perception. The
“capability for knowing” (zhi %) is like “eyesight” (ming BH); “thinking” (10 /&) is like
“looking sideways” (ni Hi);%° “knowing” (zhi %), as mind making contact with the world, is
like “seeing” (jian I.); “wisdom” (zhi %7) is like “clarity of vision” (ming #H).%! In fact,
optics and mechanics are the only two types of natural scientific knowledge (excluding
geometry and economics) included in the Mohist Canon. This, I believe, is no random
selection, because metaphorically speaking they correspond to human knowledge and action.
In A22, “being alive” (sheng %E) is defined as “the body dwelling with the capacity for
knowing” (xing yu zhi chu ye JH/EZ%1EE 1), neatly summarizing the target domains of
mechanical and optical metaphors. In the preceding A21, “power” (li /7) is defined and
explained as that “by which the body is lifted” (xing zhi suoyi fen ye 7|2 it LAEE ).22 Not
surprisingly, almost all propositions in the mechanics section have something to do with
weight-lifting. Moreover, the two most important objects in Mohist optics and mechanics —
the mirror and the lever — both have considerable metaphorical significance in early Chinese
thought. In the following three examples from Shen Buhai Hi A2 (fl. 4" century BCE), Han
Fei #%F (?-233 BCE) and Jia Yi H &H (200-168 BCE), we even see a metaphorical

convergence between them:

20 Thinking is compared to looking sideways probably because the principal form of thinking for Mohists is
ethical thinking that makes one-sided judgments. For a discussion of thinking in this narrow sense in the
Mengzi, see section 4.1.1.

2L Graham, Later Mohist Logic, 266; Reding, “Light and the Mirror in Greece and Ancient China,” 146-149.

22 \While fen % usually means “to arouse” or “to exert oneself,” the explanation of this Canon defines it in the
more technical sense of “to lift weight” (juzhong %2 ). See Graham, Later Mohist Logic, 279.
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SRR, MR A MRer, A E A1

The setup of the mirror is pure. It does nothing and yet beauty and ugliness
present themselves. The setup of the scale is balanced. It does nothing and yet
lightness and heaviness discover themselves.?

WERHENE T T, SRERM R . fRanmEE, SERmEE.

Therefore, the setup of the mirror is pure and not meddlesome; beauty and
ugliness can be compared by it. The setup of the balance is correct and not
meddlesome; lightness and heaviness can be carried by it.>

BiFe e, MR REER, SAHLE. MEEL, TR, &
HAERE, SR MddE, mmimiE, SEmEE. 4 HG@, SYHE
o W IE, Nz M.

A mirror correctly occupies its place; it sets up nothing and stores up nothing.
Beauty and ugliness both arrive; each thing attains its proper position. A scale
is in an empty and selfless state; it dwells in calmness and tranquility. The
light and the heavy are both suspended; each thing attains its proper place. An
enlightened ruler facing south will be upright, pure, empty, and tranquil. He
allows names to order themselves and things to settle themselves. He is like
the reflection of the rays in a mirror, and the setting of the marks on a scale.?®

In these passages, the metaphorical parallel between the lever and mirror is made explicit by
the rhetorical symmetry. It is very likely that the Mohists themselves saw beyond the literal

function of these objects, though probably not in Daoist terms like emptiness and tranquility.

23 Herrlee G. Creel, Shen Pu-hai: A Chinese Political Philosopher of the Fourth Century B.C. (Chicago: The
University of Chicago Press, 1974), 351-352.

24 This zhi $A is a graphic mistake for shi 3k, which is phonetically close to she % in the Shenzi H1-§ passage.
The next passage contains the same graphic mistake. For more discussion of the relationship between shi, and
she, see section 3.3 below.

2 Hanfeizi, 19/33/13.

% Jiayi Xinshu = 7H#1 &, 8.3/56/12-13. See also Rune Svarverud, Methods of the Way: Early Chinese Ethical
Thought (Leiden: Brill, 1998), 157-161. Svarverud translates the phrase wu zhi bu cang ### 4~Jil, as “it holds
onto nothing and conceals nothing,” quoting a sentence from the Laozi in support of his translation.
Nevertheless, it is now clear that the character zhi ¥ is a graphic mistake for shi 4, which means “to set up.”
Moreover, cang #&,(ji) does not mean “to conceal” but means “to store up,” because the very same passage has
a compound shezhu #%## (Jiayi Xinshu 8.3/56/10) that is obviously a phonetic loan for shechu #fi# “to set up
and store up.” The idea is that the mirror-like mind neither sets up things in advance nor stores them up
afterwards. See section 3.3 for more philological discussion.
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Now let us consider the logic of B25b itself. A widely held opinion is that this entry
essentially states the Archimedean law of the lever.?” But this view has been contested more
recently by Jirgen Renn and Matthias Schemmel, who argue that B25b is not a discussion of
the law of lever, but rather parallels the pseudo-Aristotelian Mechanical Problems as a
theoretical reflection on the practical knowledge of the lever rooted in a context of
disputation. ¢ Graham also notes that B25b lacks the necessary component of the
Archimedean law of lever: the mathematical equation of inverse ratio.?® Indeed, in B25b
there is no trace of mathematics and no ground for the claim that the Mohists were in
possession of that knowledge. Rather, the explanation of B25b is operational, assuming a
subject who is not an onlooker of a phenomenon but a participant of an experiment. It reads
more like a theoretically structured report of the craftsman’s embodied experience of working
with the lever, and all of the explanations in the mechanics section are in fact written in this
operational style. Therefore we must find an alternative way of formalizing the logic of B25b
without imposing mathematical ratios on it. The following table shows the structure of

B25b’s operational logic:

Weight Quan Beam
Initial State Equal Equal (LJ) Balance
Step 1 Unequal Equal [J Imbalance
Step 2 Unequal Unequal (<) Balance
Step 3 Equal Unequal (] Imbalance

Table 3.1: The structure of Mohist Canon B25h

27 See, for example, Joseph Needham and Wang Ling, Science and Civilization in China Vol. 4: Physics and
Physical Technology, Part I: Physics (Cambridge, Cambridge University Press, 1962), 22-23.

28 Jurgen Renn and Matthias Schemmel, “Mechanics in the Mohist Canon and its European Counterparts,” in
Zhongguo keji dianji yanjiu: di san jie Zhongguo keji dianji guoji huiyi lunwenji F BiFl 57 $LFE85F 55 58 =&+
B0 ol 457 S 8 R % & 56+ SC 4, ed. Hans Ullrich Vogel, Moll-Murata Christine, and Gao Xuan (Zhengzhou:
Daxiang chubanshe, 2006), 24-31.

29 Graham, Later Mohist Logic, 389.
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Table 3.1 has four steps and three parameters — weight, quan, and the beam.* Weight and
quan are the input parameters; the state of the beam is the output. While weight and the beam
are both concrete, quan, the explanandum of B25b, is conceptualized as an abstract quality
that the weight can “gain” S0 as to increase its own effectiveness. All the values assigned to
these parameters are binary, like the truth function table in elementary logic. This table shows
clearly that the explanation relies on the method of controlling variables in scientific
experimentation. Starting from the initial state of equal weight and equal quan, the operator
manipulates only one variable each time, observing the behavior of the first two parameters
in relation to the outcome. In the end, the operator exhausts all possible combinations of
values and fully defines the functions of the lever, as well as the meaning of quan.

This logical structure of B25b gives what | call the partial lever schema. The partial
lever schema describes the structure of the embodied experience of the lever’s mechanical
functions in three steps. Each step of operation corresponds to a particular function of the

lever and a metaphorical meaning:

Step | Function Explanation Metaphor

1 One-sided | In one-sided weighing, the One-sided value
weighing operator seeks to determine the | judgments
relative weight of two objects.
The fulcrum remains fixed in
the middle.

Table 3.2: The partial lever schema

30| borrow symbols from modal logic to represent the modal operators; hence [1=necessarily and <>=possibly.
When in parenthesis, the modal operators are not mentioned in the explanation but should be there for the sake
of clarity. Therefore, the initial state, with equal weights and equal quan, is necessarily balanced, even though
the explanation never says so. The modal operator [ is indeed explicitly mentioned in step 1 and step 3 by the
word bi % (necessarily). The logic of step 2 is more complicated. It is in this step that the mathematical law of
lever is required, if we were to change the parenthesized operator <> into (. In other words, without an
understanding of the proportions of weights and quan in continuous quantity, we cannot necessarily revert the
lever to the balanced state. Without specifying that the ratio of the unequal weights is the inverse of the ratio of
the unequal quan, the balance remains only a possibility. Thus the grammar of step 2 differs from that of step 1
and step 3, for the outcome, “level [both sides] up with each other,” now is the operation and the value of the
parameter quan, “the base is short and the tip is long” (i.e. unequal), is the observed result, whereas in 1 and 3
that order is reversed.

72



2 Balanced In balanced weighing, the Balanced value
weighing operator seeks to find the judgments
balance between two objects
by adjusting the position of the
fulcrum on the beam.

3 Weight- In weight-lifting, the operator | Cost-effective
lifting seeks to minimize the input strategies
force required for lifting up a
heavy object.

Table 3.2: The partial lever schema (continued)

There are two sets of distinctions in table 3.2. Function 1 and 2 are both acts of weighing, but
they do it in opposite ways. The main difference between balanced weighing and one-sided
weighing is whether the fulcrum is movable on the beam.3! In one-sided weighing, the
fulcrum must not move, but in balanced weighing, the fulcrum must move: both are a matter
of necessity.2 On the other hand, function 1 and 3 are both imbalanced, but they perform
opposite functions and have totally different metaphors thereby. The function of weighing
serves as a metaphor for value rationality, or the capacity to reason about right ends; the
function of weight-manipulation serves as a metaphor for instrumental rationality, or the
capacity to reason about effective means. In the former case, the problem is where value lies
(such as whether seeking power is the true value of human life), and in the latter case, how to
increase value (such as how to gain as much power as possible). Not surprisingly, metaphors
of weighing show up more frequently in ethical philosophy, while metaphors of weight-
manipulation are a main feature of political and military thought. Therefore, the target

domains of the lever schema reflect the same kind of polarization as we saw in the archery

31 My distinction between one-sided weighing and balanced weighing corresponds roughly to Vankeerberghen’s
quan B (deciding by comparative weighing) and C (achieving balance). See Vankeerberghen, “Choosing
Balance,” 65-88.

32 The “expediency” meaning of quan common in later times must have come from the dynamic nature of
484 <

balanced weighing. In this sense, quan is often coupled with bian % “change” to form the compound quanbian
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and charioteering analogies. Table 3.3 is a slightly different description of the partial lever

schema:
Length of Position of the . :
Step Ams Fulerum Function Mentality
Fixed . __
1 Equal In the middle Static weighing Value
. . - rationali
2 Equal or Flexible Dynamic weighing ationafity
unequal
Fixed . e Instrumental
I . Weight-I o
3 Unequa One-sided eight-lifting rationality

Table 3.3: The partial lever schema continued

Table 3.2 and 3.3 are only the partial lever schema because they leave out the fourth
important function of the lever: hurling projectiles on ballistic devices such as the crossbow
and trebuchet. The complete lever schema has four components in two groups: two forms of
weighing and two forms of weight-manipulation. In addition to weight- lifting, or static
weight-manipulation, we should add weight-throwing, or dynamic weight-manipulation. As a
result, in the complete schema there will be four items cross-listed under two sets of
categories: static and dynamic weighing versus static and dynamic weight-manipulation. Yet
the fourth function lies beyond the semantic scope of quan. To analyze this meaning, we need

to turn to the second word ji.

3.2 Ji ik

In chapter 2, I have discussed the general meaning of ji and its synonymous xie as “machine.”
In classical Chinese, this word also refers more specifically to two kinds of machines, the
crossbow trigger and the loom. It is uncertain which one is the primordial meaning of this
character, for there is no pre-Qin paleographic evidence of it. Its definition in the Shuowen, as

an object that “governs the shoot” (zhufa = #%), seems to relate it obviously to the crossbow
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trigger.®® However, as Duan Yucai points out, the three characters that immediately follow ji
in the Shuowen are all names for components of the loom, and their definitions all use ji as
the name of the loom.3* Zhu Junsheng “&%2%F (1788-1858) makes the same point, but also
notes that the word is never glossed as “loom” in early commentaries to classical texts.®® The
earliest philological gloss of ji as “loom” seems to come from the 11" century phonological
dictionary Jiyun #£#5, so late that it cannot be relied on. It is difficult to reconcile Shuowen’s
definition of ji with the lexicographical context in which it appears.

Another clue as to ji’s meaning can be found in Shuowen’s definition of its cognate ji

# (*koj?), written without the “wood” (mu 7K) signific and often used interchangeably with
ji 7% (*koj) in early texts. The Shuowen gives two abstract definitions of ji &, “subtle” (wei
) and “dangerous” (dai %#), explaining that the “dangerous” meaning comes from the
character’s two semantic constituents, “silk” 2% and “to fortify” 5.3 The definitions
themselves can be supported by a large number of documented usages in ancient texts,
although the etymological theory is tenuous. Unlike ji 1, the graphic form of ji # can be
found as early as on late Shang and Western Zhou bronze vessels:
% Y i
A:JC7177 B: JC9721 C:JC4331

Unfortunately, none of these bronze inscriptions allows us to figure out what the character

originally means, because they are all names. The earliest example A is a clan symbol on a

33 Duan Yucai, Shuowen jiezi zhu, 6a.48b—49a.

3 For example, the Shuowen defines zhu #7, the second character after ji, as “that which holds the weft on the
loom” (ji chi wei zhe ##¥7¢4%#). See Duan Yucai, Shuowen jiezi zhu, 6a.49a.

% Zhu Junsheng, Shuowen tongxun dingsheng &t SCiE 3 & 5 (Beijing: Zhonghua shuju, 1984), 12.39b.
% Duan Yucai, Shuowen jiezi zhu, 4b.3a.
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late Shang bronze cup; B and C are both personal names on Western Zhou bronze vessels. Ji

Xusheng Z=/H -, who first relates A to ji %%, analyzes it into three semantic constituents —
“mother” £}, “silk” 4%, and “dagger axe” ~,, arguing that it confirms the Shuowen definition.

According to him, the graphic form depicts a dangerous situation in which the silk cords that
suspend a person are about to be cut by a dagger axe.®” In B and C, the dagger axe moves up
to the human head, while everything else remains unchanged. Although Ji’s theory remains
the only etymology based on paleographic evidence, it is always risky to infer the original
meaning of a character from its intrinsically ambiguous graphic form. Moreover, neither the
Shuowen nor Ji explains how the “subtle” meaning can be derived from the combination of
silk cords and dagger axes.

A different line of argument, which I find more convincing, is to take the abstract
meanings of ji % as metaphors derived from the concrete meaning of ji 1% as a lever rotating
around an axle, of which the crossbow trigger is an archetype. In two excellent studies, Jiang
Liangfu 2255 7% and Li Zhichao Z=E i cite extensive textual evidence that ji 1% refers
generally to a mechanical device based on a rotating lever and particularly a crossbow
trigger.®® An early Chinese machine differs from an ordinary tool just by having a lever-axle
assembly as its component, without which it cannot perform the essential function of
“producing great result with small effort.” The polysemy (rather than homonymy) of ji # can
be well explained by treating it as a metaphor based on the function of the crossbow trigger:

The movement of a trigger itself is small, but it produces a great and dangerous effect of

37 Ji Xusheng, Shuowen xinzheng &% 3C##% (Fuzhou: Fujian renmin chubanshe, 2010), 323-324.

38 Jiang Liangfu, Chuci tonggu # ¥, vol. 3 of Jiang Liangfu quanji 5%k 44 (Kunming: Yunnan
renmin chubanshe, 2002), 102-105; Li Zhichao, “Jifa lun — youwei de kexue guan” #§ 3% 5m -6 & 1 RH2E,
Ziran kexueshi yanjiu 9, no .1 (1990): 1-8.
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killing someone at a distance. The clearest description of this function comes from the
military manuscript “Shi bei” #i#§ (Setting Up Defense) found at Yinqueshan (probably part
of the Sun Bin bingfa):

T LR 5 2 Rt ? SRR IEZ I, SN A D Zoh, Ador i £
WE: 58, . 7

How does one know that bows and crossbows are shi? Shot out between
shoulders and chest, they kill people a hundred steps away, without [the killed]
knowing the way by which they arrive. Therefore it is said: bows and
crossbows are shi.*®

This passage introduces a technical terminology, shi, which will be analyzed in section 3.3
below. It does not use the word ji directly, but describes the crossbow’s subtle and dangerous
mechanism. It must be noted that the concrete meaning of ji as “crossbow trigger” cannot
predate the invention or introduction of this object around the late 6" or early 5 century
BCE (late Spring and Autumn).*® That being said, the metaphorical explanation is not an
etymological theory based on the graphic form. It only shows that the various meanings of ji
came to stand in a metaphorical relationship around (or slightly after) the 5 century BCE,

roughly contemporaneous with Mozi’s life. The “loom” meaning does not fit into this picture

39 The editors of the bamboo manuscript point out that the “Shi bei” and the “Bing ging” (which contains the
archery analogy studied in the first chapter) could have been the same text because of their similar logic and
calligraphic style. See Yingueshan Hanmu zhujian Vol.1, 62-64; D.C. Lau and Roger T. Ames, Sun Bin, the Art
of Warfare: A Translation of the Classic Chinese Work of Philosophy and Strategy (Albany: State University of
New York Press, 2003), 118-120.

%0 For archaeological studies of the crossbow trigger, see Gao Zhixi /= %2 =, “Ji Changsha, Changde chutu nuji
de Zhanguo mu — jiantan youguan nuji gongshi de jige wenti” 1C Kb, 8 H B A1 % E 2230 1R F L E L,
551 LA ), Wenwu 6 (1964): 33-45; K. P. Mayer, "On Variations in the Shapes of the Components of the
Chinese nu-chi (Crossbow Latch),” T'oung Pao 52, Livr. 1/3 (1965): 1-7; Joseph Needham and Robin S. Yates,
Science and Civilization in China Vol. 5 Chemistry and Chemical Technology, Part VI Military Technology:
Missiles and Sieges (Cambridge: Cambridge University Press, 1994), 126-135; Mao Ying B, “Nuji gailun”
= BEMEEf, Dongnan wenhua 3 (1998): 109-117. Jerry Norman and Tsu-lin Mei, based on their phonological
study of nu % “crossbow,” argue that the crossbow was introduced into China from the south. See Jerry
Norman and Tsu-lin Mei, “The Austroasiatics in Ancient South China: Some Lexical Evidence,” Monumenta
Serica 32, no .1 (1976): 274-301.
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and seems to have been introduced at a later stage.** The compound jizhu ##7¥ “loom and

shuttle,” where ji evidently refers to the loom, appears only in Han texts.*?

In the rest of this section, | will leave aside the problem of etymology and focus on
the trigger metaphor. We shall see that all of the trigger metaphors below reflect at least one
of the two essential components of ji’s meanings: a) the disproportional relationship between
a small input and a great outcome; b) rotation around a motionless center. The first set of

examples compares the tongue or uttered words with the trigger:

M, Bl &, b, —HKRE, WERGRENR

The mouth is a latch, the tongue is a trigger. Once one makes an indiscreet
remark, four horses cannot catch it.*

?El- “E?E LE, MEFE, UTRZINEZ, WHEEF? B

, MEFAE, MTEZINEZ, WHEEF? SHTS, PR
T"??H:L R, 517, BTk, Mg %, REZFdH. §
11, BT R, ATAMEF-? 7

The Master said, “If the gentleman stays in his room and utters his words
well, then those who are a thousand li away respond to them, let alone those
who are near. Staying in his room, he sends out mean words, then those who
are a thousand li away defy them, let alone those who are near. Words start
out from oneself and act on common people. Deeds start out near and are
manifest in distant places. Words and deeds are the axle-trigger of the
gentleman. The shooting of the axle-trigger is the lord of honor and disgrace.
Words and deeds are that by which the gentleman moves heaven and earth.
How can one not be careful?”4

M, B, &, Ml S AR, WEARENE. 0%, i 5, ki
HEANE, AGHE. SR, ATIER A AT E, AT IR R, %a

4l Jiang Liangfu’s argument is mixed on this point, for he believes that ji originally refers to the loom but later
comes to mean the rotating lever. His theory is motivated by the “silk” signific in the graph. See Jiang Liangfu,
Chuci tonggu, 103.

42 See, for example, Huainanzi, 13/120/9.

43 Wuhan daxue jianbo yanjiu zhongxin et al., eds., Shuihudi ginmu jiandu, 347.

4 Zhouyi zhushu, 7.17b-18a.
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T8 R T MR MR 5%, SR AW, RIANVER? WU TR R <F AT
. AERERESZ, BEA TS, ARG IR C.

The mouth is like a latch, the tongue is like a trigger. If uttered words are not
appropriate, even four horses cannot catch them. The mouth is like a pass, the
tongue is like a weapon. If uttered words are not appropriate, they return and
hurt oneself. Words come out from oneself, but they cannot be stopped by
others. Deeds come out from what is close, but they cannot be stopped at
distant places. Words and deeds are the axle and trigger of the gentleman.
The shooting of the axle and trigger is the root of honor and disgrace. How
can one not be careful? Therefore Master Kuai Yu said, “Speaking is like
shooting. Once the end of the arrow has left the string, one cannot pursue and
catch it even though one regrets.”*

The three passages are quoted from sources of distinct nature — the Wei li zhi dao 445 2 i&
(The Way of Being an Official) manuscript found in Shuihudi, the “Xi c¢i” commentary to the

Zhouyi, and the “Tan cong” #X# (Thickets of Sayings) chapter of the Shuoyuan. All of them

use the trigger metaphor to teach a moral lesson. The first metaphor compares the mouth to a
latch (a meaningful object to be discussed below) and the tongue to the crossbow trigger; the
idea behind the comparison seems to be that the tongue governs the “shooting” of words and
the mouth can “lock” them up. By implication, the uttered words are like arrows capable of
inflicting pains on others; they travel so irrevocably fast that even someone driving a chariot
led by four horses cannot catch up with them. Although the passage does not use words like
“subtle” and “dangerous,” it obviously chooses the trigger as the source domain because of
its subtle and dangerous effect. In the second metaphor, implicit meanings of the trigger
mechanism come to the fore. To the source domain is added the axle (shu #&, another
meaningful object discussed below), and to the target domain is added the gentleman’s

behavior. The words and deeds of the gentleman are easy to accomplish in themselves; yet

through some unspecified mechanism the range of their influence reaches heaven and earth. It

4 Shuoyuan, 16.169/135/7-11.
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is never explained why words and deeds can have such a butterfly effect. The point of the
metaphor is not such an explanation but to alert the gentleman to the incorrigible and
potentially harmful effect of his language and action on others. The third passage blends the
first two slightly different metaphors with probably a few others from unknown sources,
making an explicit comparison between speaking and shooting arrows by quoting a certain
Master Kuai Yu. The latest of this group, it comes from the Shuoyuan, a 1 century BCE

collection of sayings and anecdotes from other ancient sources. The editor Liu Xiang %1[r]

(77-6 BCE) must have made a deliberate attempt to put together various metaphors of similar
meanings.

The trigger metaphor not only applies to words and deeds, but also to minds capable
of “shooting out” judgments at others. We find this metaphor in the works of two classical
philosophers, Zhuangzi and Xunzi:

Fomthasr, HBMEH. REAm, WO, 8%, &F. %&%.

AN, KPRABAE . FIEEHEAS, HalRIdEz i,

When sleeping, the souls cross their paths. When awake, the body opens.
Reaching out and making contacts, each day we use our mind for strife. The
calm ones. The deep ones. The subtle ones. Petty fears intimidate; great fears
calm. It shoots like the trigger releasing the string on the notch, which is to
say that it oversees right and wrong.*®

GBS Bl “ANOZfE, BOZM. ” a3k, MWWHE FimEee
2 .

Therefore the Classic of the Way says: “The mind of man is dangerous; the
mind of the Way is subtle.” Only by being an enlightened gentleman can one
understand the trigger mechanism of the dangerous and the subtle.*’

The first passage offers a vivid description of the strife-loaded human life constantly

disturbed by judgments about right and wrong. The mind responsible for “shooting” these

46 Zhuangzi, 2/3/26-28.

47 Xunzi, 21/105/4-5.
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judgments works like a trigger that “oversees” (si 7], a synonym of zhu &= “to govern” in the

Shuowen definition) right and wrong. In the second passage, Xunzi quotes an unknown
Classic of the Way as part of a larger argument about mind, or rather how to employ the mind
in political affairs.*® The context of this metaphor is indeed opaque, and whether Xunzi’s
interpretation of the quoted line is accurate remains open to doubt. Yet one thing is certain:

the ambiguity of ji becomes literal and evident in the phrase wei wei zhi ji f&f#l2 % “the

trigger mechanism of the dangerous and the subtle.”*® The metaphor is not in the quoted text
but belongs to Xunzi’s metaphorical reading of the Classic of the Way. Xunzi’s metaphor has
a complicated structure because of its distinction between the “mind of man” and the “mind
of the Way.” The difference, it seems to me, is not between two kinds of mind, but between
two ways of employing the mind. There is only one kind of mind — the human mind — that
operates like a trigger, but only the mind of the Way is able to grasp the subtleties of the
human mind and avoid its dangerous consequences; it is in this sense that the mind of the
Way is “subtle” and the mind of man is “dangerous.”

These trigger metaphors about language, action, and mind bear the hallmark of their
age. In the intense political struggle of the Warring States period, a debate was often not a
harmless academic dispute but a matter of life and death. One can get a visceral sense of the
horrifying consequences of inappropriate speech at court by reading two chapters in the

Hanfeizi: “Nan yan” #f 5 (The Difficulty of Speaking) and “Shuo nan” &t #f (The Difficulty

of Persuasion). Han Fei does not use the trigger metaphor to conceptualize the social impact

“8 This line is also seen in the “Da Yu mo” K &% chapter of the Shang shu, but the authenticity of “Da Yu
mo,” as part of the “ancient text,” has been seriously questioned by modern critical scholarship. We cannot take
it as the source of Xunzi’s quotation. See Shangshu zhengyi, 4.8b.

49 Zhang Shunhui 5& %% offers a lengthy discussion of this phrase in the context of statecraft without relating it
to the trigger metaphor. See Zhang Shunhui, Zhougjin daolun fawei/ Shixue sanshu pingyi & Z& & & S i/ s £
= #F#% (Wuhan: Huazhong shifan daxue chubanshe, 2005), 40-62.
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of language, but he conveys a deep insecurity about choosing the correct rhetorical style. If
he had used the trigger metaphor, the point of his metaphor would have been different from
the moral teachings of the above passages, because he cared less about the harmful effect of
speech on others than on himself. In other words, it would not have been about self-
cultivation, but about self-preservation.

The trigger metaphor is not only used for language and mind but also for the state.

Compare the next two passages:

A, —BEAC, —oGE, —BREE. — ANER, —BIfEEL.
li

If one family is benevolent, benevolence will rise in the entire state. If one
family yields, yielding behaviors will rise in the entire state. If one person is
greedy and perverse, turmoil will be produced in the entire state. Such is
what their trigger mechanism is like.>

HIERE, =T HGEMRTE, T ZEIEMR MG, —F1EMmk
TE, — B MR TEE.

When the enlightened ruler governs the state, he rotates a trigger of three
inches and the world is settled, squares a foundation of a square inch and the

world is in order. Thus if his single word is upright, the world is settled; if his
single word is perverse, the world topples.>!

The meanings of these metaphors are fairly straightforward and do not require much
hermeneutical work. What deserves attention is how the same metaphor conveys different

meanings in the first passage from the Confucian “Da xue” K% (Great Learning) and the

second passage from the legalist thinker Shen Buhai. Both passages use the trigger metaphor

% Liji zhushu, 60.8b.

51 Shenzi FE-F, 1/1/3. See also Creel, Shen Pu-hai, 354-355. There is a textual variant for ji in the Yi lin Z Ak
quotation of this passage, which has gie € “bamboo basket” in the same place. | agree with Creel that “bamboo
basket” does not make sense in the context, and yet | do not think ji must refer to the door pivot as Creel
suggests. In classical Chinese, the pivot is usually called shu #& rather than ji (see below). Here, ji seems to refer
more generally to an axle-trigger assembly that functions by rotating.
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to promote their political agenda. The target of their persuasion, in both cases, is the ruler.
Both compare the ruler’s political influence over the state to the trigger effect. Despite all
these similarities, they nonetheless demonstrate the same polarity of value rationality and
instrumental rationality. The point of the Confucian metaphor, as in the examples quoted
above, is that the ruler must be cautious about his own actions because of their huge political
fallout. The point of the legalist metaphor, on the other hand, is that the ruler should rely on a
labor-saving political regime to run the state efficiently. The Confucian metaphor takes the
trigger mechanism as a given fact and uses it to encourage the ruler’s moral reflection,
whereas in the legalist metaphor establishing such a mechanism is precisely the task that the

ruler should undertake. Note that Shen Buhai uses the word “rotate” (yun i) to describe the

workings of the trigger, providing evidence for the “rotation” connotation of the trigger
metaphor.

The next group of examples pertains to the epistemological importance of ji as the
barely detectable embryo of a thing. It is well known that in the divination theory of the “Xi
ci,” ji refers to the subtle omen of an event before it grows into beneficial and disastrous
outcomes (dong zhi wei, ji xiong zhi xian jian zhe ye B2 i, 7 X2 56 7% 1).5° These
embryos are difficult to see but easy to remove. A gentleman who perceives the embryo of a
situation takes timely precautions and prevents future catastrophes. The following anecdote

from the “Cha wei” 24 (Scrutiny of the Subtle) chapter of the Lishi chungiu uses the

trigger metaphor in this sense:

ST ERE R AR . RIETTRANEZ B, F 0. BT, #EoT
BAEEL, FRARS, PHE, MWERETH: “PFHZHE, TR,

52 This may not be readily apparent in the first passage, but “one person” undoubtedly refers to the ruler himself,
and “one family” certainly means the royal family.

%3 Zhouyi zhushu, 8.13a-b.
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SHZEH, TR 7 BN, RATWE, #FxmE. REKRED
KRIATE, B, KB, M at, SLution s, SAH
B ? WU BV, R C, BT

Prince Guisheng of Zheng led an army to attack Song. Hua Yuan of Song led
an army to meet the enemy at Daji, with Yang Zhen serving as his charioteer.
The next morning, as the battle was impending, Hua Yuan slaughtered a
lamb to feed his knights but did not share any with Yang Zhen. As the battle
began on the next day, Yang Zhen angrily said to him, “In yesterday’s
matter, you were in charge; in today’s task I am in charge.” He then drove the
chariot into the middle of the Zheng army, leading to the disastrous defeat of
the Song army and Hua Yuan’s capture. When the trigger mechanism of a
crossbow is off by the length of a single grain of millet, it cannot shoot. A
battle is a giant crossbow trigger. Hua Yuan fed his knights but forgot his
charioteer; the outcome was the defeat of his army and his own capture. In
this not fitting? Thus, as a general principle, in battle everything should be
thoroughly considered and fully prepared; only when you know both the
enemy and yourself may you proceed.>

The narrative of the anecdote reads contrived and fabricated, but the metaphor is clear. It
compares Hua Yuan’s small negligence with the crossbow’s being off by the length of a
single grain of millet, and the defeat of the Song army with the shooting (or hitting the target
for that matter). The structure of this metaphor reminds us of the archery analogy in the
“Bing qging,” but here it foregrounds the epistemological significance of ji. In fact, the entire
“Cha wei” is about the importance of knowing ji, though only this passage uses the trigger
metaphor explicitly.

What we see in all these examples of the trigger metaphor is not just a concrete
imagery, but an abstract metaphorical structure linking a subtle cause with a far-reaching and
usually devastating consequence. The crossbow trigger is not the only object used for this
structure. In early Chinese texts, there are at least four other objects that play a similar

metaphorical role: the axle (shu i, which can be either the door pivot or the hub of the

% Lushi chungiu, 16.6/96/13-16.
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wheel), the latch or bolt (guan [ or jian $##), the main line of the fish net (gang #), and the
chariot pin (ni #5). We have already seen examples of the axle and the latch above. There is

an obvious metaphorical convergence between the three functionally similar objects, because
both shuji fiEf# “axle-trigger” and jiguan R “trigger-latch” are compound terms in late

Warring States to early Han texts. The latch metaphor, however, is slightly different from the
trigger and axle metaphor. Unlike the door hinge that governs the rotation of the door, the
door latch governs the entering and exiting through the door. The subtle difference is already
reflected in the comparison of the tongue to the trigger and the mouth to the latch. And we
must not forget that the city of Chenggao in the Zhanguo ce would exactly have been
regarded as a “latch” that guards the entrance into the Wei river valley. Consider another

example from the “Zhu shu” =47 (The Art of Rulership) chapter of the Huainanzi:

WHES W, HRER SR, Wra T, HES. f. HEE. %,
et EAR B EE R, KRS A . MBS R, RAE
SRIAA . FREHE/NKAE DMRW. H IR B E R, MR, =A
&, FRUNER KM, ZEES A, o, FrEER. By
B, Fril . At RZAR, FTHzE. bz s, slBHEZ
M. SHMZE/NER? BriEEd.

Holding the handle of leverage makes it easy to transform the people. That
the ruler of Wey took into service Zilu was because [the ruler’s] leverage was
heavy. That Dukes Jing and Huan of Qi made ministers of Guan Zhong and
Yan Ying was because [the rulers’] position was exalted. That the cowardly
can subdue the brave and the foolish can control the wise is because the shi
on which they rely prevails. Therefore that the limbs of a tree cannot be
larger than its trunk and that the branches cannot be stronger than the root
means that light and heavy, large and small, have that by which they control
each other. It is like the way the five fingers are attached to the arm. They
can grasp, extend, snatch, or grab, and nothing happens other than as we
intend it. This is to say, the small are appendages of the large. Thus to have
the advantage of shi means what one holds is very small, but what one
manages is very large; what one guards is very compact, but what one
controls is vast. Thus a tree trunk ten hand spans in circumference can
support a roof weighing a thousand jun, and a bolt five inches long can
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control the opening and closing of a door. How can this be just a matter of
the size of the materials? The position they occupy is crucial.>®

The “Zhu shu” constructs a large-scale metaphorical convergence between the lever, the door
latch, the tree, the beam, and the arm. A single metaphorical structure binds together these
distinct source domains, which otherwise could not possibly have come together. It seems to
me that the mechanical metaphors are primordial in this convergence — it is the lever and the
door latch that first give rise to this structure, which is then projected onto the other source
domains. In the case of the tree and the arm the metaphorical projection seems rather forced,
for they only state the plain fact that the strong controls the weak without the astonishing
mechanical trick that reverses the two. They do not fit so well into this metaphorical field.
As for the main line of the fish net and the chariot pin, consider the next two passages

from the Hanfeizi:

BRE —— 4, RSMA . A, MERER. BkmE
A, SR, BN . HIRAHE S A, A B mgs, Al
reopiifE. SIHAIMACER. MBS, RIAMEH. SENEEA
B,

If someone who wants to shake a tree pulls each leaf one after another, he
works hard yet cannot shake the whole tree. If he shakes the stem back and
forth, all the leaves will be shaken. If one shakes the tree by an abyss, birds
will be scared and fly up and the fish will be scared and swim down. One
who is skillful in spreading a net draws the main line of the fish net. If he
pulls each mesh one after another so as to get the net, he works hard and
meets difficulties. If he draws in the net by the main line, the fish will have
been trapped. Therefore, officials are the stem and fish net line of the people.
Therefore the sage governs the officials but not the people.>®

|Y R, =FiMp B -HMB. H7E: “REZIE, RER
g 7 BTE: “BAMAHEGEEHE. HRRZK, A8

%5 Huainanzi, 9/77/17-22.

% Hanfeizi, 35/111/1-3.
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H, Mol =t+h2ztt. BUEHhZ, AR SRET, =FK, ¥
Him. ” By “S7Kr. LA, Mg, 7

Mozi once made a wooden Kite, which took him three years to finish, After
flying for one day it broke. His disciple said: “The master’s skill is supreme.
He can make the wooden kite fly.” Mozi said: “I’m not as skillful as the
maker of the chariot pin. He uses a piece of wood eight inches long, not
wasting a single morning and yet pulling a load of thirty shi. It endures long
distance, and lasts for many years. Now | spent three years on making the
wooden kite which broke after flying for one day.” Huizi heard this and said:
“Mozi was exceedingly skillful, [for he] regards the making of the chariot pin
as skillful and the making of the wooden Kite as clumsy.”>’

As the first passage shows, gang originally refers to the main line of the fish net for pulling it
up. With this labor-saving mechanism, the fisherman controls all the meshes without having
to manage them one after another. Han Fei compares the ruler to the fisherman, the officials
to the main line of the fish net, and the people to the meshes or fish. The structure of this
metaphor is exactly the same as the ruler-ruling regime-ruled structure analyzed in chapter 1,
and Han Fei blends it with yet another metaphor of shaking the stem of a tree to get its leaves.
The meaning of gang in modern Chinese, “outline,” is also a conceptual metaphor based on
the function of the fish net line. The idea is that one controls all the details of an argument
(the “meshes”) with an outline of its main points, although the metaphorical association has
been lost. The chariot linchpin in the second passage is a tiny piece of wood that pins the
vertical chariot pole to the horizontal bar mounted on the horse neck. It is the single object on
the chariot that connects the vehicle to its power source. Mozi was amazed by the small size
of the linchpin and its efficacy, describing it as a durable object able to carry heavy loads and
travelling far distances. In the Analects 2.22, Confucius uses the linchpin as a metaphor for

trustworthiness (xin %), saying that a person cannot get along in the world without

trustworthiness just like a chariot cannot function without a linchpin.

57 Hanfeizi, 32/81/7-10.
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With the trigger metaphor, we are now in a position to define the complete lever
schema. The fourth function of the lever, in addition to one-sided weighing, balanced

weighing, and weight-lifting, is hurling projectiles:

Function Metaphor
Static weighing Determining the One-sided value
relative weight of two | judgments
objects
Dynamic Finding the balance Balanced value
weighing between two objects | judgments
Static weight- Lifting up heavy Static leverage
manipulation objects
Dynamic weight- | Throwing projectiles | Dynamic leverage
manipulation at the enemy

Table 3.4: The complete lever schema

It is not clear from this table what the difference between static leverage and dynamic
leverage is. The difference will be explained by considering the polysemy of shi in the next

section.

3.3 Shi &

Unlike quan and ji, shi is, strictly speaking, not a metaphor, for it never refers to a specific
type of machines in classical Chinese. However, in Warring States texts, its meaning came to
be so intimately connected to quan and ji that we have to treat them as a group of words
belonging to the same semantic field. Since many texts use shi instead of quan and ji to mean
roughly the same thing, we need to understand how these concepts differ and overlap.

Of all the studies on the meaning of shi, the most important are Qiu Xigui’s 3885 £

etymological analysis of its earliest paleographic form, Roger Ames’ conceptual-historical
analysis of its development in Eastern Zhou texts, and Frangois Jullien’s philosophical

analysis. Qiu Xigui has demonstrated convincingly that shi appears as early as in oracle bone
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inscriptions, and its original meaning is “to set up.” °® Roger Ames proposes a three-stage
model to trace the conceptual history of shi in the Eastern Zhou. He argues that shi was first
appropriated by the militarists in the 6™ century BCE to represent a specific military situation,
then taken over by legalist theorists, and finally incorporated into Confucianism.*® Jullien
notes that shi combines a dynamic notion of potential force with a static notion of
configuration in an ambivalent conception of “potentiality at work in configuration,” which is
related to the image of a drawn crossbow. ® Ames’ historical reconstruction is by and large
convincing when applied to transmitted texts; however, writing at a time when Qiu Xigui had
not made the etymological discovery, Ames was unaware of shi’s earlier history in oracle
bone and bronze inscriptions. On the other hand, Qiu Xigui, focusing on etymological
reconstruction alone, does not provide an account of the semantic derivation of shi in Eastern
Zhou philosophy. It is now time to combine the three convincing but partial theories and
draw a full picture of the development of shi in archaic Chinese. Drawing on Qiu, Ames, and
Jullien, I argue that shi acquired the meaning of “momentum” and “positional advantage”
around the beginning of the Warring States period by being associated with mechanical setup,
especially the crossbow trigger invented or introduced around the same time. The static and
dynamic aspects of its meaning correspond to the static and dynamic aspects of the lever’s

function of weight manipulation. As a result of this development, an originally plain word

%8 Qiu Xigui, “Shi yinxu jiaguwen li de ‘yuan’ ‘er’ ji youguan zhuzi” FERHE H B SCE (11818 M A B 56 7,
in Vol.1 of Qiu Xigui xueshu wenji 3% 8% - £:4#7 30 4 (Shanghai: Fudan daxue chubanshe, 2012), 167-176;
“Guwenxian zhong duwei ‘she’ de ‘shi’ ji qi yu ‘zhi’ hu e zhi 1i” 77 SCRR FRE A 5 B0 & L B Bt 2
%, in Vol.4 of Qiu Xigui xueshu wenji (Shanghai: Fudan daxue chubanshe, 2012), 451-460; “Zai tan
guwenxian yi ‘shi’ biao ‘she™ Fk i SCERLA“BH 3R 5%, in Vol.4 of Qiu Xigui xueshu wenji 3885 3= S48 4R
(Shanghai: Fudan daxue chubanshe, 2012), 484—495.

%9 Roger T. Ames, The Art of Rulership: A Study in Ancient Chinese Political Thought (Honolulu: University of
Hawaii Press, 1983), 65-107. On page 72 of his work, Ames mentions very briefly the mechanical analogy of
the fulcrum.

8 Frangois Jullien, La Propension Des Choses: Pour Une Histoire De L'efficacité¢ En Chine (Paris: Seuil, 1992),
11-36.
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became philosophically significant, and the philosophical meanings later replaced the “setup”
meaning as the standard meanings of shi. The three words — quan, ji, and shi — gradually
converged in a semantic field that included machine, leverage, trigger mechanism, political
purchase, positional advantage, momentum, and so forth. This section only touches on the
philological side of that development, leaving the rest to chapter 5.

To begin with, the modern character shi # was originally written without the li 7
(force/power) signific underneath as ##, thereby being indistinguishable from the middle part
of yi £ “to plant,” “to cultivate,” “art.” Indeed, both 2% and £& were originally written as ##,
from which they are derived and distinguished. The Shuowen defines ##’s original meaning
as “to plant” (zhong ye fE).5! This meaning can be confirmed by the following oracle bone

inscriptions:

HJ28821

HI5749: OF M e 08 &

Crack on day ...wu, Gu tested. ...plant trees.

TN2170: (1) BB Faiog P B (2) Ty P&

&1 Duan Yucai, Shuowen jiezi zhu, 3b.14b.

90



(1) Planted a net in the east. Caught. (2) In the north. Caught.

Hi28821: £ &

The king planted [a net]. Caught.

TN778: () BN E R ) e g
(1) The king planted a net. Caught. (2) Planted a net before the king. Caught.

According to Qiu, these inscriptions provide solid evidence for the earliest extant forms of %k
because of both the character form and the context. The characters in question (marked by red
boxes) appear in three different forms:
pooox oW

A: TN2170 B: HJ5749 C: HJ28821
I agree with Qiu that A and B are just two ways of writing the same character, which is made
up of a hand (or two hands in the case of B), a tree, and the character for “earth” (tu 1-). The
structure suggests quite straightforwardly that it means “to plant,” and the context of HJ5749,
in which it is followed by an object “tree,” confirms the graphic meaning. In TN2170, the

object of this character becomes gu & “net,” a kind of trap used for catching animals. In this

sense, f is better translated more generally as “to set up” rather than “to plant.” It is not

always clear whether % , @ much more commonly seen character in oracle bone inscriptions,
IS, as some scholars believe, the same as A and B, because it lacks the “earth” signific

underneath the tree.%? In any case, for our purpose, suffice it to say that A and B are the early

forms of %k, as defined in the Shuowen.

82 For discussions of this controversial graphic form, see Chen Zhaorong FRHF %%, “Shuo ‘re’” &t b ’, Zhongguo
Wenzi (New) FH[8] 37 18 (1994): 139-172. Shen Pei 71 1%, “Shuo Yinxu jiagu buci de ‘su’” R EX3E -5 D &¢

3] 3 , Yuan xue J& £ 3 (1995): 75-110. Both argue that % and 3 are different characters.

91



The slightly different C is an interesting example of Shang Chinese morphology. It is
a compound character made up of the ¥ and E in TN2170, or to be more precise, it is a
compound of compounds. We can distinguish five components in it: a hand, a tree, the earth,
a net, and an (perhaps animal) eye; together they mean the whole phrase “to set up a net for
catching animals.” Where TN2170 uses two characters, HJ28821 uses only one. Yet in
TN778, we find C followed by a redundant object “net,” which is already included in C itself.
There can be two explanations for this redundancy. It could be that the scribe who inscribed
C on TN778 failed to grasp the flexibility of Shang Chinese morphology and took a
somewhat improvised character to be a standard one that means “to set up.” Or it could also
be that the signific 5 is intentionally kept to distinguish C from its usual form A or B,
because it means “to set up” (nets, traps, or other manmade devices) rather than to “plant”
(trees or crops).

This meaning, “to plant” or “to set up,” is well documented in Western bronze

inscriptions and Warring States bamboo manuscripts. The phrase shi ju %t 5z, which means
“to set up a dwelling palace,” appears in the Zhong yan 7l (JC949) and the Zhong
fangding 417 4 (JC2751). In the Li fangyi 25 /7 %% (JC9899) and Li fangzun 2 Jj 24
(JC6013), Li & received order from the king to “take charge of setting up the camps of the
Six Armies and the Eight Armies” (si liushi da bashi shi &i7<AfiZR J\fifi#k), in which the

camps of the armies are called by the nominalized shi, “something that is set up.”

no¥y B B

JC949 JC2751:1  JC2751:2 JC9899
Warring States manuscripts also bear witness to this meaning of shi. To give just a few

examples, consider the following texts from the Guodian corpus:
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WA B B 2 B 2 SR H B A i SR A

Thus those who govern at times assess and at times nurture, at times
expressing from within at times set up on the outside. Each type [of method]
falls into its proper category.5

o EBE R FrE I A (35 5 ] Fras AN 2

Liking and disliking belong to [human] nature; what is liked and what is
disliked are things. Approval and disapproval belong to [human] nature;
what is approved and what is disapproved are the setup.®*

& # A

What brings [human] nature forth is the setup.®

M2 3R 2 AR

Things that [people] set up are referred to as the setup.5®

Some scholars argue that the shi in these sentences should be translated as “to cultivate”
instead.®” Etymologically speaking, we do not have to draw a definite line between shi as “set
up” and shi as “cultivate,” because they have the common root. The phrase “to set up on the
outside” in the first example seems to refer to social norms and institutions, which are
established by “those who govern.” In this sense, shi acquires the connotation of “something
external.” In examples 2 and 3, shi “brings forth” human nature and becomes the object of
approval and disapproval. They are distinguished from mere things in example 4 because of
their artificial nature. In the Guodian manuscripts, shi appears consistently as external norms

and institutions established by the governor to bring forth inherent human dispositions.

83 Jingmei shi bowuguan 3 '] T #4268, ed., Guodian chumu zhujian Z8JE5 2 277 (Beijing: Wenwu
chubanshe, 1998), 174 (slip 30).

84 Jingmei shi bowuguan, ed., Guodian chumu zhujian, 179 (slips 4-5).
8 Jingmei shi bowuguan, ed., Guodian chumu zhujian, 179 (slips 11).
8 Jingmei shi bowuguan, ed., Guodian chumu zhujian, 179 (slips 12-13)..

57 For a summary of various interpretations, see Scott Cook, The Bamboo Texts of Guodian: A Study and
Complete Translation (Ithaca, N.Y.: East Asia Program, Cornell University, 2012), 699707 (n.30, 70, 76).

93



In fact, in pre-Eastern Zhou inscriptions shi never means “momentum” or “positional
advantage,” but always means “to set up” or “setup.” It must have undergone a systematic
semantic change from the Eastern Zhou onwards, because the “setup” meaning was
completely lost during the Han. According to Qiu Xigui, the reason why it lost that meaning

is because a separate character, she #%, took it over. | suspect that the reason for this change

IS because the derived meanings of shi became so influential in military and political
philosophy that they somewhat obscured the original meaning. From Han onwards, the
original meaning “to set up” came to be expressed by she alone, while shi retained only the
two derived meanings. The process of transferring shi’s original meaning to she is well

documented in the Huainanzi where shi and she are used interchangeably in some cases:

HIRAGF I A, R, SR, ZARBUT, EPTat.

Moreover, the quintessential spirit is saturating and soaking, subtle and fine.
Suddenly and quickly it alters and transforms; in accordance with things it
moves and shifts. Like clouds rising and the winds drifting, it resides in what
it sets up.®

SRR, FERIHE. WKZ5, RS, SR2HE, 2K,
WS 2 . M8 A aditi .

When on easy terrain, use chariots. When on obstructed terrain, use mounted
horsemen. When crossing water, use bowmen. When in a narrow pass, use
crossbowmen. When in daylight, use more flags. When at night, use more
fires. When at dusk, use more drums. These are to be good at making use of

setup.®®
SHNRZIE, BNk, TR, #imme, by, 2
.,

With a mat six feet long, if you lay it flat to be stepped over, even an inept
person could do it; if you stand it on end to be jumped over, even a highly

68 Huainanzi, 19/206/23.

8 Huainanzi, 15/152/24-25.
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talented person would not find it easy. This is because the setup has been
changed.™

i BT . W NATRR . St .

Wheels are round; chariot boxes are square; their shafts are vertical; their
axles are horizontal — the setup is convenient.”

It is obvious that the sheshi 5% Jii in the first two passages is just the shishi 4 in the last
two passages. As for the nature of this interchangeability, Qiu makes a brief note that the two
words are roughly homophonous. Baxter and Sagart, in their most recent reconstruction of
Old Chinese, argue that it is in fact a morphological derivation rather than a phonetic loan:
shi 24 (*fet-s) is derived from she % (*fet) by adding the nominalization suffix *-s.”
Schuessler provides a similar reconstruction (she & *phets; shi 25 *phet) without relying on

paleographic evidence.” However, in a critical review of Baxter and Sagart’s reconstruction,
Harbsmeier raises a number of objections against the morphological derivation theory.”
Whatever the nature of their interchangeability is, Qiu’s philological analysis is sound. We
can be certain that shi originally has only one straightforward meaning “to set up.”

How, then, does it get so complicated in Warring States philosophy? Some details of
this process will be examined in chapter 5; here 1 will only give a very brief account without
citing textual evidence. Although the plethora of shi’s translations may appear random and

chaotic at first sight, they can be classified into four semantic groups:

" Huainanzi, 17.118/176/21-22.

1 Huainanzi, 20/214/9.

2 William H. Baxter, ““Yi,” ‘shi,” ‘she,” deng zi de gouni he zhonggu sy- (shumu=shen san) de laiyuan” “%k,”
“Bh Rk, BRI sy- (FBE=% =) 2RIE, Jianbo 5 (2010): 161-178; William H. Baxter and
Laurent Sagart, Old Chinese: A New Reconstruction (Oxford: Oxford University Press, 2014), 29-30.

8 Alex Schuessler, ABC Etymological Dictionary of Old Chinese (Honolulu: University of Hawai’l Press,
2007), 570-751.

74 Christoph Harbsmeier, “Irrefutable Conjectures. A Review of William H. Baxter and Laurent Sagart, Old
Chinese. A New Reconstruction,” Monumenta Serica 64.2 (2010): 451-453.
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29 ¢¢

a) The “setup” group, including “circumstance,” “configuration,” “deployment,”
and so on.

b) The “external device/institution” group, which is the opposite of xing 4 “nature”

or cai /1" “talent.” We have seen examples of this meaning in the Guodian

manuscripts.

29 ¢c

c) The “leverage” group, including “strategic advantage,” “positional advantage,”
“power,” and “influence.”

d) The “momentum” group, including “potential” and “force.”
Among them, group (a) is shi’s original meaning; group (b) is very close to the original
meaning with an “external” connotation added; (c) and (d) are derived meanings requiring
explanation. The best explanation, | believe, is to take shi as a quasi-mechanical metaphor
related to quan and ji, because the last two semantic groups of shi correspond well to the
subtypes of the lever’s function of weight manipulation: “positional advantage” comes from
the static leverage of a crane, while “momentum” is the dynamic leverage produced by the
crossbow or trebuchet. To be sure, shi is a special case because it does not refer to any
particular type of machine, but in some of the examples quoted above, the original meaning
“setup” is associated more specifically with mechanical setup. The most conspicuous
evidence is the depiction of the crossbow in the “Shi bei” (note that the very title of the

manuscript, which appears on the verso of one of the bamboo slips, uses shi) that relates the
term to the function of the crossbow trigger. In the Huainanzi passages, the term shishi 24
also refers to machines such as the crossbow and chariot. Moreover, as Ames points out, the
first group of people who appropriated shi in philosophy were the early Warring States

militarists.” Given their professional background, it seems particularly natural that the

> Ames, The Art of Rulership, 65-72.

96



militarists would associate this term with the function of the crossbow trigger which had just

become available in the late Spring and Autumn period. In summary, | would propose the

following hypothetical scenario of the early development of shi:

a)

b)

d)

The original meaning of s4i in pre-Eastern Zhou inscriptions was “to set up” or
the nominal form “setup.” It had no other meaning.

Toward the end of the Spring and Autumn period or slightly later (5" century
BCE), with the invention of the crossbow and the rise of professional militarists,
shi came to be associated with mechanical setup, especially the trigger
mechanism.

During this process, shi acquired two additional meanings in relation to the
lever’s function of weight-manipulation — “leverage” and “momentum.” At the
same time, it still preserved the original meaning. The three meanings coexisted
throughout the Warring States period.

Sometime after the Warring States period, she gradually took over shi’s original
meaning. As a result, shi lost the “setup” meaning and retained the derived

meanings only.

I regard this scenario as hypothetical, because the textual support for stage (b) in this scenario

IS not strong enough to draw an absolute conclusion. While | believe that the metaphorical

interpretation of shi’s polysemy makes the best sense in the current situation, | do realize its

hypothetical nature. Hopefully, archaeology will one day provide new evidence to test the

validity of this hypothesis.
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3.4 The Complete Lever Schema

At the end of this chapter, let me sum up the historical-semantic analysis by combining the

complete lever schema with its linguistic expressions:

Function Metaphor Llngmsjuc
expression
. I One-sided value
Static weighin .
Ic wWeighing judgments
Dynamic Balanced value
N . Quan
weighing judgments
Statl_c We|ght- Static leverage
manipulation Shi
Dynamic weight- . .
. . Dynamic leverage | Ji
manipulation

Table 3.5: The complete lever schema with linguistic expressions

Table 3.5 defines the source and target domains of early Chinese lever metaphors. The source
domain does not consist of the material properties of the lever, but rather the embodied
experience of its mechanical functions. The metaphorical structure of the mechanical
experience is subtly reflected in the polysemy of quan, shi, and ji. By taking these words as
mechanical metaphors, we are also able to reveal the relationship between their multiple
meanings.

The complete lever schema provides one more example of metaphorical convergence
and divergence. The same source domain, the lever, has four divergent meanings, while the
three words converge on a single metaphorical paradigm. The paradigm came to be
associated with a variety of objects other than the lever itself, such as the axle, the latch, the

fish net line, and so forth.
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CHAPTER FOUR

BALANCE

In the previous chapters, we have seen that the lever performs two opposite functions, the
function of weighing and the function of weight-manipulation. Accordingly, the lever schema
lends itself to polarized metaphorical mappings onto the target domain of human action. Its
function of weighing inspires metaphors for moral action in Confucian ethics; its function of
weight-manipulation inspires metaphors for effective action in military and political
philosophy. In this chapter, | shall consider the ethical pole of the lever schema by looking at
Mengzi and Xunzi’s use of weighing metaphors.® In contrast to the extensive philological
analysis of chapter 3, this chapter conducts focused analysis of a select number of passages
from the two philosophers, in order to highlight the conceptual role of the weighing metaphor
in moral philosophy. In doing so, | will neither consider the global coherence of Mengzi and
Xunzi’s thought nor defend their arguments. My purpose is only to examine how the
weighing metaphor helps to structure their thoughts conceptually.

The main characteristic of Mengzi and Xunzi’s weighing metaphors is that both

revolve around the following themes: conflicts and dilemmas in a person’s moral life, making

! The chapter is not an exhaustive examination of the weighing metaphor in early Chinese philosophy. I will not
consider the generic use of the balance metaphor for “rule” or “standard” that can be found pervasively. I shall
also exclude the more philosophical uses in the Analects 9.30, the dialectical chapters of the Mozi, the supposed
“Yangist” chapters of the Liishi chungiu and the Gongyang commentary. For some discussions of these other
weighing metaphors, see John H. Berthrong, “Weighing the Way: Metaphoric Balances in Analects 9:30,” in
Interpretation and Intellectual Change: Chinese Hermeneutics in Historical Perspective, ed. Ching-l Tu (New
Brunswick, NJ: Transaction, 2005), 3-18; Paul R. Goldin, “The Theme of the Primacy of the Situation in
Classical Chinese Philosophy and Rhetoric,” Asia Major 18, no. 2 (2005): 18— 23; Carine Defoort, “Heavy and
Light Body Parts: The Weighing Metaphor in Early Chinese Dialogues,” Early China 38 (2015): 55-77;
Michael Ing, The Vulnerability of Integrity in Early Confucian Thought (New York: Oxford University Press,
2017), 25-38. For some traditional discussions of quan, see Cheng Shude FE#57#, Lunyu jishi FiasSEFE
(Beijing: Zhonghua shuju, 1990), 626-629; Fu Yashu f# 51 Jif, Liuzi jiaoshi 27K F# (Beijing: Zhonghua
shuju, 1998) 410-418; Chen Chun B (1159-1223), Beixi ziyi 1ti% 2% (Beijing: Zhonghua shuju, 1983),
51-52; Gao Gong = #t (1513-1578), Gao Gong lunzhu sizhong &t PUf#E (Beijing: Zhonghua shuju,
1993), 159-165.
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choices between alternatives, the human mind as the agent for moral choice, and ritual as a
legitimate guide to proper conduct. These themes are interconnected. Living in a chaotic age
of dramatic social transformation, both Mengzi and Xunzi witnessed the collapse of the old
ritual order. In defense of the Confucian commitment to ritual, both felt the need to address
problems and conflicts arising inevitably from trying to align one’s own behavior with the
rules stipulated in the ritual canons. They could hardly afford to overlook the subjective
uncertainties in ethical cultivation and debate. The result was an increased awareness of
issues concerning choice and the choosing mind. As Fingarette notes, there is a lack of
attention to moral crossroads and subjective, introspective experience in the Analects.?
Graham makes the same observation: “Confucius seems not to think in terms of choice
between alternatives. But with the appearance of rival doctrines choice moves to the
conceptual foreground.” “Late in the 4th century B.C. we find in Mencius and Chuang-tzu a
shift of attention inwards, to the heart, for ancient China the organ of thought and of approval
and disapproval, and an explicit division of the inner and the outer man.””®

The weighing metaphor in this context serves as a conceptual model for the mind’s
capacity for moral decisions. In accordance with the two subtypes of the function of
weighing, the weighing metaphor also has two types, the static, one-sided weighing and the
dynamic, balanced weighing. In the first case, one makes a one-sided judgment by choosing
one alternative over the other. In the second case, one makes a balanced judgment by

choosing the metaphorical “middle” between the alternatives. We shall see that Mengzi

makes sophisticated use of both one-sided weighing and balanced weighing, whereas Xunzi

2 Herbert Fingarette, Confucius: The Secular as Sacred (New York: Harper & Row, 1972), 18-56.

3 Graham identifies the Jixia scholar Song Xing ZR%Jf and the anonymous author of the “Nei ye” NZE (Inner
Enterprise) chapter of the Guanzi as the first philosophers who discovered subjectivity in early China. See A. C.
Graham, Disputers of the Tao: Philosophical Argument in Ancient China (La Salle, 11l: Open Court, 1989), 59,
95-105.
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uses balanced weighing alone. Despite such a difference, both philosophers attach great
significance to the moving fulcrum in dynamic weighing, and use it to conceptualize their
highest ethical ideal and the fully cultivated mind. The most salient feature of dynamic
weighing is a paradoxical combination of opposites: the fulcrum keeps moving on the beam,
while remaining, in a sense, static in a balanced position. In each act of weighing, with one
pair of weights, there is only one correct point of balance; yet the point of balance changes as
the weights change. In other words, there is an absolute point of balance relative to each
situation. The paradoxical structure of balanced weighing manifests itself in at least two other
metaphorical models: the wheel’s motionless center and moving circumference, as well as the
mirror’s empty surface and reflective capacity.* Here we may have another metaphorical
convergence, for all three objects, which have been used as metaphors for mind and action,

share the same combination of opposites.

4.1 Mengzi on Weighing

Mengzi is the first Confucian philosopher who seeks to justify ritual on the grounds of
psychological plausibility. In Mengzi’s moral psychology, the human mind has a medley of
spontaneous inclinations, only a small part of which counts as human nature. Mengzi uses the
weighing metaphor to deal with the mixed and conflictual relationship among these
inclinations.

In the Mengzi, the weighing metaphor appears in three chapters, 6B1, 4A17, and
7A26. 6B1 is an example of one-sided weighing; 4A17 and 7A26 are examples of balanced
weighing. In both 6B1 and 4A17, Mengzi uses the weighing metaphor to respond to

criticisms of ritual as a proper guide to moral conduct. In each case, the criticism constructs a

4 For the metaphorical convergence between the lever and mirror, see section 3.1.
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hypothetical situation in which a follower of ritual is forced to make a hard choice: in 6B1,
the choice is between virtue and bodily desires; in 4A17, it is between the Confucian virtues
themselves. In the first dilemma, Mengzi uses the one-sided weighing metaphor to compare
the relative “weight” of virtue and desire. In the second dilemma, he uses balanced weighing
as a metaphorical model for the balance between the equally important Confucian virtues. It
seems to me that the weighing metaphor is one of Mengzi’s main strategies for dealing with
such challenges.

My analysis of Mengzi’s weighing metaphor overlaps in part with Mark
Csikszentmihalyi’s argument that Mengzi belongs to a tradition of the “material virtue”
theory in Warring States Confucianism. According to him, the material virtue theory is a
response to external objections against the Confucian conception of virtue — the particular
virtues are not in harmony with each other, and they give rise to moral hypocrisy. To defend
Confucianism against these criticisms, the material virtue theory holds that virtue has
material properties that can be measured and observed. If virtue has material properties, then,
on the one hand, the process of moral decision-making can be reduced to a matter of
weighing one option against another in the same way one weighs material objects on a
balance, and on the other hand, one’s virtue can have physiognomic features that can be
judged on public and objective grounds.® Like Csikszentmihalyi, | also take weighing as a
metaphorical solution to the problem of conflicting virtues, but my argument is only that
Mengzi conceptualizes virtue in material terms (through metaphors of weighing and

measurement) without any ontological commitment to the materiality of virtue itself.® For

5 See Mark Csikszentmihalyi, Material Virtue: Ethics and the Body in Early China (Leiden: Brill, 2004), 101
160.

& Put more precisely, my argument is not about what kind of thing virtue actually is (psychological or material),
but about how virtue, as an abstract topic lacking a clear conceptual contour, is approached metaphorically.
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this reason, I do not touch on the physiognomic aspect of the “material virtue theory.”
Moreover, as Vankeerberghen points out, Csikszentmihalyi does not distinguish between
different meanings of quan and translates all of them as “moral balance” (Vankeerberghen’s
quan C).” Yet | shall argue that one-sided weighing is as important as balanced weighing in

Mengzi’s ethical project.

4.1.1 The Dilemma of Virtue and Desire

In 6B1, someone from the state of Ren asks Wuluzi to conduct a simple comparison between
ritual and the desire for food and sex. Unable to fix a flaw in his answer, Wuluzi turns to
Mengzi for help:

ENERRRTE: “MEEHRE? 7 . “ME. 7 “@OmEn
W OEL CWE. COE: LGSR, RIOUTSE. ALUEE, G,
WUT? B0, RIS, AR, RIS, T

A person from the state of Ren asked Wuluzi, “Which is heavier [i.e. more
important], ritual or food?” Wuluzi said, “Ritual is heavier.” The person then
asked, “Which is heavier, ritual or sex?” Wuluzi said, “Ritual is heavier.” Then
the person said, “Suppose that if you try to eat in accordance with ritual, you
will die of hunger, but if you do not eat in accordance with ritual, then you will
get food. Must you then act in accordance with ritual? Or suppose that if you
try to formally receive your bride at her parents’ home, you will not get a wife,
but if you do not formally receive your bride, you will get a wife. Must you
then formally receive your bride?”

FEE AR, WHZMWLE & &TE: “RERMEMA? A
A, MEHR, PR R A, e ERPE, SR el
BUPIZ FEER? IR A B iRt , R E? Bth
fzEmity, APOE? FEZH: ‘LhzEmEz e, ME
7. A, RIASER. A7 RS E T, RE. A
#, ARG, ARz 7 7

Wuluzi was unable to answer. The next day he went to the state of Zou to tell
Mengzi about this. Mengzi said, “What difficulty is there in answering this? If

" Vankeerberghen, “Choosing Balance,” 77, n. 93.
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one lines up their tops without evening out their bottoms, a square inch of
wood can be made taller than the top of a tower. Does the statement ‘metal is
heavier than feathers’ refer to a single metal buckle and a wagonload of
feathers? If you compare the heavy part of food with the light part of ritual,
why stop only at food being heavy? If you compare the heavy part of sex with
the light part of ritual, why stop only at sex being heavy? Go and respond to
him, ‘Suppose that if you twist your elder brother’s arm to snatch his food, you
will get food. But if you do not twist it, you will not get food. Will you twist
it? If you climb over your neighbor’s wall and seize his maiden daughter, you
will get a wife. If you do not seize her, you will not get a wife. Then will you
seize her?’”

The chapter consists of two conversations, one between Wuluzi and a challenger and the
other between Wuluzi and his teacher Mengzi. In the first conversation, Wuluzi conducts a
simple weighing but fails to answer a follow-up question that tests ritual in some extreme
cases. In the second conversation, Mengzi conducts a second, more complicated weighing. It
ends abruptly with a counter question that is supposed to have resolved the problem.
Although the chapter does not use the word quan, the original question implies the
conceptual metaphor by comparing the relative “weight” of ritual and desire. Mengzi’s
answer further expresses it in terms of an analogy between material weighing and moral
weighing.

To understand what the weighing metaphor does in 6B1 we need to look at its
immediate preceding context — the famous Book 6A on human nature. | take Book 6A not as
some thematically close chapters loosely grouped together, but as one continuous argument
that culminates in the weighing metaphor in 6B1. Moreover, the extended argument from
Book 6A to 6B1 should be read together with Book 1 for a full picture of Mengzi’s view on
human nature. The same view finds different formulations in the two books because of their
rhetorical contexts. In Book 1, Mengzi seeks to convey his view subtly and tactfully to
motivate kings. In Book 6A1-6, he uses a series of metaphors and analogies to defend this

view against criticisms and misunderstandings. In the rest of Book 6A he directly makes his
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point through another set of metaphors and analogies. The stylistic difference between these
formulations should not conceal their fundamental coherence, of which the weighing
metaphor is an essential part. | shall divide the chapters from Book 6A to 6B1 into four
groups and go over their gist briefly, in order to show the logic of their organization:
a) The first group (6A1-6) is the debates about human nature with Gaozi and Meng
Jizi. The main point of these debates is to establish ritual propriety as part of
human nature. Mengzi breaks this point down to two claims: 1) human nature is
good and 2) ritual propriety is internal. If we take “good” to be equivalent to ritual
propriety and “internal” to be equivalent to human nature, then the sub-claims are
just restatements of the original one from two different angles. Human nature is
good because it has an inherent inclination toward ritual propriety. Ritual
propriety is internal because it is not siply a set of formal restrictions coming from
an external authority. This is the core thesis of Book 6A.
b) The next three chapters (6A7-9) take up an empirical challenge to the thesis: if
human nature is good, why are so many people in this world actually not good?
Although Mengzi addresses the challenge with many different analogies, they are
all based on an implicit distinction between human nature and human reality.®
Human reality is a hodgepodge of various inclinations including animal ones.

Human nature, on the other hand, includes only the “noble” (gui &, 6A17)
inclinations that are distinctively human. These inclinations are “subtle” (jixi %%
7+, 4B19 and 7A16) compared to the base inclinations but much more powerful if

fully cultivated. However, because of their subtlety, the majority of people fail to

8 Many have drawn this distinction in slightly different ways. For some examples, see Xu Fuguan 118 #4,
Zhongguo renxinglun shi: xian Qin pian # 8 A\ PE5m 52 4625/ (Shanghai: Shanghai sanlian shudian, 2001),
142-147; Graham, Disputers of the Tao, 123-132; Slingerland, Effortless Action, 135.
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d)

distinguish and cultivate them. Having this nature does not guarantee the actuality
of good but only its possibility. The degree to which the possibility is actualized
depends on “human effort” (renshi A\ 3%, 6A7-9) and “circumstantial conditions”
(shi 2%, 6A2, 6A7-8).

The next group (6A11-17) develops the core thesis of group (a) by distinguishing
the noble inclinations from base ones. Mengzi draws three more synonymous
distinctions, between the “original mind” (benxin 4>, 6A10) and the “lost mind”
(fangxin Ji-C», 6A11), between the “great body” and the “small body” (6A15),
and finally between the “heavenly honors” (tianjue < &%) and the “human honors”
(renjue A %, 6A16).° According to 6A15, the faculty that draws these distinctions
is “thinking” (si /., repeatedly mentioned in 6A6, 6A13, 6A15, and 6A17 but
rarely elsewhere in the Mengzi), defined as the “faculty of the mind” (xin zhi guan
L2 B). In this context, “thinking” has a very specialized meaning that is almost
equivalent to one-sided weighing. The function of thinking, in this technical sense,
is to distinguish human nature (original mind/great body/heavenly honors) from
human reality (lost mind/small body/human honors) and determine their relative
“weight.” Although the word quan does not appear in this group, it is what
Mengzi keeps doing in effect.

In the last group (6A18-6B1, except 6A20),° Mengzi takes up a second potential

empirical challenge that continues the challenge in (b). If noble inclinations

% These distinctions are all related. The mind is “lost” in the sense that it is led astray by the lesser organs (eyes,
ears, nose...), all regarded as the “small body.” The human honors are the external noble titles favored by the
lost mind overwhelmed by the physical pleasure these titles bring.

106A20 is indeed a randomly inserted chapter that disrupts the thematic continuity of Book 6A. It stands in
between Book 6A and 6B1.
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outweigh base ones, why are so many people in the world actually possessed by
base inclinations? The reason, according to Mengzi, is that the noble ones have
not been cultivated to roughly the same degree. A cup of water cannot extinguish
a wagonload of firewood. An immature seed of fine grain is inferior to a mature
wild plant. A single buckle of metal is lighter than a wagonload of feathers. In
these structural parallel metaphors, Mengzi qualifies the one-sided weighing in (c)
by specifying its quantitative condition. This qualification saves the claim in (c)
but confines its scope.
Such is the theoretical background of 6B1. Now we can see that the structure of 6B1 itself
mirrors that of groups (c) and (d). The first conversation in 6B1 continues the one-sided
weighing in (c) with a new distinction between ritual and desire, and the second one
continues the defense in 6A18 and 6A19. Arranged in such a way, 6B1 summarizes the
argumentative structure of the second half of Book 6A. The meaning of the metaphor
changes slightly between the two conversations. In the first one, one-sided weighing draws a
categorical comparison between ritual and desire, while in the second conversation it
complicates the picture by introducing degree into categorical thinking. It is, in fact, the
challenger who surreptitiously brings in cases of varying intensity into a comparison that is
originally categorical in the second question of the first conversation. Failing to notice the
subtle move, Wuluzi finds that he cannot hold onto his original weighing. Mengzi, on the
other hand, immediately notices that the questioner is manipulating the debate by introducing
a new parameter, namely, the internal degree within a category. Thus, he accuses the
challenger of making an unfair comparison between the “heavy part” of desire and the “light
part” of ritual. If we admit that there are cases of varying intensity within each category, says

Mengzi, this new parameter must be controlled, otherwise the comparison would have no

107



common ground.!! The context of 6B1 shows that one-sided weighing lies at the heart of
ethical knowing in the Mengzi. It makes a qualitative comparison between the original mind
and the lost mind under a quantitative condition.

In addition to philosophical debates. Mengzi also uses the one-sided weighing
metaphor in the political persuasions in Book 1. In the famous conversation with King Xuan
of Qi (1A7), Mengzi encourages the king to weigh his mind, this time using the word quan.
Having shown sympathy for a trembling ox, King Xuan has betrayed an inclination toward
benevolence. Yet he fails to understand what this sympathetic impulse means and how it
relates to his desire for conquering the world. By singling out the event of sparing the ox,
Mengzi tries to demonstrate to the king that he already possesses the benevolent mind as the
ancient sages do. What he lacks is not the benevolent inclination but the effort to extend that

inclination to the world:

WOHE R DLERDU I, AHERMECLRZE T 2 AU A JA TS,
EHELTANCR . SRCUULEER, MIAZR A, firid?
RE, RS E ., RRIMEME. WER, LAR. EREEZ!

Thus if one extends one’s kindness, it will be sufficient to protect all within the
Four Seas. If one does not extend one’s kindness, one will not have that by
which one protects one’s wife and children. That in which the ancients greatly
exceeded the others was nothing other than that they were good at extending
what they did. Now your kindness is sufficient to reach animals, but the effects
do not reach common people. Why is it alone the case? Weigh it, and then you
will distinguish the light and heavy. Measure it, and then you will know the
long and the short. Things are all like this, the mind most of all. Let Your
Majesty measure it! (1A7. Cf. 6B2)

The kind of weighing in this case is one-sided weighing, because Mengzi wants the king to

distinguish, by examining his own mind, the heavy from the light and the long from the short.

11 The rhetorical question at the end of 6B1 seems to compare the heavy parts of ritual and desire. As Chen Dagi
K% argues, the famous claim in 6A10 that the bear’s paw is more desirable than fish is a similar
comparison, although the second example that he cites from 1A7 is not a comparison of this sort. See Chen
Dagqji, Mengzi daijie lu ¥ f#/# % (Taipei: Taiwan shangwu yinshuguan, 1980), 241-251.
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He must realize the relative heaviness of his benevolent mind to the desire for conquering the
world. The chapters that follow 1A7 actually expand on this weighing by making a series of
comparisons between another pair, the “great and small.” The happiness enjoyed alone is
much smaller than the happiness enjoyed with the people (1B1). The physically small garden
is perceived by people as being too large because it is not shared (1B2). The king should be
fond of great courage rather than small courage (1B3). The luxurious Snow Place should be
shared with people rather than enjoyed alone (1B4). The desire for wealth and sex should be
shared with the people rather than kept to oneself (1B5). | take 1B1-5 as a series of
demonstrations of one-sided weighing in parallel with Book 6A. The following table tidies up

the terminology in Mengzi’s one-sided weighing metaphor in 1A7-1B5 and Book 6A:

Thinking (as one-sided weighing)
Human nature The rest of human reality
Noble (heavy/great/long) & Base (light/small/short) H
Ritual & Desire £k
Original mind A(» Lost mind J&L»
Great body k% Small body /g
Heavenly honors K g% Human honors A &%
Great courage K 53 Small courage /)» 5
The desire to share with Sensual desires (for food,
other people wealth, sex, power, etc.)

Table 4.1: One-sided weighing in the Mengzi

This table, however, tells us only what Mengzi’s theory of human nature is about
without any justification. One may still reasonably ask why the result of one-sided weighing
is that the original mind outweighs the lost mind (calling the two parts of the mind “original”
and “lost” already implies an ethical judgment and therefore begs the question). King Xuan
of Qi might well have conducted a one-sided weighing and told Mengzi frankly that he got
the opposite result. Although Mengzi never directly addresses this problem himself, we can
offer two justifications based on what he says. The first one is just the series of analogies in

6A17-18 and 6B1 discussed above. The reason why we could have the opposite result is not
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that the lost mind outweighs the original mind but that the two are not cultivated to roughly
the same degree. In other words, if one-sided weighing is not conducted on even grounds, it
might give us the opposite result. An analogy in 6A7 makes a similar point:

SRERE, FRMETIEZ . HME, B2 RXE. FRimd, 2REEZ
Iy, ERAR. SEAAE, ABANCE:, WikzwE, ANFIAHE.

Consider barley. Sow the seeds and cover them. The soil is the same and the
time of planting is also the same. They grow rapidly, and by the time of the
summer solstice they have all ripened. Although there are some differences,
these are due to the richness of the soil and to unevenness in the rain and in
human effort. (6A7)

The seed is a metaphor for the inherent inclinations in the human mind. Here Mengzi almost
sounds like an ethical scientist conducting thought experiment in his human nature lab.
External factors, such as the richness of soil and the amount of rain and human effort, must
be made even so that the inherent inclinations of the seed get extended into the world without
interruption.*? Mengzi does not forget to “even out the bottoms” before he claims that all
seeds will have ripened by the summer solstice. Only in this controlled environment can we

compare the relative quality of these seeds. Compare this passage to 6A19:

A CHECE, MZREW. RN, AWTEH. RAIREF
ZimER. 7

Mengzi said, “The five domesticated grains are the finest of seeds. But if they
are not mature, they are not as good as wild plants. Similarly, benevolence
depends on reaching maturity.” (6A19)

6A19 recognizes the difficulty that Mengzi is faced with in persuading the king. How can an
incipient sign of benevolence outweigh an entrenched physical desire harbored for years? The
seeds of the domesticated grains will appear inferior to the seeds of wild plants if they are not

mature. Yet nowhere in reality do we have the “lab environment” for one-sided weighing to

12 Graham compares Mengzi’s concept of xing £ “nature” to the natural span of human life, when uninjured
and sufficiently nourished. See Graham, Disputers of the Tao, 128-129.

110



work. It only provides an ideal theory of human nature that serves as the goal for self-
cultivation. It can never be directly proved or disproved by empirical observations of current
human reality, and in Book 6A Mengzi repeatedly refutes empirical challenges. It seems that
Mengzi is caught up in a vicious circle here. He cannot demonstrate the superiority of the
original mind if it is not fully cultivated; neither can he motivate the uninitiated if the
superiority of the original mind is not demonstrated in advance.*® To tackle this vicious
circle, Mengzi employs several argumentative strategies, from citing legends of the ancient
sage kings as quasi-empirical evidence, to constructing thought experiments, to detecting
give-away actions.'* Yet none of them seems sufficient to overcome the vicious circle
completely.

The second justification of one-sided weighing may further alleviate the problem of
the vicious circle. Even if we have excluded empirical complications from consideration, we
still need to know why the original mind outweighs the lost mind, for the ideal theory itself is
not self-evident. Mengzi offers us two reasons, one affective and the other effective. The
affective reason for the superiority of the original mind is that it simply brings more
satisfaction than the fulfillment of physical pleasures of the lesser organs (the small body). In
1B1, Mengzi invites King Xuan to compare the physical pleasures enjoyed alone with the
satisfaction of being loved by his people, and the king answers without hesitation. Note that

in 1B1-5 Mengzi never negates the king’s pleasures but keeps encouraging him to expand

13 For the problem of motivation in Mengzi’s philosophy, see David S. Nivison, “Motivation and Moral Action
in Mencius,” in The Ways of Confucianism: Investigations in Chinese Philosophy, ed. Bryan W. Van Norden
(Chicago: Open Court, 1996), 91-120.

14 These strategies are discussed in P. J. lvanhoe, Confucian Moral Self Cultivation (Indianapolis: Hackett
Publishing Company, 2000), 18-20.
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them by sharing with his people.® As Brook Ziporyn has noted, “the objects of certain of our
spontaneous desires ... are not reduced by being shared, but rather are increased in intensity
when others also partake of them.”® Sharing brings greater pleasures than monopoly. If the
king can share, then it does not matter whether he likes ancient music or modern music,
because modern music would be no different from ancient music (1B1). This is an example
of one-sided weighing, because Mengzi chooses the benevolent mind of sharing music over
the particular types of auditory experience enjoyed by the ear.

The effective reason for the superiority of the original mind is that it actually helps
one fulfill the desires of the lesser organs. In 1A7, right after urging the king to weigh his
mind, Mengzi tactfully gets him to admit his great desire for ruling the world. Then he draws
an analogy:

AT i 25 3R Tk, s oR TSR fat .

To seek what You desire with what You are doing is like climbing a tree in
search of fish. (LA7)

The way Mengzi phrases this analogy seems to show that he is not talking about the correct
end but the correct means. Instead of condemning the desire for ruling the world, Mengzi
tries to instruct the king how to make it truly happen. Only benevolence is the effective
means that actually works, and Mengzi uses three other analogies to make the same point:

A BB EAMT, EREEIN .

Now, to hate disgrace and yet to dwell in what is not benevolent, this is like
hating wetness yet dwelling in the damp. (2A4)

SRR, SR TSRS

15 Benjamin Huff and Michael Nylan have pointed out that the main concern of Mengzi’s conversations with
kings in Book 1 is pleasure. See Benjamin I. Huff, “Eudaimonism in the Mencius: Fulfilling the Heart,” Dao 14,
no. 3 (2015): 403-431; Michael Nylan, The Chinese Pleasure Book (New York: Zone Books, 2018), 135-174.

16 Brook Ziporyn, Ironies of Oneness and Difference: Coherence in Early Chinese Thought: Prolegomena to the
Study of Li (Albany: State University of New York Press, 2012), 119-120.
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Now to hate death and yet to take delight in what is not benevolent, this is like
hating drunkenness yet forcing yourself to drink. (4A3)

S WAERUR RN TS, SRR A DL .

Now to desire to have no match in the world and yet to do so without being

benevolent, this is like trying to hold something hot without dowsing one’s
hands. (4A7)

The grammatical parallelism among these analogies reflects a recurring pattern that is most
likely a conscious choice. All of them make benevolence (that is, the original mind) the
correct means to fulfill the greatest desire of the king. They almost make Mengzi sound like a
consequentialist.!” Holding to benevolence helps to fulfill one’s desires, while failure to do so
incurs disgrace or even self-destruction. Yet this instrumental understanding of benevolence

is certainly not what Mengzi advocates, for 6A16 says:

HZNBHKRE, MABRZ. SZ NBHRE, DEANE. BEA
B, MEHKRE, ARZEEL. SRR TmoR,

The ancients cultivated Heavenly honors, and human honors followed upon
them. Nowadays, people cultivate Heavenly honors as a way to seek human
honors. Having obtained the human honors, they cast away the Heavenly
honors. This is the extreme of confusion. In the end, they will certainly lose
everything. (6A16)

This chapter tells us that for Mengzi, human honors, or profits in general, come as the
spontaneous result of pursuing heavenly honors. Choosing ritual means choosing both ritual
and desire, while choosing desire means the loss of both.*® Although virtue may help one

fulfill one’s desires in the end, one should not seek virtue for the sake of reaping profits.

17 Bryan Van Norden introduces the terms “consequentialism” and “virtue ethics” in Western moral philosophy
to the discussion of Confucian ethics. See Bryan W. Van Norden, Virtue Ethics and Consequentialism in Early
Chinese Philosophy (New York: Cambridge University Press, 2007), 65-314.

18 This is known as the “distinction between propriety and benefit” (yi li zhi bian ZEF 2 #¥). The distinction
does not mean that it is ethically right to choose propriety over benefit but that in choosing propriety one
chooses both and in choosing benefit one loses both. For this interpretation, see Zhu Xi, Sishu zhangju jizhu,
201-202.
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4.1.2 The Dilemma of Virtues

Even if one has successfully understood the relative weight of virtue and desire and returned
to his original mind, there is still work to do in moral cultivation. For Mengzi, the original
mind is by no means a monolithic entity. In 2A6, he draws the famous analogy between the
“four sprouts” of the original mind and the four limbs of the human body. The four sprouts
are heterogeneous inclinations that do not always work in perfect harmony.*® In 4A17,
Chunyu Kun, a well-known scholar in the Jixia Academy, challenges Mengzi with a moral
dilemma:

B CBURBAE, WEY O HTE. M. 7 H 8
W, AEZUTT? 7 FL AR, RWRE. BIEEAE, 1
. M, EZUTE, HE. 7

Chunyu Kun said, “Does ritual require that men and women not touch when
handing something to one another?” Mengzi replied, “That is the ritual.”
Chunyu Kun then asked, “If your sister-in-law were drowning, would you pull
her out with your hand?” Mengzi replied, “Only a beast would not pull out his
sister-in-law if she were drowning. That men and women should not touch
when handing something to one another is the ritual. To pull out your sister-in-
law with your hand when she is drowning is a matter of weighing.” (4A17)

I agree with Csikszentmihalyi that 4A17 constructs a situation in which benevolence and
ritual propriety, two of the four sprouts, are in conflict.?° In 4A17, the ritual that men and
women should not touch when handing something to one another prescribes an act of mutual
respect (jing 4%, which is the core of ritual), while pulling out the drowning sister-in-law with
the hand is a spontaneous act of benevolence (which is analogous to the immediate reaction
to the falling child in 2A6). Such a conflict differs from the conflict between ritual and desire

in that neither side outweighs the other by kind. In the particular situation in 4A7, the

19 For a discussion of conflicting virtues in early Confucianism, see Csikszentmihalyi, Material Virtue, 113
126.

20 Csikszentmihalyi, Material Virtue, 118-119.
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benevolent inclination only temporarily outweighs ritual propriety. As a result, Mengzi uses a
different weighing metaphor to respond to this challenge. This kind of weighing is not about
choosing noble inclinations over base ones, but about reconciling the conflict between
equally noble inclinations.

The new type of weighing must fulfill two conditions. First, it must fully recognize
the plurality of the noble inclinations. Since none of them categorically outweighs the others,
none can be totally sacrificed. If one chooses to prioritize one over the other, this is only
because the situation temporarily demands it to be so, not that the prioritized one is inherently
superior. Second, instead of choosing one side, one chooses the balance among all sides,
seeking the greatest possible coordination of all cardinal virtues. In any given situation, one
only makes this one single choice, but the resulting act can be different each time. A
particular situation may require more of a particular virtue but less of the others (such as the
emergencies in 4A17 and 2A6). In such a case, one may make a seemingly one-sided choice.
This choice, however, is only temporarily one-sided, not categorically so. What appears to be
a one-sided choice may turn out to be a balanced one in reality. Metaphorically speaking,
balanced weighing means that one chooses the “middle” — the position of the fulcrum on a
balanced beam.

The way Mengzi employs balanced weighing is very different from how he employs
one-sided weighing. Whereas one-sided weighing separates what is noble from what is base,
balanced weighing brings the equally noble things into a coherent whole. In the Mengzi,
balanced weighing is not used to educate inexperienced kings but to evaluate the ways of
worthy people, especially accomplished sages and masters who are already good but not good
enough. Two typical examples of such an evaluation are 5B1 and 7A26. As discussed in
section 1.1.4, 5B1 is a comparison of the ways of four representative sages: Bo Yi, Yi Yin,

Liuxia Hui, and Confucius. Each of the first three sages has some admirable qualities that
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Mengzi approves of (6B6, 7B15, 7A28).2! What still makes them insufficient, however, is
that they are trapped in their partial virtues and stop halfway on the journey of self-
cultivation. To use the terminologies in this chapter, we can say that they have successfully
performed one-sided weighing by choosing virtue over desire, but fail to perform balanced
weighing among equally admirable virtues (purity, responsibility, and harmony). Confucius,
the sage of timeliness, is able to advance to the highest level with a unifying vision of the
virtues. Instead of dwelling in a partial virtue, he dwells in the timely balance of these virtues,
that is, the “the middle.” Although Mengzi only uses the archery analogy in 5B1, the
weighing metaphor is implicit in the background.

The second evaluation in 7A26 does use the word quan. In this chapter, Mengzi

criticizes three contemporary masters who represent doctrinal types:

wPE: “BTERA, - B|WAKRT, AR, STSRE, EETHK
AR, Rz TERRS, PRz . PR, B th.
W, AHWEN, B-mpat. ”

Mengzi said, “Yang Zhu favored ‘being for oneself.” If plucking out one hair
of his body would benefit the world, he would not do it. Mozi favored
‘impartial caring.” If scraping himself bare from head to heels would benefit
the world, he would do it. Zimo held to the middle. Holding to the middle is
close to it. But if one holds to the middle without weighing, that is just like
holding to one extreme. The reason why | dislike those who hold to one
extreme is because they do harm to the Way. They elevate one thing and leave
aside a hundred others.” (7A26)

The three master types are analogous to the sage types in 5B1 by having the same structure:

two opposite extremes (Bo Yi and Yi Yin) and one middle position in between (Liuxia Hui).

2L For another discussion of 5B1 and the weighing metaphor, see Ing, The Vulnerability of Integrity in Early
Confucian Thought, 33-34. Ing situates the weighing metaphor in the context of what he calls “arguments for
the invulnerability of integrity.” He argues that in early Confucianism there is a tension between the desire to
maintain moral integrity and the desire to transform society by holding positions in the government. To fulfill
the latter desire, it is sometimes inevitable that the moral agents sacrifice their ethical principles. The function of
the weighing metaphor in this context is to reconcile the two desires. A sage’s ability of acting against ethical
standards while still preserving integrity is regarded as the ability of “weighing.”
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This seems to be a recurring evaluative scheme in the Mengzi. Although in 3B9 Mengzi
unequivocally rejects Mozi and Yang Zhu’s doctrines as being two extremes, in this chapter
he subtly distinguishes his rejection from that of Zimo with the weighing metaphor. Zimo’s
commitment to the middle is only one-sided weighing in disguise, because it categorically
prioritizes the middle as a fixed position and “leaves aside a hundred others.” It fails to fulfill
the first condition of balanced weighing — recognizing the plurality of virtues. For this reason,
Zimo is no better than the extremist Mozi and Yang Zhu. Therefore, what Mengzi rejects is
not what these people advocate but how they advocate them. It is not “impartial caring” or
“being for oneself” that is wrong, but Mozi and Yang Zhu’s exclusive commitment to them.
The doctrines are only true conditionally, but the conditionality is not recognized in the
doctrines themselves. To put it in a more philosophical way, what is problematic is not Mozi
and Yang Zhu’s propositions but their propositional attitudes. This subtle distinction between
Zimo’s middle and Mengzi’s middle is only possible with the weighing metaphor, and
balanced weighing is an indispensable method in Mengzi’s evaluative scheme.?

The comparison of these sage and master types in 5B1 and 7A26 provides the highest
ethical principle in Mengzi’s philosophy by establishing a hierarchy of sagacity.
Understanding human nature only guarantees entrance into the sagely realm but not the full
acquisition of sagehood. On the way to this highest ideal, there are three progressive
understandings of the nature of ethical guidance. At the lowest, pre-reflective level, one
matches one’s conducts with the rules prescribed by the ritual system without pondering the
meaning of those rules. This is a foolproof method, but conflicts will arise between ritual

stipulation and two complications: human needs on the inside and the contingent external

22 For a comparative study of the mean in Mengzi and Aristotle, see Howard J. Curzer, “An Aristotelian
Doctrine of the Mean in the Mencius?”” Dao 11, no. 1 (2012): 53-62.
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situations. Therefore, Mengzi recognizes the importance of following rules and models in

6A20 and 4A1, but also notes the insufficiency of this method in 7B5:
w T CRZEHNG, LERS, BEPBERS. KRIEHEN, ©
DAKIGE, TR0 UBIGE. 7

Mengzi said, “When Yi instructed people how to shoot, he made them set
their will on drawing the bow to the full. Those who learn must also set their
will on drawing the bow to the full. When a master carpenter instructs others,
he must make use of the compass and square. Those who learn must also
make use of the compass and square.” (6A20)

w s “BEEZE, ATy, AU, ARERCT R . HlEZ
B, ARLIONEE, ARIELE. EpciE, AUAEL ARETIERT. 7

Mengzi said, “Even the clear vision of Li Lou and the skillfulness of artisan
Gongshuzi will not be able to draw a perfect square or circle if they are not
used along with a compass and carpenter’s square. Even the hearing of Music
Teacher Kuang will not be able to set the five notes if it is not used along
with the six pitch pipes. Even the Way of Yao and Shun will not be able to

pacify and rule the world if it is not used along with benevolent government.”
(4A1)

dPEL R AE B ARAE, ASREREATT. 7

Mengzi said, “A carpenter or a wheelwright can give another his compass or
square, but he cannot make another skillful.” (7B5)

At the intermediate level, one begins ethical reflection (that is, the kind of thinking in Book
6A) by performing one-sided weighing between ritual and desire. The result of this reflection
is that one starts to realize the inherent meaning of ritual and becomes more motivated to
practice it. At the highest level, one performs balanced weighing of the cardinal virtues in
variable situations. The form of guidance is now the “middle,” and ethical thinking becomes
far more sophisticated because there is no one single position that categorically prevails.
Along the journey to sagehood, each stage has a distinct approach to ethical certainty,
whether it is rule-based, one-sided, or balanced. Accordingly, one comes to develop an
increasingly dynamic, internalized, and nuanced understanding of ethical guidance, in which

the focus of self-cultivation shifts from external behavior to the subjective state of the agent.
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4.2 Xunzi on Weighing

In Mengzi, the weighing metaphor is about choice and mind. Weighing, as the principal form
of ethical thinking, is a faculty of the mind (6A15), and it is also the mind most of all that one
should weigh (LA7). Xunzi also uses the weighing metaphor to discuss choice and mind.
However, there are two significant differences between how the two philosophers employ
this metaphor. First, as noted above, Mengzi uses both one-sided weighing and balanced
weighing, while Xunzi only uses the latter. Second, the balance metaphor in the Xunzi is not
part of a response to an opponent in an oral debate, but always appears in argumentative
essays directly stating the author’s view. Due to this rhetorical context, Xunzi’s balance
metaphor, never used to address moral dilemmas, is embedded in a structured argument with
a consistent set of technical terms. The purpose of this section is to reconstruct that argument
and clarify the conceptual role of the balance metaphor in it. Again, I will not consider the
global coherence of Xunzi’s thought, but will only focus on this particular line of thinking
about mind, choice, and the balance.

Although Xunzi’s weighing metaphor is more structured than Mengzi’s, scholars
rarely pay attention to it. In fact, I am not aware of any focused study devoted to this topic.
The reason, I suppose, is twofold. First, Xunzi’s balance metaphor is more opaque

terminologically, for he sometimes uses quan and sometimes uses heng 77 “balance” for it.

Second, Xunzi’s metaphor is buried among a large number of generic craft metaphors, while
Mengzi’s weighing metaphor easily stands out against the background of vegetal metaphors.
It seems to me that Xunzi scholars tend to think of the balance metaphor as a generic tool
metaphor rather than a specialized mechanical metaphor (see the beginning of chapter 3 for
this distinction). | shall argue that such a distinction has an important place in Xunzi’s

thought.
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The balance metaphor appears in three places: a short passage in chapter 3 “Bu gou”

AFj (Nothing Improper) and two long discussions in chapter 21 “Jie bi” fi#ii (Removing
Obsession) and chapter 22 “Zheng ming” 1E44 (Correcting Names). Scattered as they may

seem, these passages belong to a coherent discussion of mind and choice with the same set of
terms. In what follows, | will first consider chapter 22 and then turn to look at chapter 3 and

21.

4.2.1 The Mind’s Approval

The weighing metaphor in chapter 22 appears as part of a continuous argument that runs
throughout the latter half of the chapter. | suspect that this part does not belong to chapter 22
originally, because it is totally unrelated to the correction of names, the topic of the first half.
The thesis of the argument is that good social order does not have to be achieved by
eliminating or even reducing desires.?® In a dense passage, Xunzi contends that social order
has little to do with whether one has or does not have desires, because all living things cannot

help but have desires. It rather lies with what the mind “approves of” (ke 7]):%4

ABEERL, BORW, AW, ARAELtE. SR 25, BE, B
W, ARRELtE . AR, RE R AT, AR RIS, PPk
By REVEH, Prz-foth. PRz 8 HlRIFLzZ,
[ R S R G Z DA B, bz e Dz Pl i, H
ik, RERIA? A KMmENEZ, izt L2 R, AR
BEE, RIEREL? BURRLEROLZ TR, ToR S Z k.

23 Xunzi, 22/111/4-112/24. Many commentators point out that this argument may have been a critique of Mozi
and Song Xing’s doctrines. See Wang Tianhai - K, Xunzi jiaoshi ¥ FE (Shanghai: Shanghai guji
chubanshe, 2016), 919-920.

24 Zhuangzi may have influenced Xunzi in using ke as a technical term, which in turn is taken from the Mohist
Canon. For a discussion of ke in chapter 2 of the Zhuangzi, see A. C. Graham, “Chuang Tzu’s Essay on Seeing
Things as Equal,” in A Companion to Angus C. Graham's Chuang Tzu: The Inner Chapters, ed. Harold D. Roth
(Honolulu: University of Hawai'i Press, 2003), 104-129.
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Having desires and lacking desires fall under two different kinds, namely
being alive and being dead, not order and disorder. Having many desires and
having few desires also fall under different kinds, namely the numbers of
people’s dispositions, not order and disorder. The occurrence of desires does
not wait upon the permissibility of fulfilling them, but those who seek to
fulfill them follow what they approve of. That the occurrence of desires does
not wait upon the permissibility of fulfilling them is something that is
received from Heaven. That those who seek to fulfill them follow what they
approve of is something that is received from the mind. When a single desire
received from Heaven is controlled by many things received from the mind,
then it will certainly be difficult to classify it as something received from
Heaven...Thus, when the desire is excessive but the action does not match it,
this is because the mind prevents it. If what the mind approves of conforms to
the proper patterns, then even if the desires are many, what harm would they
be to good order? When the desire is lacking but the action surpasses it, this
IS because the mind compels it. If what the minds approves of misses the
proper patterns, then even if the desires are few, how would it stop short of
chaos? Thus, order and disorder reside in what the mind approves of, they are
not present in the desires from one’s dispositions.?®

The distinction between “desire” (yu #X) and “approval” in this argument has provoked
considerable debate among Xunzi scholars. The disagreement revolves around what the term
“approval” means, and whether it is desire or approval that ultimately motivates action.
Bryan Van Norden points out that this distinction distinguishes Xunzi’s view on moral
agency from that of Mengzi. For Mengzi, one does what one desires most, but for Xunzi, one
does what the mind approves of. Both desire and the mind’s approval can be the source of
motivation, and approval has the power of overriding desire when necessary.?® This reading
is contested by David Wong and Winnie Sung from opposite angles. On the one hand, Wong
argues that the mind’s approval is not an independent source of motivation. The role of

approval in moral agency is like the instrumental role of practical reason in fulfilling desires

%5 Xunzi, 22/111/5-11.

% Bryan W. Van Norden, “Mengzi and Xunzi: Two Views of Human Agency,” in Virtue, Nature, and Moral
Agency in the Xunzi, ed. T.C. Kline Il and Philip J. Ivanhoe (Indianapolis: Hackett Publishing Company, 2000),
103-134.
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— the mind overrides a desire only for the sake of fulfilling greater desires in the long term. In
such a case, what ultimately motivates action is still desire.2” On the other hand, Sung argues
that desire cannot motivate action directly by itself, but can only do so through the mind’s
approval. It is the mind’s approval that ultimately motivates action.?® More recently, Eric
Hutton argues that Xunzi’s “approval” should not be understood as a near equivalent of the
“judgment of reason” in the Western context, but is closer to a thin notion of “decision” and
“choice” — a simple executive function of the mind that still needs to be guided by proper
reason. The term “approval” describes the mind’s power of going against desires, but does
not prescribe what the mind should do.?® My position is closer to Hutton’s view, but due to
limits of space, | will not go over the details of these debates concerning loaded terms such as
“agency” and “motivation.” Instead, I shall try to extrapolate some minimal claims from this
passage that we can be certain about, and then consider why Xunzi draws such a distinction.
a) The first thing we can be certain about, as Van Norden notes, is that Xunzi clearly
thought that there was a crucial distinction between desire and approval.*® In
chapter 22, this distinction is closely related to the distinction between what is
natural (in the sense of being spontaneous and “received from heaven”) and what
is social. As Xunzi claims, to associate order and disorder with desire rather than

approval is a categorical mistake. It is certainly true that approval and desire can,

2" David Wong, “Xunzi on Moral Motivation,” in Virtue, Nature, and Moral Agency in the Xunzi, ed. T.C. Kline
I11 and Philip J. Ivanhoe (Indianapolis: Hackett Publishing Company, 2000), 135-154.

28 Winnie Sung, “Yu in the Xunzi: Can Desire by Itself Motivate Action?” Dao 11, no. 3 (2012): 369-388.

29 Eric Hutton, “Xunzi on Moral Psychology,” in Dao Companion to the Philosophy of Xunzi, ed. Eric Hutton
(Dordrecht: Springer, 2016), 201-228. This is not a comprehensive survey of literature on the concept of
approval. For two other studies, see T. C. Kline III, “Moran Agency and Motivation in the Xunzi,” in Virtue,
Nature, and Moral Agency in the Xunzi, ed. T.C. Kline Il and Philip J. Ivanhoe (Indianapolis: Hackett
Publishing Company, 2000), 155-175; Kurtis Hagen, “Xunzi and the Prudence of Dao: Desire as the Motive to
Become Good,” Dao 10, no. 1 (2011): 53-70.

%0 Van Norden, “Mengzi and Xunzi: Two Views of Human Agency,” 124.
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and often do, overlap in content, if the mind happens to approve of desire. Yet
approval is still an altogether different capacity. Consider the example of a
hedonist. The hedonist mind approves of sensual pleasure. Does he act out of
desire, or approval? The answer seems to be both. Even in this case, however, we
can still draw a distinction between “having desire” (as a natural disposition) and
“being a hedonist” (as an ethical commitment).

b) The minimal reason for drawing such a distinction is a simple observation that we
can sometimes act against our desires. The example Xunzi gives (omitted in the
above quotation) is similar to the fish and bear’s paw analogy in Mengzi 6A10 —
people do choose to override the greatest desire for life in extreme cases. If one’s
action may “lag behind” or “surpass” desire, the mind must be able to execute a
different kind of power independent of desire.

c) One further reason for drawing the distinction is that desire is simple but the
mind’s approval is complex. As Xunzi says, “a single desire received from
Heaven is controlled by many things received from the mind.” Hutton’s

translation does not reflect a textual variant here: a different edition has ji &1
“plan” in place of duo % “many.” One plausible suggestion is that the original
text may have had both characters here, because the phrase duoji £ &1 “many
plans” forms a neat contrast with yiyu —#%X “one desire.”! The contrast comes

out more clearly in Knoblock’s translation: “The simple desires we received from

3L This reading, plausible as it is, has no absolute textual support. For philological discussions of this line, see

jiaoshi, 921-922.
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nature are controlled by the complex devises exercised by the mind.”3? Whatever
the original text may have been, the basic idea is that desires move simply
towards satisfaction, whereas the mind’s plans involve all kinds of hesitations and
conflicts interfering with the simple movement of desires, making them less like
things “received from heaven.”
d) The third reason for drawing the distinction is that the mind’s approval is a
fallible capacity, whereas fallibility is not a category we can apply to desire. As
Hutton notes, the mind’s approval is a de facto power of the mind that does not
itself constitute any normative principle.®® As a complex and potentially
misleading capacity, the mind’s approval still needs further guidance, such as
“conforming to the proper patterns.”
These minimal claims do not answer the question whether the mind’s approval alone is
sufficient to motivate action. They only show that the mind has such an independent,
complex, and fallible power. The purpose of distinguishing this power from desire is twofold.
First, by characterizing approval as the distinctive faculty of the mind, Xunzi is able to define
the concept of mind itself.®* Second, by separating the mind’s approval from desire, Xunzi is

able to define the proper realm of moral cultivation and use that definition to correct a

32 John Knoblock, Xunzi: A Translation and Study of the Complete Works Vol. 3 (Stanford: Stanford University
Press, 1988), 135, 343-344 (n. 97).

33 Hutton, “Xunzi on Moral Psychology,” 222.

34 This definition only captures one aspect of Xunzi’s concept of mind. The complexity of this concept has
attracted considerable scholarly attention. For other studies of this concept, see Lee H. Yearley, “Hsiin Tzu on
the Mind: His Attempted Synthesis of Confucianism and Taoism,” The Journal of Asian Studies 39, no.3
(1980): 465-480; Knoblock, Xunzi Vol. 3, 88-99; David S. Nivison, “Hsun Tzu and Chuang Tzu,” in Chinese
Texts and Contexts: Essays Dedicated to Angus C. Graham, ed. Henry Rosemont, Jr. (La Salle: Open Court,
1991), 129-142; Chad Hansen, A Daoist Theory of Chinese Thought: A Philosophical Interpretation (Oxford:
Oxford University Press, 1992), 338-343; Slingerland, Effortless Action, 224-232; Aaron Stalnaker, “Aspects
of Xunzi's Engagement with Early Daoism,” Philosophy East and West 53, no. 1 (2003): 87-129; Cline,
“Mirrors, Minds, and Metaphors,” 341-348.
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categorical mistake in rival theories of morality (namely to associate moral cultivation with
desires). However, a properly defined realm of moral cultivation does not yet provide any
actual guidance. It only tells us what moral cultivation should not be about. That is to say, the
whole point of distinguishing approval from desire, at least in chapter 22, is to set limits on
the scope of ethical guidance without providing positive determination of its content.

Naturally, the next step in the argument is to provide a positive definition of ethical
guidance, especially since the mind’s approval is a fallible capacity. Xunzi claims that the
mind must be guided by “technique” (shu #f7). In chapter 5, when criticizing physiognomy,
Xunzi gives technique priority over mind:

WO ARG, SO AR B, AT 7m0 E
2, RUEM SO, BEHE T,

Physiognomizing a person’s outer form is not as good as judging his mind,
and judging his mind is not as good as ascertaining his technique. The outer
form is not superior to the mind, and the mind is not superior to its technique.
Once the technique is correct, the minds follows it. Even though one’s outer
form is bad, it will pose no impediment to becoming a gentleman if the
mind’s technique is good.

The mind should follow technique precisely because it is complex, confused, and fallible.
The emphasis on technique rather than mind is consistent with the denial of the basic “stuff”
of human nature and the prevalent use of craft metaphors, which sets Xunzi apart from
Mengzi.

What, then, is the content of the technique? Stalnaker, noticing the priority of
technique over mind in the Xunzi, defines technique as “classical learning, ritual practice, and
the appreciation of music.”*® Yet in chapter 22, Xunzi himself defines technique

metaphorically as the material balance. After drawing the distinction between approval and

% Xunzi, 5/17/11-13.

3 Stalnaker, “Aspects of Xunzi's Engagement with Early Daoism,” 108-110.
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desire, Xunzi claims that a person, in making every choice, needs to perform it with a balance
to distinguish between good fortune and disaster:

NN, FrkR BRI e kW, prikREmmEt. MO
iy a] AASEREAR . T ASIE,  RUJEERR AT N LA RS, SRR e A LA
R, MEAPTCAGR S E A BEAIE, RIAREEI AR A CL AR, AREER
SN LA, IR AT LR R . 85, A IR, BEETN
B, RIAFIfE Pt

In every selection that people make, what they desire does not come pure. In
their rejection, what they dislike does not go away pure. Thus, they must
perform every action along with a balance. If the balance beam is not correct,
then what is heavy will hang in the raised position, and people will think it is
light. Or what is light will hang in the low position, and people will think it is
heavy. This is how people become confused about light and heavy. If
people’s balance is not correct, then disaster may be attached to what they
desire, but people will think it is good fortune. Or good fortune may be
attached to what they dislike, but people will think it is disaster. This is
likewise how people become confused about disaster and good fortune. The
Way is the correct balance from ancient times to the present. If one departs
from the Way and instead, looking within, chooses based on himself alone,
then he will not know to what disaster and good fortune are attached.®’

Although Xunzi does not explicitly relate the balance to the technique of the mind here, we
shall see in a moment that he establishes the relationship in chapter 21. The term “choose”

(qu HX), the main topic of this passage, is closely related to “approval” and “follow” (cong
fi£) in chapter 22, for we choose and follow what our mind approves of. Xunzi claims that the

reason why a person should always choose with the balance is because the objects of people’s
desire are never in a “pure” (cui #) state. The discussion of the impurity of things offers one
more reason for the mind’s fallibility. Since the mind is intrinsically confused about whether
a thing is truly beneficial or harmful, it should not rely on itself or “look within” for

guidance. Instead, it should choose according to the Way, defined as the “correct balance”

37 Xunzi, 22/111/24-112/2.
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(Xunzi uses quan and heng synonymously for the same metaphor). The “correct balance” is
the Way or the technique that the mind should follow. Superficially, this weighing metaphor
seems to mean “making a true assessment” (Vankeerberghen’s quan A) rather than
“achieving balance” (Vankeerberghen’s quan C).* The balance appears as a simple device
for measuring the weight of an object, and metaphorically signifies nothing but the objective
standard for determining the value of things. However, we shall see in the next section that
what Xunzi means by “correct” has something to do with balanced weighing and the
“middle.”

The context of the balance metaphor in chapter 22 demonstrates that we must not
confuse this metaphor with other generic craft metaphors in the discussion of human nature.
The balance metaphor has a very different meaning and plays a totally different conceptual
role in Xunzi’s ethics. Conceptually, it does not stand for the “reshaping” of human nature
but stands for the correct technique of making choice, even though this technique may in
effect reshape human nature. While Xunzi uses different kinds of crafts as source domains of
the “reshaping” metaphor, the balance is the only source domain of the weighing metaphor
due to its specialized function. It deserves to be singled out as one of its own type, especially

because it is a metaphor for the Way.

4.2.2 The Mind’s Technique

In chapter 3, Xunzi explains how “choosing with the balance” works in a short passage.

Chapter 3 does not have extended arguments like those in chapter 21 and 22, and the context

38 Vankeerberghen, “Choosing Balance,” 65-67.

39 For discussions of the generic craft metaphors, see Slingerland, Effortless Action, pp. 217-64; David Wong,
“Early Confucian Philosophy and the Development of Compassion,” Dao 14, no. 2 (2015): 157-194;
Slingerland, “Crafting Bowls, Cultivating Sprouts: Unavoidable Tensions in Early Chinese Confucianism,” Dao
14, no. 2 (2015): 211-218.
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of the passage is not important for understanding its meaning. He continues the discussion of

the balance with a more specific characterization of metaphorical weighing:

’é)’t%ﬂl%Z% SR, Rl F AR T%ﬂj%- SRR, R

AR AT AL, G, AR e HACEIRE . Wk,
/\J%Kﬁﬁa% NANZ &, miEz . R, RA g Ed
& REATAW, A ENE . RUEIALLE, HALE, W
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On weighing between the desirable and the undesirable, between that worth
choosing and that worth rejecting: When you see something that may be
desirable, be sure to consider forward and backward what may be undesirable
in it. When you see something that may be beneficial, be sure to consider
forward and backward what may be harmful in it. Weigh both sides and
reckon them thoroughly, and only then decide whether it is desirable or
undesirable, worth adopting or worth rejecting. If you proceed thus, then you
will reliably avoid falling into trouble. In most cases, people’s problems are
due to their own one-sidedness harming them. They see what may be
desirable in something, but then do not consider what may be undesirable in
it; they see what may be beneficial in it, but then do not look to what may be
harmful in it. Thus, when they move on it they are sure to fall into trouble,
and when they act on it they are sure to encounter disgrace. These are the
problems that occur when one-sidedness harms a person.*°

29 ¢¢

Here, Xunzi uses the same language of “choosing,” “rejecting,” “desirable,” and
“undesirable” as aspects of weighing. The characterization itself is rather plain; Xunzi’s
advice makes metaphorical weighing sound like nothing more than prudence — one should

not be misled by the appearance of things but needs to weigh their desirable and undesirable

aspects. It is noteworthy that Xunzi relates weighing to two more technical terms, pian f
“one-sided,” and jian #f “inclusive” (literally “all”’).*! One-sidedness is the mind’s inherent

flaw and the reason why it should not choose on its own. Inclusivity, on the other, defines the

40 Xunzi, 3/12/6-9.

4 Like “approval,” the term jian may also have been a Mohist influence. For a discussion of this term in
Warring States political philosophy, see Masayuki Sato 14 %54~ , “The Idea to Rule the World: The Mohist
Impact of Jian 3 on the Xunzi,” Oriens Extremus 48 (2009): 21-54. Sato discusses only the political aspect of
this term, while my focus is on the psychological side.
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balanced style of thinking and action. In the Xunzi, pian and jian appear to be the mind’s
foremost vice and virtue. Unlike Mengzi, who believes that the mind should first make a one-
sided choice between the original mind and the lost mind, Xunzi thinks that one-sidedness

itself is the greatest “problem” (huan &) of the mind’s technique. This view of mind explains

why there is no one-sided weighing metaphor in the Xunzi.
In chapter 21, the metaphor gets more interesting philosophically. The topic of this

chapter is how to remove the mind’s “obsessions” (bi i#), and the balance metaphor appears

as the method for doing it:

Mol R, AN, WA, Ko, A, A, WA
W, WA, A A FUEERISORM A, O 2
‘H_jlo

Thus, among the cases of obsession, one can be obsessed with desires, or
with dislikes. One can be obsessed with origins, or with ends. One can be
obsessed with what is far away, or with what is nearby. One can be obsessed
with broad learning, or with narrowness. One can be obsessed with the
ancient past, or with the present. In whatever respect the myriad things are
different, they can become objects of obsession to the exclusion of each
other. This is the common problem in the technique of the mind.*?

BNFDTZ &, RAkIEZ AN, SOEA. SE. RS, MR, MR, M
L e M. ME L S SRBREYIT T RIS .

The sage knows the problems in the technique of the mind, and sees the
disaster of being obsessed and blocked up in one’s thinking. So, he has
neither desires, nor dislikes, has neither the origins, nor the end results, has
neither what is near, nor what is far away, has neither what is broad, nor what
is shallow, has neither the ancient past, nor the present. He lays out the
myriad things inclusively and suspends his balance in the middle.*®

WA El . HCLRATRURANE: LIS, RIS, A
M. NGRS, T AT DAL T 2

42 Xunzi, 21/102/12-13.

43 Xunzi, 21/103/16-17.
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What am I calling his “balance”? I say: it is the Way. Thus, one’s mind must
not be ignorant of the Way. If the mind does not know the Way, then it will
not approve of the Way, but will rather approve what is not the Way. For
what person would wish to be so dissolute as to keep to what they disapprove
and reject what they approve?**

The balance metaphor in chapter 21 brings together most of the technical terms in chapter 3
and 22 discussed above — the “technique of the mind,” “approval,” “balance,” “inclusivity,”
and “Way.” Xunzi gives a clear summary of the structure of his thought and the place of the
balance metaphor in it. “Obsession,” as the mind’s “common problem in the technique of the
mind” (xinshu zhi gonghuan ‘C:f7 2 2 i), is described as nothing but being “one-sided” in
choosing between dichotomous options.* The technique for curing this problem is explained
metaphorically as to “suspend a balance in the middle” and lay things out “inclusively.” The
balance is the “Way,” by which the mind knows what it should “approve of.”

Yet the language of the second passage is potentially misleading, for Xunzi uses the
expression “has no X (X being one of the dichotomous terms) to describe the state of being

without obsessions. Strictly speaking, the object of wu # “have no” should be the obsessive

attachments to the dichotomous terms, not the terms themselves, but Xunzi’s phrasing makes
it sound like the mind should remain utterly devoid of cognitive and emotive content. Xunzi
himself is certainly aware of this problem, for in the very next sentence he immediately says
that the sage still “lays out things” (indeed everything) with a balance. The balance metaphor

in this context redefines the meaning of “having none” as zhong ' “middle.” The

paradoxical structure of balanced weighing allows Xunzi to characterize the mind as

something that can be empty and full of content at the same time:

44 Xunzi, 21/103/18-109.

45 One-sidedness and obsession are different names for the same problem. In his criticism of the Warring States
masters, Xunzi makes it clear that being obsessive is at the same time being one-sided.
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How do people know the Way? | say: with the mind. How does the mind
know the Way? | say: it is through emptiness, singlemindedness, and
stillness. The mind is always holding something. Yet, there is what is called
being “empty.” The mind is always twofold. Yet, there is what is called being
“single-minded.” The mind is always moving. Yet, there is what is called
being “still.” Humans are born and have awareness. With awareness, they
have focus. To focus is to be holding something. Yet, there is something
called being “empty.” Not to let what one is already holding harm what one
is about to receive is called being “empty.” The mind is born and has
awareness. With awareness, there comes awareness of differences. To be
aware of differences is to know both at the same time.*® When one knows
both at the same time, this is to be two-fold. Yet, there is what is called being
“single-minded.” Not to let one idea harm another idea is called being
“single-minded.” When the heart sleeps, then it dreams. When it relaxes, then
it goes about on its own. When one puts it to use, then it forms plans. Thus,
the heart is always moving. Yet, there is what is called being “still.” Not to
let dreams and worries disorder one’s understanding is called being “still.”
As for those who have not yet grasped the Way but are seeking the Way, |
say to them: emptiness, single-mindedness, and stillness—make these your
principles.*’

This much-discussed passage makes no use of the balance metaphor, but it can be viewed as

a logical consequence of using the balance metaphor for the mind’s technique of removing

obsessions. The three pairs of opposites — emptiness and fullness, movement and stillness,

unity and duality — coexist in the function of the balance. In dynamic weighing, the fulcrum is

always moving, but it remains, in a sense, still in the balanced position. As a single spot

46 The word “both” again translates jian. In this case, it should be “both” rather than “all” because Xunzi seems
to be talking about the dichotomous terms just mentioned.

47 Xunzi, 21/103/25-104/4.
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(unity), it achieves a balance between two things (duality). The balanced position is always
located somewhere on the beam (being), but it is at the same time nowhere (emptiness). The
balance metaphor provides a way of conceptualizing the paradoxical combination of opposite
pairs.

Yet how does the balance metaphor works in reality? How should one employ one’s
mind so that it is both unified and twofold, empty and full, moving and still? Why do we need
such a paradox to get rid of obsessions? The short passage in chapter 3 provides a clue.
There, Xunzi says that when encountering something desirable, the mind should “consider
forward and backward what may be undesirable in it,” and vice versa. This mode of thinking
applies to the series of dichotomous terms in chapter 21 as well. In general, when the
balanced mind encounters an object X and perceives its side A, it should immediately jump to
side B and keep doing this back and forth until it finds a point of balance between the two
sides. By considering things “inclusively” like this, the mind is indeed moving, twofold, and
occupied. Yet the result of this back and forth movement is an increased awareness of an
empty, still, and unified point of balance between them. This point does not have to be
actually in the middle; on the contrary, in most cases it appears to be one-sided, for the two
sides in consideration are rarely of the same weight. Yet the superficial one-sidedness differs
from the “really”” one-sided positions by being “inclusive” — that is, moving, twofold, and
occupied — in the first place. Therefore, in the conceptual model of the balance, the mind is
not endowed with a mysterious, effortless intuition of where the middle is, but has to labor
back and forth in each case before it eventually finds balance.

The balance metaphor saves Xunzi from a potential self-contradiction. If he simply
says that the mind should be without dichotomous commitments such as likes and dislikes,
the statement itself creates another dichotomy of “having” and “having none,” and Xunzi

may be criticized for endorsing a self-contradictory commitment to the empty mind by liking
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the state of having no likes and dislikes. Yet the balance metaphor shows how the mind can
be inclusively empty rather than exclusively so. It is precisely by laboring back and forth
between the many aspects of a thing that the mind can find the one balance among them. The
more aspects it is able to take into consideration (that is, the more inclusive it is), the more
likely it is to achieve the correct balance. Balance is nothing but the balance of many aspects,
and the concept of balance itself entails plurality. Thus in the dynamic weighing metaphor,
inclusivity and balance are essentially connected and mutually supportive. The distinction
Xunzi draws is not between an empty mind and an occupied mind, but between a unified and
inclusive mind and an obsessed and exclusive mind.

The balance metaphor also fits with the overall ritualist image of Xunzi. Think of the
balance of our body: it is a skill acquired through training and habituation, not an innate
mystical consciousness.*® Learning to balance oneself may involve emulating a particular set
of movements of an accomplished teacher. The effortless command of muscles only comes at
the end of disciplined training and accumulated effort, thereby being the exact opposite of
laissez-faire. The formal procedures are not dispensable, because the teacher can only train
students through behavior demonstration. Therefore, | do not think my interpretation of the
mind’s technique as the balance metaphor is incompatible with Stalnaker’s claim that the
technique is about classical learning and ritual practice. Rather, my interpretation may help to

bridge the gap between the ritualist Xunzi and the quasi-Daoist Xunzi in chapter 21.

8 For a “skill” reading of Xunzi’s conception of virtue, see Aaron Stalnaker, “Virtue as Mastery in Early
Confucianism,” The Journal of Religious Ethics 38, no. 3 (2010): 404-428.
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CHAPTER FIVE

LEVERAGE

Having examined the weighing metaphor in moral philosophy, let us now consider the
instrumental pole of the lever schema in the context of Warring States military and political
thought. For military and political experts, the problem was not how to make choices at moral
crossroads, but how the few could possibly defeat or control the many. Their main concern,
largely amoral, was to increase the efficacy of human action in a situation of being
outnumbered and overpowered. Against such a background, the lever’s function of weight-
manipulation provided the conceptual possibility for maximizing the outcome of a given
input. It became a metaphor for strategies of optimization, or conditions that could be
manipulated to produce leverage.

This mode of thinking can be compared with the debate in Mengzi 6B1 discussed in
chapter 4. In 6B1, Mengzi accuses his opponent of making an unfair comparison between
ritual and sexual desire, saying that “if one lines up their tops without evening out their
bottoms, a square inch of wood can be made taller than the top of a tower.” The purpose of
strategic thinking, on the contrary, is precisely to make a square inch of wood taller than the
top of a tower by placing them on uneven grounds. Consider the following passage from the

“Gong ming” IJ44 (Achievement and Fame) chapter of the Hanfeizi:

KAMMES, MEARHAYE. SO RMRm Lz b, RIEETFZ
#o MARRE, fimt. SRR T, BEHIRT. FEH, FHEb. . T
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As a rule, if someone has talent (cai) but no shi, even if he is worthy he cannot
control those who do not match up. Therefore, if a timber tree (cai) of one inch

is established on a high mountain, it overlooks a valley a thousand yards deep.
It is not that the timber tree is tall but that its position is high. That Jie was the
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Son of Heaven and was able to control the world was not because he was
worthy but because his shi was heavy... If something of a thousand pounds is
loaded on a boat, it will float. If something of a pennyweight is not loaded on a
boat, it will sink. It is not that one thousand pounds are light and a
pennyweight is heavy, but that one has shi and the other does not. Therefore,
the reason why the short can overlook the tall is because of its position. The
reason why those who do not match up can control the worthy is because of
their shi.?

Han Fei uses a similar analogy based on a pun of cai “talent” and cai “timber tree” for the
opposite purpose. For Mengzi, the ground on which two objects stand must be brought to
light and made even. From the strategic point of view, however, the ground must be
deceptively concealed and manipulated so that one side gains advantage over the other. The
focus is not on objective comparison anymore, but on subjective manipulation. It is striking
that even Mengzi himself uses shi in a similar sense in 2A1. Quoting a popular saying of Qi,
he relates shi to the efficacy of practicing benevolence in an age when virtue was much

needed:

HEANAER: “HARE, NS BaEE, Atk LT
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The people of Qi have a saying: “Having wisdom isn’t as good as riding on
shi. Even if you have a hoe, this isn’t as important as awaiting the right
time”...Confucius said, “Virtue spreads faster than couriers carrying
commands.” At the current time, if a state of ten thousand chariots puts
benevolent government into effect, the people would be as happy as if they had
been saved from hanging upside down. Therefore, only in a time like this can
one exert half the effort of the ancients and be assured twice the achievement.
(2A1)

This use of shi probably reflects a Jixia influence on Mengzi despite his persistent rejection
of placing value on profits. The phrasing of the last sentence (“half the effort, twice the

achievement”) even parallels the characterization of machines in chapter 2.

! Hanfeizi, 28/60/5-8.
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The result of strategic thinking was the discovery of instrumental subjectivity as
opposed to ethical subjectivity in chapter 4. As Mark Lewis points out, one of the most
important military developments in the Warring States period was the appearance of a new
form of commander understood metaphorically as the “mind” of an obedient, unthinking
“body” of troops. What accompanied this trend was a proliferation of military texts
describing combat as a duel of two minds.? Lisa Raphals also argues that the Sunzi bingfa
emphasizes the intellectual nature of warfare, prioritizing knowledge and indirect strategy
over direct physical strength.® Unlike the ethical mind responsible for moral choice, the
commander’s instrumental mind is the intelligent, resourceful, and often bluntly crafty brain
over brawn, full of cunning strategies for the manipulation of brute force. While ethical
subjectivity seeks to find balance between moral alternatives, instrumental subjectivity seeks
to create imbalance in the fleeting moments of power struggle.

The term most typically associated with instrumental subjectivity is shi.* This term
signifies all kinds of extrinsic conditions other than inherent talent that may contribute to the
effectiveness of an action. The meanings of shi analyzed in chapter 3 represent only a basic
conceptual substrate, which is still abstract, versatile, and elusive, open to open-ended
strategic appropriations. As Han Fei says, “As for shi, it is one name with countless

variations” (J 344 4 — Ty 5% M8 1).5 No single definition or translation is able to

capture the full semantic range of this slippery term, whose unpredictable polysemy reflects

2 Mark Edward Lewis, Sanctioned Violence in Early China (Albany: State University of New York Press,
1990), 97-136.

% Lisa Raphals, Knowing Words: Wisdom and Cunning in Two Classical Traditions (Ithaca: Cornell University
Press, 1992), 104-116.

# Quan and ji can also be used, but are less frequent.

5 Hanfeizi, 40/128/28-29.
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nothing but its strategic nature. For this reason, | will leave shi untranslated and let its
meaning develop in context.

In this chapter, | shall examine how the basic “setup” and “leverage” meaning of shi
acquire specific determinations in the hands of military and political thinkers. Since the
leverage metaphor appears so widely in a variety of texts, | could not possibly exhaust all of
its occurrences. Instead, | plan to focus on a small sample of the most representative figures.
In the following two sections, | will examine Sunzi and Shen Dao as the subject of my
analysis.® Both were known as prominent proponents of shi as early as the Warring States
period, and both belonged to the very first generation of thinkers in their respective
intellectual traditions.” Their surviving works, short as they are, cover most of the central
themes in later military and political philosophy. It will turn out that both Sunzi and Shen
Dao use metaphors of weighing and weight-manipulation to conceptualize the extraordinary
situations in which the strong and weak reverse their positions, but they adopt opposite

approaches to shi.

& This chapter is geographically focused. It deals only with an intellectual tradition in the eastern part of China,
especially in the Jixia Academy of Qi. In fact, shi may have been a distinctively Jixia topic, as most of the Jixia
masters either advocated it or felt the need to respond to it (such as Mengzi and Xunzi). | will not consider the
works of important political philosophers in western China, such as Shen Buhai, Shang Yang & ##, and Han
Fei.

"1 use “Sunzi” to refer to the collective identity of the putative author(s) of the Sunzi. | take this collective
identity to be a group of military specialists during the first half of the Warring States period who hailed the
teachings of a “Master Sun” and transmitted military texts. The precise date of the Sunzi is still controversial. Li
Ling and Qi Sihe place the lower limit of its completion in mid-Warring States, while Bruce Brooks takes the
mid-Warring States to be the starting point of its textual formation. Both Brooks and Li Ling point out that the
Sunzi was a composite text compiled over a period of time. Whatever the actual date was, the majority of the
military knowledge recorded in the Sunzi seems to have been in circulation around the mid-Warring States when
Sun Bin was a general in Qi. See Qi Sihe 75 1, “Sunzi bingfa zhuzuo shidai kao” & FIeiEE/ERARE, in
Zhongguo shi tanyan 73 2 #%4fF (Shijiazhuang: Hebei jiaoyu chubanshe, 2000), 415-433; Bruce E. Brooks,
“Review Article: ‘The Present State and Future Prospects of Pre-Han Text Studies,”” Sino-Platonic Papers 46
(1994): 1-74; Li Ling 2=, Sunzi shisanpian zonghe yanjiu & T+ =k &% & # 7¢ (Beijing: Zhonghua shuju,
2006), 345-358. For a summary of the problems around the date and authorship of the Sunzi, see Victor H.
Mair, The Art of War: Sun Zi's Military Methods (New York: Columbia University Press, 2007), 9-29.
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5.1 Sunzion Leverage

According to Lewis, the Sunzi divides the commander’s actions on campaign into two Stages
that roughly correspond to the realms of strategy and tactics: pre-war estimations of relative
strength and decisions in the flux of battle.® For Li Ling, the organization of the received

edition of the Sunzi also reflects such a distinction.® The distinction is drawn in the “Shi ji” 45
&1 (Initial Calculations), the first chapter of the Sunzi:

HEEZ UIH, B2 UEr, R .

Therefore, manage it with the five factors, examine it with calculations, and
seek out its true nature.

SIAICAHE, Jhmz s, DS, 355, IR HIREE.

If the calculations are advantageous and followed, then make shi for them to
assist from the outside. Shi is that which controls quan according to what is
advantageous.*

In the first stage, the commander seeks to determine objectively the strength of both sides in
order to decide whether and when to give battle. In the second stage, the commander seeks to
produce shi, a kind of external mechanism that controls the quan (which I take to mean
“leverage” here) of a situation. The two stages correspond to the two kinds of lever
metaphors: the comparison of strength is like weighing, while strategic advantage is like

mechanical leverage. We shall see that Sunzi not only describes victory in both quantitative

8 Lewis, Sanctioned Violence in Early China, 114-121.

9 Li Ling divides the 13 chapters of the received Sunzi into the “inner chapters” (1-6) and the “outer chapters”
(7-13), claiming that the inner chapters focus on military theories, while the outer chapters focus on military
technology. He further divides the 6 inner chapters into the “strategy” (quanmou #Ez¥) group (1-3) and the

“tactics” (xingshi J£2%) group (4-6). The terminologies are borrowed from the bibliographic treatise of the Han
shu. See Li Ling, Bing yi zha li — wo du Sunzi f% PAFF 7 —3KaE& 1 (Beijing: Zhonghua shuju, 2006), 54-56.

10 Sunzi, A1/1/5.
11 Sunzi, A1/1/14.
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and qualitative terms, but also develops both a temporal and a spatial conception of strategic

leverage.

5.1.1 Weighing Military Strength

In chapter 1, Sunzi tells us that pre-war calculations are done in the ancestral temple with
counting rods. The estimation of military strength must take into account five factors: 1) the
Way, or political solidarity, 2) heaven, or weather conditions, 3) terrain, 4) the five virtues of
the commander, and 5) the laws, or administrative techniques. The list summarizes the major
aspects that determine the success or failure of military action, though it is difficult to see
how some of the factors can be quantified with counting rods. If natural conditions such as
weather and terrain can still be roughly approximated, the virtues of the commander seem
beyond mathematical operation by any means. In fact, it is not until chapter 4 that Sunzi

offers a different, more realistic picture of the calculation method:

foik: —HIE, ZH&E, =ZH¥% UER, hE, WAEE, B,
A, BUERM, Mo WP S DLERAEER, PR ABRAR S .

As for military methods: the first is called measurement; the second, quantity;
the third, numbers; the fourth, weighing; the fifth, prevailing. Land gives rise
to measurement; measurement gives rise to quantity; quantity gives rise to
numbers; numbers give rise to weighing; weighing gives rise to prevailing.

Therefore, an army that prevails is like a pound weighed against a dram. A
defeated army is like a dram weighed against a pound.*?

The first three steps of this simple algorithm show that the military strength of a state
ultimately depends on the area of arable land, which must be “measured” carefully to

estimate the “quantity” of crops. The amount of agricultural product then determines the

12 Sunzi, A4/4/1-4.
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“number” of soldiers that the government can afford.*® The rest of the passage uses the
metaphorical language of weighing to figure out which side will prevail. Note that
“prevailing” is also a technical term used in the Mohist Canon B25a for a horizontal beam’s

ability to carry a weight, as in the phrase shengzhong % . (“being able to carry the weight”).

The concept of “heavy” in the source domain of the weighing metaphor can have different
metaphorical meanings, depending on whether the target domain is ethical or instrumental. In
the ethical domain, “heavy” means ethical importance. In the instrumental domain, “heavy”
means physical strength.

The military method in chapter 4 depicts victory as a straightforward matter of
physical strength that can be measured and compared in an almost scientific way. One factor,
however, slightly complicates the simple comparison. An army that marches into the enemy’s
territory has to expend a great deal more on the way, while the enemy has plenty of time to
prepare for defense. Distance and the cost of transportation must also be taken into

consideration. In the “Ke zhu ren fen” & = A\ %3 (The Positions of Host and Guest)

manuscript attributed to the *Sun Bin bingfa, the advantage of the attacking side and the
defending side must be calculated differently:

TRy, AENZIT. BZaHR, EANZD. HAENF, Rl
’ﬁl;_}mo

In warfare, there is the position of the guest and the position of the host. The
position of the guest requires more, while the position of the host requires less.
Even if the guest’s forces are doubled and the host’s forces are made half, they
can be a match.*

13 The interpretation of “measurement,” “quantity,” and “number” is based on the traditional commentaries in
Yang Bingan 454 %, Shiyijia zhu Sunzi jiaoli +— & 2 T 4% 2 (Beijing: Zhonghua shuju, 1999), 77-79. See
also Li Ling, Sunzi shisanpian zonghe yanjiu, 31, n.15.

14 Yinqueshan Hanmu zhujian zhengli xiaozu, ed., Yinqueshan Hanmu zhujian Vol.2, 150.
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According to the manuscript, the guest army is one that marches into the host’s territory. The
host army, not burdened by the extra cost of travelling a far distance, is naturally in an
advantageous position. We must not take the 1 to 4 ratio too seriously, because “double” and
“half” seem to be just conventional numbers for describing efficiency or inefficiency (Mengzi
uses them for describing the efficiency of shi and timing in 2A1). Yet the ratio is a great
discouragement to those who are planning to launch active campaigns, for the attacking side
will have to invest more. To remedy this natural inferiority, Sunzi recommends a strategy of
relying on the enemy’s provisions:

ORGSR B8, EE T, 2 A, BT HA.

Therefore, the wise commander seeks to feed his army with provisions from
the enemy. One zhong of the enemy’s provisions is equal to twenty zhong of
our own. One dan of beanstalk and straw is equal to twenty dan of our own.*®

This passage gives an extraordinary ratio of 20 to 1 and dramatically reverses the
disadvantageous position of the guest army. Relying on the enemy’s provisions has the
double effect of increasing the cost for the enemy while reducing one’s own. If we add the
guest/host parameter on top of the double effect to recalculate the utility, then the 20 to 1
efficiency ratio may not be too exaggerated. It is uncertain whether these ratios are taken
seriously in actual calculations, but they give us a preliminary sense of how the commander
incorporates increasingly complex parameters in the process of weighing.

The introduction of complex factors in pre-war calculation shows that even this stage
has a strategic element. In reality, military strength consists of an open-ended list of factors
that can be turned to the advantage of either side. According to the “Ke zhu ren fen,” war is

never a matter of simple calculation no matter how sophisticated one’s method is:

15 Sunzi, A2/2/7.
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e 5o, BRI, RIS A R, AREDANZIL, AREREAZ
Ie, QIERIMAE. REWF? QIBGEEH. = 8 7 RS
H

If we are able to divide the enemy’s forces and to check his advance, then even
a pennyweight is more than enough. If we are not able to divide the enemy’s
forces and to check his advance, then even if we have several times his
number, it is still not enough. Is victory a matter of numbers? If so, we can
wage war by totting up counting rods. Is victory a matter of wealth? If so, then
we can wage war by measuring up millet.1

This passage ultimately prioritizes tactics over scientific estimation. It calls the entire
mathematical understanding of victory into question with the metaphorical language in

chapter 4 of the Sunzi.

5.1.2 Strategic Leverage

In chapter 1, Sunzi uses shi as the name for strategic leverage. As one of the core concepts in
strategic thinking, shi is the topic of the entire chapter 5. Although chapter 5 is the classic and
probably the earliest formulation of the military meaning of shi, it never gives a clear

definition of this term. What we find instead is terse and abstract descriptions combined with

a series of metaphors. The opening paragraph gives a list of four strategic pairs:

BAE: “JURRWNESE, ¥R, BROES, Bagth. ZH
%, WEEZEOTERGE, AR, KA, WL, EE
Sunzi said, “Managing the many is like managing a few; it is a question of
division and number. Fighting with the masses is like fighting with a few; it is
a question of visual and audio signs. The masses of the three armies may all be

caused to have an encounter with the enemy and yet not be defeated; it is a
question of straightforward and indirect action. The application of military

16 Yinqueshan Hanmu zhujian zhengli xiaozu, ed., Yinqueshan Hanmu zhujian Vol.2, 150.
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force is like throwing a grindstone at an egg: it is a question of emptiness and
solidity.”’

The list may seem random at first sight, but, as Li Ling points out, there is a certain logic to
it.1® The first two pairs are the commander’s administrative techniques; both are about how
the few can control the many. The commander “divides” the army into smaller units with
fixed “numbers” of people, and then moves them around with “visual and audio signs” such
as flags and drums.® The next two pairs are the commander’s tactical maneuvers; both are
about how the few can defeat the many. The Sunzi is much more interested in tactical
maneuvers than military administration. It discusses “straightforward and indirect action”
briefly in chapter 5 and devotes the entirety of chapter 6 to “emptiness and solidity.” These
two pairs lie at the center of Sunzi’s approach to strategic leverage.

What, then, is the difference between them? Li Ling explains the difference as a
matter of scale, saying that “emptiness and solidity” are about victory on a larger scale than
“straightforward and indirect action.” In contrast to his view, | believe that “straightforward
and indirect action” is based on a qualitative approach to victory, whereas “emptiness and
solidity” is based on a quantitative approach. Let us consider the quantitative approach in

chapter 6 first. The main strategy of chapter 6 is that an army should avoid the “solid” part of

17 Sunzi, A5/4/10-11.

18 i Ling, Bing yi zha li, 174-177; Li Ling, Weiyi de guize: Sunzi de douzhng zhexue ME—[#LRI: &7 HIF1 5
# £ (Beijing: Sanlian shudian, 2010), 122-127.

19 The term xingming /& 4 literally means “form and name.” Cao Cao ## (155-220) glosses xing as “flags
and pennants” and ming as “bells and drums.” Hattori Chiharu Il 5T-#% interprets them as the more abstract
“visual and audio signs.” Robin Yates points out that both “form and name” refer to flags and pennants in the
military chapters of the Mozi, suggesting that this term originated in military practice and was later taken up by
political thinkers. My translation follows Hattori’s interpretation. See Yang Bingan, Shiyijia zhu Sunzi jiaoli,
85-86; Hattori Chiharu, Sunzi bingfa jiaojie {2+ Fei%£ K f# (Beijing: Junshi kexue chubanshe, 1987), 385;
Robin Yates, “New Light on Ancient Chinese Military Texts: Notes on Their Nature and Evolution, and the
Development of Military Specialization in Warring States China,” T'oung Pao 74, no. 4/5 (1988): 211-248.
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the enemy’s forces and attack its “empty” part. Sunzi explains solidity and emptiness in terms
of numerical force:

HOE NTIRMETE, RIS mEey, RES—, #nst, SUH3oti—

. RIERHEGE. BELIRESE, RIEZ BB IR .

Therefore, | make the enemy reveal his formation while having no formation
myself. Thus, my forces are focused while those of my enemy are divided. My
forces are focused as a single whole, whereas my enemy’s forces are divided
into ten parts. This is to attack one portion of his forces with ten times the
strength. Thus my forces are many while the enemy’s forces are few. If | am
able to strike his few forces with my numerous forces, those with whom |
engage in battle are constrained.?

Here, the solid part of the army is simply the one with more soldiers, and the empty part with
less. The understanding of victory is straightforwardly numerical: the side with more soldiers
prevails. If this is the case, how can a smaller army ever defeat a larger army? For Sunzi, the
secret of leverage lies in the crucial distinction between the global size of an army and a
particular localized force. A smaller army should seek to create a local situation in which it
enjoys a transient moment of dominance. The situation so created will not last long, for the
enemy will quickly move to remedy its own disadvantage. Ultimately, victory becomes a
matter of taking the initiative and seizing the moment with lightning speed, and the majority
of chapter 6 seeks to base military tactics on this new ground. For example, Sunzi redefines

“the masses” (zhong %¥) and “the few” (gua %) as a matter of taking the initiative:

W AR S, IR RIRTSE, WA RIASE, MARIAESE, ST Ay, Al
WRrANSE. %, fAEW: RE, HAHCSEE.

Therefore, if the enemy prepares for me in front, he will have few forces in the
rear; if he prepares for me in the rear, he will have few forces in front. If he
prepares for me on the left, he will have few forces on the right. If he prepares
for me on the right, he will have few forces on the left. If he prepares for me
everywhere, then his forces will be few everywhere. Fewness results from

20 Sunzi, A6/5/18-19.
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having to prepare for your enemy; numerousness results from causing your
opponent to prepare for you.?

The global scale of the army does not matter anymore. What matters is the commander’s
ability to take the lead and manipulate his opponent in the flux of battle. Therefore, the
numerical understanding of victory gives rise to a temporal conception of strategic leverage.
Leverage exists only as small windows created by prompt dispositions.

While “emptiness and solidity” is a matter of numerical strength, “straightforward and
indirect action” introduces the notion of qualitative conquest into the analysis of leverage.??
In chapter 5 of the Sunzi, this notion is embedded in a preliminary form of the five-agent
theory, as the alternation of straightforward and indirect actions is linked to the circular
generation of the five notes, colors, and tastes.?® In military thought, the significance of the
five-agent theory is that it provides an abstract model for analyzing mutual conquest. A five-
agent model is a closed system of five qualitatively different entities with particular strengths
and weaknesses, each of which is embedded in a circular chain of conquering and being
conquered. The whole system is “set up” in a way that it achieves global balance and local
imbalance at the same time, for while no agent has unconditional dominance over the others,
each agent may have a temporary advantage (or disadvantage) due to the strength (or
weakness) of its quality. In such a model, the concept of “conquest” is an essential part of the
concept of “qualitative difference.” A quality can be any sort of thing that has a bearing on

the efficacy of military action, such as weather, terrain, the morale of the soldiers, the

21 Sunzi, A6/5/22-23.

22 For two etymological and semantic analyses of gi and zheng, see D. C. Lau, “Some Notes on the ‘Sun tzu’ #
-F,” Bulletin of the School of Oriental and African Studies 28, no. 2 (1965): 319-335; Benjamin E. Wallacker,
“Two Concepts in Early Chinese Military Thought,” Language 42, no. 2 (1966): 295-299.

23 This is not to say that the Sunzi already contains a full-blown correlative cosmology, but it does mention that
“the five agents do not have a fixed order of conquest” (F.1T % %) in chapter 6.
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material condition of their weapons, the configuration of battle formations, and so forth. As

an illustration of this model, consider a discussion of the “five weapons” in the Sima fa 7] /%
1

FCAFERIAA] RICUURT, fERPAF. RERREHE, KRR, K
Qe SRl SrRl. AKEASE, SHRIANE.

If the weapons are not mixed, they are not advantageous. Long weapons are
for sieging; short weapons are for defending. If a weapon is too long, it is
difficult to attack with it. If a weapon is too short, it is difficult to reach the
enemy. If a weapon is too light, it is sharp; being sharp, it is likely to be in
disorder. If a weapon is too heavy, it is blunt; being blunt, it will not get

across.?
NAaffE, EPEE, BURE. EEAIA, HERgE, RAy)HEE,
FERA PN o

In general, the five weapons are fit for five tasks. Long weapons attack short
ones; short weapons come to the rescue of long ones. Used in turn, they will
last long. Used altogether, they will be strong. Match our weapon to that of the
enemy. This is called a paring.?®

The Sima fa does not tell us what the five weapons are, but the basic idea is that each kind
has its strength and weakness, and for that reason they must be used in combination to
achieve the greatest efficacy. Moreover, the commander should seek to exploit the conquest
system of the five weapons by making his own weapon a counterpart of his opponent’s.
Theoretically, the five-agent model can be applied to any other condition that may have an
impact on military strength.

In the Sunzi, the relationship between indirect action and qualitative conquest is not

very clear. The idea finds a more detailed explanation in the “Ji zheng” & 1E (Indirect and

Straightforward Actions) manuscript of the *Sun Bin bingfa:

24 Sima fa, D2/46/28-29.

25 Sima fa, D3/48/4-5. The translation of the last two sentences follows Li Ling’s interpretation. See Li Ling,
Sima fa yizhu &) 512:3#5F (Shijiazhuang: Hebei renmin chubanshe, 1992), 30-32.
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AN, TRt AR, B, A ime, B4R
. HAIEE, AL, HBEH. AT E mATS. G4
B, FAE . WEEANCUEYI b, ML

Each prevails and is also prevailed over. Such are the five agents. Each lives
and also perishes. Such are the ten thousand things. Each is capable of certain
things but incapable of others. Such are the ten thousand lives. Each has more
than enough in some respects but less than enough in other respects. Such is
their form and shi. Therefore, all things that have a form can be named, and all
things with a name can be prevailed over. Therefore, the sage prevails over the
ten thousand things by the ten thousand things’ prevailing over each other.
Therefore, there is no end to the sage’s victory.?®

HOERCE, WEZ PR, MR, s e, R ek,
R R H . HStB B an LK K.

Therefore, the expert at warfare knows the enemy’s weakness upon seeing his
strength, and what he has in excess upon seeing what he is deficient in. He
sees victory just as he sees the sun and moon. He handles victory just as he
quenches fire with water.?’

FIA DA tE, MUARFRE . RUFRER, KREGT, LRI,
HRATT, RFBFET.

People cannot prevail over each other by having the same quality, thus one
takes difference to be the indirect force. For this reason, stillness is an
indirect force to motion. Leisure is an indirect force to labor. Being well-fed
is an indirect force to hunger. Order is an indirect force to chaos. Being many
is an indirect force to being few.?®

The “Ji zheng” relates straightforward action to “sameness” and indirect action to
“difference.” | take sameness here to mean straightforward numerical strength, and difference

to mean the qualitative advantage of one thing over the other.?° Metaphorically speaking, if

% Yingueshan Hanmu zhujian zhengli xiaozu, ed., Yinqueshan Hanmu zhujian Vol.2, 154.
27 Yingueshan Hanmu zhujian zhengli xiaozu, ed., Yinqueshan Hanmu zhujian Vol.2, 155.
28 Yinqueshan Hanmu zhujian zhengli xiaozu, ed., Yinqueshan Hanmu zhujian Vol.2, 155.
29 The series of opposites in the “Ji zheng” do not seem to fit into the five-agent model. It

Curiously, the very last pair of opposites is the numerical “many” and “few.”
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numerical strength is the weight, then qualitative advantage is the mechanical leverage of the
weight that gives it extra power. Therefore, if two armies of roughly the same size meet, their
victory will be determined by their qualitative advantages.

If the quantitative understanding of victory gives rise to a temporal conception of
strategic leverage, then in the case of qualitative conquest we are dealing with a spatial
conception. In the Sunzi, leverage can be either the temporary quantitative advantage
generated by prompt maneuvers, or the built-in qualitative advantage of the five-agent model.
In practice, the commander should seek to combine both forms of leverage for optimal
performance. In chapter 5, the two forms of leverage are summarized in a series of

metaphors:

Wk, ETEAE, Sth. BRZE, ET8IE, fid. 2HE
B, HEm, HETE. SBnoRs, g,

The swiftness of a raging torrent can sweep away boulders; this is a matter of

shi. The attack of a raptor can tear things apart; this is a matter of timing. For

this reason, the expert at warfare makes a perilous shi with short timing. Shi is
like a fully drawn crossbow. Timing is like pulling a trigger.*

Source Target
Water | A fully drawn crossbow Setup Perilous
Raptor | Pulling a crossbow trigger | Timing Short
Table 5.1: Metaphors of leverage in the Sunzi

What we see in this metaphorical blend is a spatial metaphor and a temporal metaphor based
on three imageries: the water, raptor, and crossbow. It is striking that the crossbow is
recognized for both a spatial and a temporal aspect of its function (another example of
metaphorical divergence). The drawn crossbow metaphor is for the potential force and
advantage inherent in a spatial configuration, whereas the trigger metaphor is for the

instantaneous timing of maximum efficacy. Although the passage does not relate the spatial

30 Sunzi, A5/4/18-19.
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metaphor to qualitative conquest, | believe its conceptual structure reflects the
quantitative/qualitative distinction.

The terminologies used in these metaphors deserve attention, for they reveal how the
different meanings of shi and ji fit into the structure of Sunzi’s strategic thought. First, the shi
here appears close to its original meaning as a kind of perilous spatial “setup.” In the Ji
zheng, shi (together with xing “form”) is also explained as the “setup” that all things have
excesses and deficiencies and can prevail over each other, providing a semantic link between
the spatial metaphor and the concept of qualitative advantage. In a broader sense, however,
we can say that both the spatial and the temporal metaphors are for shi as “leverage.” As
such, the double meaning of shi is embedded in the spatial conception of leverage and the
five-agent model of victory, for on the one hand it refers to the natural setup of excesses and
deficiencies, and on the other hand it refers to the advantage inherent in the natural setup.
This double correspondence reinforces the Ji zheng claim that “the sage prevails over the ten
thousand things by the ten thousand things’ prevailing over each other.” Shi as natural setup
is “ten thousand things’ prevailing over each other,” while shi as strategic leverage is “the
sage’s prevailing over the ten thousand things.”

Second, the use of the trigger metaphor diverges from its usual meaning in early
Chinese texts analyzed in chapter 3. Indeed, if the trigger metaphor has its usual meaning of
“subtle and dangerous” here, it Seems a better fit for the precarious situation and the drawn
crossbow, rather than the correct timing of pulling the trigger. This unconventional use of the
trigger metaphor seems to be the origin of the “opportune moment” meaning of ji in later
times, but we must note that in this passage the term itself has not acquired that meaning.

Sunzi uses ji as the metaphor and jie fifi (literally meaning a segment of bamboo, but also

used as a metaphor for a period of time) as the term for “opportune moment.” It seems to me
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that ji acquired an additional meaning of “opportune moment” as a result of being used as
such a metaphor in the Sunzi.

Finally, at the end of chapter 5, Sunzi offers another spatial metaphor for shi. This
spatial metaphor is similar to the downward flow metaphor just mentioned, but it makes a
different point:

WO, R T8, ARTAN, #EERNMES. E89%, HEAE,
AR . AR, 2 AlEE, ERIE), JrRik, BT, SEEEAZ
¥ mEEA Tz, P,

Therefore, the expert at warfare places emphasis upon shi and does not put
responsibilities on people. Therefore, he can select suitable people and rely on
shi. When he who relies on shi sends his people into battle, his warriors are
like rolling a log or a stone. The nature of wood and stone is such that when in
a stable situation they are still, but when in a perilous situation they move;
when they are square they stop, but when they are round they roll. Therefore,
the shi of one who is skilled at sending his people into battle is like rolling a
round stone from the top of a mountain ten thousand yards high. This is called
shi.3!

The passage uses the rolling stone metaphor to claim that victory does not depend on
personal qualities but on shi. We must distinguish the distinction between personal quality
and shi from the internal/external distinction, even though Sunzi defines shi as external
assistance in chapter 1. In this metaphor, the shape of a thing itself stands for internal
conditions, while the slope stands for external conditions; both need to be manipulated.
Therefore, Sunzi is not so much discrediting personal qualities as encouraging the
commander to take an impersonal approach to personal qualities. As Jullien notes, personal
quality is but one of the many conditions available for exploitation, and chapter 5 says

explicitly that bravery and cowardice are both a matter of shi.?

31 Sunzi, A5/4/27-29.

32 Jullien, La Propension Des Choses, 27-29.
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Moreover, the rolling stone imagery of this metaphor exhibits the metaphorical
divergence of the circle. The balance/imbalance divergence we see so often in the lever
metaphor applies to the wheel as well. We have seen in chapter 2 that Zhuangzi uses the
wheel metaphor as a model for the cultivated mind. This model has the same paradoxical
structure as the balance metaphor in Xunzi’s philosophy discussed in chapter 4. In the Sunzi,
however, the round object appears as an energy-saving device of great advantage, because its
setup enables easy movement. Therefore, the images of the lever and wheel diverge in a
structurally parallel way, for both have an aspect of balance and an aspect of imbalance at the
same time.

As we can see, the theory of shi in the Sunzi remains on a highly abstract level. In
later military texts, shi is sometimes defined more concretely by specifying the kinds of
things that can be relied on for optimal effect. At the end of this section, let me just quote two
particularly illustrative passages from the Wuzi and the Huainanzi that provide concrete

classificatory systems of strategic leverage:

SefEl LA —FUSREE, CEEE, =R IR, =
HZR, AEZAN, JRaEEE, RN, ZREEM. BpiER, 40
KEE, TRIsE, TRALE, L. BT7HE, ek, 20t
2%, EHEREME, LT, L. mEEE, SHAEE, 3
BRR, FHPAS0ZE, 2.

Wauzi said, “In general warfare has four [kinds of] ji: the ji of vital breath, the ji
of terrain, the ji of affairs, and the ji of force. Amid the three armies and within
the myriad hosts, the deployment of light and heavy troops depends on one
man. This is called the ‘ji of qi.” Narrow roads and perilous ways, famous
mountains and great obstructions: what ten men guard cannot be passed by one
thousand men. These are called called a ‘ji of terrain.” Skillfully using spies,
sending light troops back and forth to split up the multitude of the enemy
force, making the enemy’s ruler and ministers resent each other and higher and
lower ranks reproach each other. These are called the ‘ji of affairs.” The
chariots having solid axles and secure linchpins, the boats having well-suited
rudders and oars, the soldiers being familiar with the battle formations, and the
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horses being skilled in galloping and pursuing, these are called the ‘ji of
force.””%3

ﬁ P AR RS, AT, ATINE. R e B R, A RH
gemy, =W, OEZE, SEFE, RAWTE, BUEE, WiEE

BT BN, BERESRES . AR, Rl e, RENERE, AR, F

faiE, A, *J\ﬂﬁ“ T ANFhEGE S, HEESS. HHESER

AL EIL/%{%H% HEFHESs, HEE, MRERE . HAMK, #®HH
JE nxﬁfﬁ)?—ﬂj( [5"1: ﬁ/, HIRAE, N Z Ty, HEE A
1"’“0 BRAEIE, FrTiE, JEIRA, Frﬁﬁ??, RTRAHEE, A AMT, %

b, GHCER, WREHERE.

The military has three [types of] shi and two [forms of] quan. There is the shi
of qi; there is the shi of terrain; there is the shi of following [the circumstance].
When the commander is full of courage and scorns the enemy; when soldiers
are daring and take joy in battle; when amid the three armies and within the
myriad hosts, their will leaps to the sky; their qi is like the whirlwind; their
sound is like thunder. Their sincerity amasses and their essence overflows, so
that their might falls on the enemy. These are called “the shi of gi.” Mountain
trails and marshy passes, great mountains and famous obstructions, “dragon

29 <6 9% ¢

coils,” “umbrella peaks,” “sheep intestine paths,” “fish trap gates”: when one
person guards the defile, one thousand men do not dare pass. These are called
“the shi of terrain.” Relying on their being belabored and fatigued, negligent
and disordered, hungry and thirsty, frozen or scorched, pushing them where
they are unsteady, squeezing them where they are spread thin, these are called
“the shi of following [the circumstance].” Skillfully using spies, carefully
laying plans, setting up ambushes, concealing their form, emerging where the
enemy does not expect, [thus] giving the enemy’s soldiers no suitable defense.
These are called “the quan of knowledge.” [When] the formations of soldiers
are correct, the front rank is elite, they advance and retreat together; the units
and squads [maintain] tight [formation]; the front and the rear do not restrain
each other; the left and the right do not interfere with each other. [When] the
blows received are few, the enemy wounded are many; these are called “the
quan of affairs.”®*

33 Wuzi, C4/41/6-9.

3 Huainanzi, 15/148/1-7.The original passage contains a few textual corruptions, pointed out by Wang Niansun
T & 1% (1744-1832). The text quoted here incorporates Wang’s emendations. For a collection of philological
studies on this passage including Wang’s notes, see Zhang Shuangdi 5R# i, Huainanzi jiaoshi /£ 7 F R FE
(Beijing: Beijing daxue chubanshe, 2013): 1617-1623. The English translation is modified from Andrew Seth
Meyer, The Dao of the Military: Liu An's Art of War (New York: Columbia University Press, 2012), 115-116.
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Notably, these passages use the three words analyzed in chapter 3 — quan, shi, and ji — almost
interchangeably. All of them stand for the conditions that can be manipulated to produce
leverage in a military situation. The classifications are not always consistent, and there are
many overlaps among the categories. But together they constitute a good summary of the
scope of things that early Chinese militarists held to be shi. Theoretically, a commander could

still add more items to the list depending on his own experience.

5.2 Shen Dao on Leverage

Shen Dao was a political theorist active in the Jixia Academy of Qi around the 4™ century
BCE, roughly contemporaneous with Mengzi. His work survives only in fragments, and we
know about him mostly from brief and often contradictory accounts in the works of other
philosophers or historians.®® Xunzi criticized Shen Dao a few times, and Han Fei wrote a long
essay in defense of his political theory of shi.*® In the “Tian xia” X | chapter of the
Zhuangzi, Shen Dao was portrayed as a quasi-Daoist figure who advocated the doctrines of

“making things equal” (giwu 7547 and “abandoning knowledge and getting rid of the self”
(qizhi quji BN 2).% In the Shiji, Sima Qian regarded him as a Huang-Lao type of Daoist

who combined Daoism with Legalism.®® In recent years, these school affiliations in Warring

States intellectual history have come under severe attack and reevaluation, and Daoism and

3 These Shen Dao related materials have been compiled in two handy volumes: Zhang Bingnan 5k 3F4#, Jixia
gou chen 2 T #33{ (Shanghai: Shanghai guji chubanshe, 1991); Lin Zhipeng # &M, Zhanguo zhuzi shuping
jizheng: yi Zhuangzi “Tian xia” wei zhuyao xiansuo BLEFE T FRREAE: DL (FEF « RTF) AFELR
(Shanghai: Fudan daxue chubanshe, 2014).

% Xunzi, 6/21/22-22/2.

37 Zhuangzi, 33/99/10-25.

3 Sima Qian, Shiji, 2347.
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Legalism have been viewed as two particularly problematic “schools.” As many scholars
have pointed out, they lack clear definitions and often overlap.®® I do not think these
categories must be abandoned altogether, but in the case of Shen Dao | agree that they
obscure more than they reveal. In this section, I will not view Shen Dao’s philosophy through
the lens of these school affiliations, but instead will focus on the reconstructed Shenzi
Fragments alone as my primary source.*’ There are also some scholars who identify the

Shenzi yue gongjian {H ¥ EI#%f& manuscript in the Shanghai Museum collection as Shen

Dao’s own work.*! Since this identification has not been universally accepted, | will not
consider it here.

My reconstruction of Shen Dao’s philosophy differs significantly from Eirik Lang
Harris’ recent analysis, even though | agree with many of his individual claims. The

difference is a matter of the logical organization and starting point of the fragments. Harris

3 For some discussions of Daoism, Legalism, and the concept of “school,” see Nathan Sivin, “On the Word
‘Taoist’ as a Source of Perplexity,” History of Religions 17, no. 3/4 (1978): 303-330; Herrlee G. Creel, “What is
Taoism?” in What is Taoism?: And Other Studies in Chinese Cultural History (Chicago: University of Chicago
Press, 1982), 1-24; Mark Csikszentmihalyi and Michael Nylan, “Constructing Lineages and Inventing
Traditions through Exemplary Figures in Early China,” T'oung Pao 89, no. 1 (2003): 59-99; Kidder Smith,
“Sima Tan and the Invention of ‘Daoism,” ‘Legalism,” ‘et cetera’,” The Journal of Asian Studies 62, no. 1
(2003): 129-156; Paul R. Goldin, “Persistent Misconceptions about Chinese ‘Legalism’,” Journal of Chinese
Philosophy 38, no. 1 (2011): 88-104; Li Rui Z=#§t, “Daojia yu huanglao” 1 % B2 % #, in Zhanguo Qin Han
shigi de xuepai wenti yanjiu ¥k B Z= /3 iy 1 (1) S22 )R [ -E T T (Beijing: Beijing shifan daxue chubanshe, 2011),
149-165.

40 For the fragments, | rely on the critical editions provided by P. M. Thompson and Xu Fuhong # & % . Eirik
Lang Harris has also produced a full English translation based on Thompson’s edition with a convenient finding
chart of Thompson and Xu’s numbering systems. For the sake of convenience, I will use Thompson’s
numbering system. There are three fragments absent in Harris’ chart: X23 is included in T’s “Appendix to the
Fragments” (p. 440); X17 is totally absent in T; X50 does not appear as an independent fragment in T but is
appended to T123. The textual problem of X17 is complicated and will be discussed later. Since Thompson does
not include this fragment, I will number it X17. See P. M. Thompson, The Shen Tzu Fragments (New York:
shuju, 2013); Eirik Lang Harris, The Shenzi Fragments: A Philosophical Analysis and Translation (New York:
Columbia University Press, 2016), 135-137.

! see Li Rui, “Shenzi yue gongjian xuepai shuxing chutan” (1B EIZ8&) Z2JKE HEYIEE, in Xinchu jianbo
de xueshu tansuo 7 H & 7 [ E2 4748 2 (Beijing: Beijing shifan daxue chubanshe, 2010), 210-221; Li Xueqin
Z2E2 4, “Tan chujian shenzi” F2E & (1EF) , Zhongguo wenhua 25-26 (2007): 43-45.
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argues that Shen Dao’s philosophy is an attempt to model the government on the natural
patterns of heaven and earth. The most important pattern of heaven and earth is that they have
a fixed quality, and Shen Dao seeks to replicate this fixedness in the political realm.*? In
contrast, | argue that Shen Dao provides a technocratic solution to an urgent political
problem of his age, and the starting point of his ideas is not nature but technology. For Shen
Dao, not only does the government work like a machine, but the most effective way of ruling
is also to turn it into a machine. He uses a series of mechanical metaphors to conceptualize
the way government works and the technique for controlling it. Both the political problem
and the technocratic solution can be reconstructed from the surviving fragments, though they
are usually short and sketchy. In my reorganization of the fragments, some traditionally
marginalized ones will be foregrounded and given logical priority over the others.

My reading of Shen Dao echoes Creel’s study of the political philosophy of Shen
Buhai, in which he highlights Shen Buhai’s use of mechanical metaphors in advocating a
more bureaucratic form of government. Creel writes:

Bureaucracies are often compared to machines, and in some respects the
comparison is apt. A machine is an assemblage of parts designed to achieve a
preconceived purpose. While Shen Buhai certainly did not live in a “machine
age,” he made rather frequent use of mechanical similes in describing the
manner in which the ruler should control his government.*3

42 Harris, The Shenzi Fragments, 11-25. Harris’s reading seems to be motivated by the fact that the Shenzi
Fragments quoted in the Qunshu zhiyao #7652 begins with a discussion of heaven and earth. The textual
order of the Qunshu zhiyao quotations, however, does not necessarily represent the logical structure of Shen
Dao’s thought. Throughout the fragments, we see only this one discussion of heaven and earth, while tool
metaphors appear frequently.

43 Creel, Shen Pu-hai, 55-56, 132-133.
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I will show that Shen Dao likewise uses mechanical metaphors to recommend effective
strategies of ruling, but I will not claim that Shen Dao’s conception of government is

necessarily a bureaucratic one.**

5.2.1 The Outnumbered Ruler

The problem that Shen Dao sought to resolve was rooted in the changed political
environment of the Warring States period. When the ruler could no longer rely on blood ties
to inspire loyalty and obedience, he found himself in a situation of being vastly outnumbered
by potential usurpers. The king’s position became more of a matter of actual power as
opposed to hereditary legitimacy in the old system.* The late Warring States Liishi chungiu

even defines the concept of “king” itself as shi:
g, FHh. FWE, M. FEERIEERER. FR/NZEIR
K. b BR2E, R

Being king is a matter of shi. Being king is a matter of having peerless shi. If

the king’s shi has peers, then he would be toppled. Those who understand that
the small can surpass the large and the few can be superior to the many know

how to be peerless.*®

In such an atmosphere, being king was conceived of as a matter of having peerless shi, with

which the ruler, as a single person, could secure his precarious place above the masses. There

4 It is uncertain who first came up with the idea of mechanical metaphor and whether there was any direct line
of influence, but it does seem that political thinkers started to use mechanical metaphor around the mid-Warring
States.

5 This is certainly not to say that actual power had played no role in the politics of prior times or that hereditary
legitimacy lost its authority in the Warring States. In reality, both were surely important in any historical period
of early China. The change from legitimacy to actual power was itself an ideological one, as usurpation became
an increasingly important theme in political thought.

%6 Lushi chungiu, 17.6/106/7-8. Meng Wentong 5% (il points out that the “Shen shi” chapter is closely related
to Shen Dao, for it not only quotes Shen Dao directly but also contains passages very similar to the Shenzi
Fragments. See Meng Wentong, “Lue lun Huang-Lao xue” i3 35 &5, in Xiangin zhuzi yu lixue JcZs5% 1 5
FLE: (Guilin: Guangxi shifan daxue chubanshe, 2006), 191-223
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was probably not as much tension between the ruler and his subordinates in Shen Dao’s time
as in the late Warring States, but Shen Dao nonetheless had a realistic view of the power
dynamics at court. In three fragments, he presents a picture similar to that in the Lishi
chungiu:

AR . HEARRIAE, ARRAE. MESHENK, Rtz
B,

The relationship between the ruler and ministers is like a weighing balance. As
for the balance, when it is lighter on the left, it is heavier on the right. When it
is lighter on the right, it is heavier on the left. Light and heavy alternate in
restraining each other. This is the pattern of heaven and earth. (T121)

WA, AL

Two [people] who are equally noble cannot serve each other. Two [people]
who are equally lowly cannot employ each other. (T98)

That the many prevail over the few is inevitable. (T92)

As far as | can tell, T121 is the only example in Warring States texts that compares the
government to the mechanical workings of the balance, which conveys an image of one side
outweighing the other in an actual competition. Shen Dao substitutes the mechanical
metaphor for the prevalent mind-body analogy for political subordination.*” While in the
mind-body analogy the ruler’s position is almost biologically absolute, in the balance
metaphor the ministers are given a chance to tip the scale. Political authority, metaphorically
conceived of as the “heavier” side, is something that must be earned through powerful
means. Shen Dao does make it clear that the balance is always tilted to one side, for T98

states that the government must have a hierarchical structure. If this is the case, then T92

47 For a discussion of the mind-body analogies for government, see Masayuki Sato, The Confucian Quest for
Order: The Origin and Formation of the Political Thought of Xun Zi (Leiden: Brill, 2003), 154-161.
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constitutes a real problem: how is it possible for a ruler to maintain his position, if the many
necessarily prevail over the few?

Around Shen Dao’s time, there were two competing theories about the political
foundation of the government. On the one hand, the Confucians advocate a return to the old
way of family politics, seeking to base political loyalty on the mutual affections between
family members. For them, the natural bonds between relatives are the most solid ground for
social cohesion. Shen Dao quickly dismisses this view by offering a cynical description of
family relationships:

KRR, FERWHRE, AEAME, FIAEHEE.

When a family is rich, then distant relatives will gather together. When a
family is poor, then brothers will separate. It is not because they do not care
for one another; it is because profits are not enough to accommodate them
both. (T99)

FENRtE, AMAIE. FIZ e, SHBH.

When an artisan completes a coffin, he does not dislike people’s death. Where
there is profit, the ugliness [of death] is forgotten. (T103)

Indeed, this view perhaps better captures Warring States reality than Mengzi’s glorification
of human nature. Shen Dao does not have to be as eloquent a political rhetorician as Mengzi
is to persuade a ruler. In a time of fierce struggle, it seems evident that familial affection can
often be overridden by profit-seeking ends. Moreover, Shen Dao seems to think that
professional artisans are more likely to have an instrumental, profit-driven mentality, and
even Mengzi himself makes a similar comment in 2A7 about arrow and armor makers. Due
to the fragility of family bonds, a ruler should not attempt to inspire loyalty from his

ministers by appealing to blood relations. Such emotions are precisely the cause of social
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disorder, because they make things personal, give rise to favoritism, and get in the way of
official responsibilities (T46-51).%8

On the other hand, the Mohists place value on personal talent and advocate a doctrine
known as “respecting the worthy.” Shen Dao would agree with Mozi on a consequentialist
model of statecraft, for he attaches great importance to the efficacy of political action rather
than moral character. However, for Shen Dao, the source of efficacy lies in external device

rather than human action itself. Even the power of a sage has serious limitations:

BERZ W], KB RREBZ A, TR, RiARERER. FEEHA
I, HEAEESI.

Li Zhu’s clarity of vision was such that he could see the tip of a hair beyond a
hundred paces. But if something were submerged in water, even if it was one
inch long he would not be able to tell how shallow or deep it was. It is not that
his vision was not clear, but the shi made it difficult to see. (T71)

AT I, AELME AR

Gongshuzi was skillful at working with wood, but he could not turn the wood
of a spindle tree into a zither. (T114)

Both Li Zhu and Gongshuzi are stock examples of people with exceptional talents in early
China. In T71, Shen Dao uses shi as the term for natural limitations to human power, which is
close to its original “setup” meaning. In the political realm, no matter how worthy a ruler is,
his talent will surely be dwarfed by the sheer number of his subordinates:

AZHE, RORERRE, DOREEMRALER T, AR, &8
AZREEE, D-HmSEE NS, SRR, BRI, ERIERRA
Mz,

The wisdom of the lord is not necessarily the worthiest among the people. If
his wisdom is not the worthiest and yet he wants to use his goodness to
completely shelter those below, he will be incapable of succeeding. Even if we
were to suppose that the lord’s wisdom was the worthiest, if as a single lord he
were to completely provide for those below, he would have to toil laboriously.
If he were to toil laboriously, he would be wearied. If wearied, he would be

“8 For an analysis of Shen Dao’s view about loyalty, see Harris, The Shenzi Fragments, 36-46.

159



enfeebled. If enfeebled, he would again be returned to the Way of being
incapable of taking care of [those below]. (T42-43)

Contra Mozi, Shen Dao claims that the ruler’s personal ability is inadequate for a task as
massive as ruling a state. In place of family ties and personal ability, he recommends relying

on external devices, contrasting personal ability with technological means:
BT, FEE, DOR—ANZEERT, s en?

If one discards techniques of the Way and gives up standards and
measurements, seeking to understand all under heaven though the
understanding of one man, whose understanding could be sufficient for this?
(T107)

P, JEATHE, BAHMZ. VLU, mAFEREH.

As for breaking contracts into halves and joining together the halves of tallies,
both the worthy and the unworthy use them. Things can be obtained in this
manner without relying upon trust. (T70)

JESIA, AR sk B, RIANEI . BRREd, REZ AnE, Al
AFEZE . PAZH, AR R,

If one lays down the unit of pound and asks Yu to measure something of a
pennyweight, even he would not be able to tell. If one suspends it on a balance,
he will not be off by so much as a hair. Then one does not need to rely on the
wisdom of a Yu. The wisdom of average people is sufficient to know this.
(T120)

Therefore, rejecting the Confucian and Mohist theories, Shen Dao advocates an utterly
impersonal approach to political power by taking advantage of technology. Technological
device remedies differences in personal talent negligible. With the help of tools, even
mediocre talent can be made comparable to the talent of a sage king — this is to turn Mozi’s
tool metaphors against his respect for the worthy. Although Shen Dao inherits Mobhist tool

metaphors, he is more interested in the efficacy of tools than their normative value.
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5.2.2 The Watercraft Analogy

In Shen Dao’s philosophy, the key to political power is shi.*® In T71, shi appears as the
external conditions that impose restraints on personal ability, but elsewhere it also refers to
the external conditions that bring advantage. In other words, shi makes a person realize the

inherent limitations of his power while at the same time serving as its remedy:

2 BEEER, TR, SRk, SR, XA E, 2T
1, AKRIE, sEREek, RISaFz i,

Now if one throws something of a pennyweight into water a thousand yards
deep, it will only stop after reaching the mud. Shi makes it so. If one places
something that weighs a thousand pounds on a heavy boat from the state of
Wau, it floats in water and appears lighter than one pennyweight. Shi makes it
float. (X17)°

49 'Yang Soon-ja argues that the character for shi appears only twice in Thompson’s reconstruction of the
fragments, much less frequent than fa, and we should not treat shi as a central concept in Shen Dao’s philosophy
even if Han Fei says so. | agree with her that we should not see a classical thinker too much through the lens of
later commentaries, and fa indeed occupies most of the fragments. However, it also seems to me that Yang
commits the mistake of what Slingerland calls “word fetishism” — evaluating conceptual importance based on a
simple character count. The two fragments about water flowing downward (T101 and T110 quoted below) do
not use the character shi, but are they not about shi on a conceptual level? Even if the character does not show
up as often, the concept of “leverage” is certainly a preoccupation. Moreover, the Thompson redaction, on
which Yang relies, does not include X17 that also discusses shi (see the next note). See Yang Soon-ja, “Shen
Dao’s Own Voice in the Shenzi Fragments,” Dao 10, no.2 (2011): 187-207; Slingerland, “Conceptual Metaphor
Theory as Methodology for Comparative Religion,” 5-6.

% This fragment, quoted in the 7" century Beitang shuchao 1t &> Vol.137, is neither included by Thompson
nor by Qian Xizuo $¥EELE (?—1844) in his Shenshange 57 111 [4] redaction of the Shenzi. Only Xu Fuhong
includes it. The reason for its absence is probably due to the textual problem of the Beitang shuchao itself. There
are two extant redactions of the Beitang shuchao, the Siku quanshu redaction edited by Chen Yumou B & i
(1548-1618) and the Wanjuantang %% redaction edited by Kong Guangtao fLJ% 4 (1832—1890). In the Siku
redaction, Chen Yumou attributes this quotation to the Hanfeizi instead by substituting Hanzi ¥ for Shenzi
{H-F, because the “Gong ming” chapter of the Hanfeizi contains a very similar passage (already quoted at the
very beginning of this chapter): T893 MRV, 888k R ATRITE. JE T8RS Sk E A, 5 25 2 B 554, Chen’s
logic seems to be that either someone was using the Hanfeizi to fabricate a quotation from the Shenzi or there
was simply a graphic mistake. In the Wanjuantang redaction, Kong preserves the original f£F reading with an
editorial note saying that Chen’s editorial choice seems correct. However, if we accept Thompson’s judicial
analogy that “the authentification of a text is not the criminal trial, but rather the preliminary hearing,” then
there is no evidence to suggest that the hypothesis of spuriousness is more probable than the hypothesis of
authenticity (which is not to say that this fragment must be authentic!). On the one hand, the fact that the
Hanfeizi contains a similar passage by no means proves that the quotation in the Beitang shuchao must be from
the Hanfeizi rather than the Shenzi. After all, Han Fei quotes Shen Dao extensively elsewhere and seems
familiar with his work. On the other hand, as the Qing scholar and bibliophile Qian Zeng %% (1629-1701) has
proven, Chen’s editorial work is extremely arbitrary and irresponsible, and the Siku redaction is generally of
poor quality. Thompson also notes that Kong’s redaction is much more reliable. Therefore, if we choose to
accept Thompson’s textual methodology and critical edition, there is no reason why we should not also accept
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MBI AN, . AHmRREE, fsd. EalLk, A
REVE HAMER . MEER/RT, BEALRT. Htle, BARLVURSE, M
PR CUEE R MmATETE, HEh. SPmsess, FREtb. &
AHIMATE, IR,

Therefore, if worthies yield to an unworthy, this is because their quan is too
light. If unworthies submit to a worthy, it is because his position is superior.
When Yao was a commoner, he could not bring order to neighboring families,
while when Jie was the Son of Heaven, he was able to bring disorder to all
under heaven. Looking at it from this viewpoint, being worthy is not sufficient
to make the masses submit, while shi and position are sufficient to make the
worthies yield. Thus those who are not renowned but still decide matters are
able to do so because their quan is heavy. If a crossbow is weak but its bolt
flies high, it is because the bolt rides on the wind. If one is not worthy, yet
one’s orders are carried out, it is because one has obtained the assistance of the
masses. (T10-14)

X17 shows the double meaning of shi as both advantage and limitation. In military thought,
shi also has the same double meaning, because Sunzi likewise uses it to reject the reliance on
personal qualities and recommend the reliance on impersonal conditions. In T10-14, Shen

Dao uses shi, quan, and wei {7 “position” interchangeably, which seems to suggest that shi is

equivalent to position. However, we still need to distinguish them from each other, because
shi, as leverage, is that which enables the outnumbered ruler to occupy his position; it is the
reason behind the ruler’s position. Moreover, at the end of T10-14, using an analogy of the
bolt and wind, Shen Dao describes shi as the “assistance of the masses.” | will say more
about this aspect of shi below.

If shi is the ultimate secret behind the royal position, then what is shi? In the surviving
fragments Shen Dao never defines shi directly. Yet since he takes shi and quan to be

interchangeable, the most reasonable interpretation is that mechanical leverage provides the

this fragment. See Thompson, The Shen Tzu Fragments, 90-92 (especially note 161), 181; Qian Zeng, Dushu
mingiu ji jiaozheng 78 &= HORFUALRE, ed. Guan Tingfen 4 FZ 25 and Zhang Yu # &k (Shanghai: Shanghai guji
chubanshe, 2007), 352-353.
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conceptual possibility for the ruler’s advantage. In chapter 2, | have already quoted a Shenzi
fragment when discussing the meaning of machine in early China. It is worth quoting it again

here:

i AR, A, ITREIM AR, AHEM. BEEEEH, %
CANEE P R

Those who travel by sea can sit and reach the state of Yue, because there is a
boat. Those who travel by land can stand and reach the state of Qin, because
there is a chariot. Qin and Yue are far away. [That by which one] reaches
[there] by sitting peacefully is the machine. (T119)

Such a statement would seem completely out of the place if Shen Dao is understood
traditionally as a “following nature” type of thinker. A traditional account of Shen Dao would
marginalize this statement as one of the random remarks with no logical consequence.
However, in my reading, the discussion of mechanical technology is the cornerstone of Shen
Dao’s conception of political power. In the physical realm, mechanical devices amplify the
effect of human action, making it possible for us to “overcome things in which we are
conquered by nature.” Accordingly, it serves as a metaphor for power in the political realm
and a theoretical solution to the problem of the outnumbered ruler.

It is noteworthy that in T119 Shen Dao uses not the lever but the boat and chariot as
two typical examples of machine. In chapter 1, we have seen plenty of charioteering
analogies for statecraft, in which the ruler is compared to the charioteer, the ruling regime to
the chariot body, and the people to the horses. In the case of Shen Dao, however, | believe
there is an implicit, isomorphic watercraft analogy, in which the ruler can be compared to the
sailor, the ruling regime to the body of the boat, and the people to water. To be sure, there is
no direct textual evidence for this analogy; | propose it only as a hypothetical analogy for the
purpose of clarifying the structure of Shen Dao’s thought. However, | believe there are some
good reasons for taking the boat seriously as a potential source domain of statecraft. The first

reason is that in the context of early Chinese thought, the metaphorical convergence between
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the boat and chariot would seem very natural. The following passage from the Hanfeizi is a

typical example:

FURBEREZ b, RIPTUABEIUBRPR . etz 22, Fitg2 R, AR
PAIKABYLW 2 8. ik B ATE S Ak, RIS £ 2. 10
ZAPWES, MEETZABERED, KITZAEAEEE. fz
BB

Riding on a solid chariot and a good horse, one can go over slopes and cliffs
on land. Relying on the security of the boat and the advantage of the helm, one
can get over the hazards of the Yellow River and the Yangtze River on water.
Holding the techniques of law and putting heavy punishment and severe
execution into effect, one can accomplish the achievement of a hegemon or a
king. Law, technique, reward, and punishment are to statecraft as solid chariot
and good horse are to travelling on land, as well as light boat and convenient
helm are to travelling by water. One who rides on them reaches completion
thereupon.®

Note that the body of the boat and chariot is compared to the ruling regime of “law,
technique, reward, and punishment.” The metaphorical connection between law, chariot, and
boat is a common trope in classical political thought.

The second reason is that Shen Dao seems to take a keen interest in water and talks
about it quite a few times. He places stress on two important qualities of water, its downward
flow and the power of flotation:

HEBRLL PR, AR

If the sea and the mountain compete for water, the sea will certainly get it.
(T101)

W NEEM, HRBanrrEr. BUSIE, hREN.

When the Yellow River flows down the Dragon Gate, its current flows as
quickly as a bamboo arrow. Even if a team of four horses were to chase it, they
could not catch up. (T110)

M BT8R SRAHRRT UL, Prat & iriEts.

51 Hanfeizi, 14/26/22—25.
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A cauldron from the state of Yan weighs ten thousand pounds, but if it is
loaded in a boat from the state of Wu, then it can be transported. What it relies
on is the way of flotation. (T118)

The recurrence of the water image is quite striking, given that only a small portion of Shen
Dao’s work survives. The descriptions of water also consistently recognize the two qualities.
If we compare T118 to X17, then the concept of shi seems closely related to the downward
flow of water, flotation, and the boat. In this analogy, shi can be three kinds of natural
conditions — water’s tendency to flow downward, a thing’s tendency to sink in water, and a
boat’s tendency to float in water. One can either sink in water without a boat or take
advantage of its flotation by riding on a boat. Likewise, a ruler can either sink among his
people or gain the “assistance of the masses” by relying on some kind of mechanism.

The final reason is that Shen Dao’s description of the ideal form of governance fits

with the structure of the charioteering or watercraft analogy:
BRZIE, BHEFEmA RS, BREMmEES. &S HUERLE, m
AEES, MmE. SEFEEAE, B2 IEERE.

The way of the ruler and his ministers is such that his ministers engage in work
while the ruler has no work. The ruler is leisurely and happy, while the
ministers serve and toil. The ministers exhaust their knowledge and power in
order to excel in their tasks, while the ruler does not participate in these tasks.
He simply relies on their completion. Therefore, there are no tasks that are not
well ordered. This is the correct way of good order. (T38)

T38 draws a typical picture of the effortless ruler and the laboring ministers. We see this kind
of description recurrently in early Chinese charioteering analogies. Even if the surviving
fragments do not contain an explicit form of such an analogy, the analogical structure is

consistent with Shen Dao’s view of statecraft.
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5.2.3 Mobilizing the Political Machine

The hypothetical watercraft analogy provides a general structure of Shen Dao’s political
ideas. The next step is to fit individual themes into the picture. Most of these themes have
been analyzed by Harris, and there is no need to repeat what has been done. My job here is to
reconsider the relationship between these themes in light of the watercraft analogy.
Redefining the logical (or analogical) place of a particular theme may sometimes change our
understanding of it, slightly or significantly.

As mentioned above, the watercraft analogy has three main aspects, the sailor, the
boat, and water. Accordingly, there are three aspects in Shen Dao’s philosophy, the ruler, the
regime, and the people. The majority of the fragments focus on the latter two aspects.
Metaphorically, they correspond to the body of a machine and its power source, each of
which can be a source of mechanical advantage. In the case of the mechanical body, the
advantage comes from the efficiency brought about by standardization. Therefore, for Shen
Dao, the ruler’s political leverage comes from 1) standardizing the political procedures with
external means, known as fa 7% “model,” “standard,” “law,” or “method,” and 2) adopting an

indirect mode of action by taking advantage of the power of people, known as yin [X “to

follow” or “to rely on.”2

52 Traditionally, fa gives rise to legalist readings of Shen Dao, while yin gives rise to Daoist readings. In the
watercraft analogy, they are just two aspects of the same source domain. For some general discussions of the
meaning of fa in early China, see Creel, Shen Pu-hai, 140-150; Ames, The Art of Rulership, 108-141; R. P.
Peerenboom, Law and Morality in Ancient China: The Silk Manuscripts of Huang-Lao (Albany: State
University of New York Press, 1993), 48-49; Chad Hansen, “Fa (Standards: Laws) and Meaning Changes in
Chinese Philosophy,” Philosophy East and West 44, no. 3 (1994): 435-488; Miranda Brown and Charles Sanft,
“Categories and Legal Reasoning in Early Imperial China: The Meaning of Fa in Recovered Texts,” Oriens
Extremus 50 (2011): 283-306.
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For Shen Dao, the concept of fa generally means fixed laws or standards instituted by
the ruler.5® It performs two main functions, one subjective and the other objective. The
subjective function is to regulate human desire by apportioning reward and punishment with
predetermined, automatic procedures (T23-24, 61-67, 73, 75-77). If the ruler relies on fa
rather than his personal judgment, he will be able to prevent subjective bias and resentment in
political matters.>* The objective function is to regulate human ability by instituting a strict

division of labor according to people’s strengths and weaknesses:

A LM, EAME. TAMRFENHESE, FAU5E. LARER
WsE, WA Sy, WebArmrtt, THeE. AL, AEmEEE,
FREII, SHE M.

In the past, artisans did not pursue more than one task, and officials did not
hold more than one post. Because artisans did not pursue more than one task,
their tasks were few. Because their tasks were few, it was easy to succeed in
them. Because officials did not hold more than one post, their responsibilities
were few. Because their responsibilities were few, it was easy to stick to them.
Therefore, the position of officials could be passed down to the next
generation, and the tasks of the artisans could be made constant. The sons of
the hundred artisans became capable without [too much] learning not because
they were born to be skillful. This is to say that the tasks were made constant.
(T17-18)

Shen Dao is one of the first thinkers who recognize the relationship between division of labor
and efficiency. He argues that skillfulness is not a matter of inborn capacity, but lies in an
institutional guarantee of concentrated practice. The two functions of fa come together in the

term fen 43 “portion” (T82), which refers to a person’s part or share in a society — what one

53 For two recent analyses of fa in Shen Dao, see Yang, Soon-ja, “Shen Dao’s Theory of fa and His Influence on
Han Fei,” in Dao Companion to the Philosophy of Han Fei, ed. Paul R. Goldin (Dordrecht: Springer, 2013), 47—
63; Harris, The Shenzi Fragments, 46-56.

54 Note that this does not mean that fa necessarily brings justice, but only that people will not be able to resent

the ruler due to the impersonal nature of the process. For Shen Dao, even if fa fails to bring justice, it is still a
much better option than the lawlessness caused by relying on subjective criteria.
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deserves and what one is responsible for. Fa prescribes a completely impersonal, automatic
set of rules that define a person’s fen.

Shen Dao’s theory of yin is closely linked to his view about people as the power
source of the political machine. To take advantage of people’s power, the ruler must first

understand the basic human disposition (ging 1&). In accordance with the two functions of fa,

Shen Dao also analyzes basic human disposition into two aspects: desire and ability. On the
one hand, human desires are simple and unified; they always move toward profit just as water
always flows to the low ground (T99, 103). As a result, human beings act on their private
interests rather than moral virtues (T28-32), which may easily get them into conflict.>> On
the other hand, human abilities are varied and mixed (T33-35). They need to be guided by an
institutional division of labor for optimal performance. What the ruler ultimately needs is the
varied abilities of the people, but since the people will only use their abilities to fulfill their
own desires, the ruler has to deal with their desires first. Therefore, the ruler’s indirect mode
of action lies in helping the people to fulfill their desires so that their abilities are at the

ruler’s disposal. Several passages from the “Gui yin” & [} (Esteeming the Method of
Relying) and “Yong min” A [X; (Using the People) chapters of the Lishi chungiu elaborate on

this idea:

AP E SN, R BRI, R, EE R, R R
g, BKZ At REATRMIE . i, BRZM. 0z
&, FEM; EREFLTE, A, F. W, EEW, HILAAm s
B A .

What the Three Dynasties treasured was nothing other than “relying.” If one is
able to rely, then one will be peerless. Yu connected the three rivers and the
five lakes, dredged the Yique, made channels in the Huilu, and made the water
flow into the Eastern Sea by relying on the power of water...That Tang and
Wu with only a thousand chariots brought the Xia and Shang under their

%5 Harris, The Shenzi Fragments, 26-31.

168



control was because they relied on the desires of the people. That someone
travelling to Qin arrives standing up is because he has a chariot. That someone
going to Yue arrives sitting down is because he has a boat. Qin and Yue are far
away. The fact that one can arrive by standing peacefully or sitting
comfortably is because one relies on his machine.>®

BIAGERT, HEABAT, iz, REZMAZE, MBEMmMERE, A%
. MERINERE, A, mirRZH, MEKS.

A sword does not cut things, a chariot does not move on its own. Someone
must make them do so. No one marvels at the fact that if you plant wheat, you
harvest wheat, and if you plant millet, you harvest millet. In using the people,
there is also a seed. There is no greater delusion than failing to examine the
seed and yet praying that the people will be used.®’

MRALAS. T, BHEE. S5/, BHER. HRACH
FTR? BBEW. fIATE? BRA, BEE. BHEIUAS T,
KNPl sE . HEEARE, NREAHR,

In using the people, there is the main and small lines of the fish net. As soon as
one pulls up the small lines, the ten thousand meshes will rise. As soon as one
pulls up the main line, the ten thousand meshes will stretch. What is the main
and small lines of the people? It is their desires and aversions. What are the
people’s desires and aversions? They desire and honor and profit, and they
hate disgrace and harm. Disgrace and harm are those by which you make
punishments substantial. Honor and profit are those by which you make
rewards material. If rewards and punishments are substantial and material, all
people may be used.®

It is very likely that these passages draw on Shen Dao’s ideas, or at least they are consistent

with Shen Dao’s philosophy. The seed in the second passage is a metaphor for the basic

human disposition, similar to Mengzi’s seed metaphor in 6A7 and 6A19 discussed in chapter

% |_iishi chungiu, 15.7/87/22-25. Knoblock and Riegel mistakenly translate the last sentence as “Whether you
arrive standing straight up or comfortably sitting relies on the nature of the vehicle.” The idea of the last
sentence is not about the mode of transportation being dependent on the kind of vehicle one rides in. It is about
the machine’s labor-saving capacity. See John Knoblock and Jeffrey Riegel, trans., The Annals of Lii Buwei: A
Complete Translation and Study (Stanford: Stanford University Press, 2000), 364.

57 Lushi chungiu, 19.4/123/4-5. | take the first two zhong ## as “planting” and the last two zhong as “seed,”
because the third zhong appears as the object of “having.”

%8 Luishi chungiu, 19.4/123/9-11.
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4. The Lushi chungiu juxtaposes the seed with the power source of things that cannot move
on their own. Both are metaphors for the basic motivational force that drives people into
action. In the third passages, we see that the seed of the people is actually their desire for
honor and profit as well as their hatred of disgrace and harm. It is also the “fish net line” that
the ruler should hold in hand to control the people without much effort.

In Shen Dao, the verb yin has two slightly different meanings in the fragments,
depending on whether its object is simple human desire or varied human ability. When the
object is desire, yin is better translated as “to follow.” When the object is ability, yin is better

translated as “to rely on.” The following fragments show the double meaning of yin:

RIERAK, (AR HthE, RAZER. AEARAE, fLiifiz
A, AR R, RECEERAZRRE AR, #AEHEABAN
o ANAEHUE &S, ALEARHE. SHAZBER, AHAZE
o RIZEARGMHR. .

The Way of heaven is such that if you follow then you will be great, while if
you alter then you will be small. To follow means to follow the disposition of
people. People all act on self-interest. If you alter them and make them act for
you, there will be no one whom you get to use. For this reason, the former
kings, having seen those who would not accept a salary, did not use them as
ministers, and they did not undertake difficult tasks with those whose salary
was not large. If people do not obtain that by which they act for themselves,
then those above will not get any use out of them. Therefore, if you make use
of people’s acting for themselves rather than their acting for you, then there is
no one whom you do not get to use. Such is called “following.” (T28-32)

RAEE M SA ArRE, FraeE AFE, RZEE. KEE, KE#H, &
TEH. NZIEEAR, mEEZHE. BUKERRZER/E, it
Mz, MAELIUS.

People live together and have various abilities. Their abilities are different, and
this is a disposition of the people. A great ruler is one who, occupying the
supreme position, inclusively provides for those below. The abilities of those
below are different, but they can all be used by the one above. Therefore, the
great ruler relies on the people’s abilities and takes them as his material. He
embraces and provides for them all without selecting some and abandoning
others. (T33-35)
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This group of fragments demonstrates the double meaning of both yin and ging. Twice do
they mention that the ruler should follow/rely on the people’s disposition (yin min zhi ging
[ 1#), but the disposition is defined as self-interest (ziwei H %) in T28-32 and ability
(neng §E) in T33-35. Therefore, we find a systematic correspondence between the ambiguity

of the three technical terms, fa, ging, and yin. The following table summarizes the meanings

of these terms together with the watercraft analogy:

Source | Target Term Component
Water | People | Qing 15 | Desire (simple) | Ability (varied)
Standard
Political . r res of -
Boat 0 .ltlca Fa i% procedures o Division of labor
regime reward and
punishment
Following .
Sailor | Ruler Yin people’s self- Maklng’;l use' (?f.
. people’s abilities
interests

Table 5.2: Shen Dao’s watercraft analogy

Table 5.2 defines Shen Dao’s conception of the political machine, its power source, and the
method of operation. It demonstrates the value of the hypothetical watercraft analogy in
teasing out the logical contours of Shen Dao’s ideas. The whole table also represents Shen
Dao’s answer to the problem of the outnumbered ruler and his approach to political leverage.
The ruler’s positional advantage eventually comes from a standardized government and his
ability to handle the people’s desires.

Such an approach to political leverage is the opposite of Sunzi’s approach to strategic
leverage. While Sunzian leverage is a matter of variability, unpredictability, and deception,
Shen Dao’s version of political leverage hinges on fixed, standardized, and public
procedures. While Sunzi redefines warfare as mind games rather than the competition of
physical strength, Shen Dao does his best to eliminate the mind’s subjective criteria in

governance. They constitute two poles in the Warring States philosophy of shi.
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CONCLUSION

The study of early Chinese thought has often been dominated by a one-sided picture
that stresses the organic or spiritual orientation of the Chinese mind. In contrast to this image,
I have argued that the Warring States period witnessed the emergence of a mindset that used
mechanical metaphors to understand a society in crisis. The “mechanical mind,” as I would
call it using a term borrowed from the Zhuangzi, is neither a well-defined school nor a self-
conscious theory, but an intellectual tendency of finding metaphorical inspirations from
machines. It was not limited to a particular thinker or school, but was shared among
philosophers with quite different and sometimes opposing views. This trend probably started
in the eastern part of China, where the first generation of militarists and Mohists flourished,
and the Jixia Academy of Qi in the mid-Warring States might have been an especially
important institution in its development. The use of mechanical metaphors gave new
meanings to a number of words that came to be integrated into the standard moral and
political vocabulary in classical and modern Chinese, such as guan, ji, and shi. They had a
profound impact on language and thought in later times, although the metaphorical
association with the machine was gradually lost.

My argument may initially seem counterintuitive to readers familiar with early
Chinese texts. A term like “mechanical mind” is probably the last thing a student of Chinese
thought is willing to associate with Mengzi and X2.54 unzi. Yet this is only because our
modern concept of machine has been so colored by mechanistic philosophy that it has little in
common with the ancient counterpart. If, on the other hand, we understand the ancient
Chinese concept of machine through the lens of Mohist mechanics, then there is no reason
why we should not regard the weighing metaphors used by Mengzi and Xunzi as mechanical.

The meaning of “mechanical” in early China lies generally in the labor-saving power of the
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lever and wheel, and more specifically in the lever’s function of weighing and weight-
manipulation. It is not the antithesis of the organic or the spiritual. The lever and wheel are
also closely related, because when a lever functions, it rotates around a motionless fulcrum
like the radius of a circle. A machine differs from a generic tool just by having a lever-axle
assembly as its component. A specialized mechanical metaphor of this kind deserves to be
distinguished from a generic tool metaphor and analyzed on its own. While I do not intend to
overemphasize the presence of mechanical metaphors in the early Chinese intellectual milieu,
I do think they are underestimated or even overlooked.

The most salient feature of the early Chinese lever metaphor is that it has a
paradoxical structure of balance and imbalance. The lever performs the double function of
finding balance and creating imbalance, reflected in the double meaning of quan as in the

compound quanheng WM “weighing” and quanshi HE%% “leverage.” The two functions

metaphorically correspond to value rationality and instrumental rationality in Warring States
philosophy. In the former case, the philosopher seeks to either make an objective comparison
between two alternatives or find the balance between them. The material balance helps a
philosopher conceptualize a paradoxical combination of movement and stillness, giving rise
to a novel understanding of cultivated moral action. In the latter case, the philosopher seeks
to manipulate certain military and political conditions in order to tip the scale. The lever helps
a philosopher redefine the strength and weakness of either side in a power struggle, giving
rise to a novel conception of indirect, effortless action that takes advantage of circumstantial
conditions. The same device has polarized meanings in philosophical works due to the
complexity of its function. In fact, the wheel metaphor also reflects the same kind of
polarization, for it is not only an object of perfect balance and a paradoxical combination of
movement and stillness, but also an efficient device that enables easy movement. We have

already seen this in Zhuangzi’s metaphor of the potter’s wheel and Sunzi’s metaphor of the
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rolling stone. The metaphorical meaning of the wheel and lever seems to diverge in a
structurally parallel way.

Moreover, we have seen that many source domains, mechanical or not, come to share
the same metaphorical pattern. This can happen to metaphors based on either skills or
technological artifacts. I have identified two such patterns: one is the tripartite division of
ruler-regime-people that we see across a variety of bodily skills, such as archery,
charioteering, riding on a boat, shaking a tree, pulling the fish net with a rope, and so on; the
other is the crossbow trigger mechanism (a small device that controls a large task) that
manifests itself in a group of objects such as the wheel hub, the door latch, and the chariot
linchpin. These diverse skills and objects come to be organized by a common conceptual
paradigm with ethical and social significance. It seems to me that once a metaphorical pattern
is established, classical philosophers would deliberately look for other skills or tools that fit
into the same picture. Such a tendency of classifying things metaphorically is one of the
important ways in which concrete ideas become abstract. The physical skills and objects are
not recognized for their tangible properties such as color or texture, but for abstract structures
underlying their practice or function. The analysis of metaphorical convergence may help us
identify conceptual paradigms lurking in the background of imageries.

Two things I leave open in this study may be topics of future research. One is the
development of mechanical metaphors in late Warring States, especially in the Hanfeizi and
Liishi chungiu. Although I have quoted many passages from these two masterpieces, I have
not examined their own metaphor systems. Both the Hanfeizi and Liishi chungiu inherit many
of the metaphors used by their predecessors and blend them into a more sophisticated
complex. Even the passages I have quoted have already shown their interest in constructing
large-scale metaphorical convergence. The other one is the problem of verification.

Metaphorical thinking is a powerful but easily abused tool. My cognitive-historical approach
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may give readers the impression that early Chinese thinkers were only interested in rhetoric
rather than truth, and they sometimes went too far in their metaphorical indulgence at the cost
of precision and justification. Yet classical philosophers were certainly aware that metaphors
could be abused, and there were philosophical treatises on analogical fallacy. The Mohists,
for example, discussed technical problems with analogical thinking in the dialectical chapters
of the Mozi. There were also many debates over the adequacy of particular analogies. All
these are well beyond the scope of the present study, but they must be addressed if we want to

have a comprehensive understanding of metaphorical thinking in early China.
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