Chapter Two

Pre-Canonical Confucians: Early
Han Classical Thinkers and Advisors

The breadth of Chinese classical scholarship during the Han is indicated by
an carly genealogical filiation proposed by Ban Gu ¥E[E (32-92), the great
lilstorian who encompassed the Western Han. According to his ecumenical
viewpoint, the line of transmission of great scholars who preserved the learning
ol the past ran from Confucius through a favored lineage of scholars:

The appraisal says, “Confucius claimed that ‘It is difficult to obtain
talented men, isn’t this statement true indeed!’! After Confucius, those
gentlemen who composed texts were legion, but really only the several
masters Mencius, Xunzi, Dong Zhongshu, Sima Qian, Liu Xiang, and
Yang Xiong were broadly versed and widely learned, and who penetrated
the ancient and understood the modern. Their words benefit the ages.”
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I'he break between the end of the Zhou and the founding of the Han occurred with
Xunzi. His study and transmittal of the classics concluded volume 1 of History of
'hinese Classical Scholarship. It will be natural—and instructive—to note the
[requent appearance of his name in the following pages as his residual influence
on carly Han textual or interpretive practices still persisted. Collectively, these
nppearances in a work devoted to the Han demonstrates his dominance in the
Confucian intellectual life of the late Zhou as the “Gatherer of great
accomplishments” (jidachengzhe £ KF# ), a tradition that was seemingly
(ransmitted intact through the short interval of the Qin to the Han.3

Of the Western Han figures isolated by Ban Gu, each had his strength in one
or more major aspects of classical scholarship: Dong Zhongshu ZE 4 (ca.179—
104 BC) was the chief intellectual architect of the Confucian synthesis during the

' Lunyu 8.20.

Hanshu 38.1972,

"The starting point for Xunzi’s influence on Han Confucianism is Xu Pingzhang &
Ve Nunzio v Liang Han Ruxue 17 B AREAS: (Taipei: Wenjin Chubanshe,
1988), 123,
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Western Han based on the Spring and Autumn Annals, according to the reading
of the Gongyang /A% school. His intellectual disciple Sima Qian &) & (ca.
145/135- 86 BC), was the Grand Historian who created the genre of universal
history. His great work Historian’s Records was one great commentary on the
lessons enshrined in the classics,* provided the format for Ban Gu’s later history
of the Western Han, and offered a counterpoint stylistic model of rich vocabulary
and lofty prose to Ban Gu’s more spare and restrained phraseology. Liu Xiang %!
] (77-76 BC) was the textual critic primus inter pares who collated the scattered
manuscript remains preserved in the Han court archives, reconstituted them in
modern editions, and made them accessible through the bibliographical notations
that prefaced each new text. Finally, Yang Xiong # # (53 BC-AD 13) was a
classicist and textual critic, thinker, political writer, lexicographer, and poet
whose work exemplified the universalist trends of the age.

This lineage is rather too eclectic to be symmetrical, but modern scholar Xu
Kangsheng suggests an alternate line of early Han scholars that elegantly, if
inaccurately, focuses on masters of specific classics: Shusun Tong was an expert
on the Rites of Zhou and accordingly, devised the ritual system for the early Han
court.® Lu Jia based his own work New Tales ¥7 #& on the Guliang Commentary
on the Spring and Autumn Annals. Jia Yi’s collection of writings New Works
& was informed by Mr. Zuo’s Commentary and the Documents. Han Ying
specialized in the Poems and had mastered the Changes.® Yet as Xu himself
admits, none of the work of these masters can be considered as classical
scholarship. In this work I will strive to distinguish between informed readers,
interpreters, and teachers of the classics and students of the texts of the classics
who formed and furthered the tradition of classical scholarship by expounding
and transmitting these books; for after all, classical education was different than
critical scholarship. There are hints in the historical record that the former
category of classicists did sometimes descend into the recesses of textual criticism
and exegesis, yet none of their extant work survived in sufficient scope to reveal
the contours of their scholarly programs. Regardless, major readers of the classics
played their parts in promoting the necessary intellectual environment in which
textually oriented classical scholarship could flourish.” This is especially true in

4 After all, according to Ban Biao 3Ej% (3-54), the father of Ban Gu, “Each generation
had the office of historian in order to supervise the cannons and documents™ tH 77 1!
B LA 8148, an admittedly textual duty. Hou Hanshu 40A.1324.

5 Since the Rites of Zhou did not emerge from the obscurity of the Han imperial
archives until the editorial work of Liu Xiang at the end of the Western Han, it is
highly doubtful that Shusun Tong or any other scholar was familiar with this text
before that time.

6 Xu et al., “Liang Han juan”, 67.

’ Suceinet introductions to the thought of the early thinkers and advisors treated below
(plus some others) are Xu Fuguan, Zhongeuo jingxueshi de fichu, 208 22 and Qin
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(he carly Han, a period in which it took time for the classics to be recognized as
(he foundation of the new Confucian orthodoxy of universal rule under the
despotism of Han Wudi and his successors. And it is also true that political, social,
or economic writings based on precepts derived from the classics were a form of
interpretation. For these reasons, it is this symmetrical, but not necessarily
philologically, oriented lineage of Xu Kangsheng that will form the framework of
ny treatment of classical scholarship during the early Western Han. Chapter 4 of
(he present work will focus on more strictly philological endeavors during the
cirly Western Han. And it will be instructive to note some residual connections
i some of the writings of these early thinkers with the ritualized teaching
cenarios isolated in volume 1.

2.1. Shusun Tong: From Rite to Text

Shusun Tong F#&iE (d. ca. 188 BC) was among a select group of
meritorious ministers during the early Han who formulated administrative policy
i standardized procedures in several broad areas, as described by Ban Gu:

When the empire had been subjugated, he commanded Xiao He to set in
order the criminal laws and orders, Han Xin to set forth the military
methods, Zhang Cang to fix the calendar and measures, Shusun Tong to
establish the rites and etiquette, and Lu Jia to compose the New Tales.
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I1udition credits Shusun Tong as being a disciple of Kong Fu FLfff (264208
("), the eighth-generation descendant of Confucius who hid up the treasured
family heritage of classical manuscripts in the wall of his progenitor’s old
tesidence. According to his biography, Shusun Tong was first recruited to the Qin
hureaucracy on the basis of his “textual learning” (wenxue 3L 2%), serving as an
crudite waiting appointment” (daizhao boshi F5ER1H L), a term that surely
ieflects the long association of Ruists with erudites.® Despite Sima Qian’s
hiracterization of the basis of his recruitment, Xu Kangsheng posits that it was
his expertise in the law that made him attractive as a counselor at court.!® His

ueqi 4%Ji, “Lun Xi-Han qiangi de jingxue sichao” & TEIX BT HIHIZ 2 B,
¢ hongqing Shiyuan xuebao zhe-sheban B JRIT BE 23R #AR, 1998. 2:10-16.

[anshu 1b.81; trans. Homer H. Dubbs, The History of the Former Han Dynasty, by
lan Ku, Vol. 1 (Baltimore: Waverly Press, 1938), 146.

Shusun Tong shares a biography with Liu Jing; Shiji 99.2715-20 for Liu, pp. 2720-
'/ for Shusun Tong. In Hanshu 43, Shusun Tong is one of five Qin figures who aided
(he founding and stabilizing of the Han, including Li Shiqi, Lu Jia, Liu (here written
L) Jing. Only Zhu Jian 4 41t (d. 177 AD) is not treated. Shusun Tong’s biography is
ol pp, 212434,

Suetal, “Liang Han juan®™, 37, See pp. 34-40 for Xu’s treatment of Shusun Tong,
whom he designated the “pioneer of Confucian studies.”
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appointment to office came about through his willingness to say what the emperor
wanted to hear. When the rebellion led by Chen Sheng B£E (d. 208 BC) broke
out in 209 BC, Shusun was a Confucian scholar and among the thirty or so
Ruists and erudites assembled to deliberate policy over this urgent matter. !
Shusun countered the consensus and downplayed the rebellion, characterizing it
as a mere act of brigandage. His advice was to leave it in the hands of the
local commandant. He was rewarded for this welcome counsel that highly
pleased the emperor, the Second Generation of Qin ZE 1 (r. 230207 BC),
with silk, clothing, and assignment as erudite awaiting appointment. But his
fellow erudites regarded his policy proposal as the effort to flatter rather than to
advise. Knowing that an actual rebellion was in progress, and fearing the outcome,
he fled after leaving this parting shot to his fellow advisors: “I barely escaped
from the tiger’s mouth!”FR AR Z R 0. * Pragmatic self-preservation then
is just as likely an explanation for his policy proposal as outright flattery, but it is
the former dark characterization that has informed the historical view of his
personality.

Shusun Tong fled to his ancestral home of Xie &% , near the birthplace of the
soon-to-conquer Liu Bang %I#f, the future Eminent Ancestor 4 the E (r.
202-195 BC) in Pei County Jii £ (modern Xuzhou, Jiangsu); they therefore
shared the same southern culture of Chu. Shusun joined the cause of another
leading rebel, Xiang Yu JE¥] (232-202 BC), which cause held power in the area
at the time, to which Shusun remained faithful until he submitted to Liu Bang.
This submission occurred before the battle of Pengcheng %2 3§ (in modern
Xuzhou, Jiangsu) in 205 BC. Despite the defeat of Liu Bang, Shusun Tong
followed him in his retreat.

Upon his defection to the cause of Liu Bang, Shusun Tong brought along
more than one hundred Confucian masters and students. After the empire was
reunited under Liu Bang’s Han dynasty, Shusun had access to the throne and was
honored with a title that acknowledged his erudition, the Lord Who Succeeded
the Jixia Academy & i & ; he also assumed the post of erudite. Nevertheless, he
did not try to advance any of his Confucian followers in office, despite their
complaints; he knew the time was not ripe to promote Confucian values. The

! Despite the difficulty in rendering this term in English as well as the current trend
in Western sinology to parse it as “specialist in the rites and cultural learning” or
something similarly vague and summative, the term Ruist henceforth will be rendered
as “Confucian,” in line with the historical reading of this term, as already mentioned
above.

12 Shiji 99.2721.

13 See Xu et al., “Liang Han juan,” 36, for Sima Guang’s & & i (1019-1086)
aspersions; a thorough treatment, including Sima Qian’s complex portrayal, is
provided by Lin Congshun ¥IEHE, Shiji de renwu shijie S APIIEYE (Taipei:
Sanmin Shuju, 2003), 15669,
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emperor desired simplicity and abolished the more severe of the Qin regulations.
Such desire for simplicity perhaps reflected the Daoist element of Chu culture, as
was perhaps His Highness’s distaste for the Confucian regalia worn by Shusun.
Shusun agreeably changed to Chu habiliments and kept his peace. But when the
need arose to curb the casual and crude behavior at court of courtiers more suited
(o the rough and ready outdoor life of the military encampment, Shusun perceived
his opening and offered to devise courtly rites to govern deportment and preserve
the royal dignity while in the august presence; he based them on a combination of
ancient precedents and Qin practice.
He described his endeavor as follows:

The Five Emperors had different music, the Three Kings had dissimilar
rites. As for ritual, they are the graduated rules made by men of the age
following the times and human sentiment. 4 Hence, the foundation,
additions, and deletions of the rites of the Xia, Yin, and Zhou can be
known, and termed independent from each other. Your servant is willing
to adopt ancient rituals and combine them with Qin ceremonies to
produce them.
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The following retrospective glance at his construction of a ritual system in the

“Mopog_raph on Ritual” in the Historian’s Records confirms both the continuity
of Qin ritual in the Han and the basis of Qin ritual in ancient Zhou precedents:

When the Qin possessed all-under-heaven, it incorporated the rites and
ceremonies of the Six States, adopting what was good in them. Despite
not being commensurate with the system of the sages, their reverencing
of the Lord and abasement of ministers and the stateliness of the court
was all according to what came from the ancients. With the reign of the
Eminent Ancestor, he gloriously possessed all within the four seas.
Shusun Tong did somewhat add to and eliminate from them, but in
general they all followed Qin precedents.

BRART, BANBIERE, REHE, BRSEH, HAUEH
B, 9iEdm, Wbk, Z2FEME, oalE, RREEsHr

"' The term “graduated rules” (jiewen 1 3C ) is found in the Ljji and became a
shorthand term for rites, ritual performance, or the devising of rituals. According to
the Tang dynasty commentator Kong Yingda fL#HIE (574-648), it is actually an
abbreviation of the phrase “to judge and regulate elegant elaborations” (zhunjie
wenzhang W), See the author’s A History of Chinese Classical Scholm‘sﬁip,
vol, I, chap. 1, sect., 4.6,

" Shifi 99,2722,
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Shusun Tong recruited more than thirty masters from Lu to assist him in his
ritual program. Two of them demurred, insisting that ancient rituals should not be
modified and that they could only be devised after morality had accumulated after
one hundred years. Shusun merely dismissed their concerns with a laugh, stating
that “you are truly vulgar Confucians, you don’t realize that times change” FE
BRfEd, NAENEEsE.17 He recruited his own one hundred disciples and some court
scholars who petitioned the court to practice his new rituals for more than one
month in private, outside of the capital, before letting the emperor observe a trial
performance. Two years later, in 196 BC, the first formal ceremony was held in
the Changle Palace %% = upon its completion.'® The emperor was so pleased
that he lavishly rewarded Shusun Tong as the Master of Ritual Ceremony. It was
at this time that Shusun presented a memorial that asked that his disciples be
appointed to office; they were all made unspecified courtiers. It was this initial
introduction of Confucians into the court that modern scholar Lin Congshu
considers as important a contribution as any other made by Shusun Tong. B

In 194 BC Shusun Tong was appointed as the tutor to the heir apparent, in
which office he successfully defended the prince with a persuasiveoral
remonstrance and kept him from being replaced in 191 BC. Shusun Tong served
the next emperor, Huidi 2 7 (195-188 BC), for whom he had acted as tutor,
served again as Master of Ritual Ceremonies, and devised new rites yet again, but
this time for the ancestral temple. He also revised the former rituals he originally
had put in place.

For Shusun Tong’s service in establishing the ritual basis of the new regime,
Sima Qian praised him as the “Founding Progenitor of the House of Han” K
{52 20 Sima Qian adopted another way to underscore his great accomplishment.
Since Shusun Tong shares a biography with Liu Jing in the Historian’s Records,
his career is thetorically conditioned by the parallel life of Liu Jing; in fact, the
life of Liu Jing starts their collective biography. 2! Therefore, a quick look at the
latter is in order.

Liu Jing 24 (fl. 200 BC, originally surnamed Lou £) earned great merit
in solidifying the early Han regime by making several key policy initiatives,
domestic and foreign. Those policies are explained by extensive quotes from the
oral counsel preserved in his biography. First, he supported the location of\ the
capital in Chang’an, stressing that the Zhou fell not due to moral decline but to
the strategic weakness and poor natural defense of Luoyang. Second, he crafted a

16 Shiji 23.1159.

17 Shiji 99.2722

18 Described in detail at Shiji 99.2723.

19 Lin Congshun, Shiji de renwu shijie, 160.
2 i 59,2726,
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|.l>ligy regarding Han—Xiongnu relations. Liu Jing was sent to appraise the battle-
readiness of the Xiongu. He was the only emissary who saw through the Xiongnu
ploy of appearing weak. He advised against a direct attack that would leave the
army open to a surprise attack by nomadic cavalry. Imprisoned for his advice that
was regarded as insulting to the Han forces, he was cashiered by the emperor after
(he disastrous siege at Pingcheng *F 3, (east of modern Datong, Shanxi) in 200
O Liu still cautioned against a frontal attack, instead proposing the long-term
l'vace through Consanguinity #1 #i policy of alliance through intermarriage to
pain the allegiance of Han-leaning relatives of later generations. Third, he also
.ulv_ocated relocating great families from the empire to Chang’an as a buffer
apainst attack from foreign peoples and to control them more easily. He was
¢harged with this task and moved a population of more than one hundred thousand
within the Guanzhong area. Such was the luster of Liu Jing’s political policies
which Shusun Tong surely basked in due to his biographical pairing with Liui
Shusun Tong’s eminence was due, of course, to his service in creating a ritual
wstem for the new dynasty but was no less praiseworthy in the mind of Sima
Qlan, which can be ascertained by the obvious extent of Liu Jing’s merit.
Notwithstanding Shusun Tong’s own merit as a specialist in the rites, there is
no evidence, and few hints, that he was a classical scholar in terms of studying
and explicating ritual texts. However, his role as master of ritual must have surely
uulqdcd prompting his disciples in chanting written directions for ritual
performance in the properly elevated language of the past, glossing technical
lerms, and of course orally explaining the intricacies of ritual and musical
thoreography; yet Sima Qian does not mention this textual basis of his teaching
program. Instead, he portrays early Confucians as experts in ritual performance,
including music, not as involved in the study of ritual texts. Witness the following
pussage from the “Grove of Confucian Scholars” fE#A%11& collective biography:

During the waning years of the Qin, it burned the Poems and Documents,
and buried the scholars of techniques. From this time forth, the Six Arts
were defective. When Chen She became king, the various Confucians
Journeyed to submit to him carrying their ritual implements Why was it
!lmt robed and sashed [Confucian] masters shouldered Confucius’s ritual
implements and journeyed to pledge themselves as ministers? It was
because the Qin burned up their profession, so their pent-up resentment
was vented to King Chen.

N Mr»éﬁ"*l” WRE, BUbL, NERUBRE. BBz EH,
45 5 P L IR A BR AL IR E o ABMRSEAE 2 FE B FL FIBES
WA, fTH? DRSS, BUBTRETHE®D. »

Ol note is the fact that Confucian ritual specialists possibly were unable to study

their traditional ritual texts due to their defective and incomplete natures after the
policies of the Qin and the warfare attendant to its fall. If so, this defective nature

Shilt 1213116
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would become a strong motivation for later specialists to assume the roles of
textual critics to reconstitute such works. Xu Kangsheng cites this imperative as
one of the chiel motivations for recovering or repairing all of the lost or defective
classics during the carly Han.*

The narrative continues with rise of Han:

When the founding emperor punished Xiang Ji [Yu], he raised troops

and besieged Lu. Within Lu, the various Confucians still chanted and

performed the rites and music; the sound of strings and songs never

ceased. Isn’t this the residual transforming effect of the sage and a state

that is founded on the rites and music?

LEEWARIAHE, BRES, ShRMHEmEEg, Ry
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Despite the lack of classical texts, the Confucians in Lu still practiced the
ritual and musical foundation of their profession, performance being the raison
d’étre of their specialty, and this despite the threat of personal danger.

The motivation for textual criticism was apparently in place soon after the
founding of the Han, as seen when Sima Qian continues the narrative thread on
ritual: “Formerly the Han rose up, and later on the various Confucians were finally
able to restore their classical arts, and perform the district archery and drinking
rites” W VEE, RBHEBBBBELE, #BE K54 1.2 The phrase
“restore their classical arts” could indicate either more widespread usage of ritual,
the recovery and preparatory study of ritual texts, or both. But Sima Qian does
not clarify the textual study of the classics either here or elsewhere until the reign
of Emperor Wu B0 (r. 140-87 BC), when various specialists were described as
“lecturing” (van 5 ) on one or other of the classics, to be discussed later.2 Still, a
general term denoting study (xue £ ) was used to conclude the ritual career of
Shusun Tong, which quote will also conclude this treatment of him and the rites
during the early Han: “Shusun Tong devised the rites and ceremonies for the Han,
and thereby was appointed Master of Ritual Ceremony. His various students and
disciples helped him finalize them, but he was the head who made the selection.
Thereupon, they heaved sighs, and were inspired in their studies” R 1F 1
® BERAE, BERTHES, BARy, RREMGREE RS Y

2 Xu et al., “Liang Han juan,” 20.

2 Shiji 121.3117.

2> Shiji 121.3117. A popular yet fully documented and illustrated introduction to the
ritual archery festival is Gu Tao BV, Zhongguo de sheli " [E [15+4L (Nanjing:
Najing Daxue Chubanshe, 2013). More detailed is Shi Longmin Jjifii[% [<,, Xiangshell
vijie jianshi #5118 4% 8 i f# (Taipei: Zhonghua Shuju, 1985).

% Shiji 121.3118.

2 Shiji 121.3117.
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2.2. Lu Jia: Heaven and Earth in Resonance
Shusun Tong is the archetypal erudite who served more as political advisor

thin as learned scholar;? at the least, he was steeped in traditional cultural values

ind textual traditions. Other early advisors were not so prepared. Naturally, at the
luunding of the empire, the Eminent Ancestor’s closest advisors stepped into the
pulitical arena straight from the battlefield and assumed roles for which they were
ot well suited.? Despite the collective title of “Meritorious Subjects” (gongchen
' [if), it is not clear that this political coterie was even supportive of the
chiperor’s post-conquest program for other-than-selfish goals. In analyzing the
dynamics of these early supporters of the new emperor, Aihe Wang concludes that
(here was little sense of group identity, common interests, or open dialogue. Once
(e emperor was produced, the same political group perpetuated the concentration
ol power in the emperor by eliminating its own powerful members one by one,
leading to the group’s self-destruction.”* Given such dynamics, few individuals
urvived long enough to emerge at court with personal profiles sufficiently sharp
(1 be able to ascribe to them roles in shaping educational policy. Most of these
vurly functionaries, except for certain limited facts of lives and generalized
whievements presented in tabular form by Sima Qian, are lost to history.3!
During the initial period of the Han dynasty, the Eminent Ancestor and his
(nll were almost exclusively occupied with erecting the political, sumptuary, and
lepul framework of the government; such matters of peripheral importance as
vducation, literature, and the ritual trappings of the court came later, as we have
nuled above in the case of the rites with the career of Shusun Tong. Displaying
consistent irritability, His Highness reacted badly to evidence of Confucian
ttuppings such as the ritual robes worn by Shusun Tong or advice that diverted
itention from setting up the state. This was especially so if it was buttressed by
[uotations from the classics. Lu Jia was one such source of irritation.

l'or the political roles played by erudites at court during the Han dynasty that

ceeded and largely obscured their scholarly portfolios, see Li Boqi ZE{A5%, “Boshi
Wiyl yu liang Han zhengzhi” {8 EHINBUR, Guanzi Xuekan &7,
[077,1:82-88.

vihe Wang, “Creators of an Emperor: The Political Group Behind the Founding of
the Tan Empire,” Asia Major: Third Series, 14 (2001):19-50; 20.

vihe Wang, “Creators of an Emperor,” 20.

v I, P, Hulsewé does his best to draw attention to at least some of these figures
lnepely lost to history by offering a translation of the biographical facts preserved for
e st entrants in each category of the tables preserved at Shiji 18 and Hanshu 16,

ome 152 figures, He supplements his translation with data culled from other sources.
¢ Hulsewd, “Founding Fathers and Yet Forgotten Men: A Closer Look at the Tables
Fability incthe Shih Chi and the Han St T'oung Pao 75 {1989):43-126.
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Lu Jia BEE (d. 170 BC) was also a product of the Qin, although no details
are known from his early life.> Along with the founding emperor Liu Bang, Lu
Jia was born and raised in the cultural milieu of Chu and had early on supported
Liu’s cause. Lu was known for his political acumen, skill at debate, and political
writings. His biographical partner, whose career commences their shared
biography, was Li Shiqi Ml £, commonly called Master Li Hif4, an advisor
who is credited with Liu Bang’s successful submission of the city of Chenliu B
B (near modern Kaifeng, Henan). Unfortunately, after he had successfully
negotiated a peace treaty with the state of Qi, the Han general Han Xin {5
(230-196 BC) recklessly attacked Qi under pretext of not having been officially
notified about the treaty in writing. Li was boiled alive as a result. At one point,
his biography foreshadows Lu Jia’s initially rocky interactions with the anti-
Confucian Liu Bang: “The Duke of Pei was not fond of Confucians; whenever
any visiting Confucians came wearing their formal caps, he would snatch them
off and urinate in them” JHARIFE, EHETHEERE, MAHMBEE, #
BHHA, ”

Lu Jia was often sent as emissary to various princes and feudatories,
including Liu Bang’s chief rival Xiang Yu JH> (233-202 BC). His most notable
success was in persuading Zhao Tuo # f¥ (ca. 240-37 BC) to pledge the
allegiance of his kingdom of Nanyue Fg## to Han in 196 BC. He lay low at home,
literally cultivating his garden and vegetable plot, during the rule of the empress-
dowager Lii £/ XJ&, who was in power from roughly 195-180 BC. But upon her
death he was instrumental in setting up Emperor Wen 3C% (180-157 BC) after
helping to counter the claims and eradicate the remnants of the Li clan; his
maneuvering helped ensure the integrity of the succession within the house of Liu.

His major contribution to the development of classical studies in the Han was
the theoretical background he laid for the formation of Confucian ideology. An
early exchange with the Eminent Ancestor suggests his reliance on Confucian
teachings:

Master Lu frequently cited the Poems and Documents before His
Highness. The emperor berated him, saying, “If you sir, gained the
empire on horseback, would you involve yourself in the Poems and
Documents? Master Lu said, “Even if I gained it on horseback, would it
be best to govern it from horseback? Moreover, both Tang and Wu went
against the flow and used military might to gain the world, yet went with
the flow to preserve it. Kings Wen and Wu used both as a long-lasting

32 Shiji 99.2697-3006; Hanshu 43.2111-16. See Wang Xingguo X[, Jia Vi
pingzhuan. Fu Lu Jia Chao Cuo pingzhuan TV VPAE B BT SR A1 1V4% (Nanjing:
Nanjing Daxue Chubanshe, 1992), 344-65; Hsu Fu-kuan 1MW, Liang Han
sixiangshi WAL, 3 vols. (Taipei: Xuesheng Shuju, 1984), 2:85 108,

LI 57.2692.
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technique. Formerly, King Wuwang Fuchai and Zhibo perished due to
their extreme militarism; Qin employed punishments and the law without
variance, which ultimately destroyed their house of Zhao.** Recently I
was an emissary to Qin, which had united all-under-heaven. If Qin had
practiced humaneness and propriety, and imitated the former sages, how
would you have been able to gain the realm?”” The emperor was unhappy
and looked displeased, and said to Master Lu, “Try and write for me how
Qin lost all-under-heaven, and how I gained it, as well as the reasons for
the success and failure of states in antiquity.” Master Lu thereupon
roughly narrated the signs of preservation and ruination. In all, he
composed twelve chapters. The emperor always acclaimed them as good
whenever one was submitted; those surrounding him at court wished him
ten thousand years of life, and called his book New Lectures.

BEARRIRESE. RWEZH: NABRRLENEAZ, RHEHH
&! BAE; BE B2, EWLURLERZT? HGREETGU
IBFZ, XRIH, RAZHH. & HFRERE, BHERTHT
s RAEFEAE, FRER. BERCHXT, 748, BAE
, BT RB/MAL? BmEMEMAME, TREMAR. RARE
RITURR T, BFRFUBZEM, Rz B, BETHERE
LZ#, NETZR. 8% K, AWREIHEE LOWER
» WEFEHE. ©
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Lu’s thought can be distilled into four broad areas.®® First is the ontological

foundation of social order, which is based on the pattern of heaven and earth:

Thereupon the former sages looked up and observed the heavenly
patterns, looked down and inspected earthly striations, and drew up the
hexagrams gian and kun in order to set the human way. The people
started to be enlightened, and realized the intimacy between father and
son, the propriety between lord and minister, the way between husband
and wife, and the order between young and old. Thereupon the hundred
officials were established, and the royal way therefore sprang to life.

ARFGETHNVE R, WEME, BEEw, el RHBH
& MBEXTZH, BEZH REZE, RHZF. REEE
L, EETIE. T

Since the social pattern on earth is a natural counterpart to the structure of

"' Zhao was one of the ancestral surnames of the Qin state.
" Shiji 97.2699.

“ Xu Kangsheng suggests this four-part approach to Lu Jia’s thought, although the
illustrative quotations are largely my own selection. For his treatment of Lu Jia’s
career and thought, see Xu et al,, “Liang Han juan”,” 40-48.
Y Nimyu (Z20C ed.), “Daoji A 101,

heaven and earth, the inherent inevitability of how society is constructed cannot
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be denied, and rhetorical strengthening of the bonds between social roles is
thereby reinforced. Second is nonaction as the basis of social rule. After treating
the historical evidence for the utility of nonaction in governing the people, Lu Jia
concludes that, with the rule of nonaction, society will be ordered:

The people will fear the ruler’s awesomeness and transform by following
him; they will cherish his virtue and return to his realm. The people will
fear committing crimes without being punished, be delightful and happy
without being rewarded; and gradually be steeped in virtue. This all
results from submitting to the middle.

REFRMAHM, WHEMRILSE, REBMABRRE. K
AEELE, AETERR, WEREE, BRRPMZrSd. *

In this chapter Lu Jia quotes Laozi, as well as makes use of legalist and
Confucian approaches to nonaction that well illustrate the eclecticism of early
schools of thought and their mutual indebtedness to ancient cultural values.

Third is the ideology of universal rule: “Now speaking of the way, it is
established due to authority; virtue is enacted due to power. Those not in office
have no means to unify their governance; those who do not wield authority, even
if he were a Yan Hui, could not change the music” X 5 EF ML, EEZM
17, REHAHE, RIRUERE, FREMAE, A, EHEAKHELY® I
practical terms, it boils down to the fact that sage rulers, assisted by worthy
ministers, naturally occupy the highest position in government. It requires the
close relationship between morally superior rulers and morally qualified ministers
for the ruler to occupy this high position or “office” (wei fiZ ), which is
characterized as a “nest of humaneness and propriety” (renyi wei chao /=3 %5
). This benevolent rule of sage kings guided by worthy ministers became an
essential underpinning of Confucian political ideology. Lu summarizes the
practical application of universal rule as follows: “Hence, those who rely on the
sages become emperors; those who rely on worthies become kings; those who
rely on the humane become hegemons; those who rely on the right become strong
men; those who rely on the flatterers become destroyed; and those who rely on

robbers perish” #bLEEH 7, MBEHE, BLHET, BLEHER, MEEW
BET.

Fourth is the close interaction, a sympathetic response, between heaven and

man. Lu Jia calls wielding political power “holding on to the government of

heaven and earth, and wielding the bonds of the four seas” FKHF RHLZ B, Y
¥ 4. * This response worked in both directions, as Lu Jia explains:

38 Xinyu, “Wuwei” 543, 4.7.

9 Xinyu, “Shenwei” fH4H, 6.10.
0 Xinyu, “Fuzheng” Hilii, 3.5.
N Xinvn. “Mingiie” Wk, 11.18.
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Hence when the age declines and the way is lost, this is not done by
heaven, but is chosen by the rulers of states. An evil administration is
spawned from evil gi; evil ¢i is spawned from the marvelous signs of
disasters. Snakes, insects and their like are spawned according to gi;
rainbows, their reflections and their ilk are manifested according to
rulership. When the way is lost down below, then heavenly patterns cross
over above. . . . Worthy lords who are wise as to principles know to
change by following natural transformations. . . .

In the management of the sage person, his grace reaches the snakes and
insects, his munificence arrives at the fauna The sage person observes
things,and leaves nothing out. Above he reaches the sun, moon, and
asterisms; below he arrives at flora and fauna and the insects.

WHEEET, ERZFTHL, DEEEFFRZH. BHERE
R BRAENRKE. WRZE, BRUA; K28, FEmR
o BERRT, RIRXERLE, - BE HAMEEmS. -
BAZHE, BERRR, BREREANZY, @k, LRA
RER, TERREARRE."

This sympathy between the natural and human realms was indebted to earlier
Warring States and Qin thought, and of course was not original to Lu Jia. But he
did deftly integrate this strain with the rather straitlaced Confucian moral political
dogma to justify universal rule and the role played by sage advisors.

Lu Jia’s educational program depended on broad reading and chanting to
nceess the words of the sages as preserved in the classics: “As for being able to
chant the Poems and Documents after strenuous study, it is something that most
persons are able to do. But if they desire to change the rivers and streams, and
move Mount Tai, this inherently is something that man’s strength is incapable of
||Uil]g” %ﬁ%ﬁ%ﬁ%\ %1 ﬂj\ﬁﬁﬁé?\%ﬂ%; %ﬁk%?l\ W, @Jiﬂh ’ E&A

IIASGE. * Reading scarcely qualifies as intensive and technical study of
classical texts, especially as reading led to the internalization of the moral
injunctions of the sages through memorization and chanting, not formal
scholarship. Yet such reading formed the necessary, if often unstated, motivation
lor scholarship that was most always concerned with the moral application of the
¢lassics. This fundament use of reading for moral cultivation still persisted over
the ages, despite the inevitable need for textual reconstitution or mending to make
nccurate reading and chanting possible, regardless of the changing hermeneutic
imperatives of each succeeding generation.

Lu Jia made good use of the classics as cultivated reader rather than textual
critic, a field that was just starting to emerge with Jia Yi, as will be discussed
below. As such, he was intimately familiar with these texts, as numerous quotes

Y Nimvu, “Mingjie”, 11,18
" Nimvu, “Shenweil,” 6,10
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from various classics were liberally employed to clinch his arguments, much in
the style of Xunzi. In fact, a connection with this last Confucian master of the
Zhou era is suggested by Yu Jiaxi &2 # # (1884-1955), who conjectures that
Lu Jia’s understanding of the classics was based on his scholarly apprenticeship
under Xunzi’s disciple Fuqiu Bo ¥# T.{H.* And it is noteworthy that some view
Lu Jia’s writings as steeped in the thought of the Guliang tradition of exegesis on
the Spring and Autumn Annals.* Therefore, Lu Jia must be regarded, just as
Mencius and Xunzi were, as a Confucian master continuing the study of the way
of Confucius as found in the classics in the light of the political realities and
intellectual currents of his time.*® Of course, the former was a sage and the latter
was located somewhere in the Confucian pantheon between cultus confirmation
and beatification. Along with these two former masters, Lu Jia was famous as a
literatus; his work Spring and Autumn Annals of Chu and Han FEVEFFK was not
a chronicle of the conflict between these two powers but rather a collection of
moral and political lessons to be derived from this conflict, in the manner of the
original Spring and Autumn Annals.*’ Ban Biao described it as “recording the
merit performed for the times” FCEXAFLS.*® Lu’s political thought, based on the
sympathetic resonance between heaven and man as expounded by the Spring and
Autumn Annals, became the starting point for classical studies in the Han.*

2.3. Jia Yi: Teacher of Classics

Jia Yi HiH (200-169 BC) was the first notable Han minister and scholar
born during the dynasty, although his teachers undoubtedly had been scholars
active in the former Qin regime (later on we will note one of his probable classical

“ See Yu Jiaxi, “Siku tiyao bianzheng—Xinyy” [[UJEREW B EE—#EE, in Gu
Jiegang BE#ER) et al. eds. Gushibian, 4: 203-15; p. 206.

4 Xu et al., “Liang Han juan”, 47.

46 This would include the influence of Huang-Lao Daoism and Legalist leanings in the
intellectual ether of the era, a combination that was seen in the political thinking of all
early scholars, even of those of so- called Confucian persuasion who people the early
part of Sima Qian’s “Grove of Confucians > collective biography. See the extensive
treatment of Qi culture, which was suffused with Huang-Lao thought and the
application of military tactics in nonmilitary human affairs, at Li Changzhi ZZ& 2,
Sima Qian zhi renge yu fengge 7 S8 2 A& BL A& (1997, rpt., Taibei: Liren Shuju,
2008), 6-12; and Zhang Fengyi JRIEIZ, Xi Han wenxue sixiangshi 978 32 BAR 1
(Taibei: Commercial Press, 2013), 32-101.

47 See Lii Shihao, Cong Shiji dao Hanshu, 42—43. Ti should be noted that the 40th
fascicle of Jia Yi’s Xinshu is entitled Spring and Autumn Annals and is also merely a
collection of hortatory anecdotes and cautionary tales, not a chronicle,

® Hou-Hanshu 40a.1325.

9 Ag asserted by Xu et al., “Liang Han juan”, 48.
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masters).”® His birthplace was Luoyang, and he gained early notoriety as an
accomplished poet and prose writer. Recruited into office at age eighteen by the
local governor, Sire Gong % A , Jia Yi went along when Sire Gong was brought
into the court by the newly enthroned Emperor Wen 3 # (r. 180-157 BC) by
virtue of Wu’s good administration. Jia Yi was soon brought to the attention of
His Highness and made an erudite at the tender age of twenty. The personal
affronts and difficulties caused to his fellow erudites and senior officials by the
presence of such a young man may be imagined, especially as he was the most
articulate in arguing policy in front of the emperor, and his views always seemed
to carry the day. Within a year he was made a senior palace advisor. Sima Qian
summarizes his reforms and accomplishments at this time as follows:

Master Jia knew that the world had enjoyed peace for more than twenty
years since the Han arose until Emperor Wen. Still, he insisted that the
calendar be changed and he switched ritual clothing, placed the
bureaucracy on a legal basis, and finalized the names of officials. For all
of these he drafted the relevant ceremonies or laws. For color he honored
yellow, for numerology he adopted the number five; and he devised the
names of officials—in all of these matters he replaced the regulations of
Qin.

BAUREEZEC H6F, RTHE, MEESER HK
o, S, RS, FME, BREAXEEE, 6NE, K
Hi, ®#ESR, BERZZE. "

Jia Yi’s reforms were not the only attempt to revise Han ritual throughout the
dynasty. Fan Ye describes the process of revision as an ongoing project—
something that, even after the foundation was laid by Shusun Tong, such
classicists as Jia Yi, Dong Zongshu, one Wang Ji £ 7 , and Liu Xiang were all
preoccupied with, lamenting their inability to effect substantial changes.? Alas,
lia Yi’s biography in Historian’s Records, chapter 84, is shared with Qu Yuan.*
['his portentous pairing with the maligned high minister of Chu, who committed
suicide to prove his probity, foreshadows the greatness of Jia as a writer, his
importance as a political advisor, his disgraceful treatment at court, and
ultimately, his tragic death at his own hand.

When Jia Yi continued with his policy initiatives, including reforming the
legal code and relocating the feudal princes within the capital area, the emperor
suggested that Jia be made chancellor. This proved too much for the senior
advisors, including those who had worked with Lu Jia to quell the L{ clan.

" His biographies are recorded at Shiji 84:2491-2504 and Hanshu 48.2221-65. See
Wang Xingguo, Jia Yi pingzhuan; Xu Fuguan, Liang Han sixiangshi, 2:109-74; Qi

Yuzang 5 50, Jiazi tanwei W7 RBY (Taipei: Sanmin Shuju, 1969).
"V Shiji 84,2492,

“Consult How=Hanshu 35,1205,

Y contrast, chapter 48 of Hanshu is devoted exclusively to Jia.
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Therefore, a concerted effort was made to get rid of him. By denigrating his youth
and learning, and calumniating his person, they succeeded in orchestrating his fall
from favor. He was dismissed and exiled, assuming the nominal post of family
tutor to the King of Changsha. It was on this journey while passing the river Xiang
that he composed his famous fi prose-poem lamenting Qu Yuan. After serving
the prince for three years, the baleful visit of an owl inspired his second most
famous poem, a fi on the owl. After another year, in 173 BC he was summoned
back to court as advisor and appointed tutor to the emperor’s youngest son King
Huai of Liang 2% F, Liang Ji %] & . But in 169 BC, after his royal student
died in a horse-riding accident, Jia Yi was so affected that he languished in sorrow
for a year before dying at the age of thirty-three.

Much of Jia Yi’s work is still extant. His collected essays, gathered in a
compilation of fifty-eight fascicles, is entitled New Writings #1# and is recorded
in Ban Gu’s “Monograph on Literature.”>* A collection of bureaucratic
documents in five fascicles is attributed to Jia Yi by Ban, Regulations for Officers
in the Five Bureaus T.% E#.° Some details of Jia Yi’s life and career were
gleaned by Sima Qian by exchanging letters with two of Jia Yi’s grandsons. He
also included the texts of two of Jia’s fu within Jia’s biography, out of a total of
seven fascicles of individual items preserved in the imperial library.>® Ban, who
was an accomplished composer of fi himself, ranked Jia Yi only behind Sima
Xiangru & FEARAN (179-127 BC) in attainment among Han fu poets.”” In Ban’s
History of Han biography of Jia Yi, he included several of Jia Yi’s policy
memorials, explaining in his appended appraisal that he “had gathered the ones
most urgently relevant for contemporary affairs and recorded them into his
biography” A A HE R EFHEZE. ”

The advice dispensed by Jia Yi for government policies and administrative
practice was assembled in the form of separate essays in his New Works. This
book contains the notable essay on “Faulting Qin,” that itself reiterates the need
for different techniques for the separate endeavors of conquest and unification
verses consolidation and rule. In addition to practical policy advice on diplomacy
with the nomadic Xiongnu threat from the northwest, agriculture as the base of
economics, and the mechanics of governing, his political thought is broadly
represented within. It may be categorized as the theoretical foundation of a united
empire and the ritual basis of centralized control, both ideals that he was eager to
support. Finally, for education, he treats the ontological basis of classical learning,
for both sovereign and subject, which points to the moral imperative of education.
As it is in this last field that he makes his contribution to classical scholarship, it
will take up the rest of our attention regarding him.

% Hanshu 30.1726.
55 Hanshu 30.1734.
5 Hanshu 30.1747.

ST Hanshu 30.1756.
S8 T Lovmalens AN 177477
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Jia Yi’s essay “Exhortation to Learning” &2, in four parts, continues along
the path of self-cultivation as set forth by Lu Jia. It commences with two nods to
historical precedents for the lessons they embody—one the legendary sage Shun
Ykand the other the ancient temptress Xi Shi Fijfi (5th century BC). Jia
commences with a side-glance at Mencius by stressing the common nature shared
between Shun and himself. The difference in reputation is explained only by the
deep commitment on the part of the sage to learn: “What is the sole difference?
Just that Shun was assiduous and tireless and pursued his will, whereas I indulge
myself and do not engage in self introspection” J&{mE2 2 SRANFR LTI INE,
JRIE1E M #44 H.> The lesson to be drawn from Xi Shi is that students are
required to adorn themselves morally, just as anciently, Xi Shi adorned herself
with white powder for her face, dark kohl for her eyebrows, and fragrant
flowers—Chinese angelica and spiderwort—for her apparel. Otherwise, her flaws
would render her repellent instead of attractive, despite her fine figure and
admirable ambition. Then Jia Yi stresses the need for a teacher in the learning
endeavor, but illustrates this need in an ancient teaching setting by ritualizing—
therefore co-opting it for Confucians—a teaching setting borrowed from the
(/mangzz‘ through adding such required elements as seeking out a teacher (ginshi
W fW ), approaching him, paying ritual respect by standing and then posing a
thoughtful question, and finally sitting reverently to receive the teaching, as
explained in volume 1 of the author’s series of studies:° ’

Formerly Nanrong Zhu was ashamed that he had abandoned the Way,
hence he traversed mountains and crossed rivers,®! braving brambles and
thorns, travelling the road for more than a thousand 7, crossing hundreds
of stages and doubling his callouses, never daring to rest for long. He
encountered Laozi, who appeared like a stern but kind father. Zhu was
orderly like a line of geese, and turned his back on the sun (to face north),
stood erect like the monopod monster Kui, and approached like a snake.
Only afterward did he dare to pose a question. He was instructed with one
lofty sermon that was like enjoying the repast at the Tailao sacrifice after
ten days. By this his discernment reached heaven and earth, and his
conduct edified later generations.

HHFRRMEE L BFC, BB, 880, MWETek

inshu, “Quanxue” #1£2, in Kongcongzi, Xinyu, Xinshu: Fuji liangtongshu FLEF
fl iifh ){:J( il lff'zl' 'I‘;ﬁ Wy [, Zhongguo Zixue Mingzhu Jicheng Bianyin Jijinhui # B 72
O N E Bk €, ed. (Taipei: Zhongguo Zixue Mingzhu Jicheng Bianyin

ljinhui, 1977), 8.3a.

" Honey, A History of Chinese Classical Scholarship, vol. 1, chap. 7, “Orality and
Ititualized Teaching, Part Two.” The original story is found in Zhuangzi jishi
Giengsang Chu” P40, 23,33 but leaves out the details of the teaching seﬁing. 7

Reading 16 0F for PE as suggested by Rao Dongyuan fili W5, ed. Xinyi Xinshu
duben P A (Paipel: Sanmin Shuju, 1998), 368,
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Of course, the teacher to be so approached is Jia Yi himself, as revealed in
the concluding remarks of his disciples in the final section:

Now master, your discernment has surpassed that of Laozi, and the talent

of your disciples is no less than that of Nanrong Zhu, yet we did not have

to travel the distance of a thousand /i or suffer from doubling callouses.

We have personally sat together with a great worthy, and looked at each

other knee to knee. Your conversation was free and easygoing, with no

question going unanswered, this is due to heaven endowing us with a

great mandate to complete our virtue. We have heard it said, “It is hard

to gain when it is time, and easy to lose.” Students should be encouraged

by this! Heavenly blessing will not come again!”

RT3, (RT-EM, TaETF 2, Rk, mMETREZE

o MU A, BB R R A, AR, HEREREE, BEA

M R LS. R B R A R m. 7

W KRBT,

This educational program was comparative to ancient paideia, a variety of
humanistic education based on Roman virtues to qualify students to be citizens,
without of course the strict discipline needed for military service. The program as
envisioned by Jia Yi can obviously be traced to Confucius,* but by Han times,
LLu Jia had also furthered this orientation in his New Lectures, fascicle 12: “Now,
one orally chants the words of the sages, and personally learns to imitate the
conduct of the worthies. If one perseveres over a long time and does not fail, toils
and does not falter, although one might not become the lord, (one is in fact a lord)”
ROBEANZE, BREHZIT, ATMAE, SHARMERAEDOCD
O08. *

The sine qua non of studying the classics, both internally through chanting to
absorb moral lessons imperceptibly, and externally, to recite and be able to teach
the texts of the individual classics in social settings, is evident in their very nature:
they derive from the Dao. For Jia Yi, the Dao is Daoist in its pervasive and
subliminal workings, yet Confucian in its social effects of ordering the human
realm. Specific “techniques” of the Way, called shu 7, are techniques that
facilitate how the Way operates in the physical realm, or as Jia Yi puts it, how it

2 Xinshu, “Quanxue,” 8.3a-b.

83 Xinshu, “Quanxue,” 8.3b. ‘

8 See A History of Chinese Classical Scholarship, vol. 1, chap. 4.

85 Xinyu, “Siwu” 3%, 2.14b—15a. The translation is completed by the parallel passage
below that reads: “Although one is not the lord Yao or Shun, one can be a Yao and
Shun™ il 36 Sz A, WIRSE, Sl (2.15a).
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“interacts with things” (jiewu :4]), in this case, with the human realm. The main
techniques for the ruler to employ the Confucian Way are such social virtues as
humaneness, propriety, ritual correctness, trustworthiness, justice, and legality. %
He writes in the “Techniques of the Way” I#T of the need for officials and rulers
to comprehend this Way; the degree of intimacy officials and rulers enjoy with
the Way determines their ranking in the hierarchy: “Hence, he who maintains the
Way is called an official; he who delights in the Way is called a gentleman; he
who understands the Way is called enlightened; he who enacts the Way is called
a worthy. He who is both enlightened and worthy, this one is called a sage” B5F
BEEZ L, REEWZET, MEEEY, TELEE. AHEE
, BEEEA. ¥

As material manifestations of the Dao, the classics play an essential role in
how the Dao operates in the human realm. The Six Classics are part of a series of
six aspects of the Way, such as the Six Principles (Ziuli 75¥2) of the Way (the Way
itself, virtue, nature, spirit, understanding, and destiny), also manifesting as Six
Models (liufa 75 ¥% ), depending on where they operate in different interior
realms. Externally, they form the Six Techniques 77 (liushu7S77) and the Six
Conducts (liuxing 754T): humaneness, propriety, ritual correctness, wisdom,
trustworthiness, and harmony.®® Only the former kings were able to comprehend
and examine them. For this reason, Jia Yi concludes the following in his essay
entitled the “Six Techniques”:

The former kings established education for the world to train people in
the qualities they should possess and to guide their emotions in what was
genuine. Therefore, internally they were based on the Six Models, and
externally, they were embodied in the Six Conducts. Together with the
techniques of the six works Poems, Documents, Changes, Spring and
Autumn Annals, Rites, and Music, they formed the grand meaning.
Therefore, they are called the Six Arts (classics). Having people follow
them to cultivate themselves, they will master the Six Conducts when
fully cultivated. If the Six Conducts are not correctly engaged in, then
they must return and unite with the Six Models. The reason the Arts
(classics) are six in number, is that they imitate the Six Models and
embody the Six Conducts. Hence quantifying them as six makes them
complete.

RUSBERRTHE, BAFREUZAY, BAZE, UzhE
 JRTNAINE,  SMEANTT, DR B, B. B, B, %N
AT, LARRER, FHZANE. & NS B, SRAIBNT

 Xinshu, “Daoshu™ i1, 8.4a-b.

" Xinshu, “Daoshu™ i, 8.6b.

R v om nafl . - a p " $ » al

" Foramore refined treatment of these and other categories of six, consult Xu et al.,
“Liang Han juan™.” 50 52,
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The “techniques” of the Six Classics are the moral lessons one must embody
in one’s behavior, whether above as ruler and official or below as people.
Therefore, study of the classics is the study of the nature of the Way as it operates
within the human realm. Without such a classical education, one’s rule will not
bring about the order and harmony among men intended by nature.

Jia Yi expounded this doctrine in a different essay, “Explaining the Way and
Virtue” 1 f# %R, in which he analyzes the different functions of each classic as
it embodies a different aspect of the Way and its attendant virtues:

For this reason, when this (virtue) is recorded on bamboo and silk it is
called writings. The Documents records it; the Poems makes a record of
its aim; the Changes records its divinations; the Spring and Autumn
Annals records its chronicles; the Rites records its embodiments; the
Musicrecords its joy. Those who sacrifice to the gods and spirits are those
who are blessed by it; those who are broadly learned and able to debate and
deliberate over it are those who can speak of it.

RWENTREZE, SHMZEEN, FERZSES, HF
Wz, FRELZLES, BELZBED, RHLZLH
Hih, KR RILESN, BRERAKRED. ©

A later passage in the same essay more clearly articulates the orientation of
the classics towards moral cultivation. It seems to be a deliberate recapitulation
for clarification as a sort of self-authored commentary, a useful teaching technique
for students:

The Documents records the principles of virtue on bamboo and silk and
displays them, allowing persons to view them within its pages to
preserve the endeavors they should perform; hence it was said, “The
Documents records it.” The Poems makes a record of the principles of
virtue and clarifies their intentions, allowing persons to follow them to
complete themselves; hence it is said, “The Poems makes a record of its
aim.” The Changes records the principles of the essence of virtue for
men to examine and to see whether they are followed, to divine whether
auspicious or baleful, and hence it is said, “The Changes records its
divinations.” The Spring and Autumn Annals maintains the principles of
former affairs to see whether commensurate or not with virtue, and to
chronicle their successes or failures to form the rules for following a
teacher; hence it was said, “The Spring and Autumn Annals records its
chronicles.” The Rites embodies the principles of virtue and creates their
graduated rules, and completes the affairs of man; hence it is said, “The

 Xinshu, “Liushu” 7577, 8.7b—8a.
 Xinshu, “Daode Shuo,” 8.11a-12b.
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Rites records its embodiments.” If in the five works Music, Documents,
Poems, Changes, and Rites, virtue is complete, then they are all
commensurate with virtue.

&, ZEZERTRTRZ, SABE, USFHRE, HE:
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Another nod to Jia’s heritage as a student within a Confucian learning lineage
is discernible in his New Writings. This heritage was already alluded to through
the phrase “the rules for following a teacher” and was seen in the previous
ritualization of the teaching setting of Nanrong Zhu when he approached Laozi.
I'his is Jia Yi’s use, albeit sparing, of the dialogue. He deliberately preserved the
dialogic format in two of his essays. First, the essay, “Techniques of the Way,” is
entirely in the format of a catechism; its early date of composition perhaps reflects
Jia Yi’s mindset as either a newly minted classical master or a newly employed
Confucian advisor before he became fully absorbed in his political career. It
commences with a question: “Someone said, ‘Several times I have heard of the
name Way, but never knew its substance. May I please inquire what does the term
Way mean?’ I answered, saying, ‘As for the Way, it is what we follow to interact
with things .. »» H: BBz £&, TRMHEEH. BHEEMHEER? &
e 183, BT 1.7 The same format informs the entire essay, divisible as
it is into four separate exchanges of questions and answers. Modern commentator
Rao Dongyuan regards this format as a sure sign that this essay was based on an
exchange with students.” Second, the essay “Lectures on Cultivating Good
Government” fBI#E records oral discourses of the ancient sages pronouncing
on political problems. Part 2 commences with King Wen of Zhou and is formatted
into a catechism, while part 1, recording pre-Zhou sage kings, is not. But the early
Zhou Kings in part 2 pose questions to worthy ministers and obscure wise men,
not the normal direction for learning through the format of a catechism.” Rao
Dongyuan regards this essay as deriving from the period during which Jia Yi
served as the tutor to King Huai of Liang, so the format of a catechism was

" XNinshu, “Daode Shuo,” 8.14a-b.

" Ninshu, “Daoshu,” 8.3b—4a.

' Ruo, Xinshu duben, 371. On page 4 Rao assigns the provenance of this essay to a
proup of four that were composed before Jia Yi took office at court: “Exhortation to
[earning,” “Explaining Dao and Virtue,” “The Techniques of the Dao,” and the “Six
Fechniques,”

"Ninshu, “Xiuzheng yuxin™ 120954 15, 9.15b-20a.
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suitable for the give and take of private instruction, yet he placed himself as the
responder, not the questioner, as befitting his status of royal tutor.

Jia Yi wrote prose that was noted for its poetic imagery. Here I note two
striking examples. First, in discussing the dangers of royal princes and nephews
being set up as feudal kings, he wrote, “The situation in the world today is just
like being afflicted with great swelling of the legs. The swelling of the thigh makes
it as large as one’s waist, and the swelling of the toes makes them as large as one’s
buttock. With such a vicious disease, it is difficult to bend or stretch. If the chance
to cure this disease is not seized now, it will become a chronic illness; even with
a Bian Jue, there will be nothing one can do” K FZ %, FHHAE, —KzX
wmE, —fZAHME, BRE, PEAWEE. . . . KSHE, L
BtEEE, REEE RLs, 3R, 7 Second, in refuting those who argued that
the realm was at peace, he retorted, “Now it is like placing fire under a pile of
firewood and sleeping on top. Just because the fire has not yet reached the
firewood, you can’t call it at peace—it is a spurious kind of peace!” Rl KHHZ
EWH2T, M@l KRERE, HEzZ, figEFd. ©

One of Jia Yi’s evocative tropes became paradigmatic. In his essay “Ranks
and Grades” &K he cites an old saw: “A rustic proverb says, ‘Throw something
at a rat but fear breaking an implement.” This is a good metaphor. When a rat is
near an implement, one should be careful and not throw anything for fear of
breaking the implement. How much more so in the case of great ministers who
are close to his lord on high?” BRaEEl: AR S48, IhEMIth. R4
, WIET R, BB, WEBEKEZIERELF. It was occasionally
recycled by later ministers in their memorials to the throne, such as Kong Rong
FL ®h (153-208). His counsel to the throne to let slide for the nonce the threat
posed by the warlord of Jingzhou, the distant royal cousin Liu Biao ¥ & (142
208), included Jia Yi’s advice: “This ignorant person says that, even though we
cry heavily, it would be best to hide and suffer them. What Jia Yi said about
‘throwing at a rat but fearing the implement’ is probably referring to this situation”
BB ER, VEIEZ. HEAREEREE", M. Other felicitous
phrasings became proverbial, such as when Ban Biao W (3-54)
paraphrases Jia Yi’s description of the influence of good neighbors: “If one
habitually dwells with upright men, one cannot help but be upright, just like
growing up in Qi one cannot help but speak the Qi language” # B&1E A Ji 2 4
eI, MAERMEZ AR S H.” Ban Gu does substitute the quality
of “goodness” (shan & ) for “uprightness” to confirm Confucius’s point about it

5 Xinshu, “Dadu” K&F, 1.15a.

76 Xinshu, “Shuning” #{2&, 1.10a.
7 Xinshu, “Jieji” P4k, 2.6b-7a.
8 Hou-Hanshu 70.2269.

" Xinshu, “Baofu” 4%, 5.4b.
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being habit or practice that separates human nature.® And Fan Zhun 24 (fl.
AD 100) commences his remonstrance to the throne in AD 103 with a quote he
crroneously attributes to Jia Yi: “Your servant has heard that Jia Yi had a phrase,
“The lord of men cannot not learn’” EFEHA S, AEANALIAEZ ¥ This
phrase actually was in the intellectual ether of the times, but its attribution to Jia
Yi should be viewed as a mark of respect for his proverbial wisdom.

This care with diction and imaginative metaphors bespeaks his pervasive
interest in language for its own sake. This is also seen in his choice to engage in
the nitty-gritty of philology, as seen in his only work known to be strictly textual
in its approach, titled Exegetical Glosses on the Commentary of Mr. Zuo on the
Spring and Autumn Annals FXE IAR 3|5, which he taught to a man from Zhao,
one Sire Guan B /.82 The Chronicles of Han V&4, also notes this scholarly trend
in Jia Yi and reveals another contemporary if senior practitioner: “When the Han
arose, Zhang Cang and Jia Yi both wrote glosses on Mr. Zuo’s Commentary V& B
I EFEERLRK F % Zhang Cang (253—152 BC) was a former court official
during the Qin and prime minister to Emperor Wen. According to a lost passage
from Liu Xiang’s “Bielu” bibliography, preserved in Du Yu’s preface to his
commentary on the Spring and Autumn Annals, Zhang Cang received his training
in the text of Mr. Zuo’s Commentary directly from Xunzi himself:

Zuo Qiuming transmitted it to Zeng Sen; Sen transmitted it to Wu Qi; Qi

transmitted it to his son Qi; Qi transmitted it to Duo Jiao, a man of Chu;

Duo Jiao composed a Selected Copies in eight scrolls; he transmitted it

to Yu Qin who composed a Selected Copies innine scrolls; he transmitted

it to Xun Qing; Xun Qing transmitted it to Zhang Cang.

EEHREH; ARRE; ERATH: HRBEAEN, e

(D) \&; REM, EEE (DR 1% BEW: &%

et

As a pupil of Xunzi, Zhang’s eminence in Confucian circles was most likely
supreme, and he would naturally be the most authoritative teacher for Jia Yi, at

least for this text. Zhang composed a commentary that is in all likelihood the one
identified by Ban Gu as Mr. Zhang's Subtleties 5= X il , in ten scrolls. ¥ And

"'I'or Ban Biao’s paraphrase, see Hou-Hanshu 40a.1327--28.
" Hou-Hanshu 32.1125. 1t can be found in the Guoyu BIFE “Jinyu” B3E, 9, Kongzi
flayu {11258, “Zilu chujian” FESH] R, and Liu Xiang’s Shuoyuan, “Jianben” %
-, all with slight variations of who must study: “a man” (ren \), “the gentleman”
(/unzi 11-57), or “the one who possesses the state” (youguo zhe HB%).

Hou-Hanshu 79b.2577.
" Hanji WEdl “Xiao Cheng Huangdi ji er”2% i 8347 4C —.” http:/ctext.org/qian-han-
i, necessed 22 November 2015,
YChungtu Zuoshi zhuan Zhengyvi, *Chungin xu” 458803, 1.1b-2a,
Hanshu 30,1713
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according to the same textual filiation noted previously, preserved by Lu Deming,
Zhang did in fact transmit his learning to Jia Yi. Although no interpretive work
by Jia on Mr. Zuo’s Commentary is known to have been composed, Zhang Binglin
does identify one of the fascicles in Jia’s New Writings as a commentary on the
Zuozhuan due to its interpretive treatment of themes common to both. It is
significant that the title of this fascicle, “Examining Subtleties” |’ 1, reflects
the title of his teacher Zhang Cang’s own commentary on the text, Mr. Zhang'’s
Subtleties.’ Unfortunately, when at court, Jia Yi’s brilliance as political thinker,
advisor, and writer became threatening enough to overcome any lingering
personal master-disciple ties. Zhang ended up banishing Jia Yi despite their
evident shared fondness for Zuo’s Commentary and exegetical commentaries.
The existence of these works by Zhang Cang and Jia Yi during the early Han
bespeaks the practice of engaging in the close reading and exegesis of texts; we
may be warranted to posit the practice of related philological efforts at the time,
such as textual criticism to recover the original countenances of texts to put the
classics into shape for transmittal through the instruction of personal disciples,
and this over and beyond the training officials in Confucian thought, ritual, and
political precedents. For as the Records of the Historian states, “When the Han

arose, it modified the failures of the Qin, and collected fascicles and bundles of

works on a large scale, and opened up and broadened the conduit for offering up
books” VEBL, MZZ R, KUREEE, BEBANRE ZBE.Y Apparently, there was
a wealth of materials that needed editing. Yet this need was not urgent enough to
surface among the many tasks that awaited the construction of the early regime.
Given the paucity of historical evidence, we cannot discern the different degrees
of emphasis weighted for each of the previously mentioned endeavors, if they did
operate at this early date. But another witness to this alternate strain of intellectual
engagement with the classics, apart from learning how to read and chant them, is
Han Ying.

2.4. Han Ying: Exoteric Textual Critic and Esoteric
Interpreter

Han Ying 5 % (ca.200-ca. 130 BC) was a specialist in the interpretation
of the Poems, having independent views that differed from the contemporary Qi
school of Yuan Gu #&[& or the Lu school of Shen Pei Fi#%.%8 Of the three early
Han masters of the Poems, Han’s work is the only one to survive, although it has
not been transmitted in toto. He hailed from the state of Yan and was appointed

$ Zhang Binglin Z il (1869—1936), Chungiu Zuozhuan du FKZEM, in Zhang
Taiyan quanji Z K544, 5 vols. (Shanghai: Renmin Chubanshe, 1982), 2:421.
87 Zhang, Chunqiu Zuozhuan du, 421.

88 Collectively, these three constituted the so-called “Three Masters” 23¢ of the
Poems, three separate schools of interpretation that stood apart from the Mao school,
which when officially established soon rendered the others superannuated, See chapter

21 “T'he Cace of the Poems.”
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erudite under Emperor Wen, and under Emperor Jing he was assigned to be the
tutor to the King of Changshan % i E , Liu Shun 8| % (r. 145-114 BC);
consequently, Han was sometimes referred to as Tutor Han ¥8 K 4, or just Master
Han.

His reading of the Poems is encapsulated in the catch phrase “He inferred the
intentions of the poets” & A\ Z & ; that is, he interpreted the moral significance
of the Poems.* Yet he may have held to a more ecumenical approach, for he
conveyed his teachings on the Poems in the form of two separate commentaries,
cach presumably with a unique approach. Work one was Master Han'’s Esoteric
(‘ommentary on the Poems 585% 4 8, seemingly a specialized work designed for
private consumption, while work two, Master Han’s Exoteric Commentary on the
Poems $&754MH, was more general in nature and suitable for public
mnsurqption. Methodologically speaking, we may be justified by treating the
‘esoteric” commentary as concerned with the internal text of the classic and the

exoteric” as concerned with its message and moral application. Only the latter is
now integrally extant.®® Since the work cites Xunzi in some fifty-four instances,
modern specialist Xu Pingzhang regards Han Ying’s Exoteric Commentary as
being heavily influenced by Xunzi’s views on the Poems.”! Zhang Fengyi goes
cven further, claiming that the Han school of interpretation of the Poems was
(ransmitted from Xunzi,” despite the line of transmission remaining unclear. But
noting the philosophical differences embodied in the Xunzi and Esoteric
(‘ommentary, Gong Pengcheng clearly separates Han Ying from the Xunzi
camp.®® Still, the format of his composition is in general similar to that of the
\uanzi in that he cites historical exempla or makes moral pronouncements and
concludes with a quote from the Poems. Han Ying also liberally quotes from an
unidentified “Commentary” (zhuan {&), something Xunzi did in some twenty
instances; it is not unlikely that Han Ying had inherited a collection of old
commentaries handed down from Xunzi. And his intellectual differences with
Xunzi are much less than those of Xunzi’s pupils Li Si and Han Fei. So we may

" Hanshu 88.3613. This biography adds that he also “inferred” the meaning of the
(hanges. For Han Ying’s moral and theoretical hermeneutics, see Xu et al., “Liang
Ian juan”,” 56-67, and Xu Fuguan &8, Liang Han sixiangshi, juan 3: Hanshi
llr.ri:/umn de yanjiu WEBE % =855 /MEHIH R (Taipei: Xuesheng shuju,
1)/())A
" See Xu Weiyu #4E#, comp. Hanshi waizhuan jishi $85545MESEFE (Beijing:
Zhonghua Shuju, 1980); James Robert Hightower, Han Shih Wai Chuan: Han Ying's
Hlustrations of the Didactic Application of the Classic of Songs (Cambridge, MA:
[Hurvard University Press, 1952).
" Xu, Xunzi yu Liang Han Ruxue, 123,
Zhang, Xi Han wenxue sixiangshi, 67.
"Gong Pengeheng WIS, Handai sichao ACHIM, rev. ed. (Beijing: Commercial
Press, 2008), 17290
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be safe in assuming a scholastic debt owed to Xunzi on the part of Han Ying,
while noting the latter writer’s independence of thought.

The extant Exoteric Commentary proceeds, as before noted, by episodic
narratives of exemplary figures in Chinese history, whose words and deeds are
worthy of emulation. These episodes are capped by a quote from the Poems to
crystalize the moral lesson to be derived from these figures; sometimes Confucius
or Xunzi are quoted as ancillary argumentation. This format, with its starting point
outside of the text of the Poems, only approaching this classic to clinch the
conclusion, may be the reason for the name Exoteric. Regardless, the type of
morals to be drawn focus on loyalty and filial piety. Often Han Ying notes that
the obligation of loyalty to one’s liege and the inborn requirements of filial piety
are at odds.” The contemporary political thought expressed includes the effects
of the sympathetic resonance between heaven and man, the efficacy of rule by
ritual, and the positive effects of the Huang-Lao strain of governing policy.”
Gong Pengcheng instead treats four other concepts within the framework of the
aforementioned political themes: study (xue &), accommodation or acquiescence

(shun JIB), timeliness (ski B ), and nurturing (vang % ). The debt to Confucian
self-cultivation, Huang-Lao political thought, and Daoist quietist techniques is
apparent.”

Let us take a closer look at Han Ying’s views on learning. The following
passage from juan 2 makes a general statement on the imperative of study for
preparation to serve the state:

If jade is not polished, it will not be a perfect vessel; if a man is not
taught, his will not be perfect conduct. Though you have in your house
jade worth a thousand [pieces of] gold, you still will be poor unless you
know how to handle it. If a good craftsman works on it, then it will be
valued and handed down to posterity. When a superior man studies, then
he is of use to the state. Truly in his movements he makes the people
easy, and his deliberations result in an extension of human life. The Ode
says, “The virtuous man, the princely one, / Rectifies the people of the
state. / He rectifies the people of the state— / May he continue for ten
thousand years!”

ERE, R ARE, TRIT. FETE&ZE, A,
ZEMH: RT¥EZ, RERTFH. BEFEL, ARBA. %EH
ZHE, BRERG. FE: WA BF, ERBEA; ERBEA
, HAREE. 77

% Gong, Handai sichao, 189-91. This selection contextualizes Han Ying’s views on
this moral dilemma within the history of thought.

% For Han Ying’s poetics, see Xu et al., “Liang Han juan”,” 56-67.

% Gong, Handai sichao, 172-96.

 Hanshi waizhuan; Fu buyi jiaozhu shivi S5 AU ETI%AE G I 2 vols, (Beijing
Zhonghua Shuiu, 1985), 1:24: trans, James Robert Hightower, Han Shil Wail Chuan
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Three contiguous passages from juan 3 are sufficient to illustrate the means
aswellas thethrust of Han Ying’s teachings on learning. They are linked rhetorically
by the fact that they all adopt the same quote from the Poems as tag endings. The
lirstpassage places the process of learning within the purview of ateacher, who must
be approached with ritual formality:

Meng, Prince of Chang, wishing to study under Minzi, sent his carriage
togo meet him. Mizi said, “Etiquette (/i) demands that [the pupil] come
to study, not that [the master] go to teach. If you study by having your
teacher come to you, you will be unable to learn. If I go to teach you, I
will be unable to influence you. Meng Prince of Chang then said, “I
respectfully obey your command. Next day, lifting up his robe [and
hastily taking a low seat (sitting on a mat)], he asked to receive
instruction. The Ode says, “By daily progress and monthly advance.”

LEEFERET, FEAWHT. HTE. BERE, mELE
B BEMTIR, FRESE; AH, RISRMAEH. . . RRAYEE
H: #EeR. HE. BREZE. FH: HA#K. ©

The second passage treats the effects of study on moral character
development and the resultant self-awareness concerning deficiencies in one’s
learning. The need for continuous learning under a teacher is stressed to overcome
such deficiencies, a need that is acute even after becoming a teacher oneself;
lcarning and teaching thus complement each other:

Though a sword may be edged, if it is not sharpened, it will not cut. A
man may be able, but if he does not study, he will not excel. There may
be fine wine and superior delicacies, but without tasting them their
excellence will not be known. There may be an excellent Way, but
without study it will not be understood. Thus after study one realizes his
shortcomings, and after teaching he realizes his shallowness. Because he
falls short, he is ashamed of himself and makes an effort; because he is
shallow, he give himself over to a teacher and become familiar with his
subject. Viewed in the light of this, teaching and learning complement
one another. When Zixia inquired about the Odes, he knew two parts
from having studied one. Confucius said, “It is Shang [Zixia] who can
bring out my meaning. Now I can begin to talk about the Odes with him.”
When Confucius gave distinction to that noble character, his own saintly
virtue was completed. When the disciple received his influence, his own
virtue was manifested. The Ode says, “By daily progress and monthly
advance.”

GUAEA), AEAE: Mk, TEAR. BEBEEE 1Y,

Han Ying's Hlustrations of the Didactic Application of the Classic of Songs
(Cambridge: Harvard University Press, 1952), 72.
Hanshi walzhuan, 133, trans, Hightower, Han Shih Wai Chuan, 92.
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AREE: BEE & 7B, TEHI. WER/RITE, #HR
BERT. BRE, WEWTH, AL, BHBETTH. HILBEZ,
AlgEERL. FEMR, 2=, A7E: 7%, Ht
, WHTEEHER. ILTFTRPRMY, WEEH, BHTEOLRMmE
. #FE: H AR,

The third passage culminates the learning process by explaining how learning

honors the teacher and how this honor redounds to reverencing the Way:

Now in the conduct of studies it is making the teacher respected that is
difficult. If the teacher is respected, then the Way is honored. If the Way
is honored, then the people know that learning is to be revered. Hence,
by the ceremony (/i) of the Great School, even though he address the Son
of Heaven, [the teacher] does not have to face the north; this is out of
honor for the teacher and esteem for the Way. Truly, “one who is given
credence without having to speak, and who inspires awe without making
a display of anger”—this may be said of a teacher. The Ode says, “By
daily progress and monthly advance, / I will learn from those who are
continuously bright in their enlightenment.”

FBZE, WA, MRARES, EER/ERIESE, HK
B, MERAT, SILE, BAMEDR. EAFWE, A%
B, Mz, HE: HRAN, SHEERTLH.

The object of such devoted learning is mastery of the rites under the direction

of a teacher, as explained by a passage contained in juan 5 that is based on the
thought of Xunzi in his “Exhortation to Learning”:

Li resembles the form of Heaven and Earth. While [/7] is in accord with
human feelings, it goes on to bring them under control. Without /i, how
would it be possible to rectify oneself? Without a teacher, how can one
know the correctness of /i? If you approve of what /i approves, it is
because your feelings are at rest in /i. If you speak as your teacher speaks,
it is because your knowledge is equal to your teacher’s. When your
feelings are at rest in /i and your knowledge is equal to your teacher’s,
then yours is the way of the superior man. When words correspond with
reason and conduct is in accordance with the true principle, the empire
is in accord. The Ode says, “Without consciousness of effort on your
part, / In accordance with the pattern of God.”

W, AR 88, FARMAZHCEL. B, MUES?
AT, Rz, AR, RIEZREN, WEME, 250
. WM, ME, RIRET E. 59 THHE, X

9 Hanshi waizhuan, 1:33; trans. Hightower, Han Shih Wai Chuan, 9293,
W00 rranshi waizhuan. 1:33: trans, Hightower, Han Shily Wai ¢ huan, 93
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FIRZ. &HE: “A#Am, EFZAL 7

Through learning one may transcend the common folk (su &) to become a
knight or cultivated gentry (shi =), then advance to the level of the gentleman
(Junzi 7). Beyond this attainable stage is that of the sage (sheng Z2), which one
hould aspire to imitate, to follow, to admire, but not hope to become. ' Impelling
ull of this advancement is study of the rites, the training of the emotions, and the
crvice of others. This is explained at length in juan 3, another free adaption from
\unzi, this time chapter 5, “Feixiang” 3E4H.

The Exoteric Commentary on the Poems seldom mentions the classics. In one
pussage Confucius links the study of the Poems and the Documents with that of
(he rites and music, and he shoulders the responsibility for not teaching them with
ulficient effectiveness, a fact discernible from the intemperate impulsiveness of
/ilu. His behavior obviously demonstrates his deficiencies as a student, for he had
not gained the self-mastery that the study of these texts and cultural forms
lustered, a virtue couched by Confucius in the moral generalities of “humaneness
and fealty” (renyi 1= 2 ).'% Another passage describes one of the effects of the
(in control of learning, for along with the “abandonment of the Poems and
Documents” came the “nullification of rites and music” JEHEE, FiFE ™
Only in chapter 5 is the term “Six Classics” found: “Now the writings of the Six
(lnssics all are devoted to exhaustive discussion, but they derive [their matter]
fiom the guanju. The subject of the guanju is great!” RN 5K, BERRIRLKE

Mz BRE, FHEZERREg,

An opposite tack to the relentless attention paid by this text to the message of
(he Poems is discernible in Han Ying’s other commentary on the Poems.
I'tapments of the Esoteric Commentary are preserved in various encyclopedias,
which have been collated by Ma Guohan, among others.!% The thrust of these
lisjecta membra point to an alternate view of the nature of the former: it was a
lextual commentary focusing on words and terms and, therefore, philological
rather than hermeneutic. For example, Han Ying identifies the plant fuyi 3% &
i1 “plantain,” explains the symbolism of the shu 4 “lance” and the function of
wm W “bit-bells” that adorned the harnesses of teams of horses, and

Hanshi waizhuan, 2:66; trans. Hightower, Han Shih Wai Chuan, 170.
See the discussion concerning these various levels at Gong, Handai sichao, 175—

Hanshi waizhuan, 2:83; trans. Hightower, Han Shih Wai Chuan, 214.
lanshi waizhuan, 2:67; trans. Hightower, Han Shih Wai Chuan, 175.
[anshi waizhuan, 2:61; trans. Hightower, Han Shih Wai Chuan, 214.
Ma Guohan M58 (1794-1857), Yuhanshanfang ji yishu %% 1 BEE LR, 8
ols (Yangzhou: Jiangsu Guangling Guji Keyinshu, 1990), 2:1-3. For five other
collections of stray quotes, from Song to Qing, see Sun Qizhi FARJA and Chen
Hanhua EAEAE, eds., Zhongguo guyishu jiben mulu jieti PR T5 OiE A B $5% 4788
(Shanghat; Shanghai Guji Chubanshe, 2009), 3334,
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differentiates between the varied technical vocabulary for an “imperial hunt,”
termed tian B during spring, sou 14 during summer, xian J# during fall, and
shou ¥ during winter. Such glossology is absent in the Exoteric Commentary.
We may speculate that the Esoteric Commentary is a record of Han Ying’s oral
exegesis of his particular textual version of the Poems, which text has traditionally
been viewed not as an ancient manuscript transmitted from the past, known as an
“old text” (guwen ¥ 3L ), but as a reconstituted text dictated by him and
transcribed in the contemporary script of the times, known as a “modern text"
(inwen 4 3L ). As a set of glosses and explanations, Han’s Esoferic
Commentary takes its place besides the glosses of Jia Yi and Zhang Cang on M,
Zuo’s Commentary on the Spring and Autumn Annals as revealing a more text-
oriented approach to classical studies, one that was concerned with explaining
mingwu % ¥ , “names and objects/institutions,” during the early Han that
existed along with the approach of message interpretation and moral application.

Han Ying also composed two more short studies devoted to the Poems. They
parallel his two longer commentaries in the division of methodologies, both
exegetical: Han's Glosses on the Poems ¥ ¥ in two scrolls (parsing % as i
), and a Han'’s Explanations on the Poems B&E4E% in one scroll. 1%7 The “plantain”
is treated again in the Han'’s Explanations. Its fruit is described: “The fuyi is the
name of a tree; its fruit is similar to that of a plum” FEA 4, Filzs 108
Obviously a tree is not the plant plantain, so one work corrected the other. |
suspect that the Esoteric Commentary was composed later, since in this instance,
Han Ying quotes one Mr. Zhi FL X as his authority for identifying the fiyi as a
plant, seemingly an effort to correct his earlier mistake.

Another work along the same exegetical lines was on the Changes; of

medium length, it was entitled Zhouyi zhuan Hanshi J& 5, {58 X, or Commentary
on the Zhou Changes by Mr. Han, in three scrolls. It is entered in Ban Gu'y
bibliographical category as Mister Han, two scrolls 52 & — 3.1 The “Biography
of the Grove of Confucians” explains that “Han Ying also taught the Changes,
and extended its meaning through composing a commentary” 82475 1 5 4% A
» 5 B A2 . 11° Some bibliographers speculate that it later became knowi
as the Zixia Yizhuan ¥ 5 5 1%, or Commentary on the Changes by Zixia, reading
the name Zixia not as referring to Confucius’s ancient disciple but to Han Ying
himself, 1!

"7 Ma, Yuhanshanfang ji yishu, 2:3—4 for the Hanshi shuo, and 1:490-507 for two
chapters of quotations.

'% Hanshi shuo 1:491.

1% Hanshu 30.1703.

"0 Hanshu 88.3613.

"' See Gu Shi B, Hanshu yiwenzhi jiangshu W38 il 1970; rpt. Taipel;
Guangwen Shuju, 1995), 15-16. Chen Hongsen’s in-depth analysis, while not
confirming Han Ying’s authorship of this work, demonstrates that both | iu Niang and
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“lectured” (yan = ) on the Poems between the Yan and Zao regions followed
Han’s views, 112

Han’s remaining intellectual influence and the varying fortunes of his
tommentary on the Changes are epitomized as follows by Sima Qian:

Ir} the region betwe(_an Yan and Zhao, people were fond of the Poems, so
his Chfmges. (teachings and text) were slighted; only Mr. Han himself

erudite. During the reign of Emperor Xuan & % (r. 7449 BC), Master
Han frqm Zhuo Commandery was a descendant, and was recruited on
the b'asm of his learning in the Changes, and waited in the palace (as an
erudl_te) for appointment. He said, “That which I have received in the
!earnmg of the Changes was transmitted by the former tutor. I once was
imparted Han on the Poems, but it does not compare with Mr. Han on
the Changes in profundity, so the tutor exclusively transmitted it.”

MR IR, M5, MERRIR S . R, RYHE fh47
WA R, HAKER, s, THEFRREME . % H7RR A
Lo SERE, BAEE RS, UZBL, 3BT, 5. [Fe

CLIEY NS ey NMIRR IR, KEHhEEs .

.The Han;hu adds that “the Metropolitan Commandant Gai Kuanrao
Originally received instruction in the Changes from Meng Xi. When he saw the
I\planations on the Changes by Master Han of Zhuo Commandery, he became
lond of it, and switched teachers and followed him” ﬁ%ﬁﬁﬁ‘f%%éﬁjﬁ,’%ﬁﬁ’*\
it REBERETEY, NEgeE, )

_—
Liuxin credit this work to Han Ying. See Chen Hongsen BRIBZR, “Zixia yizhuan
knobian™ 5> 5 ) fi¥ W Bulletin of the Instit "Hi, 9 i

4 j ) stitute of Histor %
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Shiji 121.3124,
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