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ZEREpRNIE - An Embodiment of Heaven and Human in Union.
Medicine heals the sicknesses of bodies; but wisdom (sophie) rides the soul of its suffering
(pathe).

--------------- Democritus

Greek philosophy Pythagoras gave us the word philosophy, love of wisdom. He also indentified
three distinct life styles: the acquisitive, the competitive, and the contemplative. He argued that
contemplation, awareness, awakening is by far the best lifestyle. However there might be other
important lifestyle: transformative living. This talk will discuss ZZi5Z&NIE  ( finding peace in
time and going with flowing) as an embodiment of heaven and human in union. The intrinsic
connection between Dao and de is a key to grasp heaven and human in union. Dao is heavenly
movement; de is earthly nourishment. By applying Dao and de, one will transform along with the
great rhythm of the world. This provides a good model for human behavior. The greatness of Dao
is in its ability to transform and change. De is  “responding by attuning.” Both require a
creative synergy. According to Zhuangzi, when you get the Dao, you will be able to penetrate the
patterns (li), and then you will have a clear head to weigh or balance things (quan ##), and then
you will also gain bodily powers.
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Medicine heals the sicknesses of bodies; but wisdom (sophie) rides the soul of its suffering
(pathe).
--------------- Democritus

Greek philosophy Pythagoras gave us the word philosophy, love of wisdom. He also indentified
three distinct life styles: the acquisitive, the competitive, and the contemplative. He argued that
contemplation, awareness, awakening is by far the best lifestyle. However there might be other
important lifestyle: transformative living. This talk will discuss ZZi5NE ( finding peace in
time and going with flowing) as an embodiment of heaven and human in union. The intrinsic
connection between Dao and de is a key to grasp heaven and human in union. Dao is heavenly
movement; de is earthly nourishment. By applying Dao and de, one will transform along with the
great rhythm of the world. This provides a good model for human behavior. The greatness of Dao
is in its ability to transform and change. De is “responding by attuning.” Both require a creative
synergy. According to Zhuangzi, when you get the Dao, you will be able to penetrate the patterns

(1), and then you will have a clear head to weigh or balance things (quan %), and then you will
also gain bodily powers.

A"Governor" ifi|# of Human Life

In Liezi, an unfolding story allows us to dance with a mystic force of the universe and improvise
a justifiable model for thinking. Jiliang was sick but he refused to have any medical treatment.
After seven days his situation became serious. His sons stood in a circle and begged him in tears
to seek medical attention. In order to teach his sons a lesson about life he agreed to call in three
doctors, Qiao, Yu, and Lu, in order to take his pulse and make a diagnosis. Qiao explained that
Jiliang's cold and hot temperatures, the invisible and visible forces in his body, were all out of
order. So the illness was the result of improper diet, sexual indulgence, and stressful things in his
life. It could be cured. Jiliang responded, "This is a zhongyi i (common doctor), get rid of
him now." Next, Yu offered his diagnosis and interpretation: "The current condition started even
in your mother's womb. Your mother suffered a deficiency of embryonic gi and an excess of
breast milk. This illness was not a matter of one day or one night. It has gradually been
developing." Jilang responded, "This is a liangyi %% (good doctor), serve him a dinner." Lastly,
Lu offered his diagnosis and point of view: "The illness is neither from heaven, nor from a human
or ghost. Your life was generated and endowed with a form ZEE %/ (bing shen shou xing).
However it also came with a governor |5 (zhizhe). You should know it. What can all medicine

do for you?" Jilang responded: "This is a shenyi &% (divine doctor), give him a great gift."
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How can we make sense of this metaphorical story? Why is doctor Lu a shenyi (divine doctor)?
The first zhongyi's diagnosis is an accurate description of common human life: dietary
indiscretion and life style caused a possible syndrome X. The second liangyi's diagnosis sees the
interdependencies in human life. It examines life in a genetic context. In fact, even today, we are
told that some distress may be the result of a DNA defect in the human genome. The shenyi's
diagnosis points to a "governor" of human life. In other words, Lu means that there is a shen %
(spirit, force, power), a ruling and managing entity in one's life. If one can cultivate this shen the
illness will be cured without any medications. A commentary claims that "the stupid ones will be
perplexed when they hear it but the intelligent ones will be enlightened when they learn it." The
cultivation of this shen within the human body through persistent efforts and practices later
canonized in the Daoist tradition, eventually led to the formation of neidan N} (inner alchemy).
What is this shen then? The Yijing (The Book of Changes) supplies one of many interpretations:
"The unpredictability of yin and yang is called shen." In the Classic of the Yellow Emperor, "Yao
asked Shun: 'In Under-heaven what is most valuable?' Shun replied: 'Life is most valuable.' Yao
said: 'How can life be cultivated?' Shun said: ‘Investigate yin and yang™ (Shiwen). These claims
imply the assumption that yinyang is the very force of the universe and human life.

Shi B (Timing): Art of Dao &2 #f

In a tale contained in the Liezi (%), a very poor Mr. Xiang from the state of Song asks a rich
man from the state of Qi for his technique (shu #i7) for gaining wealth. The rich man answers

simply, “I’'m good at stealing [dao #&].” Mr. Xiang is excited and thinks he has found the secret to

gaining wealth, so he goes out to commit a robbery. Unfortunately, he is caught and punished.
Later, he goes back to ask the rich man why he tricked him. The rich man clarifies “the way of
stealing”:
Heaven has its seasons, earth has its benefits. |1 rob heaven and earth of their
seasonal benefits, the clouds and rains of their irrigating floods, the mountains and
marches of their products, in order to grow my crops, plant my seeds, raise my
walls, build my house.*

Mr. Xiang was still perplexed and thought this rich man was trapping him again. So he
came to Master Dongguo for the clarification. Master Dongguo answered,
Is not your very body stolen? When you must steal the Yin and Yang energies in
harmonious proportions even to achieve your life and sustain your body, how can
you take the things outside you without stealing them??

The shu (technique) for becoming rich is to “steal” yinyang. Here, yinyang serves to
achieve specific accomplishments in the world. The character used here for to steal or rob, dao &,

has complex sense. Its pronunciation is the same as the Dao J& that means “the way.” The

A. C. Graham (trans.), The Book of Lieh-tzu, A Classic of Tao (New York: Columbia University Press, 1960), p. 30.
2 -
Ibid., p. 31.
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meaning of the character itself has a double sense: in one definition, it denotes “to steal” but in
another it means “to be secretive.” This link to stealing and secrecy appears in other texts, as well.
For example, in the “Shuogua” commentary in the Yijing, the hexagram which corresponds to
yin, Kan, is given roughly 25 manifestations. Some of these are what we would expect, such as
water and the moon, but the last one is dao, stealing or being secretive. The use of stealing points
to an underlying assumption about yinyang as a strategy — it involves having great achievements
without appearing to exert effort, doing so by taking advantage of unseen factors and hidden
beginnings. The Liezi passage above suggests another key aspect of yinyang, which is the
importance of aligning one’s self with heaven’s timing and terrain’s placement --that is, with
skillfully taking advantage of the available context.

The Huangdi Yinfujing & % & &F & (The Yellow Emperor's Book of Secret

Correspondence), a text that probably originated in the Han Dynasty but may go back to the
Warring States Period, is one of the most popular texts in contemporary Daoist temples, after the

Daodejing and Zhuangzi.® Li Quan Z%, a Tang dynasty commentator, explains the title — that

yin is an B& (dark, hidden) and fu #F is to join, combine, or follow. Yinfujing literally means the

classic of joining obscure or dark forces. It directs one to seek, understand, and align with the
hidden forces in universe. This text explicitly affirms the role of “stealing”:

The myriad things are thieves (dao) of heaven and earth; human beings are thieves

of the myriad things; the myriad things are thieves of human beings. When the

three thieves are appropriate, the three resources are in equilibrium.*

Rite, BYI<&E ; BY , AZE ; A, BY2E. =&8BE , =F8%.

The use of dao to refer to stealing or robbing in this passage first of all shows dependence — the
myriad things need the resources of heaven and earth, and human beings and the myriad things
need each other. The use of dao, though, also suggests a more agonistic relationship, that each
side must take from the other. Li Quan explains that while heaven and earth generate the myriad
things, they can also harm them, as when natural disasters occur that destroy crops. Thus, to live
a good life, one must skillfully take what is beneficial while avoiding what is harmful. When
each thing does this in proper measure, all the elements of the world will be in a sustainable
relationship.”

Yinyang brings all things into oneness. As an explanatory matrix, this oneness is built on
shared structures and functions as well as on interactions and causal connections. The earth is the
fundamental root of human beings. Soil is the base and water is essential to what terrain can
engender. Terrain, though, cannot be separated from heaven, as it relies on heavenly timing or
seasonal changes. The peace of the human world depends on these seasonal and terrestrial
conditions. The relationship between heaven, earth, and human beings exists as a great unity with
distinctions: heaven concerns shi, timing or seasons; earth determines the place or location;

® The text is commonly chanted daily in the morning and evening in Daoist temples across China today. Although
this text has only about 400 characters, there are more than 20 commentaries and versions of the text collected in the

Daozang B (Daoist Canon). The most popular version is from Li Quan ZXZ, a Tang Dynasty commentary. The
original date for the text itself is uncertain.

* Yellow Emperor's Book of Secret Correspondence in Daozhang i&#& (Documents of Dao), vol. 4, p. 2467.
5.
Ibid.
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human beings embody this harmony in time and space.

Yinyang is a shu i, a strategy or technique that enables one to function effectively in any given
circumstance. The word shu in oracle bones refers originally to a road, thus connected to the way,
dao. According to the Shuowen Jiezi, the original meaning is a way [Dao] through a town [{iT,&

F 8 th]. Discussions of shu became increasingly important as classical Chinese thought

developed, marking a shift how the world was approached. Arts [shu] designate the techniques
of statecraft, rhetoric, mind cultivation—virtually any significant activity [that] had a skill
particular to it. Shu, techniques, stand halfway between the spontaneity of the Dao and the use of
coercion. Shu is coercive in a sense being active and directed toward a goal, but it attempts to
bring about results through what is easiest and smoothest, instead of relying on something like

skill. There is a shu of medicine and a shu of divination. Martial arts are wu shu (I 1if), literally
the shu of combat or what is martial (wu). In modern usage, academia is referred to as xue shu

(227f7) , which means the shu of study or learning. Any school of thought could be described as a
kind of shu. The aspect of shu as a part of nature comes out perhaps most clearly in an

explanation given by the well-known strategist Fan Li 8% (517 B.C.E.-?), in explaining shu to
Goujian A # (497-465 B.C.E.), the famous king of the state of Yue (i#f). The dialogue appears in

an early history of the state of Yue, the book titled Yuejueshu (##& ). The king begins by

asking, what should be on the left and what on the right, what should be abandoned and what
should be taken? Fan Li responds:

EEAR  ERNE., MIE TEE? A8 ﬁﬁi?ﬁ%ﬁiﬁ?ﬂnﬁﬁv”ﬁ}

HWH:E8& 6 R#eE , FHE; HXEY , 8B, &HE o BAE
R, RER  BEB K BERi#, 9611111 AREEEE, BB, BA. E
. M, MEWE. iiE K X, BRECZK , 8Y&EKR. EABRD,

BRE 6 82K,

On the left is Dao and on the right is shu; abandon the insignificant and take the
substantial...The Dao is before the heaven and earth, never getting old;
completing all myriad things without names or craft. Thus it is called the Dao.
Dao generates qi, gi generates yin, yin generates yang, yang generates heaven and
earth. Afer heaven and earth are established, there is cold and hot, dry and wet, the
sun and moon, stars and galaxies, and the four seasons, and then the myriad things
are completed. Shu is the will of heaven. At the peak of summer, the myriad things
grow. Sages rely on the heart of heaven, helping what delights heaven and finding
joy in the growth of the myriad things.®

® The date and authorship of this historical text is uncertain. The earliest suggested time is the Spring and Autumn
Period, but it could be as late as the end of the Eastern Han. The authorship is also unclear. There are five different
names associated with it, three of whom were disciples of Confucius. In any case, it is regarded as the one of the
most important texts for the study of early Chinese history. In chapter 13, “Goujian,” the king of Yue asks his
minister Fan Li how ancient sages govern, which leads into this discussion (Yue jue chapter 13 and 16, p. 65)
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Yinyang strategy consists in having a situation develop in a certain way so that the outcome flows
naturally from the situation and accumulated conditions. Sunlight and water are two basic natural
prerequisites for farming. Plentiful sunlight and timely rain will secure a harvest to support
human life. Sun and water provide the basis for human actions, captured in the timing (or seasons)

of heaven (tianshi X&) and the advantages of earth (dili #:%/).” From the sun, one learns to

follow the rhythm of seasons or the changes of yinyang; from irrigation, one investigates how to
go along with the rhythm and circumstances of the earth, taking advantage of conditions without
coercing things.

The role of heavenly timing and earthly benefit could be extended into more abstract
terms of time and space. Time is a sequence and a flow; space is like the roof of a house that
covers all things. Space has a sense like tianxia X T, what is under-the-sky. The

Huangdi Neijing proclaims, “To be able to model the transformations of the yinyang of heaven
and earth, is to not break from the rhythm of the four seasons. To know the reasons (li 32) of the

twelve rhythms is a knowledge (zhi &) that sages cannot miss.”® To use yinyang to grasp rhythm

is the way of the sage and the way to avoid error or fault. The He Guanzi, “Tai Lu Z&#%” chapter

says, “Sages are those who go out with heaven and return with earth. They are with heaven and
earth like yin and yang, restraining dry and moist to form models, moving according to the time

(shi B).”
Time is the alteration of yinyang, while timing is how yinyang operates. To understand
this connection, we must consider that, in early Chinese thought, time is not conceived of or

spoken of in the abstract. The word we have been using for “timing” (shi ), literally means the
seasons. The word for “day” is literally the sun, ri B, and the month is literally the moon, yue A.

An age or an era is also a generation, shi . The words for a year, nian (£) and sui (&%), both

mean ‘“harvest.” Thus, to speak of next year is also to speak of the next harvest. The most central
concept is shi, timing or seasons. Time (shi) in Chinese is a particular point as well as a
movement.

It follows from this contextual and concrete view of time that there exists a certain
configuration of forces at any given “time,” and these configurations are conceived of in terms of
yinyang. Therefore, the He Guanzi answers the question “what is yinyang?” by saying yinyang is
timing.'® The Baihutong uses yinyang to define a period of time: “Time/season is the period of
time, the period of yinyang alterations.”** Since timing dictates the pattern of these changes, it is

" The Mengzi also articulates three basic things needed for any accomplishment: heavenly timing (tianshi, X&),

advantage of terrain (dili, #F) and the harmony of human beings (renhe, A F1) (Book 6). The specific example
he gives is in relation to defending a town.

8Y.Zhang , (ed.), Huangdi Neijing, p. 241.

% X. Wang (ed.) He Guanzi, p. 36.

Ylbid., p. 15. R AE ?"BEFH  “HERARRE , AWHEFEEME  BREXESERE, =ZEEALFE
B, CRIBL, RREASAIR , SRR,

11 G. Ban (ed.), Hanshu, sishi chapter, p. 429. [E5#& |, Hith | RFSH B 2 Bt
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inseperable from yinyang. The most obvious example is the steady alternation of days and the

seasons. For example, the Guanzi says,
Spring and autumn, winter and summer represent shifts in the Yin and Yang. The
shortening and lengthening of the seasons represent the function of their
beneficence. The alternations of day and night represent their transformations.
Thus the Yin and Yang maintain proper order. But even if they lacked this proper
order, what was excessive could not be lessened, nor what was deficient be
increased. No one can add to or detract from Heaven.

The chapter on Distinctions among things in the Shuoyuan connects yinyang to time more
broadly:

Heaven and earth has its power (de #); uniting with it generates the gi (58) that

has vital essence; yinyang wax and wane and then changes have timing. If the
timing is attained order will follow and transformation will take place; if the timing
is lost there will be disorder.*®

AR#ARE , SRLERERR  BEER  ABLARR. KEMER , K
Bmtx , KAMBLR

Yinyang as a manifestation of timing reminds us that human nature has a source in heaven and
earth and must operate in relation to them, forming a third. We see this in a comment from the
Liezi: “Formerly, the sages reduced heaven and earth to a system by means of yin and yang.”**
The yinyang structure of change and temporality cannot be separated from yinyang as a strategy
for acting effectively, for taking advantange of the timing of heaven. Yinyang offers a context for
configuring the essential date that heaven and earth supply for human beings, who must utilize
natural phenomena to guide human actions. Consider two passages from the Guanzi:

Accordingly, the Yin and Yang are the primary organizational principle of Heaven
and Earth, and the four seasons are the primary pattern of the Yin and Yangthe
four seasons.™

Things always exist in a moment of changes (bian #) with a dynamic configuration of forces, as

we have seen in the Yijing and the idea of xiang (images), both of which represent this
configuration through yinyang. That configuration of forces offers behavioral guidance. In fact,
since yinyang refers to forces rather than static elements, all strategic uses of yinyang can be seen
as appeals to proper timing.

We have seen that time and timing as they relate to acting appropriately in the face of the
demands of the moment are not clearly distinguished in classical Chinese and use the same term,

2Rickett, Guanzi, p. 116-117.

3 X. Liu, Shuoyuan ER%E, p. 178.

14 Graham (trans.), The Book of Lieh-tzu, p. 18.
15 Rickett, Guanzi, p. 111.
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shi (BF). Knowing timing means knowing how to act in accordance with the patterns of change.

The world is not a set of objects with properties but a self-organizing process with a built-in
engine of yinyang. Thus, in conceptualizing yinyang through timing, human beings are not
simply agents manipulating a world through representational knowledge. They are participants in
the process. The rhythms of the world provide the context for action through mutual stimulation
and responsiveness.

Yu fdl : The Art of Human Being

The “Zun Deyi” (“Respecting Virtue and Rightness™) text recently excavated at Guodian
says:

Yu the Great’s moving the waters was by following the Dao of water. Zao Fu’s

riding horses was by following the Dao of horses. Hou Ji’s planting the earth was

by following the Dao of the earth. There is nothing that does not have its Dao, but

the Daolgf human beings is nearest. Thus, gentlemen first select the Dao of human

beings.

BRZITK, kB, BER2EE K BtheEt, RBEH | H2EH,
ER7TRER , AERE, BUETFAEZEE.

These three popular heroes exemplify advantageous human action, which comes from following
along with the way of things, whether of water, horses, or human beings. Water is a dominant
metaphor relating to terrain. Yu the Great (X& Dayu) was the legendary founder of the Xia
Dynasty (2070 — 1600 B.C.E.). He mastered flood control techniques to tame rivers and lakes. In
Mengzi, chapter 3, there is an account of how bad these floods were. Originally, Yu’s father Gun
(#%) was assigned by King Yao (2&) to tame the raging flood waters. Over nine years, Gun built
strong dikes all over the land in the hope of containing the waters. But during a period of heavy
flooding, all of these dikes collapsed and the project failed miserably. Gun was executed by King
Shun (3#). Yu learned from his father’s mistakes and took a different approach to manage the
water. Instead of using force to combat the floods, such as dikes to stop up the water, he used the
way of shudao B3 (redirecting) and shun-ni (JIEJ¥) (following along/going against). He

dredged new river channels to direct the flow of the water, going with rather than resisting the
tendencies of the water. These channels served both as outlets for the torrential waters and as
irrigation conduits to distant farm lands. He thus successfully controlled the floods. His method
serves as the metaphor of flowing along in attunement with terrain in order to get things done
with excellence, ease, and sustainability.

The horse was a very significant image in many early Chinese texts. Managing horses effectively
was a necessary condition for successs, and horse-driven chariots were crucial for early military
battles. The horse was, thus, a symbol of military culture and could be the sign of victory as well

as the image of a king. The sima B 5, the officers of the calvary (literally officers of the horse,

18 7 Liu, (ed.), Guodian Chujian Jiaoyi, p. 122.
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ma) were also the officers for military affairs during the Zhou Dynasty, and the term “horse” was
used to refer to military leaders in the Shang Dynasty. The horse was even a common exemplar
for debates about language and logic, as Gong Sunlong’s (28 320-250 B.C.E.) most famous
argument was that “a white horse is not a horse.” The Zhuangzi goes so far as to say that the

myriad thing are one horse (% , —5)."

The best connection between the metaphor of charioteering and the use of yinyang
strategy appears in the Huainanzi:

Therefore, the Great Man calmly has no worries and placidly has no anxieties. He
takes Heaven as his canopy; Earth as his carriage; the four seasons as his steeds,
and yin and yang as his charioteers. He rides the clouds and soars through the sky
to become a companion of the power that fashions and transforms us. Letting his
imagination soar and relaxing his grip, he gallops through the vast vault [of
heavens]...Thus, with Heaven as your canopy, nothing will be uncovered; With
Earth as your carriage, nothing will be unsupported; With the four seasons as your
steeds, nothing will be unemployed. With yin and yang as your charioteers,
nothing will be incomplete.”®

The four seasons are the horses, and yinyang is the driver. In this way, the Great Man can ride
through the clouds and beyond the sky. He will go with transformation and change, doing as he
pleases and unfolding with rhythm. He gallops an infinitely vast land.

The Huainanzi here compares yinyang to yu £, the skill of steering a chariot. Yu is one of
six ancient arts in the Zhouli.*® The character for yu consists of three parts: walking (xing 1T), a

rope (sheng #E), and human being (ren A). Putting them together, a human being holds the reins

while riding a horse; thus, it is the art of navigating a path for a horse-drawn chariot (Figure 8).
Of course, this can extend to navigating any path, from one’s personal life to political
organizations. We can speculate — why would horse riding be one of the six arts? It is about
training someone to become a superb horse rider by cultivating a yinyang intelligence by which
one can easily and artfully locate oneself in relation to one’s milieu.

We see the purpose of yu training in the five ways the Zhouli gives for evaluating excellence in
horse riding.?’ The first (ming he luan B8 1% ) is synchronizing the sound of two bells on the
carriage. If the horse and carriage move smoothly, the bells will make rhythmic sounds that can
measure the skill of the driver. The second (zhu shui qu Z 7K #) is passing through dangerous
and complicated winding roads along a river without falling down into the water. The third (guo

17 Ziporyan (trans.), Zhuangzi, p. 12.
'8 Roth, The Huainanzi, p. 52.

¥ The other five arts are: rites, music, archery, calligraphy, and math. &, %, &, €. &, &
20y Wang (ed.) Zhouli , p. 193.

212



ZHEEENE © An Embodiment of Heaven and Human in Union

jun biao 1% 5X) is demonstrating good temperament by staying calm and showing sincerity and
respect while passing important sites. The fourth (wu jiao qu £E3X#) is crossing busy traffic

intersections smoothly. The fifth (zhu qin zuo ZE B ) is herding animals onto the left in order to

put them in the best position for hunting. As we can see, the elements of horse riding go beyond
winning races. In the Hanfeizi’s commentary on the Daodejing, there is a classic story about King
Zhao of Jin learning the art, shu, of charioteering. After learning the art, King Zhao was eager to
defeat his master. He requested three races with three different horses but he lost all three times.
He was angry at the master and thought that he had not taught him a complete skill. The master
told him:

I have given you all the techniques you need to ride a horse. However, there is a
deficiency in your usage of these skills. The most important thing for the art of
charioteering is to have the horse peacefully reside with the chariot and to have the
rider’s heart/mind come together with horse. However, you only care about who is
in front and who is behind. If you were behind, you worried about catching me;
but if you were ahead, you worried about being caught by me. There is always a
rider either ahead or behind. If all of your attention focuses on me, how can you
come together with the horse? This is the reason why you lost the race.?

Clearly, a good horse rider must be able to peacefully work with a controlled flow that responds
to unrestrained forces and variations, and not focus on one single specific external fact such as

who will win the race. Skill at charioteering is not a case of courage (yong &), but is rather a

demonstration of a kind of intelligence (zhi &), a strategy for becoming an embodied navigator.

The five standards above define a good charioteer. Based on the Huainanzi’s metaphor,
we can see them as demonstrations of a kind of yinyang intelligence. This technique or shu can
be analyzed from two distinct points of view. First, yinyang intelligence is rooted in a view of the
universe as an organic self-generating system. Self-organization and self-stabilization presuppose
interaction between system and environment. In the case of the shu of horse riding, effective
interaction occurs through movement. The immediate interfaces of navigating a horse-drawn
carriage include the horses and their power, the terrain, the weather, and one’s purpose. The horse
rider is linked to the many external factors that may disturb his or her inner state and draw out
different kinds of responses. It is a kind of open system that deals with environmental
disturbances and processes within it. The Huainanzi depicts that you feel with your hand yet

respond through your heart/mind. This is a common saying, dexin yingshou (1§/0F&F), “getting
it through your heart/mind and responding with your hands.” In this aspect, the world to a rider is
not observed but felt. The whole nexus of senses (including vision) is a felt response. Like the
sting of the sunlight or rush of the wind, the act of seeing has a similar feeling. It involves the
mind and body working together. The Liezi presents another description of the art of

2! G.Gu (ed.) Han Feizi, p. 93.
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charioteering:

Internally, one focuses the center of the heart/mind; externally, one unites with the
will of the horse. One is able to go forward and backward but there is center and
one goes around it as if with a compass. One can take the road on a long journey
yet still have strength to spare.*

In riding horses, one can distinguish the internal (focusing the heart) and the external (the horse
itself) but the crucial point is being able to reach the center. Liezi clarifies further that one

receives (de #8) the bit and responds with the bridle; one receives in the bridle and responds in

the hand; one receives in the hand and responds with the heart/mind. This way one sees without
eyes and urges without a goad; relaxed in the heart/mind and straight in posture, holding six
bridles and pacing twenty-four hooves to advance, withdraw, and swing around with perfect
precision. The heart/mind plays a key role in adjusting the situation. One’s heart/mind is
synchronized and functions with the natural flow of the horse and chariot. Here the rider is in a
condition lacking deliberateness or discursive thought, but has a great awareness that allows
overall optimal performance.

Zhu Xi, the influential Song Dynasty Confucian, uses the analogy of horse and rider to
discuss the movement and stillness of taiji [great ultimate] and gi: “The movement of Taiji
generates yang, stillness generates yin. Taiji is li (pattern); gi is movement and stillness. When qi
moves, li moves, too. They are interdependent and cannot be separated. Taiji is like the horse
rider and movement and stillness are like the horses. Horses hold the horse rider and the rider
rides the horses.”

We see a conception of yinyang strategy as attunement and embodiment in the Zhuangzi.
In chapter 24, a disciple was eager to learn and get the Dao. He thinks that getting Dao will
enable him to get a cauldron of water to boil in the winter and to make ice in the summer. This
appears to be good method: winter is cold, so one needs boiling water; and summer is hot, so one
needs the coldness of ice. Yet, the master answers that this is only using yang to evoke yang and
using yin to evoke yin. The getting of Dao is different. He begins by placing two zithers in
different rooms, and when he plucks a note on one, the same note on the other resonates. He then
changed the tuning of one string so that it matched no proper notes, but as soon as he plucked it,
twenty-five strings on the zither resonated with it. This one sound was like the master of all the
others, simply by stimulating them to resonate along with it. 2

Liezi tells the story about making music. The spring hints at the notes of the fall; the
winter hints at the notes of summer.”> Music not only shows the root scale that is associated with
the four seasons, but, more importantly, it reveals a pattern of hidden forces. In this sense,
yinyang is not about matching one thing to another, but rather resonating with the hidden forces

%2 Graham (trans.), The Book of Lieh-tzu, p. 183.

23 Li Li (ed.) Sayings of Zhuzi, 2 F5E%8 (Beijing: Chinese Press, FEEZF > 1999), vol. 94. p. 2376.

24 Ziporyan (trans.), p. 103,
2> Graham (trans.), The Book of Lieh-tzu, p. 108.
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at work in any situation, using such resonances in order to skillfully bring about results.

The second aspect of yinyang intelligence is found in adaptivity. Horse riding works with
external forces and internal constraints that lead to adaptive self-organization. In this facet,
adaptation is not synonymous with stability or harmony (he) but is closer to functional efficiency
in coping with actual environmental disturbances. It is more about efficacy than about harmony.
For example, what if the horse goes slowly but the rider needs to travel faster? The rider needs to
initiate a way to make the horse go as fast as it can. The rider must engage in yielding and pulling
movements, a dynamic yinyang play: giving and taking, pushing and pulling with the powers of
the horse. The Liezi explains: “equalizing the give and the pull is the ultimate principle of dealing

with the world.”?® What is the “equalizing” (jun #9)? It is the center of the wheel that can turn to

face any direction. The rider can only reach his or her goal by working with it, negotiating all
variables to attain the desired result. The rider incorporates his surroundings into his perception-
response loops in order to maintain efficacy.

Horse riding also requires human adaptation, affecting the reorganization of inherited
behavior patterns to fit the existing environmental situations. This yinyang intelligence as an
adaptation is an indispensable instrument for the interaction between oneself and the world.
Yinyang is a configuration of forces: fundamental forces that can be exerted only by certain types
of configurations and the qualities that emerge from such configurations. Only sages know how
to use or obtain Dao. Dao is not just getting things but knowing how to use power, like
navigating a boat in moving water, or using the wind to sail at sea.

%8 1bid. p.104.
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