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VI L

James D. Sellmann Three models of self-integration (tzu te) in early
China '

It has been well demonstrated that the concept 1zu te® (“self-integration’) plays
an important role in Neo-Confucian thought.! It is a serious oversight that the
classical uses of tzu te, however, have not yet been explicated. Even the novice is
aware of the importance of the term, tzu jan®, (“‘self-so-ing” or ‘“‘spontaneity’),
though it only occurs five times in the Lao tzu and seven in the Chuang tzu. By
contrast, little has been said about zzu re despite its wide usage and importance in
the early corpus.

This article will analyze the Fa chia® (conventionally translated as Legalist),
Confucian, and Taoist models of consummate person. I will not focus on the
various terms used to label their respective models, for example, sage ruler, chiin

zu®, or chen jen®, but will rather concern myself with the shared locution, rzu te.
According to the Chung-wen ta-ts'u-tien® (a contemporary encyclopedic diction-
ary), the binome rzu te is defined as a contraction of one of three phrases, namely,
tzu te ch'i le®, “to self-realize one's enjoyment”; or tzu chiieh te yi®, “‘to perceive
and realize one’s own intention”; or tzu fe ch'i tao’, “personal integration with the
tao’.” Since one’s personal integration with the tao would entail the “enjoyment”
of one’s life and the realization of one’s intentions and desires, the third sense of
tzu te contains the other two. For this reason, it is this third and more compre-
hensive meaning of rzu te to which I will direct my attention in this article.

I

When I refer to one’s “‘personal integration with the rao,” I intend to invoke the
notion of integrity, or integrainess, that is, completion in the sense of becoming a
consummate person or sage by integrating with each and every other particular
and. conversely, other particulars realizing their integrity by integrating with the
consummate person. In this sense “integration” entails a dialectical tension
obtaining among particulars in which the completeness of each particular is
dependent on each and every other thing. Integration is a mutuality in which the
particular adapts to its context, and the context is adapted to the particular. The
particular is a part of a context, but importantly, the whole context is never
greater than the sum of its parts—remove one part and the whole is different. The
whole is nothing more than the fullest integration of parts. Chinese organicism,
then, is different from standard forms of biological organicism which generally
hold that the whole is greater than the sum of its parts. It is not that the Chinese
systemis illogical, but rather it is a-logical, that is, nonlogical from the traditional
Aristotelian-Boolean view of logic.

The same expression or locution, fzu fe, is used in Fa chia, Confucian, and
Taoist contexts to describe their widely different models of consummate person.
This is accounted for by the fact that these three schools of thought actually share
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a number of key philosophical terms or locutions, for example, tao, te*, yin-
yang', and t'ien™, but each of these expressions is used with different conceptual
content. Fa chia differs fundamentally from Confucianism and Taoism in that it
is primarily directed toward maintaining the ruler in office. Confucianism and
Taoism are not simply directed at the interests of the ruler, but they also have a
concern for the cultivation and integration of others. Since Fa chia lacks a
position on self-cultivation which is so basic to both Confucianism and Taoism,
it can be said that the difference between Fa chia and the other two schools is a
difference of kind. The differences between Confucianism and Taoism, then, are
_ differences of degree. Consider the number of philosophical positions which the
: Confucians and Taoists share, but which the Fa chia does not, for example, the
: unity of humanity and nature, the unity of knowing and acting, and the difference
between the consummate person and the petty person or narrow-minded erudite.
Moreover, Confucianism and Taoism should be seen as organic philosophies in
the fullest sense. Their systems are organic in the interconnectedness of the
terminology used to express them and in their basic world view, that is, all things
arise within a natural field (zao) of interdependency and interrelatedness. As
organic philosophies, both Confucianism and Taoism hold that sociopolitical
man is a natural condition. This contrasts starkly with the Fa chia, who hold that
society was contrived and established by man. Because of the ‘“‘contemplative”
and “quietistic” interpretation of Taoism which is so popular these days, it
perhaps sounds peculiar to speak of Taoism as a sociopolitical philosophy.
Recent archaeological finds and scholarly analysis have demonstrated clearly
that the Huang-Lao™ school of Taoism was primarily concerned with political
philosophy.? Further, recall that the Lao 1zu seeks to give advice to the ruler on
the presupposition that society will always have rulers. The eightieth chapter of
Lao tzu describes an ideal Taoist society as having both a state and a ruler, witha
simple system of administration and a military. The full circumstances of the
‘Taoist utopia need not be examined here; one need simply allow that the Lao tzu,
at least. assumes that a ruler is a natural condition of any human society.? The
Chuang tzu, too, is directed at the self-actualizing person in society. Thus,
Huang-Lao Taoism was not the only school of Taoism which advocated a
sociopolitical philosophy; the Lao-Chuang school did so also.

As organic philosophies, Confucianism and Taoism share another common
characteristic. They both insist that a person and one’s society are not in any
sense independent, but are interconnected and codependent. This view of society,
however, differs from that of Aristotle, with which it might be confounded on at
least two points: first, Aristotle argues for the priority of the state over the
individual;* and second, he assumes the concept of an *‘atomic individual” for
ontological reasons. For the Confucians and Taoists, at least, society is not
greater than the sum of its parts—*‘‘society” is not prior to the person. The
“person” within the Confucian and Taoist organic scheme manifests ‘‘society”
through self-cultivation. Furthermore, the operative concept of “person” is
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radically different from that of “atomic individuality” so prevalent in social
contract theory in that it is grounded in an organic field ontology as opposed to
a substance ontology. Substance ontologies in general advance some form of
individual independence and self-sufficiency. For the classical Confucians and
Taoists, a ““person” is defined in terms of the social and environmental context—
who and what one is is dependent on one’s interrelationships with others. Contra
the “atomic individual” metaphor, this view could be called the “‘integrated
person.”

Another common point of departure for the Confucians and the Taoists is that
they begin with personal development, and extend it cosmically. The Confucian
formula is most clearly presented in the Ta hsiieh®. The Ta hsiieh telis us to begin
the work of unifying the empire by cuitivating our own personal interrelation-
ships, especially those of the family. In so doing, the chiin tzu, the consummate
person, sets a moral example for sociopolitical order which will have cosmic
influence. The Chung yung® makes a similar point when it gives cosmic sig-
nificance to ‘‘authenticity’’ (ch’'eng?®) as the function of nature (¢’ien) and the
means by which self-completion (tzu ch'eng”) is effected (25/1). The Confucian
concept of “authenticity” (ch’'eng) is similar to the Taoist concept of *‘genuine-
ness” (chen®). In fact, chapter 31 of the Chuang tzu defines “‘genuineness” in
terms of *‘authenticity’:

The genuine (chen) is the complete integration of the life-powers and authenticity
(ch'eng)....?

The Taoist “'genuine person” (chen jen) is one who is socially integrated, but he is
not limited by social conventions. The chen jen does what is natural as a member
of society and as a manifestation of the tao. The Taoist writings are also directed
at developing consummate persons, but ultimately the Taoist seeks to go beyond
the distinction between the human and the nonhuman.

This, then, brings us to some important differences between Confucianism and
Taoism. Of course, there are more differences between them than can be discus-
sed here. I would, however, like to focus on just two important distinguishing
features which have a bearing on my topic. First, the opening passage of chapter
7 of the Chuang tzu provides one important difference:

... The clansman Yu-yii {that is, Shun the Confucian model] was no match for
the clansman Tai [the Taoist model]. The clansman Yu-yii still held on to
humankindness and worked to win men over. He won men over all right, but he
never got out of it into the realm of the nonhuman. The clansman T’ai, now—he
lay down peaceful and easy; he woke up wide-eyed and blank. Sometimes he
thought he was a horse; sometimes he thought he was a cow. His understanding
was reliable; his instantiated potency (re) was very genuine (chen). He never
entered into the realm of the nonhuman.$

Taoists never enter the realm of the nonhuman because they do not differentiate
between the human and the nonhuman. They take a transhuman perspective
which is beyond that distinction altogether. The Confucians focus on the human
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element. while the Taoists focus on the instantiated particular (te), whether it be
human or not. 4
The second difference of concern in this article is generated out of the first.
Since the Confucians emphasize the human realm, they anthropomorphize the
world and take “man as the measure.” The transhuman perspective of the
Taoists, on the other hand. naturalizes mankind and takes the “self-so-ing” of
nature as the creative measure of all things. This second pointis wellillustrated in
the following passage from the Chuang tzu:
Rites are something created by the vulgar men of the world; genuineness (chen)is
received from nature (¢’ien). Its self-so-ing (tzu jan) cannot be changed. There-
fore, the sage models himself on nature and venerates genuineness. He is not
cramped by vulgar customs. The stupid one does the opposite of this. He does not
model himself on nature but frets over human concerns. He does not understand

how to venerate the genuine. but instead he plods along with the crowd, being
changed by the vulgar customs. So he is never content.’

The differences must be recognized from within the respective frames of reference
of the Confucians, who see the Taoists as overlooking the sociospiritual needs of
man, and the Taoists, who perceive the Confucians as undermining the natural
basis of society with contrived ritual-action (/i*). Despite this difference of
emphasis between Confucian humanism and Taoist naturalism, both schools are
in agreement that the process of human development starts with the particular
person in context and extends outward as patterns of integration in society and
nature, respectively. Both schools would agree with the Chuang tzu, chapter 33: it
is the narrow-minded and one-sided approach which occasions the downfall of
*. .. the way which is sagely within and kingly without....”®

I

Before turning to the sources in which the binome zzu te occurs, I would first like
to analyze the individual components of the binome. Tzu can function as a
reflexive pronoun, or as an adverb “from,” and combining these two forms. rzu
can serve as a reflexive prefix meaning *‘deriving from,” or “occasioned by.” Tzu
te, then, is the te" (*“obtaining,” “achieving,” “getting’’) occasioned by oneself
being authentic or genuine. It is self-deriving integration with the zao. On this
point, it is important to recall that the classical Confucian and Taoist concept of
person is an organic model in which each and every focus is interdependent with
every other focus in the field (ta0). The field ontology of both Confucianism and
Taoism recognizes the interpenetration and organic unity of the myriad things; in
the totality of tao all things are interrelated. The common tension in the West
between individual liberty and collective will or private and public interests does
not get much attention in traditional Chinese social thought. The general
Chinese concept of *self”” should be understood as the extended, interrelated,
and integrated social person.

The character e in the binome 1zu te has two basic meanings. It can mean *‘to
get,” “to obtain,” or “‘to grasp,”” something like c4%i". It can also mean ““can,”
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*may,” or "‘to be able to do” in the sense of k ‘0¥ or neng*. In the expression “‘one
who gets the tao” (te tao che”), we must not commit the fallacy of reification by
taking the rao as a “‘thing” to be gained or obtained. The process of te tao is active
and bi-relational; context and particular act upon each other. Historically speak-
ing, the person or thing is born into an ongoing process—the tao as tradition.
As an ongoing process, it is not a model of perfection or completion. Rather taois
the field in which things mature and achieve full integration. But the insistent
particular must also play its own role, actively transforming yet maintaining its
authenticity or genuineness as an instantiation of tao. The particular carries on
the tao, and the tao never achieves a higher completion over and above that of its
instantiated particular. We can see the te tao (integrating with rao) process as the
methodological reversal of the ontologically creative process of tao te* (the
unfolding of particulars within tao) as it is developed, for example, in the Tao te
ching®®. Ontologically it is within the context of other things, that is, within the
tao, that the particular arises and develops. This is a cosmological relationship of
foci to field in which all foci are interrelated, and the whole field is not something
greater than the sum of the foci. Importantly, it is not a cosmogonic relationship.
The interpretation of te tao and tao te as a reciprocal relationship is strengthened
by the homophonic similarity between ze* and te®. Dubs and Watson have respec-
tively noted that these two characters are used synonymously in the Hstin tzu and
the Chuang tzu. And Munro has discussed at length how re meaning *‘to bestow
favor or kindness” became intertwined with te *‘to get.” ® When one shows favor
to the people (ze) one wins them over (re)—giving is a getting.

This point is important for understanding the Confucian and Taoist concepts
of tzu te as self-integration with rao. Although the two schools differ in their
interpretations of fao and re*, nevertheless, for both, the way to manifest tao is by
cultivating one’s te. Thus, the concept rzu te (self-integration) is an implication of
the concept cluster, tao and te: to manifest the tao one cultivates te; by self-
integration with one’s fe, one is integrated with the myriad things—zao. To
integrate chiefly by sociopolitical means with others is to cultivate one’s Con-
fucian te. In Taoist terms, to integrate not only with other people, but also to
unite with all other things is to cultivate one’s instantiating potency (ze) and to
become one with rao.

Since both Confucians and Taoists accept that full integration begins with the
development of the person, the process of tzu te forms the core around which full
integration with tao occurs. Although there are indeed similarities between the
two schools concerning the starting point of integration and the union of self and
others, *“... especially in the Confucian discussion of ‘integrity’ (ch’eng)...,”
nevertheless there are important differences.?

m

The Fa chia philosophers (perhaps more appropriately rendered *“Systematizers”
than “Legalists”) do not share the organic perspective which underlies Con-
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fucian and Taoist thought, nor do they accept the particular person as the
starting point of sociopolitical order. It is rather the self-interest of the ruler that
is the starting point for the Fa chia thinkers. As such, these Systematizers limit
themselves to the political arena.

When 1zu te occurs in the Book of Lord Shang, it refers specifically to the
process of obtaining the empire (te ¢'ien hsia®®). The Book of Lord Shang states:
Whoever relies on the empire is rejected by the empire; whoever relies on himself
obtains the empire (te t’ien hsia). The one who obtains the empire is one who has

tzu te first. The one who is able to gain victory over a strong enemy is one who has
gained victory over himself.!!

This passage appears to have strong resemblances to both Confucian and Taoist
passages. In the Analects we are told:

Confucius said: “The chiin tzu seeks for it from within himself, while the petty
man seeks for it from others.™” (32/15/21)

The basic starting point lies with oneself. And chapter 33 of the Lao tzucontains a
passage similar to the conclusion of this citation from Lord Shang: *“The one who
gains victory over himself is truly strong.”

The chapter “Priority on Oneself” (**Hsien chi**") of the Li-shih ch'un-ch’iu
begins with the founder of the Shang dynasty, King T'ang (a Confucian favorite),
. asking his Taoistic minister Yi Yin about the means to obtain or take (ch %) the
empire. The passage continues:

Yi Yin replied, “If you desire to take (ch i) the empire, then the empire cannot
be obtained. To obtain it, you yourself must first be obtained.”

The root of all affairs must begin with governing one’s own self. ... [Tlhe one
who can daily renew his vital force and life-breath, completely expel the depraved
life-breath in order to live out his natural years, is called a chen jen.. ..
Therefore. the one who desires to gain victory over others must first gain victory

over himself. The one who wishes to discuss others must first discuss himself. The
one who intends to know others must first know himselif.!2

This synthetic view of rzu te as the means for obtaining the empire will reappear
when we examine the rzu re process presented in the Huai nan rzu. It is important
only to note here that the Fa chia concept of tzu te is primarily confined to the
political attainments of a ruler.

184

As we saw above, Confucius advocated that, in the project of cultivation, one
start with oneself and one’s most immediate relations. Self-cultivation and self-
integration begin by working on oneself. The Ta hstieh formula which makes self-
cultivation the basis for establishing sociospiritual order and illuminating the
enlightened virtue (ming 1e*®) is also expressed in the I ching. Hexagram 35
describes a similar achievement in its ““Image’ where it says: *... The chiin tzu
(ruler) applies himself to illuminating the enlightened virtues’ (22/35/hsiang).
Tzu te occurs in the Mencius, the Hsiin tzu, the Chung yung, and in Tung Chung-
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shu’s Ch'un-ch'iu fan-lu. Thus, the Confucians developed the theory of tzu te,
which would later influence the Neo-Confucian teachings on self-cultivation. In
part VI following, I conclude that tzu te might be rendered as “self-realization,”
in the sense of social integration, in the Confucian context based on an analysis of
the following passages.

1. Tzu te in the Mencius

The Mencius provides one of the clearest Confucian statements on tzu te as the
process of self-integrating with the sociospirtual Way (tao). For the Mencius,
self-integration is zao-integration. The Mencius states:

The chiin tzu profoundly transforms himself with the Way (tao), desiring to tzu te
it. When he has zu te, he dwells at ease. When he dwells at ease, he can draw
deeply upon it. When he can draw deeply upon it, he grasps its source anywhere
he turns. Therefore, the chiin tzu desires himself to tzu te the Way (1a0).}?

I believe it is this passage which led most of the Neo-Confucian commentators on
the Four Books to interpret tzu te as “self-realizing the Way” (tzu te ch'i tao).
Furthermore, this passage clearly associates #zu te within the concept cluster, tao
te*, the Way (tao) and its virtue/power (ze).

In a second occurrence of the binome zzu te in the Mencius, it is suggested that
the model emperor extends the process of self-integration of tae to the common
people. This passage is attributed to Fang Hsiin or the emperor Yao:

Gilorify and encourage them,

Arrange and correct them,

Assist and aid them,

Cause tzu te in them,

And they will follow when favors are given them.!*

Chu Hsi’s commentary on this passage elucidates tzu te in saying: *“. . . cause them
to self-realize (tzu te) their inner tendencies (Asing®®).” '* It is clear from these two
passages that Mencius understands fzu te as a process of self-cultivation in which
the chiin tzu realizes the Way, and as a process which should be extended to the
people.

2. Tzu te in the Hsiin tzu and the Chung yung

Tzu te occurs once in the Hsiin tzu as a description of the sage. In the chapter on
“Encouraging Learning,” the Hisiin tzu associates the process of tzu te with the
attainment of spiritual enlightenment. It states:

Pile up earth to make a mountain, and wind and rain will rise up from it. Pile
up water to make a deep pool, and dragons will appear. Pile up good deeds to
develop virtue, and spiritually extended enlightenment will be self-realized (shen
ming tzu te*); there the heart-mind of the sage is realized.'¢

From this vague description of the sage, it would appear that the Hsin tzu
attributes the process of self-realization to a high stage of personal cultivation.
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Tzu te is still associated with the sociospiritual consummate person of
Confucianism.

Tzu te also occurs in chapter 14 of the Chung yung. Again it is associated with
the self-cultivation of the chiin tzu. The Chung yung passage reads as follows:

The chiin tzu does what is fitting to his position at any given time, and he does
not wish to go beyond it. In a position of wealth and honor, he does what is fitting
to a position of wealth and honor. In a poor and mean position, he does what is
fitting to a poor and mean position. When he is among the tribal peoples, he does
what is fitting among the tribes. In a position of sorrow and hardship, he does

what is fitting in a position of sorrow and hardship. The chiin tzu never enters a
situation in which he cannot tzu te.!”

The chiin tzu is always applying himself to self-cultivation by doing what is
morally fitting in whatever social position he finds himself. The chiin tzu, like the
Taoist chen jen, must move along with the natural course of things and adapt to
the context. Significantly, the chiin tzu’'s context is limited to the sociospiritual
setting.

3. Tzu te in the Ch’un-ch’iu fan-lu

In the Ch'un-ch'iu fan-lu, the early Han dynasty Confucian, Tung Chung-shu,
defines 1zu te or self-integration in terms of the personal expression of appropri-
ate sociospiritual conduct ( yi**):

Yimeans appropriate to one’s own person. Only once one is appropriate to one’s
own person can it be called yi. So the expression yi combines the notions of

“appropriateness” and ‘“‘personal self” in one term. If we hold on to this insight,
yi as an expression refers to personal self. Thus, it is said that to realize yi (ze yi =h)

in one’s actions is called tzu te; to neglect yi in one’s actions is called self-
negating.'?

Quoting this passage in their paper on yi, Hall and Ames point out that: “[T]he
expression self-realizing (1zu te) which occurs in this passage and is equated with
‘realizing yi' (e yi) appears frequently in the corpus of early Chinese literature in
discussions that center on the achievement of personal identity and the unique-
ness of that achievement.” '® However, it should be emphasized that on this
Confucian understanding of rzu te only humans participate in the unique
achievement of personal identity. This is because Tung Chung-shu follows Hsiin
Tzu and others in insisting that only humans possess yi.2° Thus, only human
realization is “significant.” In this sense Tung has championed the early Con-
fucian position by limiting his concept of tzu e, as sociospiritual self-realizing,
to the human perspective. Of course, this is only natural in an ethic of self-
realization where it is widely held that only people have a self-conscious socio-
spiritual tendency.

v

Both the Systematizers and the Confucians describe rzu te as a specifically human
project, but where the Systematizers restrict rzu fe to the political arena, the
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Confucians have a broader interpretation that extends it as a sociospiritual
concern. Although some of the Taoist material on tzu re takes the self-cultivation
process beyond the human realm, nevertheless much of the Taoist discussion of
tzu te is confined to the sociopolitical arena. In fact, many of the positive
statements of rzu te occur in the more politically orientated Taoism of the Kuan
zu and Huai nan tzu. In the political Taoist context. the rzu te process is seen as
culminating in obtaining the empire. This suggests that the political Taoists and
the Systematizers actually have a number of congruent ideas and. like the other
schools of thought. these were probably not clearly distinguished during the
Warring States Period (479-221 B.c.). In part VI following, I conclude that rzu te
in the Taoist context might be rendered as self-actualizing, in the sense of self-so-
ing integration with nature.

1. Tzu te in Lao-Chi:ang Thought

Either the concept rzu te was not available to the writers of the Lao tzu and the
inner chapters of the Chuang tzu as a term for actualizing the tao, or more likely
they choose not to use it—possibly because it sounded too aggressive and selfish.
Thus, we find chapter 33 of the Lao tzu advising the king to have self-knowledge,
and thereby gain victory over himself. As we saw already in part III, the
Systematizers and the syncretic position of Li-shih ch'un-ch'iu associated these
ideas with rzu te, but the Lao tzu does not. Chapter 2 of the Chuang tzu also
advocates self-knowledge (4/2/27), but the only reference to tzu te in the inner
chapters is expressed as a negative in typical Chuang tzu style. In describing the
chen jen at the opening of chapter 6, we are told that a genuine person (chen jen)
would not participate in zzu te in its literal sense of “self-achievement.” The
notion of chen jen does not permit anthropocentric and egocentric limitations on
the process of self-actualization, which I have identified as a Confucian position.
Chuang tzu chapter 6 states:

The chen jen of antiquity did not rebel against want, did not grow proud in plenty,
and did not plan their affairs. A person like this could commit an error and not
regret it; or such a person could do it appropriately and not have any notion of
self-achievement (pu tzu te®').2!

The outer chapters of the Chuang tzu use the expression rzu te, but it has a general
usage beyond the process of self-cultivation. For example, it is used twice to
describe one who has been baffled and *“. . . cannot get a hold of himself (pu tzu te)
(31/12/61 and 37/14/15); and it is used once in the sense that the people will *“. ..
gain no self benefit...” in living (25/11/6). In chapter 17 the binome takes on a
positive expression as a self-cultivation term:

... Man takes the smallest thing and tries to exhaust the dimensions of the
largest. Hence, he is muddled and confused, and he cannot zu te. (42/17/19)

Chapter 8 gives the last and the most positive expression of tzu te in the Chuang
tzu as a self-cultivation concept:
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He who applies his inner tendencies (4sing®*) to humankindness and appropri-
ateness (jen yi) ... I would not call him an expert. . .. My definition of expertness
has nothing to with humankindness and appropriateness; it means being expert
inregards to your instantiating potency (ze), and that is all. What I call expertness
... Is to be responsible for the actual conditions of your inner tendencies and
natural course (hsing ming chih ch’ing®), and thatisall. ... He who does not look
for himself but has others look for him, or he who does not achieve for himself
(1zu te) but has others obtain for him, he is one who is obtaining from others, but
he is not actualizing his own achievements.22

When rzu te is given a positive expression in the Chuang tzu, it is used to reject the
narrow limits of the Confucian principles of jen and yi. This rejection is impor-
tant for the Taoist scheme in that the limitations of human ethical concepts are
rejected as an inappropriate terminology for discussing self-integration. The
Taoist process of self-cultivation is transhuman and not limited by what they
consider to be the contrived conventions of Confucianism. The Lao-Chuang
school discusses self-integration in cosmic terms—to integrate with the rao. the
particular manifests what is uniquely creative to it, its self-so-ing (zzu jan). This
helps explain why rzu re does not hold a key position in the Lao-Chuang school;
they had their own special term for spontaneous integration—tzu jan.

Tzu te also occurs in the Lieh rzu with implications generally in keeping with
those of the Chuang tzu:

When the Yellow Emperor awoke, he would happily rzu te. ...

(After life is wasted away) ... the amount of time spent being at ease and being
able to rzu te without a bit of worry about it won’t amount to one hour!?3

From the Lieh tzu we see that a sage-ruler like the Yellow Emperor can self-
actualize as easily as he awakes; but the common peopie rarely achieve self-
actualization at all.

2. Tzu te in the Taoist Chapters of the Kuan tzu

Tzu te occurs five times in the Kuan tzu, but the iast two occurrences are not of
philosophical significance.2* The other three references are found in the dis-
tinctly Taoist chapters ‘““Hsin shu shang®*”’ and **Hsin shu hsia®”—*The Art of
Controlling the Heart-mind,”” parts one and two. These two chapters are interest-
ing in that they provide us with some of the earliest Chinese speculations in
psychology and meditation. Hsin shu®™ means ‘“methods for controlling the
heart-mind.” Itis not too surprising to find that these Taoist chapters of the Kuan
tzu find a place for tzu re within their psychology of *‘self-cultivation by self-
control.”

The “Hsin shu shang” chapter is divided into two parts: the first part is
believed to be the original text dating to the early third century B.C.; and the
second part is a commentary-elaboration of the first part. Tzu te occurs in both
sections. Since the passages are not only interesting, but also rather involved, I
will cite a large portion from the opening section of the ““Hsin shu shang” chapter
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in order to keep the expression rzu te in its full context:

The heart-mind dwells in the ruler’s position within the body. The Nine
Orifices have their respective functions and sense organs [literally, offices]. When
the heart-mind dwells in its tao, the Nine Orifices comply with their principles.
When lust develops and desires increase, the eyes cannot distinguish colors; the
ears cannot hear sounds.

So there is the old saying: if the superior (shang®") deviates from his tao. the
subjects (hsia*) will deviate from their affairs. [Thus. the art of controlling the
heart-mind consists in controlling the Orifices by nonpurposive action (wu
wei®?).]

Never substitute for a horse in running, make it exhaust its strength; never
substitute for a bird in flying, make it fatigue its wings. Never be first to make a
move so as to observe the pattern things follow. If you move. then you will lose
your position (of integration). Then, by nonaggression (ching®®), one can tzu te.

The tao is not far away, but difficult to reach. Dwelling with people, it is
difficult to comply with. Become empty of desires, then the spirit (shen®") will
enter its dwelling [that is, the body]. If you try to remove the desires but cannot
clean them out, then the spirit wiil be restrained from dwelling within you.?3

The passage opens with an analogy between the body and the state. The heart-
mind is like the ruler and the sense organs are like the ministers.2® The Taoist
principle of nonpurposive action (wu-wei) or acting naturally and spontaneously
in accordance with the tao is used to control the sense organs. Analogously, the
ruler observes the function of things to put them to work for the state. But the
ruler himself does not move; rather he *‘acts” in a way appropriate to himself qua
ruler. The term “ching™ (rendered here as ‘“‘nonaggression”) should be under-
stood as a positive expression of wu-wei. Furthermore, ching is not merely
nonaction contrasted with ordinary action. Here ching should be seen as a
higher-level action; it is the yin® mode of activity. In this sense, ching is the unity
of relative motion and nonmotion. As yin activity, ching is the apparently quiet,
passive, subtle origin of all cosmic activity. Thus, in harmonizing with the yin
activity of wu-wei or ching, the action of nonpurposive action, one can self-
actualize.

The second occurrence of fzu te is in the commentary section of the *“Hsin shu

- shang” chapter of the Kuan tzu:

So it is said that the ruler won’t replace a horse in running or a bird in flying.
This means that he does not attempt to snatch the abilities of others.. ..

Concerning the phrase “never be first to make a move’”: what is agitated is not
settled; what is easily provoked is not nonaggressive/tranquil (ching). ... This
means that there is a way to be established. The one who rules others is
established by complying with yin activity. The process of yin is
nonaggression/tranquility (ching).

So it is said that if he moves, he will lose his position.

If one complies with yin, then he can regulate yang. If one complies with
nonaggression/tranquility (ching), then he can regulate relative movement.

So it is said that if he complies with nonaggression (ching), then he will tzu te.?”

The Kuan tzu’s process of self-cultivation requires one to self-actualize by com-
plying with the yin forces of the universe. This complying with the yin forces is
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very much in keeping with the Lao-Chuang teachings of wu-wei and ching and
their nonaggressive, somewhat feminine, character. Moreover, these two passages
make it clear that Taoists are not quietistic or passively withdrawn, for it must be
kept in mind that yin is a force and an activity just as much as yang is a force and
an activity. Thus, Taoist self-cultivation focuses on the nonaggressive way to
self-actualize which does not attempt to substitute for or coerce another thing.
Taoist self-cultivation entails being exactly what one is. This entails manifesting
one’s instantiating power (te), and being fully integrated with all other things
such that the self-integration becomes interpenetrating among all cuitivators of
te. When the interpenetration of self-actualization occurs, then the ruler as self-
actualizing person allows each thing to be what it is by its self-so nature. Thus, in
their interrelatedness, things self-actualize together.

The “Hsin shu hsia” chapter also provides advice on self-cultivation to the
ruler as a guide for becoming a sage ruler. It opens with a discussion of the
cultivation necessary to develop one’s instantiating power (re). Te is defined in
terms of . .. not allowing things to confuse the sense organs, and not aliowing
the sense organs to confuse the heart-mind.” The discussion continues on self-
cultivation and the life-breath (chi*):

The life-breath (ch'i) is what fills the body. ... If what fills the body is not fine,
then the heart-mind will not actualize (ze").28

After briefly discussing the sage’s role in ordering the world and the empire, the
chapter continues with some challenges to the aspiring sage as regards self-
integration:

If a person concentrates his intention and unifies his heart-mind, if his eyes and
ears are appropriately disposed, then he may come to know the far away as if it
were near.

Can you concentrate? Can you unify your heart-mind? Can you know good
fortune and bad without divining? Can you stop when you ought to? Can you

judge when vou have already had enough? Can you rzu te by yourseif without
asking of others? 2°?

The concluding line suggests that the process of self-actualization through in-
tegration is activated from one’s own unique instantiating potency (ze) or per-
sonal identity. Given the political emphasis of the Kuan tzu as a whole, these
Taoist chapters from the Kuan tzu present tzu te in a sociopolitical context.

3. Tzu te in the Huai nan tzu

Since the Huai nan tzu is a composite text, it is not surprising that its position on
tzu te represents a synthetic outlook. Tzu te occurs within two different contexts
in the Huai nan tzu. First, it is discussed and defined in the first chapter, which is
basically Lao-Chuang thought revitalized in the early Han. Second. it occurs
once each in chapters i4 and 20 in a highly developed synthetic form as a
sociopolitical concept based on Confucian, Taoist, and Fa chiathought. It is very
similar to the position held by the Lii-shih ch'un-ch’iu discussed already in part
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I11. However. the Taoist and synthetic contexts are not totally unrelated in that
the Huai nan tzu’s form of Taoism is generally a practicable political Taoism.
Thus, even within the predominately Taoist chapter, tzu te is still associated with
obtaining the empire. This sociopolitical emphasis may have been influenced by
the Kuan tzu's position on tzu te.?® In fact a careful reading of the Kuan 1zu’s
Taoist chapters and the first chapter of the Huai nan tzu will show that the Huai
nan tzu’s psychology is similar to that of the Kuan tzu.

The first reference to rzu te in the Huai nan tzu's chapter on *“Tracing the tao” is
placed within a discussion of the natural integration of an echo and a shadow:

When a mirror or water comes in contact with any form, it is because they do
not establish some petty framework of knowing that the forms of squareness,
roundness, curves, and straight cannot escape them. So an echo won’t arbitrarily
respond, and a shadow won't be formed in only one shape. The echo and the
shadow resemble the sound and object. They silently tzu te.>!

Even an echo and a shadow have some unique instantiating potency which
allows then to tzu te. This passage is important in that it shows that even the early
Han Taoists with their strong sociopolitical concerns were speaking from the
transhuman perspective of Lao-Chuang thought.

The first chapter moves from general abstract discussion to a practicable
human form of self-cultivation, developing it as a means by which the emperor
can govern the empire properly. In the following quote we can see a similarity
with the Lii-shih ch'un-ch’iu’s idea of obtaining the empire by obtaining oneself,
and the Kuan tzu’s influence in the expression Asin shu. The passage begins with
a reference to a well-known Taoist story of Emperor Yao trying to give up the
empire to the sage Hsii Yu. The Chuang tzu and the Lii-shih ch ‘un-ch’iu note that
Hsii would not take the empire because he valued his health and self-cultivation
more than the empire. In this sense the Taoist is not supposed to allow the
artificial situation of court politics to interfere with self-integration. Like Yang
Chu, the Taoist sage will not save the empire if it will cause his own person harm.
For the Taoist, the whole cannot be saved by destroying a part. The Huai nan tzu
states:

Hsii Yu belittled the empire, and he himself refused to supersede Yao because
of his determination to expel all thought of the empire from his mind. Why was
he like this? It is because Hsii Yu believed that the empire should be ruled in
accordance with itself. The important affairs of the empire do not lie within
another, but they lie in oneself. They do not lie in others, but they lie within one’s
own self. If one’s own self is integrated (shen te*"), then the myriad things will be
complete. If one can penetrate into the art of controlling the heart-mind (hsin
shu), then lust, desires, likes, and dislikes will reside externally. ... The myriad
things are an abstruse unity. ...

Indeed the empire possesses me, and I possess it. What is the difference
between what is the empire’s and what is mine? Why must ‘““possessing tl}e
empire”” mean collecting authority in one’s own person, to control the strategic
places, to manage the authority of executions and pardons in order to carry out
one’s ordinances and commands?
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What I mean by *‘possessing the empire” is not that! What I mean by it is only
tzu te. If T am tzu te (self-actualizing), then the empire obtains (z¢) me. When the
empire and I are mutually obtaining, then we are always mutually possessing.
Again. how could there be any difference between us?

That which is called 7zu e is the one who preserves whole his person. If one
preserves whole his person, he becomes one with tao.32

It is interesting to note that this passage also supports the Taoist view that self-
actualization is an interpenetrating process such that when the sage practices rzu
te (self-actualizing), the myriad things are completed of themselves—ultimately,
from the fully integrated perspective, there is no self/other dichotomy. The
passage is quick to maintain the sociopolitical achievement of self-integration by
defining it in terms of possessing the empire. However, it is important to note that
for the Taoist, ‘“‘possessing the empire’ does not necessarily require one to sit on
the throne—the sage possesses the empire from whatever social position he
abides in. In the 1zu te process. the person extends personal identity beyond the
social ego to unify-with the empire, the world, and the myriad things. Finally, the
passage comes full circle and redefines ¢zu ze in terms of ““personal identity” and
preserving one’s person complete. Unity with zao is achieved by this preserving of
one’s person. Here “person’ serves as a symbol for the tradition or the tao, a
reference to the radical immanence of tao.

The chapter continues:

Therefore, when one’s integration with zao has been consolidated, one does
not depend on the influences of the myriad things. When one does not change and
transform by happenstance, then he has consolidated what I consider to be tzu re.
What I mean by the process of actualizing (te) here is the reality of one’s inner

tendencies and natural course (4sing ming chih ch’ing®), dwelling in a place of
fixedness.33

The seif-actualizing process of 1zu te, in a sense, frees one from the limitations of
the real world because this process allows for complete creativity over one’s life
(hsing ming®), and all of the natural and environmental conditions of one’s
existence. The Huai nan 1zu's view of self-cultivation is a rather highly developed
one in which self-actualizing is the process of settling the contextual character of
one’s inner tendencies (4sing) and one's attendant possibilities (ming®*™). Tzu
te plays an important role in the Huai nan tzu’s description of the seif-cultivation
process.

Although the Huai nan r1zu opens with two definitely Taoist chapters, neverthe-
less the character of the text in general is synthetic in its approach. Coming after
the great flourishing of ancient Chinese thought, the writers of the Huai nan tzu
had a wealth of valuable and practical material to draw upon. Thus, they
attempted to synthesize the best of the various schools of thought into their own
text. When rzu te occurs in the later chapters, it displays this synthetic character
of uniting Confucian, Taoist. and Systematizer thought.2# The synthetic position
lends a practicable application to the Taoist process of self-actualizing and the
Confucian process of self-realization by highlighting their role in political
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achievement. However, as we saw above. this position is not unique to the Huai
nan tzu, but rather it pervades the three schools.

Vi

Since the position of the Systematizers (Fa chia) on the relationship between the
person and the state differs from the organic view of Confucianism and Taoism,
and because of the difference of focus between Confucianism and Taoism, I
would. thus. propose three different definitions and translations of zu te for its
Fa chia. Confucian, and Taoist uses.

The Fa chia writers do not see an organic unity of person and state; rather they
see a tension between individuals, especially the ministers and the ruler. Fa chiais
primarily concerned with keeping the ruler on the throne, and all of its theories
are geared to serve this purpose, including its position on human nature. The Fa
chia writers were not concerned with self-cultivation, but they did hoid a theory
of human nature and motivation. The Han fei tzu expresses this position rather
succinctly in the following:

Indeed to choose safety and profit and leave danger and trouble, this is human
nature.$

The Han fei tzu gives many examples of selfish human nature, especially where
officials seek rank and salary without the merit of earning it. The Fa chia writers
held, at least, an implicit drive-motivation psychology based on a self-seeking
egoism. This is the basis on which the ruler employs rewards and punishments
and keeps the people in order. The goal of the rzu te process in the Fa chia context
is to gain political control of the empire. It is justifiable to render tzu te in the Fa
chia context as *‘self-achievement” or *self-attainment’ with egoistic tendencies.
Of course, this element of gaining the empire also plays a role in the Confucian
and Taoist concept of rzu te because of the fundamental sociopolitical basis of
Chinese thought. The Confucian and Taoist positions differ from the Fa chia in
that their goals are beyond political manipulation of the masses. The Confucians
seek a universal sociospiritual influence; and the Taoists seek harmony with the
€OSmos.

Given the organic and sociospiritual integration of the person in Confucianism,
it seems that “self-realization” is an adequate translation of rzu e in the Con-
fucian context. The concept of *self-realization’ has a social-moral connotation
in the history of Western thought also, starting with the Greek dictum, “Know
thyself,” and being revived in Renaissance humanism with the “perfectibility of
man.” For example, the Neo-Hegelian T. H. Green held a seemingly compatible
view on self-realization ethics:

Green did not ... teach the identity of finite minds in the infinite: he taught that
the manifestations of the infinite in the finite constitute an ontological bond
among men. The self is essentially social, and in Green’s ethic of self-realization

its own good is realized only in relations with others in a community having
common laws, customs, and institutions.3¢
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This passage illustrates three important commonalities between Green’s view
and that of the classical Confucian. First, both accept an organic and an
ontological unity of man and society. Second, both hold that the self is basically
the social self, and third, self-realization is a sociospiritual process of moral man
in a homogeneous society. There are of course many differences, like the infinite
imposing manifestations on the finite, but the basic social-moral context would
make ‘“self-realization” an adequate translation of tzu te in the Confucian
context. However, *‘self-realization” is a conceptually loaded term, and in the
Confucian context it would be synonymous with social integration.
Since the Taoist consummate person assumes a transhuman perspective, to
" pursue unity with the myriad things, nature, it is necessary to distinguish the
Confucian process of self-realization from the Taoist process of integration with
nature. The Taoists describe their consummate persons as direct and simple in
their activities. and as unconstrained by social conventions. The Taoist consum-
mate person is antinomian—free from Confucian moral formalism. The simple
(p'u™) character of the Taoists is not a negative quality of blankness. Chan
describes it “‘as a state of mind . . . characterized by care, openness, the balance of
tranquility and activity, and other positive qualities.”3” It is difficult to find a
term which captures even these two basic characteristics of the Taoist consum-
mate person, but one possibility would be Maslow’s term “self-actualizing
person.” Maslow's description of the self-actualizing person sounds Taoist-like:
*... their behavior is marked by simplicity and naturalness, and by a lack of
artificiality or straining for effect.”” 3® And as Maslow points out, self-actualizing
people have a *... resistance to enculturation.” 3 Thus, I tentatively employ
Maslow’s term “‘self-actualizing” to translate the Taoist rzu te process. Again,
there are important differences between Maslow and the Taoists despite the fact
that Maslow did study some Taoism and Ch’an Buddhism. The major difference
is that Maslow saw his project as establishing the groundwork to build a science
of morality—a morality which would be based in mankind’s natural capacities.
Since Maslow is still locked into an anthropocentric perspective, we must under-
stand Taoist “self-actualizing” as a more than human integration with nature,
that is, self-so-ing integration.
A word must be said about the antinomian or apparent anticultural movement
in Taoism. This removed character of the Taoist has been labeled incorrectly as a
passivism or a quietism by scholars such as Creel and Welch. It is not that Taoists
are quietistic in the sense that they do absolutely nothing. The Taoist might
appear quietistic to others because they cannot understand Taoist aloofness. In
this respect a comparative study with Maslow’s research on self-actualizing
people is somewhat illuminating. Maslow has discovered that in self-actualizing
people there is a **... quality of detachment ...” and a strong personal auto-
nomy.*® “They find it easy to be aloof, reserved, and also calm and serene. ...”" *!
Although such people have the same basic needs as others, nevertheless once
those basic needs are met. the self-actualizing person is internally motivated. As
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Maslow put it: ““... self-actualizing people are not dependent for their main
satisfaction on the real world, or other people or culture or means to ends or, in
general, on extrinsic satisfactions.™ #? Since self-actualizing people are motivated
by their inner growth, others find it difficult to understand their ways. The term
“self-actualizing,”” as self-so-ing integration. might be employed to distinguish
the Taoist process of tzu te from the Confucian 1zu te process of self-realization.

In his Chien Mu Lectures, de Bary discussed zzu te and translated it as “'getting
it oneself.” 42 It is clear from his analysis that the Neo-Confucians considered
“tzu te” to be a crucial element in the process of self-cuitivation. Following the
teachings of the Ch’eng brothers and Chu Hsi, the Neo-Confucian tradition
emphasized the Four Books, and the tzu te process contained therein, developing
the rzu te process into a method for learning the Way which is primarily social
and moral. Although de Bary’s contribution is important in demonstrating how
the Neo-Confucians articulated the rzu re process, his terminology tends to be
essentialistic and substantialistic in tone.** In his elaboration on the Neo-
Confucian conception of person, his use of the terms “individual’ and “individu-
alism” conjure up the Western substantialistic metaphysical commitments which
developed the notion of *“‘atomic individual.” Since Neo-Confucians are the
champions of organic philosophy, the *“atomic individual” of Western individu-
alism, with interests (goods and liberties) separate and distinct from the sociopo-
litical context, would appear to be inappropriate terminology. Tzu teis not just a
getting for oneseif; it is a full self-realization through integration, a gettingand a
giving, in which the person and the way are fully integrated. The rzu te process
provides a way for one’s integration in sociopolitical and cosmic order.
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