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Since childhood, Kong Qiu fL & (Confucius’s formal name) worked on odd jobs
but nevertheless managed to obtain elementary education in a village school.
Starting from the age of fifteen he began a lifelong pursuit of knowledge, learning
from whoever had anything to teach him. He famously said that, in a group of
several persons, there must be someone who could teach him something.? But, for
more specific and profound knowledge, he travelled in his twenties to the capital
of the Zhou and visited many learned men, including several great historians,
maestros, statesmen and Laozi, then a government archive keeper.

He was particularly interested in the rites performed on various important
occasions in people’s life and in the local community and served as an assistant
in those ceremonies, asking about, and pondering on, the meaning of the rituals.
By the time he was thirty, quite a few people came to him for instructions, and
he became a teacher. Traditionally higher education was reserved for aristo-
crats, to teach them liu-yi (7NZE six arts) — li (8 the rites), yue (4% music), she (
55t archery), yu (] charioteering), shu (& calligraphy), shu (87 mathematics).
He taught commoners, as well as some aristocrats who also came to study with
him, the rites and music but substituted archery and charit.reering with the Shi
(% poetry), the Shu (& historical documents), the Chua-giu (FFK annals of
the State of Lu) and the Yi (5 the principles of ceasgiess change): basically, the
humanities and metaphysics.

In his twenties he served as a minor funcuanary in the government of the
Lu. In 501 BcE at the age of fifty-one, he wa: appointed a district magistrate. In
the next two years he was promoted first-to the position of vice minister of public
works, then chief judge, and then anttog principal minister. Two years later he
resigned because of a policy disagre=n.ent with the Duke of Lu and the principal
minister. For the next fourteers vears, he and a group of his disciples travelled
back and forth in four other siates seeking opportunities to realise his ambitions
but failed. In 484 they retutned to the Lu. He devoted his remaining years to
teaching and to editiivg TWe Book of Poetry, The Book of Historical Documents, and
The Chun-giu. He di=d in 479 at the age of seventy-three.

Confucius wes moderate, insisting that he was not an innovator but only
a narrator of “‘radition. That was an understatement. He was familiar with the
ideas and beliefs of his time and acquiesced in many of them but often gave them
some new meaning. He also had new ideas, some of which were not quite con-
ventional. Nevertheless, to say that he founded a new school, called “Confucian”
in the West, is a mistake. Long before his time there were many people who rec-
ognised the special potentials of human beings and wanted to have those better
potentials developed further to create a distinctive form of life that is construc-
tive and moral — a civilisation. Among such people he particularly admired Duke
Zhou JAZY, one of the founders of the Zhou Dynasty,’ who formulated many rites,
or rules of proper conduct, and institutions for their implementation. In more
than five centuries, between the establishment of that dynasty and Confucius’s
birth, countless people who shared the duke's ideas and ideals and tried to bring
them to reality were known as ru {fi. The duke was labelled as such and so were
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PART 2
INTERPRETATION

T he changes in the sociopolitical system in the later period of the Zhou Dynasty
happened together with a change in people’s perceptions and conceptions.
Passages in The Book of Historical Documents and The Book of Poetry show that
when, gross injustice became prevalent — too often the debauched thrived, the
virtuous suffered; good deeds were left unrewarded, wrongdoings unpunished —
people felt perplexed and dispirited. Most of them had little control of their lives;
they hoped that Heaven would take care of them. Now that that hope seemed
unrealistic, they began to see Heaven as inscrutable and unreliable and wondered
what they wete to do. Could they have better ways to divine Heaven’s will? If so,
what were the ways? Or should they disregard Heaven and try self-help? If so, hot
should they conduct themselves!? Were there common rules for their behavisur!
If so, what were the rules and how could they be learned and implernented?
Could people following such rules free themselves from the will of Hezven? Or
were they hopelessly to remain in its or something else’s iron grip, nio taaster what
they would do? If so, had life any meaning and purpose? Was it wouth living at all?
These difficult questions were beyond the ability of ordinary people to answer. It
was up to the thinkers to find solutions.

One of the first great thinkers was Confucius (551-479 Bce). Thanks to
intense interests in his life, detailed records are available! to show that he was a
descendant of aristocrats of the Song 5, a vassal state established by the Zhou
Dynasty in its beginning for the people of the defeated state of Yin. Six genera-
tions before him, his family emigrated to the Lu %, another vassal state of the
Zhou, after losing a political struggle in the Song, and became commoners. His
great grandfather was appointed a district magistrate and so was his father. His
mother was a commoner, and her marriage to his father was considered informal
and, therefore, shortly after giving birth to him, she was expelled from the Kong
family. She moved to another town with the baby and lived in abject poverty.
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Since childhood, Kong Qiu fL. . (Confucius’s formal name) worked on odd jobs
but nevertheless managed to obtain elementary education in a village schqol.
Starting from the age of fifteen he began a lifelong pursuit of knowledge, learning
from whoever had anything to teach him. He famously said that, in a group of
several persons, there must be someone who could teach him sorr%etmng.1 But,.for
more specific and profound knowledge, he travelled in his twenties to th'e capltal
of the Zhou and visited many learned men, including several great historians,
maestros, statesmen and Laozi, then a government archive keeper.

He was particularly interested in the rites performed on various important
occasions in people’s life and in the local community and served as an assistant
in those ceremonies, asking about, and pondering on, the meaning of the rituals.
By the time he was thirty, quite a few people came to him for instructions,.and
he became a teacher. Traditionally higher education was reserved for aristo-
crats, to teach them liu-yi (758 six arts) — li ( & the rites), yue (% music), 5:he (
#} archery), yu (8 charioteering), shu (& calligraphy), shu (B mathematzcls).
He taught coinmoners, as well as some aristocrats who also came to study w1th
him, the rivas and music but substituted archery and charioteering with the Shi
(5% poetry), the Shu (F historical documents), the Chun-giu (FERK .annals of
the State of Lu) and the Yi (% the principles of ceaseless change): basically, the
Kumanities and metaphysics.

In his twenties he served as a minor functionary in the government of the
Lu. In 501 BCE at the age of fifty-one, he was appointed a district magistrate. In
the next two years he was promoted first to the position of vice minister of public
works, then chief judge, and then acting principal minister. Two years later he
resigned because of a policy disagreement with the Duke of Lu and the principal
minister. For the next fourteen years, he and a group of his disciples travelled
back and forth in four other states seeking opportunities to realise his ambitions
but failed. In 484 they returned to the Lu. He devoted his remaining years to
teaching and to editing The Book of Poetry, The Book of Historical Documents, and
The Chun-giu. He died in 479 at the age of seventy-three.

Confucius was moderate, insisting that he was not an innovator but only
a narrator of tradition. That was an understatement. He was familiar with the
ideas and beliefs of his time and acquiesced in many of them but often gave them
some new meaning. He also had new ideas, some of which were not quite con-
ventional. Nevertheless, to say that he founded a new school, called “Confucian”
in the West, is a mistake. Long before his time there were many people who rec-
ognised the special potentials of human beings and wanted to have those better
potentials developed further to create a distinctive form of life that is construc-
tive and moral — a civilisation. Among such people he particularly admired Duke
Zhou JE 4, one of the founders of the Zhou Dynasty,’ who formulated many rites,
or rules of proper conduct, and institutions for their implementation. In more
than five centuries, between the establishment of that dynasty and Confucius'’s
birth, countless people who shared the duke’s ideas and ideals and tried to bring
them to reality were known as ru 1. The duke was labelled as such and so were
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Contfucius and his followers. They were different from other thinking men who,
like Laozi, denied the special human potentials and disparaged civilisation.

Throughout his life Confucius developed and disseminated the ideas and
ideals of the Ruists but what came down to us as the most authentic record of his
words and deeds, plus some comments by his disciples, is a book known as Lun-yu
(ifitr The Analects). It is a small volume but its coverage is astonishingly wide.
From the point of view of students of law, we see that he touched upon many
basic legal topics, including the need for social authority and norms, their bases
and objectives, the characteristics and hierarchical positions of various norms,
the methods of making and enforcing laws, and the relationship between the
individual, the authorities and the state.

(A) The need for social authority and norms

Most ancient thinkers discussed why human beings had to live in society and
society had to have leaders and norms. Confucius did not say much on these
topics. Apparently, he took this need for granted when he remarked that the
world would not be in order if there was not a single authority to initiate and
enforce norms, nor would it be so if each person did not play his role — a ruler,
a subject, a father, a son, and so on — according to the norms prescribing it. He
spent more time probing the nature of authority and norms.

(B) The authorities
(1) Heaven and fate

For a very long time it was commonly believed that the basis of social authority
was the will of Heaven though, in late Zhou, some people began to have doubts
about this. Confucius apparently accepted Heaven as a powerful force that caussa
the four seasons to go around and the myriad things to come into being, but he
was unsure whether it also determined events in human life. He obviotsiv sided
with those who believed that, if it did, its decision was capricious and isciutable.
He was saddened and dumbfounded when Boniu, a particularly virteows disciple,
was stricken by an incurable disease. The premature death of 1'is favourite stu-
dent, Yan Hui, undoubtedly shook him even more. Sometimes he seemed to be
uncertain about what was to happen to himself and his cause. For instance, when
he and his followers were in danger in the state of Song and in Kuang, a district
of the state of Wei, although he remained calm and talked about Heaven having
bestowed upon him an ability and a responsibility to continue the development
of civilisation begun by King Wen of Zhou, he was not positive about Heaven
really wanting this civilisation to survive.

In addition to Heaven, many people believed in fate, a predetermined course
from which people were unable to escape. It did not appear to have a will and was
not always consonant with reason and ordinary human intelligence, and there-
fore largely incomprehensible and unpredictable. Some thinkers characterised
it as the law of nature. Hard pressed to explain the kind of events mentioned
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above, Confucius was also found resorting to the popular belief of fate. He said
this explicitly when one of his most able disciples, Jilu (also known as Zilu) was
slandered by a fellow official, Gongbo Liao, in the court of Lu. His seemingly
resigned response was: “It is fate if the Way prevails; it is also fate if the Way falls
into disuse. What can Gongbo Liao do in defiance of fate?” Moreover he once
observed: “Life and death are determined by fate; wealth and honours depend
on the will of Heaven.” On another accasion he averred: “If wealth and honours
can be gained simply through one’s own effort, I would not mind being a carriage
driver”, implying that there was something beyond human control that influ-
enced human events, either by the name of Heaven or that of fate.

Was Confucius a fatalist? A true fatalist denies the existence of human free
will and the value of human efforts. He is like a fallen leaf drifting along in a
current, with no volition or ability to change what happens to be its course.
Confucius could not be such a petson. Even a casual reading of The Analects
makes it clear that Confucius believed the opposite. Despite his remarks, his
equanimity in adverse circumstances betrayed his true faith. It must have been
his copvietion that human beings are free agents with the ability to improve
themselves and their living conditions, making life more enjoyable and mean-
ingfol. To him what was enjoyable and meaningful was civilisation, the glorious
achizvement of humankind. Every person should be proud of it and responsible
for its advancement. It must be this belief that made him eager to make his con-
tribution, regardless of its result. And obviously for this reason, as we shall see,
he was known as the person who knowingly worked against overwhelming odds.

But if this understanding of Confucius is cortect, how are some of his appar-
ently fatalistic remarks to be interpreted? What did he mean when he said that
he came to know Heaven and fate when he was fifty, and why did his disciples say
that he seldom talked about Heaven and fate?

No passage in The Analects gives direct help but careful reading of the work
can lead us to imagine Confucius making the following argument about fate.
A social event is the product of many factors. A person involved in the event
may have control over some of them and, if he tries hard, he may increase their
number. But there are always other factors beyond his ability to see, let alone
control. For convenience, such uncontrolled factors may be collectively called
“fate”. But fate is not cast in stone; to some extent it can be changed by human
efforts. Therefore, it is worthwhile for a person involved in an event to gain
control over as many influencing factors as possible. All else being equal, he who
has more such factors in hand will have greater influence over the event. He may
still be unable completely to determine the outcome but his chances are better
than those who control fewer factors. If, after having tried hard, a person still fails
to get the result he wants, he knows that he has not gained control of enough
factors, not because a superbeing is wilfully against him nor because he is in the
trap in a predetermined course. This became clear to Confucius when he reached
fifty, perhaps after resigning from high office in the state of Lu.

This line of thought is of crucial importance to Ruist philosophy. On the one
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hand, it affirms the freedom of the human will and emphasises human ability in
determining events to a certain degree; on the other hand, it points out the limi-
tations of both the freedom and the ability, discourages unrealistic expectations
and saves a person from the depression of failure after making earnest efforts. It
is a rational, scientific way of thinking. It offers no assurance, as most religions
try to do, that a person will receive rewards for his good deeds and retribution
for his bad ones — if not in this life then in the next; if not to himself then to
those close to him and his descendants. It is not a comforting thought to the
faint-hearted but to those with a strong will and high intelligence it provides
justification for their efforts in trying to improve themselves and their environ-
ment. It gives civilisation a meaning, makes a reasonable person believe that life
is worth living, despite all the vicissitudes and uncertainties, and enables him to
try hard to achieve what he wants and to keep his peace of mind if he fails. Thus
the Ruist attitude is far from fatalistic; it is, rather, realistic, positive, and even
optimistic. It was this attitude that prompted his attempts to improve the world
and his invitation to others to do the same.

This argument may sound unfamiliar to most students of Confucius’s phi-
losophy. But it was clear to Xunzi. We shall see later that he explored this line of
thought in dramatic ways and made it abundantly clear and convincing.

It is in the light of this thought that Confucius’s remarks on life and death,
and on wealth and honours, should be understood. While it is quite obvious
to most people that life and death are matters determined by too many factots
beyond human control, so were wealth and honours to Confucius. He did not
gain much wealth and many honours but not because he did not try — he was
eager to enter public service in order to realise his ideas and ideals. It was the
intervention of “fate” — the cluster of factors beyond his control — that failed him.
It was this belief that freed him from bitter disappointments.

Confucius’s statement about getting to know Heaven and fate when he
turned fifty can also be interpreted along this line. He did not mean that by then
he became privy to Heaven's secrets and prescient. As a believer in human free
will, he could not have meant that. What did he mean then? Keening in mind
his philosophy as a whole, we can confidently assume this: at thi< tnature age of
fifty, he finally came to understand that Heaven was not a wilful superbeing and
fate a predetermined course. They both meant the same thing: a collection of fac-
tors that could influence events and could be, in many instances, beyond human
control. When this occurred to him, he was able to feel that being “defeated” by
Heaven and fate was not something to be ashamed of or bitter about.

(2) Gods and spirits

Moreover, the same belief must have made Confucius agnostic about gods and
spirits as agents of Heaven capable of influencing human events. He did not deny
their existence but thought an attempt to get their help less worthwhile than an
effort to work with other humans. When he was told that it was more effective
to pray to one god than to another one, he said if a person had been condemned
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by Heaven, there was nowhere he could turn in his prayers. Interpretation: when
one has failed to gain enough control of the influencing factors of an event, one
has no chance of getting a desirable result by appealing to numinous powers. His
advice was to respect them but keep them at a distance.

In short, Confucius found Heaven and fate formidable and, in many
instances, dominating. But they do not determine everything. Denying Heaven
and fate as the absolutely controlling factors of human events was a necessary
step before Confucius could build his theory that norms could have a more con-
crete and intelligible basis.

(3) Men

If Heaven and fate are not omnipotent, they cannot determine what humans
are to do. But, if humans with their free will were to be let loose, there will
be chaos and conflicts. They need norms, and authorities to make and enforce
norms. Some norms can be formed more or less spontaneously among people
in small communities and enforced by them in the form of customs. But, in a
large sociei 7, rules have to be made and enforced by particular people — initially
those withy physical and intellectual force and later those with acknowledged
authiority. At Confucius'’s time, many people in political power made rules with
disasirous results. He thought that to have order rules had to be made by a single
supreme authority which he called tian-zi (/X Son of Heaven). The person
with this title was supposed to be an agent of Heaven but, since Heaven had been
discredited, he could only be a person with high qualities and widely recognised
authority. At Confucius’s time the designation was still used for the king of the
Zhou Dynasty but he used it only twice in The Analects, in both cases referring
to an idealised sovereign of the entire world. More often he used the term jun-zi
(F T literally, a prince’s son) for a noble man of high virtue and superior ability
or, often more specifically, a good ruler of a state.

What qualities should a good ruler have? Because, according to Confucius,
the main responsibility of such a ruler was to enforce the norms issued by the
Son of Heaven and to correct the people, and, in order to be able to correct the
people, the ruler must correct himself first, the essential qualities of a good ruler
were those necessary for a good person. A good person must be filial and compas-
sionate, have self-restraint, and be observant of the rites. In addition, a good rulet
must be able to lead, be dedicated to his job and work tirelessly. He did not need
knowledge and skills in any practical field but must know and abide by the basic
norms of humanity and demonstrate this knowledge and abidance in his actions.
He must select the righteous as officials to educate the common people. He must
know when and how to employ the people without causing undue hardship. He
must be generous but not wasteful, forceful but not overbearing. He should never
be cruel, oppressive, tyrannical and petty. He must be trustworthy or the people
would not follow him. Above all, he must know that to be a ruler is not easy and
avoid abusing his power and authority.

Traditionally there are two ways to check abuse of power and authority — by
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self-restraint or by outside control. Confucius, starting with the premise that
authority should belong to particularly vircuous persons, could not advocate out-
side control; he had to emphasise self-restraint. As he saw it, the worst sin of
a person with authority was being megalomaniacal, that is, being conceited,
self-indulgent, and self-righteous. Thus, when he was asked whether there was
such a thing as a single remark which could lead a state to ruin, he replied that,
if a ruler says he finds no pleasure in being a ruler except for the fact that no one
goes against his orders, the state is sure to be ruined.

(C) Norms
(1) Types and hierarchy

In ancient China there were many types of norms, including dao (J& “Way”), de (
8 morality), i (#4 rites) fa (¥ law) and ling (4 orders). People often found that,
in a particular situation, there were several different and conflicting norms appli-
cable. It was not always easy for them to make the right choice and they became
befuddled and incapable of acting. Thinkers offered some guidance — often elevat-
ing one type of norm as paramount and characterising other types as secondary or
dismissing them as misleading. The Ruists did more in helping people to choose.
They arranged the various types of norms in a hierarchy consisting of several levels
and sublevels. The idea was expressed by Confucius when he said that there were
three classes of noble men: one who kept their personal behaviour above reproach
and carried out government assignments successfully was in the first class; one
who was praised by members of their clan and village for being filial and brotherly
was in the second; one who kept their word and persisted in their deeds was petty
and was in the third class. The implication was that the norms observed by men
in these different classes were of different significance. This point was made cleay
by Zixia, a disciple of Confucius, when he said that there were dade (X 4& majcr
virtues) and xigode (#NE minor virtues) and that where one followed strictl; the
norms for the pursuit of major virtues one could be allowed some diccretion in
observing norms for the pursuit of the minor virtues.

Several passages in The Analects provide illustrations of this point. One was
Confucius’s comments on the conduct of Guan Zhong & . When Duke Xiang
of the state of Qi 7¥ZE 4} died, his two younger brothers engaged in a struggle to
succeed him. The first younger brother, Prince Jiu 24 F#H, failed and one of his
aides, Shao Hu B Z., died with him, but another aide, Guan Zhong, surrendered
to the successful second younger brother, Prince Xiaobai /N1, who became
Duke Huan #84%. Later Guan Zhong became the prime minister and lived in a
luxury inappropriate for his status. Many people thought he was disloyal to his
former master Prince Jiu, and Confucius criticised him for transgression of the
rites prescribing proper lifestyle. Nevertheless, Confucius affirmed Guan Zhong's
contribution to the preservation of China’s peace and civilisation by suppress-
ing strife among the feudal lords and assembling them in defence against the
barbarous nomads on the borders of the Zhou Empire. For these achievements
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Confucius ignored Guan Zhong’s violations of minor norms and enthusiastically
hailed him as a humane man, praise that the Master seldom lavished on lesser
characters.

The point was central to two of Confucius’s own deeds. When asked first (in
502 Bce) by Gongshan Furao % 1L 748, a magistrate of district Bi 2 of the state
of Lu, & and then (in 490 BcE) by Bi Xi {## ##, a magistrate of district Zhongmu
142 of the state of Jin £, to assist their rebellious causes, Confucius was ready to
go but, in both cases was stopped by his disciple Zilu F [ who thought it was not
what a noble man should do. But Confucius probably thought that, although by
revolting against their rulers the two officials had violated the political hierarchy
he supported in principle, yet they were not entirely beyond salvation because
of the fact that they sought his service. It was an indication that they valued his
ideas and accepted his deeds which were by then well known. In any case, assuted
by his own moral strength — like something tough enough to withstand grinding
and white enough to repel black dye — he was confident that he would not be
used by his-amployers but that, rather, he would do his job with his principles
upheld 27 his integrity intact. And, more importantly, he thought he could use
the ooperrunities to achieve something of great significance, such as recreating
a so~iopolitical system similar to that of Dong Zhou (HJE the Eastern Zhou
esyablished by Duke Zhou Ji 4% in Luoyang &% ). To him it would be a mission,
4 command of a higher norm. And to respond to this command and carry out the
mission, he did not have to be overly concerned about the moral character of the
person who gave him the opportunity.

(2) Dao as the supreme norm

Among the many norms, dao (18 the Way) was regarded by practically all ancient
Chinese thinkers as the highest, though they had different ideas about what it
was. Confucius said when dao prevails, orders come from the king; when it is
not, they come from the feudal lords. But he did not spell out what is dao, and
his disciples did not hear him talking much about it. He said that, after studying
the ways of the various dynasties, however, he found the way of the Zhou most
admirable and therefore he would follow it. He even alleged that, before his
health declined, he used to see Lord Zhou, one of the founders of the Zhou, in
dreams. Presumably they would discuss the Way of the Zhou which was, in his
words, magnificently civilised. Thus, his Way was not an abstract concept. It
was not, as we shall find later, “natural” as Laozi said about his Way; nor was it
preordained by a supernatural force such as Heaven as the Way Mozi advocated.
It was artificial. Its course and goal, established by Wen 3Z and Wu &, the first
two kings of the Zhou, were on record, and it was still followed later, though not
strictly, by the state of Lu. Confucius believed that, with some correct changes,
that state could be brought back to the Way.

The idea that the Way was an artificial norm has the obvious advantage of
being more intelligible. But this idea is also problematic. An artificial norm needs
constant human effort to maintain its relevance. Thus, this Way can prevail or
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fall into disuse, depending on whether there are the right people caring for it and
implementing it. Most people of Confucius’s time did not know how to address
this problem. Indeed, many did not even know what his Way was. That was why
he said a noble man must have his mind set on learning and following the Way.
According to him, having heard about the Way in the morning, a person should
have no regrets if he were to die in the evening. That was why he devoted his life
to learning the Way, explaining it to people with the hope that enough of them
could take his advice and acquire the qualities of noble men and help make the
Way prevail again.

Another problem with Confucius’s Way is that it was mainly a guide for how
society might reach for a lofty objective. This was pointed out by his disciple,
Youzi, who said that the beauty of the Way of “the former kings” (the sage rulers
including King Wen and King Wu of the Zhou) was to seek harmony in society
as the ultimate goal of humankind. To most people this aim might seem too high
and nebulous and the course too difficult to follow. But Confucius thought it was
not. According to him the starting point of the Way was filial piety and brotherly
love. His disciple, Zixia, expounded on this saying that to learn and implement
the Way one should start with learning the correct manner in doing the small
chores of everyday life. After this training, one will be able to distinguish right
from wrong and know what ought or ought not be done: for instance, that one
should enter government service to implement the right policies not simply to
earn remuneration, and that wealth and honour obtained in a wrong way is not
worthy. This point was further explained in Da-xue (X% The Great Learning):*
The learning of the Way is to enable one to have one’s heart rectified, one’s mind
made sincere, one’s personal behaviour correct and refined, one’s family put in
order, one's country better ruled, and the world pacified. Thus the Way is in
essence the right way to do everything and therefore it is a supreme norm above
all lesser norms as its ramifications.

(3) De as the primary norm below the Dao
(a) ReN

People in ancient China recognised many norms known as de (% moral ptin-
ciples) that were not as lofty as dao but more practical because the values they
pursue were more specific and concrete. Unlike dao, these norms were not a priori,
why should they be obeyed? The explanation was provided by Confucius. He
observed that humans have something in common. [t was labelled by later think-
ers as renxing ( A% human nature) and discussed in great detail. Confucius, with
his characteristic dislike of speculation, did not say much on this subject except
that people are similar in nature but become different through learning. He did
not elaborate what was similar but it is reasonable to assume that he meant some
common human feelings, needs and aspirations. Norms based on similar human
nature ought to be obeyed because disobedience would damage those feelings
and make fulfilment of those needs and realisation of those aspirations difficult
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ot impossible. For this reason, he held that a human being ought to take another
human being as a human being basically like himself. He called this principle ren
(17). This character, being a combination of two ren ( M person), meant how
people were to be together, and was thus used by Confucius to mean the right,
humane way people are to treat one another. Thus, to put it simply, ren means a
human being should treat another human being as a human being. Confucius main-
tained that every human being should strive to follow this principle, or giu-ren (
s%/1~ to be humane or to achieve humanity). To him this was the primary moral
principle from which other moral principles could be derived.

What is exactly the concrete way to be humane? How is a person to achieve
humanity? In The Analects there are many passages addressing these problems
because it was evidently unclear to most of Confucius’s disciples. He gave dif-
ferent answers to them, depending on the occasion and each disciple’s character
and ability to comprehend. In one case, he simply said “To be ren is to love your
fellow man”. In other cases he said to be ren was to be respectful, tolerant, sincere,
diligent and Kind; to lead in overcoming difficulties and to stay behind others
in reaping benefits; to practise self-restraint and observance of the rites — not to
look, lis‘er; speak and move in violation of the rites. More specifically, he sug-
gesterd two commandments: first, “Do not impose on others what you do not like”
and second, “While you wish to establish yourself, help othets establish theirs;
while you wish to reach your goal, help others reach theirs”. These command-
ments are conctrete because they are obviously based on common human feelings,
needs and aspirations; they are easy to follow because one needs only to reflect
on one’s own feelings, and so on; and they are very significant because the first
one provides the basis for right and wrong, and the second helps society improve.

How can one tell whether a particular act is right or wrong? The criterion
used to be something external — the command of a supetbeing or an abstract
notion or a utilitarian result. Confucius gave people an internal criterion — their
own feelings, needs and aspirations. Besides being easy to comprehend, this cri-
terion has another merit — it is not arbitrary and dogmatic but can be tested and
proved right or wrong by human experience.

The significance of Confucius’s second positive commandment is even
greater. Only when people are willing to help one another realise their respec-
tive aspirations can society progress. Many other cultures had similar command-
ments. Admittedly, Confucius’s proposition can be problematic because, though
people may have similar aspirations, it is not always easy for a person to identify
and approve the particular aspirations of others. But, of course, in Confucius’s
mind, the aspirations of a person worthy of the help of others must be congruent
with the Way and other norms.

(8) X140

Among the more concrete moral principles, Confucius particularly emphasised
xiao (Z£ to be filial) because it is based on the most natural emotion a human
being has towards another, hence the most basic expression of ren. Many of
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The three thinkers whom we've discussed so flar did not have d:ie s},?me
f belief in these presumptions. Confucius believed that humans o have
- ature, or at least a similar one, when they are young, though it may
. Comm?:ll'lf? rent ’in each person when he grows up, as a result of his educau‘cm
E ierice This is why Confucius saw great promise in education for solving
Zhuang-zi ;l’; % ;[;ig;p;rroblerﬁs. But he also thought that there is a limit. Human beings ;re
ique because of a special characteristic which may be Called humanness. ou
umqsgange a person only to a certain degree. Beyond that, his humanness will
can
P demoyiﬁ;ﬁ not say much about human nature but, in the description of his
Lﬂo\ifle can clearly see that he implicitly recognised that a human has an
e d nature which makes communal life possible. Unfortunately, th‘xs
mnait(juf Cifature was corrupted by false sages but, if the corrupting influence is
F;f[foved, the good nature can be restored.

L Mozi did not believe that a human has a good nature but he se.eme_zd to ;hink
INTERPRETATION that humarn ace infinitely malleable. Thus, he advocated standardisation of peo-
: ave d thought.
E U he i hinkers stated that
What interests we humans most are, naturally, human problems — physical, Té realize their solutions to human problems, all three thinke
psychological, social, environmental and so

: . sages would
on. Most ancient Chinese the vyould need sages as rulers. Now, even if we do not ask where sag

thinkers were engrossed in social problems concern

ing a person’s relationship cenie from, how they would carry out then mﬁs@ns, and w}:gtu:‘);;lii Eﬁ?fzﬂetso,

with his fellows. Little of their attention was paid to other things. They were the people if a sage-ruler overstepped h?s m_lt 'Oltlty.' v_ve carlor e or less like sheep
anthropocentric, They thought everything, including a superbeing, existed for tion: is this the way individuals Shm?ﬁd live Lr; dgocsﬁtzeitr}?inkers arsweied this
humans, and they thought that for all human problems there was a human soly- i in a herd being led by a ShEPhe_rd' None © ; Ie d § rwered by Zhuang Zhou,
tion or, more specifically, a societal solution — a solution that could be devised question. They did not even ask it. It was raised and ans
and carried out by an organised society. : a

The biggest problems for humans are how to meet their physical and psy- Zhuang Zhou FE/A (365-290 BcE), respectfully callede}tlLif;rffSZ;a K?gshO;FEies
chological needs, develop their talents, realise their aspirations, live in peace minor official of the state of Song who 11vedhln ?overty tlisci les; hie probibly
with others, and help society reach its goals. Confucius recognised-all these offered by the state of Chu.! NOt e fet PURE r?lanvb orr?e :1rts of it were |
problems and recommended self-cultivation and a hierarchical social structure wrote down his own thoughts in a volume, Zhuangzi, though some pz
where people would have mutual obligations and behave according to a set of obviously written by others.? d-a-half-after that of Confucius, |
time-honoured rules of propriety. Mozi did not think much absit the individual, By Zhuang:z(’s time, more than a BTl s s disorder. More people |
He wanted a more tightly organised society where people Vet like automatons and a century after Moz, the world had fallen into greater .

sharing the values of a supreme ruler, obeying his orders and striving for his objec-

tives, all in the hope that chaos and misery could thus be avoided, and individual
well-being achieved as part of the g

seemed to oppose this view but, in
small, self-sufficient society where t
ful eye of that sage.

franticly tried to change the situation, and Zhuangzi was one of therp. His c;vf};k
was a reaction to the prevailing theories and practices of thefl}’:mst.s fatn maiz
eneral well-being of society as a whole. Laozi Mohists and, to a lesser degr.ee, an endorseme-nt ofb th;e1 1}(11eals Ii)amzilocz;;5 mi: ain
fact, wanted a sage to lead people back to a theme was to emphasise the importance of naLLire, oth huma » ond Speciﬁ;311Y’
hey would live a simple life, under the watch- therefore to refute the efforts of human§ to mjcm_ge r*ta‘tu.re‘. e,
Zhuangzi condemned the efforts of organised society against individu

: . , . . e ities and norms, was itself a problem. Only
These societal solutions to human problems share two crucial presumptions As he saw it, society, with its authorities ar ’

and leave one important question unanswered.

The first presumption is that when individuals were emancipated from the authoéltles ané t:;rnrrcllslj1 ;g;;:i
all humans have something in common. It can be called human nature or by completely alone, could hulnan.probleUlS bressoleed. 2 s ple ? ¢ bepresented in
some other name. In any case, it is supposed to be very basic to being human. realised. Probably because his views were £00 unconve nt1on£1h g s?n fantastic
The second presumption is that this basic human quality is capable of being conyentional language, he resorts to a special narrative method, using
changed.

dialogue or soliloquy or the behaviour of fictitious petsons and imaginary things

mmnmn
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to argue or illustrate his points. This method freed him from COMMmon sepge

and strict logic, and invited his reader to forget the ordinary and think the
unthinkable.

(A) Universal relativism and individual uniqueness

To begin with, Zhuangzi asks us to start looking at things from an unusual angle
— a cosmic, rather than anthropocentric, one. From this angle, we see that eye.
rything appears to be unique, has a value of its awn and is an end in itself.
Therefore, everything is entitled to have its point of view and opinion, and all
different views and opinions are relative — none is absolute, none has an inherent
value greater than the other, and none is completely right or completely wrong,
Thus, he pointed out, the likes and dislikes of different species are different
humans and monkeys prefer different places to live; beautiful women charm mep
but scare the fish and deer; the legendary bird yuanchu F&48 ate only the seeds of
bamboo; the owl eats rotten rats; a seabird being treated like a human (fed with
meat and wine and entertained with orchestral music) died in three days. So,
Zhuangzi asked rhetorically, who could claim to have the right tastes? Here, of
course, he was not emphasising the differences among different species; rather,
he wanted to illustrate the differences among different persons, though the alle-
gories were not strictly appropriate — a common problem for those who speak in
allegories and metaphors rather than in straightforward language.

Besides tastes, all other judgements are, according to Zhuangzi, equally
relative. Whether a thing is big or small, noble or mean, real or unreal depends
entirely on who is looking at it and in what context or framework it is viewed,
Zhuangzi told a story that, in a dream, he found himself to be a butterfly b,
when awake, he found himself to be Zhuangzi, and he was unsure which had
had the dream — the butterfly or Zhuangzi — and which was real. Are diesm and
day life, fantasy and reality relative? Are life and death also relative? If a person
believes in existence after death, then, to him, life and death are 1ot really very
different but only two stages in a continuous process, like drezming and awaken-
ing. There is no reason for such a person particularly to cherich life because, from
his point of view, the existence after death might be more enjoyable. This lesson
was what Zhuangzi learned from an old skull (while in 2 dream) which refused
to regain life, and that was why he was found tapping a pottery jar and singing
after his wife’s death — he was happy that she was relieved from the misery of life,

The most important point that Zhuangzi wanted to make is that there can
be no commonly accepted right and wrong. Everyone is partial: no one is above
personal bias to make objective judgements. Moreover, in everything, there is
always certain rightness, and also certain wrongness. As different people have
different focuses of attention, the rightness and wrongness exist only in the eyes

of the beholder. Therefore, Zhuangzi said, “The world cannot decide what is right
and what is wrong.”
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(B) The inborn nature, its importance and protection

[fright and wrong are purely subjective, is there anything that 'LS' objective for ive—

? What about the “human nature” discussed by other thinkers — the ¢ ar-
. ¢ - i her animals? Zhuangzi
acteristics that supposedly make human different from ot et :

did talk about this subject. According to him, human beings have a constalrzlt
inborn nature”. But it is only to seek food when hungry and warmtb when cl_clm k
It is, therefore, not uniquely human but, rather': common to all ammaisc.1 T;:j us,
he did not really believe in a common “huma'n nature. When. he ta}l}ke a outf
people’s “inborn nature”, he was actually ralking about the unique character o

individual.

eaCh'llrl’llci]slgenial of a common human nature is crucial to Zhuangzi's phﬂosophy:
[t explains why he thought that it was acceptable that everyone takes what agfex
with his “nature” as right and rejects what disagrees with it as wrong. It also
explains why he thought no one is in a position to ma’ke decisions for any()ﬁe
else. It another allegory, he pointed out that the ducksl legs are short and the
cranc’s are long but, in each case, they serve their functlog well.. Therefgre, he
wprmied, do not try to stretch or shrink them because you will maim the bird and
i will not be happy. Similarly, while an eagle wants to reach the skies and travel
to the end of the world, a little sparrow enjoys hopping over tall grass; vlvhtle Ygo
wanted to rule the world, his friend Xu You #F Hiwished only to live a simple life
like a sparrow or a mole. Can and should anyone force anyone else to do what one
thinks to ke the right thing? o

Therefore, Zhuangzi maintained, the most important thing to a person 1s'h1s
unique character, or “inborn nature”. All other things - wealth, bonour, prestige,
glory, and so on — are secondary and not worth pursuing, certainly not at great
cost, such using a priceless pearl as a pellet to shoot at a sparrow 1',009 yards up in
the air, and worse still, if the pursuit would damage one’s own vital mte?rests. To
illustrate this point Zhuangzi told a story of Ehe states of Han and Wei ﬁgthE
over a piece of land. A man named Zihuazi T2 went to see Lord Zhaoxi M
{£4% of Han and asked him whether he would seize the empire if he were to lose
a hand, and got from him a negative answer. .

In another story Zhuangzi made up, the Lord of Lu was worried by problems
of his state. Shinanzi T # T, another wise man, told the lord that the sFate was
like the beautiful fur of a fox or leopard that attracts hunters, and advised Fhe
lord to abandon the state and get lost in the wilderness and become happy with
the Way. »

The lesson of the first story — to seize something of relatively small value. at
great cost — can be readily accepted. But Zhuangzi obviously went too falj w1t’h
the metaphor in the second story. The fur is an inherent part O,f an animal’s
body, not something external to it which can be abandoned. And it is also not a
feasible solution to the troubles of a state if its ruler simply quits. This is a problem
common to thinkers who push a point to its extreme. But, to a certa-m extent,
Zhuangzi had a good point: one should not risk one’s physical well-being, moral
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integrity, inner peace and true happiness in pursuit of something superficial,
such as social position, power and wealth, manifested in carriages and high hats
and other goods, because, in the final analysis, they are peripheral and transient,
attached to a person only temporarily. Unfortunately, such misguided persons
who, in pursuit of things external to themselves, lose their inborn nature are
legion. Zhuangzi had a name for them: daozhi zhi min ({182 & the upside-down
people or people of wrongly inverted priorities).

Zhuangzi himself, needless to say, would not sacrifice so much for so little.
Thus, when offered a post in the government of the state of Chu, he told the
king’s messenger to get out of his sight and let him be as free as an old turtle drag-
ging its tail in the mud or a lonely calf grazing in the pasture. He was, of course,
following the steps of such legendary wise men as Xu You and Zizhou Zhifu
F M3 who both declined Yao's offer of the empire.

(C) The inborn nature and the Way

Besides escaping from a problem, an often unrealistic option, how is one to live
happily with one’s inborn nature intact? Zhuangzi suggested strict observation of
the Way. All Chinese thinkers of old times talked about “the Way”. Zhuangzi
said it is something real, with its own body and roots. Yet it is formless and thus
it can be petceived but not seen, It can be understood intuitively but not talked
about in ordinary language. It has been in existence before heaven and earth,
given birth to everything, and regulated the movements of everything. With
it everything lives; without it everything dies. Does not this sounded like what
Laozi said? Indeed, because both these thinkers used similar language of myth in
describing dao (3& the Way), they were called the Daoists though, as we shall see,
their Ways are quite different.

We may recall that the Way of Laozi is universal and external to all things.
Only a true sage can “see” it. Zhuang thought the Way is intrinsic, existing in the
nature of everything. Thus, he said, the Way could be found in an ant; in weeds,
in tiles and shards, and in piss and shit.

Because everything has its own Way, everything follows ity ovi Way — the
skies turn round and round, and the earth stays immobile, not bacause something
external is causing them to do so, they simply cannot but do so. And when things
follow their own Ways, they act naturally with no obvious effort. Thus, to the
mythical animal kui 3 which had only one foot to hop around, it was a pity that
a millipede had to manoeuvre a thousand feet to make a move. But, as Zhuangzi
pointed out, the millipede did not have to make an effort to manoeuvre its feet;

it merely puts in motion the tianji (KH# heavenly mechanism) built in its body,
and that was easy.

(D) The world of “Perfect Virtue”

Therefore, in an ideal state which, according to Zhuangzi, existed in the past,
everything was left alone, with its inborn nature unadulterated, and it behaved
using its tianji and obedient to the rules of its inborn nature. Human beings lived
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in peace with the birds and beasts, and the myriad things coexisted in F}a@?rng.
if there was social organisation, people would not have been awag(; 01. Lt -1Ce1
authorities, if any, would be like{high Eoug};ls, alnd the people would be like wi
little to do with each other.
deer.}—lﬂlz\lzjyd:vdo‘;liigail being in this golden past meet his basic needs? If‘ we
believe Zhuangzi, this primitive person was probably a vegsetarian.l) HT- cFirta};llz
did not hunt. He played with animals and evgded some of them yldlvmghl .
tree house; he would climb high to watch birds in their nests t‘lut wou notS ar
them. He ate only the grains he grew and worclonly the textiles he W(?V&.h 0 \rm:
might say he was good-natured. But Zhuangzi would not charac‘:tensg u{ndn
nature as good. He thought that to label it one way or anotht?f was meaningless.
Another distinctive character of this person in Zhuangzi’s utoplab Wa:1 Ln}lzod—l
cence. We see that he was intelligent enough to pla.n.t and weaizfe \itd e ;le
no intention of developing his intelligence and acquiring more Fﬁw e gle..t.
had few desires and no goals to strive for. He was not conscious of his acftltlvi1 z&{
but merely foliowed his nature — though he was actually upright, long, 1.a1t !
and trustweithy, he knew nothing about righteousness, benevolence,. c()iya ty artl
honesty. He was aware of the activities of others but he passed no ju ge;n.er'l 5.
Inaced, he did not see things as good or bad, right or wrong. He had no arbitrary
¢ knew no social norms. .
bkaﬂczl‘irgz:igi like this, according to Zhuangzi, was happy. Life was 51im~ple biut
carefree; death was not feared but considered as another phase in an endless cycle.

(E) The fall of the Way

Unfortunately, this paradise did not last for long. The situation, a(:([:;:rdmi to
Zhuangzi, began to detetiorate when people accumulat.ed knowleé‘%e. é:;or 1rig
to him, people in great antiquity had no knowledge' and lived carelessly aré { happily
together with everything in the world. In his utopia people ha.d some 1‘uk 1men}t:zry
skills to grow food and make clothing. But then someone with more know-how
came and taught people to make gadgets and contrivances which were to“savef
labour and make life easier. He did not explain why someone saw the nﬁcessgy o
making life easier or how that person acquired the knowihow to mall<e the gadgets
and contrivances. He just said that it happened, and to illustrate this oc;urren}i:e,
he told a story of an imaginary encounter between an old man WhOT t jr_‘ougd' ‘a
trench, carried water from a deep well to irrigate his fields, and Znggg FH,a is-
ciple of Confucius, who tried to convince the old man about the utility .of E clieV}ce
called gao (#2 well-sweep), which was designed to save time and energy in rmgar}g
water from a well and thus to help increase productivity. Apparently, Z1g0171g i
not invent the device; he simply spread the knowledge of-it. The old man did nolz
dispute the utility of the device and thus implicitly adm1Fted tElat his Qer \flor
was hard. But he pointed out something that h_ad escapeq Zigong's attenn?in. t1 ose
who have jixie (HsH) gadgets) will do jishi (##5 clever things); those whg ) ;:1 eveé
things must have jixin (#§.» scheming hearts); those who have scheming ear.d
are no longer innocent and have no peace of mind. Therefore the old man sai
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that he had heard about the well-sweep before but decided to avoid it and stick ta
his simple, albeit hard, way of life rather than be sucked into a spiral of wanting tq
have ever more gadgets, and engaging in endless pursuit of schemes.

In addition, Zhuangzi gave many more examples of why the Way fell —
the myriad things lost their inborn nature: the horse trainer Bole 184 tortured
horses to turn them into draught animals; the ancient sage rulers made people
into competitors, rivals, rebels, sophists, thieves and robbers. In all cases, it was
because the culprits used their knowledge, specifically the petty knowledge of
making gadgets and rules.

On this point Zhuangzi agreed with Laozi and both believed that there was
a different kind of knowledge — in Laozi’s case the knowledge of the Way; in
Zhuangzi’s case the knowledge of the Ways. They also differed on how one can
gain that knowledge. Laozi said a true sage could know the Way of Heaven with-
out leaving his room. Zhuangzi did not think one can easily know the Ways. More
definitely, he thought no one could learn them from another person because they
could not be expressed in any language. Thus, in the chapter entitled Zhi-bei-you
(Fn-JEiz Knowledge wandered north) in Zhuanggi, he said that Huangdi (%
The Yellow Emperor) who answered the question raised by the fictitious figure
Zhi about how to know the Way, did not know the Ways; another fictitious
figure, Kuang-qu (4L the wild but witless one), who thought he knew but forgot
what he could say, probably knew something about the Ways; only the third one,
Wu-wei-wei (A3l the one with nothing to do and nothing to say), who did
not give any answer, really knew the Ways. According to Zhuangzi, heaven,
earth, and the myriad things between all have their Ways bur will not reveal
them. Only a great sage, who carefully observes everything between heaven and
earth, is able to perceive the Ways of things — their different inborn natures.

(F) The rule makers

It is not easy to perceive the various Ways of the myriad things. Even the ancient
rulers — San Huang (= & Three Sovereigns) and Wu Di (F# the Five Traperors)
— were incapable of doing so. To begin with, Zhuangzi pointed oit that, though
much hailed by the world as sage kings, they were actually of quastionable char-
acter and deeds — When the Yellow Emperor fought Chiyou # i, the leader of
the Miao tribes, countless people died, their blood flowed 100 li. Yao was a cruel
father who killed his oldest son. Shun was an unfilial son and an unkind brother
who exiled his father and younger sibling. Yu over worked and became partially
paralysed [and thus hurt his inborn nature]. Tang banished his sovereign Jie,
and King Wu murdered his ruler Shou. As to the norm makers of later times,
Zhuangzi observed, Duke Huan of Qi 2§44} killed his elder brother and married
his widowed sister-in-law; Tian Chengzi H#F murdered his king and usurped
the throne of Qi. Why then did they become rulers and make rules for others to
follow? It was the victor’s Way. That is why, Zhuangzi pointed out, the petty thief
is punished but the big thief is made a feudal lord. Those ancient kings were able
to impose their rules on others because they were successful big thieves.
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Secondly, Zhuangzi thought that those ancient rulners who tried to maﬁe
cules for the world did not have the ability to do so. Their ggvermegts actua 5{
made the world worse off: first, they made the people lose unity, and 1t1 e?generg
compliance, and finally simplicity and purity. People became mutléa ya 1;1121;:&}:1 : S,
distrustful, and contentious, and everyone became confused and. eprlglre 0 i
inner peace. Why so? Because those rulers made norms th?t le’attt;,1 I;;OE-E 5
inborn nature. And, after the problems they created, the. Ru 1§t5 and eu- ohists
and various other schools sprang up, trying to fix the situation b?y spelling oucii
more and more norms of lesser and lesser inherent virtue. Why 501 Beliausei 551
Laozi, these self-proclaimed wise men, like the rulers, had inadequate \now 1: ge
and lirtle wisdom. Zhuangzi agreed and added that, even the so called bﬁge ings
of the past, did not know enough to understand why the sun and t e‘ moon
shone, why mountains stayed and rivers flowed, and why the four seasons r%‘ﬁ\ce
endlessly — in short, they did not know the rules- of nature, or the Vilays;i ey
misunderstood and misinterpreted, causing confusion an‘d conﬂu':ts, an 1ch11 ucing
the creation: 0l numerous contradicftory theories and strife. Their knowledge was

s wisonous that the tail of a scorpion. .
o Xl (;Z',lléinowledge is a dangerous thing. A person who is capable of knowing
onle pattial truth is more dangerous than a completely ignorant one bf:cause lhé’
tike the legendary blind man who learns about an elephant by touchn.lg olniy ﬁ
part of it, would insist that what he knows was the truth and.woul.d dlsmtlsada
other views as false. And, more unfortunately, he would hold high his knowledge
as good and condemn that of others as evil.

(G) Man-made rules
(1) Some are outdated and irrelevant

Now let us take a look at the norms made by the so-called sages and later h}?}{i-
ers of power. From Zhuangzi's point of view, most of them were not woﬁthw i e:
While many of his contemporaries, particularly the Ruists, hallled the rc;olrmcs1
made by rulers of the ancient times, he pointed out that, as time Passe 1 anf
society changed, those rules were outdated. Thus, he compa_red applying ru les ((31
the early Zhou Dynasty in the state of Lu in his time to pushing a boat over land.

(2) Some are meaningless

Some other rules were meaningless, ludicrous or absurd. Among them, Z-hu‘anfg
particularly (and repeatedly) named those that required mourners to wail in al
certain manner. First of all, he saw life and death only as pha§es of a nat;.clra
cycle, like successive dreams, or the forming and bur.stmg ofa .b011, and therefore
mourning was meaningless. He conceded that certain expression of ‘spo'?an{eous
feelings towards the deceased is acceptable but to turn itintoa ritual is ri ;ﬁu oui.
He was reacting to the practices and theories of the Ruists who had made funerals
elaborate ceremonies that provided jobs for them as directors and for others as

professional wailers.
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(3) Some contradict nature and are thus harmful to people

Some other norms actually harmed people. To illustrate his peint, Zhuangzi told
us to ook at the horses. As wild animals, they were perfectly happy with what
they had — hoofs to tread frost and snow, a fur coat to keep out wind and cold,
grass to eat, and stream water to drink — and they wandered and galloped as
they pleased. Then, along came Bole, the horse trainet. “I am good at handling
horses”, he announced and proceeded to singe them, shave them, pare them,
brand them, bind them with martingale and cruppet, and tie them up in stable
and stall. After all this, two ot three out of ten horses would be dead. Then he
went on to starve them, make them go thirsty, race them, make them prance, pull
them into line, force them to run side by side, control them with bit and rein, and
terrorise them with whip and crop. After all this, over half the horses would be
dead, and the remaining half were turned into draught animals. Though subdued,
they occasionally would act with anger and snap the crossbars, break the yoke, or
even hurt people.

Now let us look at the people. In a time of Perfect Virtue, Zhuangzi said, the
gait of men was slow and ambling; their gaze was steady and mild . . . In other
wards, they were innocent and happy. Then along came the sage, huffing and
puffing about benevolence, reaching on tiptoe for righteousness, and the world
for the first time had doubts; mooning and mouthing over his music, snipping
and stitching away at his rites, and the world for the first time was divided. Some
people would be called gentlemen and given privileges because they were suppos-
edly benevolent and righteous, and they played music and observed rites. Others
would be branded petty persons, and were oppressed and exploited because they
had doubts about benevolence and righteousness and did niot have the means azd
leisure to toy with music and rites.

This division, of course, caused friction and conflict. But, more s iorty-
nately, the new norms made no one happy because everyone was constrained
by them like horses by the bit and rein. Or, as Zhuangzi said in anathier passage,
everyone was forced to conform to the norms like materials haing shaped into
circles and squares or bound tight by glue and rope. In any case, they would lose
their inborn nature and be miserable. As Zhuangzi saw it, they sacrificed them-
selves at the altar of benevolence and righteousness.

(4) Some can be easily abused and become harmful to society

Worse still, many norms could be easily abused and become harmful to society as
a whole. To begin with, Zhuangzi pointed out that rules are like tools which can
be used to do good or evil depending on the person who uses them. For instance,
pecks and bushels, scales and balances, are fashioned to establish standards and
ensute fairness but people use them to cheat. In one of his most sarcastic passages,
he said that the same rules for a good ruler are followed by a successful robber:
“Making shrewd guesses as to how much booty is stashed away in the room is
sagacity; being the first one to break in is bravery; being the last one to escape is
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hreousness; knowing whether the job can be pulled off or not is wisdom; divid-
> . he 10<;t fairly is benevolence.” Thus, the way of the robber was the same
g of the sage. Similarly, benevolence, righteousness and other norms are
he :iw o teform people but people can use them to camouflage their wrongdo-
aeateh . ett F:zr'm'tinal, who simply breaks standards and norms, gets caught
e E'1ltE hig life but a great one, who uses the standards and norms artfully,
zzfoig Z\vruler. Thus, Zhuangzi observed, “inside the doors of the feudal lords
¢ ! ‘rightecusness’ are kept”.
beniiﬁé{:&t;: crlnofs effective a set of norms is th§ easier the norm;s1 can bfi
abused. To illustrate this, Zhuangzi first pointed toa simple f;lacﬁ: to guar ag::fd
thieves, the owner of a treasure box would have it secured wit! 4 Etrortg rlczip:im 1
locks to prevent it from being easily broken open but a great 1o :;:t kle Oli] 3 W};};
carry it on his back and run away, worrying only thgt th'e rfl)pes an‘ ; er ier et
not strong enough. Then, Zhuangzi referred to a historica EW];?I"It. the er of the
state of Qi made numerous strict laws to preserve order anq is o;vlvn me i n but
Tian Cherigzi, a treasonous minister, simply mnllrdered him an htOC.}( %\; comé
state and its laws. The people of Qi offered no resistance because, davll.r‘lgns o
strictly-law-abiding, they were incapable of making mdependept hecmoemmem
tighit and wrong, and simply subjected themselves to whoever in the gov
p.1d the same laws.

(H) Enforcement of man-made rules
(1) Giving orders and using rewards and punishments

Thus, Zhuangzi showed us that artificial norms were defective. He(::1 fu;therl lpon;jcei
out that such norms were difficult to enforce. First, he refuted the Eidega- 1<136r
of some simple-minded persons who thought that to govern the W()fr 3 1lu X
needed only to issue orders for the people to obey. He caﬂed this i\u ur?;; é
saying that to try to govern the world in this way was like Walkmg on the sutain
of the ocean, drilling a hole in a river, or making a mosquito catry a moi? 4 d
Even Yao and Shun, the most praised rulers in ancient times, who establishe
laws and standards and worked hard for the people, were urfable to g}ft eve.ryonef
to obey and therefore had to exileh th;: Sznmiao (=H) tribes to the region o

j nish Gonggong to the Youdu. .
San“é‘;l: fon Sn};grce the rulgegs itgwas necessary to punish the violators. Blg Zhuaigz:
noted that, in his time, the victims of the death penalty lay heape goget‘ 1 ;
the bearers of cangues trod on each other’s heels, and the sufferers o p}f'ms ’f
ments wete never out of people’s sight. These facts demonstrated the ﬁ‘m 1{3;1 0
punishment as a means to enforce norms. Then there was .the suggestloln t aé
rewarding those who obey the rules would help. But, he said, if mz.my people wer
law-abiding, there would not be enough resources for the rewards.
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(2) Using benevolence and love and resorting to higher norms

Many ancient thinkers believed that the solution was in resorting to higher
norms. Confucius and Mozi suggested that, if people would abide by the princj.
ples of benevolence, righteousness, and universal love, they would not only avoid
violating the lower norms, such as laws and orders, but actually find them supet-
fluous. Zhuangzi also thought a high norm essential but it is not benevolence and
righteousness, and so on, because they, like all other artificial norms, constrain
people and force them to do what they do not naturally do. They are like bit and
rein, whip and crop that control and compel horses to become draught animals,
The idea of making people love benevolence, and so on, is as preposterous as
making a horse love bits, and so on. Therefore, these norms are not good enough.
What he had in mind was the norm of letting everything follow its inborn nature,
its own Way. If everyone was left free to act according to his Way he would be
naturally right and could very well fend for himself without receiving any form
of help from anyone else. The snowbird is white by itself, needing no one to help
bathe it, the crow is black by itself, needing no one to dye it. And, in any event,
when one is prevented from following one’s own Way, benevolence from others
is never adequate. When fish are stranded on land splashing each other with
moisture and wetting each other with saliva, this does not save them. Why not

simply let them go back to rivers and lakes and forget one another? That is the
Way for them to do well.

(I) The way to clear up chaos and return to order
(1) To get vid of the rules and dismiss their makers

Thus, originally, when people had their inborn nature intact, the world had
peace and order. This state was damaged by people who invented gadoeis and
norms. These artefacts were defective and difficult to use but easy. to abuse
because their makers had only small talents and petty knowledge Hur grotesque
pretensions, outrageous ambition and questionable intentions’ Tierefore, they
and their norms were the cause of human problems not the solution to them.
We have seen that Zhuangzi used the conversation between Zigong, a disci-
ple of Confucius, and an old farmer about the well-sweep to make the point.
Unfortunately, the norm-makers did not realise this. When problems became
more serious and numerous, more norms were made. Zhuangzi used an alle-
goty to illustrate the fucility and disastrous result of this effort. “Once there
was a man”, he said, “who was afraid of his own shadow and hated his own
footprints. So he tried to get away from them by running. But the more he
lifted his feet and put them down again, the more footprints he made. And
no matter how fast he ran, his shadow never left him. Thinking that he was
still going too slowly, he ran faster and faster without a stop until his strength
gave out and he fell down dead.” This man was really stupid, Zhuangzi com-
mented, “He did not understand that by lolling in the shade he could have
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got rid of his shadow and by resting in quietude he could have put an end to
: ints.”
E f(”)[?}igrllez:aon is obvious. People should stop making more norms and thereby
causing more problems. But what about the normfmakers a?ldlt};e n:)_rms tgf:y
had already made? Zhuangzi, like Laozi, suggested )ueshfeng gizhi (..ﬁ%%’ﬂl '12
credit the sage and discard knowledge). When we dlSCESSed Laozi, we ttle.
ro work out what he meant by zhi — # intelligence or 4 knowledge. ‘In his
work, Zhuangzi clearly used zhi to mean knowledge. We recall thE'lt, m‘the
chapter “Zhi-bei-you”, Zhuangzi maintained that the Ways .of the myriad things
are unknowable to ordinary people. What they can have is onlY petty knowl-
edge which is, by nature, inadequate. A true sage Who. has studied everything
may know their Ways but he is unable to transmit his knowledge to others::i
Moreover, since true sages and evil people used the same sott of knowlec.lge any
there are always more evil people than true sages, knowledge is more likely to
be misused. Zhuangzi wanted people to see that everything has its own Way apd
therefore all-values are relative. It is meaningless to assign to a thmg an artificial
value and cause people to vie for it. Thus, he said, “Break the jades, crush the
pearls, and petty thieves will no longer rise up.” He then wanted people to
ahandon the arbitrary devices of measurements, such as bushels a.nd balance,
toilies and seals, that were to determine and affirm the values of th}ings, s that
:he people will no longer dispute and wrangle. Finally hf wanted to “dismiss an&l
wipe out the laws that the sage has made for the world”. iny then, he argued,
will people be free from outside constraints that distorF their nature and, at last,
they can be engaged in a discourse about their behaviour which is meaningful
em.
g, thLaozi also wanted people to dismiss “sages” and discard knowledge, and sug-
gested that ordinary people should stop acquiring petty knowledge; false sages
who disseminate such knowledge should be discredited; and a true sage s.hould
make sure that the ordinary people stay innocent, or ignorant. Zhuangzi did talk
about a da sheng (X% great sage) and a jun-zi (T noble man) “whc? hlas no
choice but to direct and look after the world”. But, unlike Laozi, Zhuangzi did not
specify what unusual qualities this person had to have. He sai.d only that a person
who loves the world like he loves his body can be trusted with the world. What
he meant was that only a person who cares for his own inborn nature knows the
value of the inborn nature of all things and takes care of it. In other words, the
great sage must have great wisdom and great knowledge. He must know the rules
of nature, or the nature’s Ways.

(2) To govern by inaction

Now what was the great sage to do? In one passage, Zhuangzi warned those who
are in government against meddling with the people’s hearts because they are
wild and uncontrollable. In another passage, he said, when a great sage rules the
world, he lets the minds of the people roam freely to form their own gu}dehnes
and customs, to wipe out harmful thoughts and to pursue their own objectives.
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Anyone who says he can do any of these for others was, in Zhuangzi’s eyes, 3
fool or a fraud whose task is impossible, like walking on the surface of the ocean,
drilling a hole in a river, or making a mosquito shoulder a mountain. Therefore,
he said, when a noble man has no choice but to direct and look after the world,
the best course for him is inaction. He should keep the stillness of a corpse and
the silence of a deep pool. He should not exert himself to do much for the world
because he understands that he cannot do much and that, when left alone,
a person can do much more for himself than others can ever do for him. To
illustrate this point, Zhuangzi told us that even animals do well for themselves
— the bird flies high in the sky where it can escape the danger of arrows; the
field mouse burrows deep down under the sacred hall where it will not have to
worry about men digging and smoking it out. In addition, he made up a story in
which King Wen trusted his state to an old fisherman who, for three years, did
nothing — he never changed the existing laws and issued no new ones — and yet,
at the end of that period, the state was transformed and there was trust, peace
and unity.

Thus Zhuangzi’s true sage is less active than Laozi’s. It is because Laozi
believed in a Way that is external to man and the myriad things and guides
them from the outside. When people are misled by false sages and stray from
this Way, the true sage has to remove the misleading factors and bring them
back to it. It is a lot of work for him. But Zhuangzi's Way is within everything
itself so, when people were misled and stray from their own Ways, the true
sage needs only to remove the misleading factors and leave people alone. They
will return their own Ways by themselves. He has only a patt of the work of
Laozi’s sage.

Nevertheless, how is Zhuangzi’s sage actually to remove the mislead
ing factors? In the story of the old fisherman, he did not aholish the existiig
laws. Presumably, he simply left them unenforced. But what about the pittlems
they had already caused — the disputes and conflicts, and so on? Is Ziuang:i’s
sage going to let the people fight it out among themselves? What will be the
outcome! Zhuangzi did not answer these questions. Here we's¢e a difference
between him and Laozi. Though it is a small book, Laozi devites many passages
to the tactics of implementing his plans. Reading them, we get a sense that
he was serious about his plan. In Zhuangzi, a much larger work, there are only
brief statements about a general strategy — to discredit sageness and abandon
knowledge — and a few somewhat specific measures — to destroy goods that
are difficult to get (pearls, jades, and so on), implements that are to ensure
trust (seals, tallies, and so on), tools that are to establish standards (balances,
pecks, and so on), and, above all, the norms created by sages. As discussed in the
chapter on Laozi, it is not easy to carry out such a strategy and measures because
people had spent long time and great effort to gain knowledge and invent the
gadgets for a purpose, and they are unwilling to give them up. The great sage of
Zhuangzi, like the sage of Laozi, had to have schemes and a secret agenda, which
is to enable people to find their own Ways. Thus, though being an “efficient
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wool”, it is not to “enlighten”, let alone compel them. It is to be kept hidden,
like £sh in deep water. So, here again, while using similar language, Zhuangzi is
different from Laozi.

(J) Social relationships
(1) Relationships between individuals

While Zhuangzi dreamed about his utopia, he realised that people lived in a
less ideal society where few of them were left alone by th§1nselves. They had
to interact with one another according to certain tules which were not neces—?
sarily in agreement with everyone's own Way. How should each one behave!
First, because each individual has his own Way, everyone is ‘eqlual 'flnd should
recognise and respect this fact. A person should not try to distinguish bn‘nself
from others by reaching for special achievements because what hf: colns1ders as
valuable may not be appreciated by others and, besides, Zhuangzi pomt.ed out,
a thing of distinction becomes extinguished more quickly than the ordmar'y: a
person whie, boasts about his achievements is sure to be criticised and fall into
disgrace — a particularly straight tree gets cut down first; a well of sweet water is
i tied first.

(4 Thus, according to Zhuangzi, a person should be modest and yielding and
hen he will not be attacked and harmed. He will be able to mix in wi.th the
masses anonymously, becoming just one of them. And, as a result, 1.1e will to a
degree be left alone unnoticed and he will be able largely to keep to his own Way
and be safe and happy.

Another piece of advice from Zhuangzi is that a person should not have
a very close relationship with anyone, especially a mutually proﬁtaﬂe rel-a—
tionship because, when the profit becomes less tangible, the rellanons}.np
will become untenable. Thus, when Confucius was experiencing dlfﬁcultLgs,
his disciples began to desert him. “Therefore,” Zhuangzi said, “the.ftlendshlp
of noble persons is plain like watet; the friendship of petty men is sweet as
wine. Noble persons can stay close because their relationship is plain and incor-
ruptible; petty men break apart because their relationship is sweet and easily
becomes sour.”

In short, what is suggested by Zhuangzi is simply to keep as much room as
possible for one’s own Way. To seek recognition of one’s achievements by F}thers
is to subject oneself to their scrutiny and criticism. To become closely t1eF1 up
with others is to be tied down physically and emotionally with them. In either
case, one will lose a certain amount of freedom and will live for others. This is not
how to keep one’s own Way and be happy.

(2) Relationships between the people and their ruler

Since great antiquity people had lived insocial systems under the controlofa ruler.
What should their relationship be? How should they interact? Practically all
ancient Chinese thinkers, including Laozi despite his protestations, maintained
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that a ruler should lead and the people should follow. Zhuangzi had sorme very
unusual ideas. In his utopia, there is no distinction between the ruler and
the ruled. Even in a less ideal situation, where there is such distinction, he said,
the ruler should be like the top branches of a tall tree and the people like wilg
deer — the two do not have much interaction at all. But, in a still less idea]
situation, whete interaction was inevitable, he had some practical suggestions,

(a) How THE RULER IS TO TREAT THE PEOPLE: HAVE SELF-RESTRAINT, BE
CAREFUL AND CONSIDERATE

According to Zhuangzi, those who ruled the world in ancient times had remark-
able self-restraint. They were almost without desire and were not overactive,
They were silent and unfathomable, and yet the world was satisfied, the myriad
things settled, and the people rested in peace. Zhuangzi's emphasis on the ruler
ridding himself of desire and refraining from action is based on his belief that the
ruler cannot do much for the people without depriving them of their freedom
and dignity and, more importantly, damaging their inborn nature and thereby
making them less capable of fending for themselves.

Thus, in case a noble man has no choice but to rule, he should try to do little
and, when he does something — such as getting rid of sagacity and knowledge
or, more specifically, abandoning those things that establish standards for
measurements and social behaviour — he should not act haphazardly and ruin-
ously. In other words, he should treat the people with care and compassion.

In another passage Zhuangri, said the rulers of old attributed what success
they had to the people and what failure they had to themselves. What he meant
is probably this: an ideal ruler realises that the people, following their innate
nature, can do no wrong; whatever problems they have must be the result of his
doing and, therefore, he takes the blame whenever something goes awry. [ithe
same passage, Zhuangzi noted that the rulers of his time did exactly the Gpposite
— they made things obscure and then blamed people for not understanding; they
increased the difficulties and then punished people for not being-abie to cope
with them; they piled responsibilities on people and penalised thém or not being
able to fulfil them; they made the journey long and then chasfiscd people for not
reaching the end of it.

But when people were pushed to the limit, Zhuangzi pointed out, they would
first cheat and then revolt, just as a horse yoked and lined up in harness and shafts
and overworked would learn to snap the harness, break the yake, rip the carriage
top, champ the bit and chew the reins. That was why Zhuangzi said, “Things
are lowly and yet must be used in accordance with their nature; the people are
humble and yet must be governed in accordance with their wishes.”

(8) How THE PEOPLE ARE TO TREAT THE RULER

But that statement was only a gentle reminder to those in the government.
Zhuangzi said nothing about what the people could do when those in the govern-
ment ignored the reminder and abused their power. Instead, he tumned to the
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eople and offered three pieces of advice on how to keep their personal freedom
I;nd dignity in their relationship with the authorities.

(i) Do not covet rewards and lose freedom and dignity

First, Zhuangzi advised the people not to covet the ruler’s rewards. He used a
story of Cao Shang ¥Tj to illustrate that to earn a favour from a ruler one ha(;
to pay a steep price. In this case, Zhuangzi suggest?d Cao was prlobz?bly rewarde
with one hundred carriages by King of Qin for licking the sovereign’s .plles. It was
a nasty remark. The point is that, in human relations, a person’s dignity and free-
dom can be preserved only if he is not excessively dependent on another person
for the satisfaction of his desires. If he is, then the other person can use what he
can give to force this person to be enslaved. . , .

One way to avoid this dependency and subjugation is to 1ower one’s desg*es S0
chat it will be easy to resist temptation. That was why Zhuangzi preferred a sn‘npﬁl::
life and was able to refuse office. The story of the sheep butc.:her Yue EERR
provides anocher example of such a self-denying but dignified, mdependent., gnd
freedom=1ving person. He fled the state of Chu simply because he.lost his %ob
after (he state was overrun by enemy forces. But the king insisted on interpreting
Yie's behaviour as loyalty and wanted to press some rewards on him. Itlwas an
aci of a typical powet-holder who saw a political reason behind everything and
believed that everyone depended on him, wanted favour from him,. and therefore
was subjected to him. But this humble sheep butcher declined his rewards and
preserved his freedom and dignity. It is a great story.

(i) Do not succumb to pressure and live in disgrace

Zhuangzi’s second piece of advice for the people was not to compromise their
principles under political pressure. He gave five leg‘en;:lary petsons, Be\n'en Wuze
Jb A4 (The Choiceless Northerner), Bian Sui FB8 Wu Guang #3%, Boyi /0
# and Shuqi B2, as examples of those who stood up to coercive power. In the
first three cases, each person was offered the empire and each declined because,
in every case, the offerer had acquired the empire by treason. In none of tbe cases
was the offer bona fide; it was made to win over the receiver or silence him. The
refusal was a form of criticism. It was not to be tolerated, and all three knew that.
So they committed suicide instead of succumbing to the traitors.

In the cases of Boyi and Shugqi, because they removed King Wu'’s mask and
revealed the ugly face of a rebel, they were not to be allowed to live in peace,
disseminate the truth and disrupt his designs. They knew that, and that was w.hy
they fled into the mountains and starved to death. To them, death was le.ss.pam’
ful than becoming accomplices of the devil. And, because they were willing to
give up life, they were free to speak their minds and to die as dignified and free
men.
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the reclamation but, rather, negatively to punish avoiding agricultural work i
general. The rationale for this is spelled out succinetly in various chapters other
than the one entitled Ken-cao (£ to weed),

The Order does not appear in the form of a law. Instead of articles it hag

twenty passages reading like policy suggestions. They can be grouped into five
categories.

(i) Rules to win people's trust in the government

The first one concerns government operation, obviously designed to win people’s
trust in the government. It suggest that all taxes are to he paid in grain; that
government actions affecting the interests of the people should be prompt; that
government posts and honours should not be awarded to people who do nog
engage in agriculture; and that the various parts of the state should have the same
government system and follow the same operating rules.

(ii) Rules against misconducts of officials

The second category consists of rules against misconduct by officials, suggesting
that they should be prohibited from academic studies and sophisticated dispu-
tations as well as travelling to, and living in, the countryside to display their
luxurious lifestyle; and that the price of wine and meat should be high and taxes
on them be heavy to prevent officials and the common people from indul

ging in
drinking and feasts that would impede agricultural work and waste food.

(iil) Rules against vagabonds and idle dependants

In the third category are prohibitions against vagabonds and idle dependans,
People should be banned from migration. Hotels along travel routes areto be
closed. Aristocrats who keep large households with many dependants-are to
be taxed heavily and the dependants will be liable to corvée service. They will be
prohibited from employing many servants and craftsmen on large ~onstruction
projects, and their sons will not be allowed to stay idle but a+¢ t work for the
government, Mountains and lakes are to be placed under zovernment control so

that those unwilling to engage in farming cannot go there freely to make a living
as loggers, hunters and fishermen.

(iv) Rules against merchants

The fourth group of rules is against the merchants. They and their employees and
servants will be registered and made liable for corvée service, They are prohibited
from buying and selling grain for profit, doing business in military camps, and
charging fees for transporting grain while doing it as a corvée service.

(V) Rules against potential and actual criminals
Finally, there is a set of rules against potential and actual criminals. Those who

are quarrelsome, litigious, lazy, extravagant and wicked, and those who actually
disrupt social order are to be punished severely and their relatives and associates
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held collectively responsible. No one is allowed to perition officials, asking per-
; i r the convicts.

miSElOTg tf;iszileeigoiizsgrees were designed mainly to make life difﬁc.ult for
E ﬁo trigd to avoid agricultural work. But, in order to facilitaFe their 1mple,'

N Gongsun Yang sensibly included a number of rules to win the people’s

mﬂﬁt_ﬁltloﬁ"é ovefnment Including, for instance, a uniform tax rate. It is interest-

ltl'USt 1?1(t)te tghat, at the e’nd of every passage spelling out a measure, he concluded:

‘L‘?fst; result the waste land will certainly be cultivated”.

(D) Law

Besides the Order for cultivation of waste land, the .state of le.had, oft sgitl‘ls;
other laws, many enacted when Gongsun Yan.g was in power. It 1sln?p1c?r | that
he made laws regulating many mundane and trifling aspects ‘of people’s lives: such
as punishing them from throwing dirt in the street and usmgl}n.corr.ectt}rlr::same
ing instruments; prohibiting parents and‘ad.ult chlldren fror?1 igmg ;n gt
room; fining gown-up brothers wh? remau: in a single household; and co

ing meq 1aarrying into their wives' family.

(1) Bases

Shang-jun-shu has also numerous passages on jurisprudencle ;i}nc\e?meg t};fct?\s,ii
objectives, functions, and enforcement of l.aw. Other thinkers ha\{j : ps eeli
rules of nature or human dispositions or social relationships as the ase.d atior;
Gongsun Yang said that, in making law, .d}e ruler has to talke into c:0r11:’1e f(::ra tion
the people’s feelings and the social cond1t1or.15, otherwise awlcam;lot pe carried
out smoothly. But he made a twist here. He did not mean that a\xlz 5 0131 dp ide
what the people obviously want and adapt to the existing socia conhmgn .mﬁt
analysed above, the ruler needs only to know that people want toO a:’h pbaSis
and fame and avoid deprivation and hardship, danger and d1sgrace.1Ll r; ed st
of this knowledge, law is to be made to encourage people to ﬁork ar ar{1 1; }s;e
danger or suffer greater hardship. Gongsun Yang u‘ro?uld argue that, evﬁntutabz (he
people will achieve profit and fame but the beneficiary may very well no
individual but the state and the ruler.

(2) Objectives and functions

Indeed, Gongsun Yang said that laws are to ‘:‘restra'@ the people.”, to “%malili, t}}lloei
oppottunities of using their talents”, and to “establish an ef‘fe(atl‘ve ru e}i whom
even the people with greater Vil’tl.li aﬁd knowledge, valour and strength,
i mbers, dare not challenge.

Over‘;};i”i;f iI;ua mear’ls for the ruler to control the people, to ke§p efveryo?i
in his place and play an appointed role. This ﬂ1nct19n of the law ;s o Er;lgll
importance to prevent disorder. To illustrate this point, Gongsgln angd o ! a;
that, when a wild rabbit runs in the field, hundreds of people wi 1 consi elr i s
fair game and try to catch it but no one in a mgrket full of rabbits on sale }\;v
glance at them without intending to buy any. It is because when the ownership,
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or ming-fen (%4} legal title), of the rabbits is settled, people cannot raise con-
tending claims.

We have seen the word ming (4 name) was given great significance by
Confucius who emphasised rectification of names as the first step correctly to
identify a thing and justify an action. Here, Gongsun Yang added the word fen
(43 share) to ming to make clear that an appropriate share of resources will go to 3
person of a certain position. There is a chapter in Shang-jun-shu, under the title of
“Ding-fen” (243 fix the shares), in which this subject is discussed. In Gongsun
Yang's view, positions and shares should be assigned by law. When a person’s
position and share are unclear, they can be determined by the law just as weight
can be determined by scales and length by a ruler. It is not that no one can deter-
mine weight and length without these instruments, it is that no one can always
determine accurately without them. So, when an objective standard is used, the
result will always be accurate and there will be no disputes. People can thus live
in peace, “even the very crafty would become scrupulous and trustworthy and
the ordinary people would all become honest and guileless, each one restraining
himself”, Gongsun Yang asserted.

(3) Making and enforcing law
(a) MAKE LAW THE SUPREME NORM

In any society, there are many norms competing for people’s attention. Law is
but one of them made by political authorities. It is often arbitrary. People do not
readily observe law; often they prefer other norms which may be perceived as
more rational or more in agreement with human feelings. But, in Gongsun Yany's
view, as mentioned above, this preference has three problems: first, moral pirici-
ples are ineffective in making people good and keep the world in order. Second,
since those norms do not provide universal standards, they let the wicked cheat
and cause chaos. Third, rules that guide people to pursue values othet than those
sanctioned by the authorities create “six fleas” and du (% woodsoims) and bring
about disorder and destruction. Therefore, if a ruler allows 'iés people to follow
those principles and rules in defiance of the law he adopted, his state will be
ruined.

The authority of law can also be undermined in two other ways. If, after law
is established, a ruler, in making decisions, disregards it and relies on his personal
judgement, and, if he listens to opinions that may conflict with and contradict
the spirit of the law, in both cases, the law will be uncertain and not respected.

Therefore, Gongsun Yang said, a bright ruler is careful about the law. “He
will not listen to words that are not in accordance with the law, exalt actions that
are not in accordance with the law, and perform deeds that are not in accordance
with the law.” He will do the opposite. And “his officials, clerks and the common
people, even those who are virtuous and wise, would not dare say a word chat dis-
torts the law, and even those who are rich with 1,000 taels of gold would not dare
use a single coin to bend the law”. This, according to Gongsun Yang, is “the height
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of good government and an imperative for a tuler to examine”. In other words, a
good ruler shall make law the supreme norm to which no challenge is allowed.
This is a drastic departure from the teachings of all other thinkers discussed above.

(B) MAKE LAW CLEAR AND DEFINITIVE
(i) General principle

If law is to be observed, the people must know its prescriptions and proscriptions.
To enable the people to know, law must be expressed in plain, straightforward
language, otherwise there will be problems for, as Gongsun Yang said, arcane
words and abstruse statements are difficult even for the highly intelligent. That
is why sages formulate law in such a way that its meaning can be clearly and
definitively understood by everyone, clever or stupid.

When law lacks clarity and definitive meaning, people can legitimately criti-
cise it in many ways. When there are many criticisms, the law cannot be readily
enforced and there will be disorder: the people will challenge the authorities and
the wicled will do evil.

C¢ course, when people clearly and definitively understand a law, they may
il dislike it and be unwilling to obey it. But that was not Gongsun Yang’s
suncern because, in his view, the law is imposed upon the people and, when it is
made clear and definitive, criticisms will not be tolerated. The people will have
no choice but to obey. Knowing what the law promotes and what it prohibits,
they will learn what to approach and what to avoid. Thus, there will be order
before the law is actually applied. This is how a clever ruler achieves order in his
state. There is a simplistic optimism underlying Gongsun Yang’s theory which
will be discussed further in due course.

(ii) Specific measures

To avoid misunderstanding and misinterpretation of law, a number of suggestions
for the safekeeping of law records and dissemination of correct knowledge of law
were spelled out in the chapter “Ding-fen”. Because some government positions
and institutions mentioned were created long after Gongsun Yang’s time, the
chapter was clearly not written by him. The points made in it seem to be consist-
ent with his ideas, however, and, for this reason, they are briefly summarised below.

Copies of laws and orders are to be kept in the royal palace and in Forbidden
Rooms in government offices. Law officials will be appointed and assigned to the
central and local governments. They will study the laws and orders. Other offi-
cials, as well as the common people, who want to know about the prescriptions
and proscriptions of a law can ask a law official. He has to give them the correct
answer and write the question, the answer and the date down on a pair of wood
tallies, give the questioner the left part and keep the right part in the Forbidden
Room. If a dispute arises, the two parts are to be brought together to show the
correct answer. In this way, the people will know the law. As the official who
administers law knows that the people also know it, he will not dare to misuse it.
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(c) ENCOURAGE REPORTING

To make law effective, it is not enough that its prescriptions and proscriptions
are clearly set forth and easily understandable. There must be ways in whick
to identify those who violate it. Gongsun Yang knew this well as he said, “A]]
states have laws that prohibit crime and wickedness, and punish those who stea]
rob and maim, but no law guarantees that such evil and wicked people aIWay;
get caught.” Actually, he thought that always catching the culprit after a law
has been violated is not good enough; it is better to catch him when he is about
to commit a crime. In his words, “If punishments are applied to accomplished
crimes, wrongdoing will not be stopped; if rewards are bestowed for actions
which the people consider to be righteous, it will not help deter misconduct
If punishments cannot stop wrongdoing, nor rewards help deter misconduct‘
there certainly will be disorder. Therefore a true king inflicts punishment or:
those who are about to commit wrong, so that majot offences will not accur:
he gives reward to those who inform the authority about vice, so that smali
transgressions will not go unnoticed.” Therefore, Gongsun Yang established the
reporting system: anyone who knows someone’s criminal design must report it
to the authorities; the informant will be exempted from penalty for conspiracy
and given material rewards, and, in case the suspect has a title or official post
it will be taken away and bestowed upon the informant. When this systerr:
operates in the best way, Gongsun Yang said, not only can ordinary people not
conceal one another’s crimes, “husband and wife, friends and acquaintances,
regardless of their closeness cannot mutually cover up each other’s evil deeds
and mistakes”. As a result, no offences, big or small, will escape the ruler’s notice
and punishments.

We have seen that such reporting was strongly censured by Confusius
who analysed its terrible consequences. But, apparently, they never oc urred to
Gongsun Yang to be a problem.

(D) EMPHASIS ON REWARDS AND PUNISHMENTS
(i) A general principle

It has been mentioned that Gongsun Yang considered it a basic principle that, in
governing the people, they should be presumed “essentially wicked”. He further
advocated that a good ruler should find out what is evil in the people but not
publicise their good deeds. He should punish the wicked but not reward the
virtuous. In his words, “Rewarding the virtuous is like rewarding those who do
not steal and rob.”

Moreover, he had a rather unusual view about justice. To understand it, a
complete passage from Shang-jun-shu is quoted here:

What the world now calls just is to establish what peaple like and abolish what
they dislike, and what the world calls unjust is to establish what people dis-
like and to abolish what they like. In fact, the two words — just and unjust — are
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mistakenly used and what they denote are the very opposite. If you establish
what people delight in, they will suffer from what they dislike but, if you estab-
lish what the people dislike, they will be happy in what they like. How do I
know that this is so? Because, while in anguish, people think and, by thinking,
they become resourceful; while happy they are dissolute and, in dissoluteness,
they become unprincipled ... Thus, in making people correct, if what they
dislike is used as a means, they will in the end attain what they like. On the
contrary, if what they like is used as a means, they will be in the end ruined by
what they dislike.

This sounds paradoxical. But the idea is the same as that which Gongsun Yang
presented in the policy discussion with Duke Xiao and two other ministers sum-
marised earlier, namely the common people are short-sighted, capable of seeing
only the immediate results of an action, not its long-term consequences. But the
two views are usually in conflict, and pursuit of instant gratification often brings
lamentable tecults in the future. Knowing this, a good ruler would use punish-
ments to peoliibit people from seeking what they instinctively like and force
them toseck eventual, long-lasting benefits. This is yi (3% just). A bad ruler will
do thic. epposite and that is bu-yi (41538 unjust). Thus, Gongsun Yang said the xing
(] senishments) he talked about is yi zhi ben (FeZ A the foundation of justice)
and what the world calls i is actually bao zhi shou (&2 H the fountainhead of
violence).

(if) Make rewards few and inexpensive

Because of the ideas that, in governing the people, all of them should be pre-
sumed basically bad, and that rewarding the virtuous is like rewarding those who
do not steal and rob, it follows that a ruler should seek out the people’s faults but
not their good deeds and that rewards should be few. Gongsun Yang observed
that, in a well-governed state, the ruler uses punishments nine times more often
than rewards, and that the more rewards are given the weaker the state will be
because its resources are limited. A better way to use reward is to give it only to
those who are meritorious in military campaigns against foreign enemies. When a
state is victorious in an aggressive war, it can divide up the land and the people of
the defeated and give them to its officials and soldiers. The rewards will cost the
victorious state nothing but make the recipients greatly satisfied, encourage them
to fight for more spoils, and thus make the state stronger and more aggressive.

(iily Make punishments numerous and harsh

Nevertheless, Gongsun Yang believed that punishment is a far more effective
means of government. It is not only to chastise criminals but to deter people from
committing crime and, ultimately, make punishment unnecessary. To achieve
these objectives, he suggested two measures: to make punishments numerous
and to make them harsh. The first measure will criminalise many activities that
seem to be innocent to many ordinary observers. They include pursuits of many
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values disapproved by the government and attempts to avoid agriculture and war
Because those engaged in such activities are numerous, a “true king”, in mana )
ing the people’s affairs, applies punishments in nine cases out of ten. v

It is one thing to make numerous prohibitions; it is another to catch all thos
who breach them. And then there is yet another puzzling fact that, even whee
culprits are always caught and punished, crimes continue to rise. W}’ly? Gongsun
Yang had a simple answer: because the punishments were too light. Therefor:
he proposed the second measure. He recognised that it was commonly held that,
because there are trifling as well as serious wrongs, there should be correspond_’
ingly severe and lenient punishments. This position was especially stressed by the
Ruists but, to Gongsun Yang. it was a misconception. People are calculating and
when punishment is made to fit the crime, a reckless person can be tempted tc;
take a chance to get what he wants. If he is caught, he may already have enjoyed
the fruits of his crime and face only proportionate punishments. Since crimirs:als
are not always caught, those who have escaped will become more audacious and
commit more serious crimes. This is not the way to prevent offences but to allow
them to proliferate. In his words, “If in application of penalty, major offences are
given heavy penalties and minor offences light penalties, the minor offences will
22251?55 stopped and, consequently, there will be no means of stopping the major

In support of his suggestion of harsh punishments, Gongsun Yang observed
that the sage kings of the past prescribed such corporal punishments as amputa-
tion of a foot or a tattoo on the face for persons who committed minor offences
In his view “it is not that they sought to harm the people; they wanted to suppress',
ex./il and stop crime”, and “there is no better means of suppressing evil and stop-
ping crime than by making punishments heavy”. A punishment whose harshnes:
far outweighs the seriousness of a crime is the most effective deterrent to poter~:1’=‘.l
wrongdoers. To follow the “sage kings”, Gongsun Yang expanded the nutihets éf
crimes punishable by corporal punishment and the death penalty, and aLc:)rding
to Han-shu (#5F The History of the Han Dynasty), he added dril‘i;‘c; ‘he skull
extracting the sinews, and boiling alive in a pot. Furthermore, he intitiated laws’
of collective criminal responsibility, making all members of a}se:ious criminal’s
fathf:r’s, mother’s and wife’s clans liable to the same punishment given the crimi-
nal’ To him, and according to him, “the sage kings” too, the ultimate purpose
of such punishments is to make the calculatingly minded people stop violating
prohibitions and, consequently, to make all punishments unnecessary.

To demonstrate that this result is possible, Gongsun Yang gave two his-
torical examples. In the past, when Duke Zhou /&7 served as the regent of the
young King Cheng % T, two of his own brothers were disobedient. Duke Zhou
executed one of them and banished the other. The people were frightened and
sufficiently warnf;d, and order was established. Recently, when Duke Wen of
the state of Jin & 3L/ held court, one of his favourite officials arrived late. The
duke ordered law officers to execute him by breaking his spine. The people'were
frightened and sufficiently warned. Thereafter, when the duke sent his army into
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battles, the soldiers were so well disciplined that they marched like flowing water
and stopped as if they had had their feet cut off, and vanquished his enemies.
Having his belief that disproportionately heavy punishments can prevent
crimes thus proven, Gongsun Yang went further, hailing the righteousness of
yi-xing qu-xing (LA 229 using punishments for elimination of the need of pun-
ishment) and compared it to yi-zhan qu-zhan (LLBE 4% launching war for the
purpose of eliminating future wars). When, as a result, punishment is no longer
necessary, the people will live in peace and become virtuous. Obviously, it never
occurred to him that excessive punishments could bruralise the people and that
they, being widely subjected to such punishments, might find life not worth
living and, as Laozi said, would no longer fear death, and then the most severe
punishment — death — could no longer deter them from committing ever more

gerious crimes.

(E) Effects of law being properly made and enforced
(1) The vulzf taw

Gongsur: Yang had faith in the mysterious character of the law. First of all, as dis-
cussad 2bove, he believed it is automatically applicable in solving social problems
i1 “1:e way that scales could determine weight and a ruler could measure length.
i1 this sense, he believed in the rule of law. Law must be used mechanically.
Anyone who misinterprets a law, let alone alters a word of it, will be punished.
Second, he asserted that law is more effective in regulating human behaviour
than other norms. According to him, virtues, at best, merely make a subject loyal,
2 child filial and a junior courteous to the seniors, but law makes a hungry person
ot eat if it is not lawful and not live and avoid death if it is not lawful. The law
will make all people scrupulous, even a robber, such as the notorious Zhi ¥,
truseworthy. How so? He told us that human nature can be manipulated with the

use of rewards and punishments.
(2) Self-government by the people

Gongsun Yang asserted that, when his policies are properly implemented — where
affairs are conducted by officials according to law; where punishments are elimi-
nated because people are strictly organised in local security units; rewards are not
unduly given; and evil deeds are always reported to the authorities — the state
would be well governed by the people themselves. It is because they were taught
law and told to ignore other norms that they knew what to pursue and what
to avoid and were not confused by other considerations. Whenever something
unusual happens, proper judgements about its correctness are made by each indi-
vidual, family, village, and district. He called such process xia-duan (T @7 judge-
ments being made below). The result will be remarkable. In his words, “Where
the people know how propetly to respond to orders from above, and decisions
made in the family are acceptable to the authorities, then judgements can be
made in the family . . . In a state where judgements are made in the family, the
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state is kingly; where judgements are made by officials, the state is strong; where
judgements are made by the ruler, the state is weak.” When correct judgements
are made at the bottom, the decision-making process is simplified and speeded
up. Gongsun Yang observed that where decisions are made quickly, the state is
strong; where they are delayed the state is disorderly.

But self-government was not voluntary. People were only observing the
law which prescribed what was right and wrong. Any deviation would bring
extremely severe punishments.

(F) Social relationships

Thus, in Gongsun Yang’s “self-governing” state thete, is a very strange human
relationship — in his words, “A bright ruler had no loyal ministers and a loving
father had no filial sons”. Why? It is because he believed that mutual affection
and care made people partial to their relatives and discriminate against those
outside their clans and tribes and caused strife among them. To keep a large state
cohesive, all its members should be loyal to a single ruler who could keep them
in order and catch those who broke it. Laws should be made to require everyone
to report wrongs committed by others and to punish those who failed to do so. In
such a state everyone would be under the surveillance of everyone else and treat
one another as a potential danger to one’s own interests and safety. As a result,
mutual trust would be lost; loyalty, filial piety, friendship, sympathy and compas-
sion become luxuries few could afford. People had no emotional connections;
each person was alienated from the next one and tried to have as little to do with
each other as possible.

(G) Ideal government

The ruler was, of course, different. Being the operator of the state machine fie
had to have control over everything. In order to do so, according to Gorgsun
Yang, he had to be incredibly intelligent and knowledgeable of huinin needs
and weaknesses, skilful in exploiting them, using various tactics' t¢ “weaken”,
“overcome” and “control” the people, to manipulate them and muke them into
what he wanted them to be like a potter would do to clay and a emith to metal. In
particular, he would use rewards and punishments to force them to achieve what
he wanted — making the state rich and strong, and his own position unassailable.
It would be a wonderful feat that only a Sage could accomplish, and it is, indeed,
a lesson which a careful reader of Gongsun Yang’s book would certainly get. Yet,
at the end of the book, there is this strange passage insisting that the task was
easy. When the law was made supreme and clear, and strictly applied, the people
would regulate themselves and the ruler could govern without much to do. This
reflected a blind faith in law. As we shall see, it is one of the serious problems in
Gongsun Yang’s theory.

Among the thinkers we study here, Gongsun Yang was the only one who exer-
cised government power and accomplished much. The book Shang-jun-shu is
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supposed to provide the theory behind his actions but the result is unsatisfa.ctory.
It is because many of his ideas are flawed and therefore the arguments to justify
them are controversial. ’
The most serious problem with his theory is the absence of a vision for soci-
ety and its individual members. Unlike the Ruists, Mohists an.d Zhuangzi, V\'fh()
visualised a state where individuals are allowed to develop their best potentials
and society to have happiness and harmony, Gongsun Yang merely wanted the
scate to be rich and strong; beyond this, no higher and broader prospect§ are
manifest in his book. It is possible that, when a state is rich, its wealth can trickle
down and improve the well-being of the common people. But Gongsun Yang
did not want to have this result because, he said, when people are well off they
hecome lazy and indulge in idle activities, such as academic studies. S.O be sug-
gested that, when the people have surplus strength, the ruler should d1lss1patel1t
by sending them to aggressive wars. What is a state to do after conquering all its
rivals? Gongsun Yang did not enlighten us. .
Gongsun. Yang’s focus on agriculture as the only means for wealth creation
is naive. anid his condemnation of other values and undertakings misguided. We
have seers that this view was advocated by the Agriculturalist School and defini-
tivel refuted by Mencius who pointed out that, for a person to survive, he needs
nzmn.r others to provide for his necessities. It is only too obvious~ that cra&smen
making various tools — including weapons — and educators teaching behavioural
rules — including law — are necessary. Even the much criticised merchants are
indispensable in moving goods around to meet needs in different locations.
Gongsun Yang realised that agriculeural work is hard and war dangerous .but
he believed that people can be made to engage in them by rewards and punish-
ments because people are calculating. But this idea is itself a miscalculation
— there is a limit to what rewards and punishments can accomplish. We have
already mentioned Laozi's argument against excessive punishments. Zhuang?i
also pointed out that, when a horse suffers too much abuse, it will rebel. So it
is false for Gongsun Yang to assume that human behaviour can be completely
changed. More importantly, his idea reflects a simplistic view of huma'n nature.
People are not all self-centred; to many, there are things more precious than
worldly gain and more dreadful than death. Mencius gave a good example to
illustrate the point that, in certain circumstances, people will act without con-
sidering profit and fame. And there are many stories in Zhuangzi about famous
historical personages committing suicide in defence of moral principles.
Gongsun Yang insisted that law must be made the paramount, if not the
only, norm. This is the source of the problems of his legal theory. It is gfaneraﬂy
recognised that, for a norm system to be effective, it should have certain char-
acteristics. First of all, it should be justifiable. A command from a mere mortal
is usually not enough to be accepted as a norm. That is why advocates of a legal
systemn often claim as its bases something more profound, such as the will of god,
or rules of nature or common human dispositions. Gongsun Yang did not try to
deify the ruler who made law. He said that the ruler should be more far-sighted
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than others but did not say that artificial law should be in agreement with natura|
law or human nature. He did say that the ruler should know that people haye
their likes and dislikes but, instead of helping them achieve what they like
he said the ruler should manipulate their desires, guiding them to pursue thé
objectives of the state. He did not recognise an immutable natural law known tg
many thinkers as “the Way”. He thought law must change along with changes in
society. When it is made by a ruler who claims to know the circumstances and
decides to change it, his law should be supreme.

The trouble is that artificial law cannot be comprehensive. A law can be
made very broad and general but, to apply it to real cases involving circumstances
not precisely foreseen by the law-maker, it needs innovative interpretations
which may be inconsistent or even conflicting. Or, each time a new case arises
a new law is adopted and applied retroactively, but this will result in uncertaint;
and impair judicial authority. On balance, a law must be specific enough for a
particular category of cases, and flexible enough to accommodate the different
circumstances of each case. But this was not recognised by Gongsun Yang. For
strict application of the law, he saw it as a measuring instrument, such as scales
and rulers, that can correctly and uniformly determining right and wrong in
human affairs. But humans affairs involve more complicated elements, Therefore,
in its application, a law inevitably needs to be interpreted and, because it is not
self-justifiable, interpretations have to be based on something beyond and above
it. Hence, making law a set of grossly imperfect and hardly well-received rules the
supreme norm will induce disagreement, contention and litigation, a result quite
opposite to that which Gongsun Yang predicted.

Another problem is that artificial law cannot be free from bias and arbi-
trariness. This problem has no solution because everyone is a product of Lis
circumstances; even sages of the past, as Gongsun Yang himself pointed out; vare
limited in their views. Laws perceived as unjust or ineffective can he ¢hanged
but new ones will harbour new bias and arbitrariness. This is why other thinkers
raised higher norms as standards for law to pursue. Gongsun Yarg's aismissal of
the higher norms makes law forever a victim of the whims of poiitical power.

Being so defective, law cannot easily win wide and emhusiastic support of
the people. It has to be imposed upon them and implemented by force. Gongsun
Yang was quite aware of this and, to support his policy of making law supreme,
he gave two novel theorems: first, he narrated a three-stage social development
that ends at a time when order was finally and definitively established under
the rule of a single political authority who is completely free to makes laws for
everyone to obey and exercises absolute power to enforce his laws; second, he
argued for an uncommon connotation of justice that mandates harsh, dispro-
portionate punishments that will force absolute obedience and eventually make
punishments unnecessary. Obviously, by these arguments, he wished to justify
authoritarian rule and a brutal legal system to facilitate it. But the first proposi-
tion is mere conjecture. There were long periods of peace and order in ancient
Chinese history when the government and the people followed not laws made by
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2 single authority but by customs and rites, The second proposition contradicts
human experience. As pointed out by Laozi, when there is general disorder, the
disenchanted and aggrieved will not be deterred by the death penalty. Even in
ordinary times, a thinking person may even commit a more serious crime to get
more of what he wants because, if he is caught, the result would be the same as if
he committed a less serious crime. This is why oppressed people will rebel against
the government — the ultimate “crime”. The ideal of a society without crime is
not new. Confucius wished to make litigation unnecessary and, by implication,
crimes rare. The difference between him and Gongsun Yang is in the means to
this end. To Confucius it was moral education; to Gongsun Yang it was punish-
ments. Moral education may not be sufficient; harsh punishments may momen-
tarily deter some offenders but, in the end, brutalise the whole population and
make crimes multiply.

Finally there is a problem that underlies all of Gongsun Yang’s other prob-
lems. He said that, when his laws and policies are fully carried out, the govern-
ment will b4 left with little to do. The ruler can “recline on his couch, listen to
music, adc the world will be in perfect order”.

This ideal of wu wei er zhi was popular among all ancient Chinese thinkers
bii‘ nione of them was naive enough to think it easy to realise, and Gongsun Yang
v 1o exception. Though, according to his theory, when the absolute rule of
law is realised, people can govern themselves, he recognised that there has to
be a ming-zhu (% clever ruler) who, though supposedly reclining on a couch,
nothing can go unnoticed by him. But, regrettably, Gongsun Yang did not tell us
where to find such an extraordinary man. Indeed, he himself admitted as much —
in another passage, he more realistically said, “In managing the affairs of a state,
it is easy to know the principles but difficult, even for a sage, to carry them out”.

Thus both in the views of the other thinkers we studied, and by Gongsun
Yang’s own admission, his theory is flawed. It was put into practice only because
he had the support of Duke Xiao, a ruler who had no higher ideals than making
his state rich and strong. Together, they forced draconian measures on the people
who submitted but were resentful. Gongsun Yang knew this and his own pre-
carious situation. It was reported that, at the zenith of his career, he would not
venture outside his home without an extraordinary security arrangement — his
vehicle would be surrounded by guards marching along with long spears and
sharp swords, followed by several tens of chariots carrying armoured soldiers.He
was accused of treason immediately after the duke’s death. While on the run, he
could find no shelter because he lacked travel permits; when captured and killed,
his body was torn apart and put on public display, and his entire clan extin-
guished. Thus, in the end he became the victim of his own brutal laws.®

His tragic end was not viewed with much sympathy. Sima Qian called him
tian-zi ke-bo ren (FYE%% A a man of mean nature) obviously because he made
harsh laws and enforced them cruelly. But some of his critics did point out that,
as an official, he was completely devoted to his duties, doing everything for the
state, nothing for his own interests; and, in implementing law, he was absolutely
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(C) Need of social organisation

[22] It takes hundreds of special skills to produce goods to meet the needs of a
single person; yet no one is able to have numerous skills and manage multiple
jobs. If men live separately and do not serve one another, there will be poverty.
If they live together in a group without classification there will be strife. Poverty
breeds hardship and strife produces calamity. To alleviate hardship and eliminate
calamity, it is best to form social organisations and keep social classification clear.
(Chapter 10, “Pu-guo” & B pp. 113-14)

[23] Man’s strength is not equal to that of an ox; his tunning is not equal to that
of a horse; yet oxen and horses are used by him. Why? It is because men can form
social organisations but the animals cannot. How is it that men can form social
otganisations? It is because men are separated into different classes. What makes
this separation work? It is justice. If the division is in accordance with justice
there will be harmony. Where thete is harmony there is unity. When men are
united they have great strength. When they are strong they can dominate other
things. (Chapter 9, “Wang-zhi” p. 104)

(D) Need of government authority

[24] Where two persons are both of high social status, they cannot serve each
other; where two persons are both of low social status, they cannot employ each
other. This is natural. Where people have equal status and power and the same
likes and dislikes and there are not enough resources for satisfaction, they inevi-
tably compete. Competition will inevitably lead to disorder and disorder will
result in poverty. The ancient kings hated the disorder, so they established rites
and justice to separate the people into different classes of the poor and the rich,
the privileged and the humble, and thus enabling some to supervise the othera.
This is the most fundamental arrangement for the care of the world. (Chapuer 9,
“Wang-zhi” p. 96)

[25] When social classes were not established, people’s positions were determined
by their personal relations. But, if a descendant of a king, a feuds! 1ard, an official
or officer cannot follow rites and justice, he is to be relegated to thwe class of com-
moners. If a descendant of a commoner has acquired learning, developed a good
character, and is able to observe rites and justice, he is to be elevated to the class

of officials. (Chapter 9, “Wang-zhi” p. 94)
(E) Need of social norms

[26] Someone asked, “If human nature is evil, where do rites and justice come
from?”" The answer: “Rites and justice are products of sages. They do not come
from human nature . . . The sage deliberates and learns about customs and creates
rites and principles of justice and establishes the laws. Thus rites, justice and the
laws are creations of the sages, not the outcome of human nature. (Chapter 23,
“XKing-e” p. 291)

[27] Whence come the rites? Man born with desires. When desires are not
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satisfied, he cannot but search for satisfaction. When this search is carried out
without restraint, there cannot but be strife. When there is strife, there will be
disorder; when there is disorder, there will be poverty. The ancient kings hated
this disorder, so they created rites and justice to dispel it and to satisfy man’s
desires and end his search. They wanted man’s desires not to exceed the resources
and the resources readily available for man’s desires. They want the two to be
co-related and developed together. It is for this reason that rites were created.
(Chapter 19 “Li-lun” #5 p. 231)

(F) To learn the norms
(1) Need of education

[28] Man is born petty. Without teachers and norms he can only see what is
profitable . . . With only his mouth and stomach to care for, how could he know
rites and justice, courtesy and modesty, shame and virtue? He would only eat and
chew to keen his belly full. Without teachers and norms a man’s mind sets only
on his mzuch and stomach. (Chapter 4, “Rong-ru” p. 40)

[29] Without teachers and norms those who are intelligent will commit theft;
these'who are brave will physically injure others; those who are talented will
~ouce disorder; those who are discriminating will become eccentric; those who
like to debate will become argumentative. (Chapter 8, “Ru-xiao” p. 90)

(2) Objectives

[30] The mind must not be ignorant of the Way. If it is, it might disapprove of the
Way and approve the wrong way . . . If a person who disapproves of the Way is to
choose company, he will side with those who do not follow the Way, and this will
be the source of disorder . . . Therefore, the most important thing for establishing
order is to know the Way. (Chapter 21, “Jie-bi” i p. 263)

[31] True knowledge is to know what is right as right and what is wrong as
wrong. Ignorance is to take what is right as wrong and what is wrong as right
... Rectitude is to say what is right is right, what is wrong is wrong. (Chapter 2
“Yiu-shen” 1& & p. 14)

[32] Not hearing about something is not as good as hearing about it; hearing
about a thing is not as good as seeing it; seeing it is not as good as know-
ing it; knowing it is not as good as practising it. The ultimate objective of learn-
ing is to put into practice the lessons one has learned. (Chapter 8, “Ru-xiao”
p. 90)

[33] As for the objectives, the initial one is to be a gentleman; the final one is to
be a sage. (Chapter 1, “Quan-xue” 1% p. 7)

(3) Methods

[34] He who lives in Chu becomes a man of Chu; he who lives in Yue becomes
a man of Yue; he who lives in Xia becomes a man of Xia. (Chapter 8, “Ru-xiao”
p. 92)
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[35] At what point should one start one's formal education and what is its end?
I say that, as far as book-reading is concerned, it is to start with reciting the
Classics and to finish with reading books on rites. (Chapter 1, “Quan-xue” p. 7)
[36] The gentleman knows that his knowledge will not be good enough if it
is not comprehensive and pure. Therefore, he repeatedly reads the Classics to
find their central themes; he ponders on related problems to achieve a general
understanding; and then tests it by placing himself in the situation of the persons
encountering problems. (Chapter 1, “Quan-xue” p. 11)

[37] When enough earth is gathered to form a mountain, wind and rain will
originate there. When enough water is accumulated to form a lake, dragons will
breed there. When enough good deeds are done, a person becomes self-content
and sage-like. Therefore, without taking single steps one would not travel 1,000
li; without accumulating water from small streams, rivers and seas cannot be
formed. A fast horse in one leap cannot cover 10 paces but an old, worn-out nag
walking for ten days can travel a long distance. What matters is perseverance,
Without perseverance one cannot break a piece of decayed wood; with persever-
ance one can carve metal or stone. The earthworm has no sharp claws and teeth,
no strong sinews and bones, and yet it can eat the hard clay and drink the deep
groundwater, because it can concentrate; a crab has six legs and two pincers,
yet it has no shelter other than the holes of snakes and eels, because it is impa-
tient. Thus, he who has no unwavering determination will have no conspicuous
achievements; he who does no patient preparation will have no shining success.
(Chapter 1, “Quan-xue” pp. 4-5)

[38] With teachers and norms, those who are intelligent will quickly become
knowledgeable; those who are brave will quickly become awesome; those who
are talented will quickly become successful; those who are discriminating wil!
quickly find the truth; those who like to debate will quickly arrive at cotvent
conclusions. Thus, teachers and norms are the greatest treasure a man caic have,
and the lack of teachers and notms is the greatest misfortune a man ~un suffer.
(Chapter 8, “Ru-xiao” p. 91)

[39] Hua-liu, Qi-ji . . . were good horses of antiquity. But they lad to have reins
to guide them, whips to drive them and Zao-fu #&42 [a great Charioteer] to steer
them before they could reach 1,000 li a day. In the case of man, even those who
have good character and high intelligence must follow a wise teacher and asso-
ciate with good friends. With a wise teacher, one could hear about the way of
Yao, Shun, Yu and Tang; with good friends, one could learn the acts of loyalty,
faithfulness, respect and modesty. As a result, one would become increasingly
humane and righteous everyday without knowing it. That is because the change
is gradual, subtle and accumulative. (Chapter 23, “Xing-e” pp. 299-300)

[40] Tall grass growing among shafts of hemp plants becomes straight without
support. (Chapter 1 “Quan-xue” p. 3)
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(4) Result

[41] [Having learned the Wayl, a man sitting in a room can see the world within
the boundaries of the four seas; living in the present he can discuss what is far in
the past and the future; glancing at the myriad things he can know their charac-
teristics, reviewing the order and disorder in history and comprehend the rule . . .
He is thus called a “Great Man”. (Chapter 21 “Jie-bi” p. 265)

[42] A gentleman is called competent not because he can do everything others
do; a gentleman is not called erudite because he knows everything others know
... To plant crops a gentleman is not as good as a farmer; to conduct commerce a
gentleman is not as good as a merchant . . . What a gentleman is good at is that,
in speaking, his words are in accordance with reason and, in doing a job, his worl
fits the task. (Chapter 8, “Ru-xiao” pp. 78-9)

[43] A gentleman does not look at what is not right to see, listen to what is not
right to hear, speak what is not right to say, ponder what is not right to think . .. As
a result, his =itas cannot be distracted by force and wealth, changed by the wishes
of the masses, or overturned by the possibility of dominating the world. He lives
and dids £5¢ these objectives and his acts are called “Practices of Pure Virtue” and
with such practices a person can be settled. When settled he can respond properly
i+.all circumstances. He who is settled and capable of responding properly in all ci-
cumstances is called an “Accomplished Man”. (Chapter 1 “Quan-xue” pp. 11-12)
[44] Where a person’s objective and intention are cultivated, he can be prouder
than the rich and powerful; where his emphasis is on the right Way and justice,
he can dismiss the princes. This is because, when a person pays attention to what
is within himself, what is outside becomes of little importance. The Record says,
“A gentleman makes things work, a petty man works for things.” This is what the
saying means. (Chapter 2, “Xiu-shen” p. 16)

[45] Where justice is at stake, he is never subdued by the powerful and never
considers what profit he can gain. When he is given the authority to govern a
whole country, he does not change his views. He values his life but will uphold
justice and not bend his principle. This is the courage of a gentleman. (Chapter
4, “Rong-ru” p. 35)

[46] If a man’s manner is respectful, his heart loyal and faithful, his behaviour
according to rites and principles of justice, his attitudes toward others loving and
benevolent, he can go anywhere in the world, even being trapped among barbar-
ians, and be honoured. If a person would press ahead of others in doing something
arduous but is willing to yield to others in doing something enjoyable, and if he
is upright, faithful, sincere and trustworthy, he can go anywhere in the world,
even being trapped among barbarians, and be trusted. (Chapter 2, “Xiu-shen”
pp. 16-17)

[47] The gentleman may exalt the virtues and praise the good deeds of others
but his act is different from flactery. He may, for the sake of justice, directly point
out other people’s faults but his act is different from petty criticism. He may talk
about the results of his own cultivation, compare them with those of Shun and
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wish them to be in harmony with heaven and earth but his act is different from
self-aggrandisement. He may softly bend like a reed when the circumstanceg
so require but his act is different from cowardice. He may be firm, forcefu] and
determined to realise his word, but his act is different from insolence and foolhar.
diness. This is because he is responding to the changes outside himself according
to the principles of propriety, and because he knows what is right and what is
wrong. (Chapter 3, “Bu-gou” pp. 25-6)

[48] The gentleman is ashamed of not being virtuous but not ashamed of bein,
insulted; he is ashamed of not being trustworthy but not ashamed of not being
trusted; he is ashamed of not being capable but not ashamed of not being employedg
Thus he is not enticed by flattery and not fearful of criticism. He strictly fol..
lows the Way, carefully rectifies himself, and does not falter because of external
influences. This kind of person is called a “True Gentleman”, (Chapter 6, “Fei-shi.
erzi” e+ F p. 64)

[49] The gentleman scarcely seeks profit, quickly stays away from harm, fearfully
avoids disgrace, and courageously follows the Way. He keeps his high aspirations
while in poverty, and maintains his modesty while with wealth and honour,
He does not let down his spirit while resting, and appear worn out while tired,
(Chapter 2 “Xiu-shen” pp. 21-2)

[50] It is easy to approach a gentleman but difficult to become familiar with him.
He can be frightened but not threatened. He is fearful of harm but will not avoid
death for the sake of justice. He desires benefits but will not do wrong to gain
them. He can be close to people but will not become partisan. He can be elo-
quent but will not resort to sophistry. He is open and straight and thus distinctive
in the world. (Chapter 3 “Bu-gou” p. 24)

[51] The gentleman is tolerant but not indulgent, scrupulous but not nitpicking,
disputatious but not contentious, observing but not censorious, free-standing bli't
not dominating, strong but not overpowering, soft but not drifting along Jwith
the current. He is respectful, careful and friendly towards others. (Chapter 3
“Bu-gou” p. 25)

[52] There are those who superficially follow the way of the cazly sage kings and
thereby cause disorder in the world; who have learned disorganised lessons and
do not know how to follow the later sage kings in unifying institutions and stand-
ards; who do not really observe rites and principles of justice and truly embrace
the lessons of The Book of Historical Documents and The Book of Odes; . .. who
merely talk about the way of the early sage kings to dazzle the stupid people and
thereby make a living; . . . who obey their leaders . . . like slaves having no will of
their own. They are “the vulgar Ruists”. (Chapter 8 “Ru-xiao” p. 88)

[53] There are those who follow the teachings of the later sage kings, know how
to unify their learning about institutions and standards; who earnestly observe
rites and principles of justice and understand the lessons in The Book of Odes
and The Book of History; whose remarks and actions are in accordance with
great principles and yet there are things their intelligence cannot deal with —
whenever they encounter something about which they have not learned from
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their education or personal experience, they do not know how to categorise it;
who will say they know when they really know and will say they do not know
when they do not know, and thus would not deceive themselves or others;
who revere the virtuous and wise, respect the law, and dare not be neglectful
and arrogant. They are “the refined Ruist intellectuals”. (Chapter 8, “Ru-xiao”
p. 89)

[54] There are those who observe the teachings of the ancient sage kings; who
are well versed in rites and principles of justice and know the unifying principles
behind social institutions and standards; who are capable of dealing with the
complicated by learning from the simple, of dealing with the present by learn-
ing from the past, of dealing with ten thousand by learning from one . . . When
a strange thing, or a bizarre twist in circumstances never heard or seen before,
suddenly appears, they are able to categorise it and respond by applying a general
principle without any hesitation. The existing rules will be expanded to cover the
case, and there will be a perfect match. They are “the great Ruists”. (Chapter 8,
“Ru-xiao” pr.69)

[55] Iz ctraightening himself, the gentleman uses the stretched string to make a
strzight line. In correcting others, he gives a helping hand. Because he is strict
witk himself, he is worthy of being a model for the world; because he is consider-
ate to others, he can be tolerant in achieving the desired results and thus realise
great success in the world. (Chapter 5, “Fei-xiang” 3EA4H p. 54)

(G) To make a better world
(1) Objectives and general operating principles

[56] Marquis Ying [ [chief minister of the state of Qin] asked Xunzi, “What
have you found since coming to the state of Qin?” Xunzi said, “Its borders are well
fortified and secure; its geography is convenient for expansion; its mountains, for-
ests, rivers and valleys are beautiful and its natural resources abundant. It is thus
well-endowed. After entering into the state, I observed its customs and found
that its people are simple, their music is not vulgar, their dress not garish, and
they are very respectful and obedient to the officials. They are thus like people
of an older, better age. When I arrived at a government office in a city, I found
all the clerks are quiet, serious, diligent, and never invidious. They are thus like
clerks of an older, better age. When I entered the capital, I observed the officials
and found that, after leaving their homes, they head for their offices, and, after
leaving their offices, they head for home, and none of them engage in any private
dealings. They are impartial and not cliquey but open and fair in their actions.
They are thus like officials of an older, better age. | observed the royal court and
found that decisions are quickly made and nothing is left in neglect. As a result,
it appears as if nothing is there to be done. It is like the court of an older, better
age. It is for these reasons that, in the short period of four reigns, Qin has become
victorious. It is not due to good fortune but to good management. These are what
I have found. It is therefore said that the ideal government is at ease and yet

AR A AR A iR dia03 3232282033382 3211111:1 Tl T L L T T




312 | IN SEARCH OF THE WAY

governs well; its measures are simple and yet leave no details uncovered; it is not
overly active and yet accomplishes a lot. This is the ultimate form of governance,
and the government of Qin is neatly like this. Nevertheless, Qin has its problems,
It has all these favourable conditions and yet, compared with those of a great
kingdom, its achievements fall far short. Why? The reason is that it does not have
great Ruist scholars.” (Chapter 16, “Qiang-guo” 58[& pp. 202-3)

[57] What the Ruists will do is different . . . They will make policies and orders
fully implemented and custom elegant. (Chapter 11, “Wang-ba” pp. 149-50)
[58] A great king enriches the people; a hegemonic feudal lord enriches the
gentry; one who merely preserves his state enriches his ministers; one who rules
a vanquishing state fills his coffers and his treasury. (Chapter 9, “Wang-zhi”
pp. 97-8)

[59] If a ruler does not care for his subjects and benefit them, he cannot expect
them to be close to him and love him; if they are not close to him and do not
love him, he cannot expect them to serve him and die for him; if they would not
serve him and die for him, he cannot expect his army to be strong and his cities
secure; if his army is not strong and his cities not secure, he cannot hope that his
enemies will not attack; if his enemies attack, he cannot hope that his state will
not be decimated and vanquished. (Chapter 12, “Jun-dao” p. 154)

[60] A ruler who neglects his primary tesponsibilities but takes care of the petty
needs of the people — embrace them, chat with them, give them rice in the winter
and millet and fruits in the summer — in order to win their temporary praises, is
following the way of a thief. He may indeed win temporary praise from some cun-
ning people but it is not a lasting way. His projects will not be completed and his
achievement not established. It is a fraudulent way to govern. A ruler who hastily
employs the people to do some work and pushes them for quick achievements,
taking criticisms lightly and forgetting the hardship on the people, may have the
work done but the people will be resentful, This is going to the other exrizme.
His project will soon collapse and what achievement he has had will be r=versed.
Thus it is not right for a ruler to neglect his primary responsibilities.ard to care
for only petty needs of the people, not is it right for a ruler to persue achieve-
ments and forgot the hardship they inflict on the people. Bott: are fraudulent
ways ta govern. The ancient rulers did differently. They made people not suffer
scorching heat in the summer and freezing cold in the winter, not exhausted in
carrying out urgent projects and not lag behind schedule in doing ordinary work.
As a result, many tasks were completed, great achievements established, every-
one up and down in the country became better off, and the people all loved their
superiors and turned toward them as water flowing downward, happily regarded
them as if they were their parents and were willing to die for them with no regret.
The reason was simple. Towards their people the ancient rulers were extremely
loyal and faithful, fair and just. Thus if such a ruler wanted people to have a task
done in a hutry, his fairness and justice made them work faster than any harsh
orders could push them, and his loyalty and caring made them more pleased than
any rewards they might receive from him. (Chapter 10, “Fu-guo” pp. 122-3)
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[61] There are three ways to win the people’s allegiance: first, by the use of
virtue; second, by the use of power; third, by the use of wealth . .. The state
which wins the people’s allegiance by the use of virtue hecomes a true kingdom;
the state which wins the people’s allegiance by the use of power becomes weak;
the state which wins the people’s allegiance by the use of wealth becomes poor.
This is true both in the past and in the present. (Chapter 15, “Yi-bing” &
0. 191) o

[62] In governing a state, he who succeeds in establishing justice becomes a
great king; he who succeeds in establishing trust becomes a hegemonic lord; h?
who resorts to treachery will soon be vanquished. (Chapter 11, “Wang-ba” T
p-131) _

[63] When the law is well maintained, the officials wise and capable, the people
faithful, and the customs pleasing, the state is in a superb condition. (Chapter
11, “Wang-ba” p. 143)

[64] Someone asked how to govern a state. Xunzi said, “I have heard about how
1o cultivate onsself but not about how to govern a state. The ruler is like a pole
in the sun ariothe subjects the shadow it produces. When the pole is upright the
shadow is stratght. The ruler is like a vessel and the subjects are like water. When
the vessel'is round the water in it will appear round. If the ruler likes archery, the
subiecis will practise with bow and atrow. When King Zhuang of Chu BT
irved slender waists, there were hungry men in his court. Therefore I say, ‘1
1ave heard about how to cultivate oneself but not about how to govern a state.”
(Chapter 12, “Jun-dao” Hi& p. 154)

(2) Conerete measures
(o) STAFF GOVERNMENT WITH GOOD PEOPLE

[65] What is a ruler? He is someone who can gather people together. How can
someone gather people together? He is good at caring for them, at distinguish-
ing them, at properly employing them and at protecting and educating them.
(Chapter 12, “Jun-dac” p. 156)

[66] The king said, “What would a Ruist be like when he is a ruler?” Xunzi said,
“When he is a ruler, he is great. He will have high objectives established in his
mind and proper conduct cultivated in his court; laws and correct measures will
be maintained by his officials; loyalty, faithfulness, love and mutual assistance
will be common among his people. He would not do one unethical act nor kill
one innocent man to get the empire. His rightness is trusted by men everywhere,
and they respond to his actions like echoes . . . He is therefore called the teacher
of man.” (Chapter 8, “Ru-xiao” pp. 76-7)

[67] The state is an important institution, and to govern it is a heavy responsibil-
ity. A ruler must therefore carefully select a proper place to put it and a proper
way to lead it . . . Putting the state at a proper place does not mean to give it a
particular piece of land. It means to give it the right laws and to let it be governed
by the right men. Thus, a ruler who follows the laws of great kings and gives the
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