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Abstract

The term shengren B2 A\ or “sage” represents an ethical and philosophical ideal in
Early Chinese thought. Because it denotes the perfected individual the sage can be seen
as embodying the core values of the philosophy in which it appears. This thesis uses the
concept of the sage to analyze the most prominent negative and positive evaluations of
the Zhuangzi, Xunzi and Han Feizi. As well, it uses the three different conceptions of the
sage to compare the texts, highlighting common themes and debates between them. By
placing these three different works within a common conceptual framework, this study
provides an alternative to post-Han dynasty classifications.

Chapters two, three and four will explore the value systems of Zhuangzi, Xunzi
and Han Feizi respectively. Chapter five will then compare the three texts to investigate
general similarities as well as the shared themes of internalism versus externalism,
anthropocentrism and the sage’s role, as well as the sagely characteristics of agency,
creativity and adaptability.
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Chapter 1.
Introduction

The term shengren B2\, literally translated as “sagacious” or “sagely individual,”
and rendered in this study as “sage,” has a long history in Early Chinese thought. The

term may be found not only in the texts of this study, the Zhuangzi ;¥ Xunzi &) and
Han Feizi §53E-T-, but also in other major texts of the Warring States period, such as the
Mengzi 71~ and the Daodejing 7E{54%. In most cases, the term refers to an ideal

concept that was both “a subject of theoretical inquiry” and an “ethical goal” (Angle
2009, 4). Often, the term is used to refer to idealized figures in the past, such as the “early
sage-kings Yao and Shun” (Angle 2009, 17). A more common usage, however, is to
employ the term as a title denoting the perfected individual.

Because it is a superlative figure the sage may be seen as the culmination of the
philosophy in which it appears, embodying many of the most important values of each
philosophy. This makes the concept of the sage an excellent analytical tool. This study
uses the sage as a lens to identity the key negative and positive evaluations within each
philosophy in order to obtain a succinct vision of each text’s value system. In addition to
identifying the individual value systems of Zhuangzi, Xunzi and Han Feizi this study uses
the figure of the sage to compare these systems to highlight common themes and debates
of the period.

These three texts are an ideal choice for this study. They are chronologically
related, which facilitates a thematic analysis. As well, they have long been excluded from
comparative studies. Since their classification into different schools (Daoism,

Confucianism and Legalism respectively) in the Han dynasty, they have been considered



too different from one another to warrant a comparative analysis'. However, by using the
figure of the sage to place all three texts within a common conceptual framework, this
study provides an alternative to an analysis based on Han dynasty categories and
demonstrates that they are not only related, but represent the development of a number of

themes, such as internalism versus externalism and humanity’s role in the cosmos.
1.1. The Many Names of the Sage: Technical Terms and Definitions

Because of its specific meaning, the term “sage” may be considered a technical
term, representing a particular philosophical idea, namely that of a perfected individual
or, more generally, the idea of perfection itself. However, as a term, “sage” is not used in
isolation. There are a number of other synonyms for the term that abound in the texts that
are the subject of this study.

In particular, the text of the Zhuangzi employs numerous terms that, based on
context, may be inferred as alternative names for the same concept. These include the

zhiren 2\ “Perfect Man,” the zhenren E.A\_ “True Man,” the shenren i \_“Spirit
Man” and the mingwang B+ “Illuminated King.” Though there is evidence to suggest

that, in later texts, these terms became differentiated in their meanings, within the Inner
Chapters of the Zhuangzi, they are used more or less interchangeably (Puett 2002, 279).
For example, the terms “Illuminated King” and “sage” are used in the same passage to

refer to the same concept. The same is true of the terms “sage” and “True Man®.”

! This is not to say that no comparative work has been done. However, studies
have tended to compare only two of the texts such as the Zhuangzi and Xunzi or Xunzi
and Han Feizi, rather than analyzing all three.

* For complete translations of these instances see the passages entitled “The
[luminated King” and “The True Man” in the Annotated Translations section.



Similarly, though the “Perfect Man” and the “Spirit Man” are seldom used together, they
share many of the same characteristics, such as immunity from physical harm that are
often described using exactly the same language’.

Similarly, although the text of the Xunzi is relatively consistent in its use of the

term “sage” it also refers to the “Perfect Man” and the shengwang B2+ “Sage King.” As

with the Zhuangzi, these terms are frequently used in the same passages where it is clear
that the subject (the ideal individual) remains consistent.
The greatest number of terms may be found in the Han Feizi. The author uses

seven terms, all of which are built around the common adjectives of sheng BE “sagacious”
or “sagely” and ming HH, which literally means “bright” or “clear” but also possesses the

connotation of “intelligent” or “perceptive.” Because of this, although the Han Feizi, like

the Zhuangzi, uses the term mingwang B+, T have rendered it as “Perspicacious King”

rather than “Illuminated King.” In addition to using the terms “sage,” “Sage King” and

“Perspicacious King,” the Han Feizi also uses the terms shengjun B2 “Sage Lord,”
shengzhu B2 “Sage Ruler,” mingjun HHFE “Perspicacious Lord” and mingzhu B 3

“Perspicacious Ruler.” The terms are frequently used to stand in for one another, without
any apparent purpose other than, perhaps, rhetorical variety on the part of the author. In
all cases, however, they refer to the ideal individual and ruler.

Because this wide variety of terms all seem to refer to the same concept, despite
the differences in their exact composition, this study treats them all as technical terms

with equal weight as “sage.” Therefore, although the term “sage” is used most commonly

? For examples of this, see the passages entitled “Gushe Mountain” and “Profit
and Harm” in the Annotated Translations section.



throughout this analysis, it should be understood as an umbrella term that encapsulates all
those discussed above. Conversely, the usage of passages that refer to these other terms

should be understood as referring to the sage.
1.2. Searching for the Sage: Passage Selection and Methodology

In selecting the sage passages for this study, I began by identifying what are
generally considered to be the core chapters of each text. In the case of Zhuangzi I have
focused exclusively on the Inner Chapters, which are widely regarded as the nucleus of
the text. For Xunzi and Han Feizi the process of chapter selection was more complex and
I have relied on the work of Michael Loewe (1993) and Bertil Lundahl (1992),
respectively®. Once the chapters were identified, I searched for the various technical
terms discussed above. Given the large number of passages containing these technical
terms I have employed certain criteria to narrow them down.

First, I have eliminated purely rhetorical usages. By rhetorical, I mean instances
in which the term is used to emphasize a given point. A notable example from the
Zhuangzi is when, in criticizing his disciple Yan Hui, Confucius concludes with the
exasperated claim that “even the sages cannot cope with men who are after fame or gain,
much less a person like you!” (Watson 2003, 51). In this passage, it is clear that the word
“sage” is merely a marker of perfection, largely empty of meaning that is being used as a
term of emphasis, not as a subject of inquiry.

Similarly, at times the various terms are used in a purely adjectival fashion. For

example, in chapter forty-nine of the Han Feizi, the author declares, “in the state of an

* For complete translations of the passages used see the Annotated Translations
section.



enlightened ruler [mingzhu] there are no books” (Watson 2003, 112). In these types of
passages, the technical term may be seen as a positive attributive that could easily be
replaced with an adjective such as “ideal” or “good.” The terms denoting the perfected
individual are not the subject of these passages; they are simply used as signs that the
author is discussing an ideal situation or concept. As well, I have attempted to limit
repetition by eliminating passages that appeared to be discussing the same idea.

Finally, because this study is concerned with the theoretical value systems within
each text, I have excluded passages that do not discuss the sage explicitly. This has its
most notable effect on the passages selected from the Zhuangzi, which is well known for
using idealized individuals to illustrate its philosophy. Together these passages are
usually referred to as the “skill stories” because they feature individuals who exhibit
“skilful activity” (Ivanhoe 1993, 640). Presumably, these exemplary individuals
constitute portrayals of the Zhuangzian sage. However, the fact that they are not
explicitly identified as such means that the passages are open to interpretation. As well,
the more personalized descriptions create additional layers of meaning that place the
passages outside of the scope of this study. Therefore, this study focuses only on those
passages whose portrayal of the sage may be termed “explicit,” which is to say that they
follow the basic structure of “the sage is X or “the sage behaves in an X manner.” Due
to this explicit structure, these passages provide the clearest insight into the texts’ more

abstract and theoretical aspects.



Chapter 2.
Wandering With The Way: Zhuangzi’s Conception of the Sage

The text of the Zhuangzi is traditionally ascribed to Zhuang Zhou i, said to
have lived in the 3™ century BCE. However, the text itself is composite and was probably

compiled by many different authors throughout different time periods. Guo Xiang Z[\42,
the first commentator on the Zhuangzi, considered the first seven chapters (the neipian [N
@ or “Inner Chapters”) to be the core of the text, consisting of a single philosophical

vision, and most subsequent scholars concur with this opinion (Loewe 1993, 56).
Consequently, this study addresses only the Inner Chapters and references to “Zhuangzi”
are meant to refer to the author of the Inner Chapters.

Much recent scholarship on the Zhuangzi has revolved around the issues of
scepticism and relativism. Some scholars, such as Chad Hansen, have argued that
Zhuangzi did not believe in a metaphysical Way and that that his doctrine was “relativist
rather than absolutist” (Hansen 1983, 24). Others, such as Robert Eno, have suggested
that, while Zhuangzi believed in a spiritual ideal, there was no resulting ethical system
and that “butchering people might provide much the same spiritual spontaneity” as
benign actions (Eno 1996, 142). However, an analysis of the sage passages within the
Inner Chapters reveals that, not only did Zhuangzi have a strong, coherent set of negative
and positive evaluations, but also that this value system was founded on metaphysical and
cosmological claims. The most prominent of these values are an awareness of the natural

world and the resulting freedom to accord with natural patterns.



2.1. Clarity of Awareness

For Zhuangzi, awareness of the objective, natural world as well as the
metaphysical Way is a foundational value that forms the basis for his overall value
system. All subsequent negative and positive evaluations such as dependency and
freedom result from whether one is ignorant of the world, or aware of it. Thus, a contrast
is drawn between ordinary, benighted individuals who are ignorant of the real world and
the sage who possesses the correct awareness of it; an awareness that is often denoted

with the term ming B or “clarity”.”

The value of awareness is premised on the belief in an objective, natural world.
The objective world that Zhuangzi conceives of is not homogenous but consists of natural
divisions that, nevertheless, possess an underlying unity. Using Confucius as his
mouthpiece, Zhuangzi explains:
"BEHEERZ, FEEED; BRERERZ, BVE—0."

“(If) one looks at them from (the point of view of) their differences, (there is) a

liver, a gall bladder, Chu and Yue. (If) one looks at them from (the point of view

of) their sameness, the myriad things are all one.”

Both unity and diversity are points of view that are equally present within the world. As

well, the world is also engaged in a ceaseless process of transformation. The patterns of

> I have followed Burton Watson’s translation in rendering ming BH as “clarity.”

% Unless otherwise noted all translations are my own but I have benefited greatly
from the works of Burton Watson, A.C. Graham, Victor Mair and Brook Ziporyn, as well
as Sam Hamill and J.P. Seaton.



natural transformation, as well as the world’s underlying unity, are termed the Way’,

which is described as:
BV R, m— bz .

That which connects the myriad things and that which all transformations depend
upon.

Although Zhuangzi believes in natural divisions, he also believes that there are
certain distinctions that are unnatural. These artificial distinctions are interrelated and

mutually dependent sets of dichotomies such as bishi {72 (“that” and “this”), kebuke T
A\] (“acceptable” and “unacceptable”) and even sisheng £ (“death” and “life”).

VIEIES:, VIR, BRI R, BRI, #H: HRE, B,
st 8K, J7ETT9E, IS A, TRl TANAL, TTANEI T ] (R
K, RIERE.

Things do not have no “that,” things do not have no “this.” If (one looks from)
“that” then (one) doesn’t see, if (one knows) from knowing one knows it. Therefore
I say: “that” arises from “this,” “this” also relies on “that.” This is the explanation
that “that” and “this” are simultaneously generated. Even though this is the case,
simultaneously there is life and simultaneously there is death, simultaneously there
is death and simultaneously there is life, simultaneously there is acceptability and
simultaneously there is unacceptability, simultaneously there is unacceptability and
simultaneously there is acceptability. Relying on “this” is relying on “not this,”
relying on “not this” is relying on “this.”

Dichotomies serve to define one another. Defining something as “that,” or “death” is
necessary in order to define something else as “this” or “life.” These relational

definitions are not accurate descriptions of how the world truly is; they are simply a

7 Chad Hansen is well known for arguing that Zhuangzi does not believe in a
metaphysical Way and, instead, renders dao 7& as “prescriptive discourse” (Hansen 1983,
24). However, I believe that there is ample textual support for treating the Way as a
metaphysical, though not a static, force (Roth 2003, 17).



matter of perspective. Anything may be defined as “that” and anything may be defined as

“this” because all things contain both. Thus, these definitions are arbitrary:

FJFR], AR PAE]L BT MR, IR ZIR. BIR? IRRAR. EPAIR?
RIRRAIR. DIERFR, PIER Fral. VA IR, SEP)ANH].

What is acceptable is what is deemed acceptable, what is not acceptable is what is
deemed unacceptable. A road, walk it and it is completed. Things, name them and
they are thus. How are they thus? Thusness is from (their) thusness. How are they
not thus? Not-thusness is from (their) not-thusness. Things certainly have that
which is thus, things certainly have that which is acceptable. There are no things
that are not thus, there are no things that are not acceptable.

In the above passage, Zhuangzi uses the metaphor of a road to describe the arbitrary

nature of these distinctions. A road does not exist naturally; it is created by people

walking on it. Similarly, acceptability and unacceptability do not exist in the natural

world; they are created by people judging things to be acceptable or unacceptable. These

types of judgments are part of weishi £ or “contrived understanding®.” Engaging in
contrived understanding leads to the negative judgments of shifei &3 or “right and

wrong’.” The creation of such distinctions is the defining characteristic of benighted
individuals. In making normative judgments they claim “an absolute, foundational basis
for their discriminations” rather than being aware of their relative and perspectival nature
(Slingerland 2003, 178). This “conceptual rigidity” leads to ignorance, it “cuts people

off” from the world (Slingerland 2003, 179). Benighted individuals become trapped by

® The translation “contrived understanding” is based on A.C. Graham’s translation
and will be discussed in more detail in section 2.2 (Graham 1970, 110).

? Shifei literally means “this” and “not-this” but as Edward Slingerland points out
“the fact that a judgment that something does or does not fit a given name usually
carries...a normative element” which justifies the translation of “right and wrong”
(Slingerland 2003, 178).



their conventional, linguistic distinctions and fail to achieve awareness of the world’s true
nature.
The tendency to create right and wrong distinctions is “a deeply rooted human

disposition;” it is the human ging % or “essence'*” (Slingerland 2003, 180). Most people
peop

are guided by their flawed essence; it is the root of their ignorance and the key difference
between them and the sage. The sage is defined as one who does not possess human

€ssence:

BAZW, BAZE. BAZ, SERA, BAZE, SRFETERES. BT
INER, FRLUBI AL, B A#:, BRER.

He has the form of a person but does not have the essence of a person. He has the
form of a person; therefore he flocks together with people. He does not have the
essence of a person; therefore “this and not this” cannot reach him. Tiny and small,
this is the means by which he connects with people. Massive and great, he
completes his Heaven alone.
Because the sage does not have human essence he does not create fixed, arbitrary
distinctions. And, because he has a Heavenly nature, the sage is able to illuminate things

by the light of Heaven (}&:Z /A °K). This illumination allows the sage to escape “the

perspectivism of human-centered points of view” and achieve an impartiality of
perspective, or “Heaven’s-eye view” that shows the “relativity and ultimate equality” of
all things (Berkson 1996, 108). Elsewhere, Zhuangzi describes this as occupying the

centre of a ring:

R RIS, 2 EE. e ERT, IEESS. 25— &5, JEr—HEE
. #eH: "SR LIEL

' The translation of ging as “essence” comes from A.C. Graham, who argues that
it was a technical Mohist term referring to that which “X cannot lack if it genuinely is X”
(Graham 1978, 181).

10



When “that” and “this” in no case reach their mate, call it the axis of the Way.
When the axis begins to reach the ring’s centre, by means of it, it responds without
depletion. “Is” is also one without depletion, “is not” is also one without depletion.
Therefore I say: “nothing is as good as using clarity.”
The sage metaphorically occupies a central position that affords him clarity of perception,
an impartial perspective in which he sees all points of view and the true nature of the
world.

The fact that the sage can only achieve true awareness through his reliance on
Heaven demonstrates that Zhuangzi is not an extreme relativist but, rather, a
“cosmologist with a strong commitment to a certain view of the proper place of humanity
in the universe” (Puett 2002, 133). The consequences of this awareness as well as what

b 13

exactly humanity’s “proper place” is, will be discussed below (Puett 2002, 133).
2.2. Dependency and Freedom

Whether one is aware of the world’s true nature or ignorant of it results in either
dependency or freedom. Most people, because they engage in contrived understanding,
remain trapped by false distinctions whereas the sage is able to achieve an adaptive and
responsive freedom that allows him to accord with natural patterns.

Benighted individuals persistently employ “contrived understanding” which
means, “one rigidly applies a pre-established way of looking at the world to every
situation” (Roth 2003, 22). Benighted individuals attempt to apply one perspective to
each situation because they are dependent on that perspective. Zhuangzi describes this
using a lengthy chain of stories, each describing a type of dependency, that culminates in

his description of Liezi:

RINFHETT, wREN, AARMEX. FREHEE REEAD.
FPAT, MERREE . HERIERRMZIE, MRk, DUERE, HE
P! B EAED, HAED, EAES.

11



Liezi tamed the wind and flew, with ease and ingenious skill, for fifteen days and
afterwards returned. (His attitude towards) the attainment of happiness was not yet
anxious and scheming. In this way, even though he avoided walking he still had

that which he depended upon. If (in general) he drove the rightness of Heaven and
Earth and tamed the changes of the six breaths, by this (he could have) wandered in
the inexhaustible. What then would he depend on? Therefore I say: The Perfect
Man has no self, the Spirit Man has no meritorious works and the sage has no name.

Liezi is superior to most people because he does not scheme or worry about the pursuit of
happiness and is able to achieve feats of supernatural magnitude. However, his ability to
fly is based on his dependency on the wind and, thus, he does not achieve the level of a
sage who, by being empty of self, reputation and meritorious works is completely free.
This dependency creates a lack of adaptability in benighted individuals. Instead of
adapting to each situation, they attempt to force their pre-conceived notions on differing

sets of circumstances. They engage in bian ¥ or “disputation,” attempting to convince

other people that their point of view is the right one, that it is “not a mere expedient, but
the Truth” (Lusthaus 2003, 199). These types of “ quarrelsome, divisive disputes” lead to
conflict and a wide variety of subsequent negatives that will be explored in more detail in
section 2.4 (Lusthaus 2003, 199). Disputation also further blinds people to other
perspectives, exacerbating their already negative ignorance. One of the most famous

cases of this ignorance and lack of adaptability is discussed in the following passage:

MEEE=? HART, H: "H=1&n." $EER. H: "RAUEMNmE=."
FAHE M. BEAREMERLH, PREDR. Z2LIEAMZLUEIEMIRFKET,
& M.

What is called three in the morning? A monkey breeder gave (his monkeys) acorns
and said: “I will give you three in the morning and four in the evening.” The group
of monkeys were all angry. He said: “If you are like this, then four in the morning
and three in the evening.” The group of monkeys were all happy. When names and
reality are not yet depleted and joy and anger can be usable, this is also adaptive
understanding. This is what the sage uses to harmonize it with “is/is not
(distinctions)” and rests on the Heavenly wheel. This, call it walking two roads.

12



In the above passage the monkeys represent benighted individuals who, when faced with
two situations that are, in essence, identical insist on adhering to the situation that
matches with their rigid standards. By contrast the sage (in this instance the monkey
keeper) can easily adapt to shifting circumstances.

The sage’s success in the monkey keeper passage is based on his ability to engage

115

in yinshi (K72 or “adaptive understanding, ~~” which results from his Heavenly awareness.

As Harold Roth states, adaptive understanding “involves a complete freedom” from
attachment to one perspective, “a freedom to act spontaneously as the situation demands”
(Roth 2003, 22). This freedom is illustrated in the following passage in which Confucius

describes the sagely Wang Tai T fq:

BRHM, IFEY), EENE.

One who considers Heaven and Earth to be a palace, considers the myriad things to
be a storehouse, considers the six parts of the body to simply be a lodging.

Wang Tai is not bound by any one point of view and is, therefore, able to feel at home
amongst all things and all perspectives. He even considers his body to be merely a

temporary lodging. The sage’s freedom is frequently described using the term you ## or

“wandering,” which vividly illustrates the idea that the sage does not hold all viewpoints
simultaneously. Instead, he holds a particular point of view provisionally, “a temporary
‘lodging’ in a given shi or fei” (Slingerland 2003, 209). Roth describes this idea as a
bimodal mystical experience. The sage first accesses Heaven, an experience of “total self-
emptying” in which he may be said to “merge with the Way,” and then returns “to the

world of everyday living” (Roth 2003, 26). Having experienced the Heavenly perspective

" As with “contrived understanding,” the translation “adaptive understanding” is
also based on A.C. Graham’s translation (Graham 1970, 110).

13



the sage has undergone “a fundamental shift in perspective away from attachment to
one’s individual viewpoint and toward freedom” (Roth 2003, 24). This is what enables
the sage to “reenter the world of human perspective with the knowledge of the relativity
of all claims” (Berkson 1996, 108).

Being free from one viewpoint is what allows the sage to be adaptive, as in the

b (133
S

monkey keeper passage. The sage’s “‘illumined’ consciousness...exhibits an intuitive
knowledge that knows how to act” and adapt spontaneously to each situation (Roth 2003,
23). These adaptive actions are always correct; they are what is “most right...given
particular situational constraints” (Fox 2003, 211).

The most salient aspect of the sage’s freedom is that it is not absolute. The sage is
not free to do whatever he chooses; he is free to follow the natural order of the world.
Instead of wandering at will, the “liberated spirit accords with Heavenly patterns” (Puett
2002, 132). As Alan Fox describes, “this kind of freedom is perhaps best understood as
freedom from...evaluative formulae...rather than freedom to act inappropriately” (Fox
2003, 214). Thus, for Zhuangzi, freedom is not a state of independent and wilful action
but rather a liberated state unbound by artificial constraints that prevent the sage from
according with the natural, normative order of the world. Arguably, according with the

natural world is the most important value for Zhuangzi and the steps to achieving it

include values related to the external world and the process of self-cultivation.
2.3. External Things and Self-Cultivation

The dependency of benighted individuals and the freedom of the sage are closely tied

to the relationship between the external world and the internal self. This relationship is
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the core of Zhuangzi’s program of self-cultivation, which is designed to lead to the
freedom described above.

Relying as they do on false distinctions, most people entangle themselves in the
external world by pursuing external goods and indulging their “social desires” such as the
desire for reputation and fame (Slingerland 2003, 179). Zhuangzi argues that Confucius is
guilty of this:

WMAEFEEME: L ZREN, BAR? B EE IEF 27 (% B DGR 4
Bz A, A ZE N DR A T RERE AR

No Toes spoke to Lao Dan, saying: “Kong Qiu journeying to (the state of) the
Perfect Man, he’s not there yet is he? Why did he sycophantically study with you?
Furthermore, he is searching for the strange deceit and illusory aberrance of
reputation and fame, does he not know that the Perfect Man takes these to be fetters
and shackles on himself?”

Here, Confucius’ attempts to study with Lao Dan are doomed from the start because he
fails to comprehend that such pursuits prevent one from being free. Benighted individuals
are blind to the futility of such pursuits because of their pride, their “false sense of their
own importance and abilities” (Slingerland 2003, 179). Ultimately, these individuals

come to harm:

MEH: "3 EFREMME! RETHOE, MRS, LR85, BRI, BT
CEHZEAN, BAFHCREFEBEAN. IFERCERE, MRERZENZRT!

Zhong Ni said: “Ah! You are proceeding dangerously and will get executed and
that is all! Regarding the Way, it does not desire to be mixed. If it is mixed then it is
many. If it is many then it is disturbed. If it is disturbed then there is anxiety;
anxiety that is not remedied. The Perfect Man of ancient times first preserved it in
himself and afterwards preserved it in people. If that which is preserved in the self
is not yet stable how do you have the leisure to concern yourself with the actions of
a brutal man?”
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In this passage, Confucius criticizes his disciple Yan Hui’s proposed suggestion to travel
to a disordered state and restore it to order'*. Confucius dismisses this idea as a foolish
notion destined to result in Yan Hui’s death. Yan Hui’s primary flaw is a false sense of
self-worth and accomplishment. He thinks that he has mastered the Way to the point that
he can improve the external conditions around him. In actuality, he has not yet reached a
stage where he can make any kind of positive contribution but is too lacking in self-
awareness to realize it. Unlike the sage, he has not correctly prioritized self-cultivation.
The Perfect Man (sage) focuses on cultivating himself and is indifferent to external
things:

FEA AN, TP E 20T

“Death and life are without change to him, how much less so are the principles of
profit and harm?”

The Perfect Man is able to reach this point of indifference through a lengthy process of
externalization. Zhuangzi explains this process in a dialogue between Nu Yu and Nan Bo

Zi Qi regarding Nu Yu’s efforts to teach one Bu Liang Yi:

BT, 2 HMREENMRT; BAR TR, EXFZ, CHIMREI;
B4R, EXSFZ, WHTREENE; BAVER, TREEFREG FAf, ket
R BB, MREEL S, BhS, MEREANTIEARLE.

“I still persevered and taught it. After three days he was able to externalize All
Under Heaven. Having made All Under Heaven external, I again persevered. After
seven days, he was able to externalize things. Having externalized things I again
persevered. After nine days he was able to externalize life. After having
externalized life he could (have) the dawning of understanding. After the dawning
of understanding he could see aloneness. After seeing aloneness he could be
without past and present. After being without past and present he could enter into
(the space of) not dying and not living.”

"2 This is a slightly different portrayal of Confucius than the previous passage,
describing him in more flattering terms. It is indicative of the complex and, at times,
contradictory portrait of Confucius that is presented in the Inner Chapters.

16



This emphasis on self-cultivation as a process of discipline and hard work is notable
because, just as Zhuangzi did not grant the sage unlimited freedom to do whatever he
chose, so too does Zhuangzi not allow for freedom in the sense of wild abandon. Instead,
he highlights the importance of endurance, of committing oneself to a long process of
self-cultivation, which consists of slowly externalizing all major external things such as
All Under Heaven, the myriad things and even life and death. The end result is an internal

emptiness that enables one to be mirror-like:

K, THERE, TREME. EAZRLER, SR, B, Saekm
5.

Do not act as a corpse of reputation, do not act as a treasure trove of schemes, do
not act as a carrier of affairs, do not act as a proprietor of wisdom. Exhaustively
embody the inexhaustible and wander where there are no traces. Exhaust that which
you receive from Heaven but do not display (your) gain. Simply be empty and that
is all. The Perfect Man’s use of the mind is like a mirror. He does not send (things)
off, he does not welcome (things), he responds but does not store. Therefore he can
surpass things and not be injured.
Instead of pursuing external things and entangling himself in the world, the Perfect Man
remains empty, constantly reflecting all external things instead of taking them inside
himself'"®. As will be seen, this freedom results in a number of benefits for the sage.
The idea of internal emptiness raises the interesting issue of Zhuangzi’s attitude
towards the value of identity. Joel Kupperman suggests that the attainment of “ ‘Power’
(spiritual virtue) would not obliterate the various psychological leanings that are at the

root of our individualities” and that it “could be expressed in a variety of styles of life”

(Kupperman 1996, 184). However, elsewhere Zhuangzi explicitly states that “the Perfect

" Note that this passage also relates to the idea of adaptability in section 2.2.
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Man has no self and the sage has no name'*.” Additionally, the process of externalization
would seem to empty the sage of all elements that one would ordinarily take to be
constituent of identity, most notably the idea of human ging. Edward Slingerland
suggests a possible solution to this problem by arguing that, for Zhuangzi, ging is not
really “the essence of human beings” but is “only a flaw that has a deleterious effect upon

our true essence: our shen {H” (Slingerland 2003, 181). Thus, in emptying oneself the

sage actually only eliminates “the (false) self” and this enables him “to realize the true
self” (Slingerland 2003, 187). The idea of a true self is not discussed explicitly in the sage

passages of the Inner Chapters but it is hinted at in the following passage'”:

mZEA, HEAZ, HEES, HafH, HEEE EAZRLHE, FAZ
B, EiRE, HimsEm. HEAEs, BRI,

The True Man of ancient times, in his sleep he did not dream, when he was awake
he was without worry, his food was not sweet and his breathing was deep. The
breathing of the True Man uses the heels; the breathing of the masses uses the
throat. (As for) those who bend and submit, the speech in their throats is like vomit.
Their aged desires are deep but their Heavenly Mechanism is shallow.

The contrast here is between “the masses” whose tianji Kf#% or “Heavenly Mechanism”

is shallow and the True Man whose “Heavenly Mechanism” is, presumably, deep.
Slingerland suggests that this Mechanism is synonymous with the shen or true self
(Slingerland 2003, 179). What remains unclear, however, is whether the Heavenly nature
of the sage is the same within each sage. If it were, then it would counter Kupperman’s

argument that the sage’s individuality is preserved because every sage would be

'* This is taken from the passage, “Liezi’s Dependency” which has been discussed
above.

!> There are, however, more explicit accounts of this true self in the inner
chapters, outside of the sage passages, as well as in the various “skill stories” throughout
the text. For more thorough analyses of these sections see Slingerland 2003, Yearley
1996 and Ivanhoe 1993.
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essentially the same and would suggest that Zhuangzi devalued individuality in favour of
a spiritual homogeneity. Unfortunately, the sage passages remain frustratingly vague on
this point.

The freedom brought about by self-cultivation (or dependency brought about by
its lack) has a wide range of consequences. These consequences form a collection of

secondary negative and positive evaluations.
2.4. Consequences of Ignorance and Awareness

Zhuangzi portrays a number of consequences that arise from living in a benighted or a
sagely state. He contrasts the negative consequences of ignorance and dependency, such
as exhaustion, failure, harm and early death with the positive consequences of awareness
and freedom such as joy, immunity from harm, health and long life. These are not
primary negatives and positives but, nevertheless, constitute a substantial part of

Zhuangzi’s value system. The negative consequences begin with exhaustion and failure:

ST, EHEE N, MECRE. R 2 WLIER, Hirzd, 4K
DIBAZ 1. JEFTEAT AR, BB i BRAS . M HF LIS Mm#k, A5 K.
EE M A RE R SEROR . R AN AT R R ? VBB . 2l BE
LR, BANZATEN. AR A mEERE, LZsE .

The knowledge of these three masters'®, how far did it reach? In all cases they
flourished, therefore they were recorded in later years. Only their deeming it to be
good differentiated them from others. They desired to take their deeming it to be
good and clarify it (for) others. (To take) what is not clear and clarify it. Because of
this, (they) ended in the confusion of hard and white. And their sons took their
father’s theories, in the end they were without completion. (If) like this, can it be
called complete? Then I am also complete. (If) like this then can it not be called
complete? Then things and I are without completion. Because of) this, therefore,
the brilliance of disruption and doubt is that which guides the sage. Contrived

1% The three masters in question are Shi Kuang FifiliE, Huizi 2£-T- and Zhao Wen
AEZ, a music master, logician and lute player respectively (Watson 2003, 37).
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understanding, (he) does not use (it) but places each in the everyday. This, call it
using clarity.

The three masters referred to in this passage were all considered at the height of their
respective fields and had high reputations throughout the ages. Zhuangzi argues,

however, that all that differentiated them from other people was what they chose to

consider good. They then engaged in the fruitless pursuit of trying to convince others of

their perspective. This is an endemic flaw. As Zhuangzi elsewhere describes, “the masses

dispute it and by these means explain (it) to one another” (i A ¥t LIfH ~117). Because

of their relentless engagement in disputation both these masters and their offspring met

with exhaustion and failure, terminating in pointless logical debates.

Such failure is exacerbated when these types of individuals try to engage in worldly

affairs such as government:

J5E AR TR “H thaf LIEE2?”

FEH: “EEREAFUACHEAEE, APECATEmLeE!”

IERR B B, HpYaR M, i es A mE s ' lith. REANZE

. JBIMF? IEMETT, EPREHEEMESR. HEEMLIEM U2 E, RN
Pl 2 T AR ER 2 B8, [T 8 s SR

Jian Wu saw the Madman Jie Yu. The Madman Jieyu said: “What did Ri Zhong Shi

say to you?”

Jian Wu said: “He told me that one who rules people uses himself to cause
standards, styles, righteousness and measures to issue forth, who among the people
dares to not listen and be transformed by it?”

The Madman Jie Yu said: “This is false Virtue. Governing All Under Heaven like
this is like fording the sea, chiseling a river and causing a mosquito to carry a
mountain. Regarding the governing of the sage, does he govern the outside? He
(first) rectifies (himself) and afterwards puts it into practice. Truly he is capable of
(being) one who conducts affairs and that is all. Furthermore, the bird flies high in

order to avoid the harm of arrows and shooting. Small mice bore deeply underneath

a spirit mound in order to avoid the suffering of (sacrificial) smoke and chiseling.
And (these are) just two creatures without knowledge!
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This passage argues that those who govern in a way reminiscent of Confucian and Mohist
theories (which are products of disputation'”) not only fail but, also, come to harm in the
process. By pursuing goals whose only possible consequence is harm they display less
understanding than that of small mice and birds who know to avoid the danger of smoke
and arrows.

This harm often culminates in an early death. Zhuangzi illustrates this with the

vivid imagery of useful trees:

REFKZ, B, BUBm L2, R REHT <, ZENE, RKe4
ZEEEE ., CEVE, ENERIFOREGEE . MORKHERSE, mHE
BRI, Witz B,
In Song there is the Jing Shi (region), which is appropriate for catalpa, cypress and
mulberry trees. When they are two hand spans in height, those who are seeking
monkey posts chop them down. When they are three to four spans round, those who
are seeking tall and great roof beams, chop them down. When they are seven to
eight spans round, the families of noble people and wealthy merchants (who are)
seeking coffin materials chop them down. Therefore, they do not yet end their
Heavenly years and midway through their journey they die young to hatchets and
axes. This is the calamity of being useful.
The trees in this passage are considered useful to society. Consequently, they are cut
down in their prime and never have the opportunity to live a full and natural lifespan. By
attempting to make themselves socially useful through disputation and worldly
entanglement benighted individuals are likely to meet the same fate.

In contrast to this abject state, the superior state of the sage consists of numerous

advantages that begin with joy:

'7 As Edward Slingerland explains, the Confucian “conventions and virtues
inherited from the past are nothing but sedimented collections of shifei discriminations”
(Slingerland 2003, 180).
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FICAZIEMEE . HAZEE, B8R EHE, A% it
BENGERYI BB EE. EK, %, Eh, S8, MR, X&E
P, —{bZ frfF!

You only meet with the form of a person but still take pleasure in it. When it comes
to the form of a person, it experiences myriad changes and does not yet begin to
have an end. Can its joys not surpass calculation? Therefore the sage wanders in (a
place where) things do not escape and in all cases are preserved. He values dying
young, he values old age, he values beginnings and he values endings. If people
take him as a model, how much more so is that which connects the myriad things
and that which all transformations depend upon?

Because the sage does not privilege one perspective over another he is able to delight in
all viewpoints, considering each to be but one transformation among many.

In addition to this joyful mindset the Zhuangzian sage also displays a supernatural
immunity from harm. This point is reiterated in a number of passages, most notably in

those regarding the Perfect Man:

FERHE: "ZEAMZR: RERMAREE, FEEM AR, EEIL, BiREm
REE. BRE, KER, WHH, MEFIUEZI. seEmER S, miAFH
Wang Ni said: “The Perfect Man is spirit-like! (If) the great marshes burned they
could not heat him. (If) the Yellow and Han rivers froze they could not chill him.
(If) swift thunderbolts broke the mountains and winds shook the seas they could not
alarm him. One who is like this drives the clouds and breath, rides the sun and the

moon and wanders beyond the four seas. Death and life are without change to him,
how much less so are the principles of profit and harm?”

Not only is the Perfect Man free from harm but, as a result, he has no fear of harm. As
with many of the more supernatural passages in the text it is difficult to determine
whether we, as readers, are meant to take them literally or metaphorically. Paul Kjellberg
argues in favour of the latter reading, stating that to read the passages literally “ascribes
to Zhuangzi an implausible belief in magic” and that the Perfect Man is immune because
he is “unsure of whether these things really count as harms” (Kjellberg 1996, 9-10). By

contrast, Michael Puett argues that Zhuangzi was engaged in an active debate on the issue
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of human self-divinization and advocated the view that “natural phenomena...have no
effect on the perfect man” because he is divine (Puett 2002, 125). Ultimately, this issue is
one without an answer but, regardless of which viewpoint one adopts, the value in
question remains the same: due to a change in awareness the sage is free from harm, be it
psychological or physical.

Similar supernatural-themed passages describe the sage as being preternaturally
healthy:

Tz, BMAER, NUEEKE, HEAEET. TRAR, TR kEE.
TER, HREE, MAET I, B, (YA 2.

“The far mountain of Gushe has a Spirit Man dwelling on it. His skin is like ice and
snow, soft and supple like a virgin girl. He does not eat the five grains, (but) sucks
the wind and drinks dew. He drives the clouds and the breath, tames the flying
dragon and wanders beyond the four seas. His spirit is solid, causing things to not
be sick or plagued and the yearly grains to ripen.'®”

In addition to being healthy, the sage is also able to live out his natural lifespan to
the fullest'”:

MR 2, MAZATAE, ER. MIRZATAE, RAEW; MAZFAE,
DAEFNZ FrR AR H R Z B AL, SEEREMATERE, 2R EE.

One who knows that which Heaven does (and) knows that which people do is
perfect. One who knows that which Heaven does, lives in a Heavenly manner. One
who knows that which people do, he uses that which he knows in order to nourish
that which he does not know. One who ends his Heavenly years and does not die
young halfway through, this is the flourishing of knowledge.

'8 Although I have not included its translation here, this passage also contains a
notable example of immunity from harm, similar to the Perfect Man passage discussed
above.

' Another, more poetic, depiction of the sage’s long life can be seen in the
remainder of the “Useless Tree” passage where the tragic description of useful trees
(discussed above) is contrasted with the long-lived useless tree.
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It is important to note that the sage’s life is not unnaturally long. Its true value lies not in
its length but in its natural quality. This recapitulates Zhuangzi’s earlier point that what is
good is what is natural and that the truly superior person accords “with the order of
Heaven” (Puett 2002, 132).

The negative and positive evaluations that Zhuangzi associates with the abject and
superior states illustrate the concern Zhuangzi had for the fallen state of the world around
him and prefigure the potential for the sage to actively improve and benefit the world.
Ironically, the sage himself would not share these easily relatable values, as he would
delight equally in all things.

2.5. Engaging in Worldly Affairs

Although Zhuangzi advocates a philosophy of freeing oneself from artificial
limitations, particularly those imposed by society, he does not advocate a complete
withdrawal from society. The text argues for a mental, rather than a physical, withdrawal.
Therefore, inherent in Zhuangzi’s philosophy is the potential for the sage to engage in
worldly affairs.

It should be noted that the text does allow for the possibility of physical
withdrawal. For example, in the passage cited in section 2.4, the Spirit Man is described
as a spiritual recluse. It is perhaps passages like these that have caused scholars such as
John S. Major to argue that reclusion is a primary characteristic of the text. Major argues
that Zhuangzi believed in no possibility of improving the world and so devoted himself to
“the promise of an escape from the degenerate world of his own time through
enlightenment, preserving one's life apart from the world through absolute uselessness”

(Major 1975, 275). Similarly, Lee Yearley, in contrasting Xunzi and Zhuangzi, states that

24



Zhuangzi thought “that withdrawal from the world is the only possible way to achieve
detachment” (Yearley 1980, 468). However, this passage is not indicative of the text as a
whole. The sage passages reveal that, at most, one can only argue that Zhuangzi did not
completely reject the possibility of reclusion. But, as will be demonstrated, it was not his
primary aim.

The Zhuangzian sage may best be described as being “in the world, but not of
it...Zhuangzi’s sages are not recluses or hermits; they remain in the world” (Berkson
1996, 119). The withdrawal and freedom that “Zhuangzi advocates is an inner one”
(Berkson 1996, 120). This inner freedom, without physical reclusion, allows the sage to
remain within the human world and to strike a balance between both Heaven and
humanity:

WAz B—, Hffr 2 ti— H—— Hr—t— E—ERARE, EA—
L\ ZfE. REAHEA, 2ZEEA.

Therefore, his liking it was one. His not liking it was one. His oneness was one. His

not oneness was one. His oneness with Heaven was (like a) disciple, his not

oneness with people was (like a) disciple. When Heaven and people do not surpass

one another, this is called the True Man.
Instead of attempting to “transcend the human,” the Zhuangzian sage integrates the
human and the Heavenly, for to do otherwise would be an unnatural and ill-fated attempt
to “overcome Heaven” (Puett 2002, 132). Thus, the “true transcendence of the fallen
aspect of human nature requires not the dogmatic rejection of the worldly” but rather an
integration of the human and Heavenly realms that allows the sage to “move through the
human realm without stirring up trouble” (Slingerland 2003, 209). Moreover, by

cultivating himself, the sage can not only move through the world without harm but also

actively contribute to it.
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Through self-cultivation the sage attains the ability to affect the world around him,
which is, at times, described as either psychological or supernatural. The psychological
aspect of this power is described as a type of charisma. In a dialogue concerning the
sagely Wang Tai, Confucius provides an explanation for why Wang Tai is able to attract
as many followers as Confucius himself:

IeH: “ASEER G ER IR, EiERE IR L.

Zhong Ni said: “No one mirrors (themselves) in flowing water but mirrors
(themselves) in still water. Only the still can still the multitudinous stillness.

Though the exact mechanism at work here is not clear, what is clear is that Wang Tai’s
internal state is able to affect those around him, bringing about an internal “stillness.”

A more supernatural example is the Spirit Man’s ability to cause “things to not be sick
or plagued and the yearly grains to ripen.” In keeping with the constraints Zhuangzi
places on the sage, the Spirit Man’s ability to affect the world is limited to making
“things flourish as they naturally ought,” aiding in natural processes rather than altering
them (Puett 2002, 124). One might argue that, like the sage’s immunity from harm, the
Spirit Man’s ability should be taken as purely metaphorical. Even if this is the case,
however, it still highlights that, even at his most reclusive, the sage is still engaged with
the external world.

Though the sage is able to fulfil a number of roles that demonstrate worldly

engagement™ the most striking is that of a king;

EWH: "BHEZR: WERTHOAED, (LEEwm R, FE84,
PEE; AP, TR R E D

%% For illuminating discussions of these various roles see the analyses of “skill-
stories” in Ivanhoe 1993, Yearley 1996 and Eno 1996.
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Lao Dan said: “The government of the Illuminated King: his achievements cover
All Under Heaven but seem to not come from him. He transforms and pardons the
myriad things but the people do not rely upon him. There is no one who mentions
his name. He causes things to delight themselves. He stands in the fathomless and
wanders where nothing exists.”

Here, the sage (or Illuminated King) is able to bring his affective powers to bear on the

whole world. By governing in what appears to be a wuwei i £y (“effortless action®'”)

fashion the sage transforms and benefits the entire world without appearing to have done
anything. He is an anonymous figure who, in causing things to delight themselves, does
not re-shape the world but returns it to a more natural course of existence.
The key to the efficacy of the Sage King lies in self-cultivation and correctly
prioritizing internal, rather than external, things:
REANZBW, w72 EmelT, PERSEEmeER.
Regarding the governing of the sage, does he govern the outside? He (first) rectifies
(himself) and afterwards puts it into practice. Truly he is capable of (being) one
who conducts affairs and that is all.
By engaging in self-cultivation in order to rectify himself, the sage acquires the necessary
ability to govern effectively. Consequently, the benefits of self-cultivation are not
confined to the individual alone but may be extended to help others. Most importantly,
only the truly cultivated individual can extend these benefits.
The link between self-cultivation and engagement with the world shows that
Zhuangzi valued helping not just individuals, but the world at large. This supports the
idea that Zhuangzi thought that there were normative patterns in the world that one

should follow. As Michael Puett states, by acting naturally, the sage “will inherently

behave in certain ways rather than in others ways” (Puett 2002, 133). This counters Eno

*' I have followed Edward Slingerland in translating wuwei as “effortless action.”
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and Yearley’s suggestions, built on the idea that Zhuangzi was an ethical relativist, that
the sage is amoral and potentially destructive and supports a vision more in keeping with

that of Ivanhoe’s, of a benign sage who actively contributes to the world around him??,
2.6. Conclusion: A Portrait of the Zhuangzian Sage

Zhuangzi presents a fairly comprehensive portrait of the sage in his lengthy

description of Wang Tai:

MEH: “SEATRRZR, A SBL 8, R ATER, TRREA 8L 8. 28 -P iR
BV, an) 2B sr R

CEE R PSR, EEE Y, Bt FEAE, B
> FTEL, T L il WL T — T B ECF 2, 1 608 1.

“NEEAUKTTSER (EoK, M 1B RE 1R Rk

TR M, R, B, S, A FRAL TR SIS T
B T, I, A% ELfa] 5 Ly S

Zhong Ni said: “Death and life are indeed great but he does not change with them.
Even though Heaven and Earth may sink and fall, he would not be lost with them.
He investigates into what has no artifice and does not move with things. He deems
the changes of things to be fate and preserves his ancestor.”

“(If) one looks at them from (the point of view of) their differences, (there is) a
liver, a gall bladder, Chu and Yue. (If) one looks at them from (the point of view
of) their sameness, the myriad things are all one. Furthermore, one who is like this
does not know that which his ears and eyes deem acceptable and lets his heart-mind
roam in the harmony of Virtue. As for things, he sees that which unifies them and
does not see that which loses them. He regards losing his foot as losing a clump of
earth.”

“No one mirrors (themselves) in flowing water but mirrors (themselves) in still
water. Only the still can still the multitudinous stillness.

“How much more so is one who considers Heaven and Earth to be a palace,
considers the myriad things to be a storehouse, considers the six parts of the body
to simply be a lodging, makes his ears and eyes into images, unifies that which his

*2 For a full account of this argument see Ivanhoe 1993.
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knowledge knows and whose heart-mind has not yet savoured death! Furthermore,

he will select a day and ascend into the distance. People may follow this, but why

would he be willing to take things as affairs!”
Here, Zhuangzi describes Wang Tai as one who has awareness of the objective world, of
its natural divisions, its underlying unity and its transformations. Because he is aware, he
has an impartial perspective that renders him immune from harm from external things
such as life and death and allows him to be joyful, roaming in “the harmony of Virtue.”
Therefore, he can wander from perspective to perspective, feeling at home throughout the
world. He is free to accord with the natural, normative patterns of the world, considering
them to be “fate.” Following these natural patterns would likely grant him long life and
health but this is not mentioned in the passage.

As well, although it is not explicitly discussed, we can understand that Wang Tai
has reached his sagely state through self-cultivation and emptying himself of all external
things. This self-emptying would remove the flawed human ging and allow the
flourishing of his Heavenly nature, his shen.

A final consequence of his self-cultivation is Wang Tai’s capacity to affect those
around him, expressed in his charismatic ability to “still” others. Though Wang Tai does
not engage in worldly affairs such as government, he could easily parley his abilities into
creating substantial change in the world around him, moving it away from artifice toward
a more natural state of affairs.

Thus, the Zhuangzian sage is a fully aware individual whose connection with his
internal, Heavenly nature allows him to escape the constraints of the human world and

accord with the natural order. Joyful and immune from harm, he has reached this state
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through self-cultivation and externalization, a process that also grants him the ability to
positively influence the external world.

This link between self-cultivation and external influence also forms a crucial
element of Xunzi’s philosophy. However, as will be demonstrated, his conception of both

aspects is radically different.
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Chapter 3.
Following The Ancients: Xunzi’s Conception of the Sage

The Xunzi is a Confucian text attributed to Xun Kuang &j;t. who is said to have
lived during the 3", and, possibly, into the 2", century BCE. Like the Zhuangzi, it is
likely a composite work made up of different sections from different time periods. The
authenticity of the various chapters has been a subject of much debate amongst scholars
throughout history and the contemporary period is no exception. The sage passages in
this study are based on the chapters commonly accepted to be authentic, such as Chapter

twenty-three, the famous Xing e M5 “Human Nature is Bad” section (Loewe 1993, 178-

180)>. As with the Zhuangzi, references to “Xunzi” are made purely out of convenience
and are meant to refer to the author of the authentic chapters whoever that may be.

For the purposes of this study, the most salient feature of Xunzi’s philosophy is
his dual characterization of the sage. Xunzi argues that morality and the Way were
creations of ancient sages formulated in response to the chaos of their times. These
ancient sages are the first of the two types of sages that Xunzi discusses. The second is
the type of sage that Xunzi wanted contemporary individuals to become. These sages do
not create the Way but only follow it. This was because Xunzi felt that the corrupted
nature of his age was due to the fact that contemporary individuals had “fallen completely
away from the Way of the ancients” (Slingerland 2003, 218). Because of this dual
conception, Xunzi’s philosophy exhibits a dual set of values, one for each of the two

types of sages. Both, however, are dominated by the overall concern of harmonizing the

>3 For the complete set of passages used see the Xunzi sub-section of the
Annotated Translations section.
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world by using the Way, which is created by the human mind in response to human

nature.
3.1. The Necessity of Creation

The basis of Xunzi’s value system is his conception of humans. He divides

humans into two parts: the human xing 4 “nature” and the xin /> “heart-mind.” He

devalues human nature, arguing that it is fundamentally bad and that its negative
character makes the creation of culture an essential act. By contrast, he privileges the
heart-mind, arguing that it is what makes the creation of culture possible.

Xunzi defines human nature as “what we have from birth...different forms of

desire” (Goldin 1999, 12). The human xing also incorporates “senses and...faculties”

(Goldin 1999, 12). Xunzi argues that this nature is e 5= “bad.” This is not because human

nature is naturally immoral or doesn’t include emotions that could be considered positive,

such as “other-directed desires,” but because these desires “know no natural bounds”

(Hutton 2000, 230). Because humans all have limitless desires for the same objects and

“cannot but live in society” humans naturally come into conflict with one another (Lau
2000, 199). Therefore, if humans indulge their limitless desires the result will be a state

of chaos and strife in which no one’s desires are satisfied. Xunzi believed that, prior to

the rise of human civilization, humans existed in such a state, a state where the xing was

given free reign. Consequently, it was a state of chaos and “brutish violence”
(Slingerland 2003, 222). Xunzi refers to this state in the following passage:
W B EA AR, DI Rim-AIE, FElmAa.

Therefore, in ancient times, the sages took human nature to be bad. They took it to
be prejudiced, wicked and incorrect, rebellious, chaotic and disordered.
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It is important to note that Xunzi takes ideas such as pian {7 (prejudice) and xian
fg (wickedness) to be self-evident negatives and that the strife they engender is also self-

evidently bad. In response to this, the Sage Kings saw the need to create the defining

characteristics of human culture in order to control the human xing:

W LR 2 MR, IR, ERIELRe, ERE DR,
RTEEHRR, aREh. 2EEZR, mERzet.

Therefore, because of this, they established the influence of lord and superior and

by these means oversaw it. They clarified ritual and standards of righteousness and

by these means transformed it. They raised up models and rectification and by these

means they ordered it. They made penalties and punishments heavy and by these

means they restrained it. They caused All Under Heaven to issue forth with order

and unite with goodness. This was the sage king’s government and the

transformative power of ritual and standards of righteousness.
These institutions were not created instantaneously by a single sage but were created by a
series of sages through a “long and difficult process of trial and error” (Ivanhoe 1990,
487). The exact nature of these institutions will be discussed in the following section. For
now, the most salient point is that the sages were able to create these institutions because
of the human xin.

Xunzi ascribes a number of characteristics to the xin, the most important of which

is the idea that the xin is the ruler of desires, “it can select among desires...and enforce its

decisions” upon the body (Slingerland 2003, 231). This ability to control desires is

known as ke A “approval.” By approving of certain objects or disapproving of them the

xin can determine and compel a “person’s actions” (Van Norden 2000, 118). Because the
xin is the ruler of the body it can initiate a “process of slowly transforming the desires

and eliminating obsession,” known as wei {£ “conscious activity” (Slingerland 2003,
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225)**. Conscious activity is also an empty capacity for invention that enables the

creation of morality and cultural institutions:

N, BEREN M, FEER N EW. My NIEE 225, ARIEE
ERFEAN A, FEMAER N . BT ABRMES, RBISERTANZ A,
IR N EW. BBAERERE, i, DAERRMEERE, RAEREE
H, mEREANZE, AR A,
“Regarding ritual and standards of righteousness, these are generated by the sage’s
conscious activity; they are not originally generated by human nature. Therefore,
the potter mixes clay with water and makes a vessel, this having been completed
then the vessel is generated by the worker’s conscious activity, it is not originally
generated by human nature. Therefore, the worker carves wood and completes a
vessel. This having been completed then the vessel is generated by the worker’s
conscious activity, it is not originally generated by human nature. The sage
accumulates thoughts and ruminations and practices consciously acting upon origin.
By these means he generates ritual and standards of righteousness and raises up
models and standards. Thus we can see that ritual, standards of righteousness,
models and standards are all generated by the sage’s conscious activity, they are not
originally generated by human nature.”
Xunzi emphasizes the artificial nature of morality’s creation, likening it to the creation of
a pot or a wooden vessel. The human ability to create any of these objects is a direct
result of the mind’s ability to engage in conscious activity.
A crucial element of the creativity that conscious activity allows is the mind’s
ability to both perceive the inherent divisions within the world, and to create distinctions

of its own. Goldin argues that Xunzi considered the ability to make distinctions to be “the
unique characteristics of human beings: ren zhi suoyi wei ren zhe N\ 2 FfiLLFy N3 (‘that
by which humans are human’)” (Goldin 1999, 13). The distinctions that the mind creates
are largely social in nature and will be discussed in more detail in the next section.

By drawing upon the abilities of the mind the ancient sages were able to observe

the natural patterns within the world:

24 There is a second definition of wei that will be discussed below.
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BT AW, EZRKR, TR, R, IEE?Z E, HomA, &
M, PR, M RLIZEL. H: —H—2 A NEHZEA.

(This is the) facility of the Sage King. Above, he examines Heaven. Below, he
manages the Earth. He fills up the whole space between Heaven and Earth and
(adds) to the heights of the spreading myriad things. Subtle but clear, brief but
long-lasting, narrow but broad. He (has) spirit-like clarity, broad and extensive
knowledge but (it) is of utmost simplicity. Therefore it is said: being at one with
oneness, one who is of this character, call him a sage.
Because the ancient sages examined the patterns of Heaven and Earth, “patterns that
could be seen in the movements of the cosmos,” they were able to initiate the process of
trial and error that “built up gradually over a long period of time” and eventually resulted
in the perfected Way (Kline 2000, 172).

The basis of Xunzi’s value system is the division of humans into two, unequal
parts: the devalued xing and the valued xin. The xin allowed the ancient sages to create
the ordering mechanisms of the Way and it was the xing, by virtue of its insatiable and
negative nature, that made the Way’s creation necessary. However, as will be discussed
below, creation is only a value insofar as it applies to the ancient sages of the past. It
allowed for the formulation of other values, related to the sages’ inventions that come to
play a more dominant role in Xunzi’s philosophy. As well, even though Xunzi valued the

creative powers of the ancient sages he did place important limits on the extent of their
creations, limitations that would serve to support other aspects of his thought.
3.2. Creations of the Sages

Though the ancient sages created numerous social and moral institutions, two of

==

the most notable are hierarchical divisions (which express the value of yi  “standards of
HE ¢c

righteousness™) and /i 15 “ritual.” Along with other institutions, these two creations

constitute the Way, which has both an instrumental value, as it is the best means of
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fulfilling long-term human desires, and a normative value, because it brings human
beings into balance with Heaven and Earth. Using the Way to harmonize human society
with the rest of the world is Xunzi’s cardinal value.

One of the most important institutions of the ancient sages was hierarchy, the
creation of which was a direct result of the human ability to make distinctions. The sages

occupied the pinnacle of the social hierarchy because of their unique abilities:

KT#E, ZEE, IFEBRERELE, ERM, IFEERE D ZRH, JEER

BEZREM. B2, FFE AR AR, SOFE AR RETE. EAHEREE

1, BRKR T 2R,

The world is extremely heavy. No one among those who are not extremely strong

can carry it. (It is) extremely great. No one among those who are not extremely

discriminating can divide it. (It is) extremely multitudinous, no one among those

who are not extremely clear can harmonize it. These three extremes, no one among

those who are not sages can exhaust them. Therefore, no one among those who are

not sages can rule it. The sage is one who is completes the Way and is completely

refined. This is setting up the weighing scales of All Under Heaven.
The ancient sages were uniquely capable and, thus, served as rulers in a created set of
hierarchical social divisions. These divisions were essential to the creation of a moral
society because, for Xunzi, “morality consists in the creation of social distinctions” (Lau
2000, 203). Within this hierarchical set of divisions, each individual has a specific place
and, most importantly, a specific set of duties and responsibilities associated with their
position. These role-specific duties are termed yi or “standards of righteousness.” As Eric
Hutton points out, standards of righteousness “primarily involves adhering to certain
social norms, most specifically those which delineate one’s proper social role” (Hutton
2000, 230). Thus, hierarchy not only served to order the human population but it also

allowed for the expression of a constructed, external standard of righteousness (Hutton

2000, 230).
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Intimately associated with hierarchy and standards of righteousness is /i or
“ritual.” Ritual is closely tied to hierarchy because it performs an ordering role by helping
shape and cement social divisions. As Goldin notes, rituals “offer rulers the means to
organize their states” by ensuring that “all people have their place” in a precisely ordered,
hierarchical society (Goldin 1996, 69-81). Goldin also points out that hierarchical
divisions are essential for economic specialization which leads to a prosperous economy
and in turn supports an ordered state (Goldin 1996, 76-77). Although this point will not
be discussed in detail, it is noteworthy as it illustrates the practical and concrete value of
ritual. However, ritual has an additional effect that is more important to Xunzi’s value

system, the ability to transform human nature:

O MR, At AME; B, SCEERAD. EERNS 2 SEATI, EERIES
REE R BT, MBRREANZL—.
Therefore it is said: nature is the origin, beginning, raw material and natural
simplicity. Conscious activity is cultural adornment, patterns, eminence and
flourishing. If there is no nature then there is nothing which conscious activity adds
to. If there is no conscious activity then nature cannot beautify itself.
Nature and conscious activity unite and after this is the case then the identity of the
sage is completed.
The above passages describes how the transformative power of conscious activity acts
upon human nature, working on it like a tool polishing and carving the raw material of
stone or wood. Ritual forms are the primary tools that conscious activity uses to reform

human nature (Ivanhoe 1993, 40-41). Once it has been transformed, human nature is no

longer xing but is reshaped into wei {£, which, in addition to referring to “conscious

activity,” also refers “to a person’s capabilities and tendencies that result from repeated

intentional actions” (Schofer 2000, 70).
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An essential element of transforming human nature is the “proper fulfillment” of
certain human dispositions (Puett 2004, 58). Rituals give the correct form to innate
human tendencies, such as grief or affection for one’s parents. As mentioned earlier,
these tendencies are negative not because they are intrinsically bad, but because they are
unrestrained and potentially destructive. Even love for one’s parents could “ultimately be
self-defeating” if it was left uncontrolled (Hutton 2000, 231). These tendencies can only
become virtues “when given the proper form” by ritual (Hutton 2000, 231). Therefore, in
transforming human nature, ritual also correctly nourishes human dispositions and
“allow[s] humans to realize fully their natural potential” (Puett 2004, 58).

Together, hierarchical order, standards of righteousness, rituals and other
creations of the ancient sages, such as regulations, constitute the Way. For Xunzi, the
Way is good because it has both an instrumental value and a normative goodness unto
itself. The Way has instrumental value because it is the best means of satisfying humans’
natural desires. This is the initial reason why a person would choose to follow the
Confucian Way, because they would “realize that the most satisfying life is the one
described by the Confucian dao” (Ivanhoe 2000, 239). This is linked to the mind’s ability

to ““ ‘approve’ A]” of objects and override desires in order to achieve them. Thus, the

mind will approve of the Way because it realizes “that certain courses of action and states
of affairs regularly produce desirable results” (Ivanhoe 2000, 239).

However, the Way’s goodness is not limited to its instrumental value, it has a
normative value because it is good unto itself. The Way is the best means for bringing
human beings into balance with both Heaven and Earth. It holds the “unique possibility

for universal harmony and flourishing” (Ivanhoe 1991, 317). This is the basis for

38



understanding Xunzi’s claim that, “Heaven and Earth generate it, the sage completes it” (

KA, B2 A% >). As this quotation suggests, Xunzi believed that humans had a

unique role to play within the cosmic order. Humanity’s task is “to stand outside the
stream of spontaneous nature in order to grasp its underlying patterns and then master and
manipulate it” (Slingerland 2003, 238). This task places humanity on an equal level with

Heaven and Earth:

KEEAEY), TNRedyIth; HigEE A, TeEIG AW, FHEY, EANZE, FHEA
R,

Heaven can generate things (but) it cannot distinguish things. Earth can carry
humans (but) it cannot order humans. Of the myriad things within the universe,
those that belong among living humans, wait for the sage and, after this is the case,
are divided.

Because of their distinctive ability to make divisions human beings are able to
perform tasks that Heaven and Earth cannot. By mastering and manipulating natural
patterns the ancient sages “joined human intelligence with the natural world to produce a
harmonious and magnificent result” (Ivanhoe 1991, 317). The Way ensured “the common
flourishing of heaven, earth and human beings” (Ivanhoe 1991, 321). Because the Way is
the best means of achieving this flourishing it possesses a normative quality, describing
“the way the universe should be” (Ivanhoe 1991, 317).

The idea that the Way is a normative order representing how the universe should
be is strengthened by the fact that it contains an implicit teleology. Xunzi describes the

sage in the following terms:

BABEXRE, EHRE, ERE, IBHRE, B8HXE, DE2HRI). 102,
RIRIE R &, MIHEFr AR, AR E & RR. HATiE, HEdlE, HER
%, Rie LK.

The sage purifies his Heavenly lord, rectifies his Heavenly faculties, completes the
Heavenly nourishment, follows the Heavenly governance, and nourishes his
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Heavenly dispositions. By means of this he completes his Heavenly actions. If

(things are) like this then he knows that which he (should) do and knows that which

he (should) not do. Then Heaven and Earth function and the myriad things serve.

His actions bend to order, his nourishment bends to appropriateness and his life is

not injured. This, call it knowing Heaven.
As Michael Puett points out, the sage is able to form a triad with Heaven and Earth
because he correctly nourishes “the faculties given to him by Heaven” (Puett 2001, 68).
Thus, “the initiation of order by the sages is...part of the generation of the world” (Puett
2001, 69). Heaven gives the sage the Heavenly-faculties which, “if used properly, will
guide his actions” and ultimately result in the Way. Consequently, the Way has both an
instrumental value and a normative value™.

Once the ancient sages had created the Way and brought the universe into

harmony the world entered a golden age. However, this golden age did not last but
instead underwent a process of decline that resulted in Xunzi’s contemporary world.

Because of this, his philosophy shifts from focusing on the creation of the Way to

focusing on its restoration.
3.3. The Process of Learning

Xunzi’s second conception of the sage is that of the present, or future, sages.
Premised on the belief that the ancient sages had largely perfected the Way, Xunzi’s
philosophy moves from focusing on creation to adherence. The present, or future, sages
do not create or modify the Way. Instead, they undergo a rigorous process of learning
designed to transform their nature and bring them into accord with the Way of the

ancients. To this end, Xunzi highlights a number of secondary, instrumental values,

> David Nivison suggests that, because the Way results from the creation of
distinctions (which is a unique characteristic of humanity), the Way “is the flowering of
what is most fundamental in the entire world of nature” (Nivison 2000, 184).
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associated with the process of learning, which are essential for the attainment of
sagehood. These values are based on an assumption of the basic sameness of all humans
and include emulation, internalization and perseverance.

Some scholars, such as Kurtis Hagen, argue that Xunzi believed in a continuously
evolving Way, a Way that “must be attuned to existing conditions and circumstances,”
and could, thus, “enjoy differing manifestations in differing places” (Hagen 2005, 119).
However, the text itself suggests that Xunzi believed that the ancient sages had brought
the Way “to a state of perfection” (Ivanhoe 1991, 314). Though Xunzi does, at times,
acknowledge the need for creating “at least partially new institutions,” this creation was a
problematic element of his philosophy that was subjected to severe limitations and
curtailments (Puett 2001, 71). For Xunzi, then, the primary cause of decline in his own
age was “the degradation of traditional ritual forms” that had been largely perfected by
the ancient sages. This degradation “caused the world to sink into anarchy” (Slingerland
2003, 218). Therefore, the primary role of present, and future, sages was to follow and
restore the Way of the past, not to create it*°. In order to accomplish this goal, all aspiring
sages had to follow an arduous process of learning designed to transform their human
xing.

This process was premised on Xunzi’s belief in the innate similarity of all human
beings. Xunzi believed that all humans had the same nature and the same cognitive

capacity. Therefore, anyone could become a sage:

*® 1t is interesting to note that Xunzi’s reverence for the past closely parallel’s
Confucius’ own emphasis on adhering to ancient standards. In this respect, Xunzi is more
similar to Confucius than Mencius is and it may be that he adopted this belief based on
Confucius’ conservatism (Ivanhoe 1990, 486).
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SEEZ AR &R, BL—&, BRHIE, MAKA, BEm-AE, QR
W, Z2RRAMR. SEANFE, NZFEMmEzR.

Now, if (one were to) cause the person on the street to submit (to) techniques, enact

studying, concentrate their mind and unify their will; to think and to exhaustively

and adeptly examine (things); to continue daily over a long period of time; to

accumulate goodness and not rest, then (they would) penetrate to spirit-like clarity

and form a triumvirate with Heaven and Earth. Therefore, the sage is a person who

has arrived at (this point) through accumulation.
As this passage demonstrates, Xunzi believed that anyone on the street could become a
sage if they chose to engage in learning. In making this claim, Xunzi is endorsing and
valuing a claim of limited voluntarism. Individuals have agency because the heart-mind
is a “powerful and voluntaristic organ” (Slingerland 2003, 231). Therefore, an individual
can use their heart-mind’s “capacity to direct one’s action” to override their nature and
choose to become a sage (Yearley 1980, 466). This voluntarism is limited because an
individual cannot become a sage simply by virtue of their choice. They can only choose
to begin the process of reshaping themselves. Thus, Xunzi held that “more than a simple
act of choice is needed in order to become moral” (Van Norden 2000, 127). Because this
process of self-cultivation is so arduous, most people do not choose to undergo it. The
sages remain an elite group because they overcome the indolence of human nature by the

power of their heart-minds.

Xunzi is very clear as to what constitutes this process of self-cultivation:

BT IRY BT B BBAGFEE, A RGP at, 8P 5
EA
E= .

Where does learning begin? Where does it end? I say: (as for) its method then it
begins in reciting the Classics and ends in reading ritual (texts). (As for) its
principle then it begins in becoming a scholar and ends in becoming a sage.

Xunzi explicitly identifies the main component of learning: focusing on the creations of

the past. The aspiring sage must study the Way of the ancient sages through the tradition
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of texts and rituals that they left behind*’. Most importantly, the student must emulate the
past sages:

Wb, R h. BEIRY? B FEEE BEEE? H: BE BhE
Bl Fthg, BEEN. MEE, BUAR TER. HU2%DIBE A,
RO EZ B, BEE, DOREAE, DBRMEA. BRI, 1 £

#, BTALHZ, WAL,

Therefore, regarding learning, certainly learning stops. Where does (it) stop? I say:
(it) stops at extreme sufficiency. What is called extreme sufficiency? I say: it is the
Sage King. Sagacity is the exhaustion of the principles of things. Kingship is the
exhaustion of regulation. Those who (have) these two exhaustions are sufficient to
be taken as the limit of All Under Heaven. Therefore, students take the Sage King
to be (their) teacher. Then, by taking the Sage King’s regulations to be models and
modeling (themselves) on their models (they) seek out the principles and
categories, so as to dedicate (themselves) to resembling and imitating their persons.
To dedicate oneself towards this is to be a scholar. To be near to being equal to this
is to be a gentleman. To know it is to be a sage.

The aspiring sage must endeavour to become like the ancient sages. In a sense he
subordinates his identity to their own, emulating them to such an extent that he will
eventually be transformed and respond in much the same way as the ancients. In a sense
one must surrender based on “a faith in the traditions and institutions of the Ancient
Kings” (Slingerland 2003, 252). Xunzi expands on this, and adds an additional

component, in the following passage:

9%, FTLUES; A, ArLUERS D, M8 LUES? AN, ELAEZ
W WRMIR, B EN; iz, RZACERH. [F206E, K, R
AW,

Ritual is the means by which one rectifies oneself. A teacher is the means by which
one rectifies ritual. Without ritual, what can one use to rectify oneself? Without a
teacher, how I do know ritual’s fitness? If one acts according to ritual and is thus,
then this is one’s dispositions being at ease in ritual. If one’s teacher speaks and
you speak, then this is one’s knowledge being like one’s teacher. If one’s

*7 As Lee Yearley points out, the aspiring sage is able to learn because of the
mind’s capacity to act as a “spectator,” that observes and stores information, as well as a
“director” that initiates and maintains the process of learning (Yearley 1980, 466-469).
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dispositions are at ease in ritual and one’s knowledge is like that of a teacher then
this is a sage.

Xunzi explains that one must become like one’s teachers because “the knowledge
contained in the classics is completely beyond one’s own innate understanding”
(Slingerland 2003, 236). Therefore, one must rely on a teacher who already possesses this
knowledge and imitate that teacher.

As well, Xunzi also stresses the idea of internalization, using ritual structures to
rectify oneself. For Xunzi, sagehood arises from “having thoroughly internalized a
culturally constructed and external code rightness” (Slingerland 2003, 251). Some
scholars, such as D.C. Lau, define this process as one of habituation, saying that the
student eventually “succeeds in cultivating the habit of being moral” (Lau 2000, 203).
However, given the second definition of wei discussed above, it is, perhaps, more
accurate to define internalization as a process of transformation that reshapes human
nature into a new, “artificial” nature (Slingerland 2003, 242). Eventually, an individual’s
dispositions will “be at ease in ritual.”

Two additional values, that are essential for maintaining the process of self-
cultivation, are focus and perseverance. These two values are “preservative virtues™",”
which is to say that they are values “that overcome internal desires and weaknesses” so
that one may reach one’s goal (Schofer 2000, 74). Focus is a preservative virtue because

it ensures that the individual does not become distracted from their goal. As Xunzi

explains:

*® In using the term “virtue” throughout this passage I have borrowed Jonathan
Schofer’s terminology. Although the term “virtue” carries additional components (such
as a dispositional aspect), the term also includes the idea of valuation, which justifies its
usage here.
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NUNZ R, W — TR RHE. (R AEAE, MBeRIRRR. RN, A
L.

The concern of all people is to be obscured by one corner (of the truth) and be

hidden from the Great Principle. If (one) orders (this) then (one can) return to the

standard. If one is of two (principles) and (continues to) doubt then (one will) be

deluded. All Under Heaven does not have two Ways; the sage does not have two

heart-minds.
Xunzi stresses the dangers of becoming distracted and obsessed by tangential interests.
The aspiring sage must avoid this danger by remaining focused on the one true Way. As
well, the student must persevere through the difficulties of the “long journey” of learning
(Schofer 2000, 78). Jonathan W. Schofer defines both focus and perseverance as
“oneness,” stating that “the first aspect...is to endure or carry on with the process of
learning” and that the second aspect is “keeping one’s mind on one thing” (Schofer 2000,
78). Though I have differentiated the two, they can be viewed as a single value (or virtue)
because they are both secondary values that support learning.

The values of agency and limited voluntarism, emulation of the past,

internalization, focus and perseverance are all instrumental values. They are valued
because they are part of a process designed to reach an ideal state. Once this state has

been achieved they fall away and are replaced by the primary values that are the

characteristics of the transformed individual.
3.4. The Transformed Individual

Xunzi’s process of learning ends with the individual fully transforming their xing
and becoming a sage. Once an individual has reached this state, the various instrumental
values associated with learning are replaced by a distinct set of values exclusively
associated with the final state. These values include an understanding and awareness of

the intrinsic goodness of ritual and, as opposed to the perseverance and effortful tenacity
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of learning, the sage displays an wuwei ease and an effortless joy. Once a person has
reached the state of the sage they also achieve clarity of perception and are ideally
situated to perform the task of ordering the world.

Reaching the end of learning means that the sage’s nature has been fully
transformed from xing to wei and he has achieved a “final state that is...quite stable”
(Slingerland 2003, 242). This transformation results from completely internalizing ritual
to the extent that the sage no longer has “to rely on external guides” but instead possesses
“fully acquired virtuous dispositions” (Schofer 2000, 81). Consequently, the sage has the

deepest possible understanding of ritual:

RREPE, TEEWK, iEHERF, 2EAW. WEH, R2HEt; KE, 8
LB, BN HE, S EE.

Thereupon, (one) who paces and roams within ritual (and causes) all details to
reach (their) correct order, this is the sage. Therefore, (his) thickness is ritual’s
accumulation, (his) greatness is ritual’s breadth, (his) loftiness is ritual’s height and
(his) clarity is ritual’s exertion.
The sage internalizes and understands ritual to the extent that he is, in a sense, one with
ritual. This oneness also means the sage has a profound appreciation for ritual. While an
aspiring sage might undertake the process of learning for its instrumental value,
recognizing that ritual was the reason for the “apparent satisfaction of those who practice

the Way,” the completed sage considers rituals to be “an end unto themselves...objects of

religious reverence and devotion” (Ivanhoe 1990, 484).
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Because he has internalized external standards to the point that he no longer

requires them, the sage is described as engaging in wuwei “effortless action®’,” which is

also described by the term wei i “subtlety:”

KigE, EAWE. ZEAE, @2, (8, [E? S@EENR, FRNSR. BEAGE
A, FREE, RS EER. 9%17%, &, [fE? EﬂZ%Zﬁ}EJ@ Iy th; 22
ANz frEt, s, CEBESRS, EAZEME. inlzEt.

One who is subtle is the Perfect Man. (With regard to) the Perfect Man, what need
is there for strength of will? What need is there for endurance? What need is there
for fearfulness? Therefore, a turbid brightness casts a shadow on the outside and a
pure brightness is reflected within. The sage follows his desires, exhausts his
dispositions and (imposes) regulations on them through principle. What need is
there for strength of will? What need is there for endurance? What need is there for
fearfulness? One who is benevolent practices the Way through effortless action; the
sage practices the Way without forcefulness. Therefore, the thoughts of one who is
benevolent are reverent; the thoughts of the sage are joyful. This is the way to
govern the heart-mind.

Unlike a student of the Way, the sage has no need for preservative virtues such as focus
or perseverance. He is able to “act appropriately without effort” and maintain a joyful

inner state (Schofer 2000, 81). The sage no longer has any need to overcome his desires
but, instead, achieves “a quiet ease, a unity of intention and desire” (Schofer 2000, 82).

This effortlessness also leads to adaptability and responsiveness:

BNAZRE ALETRE, BEANZRE MR, AR, BZME, K
A8, JE B, B A58, R B A 2 .

There is the disputation of the petty person, the disputation of the scholar and the
gentleman and the disputation of the sage. He does not place ruminations first, does
not scheme early. He issues it forth and it is appropriate. He completes cultural
learning and categorizes. In raising up and setting aside (affairs), in removing them
and shifting them, he responds to change and is not exhausted. This is the
disputation of the sage.

%% As with my discussion of Zhuangzi, I have followed Edward Slingerland’s
translation of wuwei.
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The sage is described as effortless and inexhaustible, able to respond to every change in
circumstance and make “flexible, situation-specific discriminations” (Slingerland 2003,
251). He is able to do so, not because each situation is unique, but because he holds to the
uniting principles of the Way.

Adhering to the principles of the Way also grants the sage two additional
qualities, the first of which is clarity of perception. The sage is described as “being more
perceptive about human affairs and the Way than other people” and cannot be deceived
by “false doctrines” (Brown and Bergeton 2008, 644). This perceptive ability stems from
the sage’s correct use of the heart-mind and understanding of the Way:

RO &, RilZE 2, SURGUERE, S, BITERE, RS,
RS, RREVMHRES. SHCR RSB M. (TEE? 3

The sage knows the concerns of the heart-mind’s method, sees the error of being
obscured and blocked. Therefore he is without desire and without hate, without
beginning and without end, without nearness and without distance, without depth
and without shallowness, without past and without present. He impartially sets the
myriad things in order and sets up a balance among them. This, therefore, (is why)
the differences (within) the multitude do not cloud one another and disorder their
principles. What is called the balance? I say: it is the Way.

By correctly using his heart-mind and understanding the principles of the Way, the sage

is able to understand all things within the world without becoming confused or deluded

by any of them.

The second quality of the sage is the ability to rule. Once an individual becomes a

sage they acquire the quality of de /& or “virtue” which is a kind of “moral charisma”

(Kline 2000, 170). De is “created through the practice of rites and good acts and...allows
people to do actions and attain states” that would, otherwise, be impossible (Schofer

2000, 76). Most importantly, de is the “virtuous king’s power to affect and move others.”
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De allows true kings to govern the people “without the need for coercion or other forms
of control” because individuals are automatically attracted to an individual possessing de
(Schofer 2000, 76). Most significantly, it also allows the sage to order society and
transform those around him (Kline 2000, 170). Xunzi describes the sagely-ruler and his

effortless use of moral efficacy in the following passage:

WHERBITHE, ST, EMME, MR T B & Z IR, B2 UEIE,
RZEZH, EFZ L, #RETCXERE, MR FIHZA/ES.. —KT, i

Y, REAR, FHKT, WEZE, =0Ek, ~SRELE, T THEIL,
AIZEANZBEE, 2%, Bl .

(If one were) to bind together plans and strategies, make equal words and actions,

make uniform discipline and regulations and bring together All Under Heaven’s

most talented people; speaking to them using great antiquity and instructing them in

utmost obedience, then (simply by remaining) within the depths of the palace,

seated on a bamboo mat the ornaments and objects of the sage king would gather to

him and the developing customs of a peaceful age would arise with him.

(If one were) to unite All Under Heaven, regulate the myriad things, raise and

nourish the people, and impartially benefit All Under Heaven (then) among those to

whom (the knowledge of him) permeated and reached, none would not submit and

obey. If the practitioners of the six theories were to immediately cease and the

twelve masters were moved and transformed (by him) then (this would be) a sage

who could influence (things). Shun and Yu were (like) this.
Although this passage does not explicitly use the term de its presence may be inferred by
the description of the Sage King. By simply remaining within the palace the sage can
transform those throughout the world and cause a state of order and peace to arise.
Presumably, he is able to do so because of the suasive power of his de. As with the more
supernatural-themed passages in the Zhuangzi one could argue that these passages are not
meant to be taken literally, only metaphorically. Whether or not the power of de is

supernatural or, merely, a poetic description of charisma the value remains the same. By

fully cultivating himself, the sage reaches a stage where he can reform the world around
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him. Thus, for Xunzi, the present and future sages represent the potential to restore the

world to its former, ideal state first created by the ancient sages.
3.5. Conclusion: A Depiction of the Xunzian Sage

No single passage can fully encapsulate the many values that the Xunzian sage

embodies. However, the following section contains many of the more salient features:

BB NALPETTRERS - (TS SR - ERAMBIEE ; RRAEREESE - 2
AN - Eﬁl%)\ZﬁﬁUlﬁﬁ@m ’ /\Tﬁﬁﬁm% PEH 5 B LS T 55

Therefore, the sage transforms nature and raises up conscious activity. Conscious
activity arises and then generates ritual and standards of righteousness. Ritual and
standards of righteousness are generated and order models and standards. If done
in this manner, then ritual, standards of righteousness, models and standards, these
are that which the sage generates. Therefore, that by which the sage is the same as
the multitude, his not being different from the multitude, is his nature. That by
which he is different and surpasses the multitude is conscious activity.
This passage draws attention to the pre-eminence of conscious activity and the heart-
mind over human nature. As well, it highlights the importance of ritual and standards of
righteousness, order and creativity. It also depicts the essential sameness of all humans
and the universal potential to become a sage.

Although this passage does not explicitly differentiate Xunzi’s two conceptions of
the sage, their presence may be inferred. By using their heart-minds, the ancient sages
were able to transform their natures and generate the cultural artefacts, such as hierarchy
and ritual, that constituted the Way. The Way brought humans into harmony with Heaven
and Earth and created a golden age.

However, this golden age did not last and the Way fell into decline. Thus, Xunzi

called for a new type of sage: those who would follow and preserve the Way. He argued

that by using the ancient sages’ creations they could transform their nature through a
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process of diligence and unrelenting education. This process resulted in a transformed
individual who had achieved an wuwei state by fully emulating the ancient sages and
completely internalizing external structures’’. These individuals, having achieved
sagehood, display an effortless ease, a joyful mindset and a profound appreciation for the
Way as possessing a normative good. They have no need to control their desires because
they have transformed them, resulting in an internal harmony. This internal harmony also
allows the sage to use the Way to order and govern the external world, ultimately
restoring it to its idealized former state.

As will be seen, the potential for the sage to govern and order the external world

is given its fullest expression in the philosophy of Han Feizi.

%% This wuwei state is best described in the passages “Pacing and Roaming Within
Ritual” and “Disputation of the Sage.”
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Chapter 4.
Ruling The People: Han Feizi’s Conception of the Sage

The Han Feizi is believed to be the work of Master Han Fei §&3JF said to have
been a prince of the state of Han &% and may have lived from 280-233 BCE (Loewe

1993, 115). Like the Zhuangzi and the Xunzi, the text itself is likely a composite work
written by multiple authors. In identifying authentic chapters that were most likely
written during the Warring States period I have followed the work of Bertil Lundahl
(1992)*'. As with the Zhuangzi and the Xunzi any references to Han Feizi are not meant
to be references to an historical figure, but are terms of convenience referring to the
author of the chapters in question.

Unlike Zhuangzi and Xunzi, whose descriptions of the sage are relatively flexible
in terms of role, Han Feizi sees the sage as synonymous with the ruler and, thus, his
discussion of the sage is a discussion of the ideal ruler. Many scholars have argued that,
because of this emphasis on the ruler, Han Feizi’s philosophy has no real values; rather,
his thought is designed solely to increase the personal power of the ruler. Therefore, his
vision of government is best described as a “government of the ruler, by the ruler, and for
the ruler” (Ames 1994, 50). However, a selection of sage passages from chapters
generally considered to be authentic reveals that Han Feizi had a strong set of negative
and positive evaluations based on a substantive vision of the ideal state and characterized
by the overriding values of order and security. This lends coherence to the text as a work
of political philosophy rather than, as Paul Rakita Goldin has suggested, a discontinuous

collection of situation-specific recommendations (Goldin 2005, 5).

> The complete set of these passages may be found in the Han Feizi sub-section
of the Annotated Translations section.
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4.1. The Way and Naturalness

Before there can be any discussion regarding Han Feizi’s value system two
important ambiguities in the text must be addressed. The first is Han Feizi’s conception
of the Way and the second is the idea of naturalness and human nature that he presents.
Though they are not both explicitly mentioned in the sage passages they form an
important background to these passages. As well, these two issues, particularly the
former, have long divided scholars and, therefore, any survey of the text must confront
them.

Han Feizi is well known for his usage of Daoist terminology and rhetoric
particularly when discussing the Way. One of the more famous examples of this may be

found in chapter five:

EH, BV A, RIEZAAW. BB SFRIAEY IR, i inZE iz
I

The Way is the beginning of the myriad things and the standard of right and wrong.
Because of this, the Perspicacious Lord preserves the beginning and by these means
knows the source of the myriad things. He governs (according to) the standard and
by these means knows the extremities of goodness and destruction.
This passage clearly portrays the Way as some kind of metaphysical object, a progenitor
of both morality and the myriad things. However, scholars interpret it in different ways.
A.C. Graham has claimed that, based on the description of the Way, the chapter is likely
a later addition to the text. He argues that, “even on the debatable assumption that Han
Fei is the author,” the notion of the Way is “not a wholly assimilated element” and should

not be considered part of Han Feizi’s philosophy (Graham 1989, 285). By contrast, Bertil

Lundahl does not discount the veracity of the chapter in question, observing only that it

53



employs Daoist rhetoric and arguing for its inclusion based on parallels “both in terms of
vocabulary and ideas” with other chapters (Lundahl 1992, 198)*%.

This type of disagreement is indicative of the larger scholarly debates concerning
the role of metaphysics in Han Feizi’s philosophy. For example, Henrique Schneider
claims that, “on an abstract level it is the Dao that invests the monarch” with authority
(Schneider 2011, 14). In contrast to this idea, A.C. Graham, building on his claim that the
idea of the Way is not fully assimilated into the text, states that Han Feizi is without even
a “residual need for a cosmos in which man finds a place” (Graham 1989, 289).

Which point of view one adopts has profound implications for Han Feizi’s value
system. If it is the case that Han Feizi believed in a metaphysical and normative order
then it would mean that his values are grounded in abstract, cosmological principles and
that his thought contains a religious element. However, if one does not accept that Han
Feizi believed in the Way then one is forced to either discount the Daoist-style passages
or argue that they are merely rhetorical, perhaps intended to add an extra level of power
to the ruler by ascribing to him a cosmological link that Han Feizi did not truly believe in.

The second ambiguous element of the text is the idea of “naturalness” and human
nature. In keeping with the idea that Han Feizi believed in the metaphysical Way,
scholars such as Bai Tongdong suggest that Han Feizi argued, “that rulers should follow

what is natural” (Bai 2011, 10-11). Because of this, concepts such as fa ;£ “law” are

based on natural patterns in the objective world. Bai claims that this notion stemmed

*? In including these passages I have followed Bertil Lundahl’s interpretation over
Graham’s.
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from the fact that Han Feizi’s perspective on the world was “consistent with the
worldview in the Laozi” (Bai 2011, 10).

Whether or not one accepts this idea of naturalness in the Han Feizi is dependent
on the acceptance of the previous claim that the Way is a metaphysical entity. However,
there is a weaker claim of naturalness that is clearly evident in the text and is based on
Han Feizi’s belief in human nature. Owen Flanagan has pointed out that Han Feizi’s
basic conception of human nature was that it ““is constituted by self-interest” (Flanagan
and Hu 2011, 13). Han Feizi doesn’t place a normative judgement on self-interest; he
presents human nature as inclining toward neither virtue nor vice (Flanagan and Hu 2011,
13). The self-interest of humans can bring them into conflict with one another but any
potential conflict may be avoided because “human desires are satiable” (Flanagan and Hu
2011, 14). The desires of human nature are primarily concerned with external goods such
as food and wealth (Flanagan and Hu 2011, 20). Because of this, humans may be

controlled by the er bing —#{A literally “two handles,” by which Han Feizi means

rewards and punishments:

TR ZATE D, BPMER, AR, BTE S, RPEE, WEL
REfEth. MOAE EME, |RE. BRI EEESE, #ERIZE S ATE.

This, therefore, (is why) when the Perspicacious Lord practices rewards, he is as
benign as timely rain (so that) the hundred names benefit (from) his favour. When
he practices punishments, he is as terrifying as thunder (so that even) a spirit-like
sage cannot escape. Therefore, the Perspicacious Lord does not reward recklessly,
does not forego punishments. If one rewards recklessly then meritorious ministers

will relax their duties. If one foregoes punishments then wicked ministers will
consider it easy to do wrong.

Han Feizi argues that the only effective way to rule is through rewards and punishments.
This method may be termed “natural” because its effectiveness is based on the natural,

self-interested dispositions of humans to avoid harm and acquire material gain. However,
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this idea of naturalness is a far weaker idea than the claim, stated by Bai, that Han Feizi’s
philosophy is based on natural, cosmological patterns.

Given the textual sources currently available, the differing perspectives on Han
Feizi’s conception of the Way, as well as the related claims of naturalness, are all able to
find adequate support. The text does not provide clear answers to these questions. Due to
this degree of textual ambiguity, the present study will not seek to provide definitive
answers to either of these issues. Moreover, though different stances on these issues may
change one’s perspective on the text they are not essential for Han Feizi’s value system.
The system may include accordance with the Way as a value but it is not an irreplaceable
element. His set of negative and positive evaluations is built on a substantive vision of the
perfect state that does not need to rely on cosmological principles to give it normative
value. Similarly, whether or not Han Feizi believed in spontaneous naturalness, one can
argue that he based the validity of his philosophy on the fact that it took advantage of

natural human predilections to avoid harm and pursue gain.
4.2. Priority of the State

Although it is not clear whether or not Han Feizi maintained a belief in an
abstract, metaphysical Way, he did base his value system on the “abstract notion of the
state” (Jullien 1995, 54). His priority was the public good of the state and he believed that
its welfare should always override all personal concerns. The values associated with the
state are stability and security, as well as certainty, predictability, unity of purpose and
the priority of the majority over the minority. The ideal state also has a further normative
component because it is the only means of complete fulfilment for all individuals.

Because the state is the ruler’s primary responsibility the state’s public interest is the
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ruler’s personal interest, leading to a fusion of the ruler’s identity and the identity of the

state.

The good of the state was Han Feizi’s primary concern. He believed that it should

override all other concerns:

WHEMENEL, DEFMRES,; NHERE, BN EELE, HELE; (55
FAE LA, HIFE DGR

The Perspicacious Lord causes people to be without private concerns. Those who
employ treachery to eat are prohibited. Those whose strength is exhausted in affairs
and return profit to their superiors must be heard of. Those who are heard of must
be rewarded. Those who corrupt and defile for the sake of private concerns must be
known. Those who are known must be penalized.

This passage illustrates Han Feizi’s dichotomy of gong 7 “public concerns” and #/, si

“private concerns.” As this passage shows, Han Feizi clearly favoured the former over

the latter. For rulers, the principle of public concerns taking precedence over private

concerns even extended to their families:

HIERdH: "SEfEK, MaEm, MEAE mAERH, REFE, &, 4
TZRraRsE, BTN, MATRCH SR E S AN DEFREE
REGRAE.

In the Classics it says: Yao had Dan Zhu, and Shun had Shang Jun, Qi had the five
princes, Shang had Tai Jia and King Wu had Guan and Cai. Those who were
executed by the five kings were in all cases related as fathers, older brothers, sons
and younger brothers but how was it that they were killed and destroyed and their
families fragmented and broken? It was because of their harming the state, injuring
the people, corrupting the laws and categories.

Han Feizi argues that rulers should punish their family members if their actions harm the

state in any way. Thus, even the ruler’s private concerns, such as familial affection, must

be sacrificed in service to the state.

The main value that Han Feizi prizes with respect to the state is order. The idea of

order encapsulates both stability and security. As Alistair Martinich points out, for Han
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Feizi a good society is “a stable society” (Martinich 2011, 71). Other values associated
with the state are certainty and predictability and a unity of purpose on the part of the
populous; all individuals must be wholly devoted to the public affairs of the state. To this
end, Han Feizi advocates the priority of the majority over the minority because caring for
the majority of people leads to greater stability than prioritizing the minority. These
values, and the systems that make them possible, will be explored in more detail below.
Together, they conspire to produce “a system in which the state and not the individual —
not even the ruler — is supreme” (Ivanhoe 2011, 41).

Although scholars such as Roger Ames have argued that Han Feizi was only
concerned with maintaining the ruler’s power, in creating a “government of the ruler, by
the ruler, and for the ruler,” textual evidence suggests that this is not the case (Ames

1994, 50). This idea is best demonstrated by the following passage:

FRFEZ NAMT T, MR REd, BEfRER. MENE, &
RRIECE, ERiRALZIBE. SRR, IR, g, 5 DI A 2 Al
, RR T M, EEAES, ARE, EXEE, ilEER, BREAR, BEEH
W, XFtafR, MELTHRE S, R EEEN. SANH, B

In the generation, those stupid people that learn (when) compared to scholars who
have tact (are) like an ant mound in comparison to a great tomb. Their difference is
vast. But, one who is a sage investigates into the reality of right and wrong and
examines the circumstances of order and disorder. Therefore, when he governs the
state, he rectifies clear laws and sets forth stern punishments. By (this) he will
remedy the disorder of all living beings (and) banish the faults of All Under
Heaven. (He will) cause the strong to not oppress the weak (and) the multitude to
not brutalize the few. The aged and the old will be fulfilled, the young and the
orphaned will grow, the borders will not be encroached upon, the lord and minister
will be intimate with one another, fathers and sons will protect one another and
there will be no calamities of death, destruction, binding or capture. This is indeed
the most substantial of meritorious works. Stupid people do not understand it, and
instead take it to be brutality.

This passage is a lengthy and vivid depiction of an ideal state governed by a sage-ruler. It

is an “utopia” in which the values of stability and security predominate (Harris 2011, 81).
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The people are protected, the young and the old are cared for, hierarchical systems are
maintained and calamities are muted or even banished altogether. These values (and the
negatives that they prevent) are easily relatable. Like the notions of harm in the Zhuangzi
or strife in the Xunzi, they are taken to be self-evident. This is perhaps due to their almost
commonsensical nature. In short, this passage represents “principled advice and attitude”
toward government and society (Martinich 2011, 70). In it, Han Feizi justifies the priority
of the state by arguing that it is only in such a state that the needs of all people may be
fulfilled.

In order to promote the state’s stability and care for the people the ruler must
sacrifice a great deal, even his familial relationships. Roger Ames argues that this is not
done out of altruism and that care of the people was not Han Feizi’s primary aim. He
claims that Han Feizi “advocates exploiting the people in order to manipulate them and
enhance the ruler’s own power” (Ames 1994, 143). However, Han Feizi does not suggest
that the ruler pillage his own state in order to increase his personal wealth and power, but
rather work to maintain public stability and prosperity. If the creation of an idealized state
is the only means to maintain the ruler’s power then the issue of intention, of altruism
versus self-interest, becomes largely moot. The fate of the state and the fate of the ruler
become inseparable; the identities of both are fused. As Paul Goldin puts it, “gong [public
concerns] is the self-interest [si] of the ruler” (Goldin 2001, 152).

Han Feizi’s value system is founded on a belief that the state’s welfare should
override all other concerns. A healthy state is one that is stable and secure, in which
certainty and predictability rule, the purpose of the populous is unified and the majority is

prized over the minority. The abstract entity of the state is of greatest importance because
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it also allows for the welfare of all people dwelling in it. The people’s prosperity
contributes to the power of the ruler and the power of the ruler cares for them. Thus, the
good of the state and the self-interest of the ruler are united, resulting in an abstract
fusion of identity. Having established his ideal vision Han Feizi sets forth a number of
mechanisms to bring it about.

4.3. Mechanisms of Order

In order to develop and maintain his vision of an ideal state Han Feizi conceives
of mechanized governmental and societal systems. These systems are constructed around

the central position of the ruler and governed by fa ;7 “law” or “institutions.” The

systems are justified by a principle of utility; they are considered good provided that they
support the good of the state. The principle values associated with these mechanized
systems are the importance of role, merit and equality as well as correspondence between
role and duty, words and actions and the importance of external standards and behaviours
as opposed to internal states and thoughts.

The term fa may be used to denote the various mechanisms of order in Han
Feizi’s philosophy. This term is usually translated as “law,” but, as Paul Goldin has
pointed out, this rendering does not fully encompass the range of meanings inherent in
the term. It also carries the meanings of “method” or “standard” and can include the idea
of a governmental institution (Goldin 2011, 91). Thus, while it would not be incorrect to

translate fa as “law” it would be ““a serious misunderstanding...to infer that only laws
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count as fa” (Goldin 2011, 92). Therefore, the systems discussed below may all be
thought of as fa™.

These mechanisms form the machinery of the state, which is built around the
central role of the ruler. The exact role of the ruler will be discussed in the following
section. For now, it is only necessary to know that the position of ruler is the most
important system. As well, these mechanisms may be considered instrumental goods.
They are not valuable in and of themselves, but only insofar as they support the values
that constitute the ideal state.

The first mechanism of order is the importance of a role-based hierarchy. Within
the state that Han Feizi conceives of everyone is assigned a specific role, a role that they

are not allowed to deviate from:

BANZREFHR, B, EXHEEREL, MESE, SHER, RE5N
iEWHj#/\, R, REEFEFHL, ML, S8ES, HHEM. i
Eﬁﬂiﬁﬁ LT3, NEEE,; EHY), DREER; SREBSLTLIER L.

Now people within the borders all talk about government, families have those who
preserve the laws of Shang and Guan but the state is poorer and poorer. Those who
speak of ploughing are multitudinous (but) those who grasp hold of ploughs are
few. Within the borders all speak of war and families have those who preserve the
books of Sun and Wu but the military is weaker and weaker. Those who speak of
fighting are many but those who wear armour are few. Therefore the Perspicacious
Ruler uses their strength and does not listen to their words. He rewards their
meritorious works and bans what is useless. Therefore people exhaust their strength
unto death in order to follow their superiors.

Here, Han Feizi argues that farmers and soldiers not performing their duties, merely
discussing them, is one of the reasons for the disordered nature of his time. The ordered

state can only function if each individual performs their role and does not depart from it.

33 Because it is usually translated as “law” I have maintained the practice of
rendering fa as “law” in my translations with the understanding that it also includes
g Y g
institutions.
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Han Feizi places special emphasis on this idea with respect to government positions. He
argues that bureaucracy is based on “first defining the rights and duties of an office and
then insisting on absolute compliance with this definition in actual performance” (Ames
1994, 88). Government officials must stay entirely within their prescribed roles and not
step beyond them. This idea is an essential component of correspondence and will be
discussed in more detail below.

Han Feizi’s role-based system, particularly as it relates to governmental

bureaucracy, is based on merit and capability:

EEIFRAIKR, WENRER, FMR R RESRMEBE, IRESREMmE

Z. DB BREMmzM AR, H—RME ks,

The Sage King and Perspicacious Lord then are not thus. When selecting for

internal posts they do not avoid relatives. When selecting for external posts they do

not avoid enemies. They select according to who is correct for the post and punish

according to who is wrong for the post. By this, the worthy and the good succeed

and enter and the wicked and the bad both retreat. Therefore a single selection can

cause the feudal lords to submit.
Han Feizi states that familial relationships or personal enmity, as well as a person’s
origins and background, must play no part in their selection for office. The sage-ruler
selects his officials based only on their abilities and, in the ideal government, “the only
way to promotion should be through results which prove that the person has merit”
(Lundahl 1992, 140).

This system of meritocracy is an example of a larger value: “that all subjects are

equal before the law” (Schneider 2011, 54). Given the difficulties in translating fa

exclusively as law, this idea should not be understood in a modern context. Rather than

arguing for a modern ideal of equal rights, Han Feizi is stating that no person (with the
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exception of the ruler’*) should be exempt from the mechanisms of state control
(Schneider 2011, 54).

The primary mechanism of state control in this role-based hierarchy is the

principle of correspondence between titles and duties, words and actions and the rewards

and punishments that result from one’s actions. As with Han Feizi’s notions of merit and

capability, this is most clearly expressed in his discussions on governmental bureaucracy:

WAECER, EAREENEY, MEHREmAE. g5, ~ERISE. 5F
XHE, risgEt, IIETEHEMSR.

Therefore, the Perspicacious Ruler handles ministers (so that) ministers may not
exceed (their) offices and have merit. They may not display words and not match
(them). If they exceed (their) offices then they are put to death. If they do not match
(their words) then they are punished. If they maintain their offices and (their) words
are faithful, then the groups of ministers will not form cliques for each other’s
benefit.

In addition to not being allowed to step out of their prescribed role i.e. “exceed their
offices,” ministers must display a precise correspondence between both their words and
title and their duties and actions. The idea of words and actions matching is known as

xingming 544 literally “forms and names:”

WimfEZ, FEEFZ. AP, fFER; EHEEL, FHEEZ. LA
Bz, MRER, BIgHE; Ba2FE, HHERE.

Relying upon (their names) he appoints them (to a position). He causes (them) to
automatically settle things. Relying upon (their results) he bestows rewards and (so)
they will raise themselves up. (He) rectifies and places them and causes all to
automatically settle things. The superior raises them up by means of names. (If) he
does not know their name(s), then he again traces their forms. When actions and
names participate together, he uses that which they have generated.

3* There is some debate as to whether the ruler is bound by the law, however,
many scholars agree, and the text would seem to suggest, that he is free from it.
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As the above passage suggests, the institution of xingming is essential for rewards and
punishments to be used effectively. Ministers who remain within their role and whose
words match their actions are rewarded. Those who overstep their offices and do not
perform as their words suggest are punished. There are two crucial elements of this
system. The first is that ministers may not perform contrary to their words even if their
performance is superior to their stated objective. Accomplishing more is just as negative
as accomplishing less. As Burton Watson describes, “whether the man had done less than
his office called for or more...he was to be summarily punished” (Watson 2003, 9). The
second element is that rewards and punishments may never be neglected. No matter how
minor the success or infraction, they must always be doled out.

Practically, this system augments the power of the ruler. By limiting the scope of
an individual minister’s power it protects “the privileges and the purchase® of the throne
by isolating the purchase available to individual ministers” (Ames 1994, 88). Thus, no
individual may be permitted to gain power beyond his or her role because this would
destabilize a political system that is based on investing the ruler with absolute authority.

A second, more abstract, consequence of these two elements working in
conjunction is mechanized predictability. They “make types of human actions
standardized and measurable” and “they make exactly these types of actions predictable”
(Schnedier 2011, 54). If words and actions always match then words become a clear
predictor of behaviour. And, if rewards and punishments never falter individuals will

always perform their duties in a way that rewards themselves and avoids punishment.

35 «“Purchase” is Ames’ translation of shi % which may also be rendered as
“power” or “authority.” This will be discussed further in section 4.4.
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This creates a climate of certainty in which the future ceases to be unknown and “nothing
would be left to chance” (Watson 2003, 7).

Perhaps the most notable feature of these systems is that they are only concerned
with external behaviour and standards. There is no priority given to individuals’ internal
state or self-cultivation, the focus is entirely external. As the following passage describes:

WA TS, NMFEAERA, FFEAHRAE; ARFEEAREW, FEA AT,
Therefore the Perspicacious Ruler does not rely (upon) people not revolting
(against him). (He) relies upon (the fact that) he is unable to be revolted against. He
does not rely (upon) people not deceiving (him). He relies upon (the fact that) he is
unable to be deceived.
The sage (or Perspicacious Ruler) does not rely on cultivating the internal states of his
subjects so that they will not choose to revolt; he ensures that, even if they wanted to
revolt, they would not be able to do so. The internal motivations or desires of individuals
are irrelevant when compared to their external behaviours and the standards that govern
them.
In conceiving of systems to bring about the ideal state Han Feizi draws upon the

values of role-based hierarchy, equality, correspondence and externality. However, there

is a further, indispensable aspect of these systems: the role of the ruler.
4.4. Function of the Ruler

In Han Feizi’s conception of a precisely ordered state the role of the sage-ruler is
an essential component. The most important features of the ruler’s role are absolute
power and oversight, supported by the capacity to dole out rewards and punishments. As
well, the ruler has the ability to adapt to changing circumstances and create new systems

to deal with them. This prevents the systems in question from becoming static and stale.
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The ruler holds absolute power, meaning “that he has all the political power in the
state” (Martinich 2011, 64). This power and authority is “maintained through his
exclusive power over life and death,” over the ability to reward and punish (Ames 1994,
90). For Han Feizi, it is crucial that this power be centralized in the role of the ruler. He
emphasizes that “the ruler should not delegate authority to others” (Martinich 2011, 65).
The reason for this is that if the ruler allows other individuals to “exercise much of the
ruler’s authority” then the sage-ruler’s own power will be compromised and the state will
become disordered as different power-groups fight for control (Martinich 201, 65).

The fact that the absolute nature of the sage-ruler’s power is necessary for the
maintenance of stability demonstrates that, like the other systems of order in Han Feizi’s
philosophy, power is an instrumental good. The sage-ruler does not pursue power for
power’s sake. He governs through the power of rewards and punishments because it is

more effective:

KENZRE, MrAZaESH, MAREAEAIFE. A HEED, 5T
NAEG AANEAIE, —BIAI . e RS, SN BEmeE.
In general, when the sage governs the state he does not rely on people’s doing good
of themselves but uses their not being able to do wrong. (If one) relies on people’s
doing good of themselves, within the borders there will not be ten counts (of such
people). (By) using people’s not being able to do wrong (one can) unify the state
and can cause (there to be) uniformity. Those who govern use the masses and

discard the few; therefore they do not devote themselves to Virtue but devote
themselves to law.

This passage emphasizes that people who act virtuously because they are internally
virtuous constitute the minority of any populous. Therefore, if one attempts to rule on this
basis alone the result will be failure because a ruler must govern in a way that is effective
for the majority. Han Feizi admits that ruling through Virtue may have been an

efficacious means of government in the past but arguments for Virtue-based rule are
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“based upon a political reality that had disappeared, and was thus no more relevant in his
times” (Bai 2011, 11). Furthermore, proponents of ruling through Virtue “over-estimate
the number of people who can be transformed and made good through the power of
virtue” (Hutton 2008, 429).

Han Feizi reiterates this point in the context of interstate relationships:

ORI < B TR, BEMARME; BN EEIEETT, B EHRE T,

I AN, NERFRA, BB, REFEIRE, MEEHT,

LIRS 2 r] LI R, iEE A R LA,

Therefore, even though the monarch of an equal state advocates my righteousness, I

(can) not (cause him) to pay tribute and serve as (my) minister. Although a marquis

within the borders considers my actions to be wrong I (can) necessarily cause (him)

to grasp birds and pay court. This, therefore (is why) if (my) power is great then

people will come to pay court (to me). If (my) power is weak then (I will) pay court

to those people. Therefore, the Perspicacious Lord dedicates himself to strength.

Generally, (in) a strict household there are no resistant slaves but a kind mother has

spoilt sons. By this, I know majesty and position can be taken to prohibit violence

but Virtue and generosity are not sufficient to stop disorder.
Ruling through Virtue is an ineffective means to prevent disorder and protect one’s state.
If one wishes to establish a secure and stable state then power is far more effective than
Virtue. Thus, by holding absolute power the sage-ruler is able to create security and
stability. The enforcement of rewards and punishments prevents individuals from acting
against the good of the state and enables the sage-ruler to police the state’s external
systems. Moreover, the sage-ruler does not only police these external systems, he also
creates them.

Creating new institutions is the ruler’s most important and necessary function and

the necessity of creation is dictated by the change in circumstances over time:

T%D?ﬁ‘% »JZ\ : RE Eﬂi%”‘g TOBENE, BT, ERTME. ARANE
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Those who do not understand government necessarily say: “Do not alter traditions,
do not change constant ways.” Altering or not altering, the sage does not pay
attention (to this). He governs correctly and that is all. Since he is like this, not
altering traditions (or) not changing constant ways depends on the acceptability or
unacceptability of constant ways and traditions.
The creation of new structures is the only path to an ideal government. Because situations
change one cannot rely on previously created forms of government. Instead, one must
adapt the structures to suit the current circumstances. This means, “it is necessary for
sages to create anew with the changing times” (Puett 2001, 160). Therefore, “true sages
make innovations at the proper time, without regard for precedent” (Puett 2001, 160).
Consequently, for Han Feizi, “creation...is necessary and unproblematic” (Puett 2001,
78). This creative process prevents state-level institutions from becoming stale or static,
creating a resiliency that facilitates the stability of the state. Therefore, the situational
ethic of adaptive creation is justified by the overarching principles of Han Feizi’s value
system.

In order to fulfil his function of policing the state and creating new institutions,
the ruler necessarily exists outside of these systems. The ruler is the only person whose
“behavior cannot be judged by anyone else” (Martinich 2011, 65). Because law does not
bind the ruler he could easily engage in capricious, self-serving actions by creating unjust
laws. However, Han Feizi argues that the ruler should create good laws, by which he
means laws that promote “the stability of a state” (Martinich 2011, 67). Therefore, the
ruler is constrained by, and should follow, the value system that Han Feizi has laid out.
This limitation on the ruler’s power will be discussed in the following section. For now, it

is most important to note that the ruler’s immunity from judgement and law is not meant

to provide a means for the ruler to increase his personal wealth and power. Instead, it is a
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necessary condition to produce a stable state because “the well-being of the ruler is...
connected with the well-being of the state” (Martinich 2011, 70).

The ruler’s function is to police the state, ensuring that its various institutions
function properly. As well, he must create new systems in order to deal with changing
circumstances. Though his methods may be harsh, they are justified by the fact that they
contribute to the ideal state. In order to fulfil his function the ruler must remain outside
the state controls he creates. However, he is still constrained by the value system to
which he contributes. Additionally, the only way that a ruler may rule effectively is a
distinct set of characteristics that form the core of Han Feizi’s conception of the sage.

4.5. Characteristics of the Ruler

To fulfil his role as ruler the Han Feizian sage must exhibit a number of essential
characteristics. The most notable of these characteristics is that the sage-ruler
subordinates his personal identity to that of his role, which creates a persona that hides
his true self. This persona is one of instrumental wuwei and emotionless immobility. The
contrast between the sage-ruler’s personal identity and his role’s persona sets up a
number of tensions, the most salient of which is that it is not the individual sage-ruler
who is powerful, but rather the abstract role. As well, although the individual
characteristics of the sage are subordinated, there are a number of personal traits that are
essential to performing his role. These include attentiveness and heightened perception,
as well as the need to employ personal judgement in creating laws and a level of
discipline and will power required for the maintenance of his persona.

The nature of the ruler is a complex element of Han Feizis philosophy. This is

because, although the ruler possesses ultimate power, it is the abstract role that truly has
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the power, not the individual who occupies it. The term shi % “power,” or “authority”

expresses this. Shi is the situational power derived from a specific position, hence the
position of ruler grants the individual who inhabits it power but “it is the political
purchase of the ruler rather than his own excellent qualities” which are “essential for
proper government” (Ames 1994, 89). Put another way, “the support of a position [shi]”
allows even “the most worthless man” to exert power over others (Jullien 1995, 41).
Therefore, the sage-ruler’s individual identity is subordinated to the role of the ruler.
The result of this submission is the creation of “a particular persona>®” that hides
the sage-ruler’s true self and encapsulates a number of behaviours (Ivanhoe 2011, 36).

The general term shu ffif meaning “techniques” denotes these behaviours. Shu is the way

the ruler maintains control over his government. His persona is an integral aspect of this

control:

HERACR, REAW. HAENTTT, BAE R, AR, T 2%0. ML,
R E Dl TUHs PR, ke R, Z2a B, FFmE. 7875, 81T,
T2, EMEEE.

Do not desire to display (your) power. (Be) blank (and enact) effortless action.
Affairs are spread throughout the four corners; the essentials (to handling them) are
within the centre. The sage masters the essentials and the four directions come to
serve (him). (He is) empty and awaits them. He, himself, uses them. When (he) is
concealed within the four seas. From (within) the darkness, he sees the light. When
those to his left and right are established he opens the gate and receives (all). Do
not alter, do not change, act with the two handles. Put them into practice (and) do
not stop. This is called “treading principle.”

The sage-ruler is described as being blank and hiding his true identity. He sets up the

governmental machine and then withdraws, engaging in wuwei. However, this idea of

3% Although I am following Ivanhoe in discussing the ruler’s appearance as a
persona it must be noted that, if Han Feizi believed in a metaphysical Way, it may
actually be some type of spiritual state.
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wuwei does not appear to be a spiritual state that results from “a process of self-
cultivation” (Ivanhoe 2011, 36). Consequently, it may be better termed instrumental or
“institutional” wuwei, valued not as an end unto itself, but for its effects (Slingerland
2003, 288).

The first of these effects is that the ruler is immune to ministerial manipulation. If
he were to display his likes and dislikes these preferences could “be used against him, to
manipulate his thinking and drain his power” (Ivanhoe 2011, 41). As well, the ruler’s
empty and alienated appearance exerts power over his ministers:

W RCPFHEA R, BPESHA. AR ELN L, FEREFT.

Therefore it is said: So still that he dwells without position. So vacant that no one

reaches his location. The Perspicacious Lord (engages in) effortless action above

and the groups of ministers stand in fear below.
By cultivating an aura of mystery and isolation the ruler “keeps his subordinates in an
ongoing state of awe and apprehension,” which causes them to be attentive to their duties
and “all the less likely to upset or interfere with his administration” (Ivanhoe 2011, 40).

The ruler subordinates his individual identity to such a degree that it prevents his
emotions or personal judgements from interfering with “the machinery of state” (Ivanhoe

2011, 38). As mentioned in section 4.3, Han Feizi advocated a meritocracy. Because of

this, the ruler must not select individuals based on his personal preferences or judgement:

HOREMEERA, NERM; (FRED), TEEW. sEa A, Mo nram,
BEARUE, JERNRER, RIBEZHEAM ZiG, fEEERA].

Therefore, the Perspicacious Ruler causes law to choose people; he does not select
them himself. He causes law to measure achievement; he does not calculate it
himself. If those who are capable may not be obscured, those who are rotten may
not be concealed, those who are (simply) praised cannot enter the court, those who
have been slandered are unable to withdraw, then the difference between lord and
minister will be clearly discriminated and governing will be easy. Therefore, if the
lord responds to law then (things will be) acceptable.
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In addition to allowing institutions to select individuals the sage-ruler also rules

unemotionally:

WEE NGRS D, Gl R Ry LB, ST AN, RREC IR, BT . R
PRI, T iR A R 2

Therefore the sage reviews the quantity (of things), he ponders scarcity and plenty
and governs accordingly. Therefore, if punishments are thin it is not for the sake of
kindness. If penalties are strict it is not for the sake of cruelty. He follows the
customs (of the age) and acts. Therefore, affairs rely upon the generation and
preparations depend upon affairs.
Thus, the sage-ruler does not rely on his personal preferences, emotions or abilities®’. As
a consequence of this subordination and withdrawal the all-powerful sage-ruler is subject,
somewhat counter intuitively, to a number of limitations. To maintain his power he must
cut “himself off...from his friends and family.” Also he may not indulge his “whims or
desires” for fear of them being used against him (Ivanhoe 2011, 41). This extreme
isolation reinforces the idea that it “his position [shi] and carefully crafted persona” that
holds authority, not the individual, who must choose to abide by the restrictions of his
persona if he desires to maintain his power (Ivanhoe 2011, 41).

This restrictive and ascetic lifestyle is more understandable when placed in the
context of Han Feizi’s value system. It is the state, not the ruler, that is of primary
importance. The ruler must sacrifice in order to fulfil his role in service to the state. Thus,
the ruler is bound by a sense of duty, even if it is somewhat self-serving as it permits him

to remain in power. This relationship between the role and individual is made more

complex by the additional characteristics that Han Feizi ascribes to the sage.

*7 For another example of the sage not using his own abilities, see the passage
entitled “The State Sees on His Behalf.”
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The sage-ruler is described as being highly attentive and perceptive. He is
attentive to the affairs of government so that he may correct any errors on the part of his

officials:

HIE RN, MR G TT/VaR, MURMEREL. 38 "EEERH T
Gith, B RERE AR,

The Perspicacious Lord sees small wickedness within trifles. Therefore, the people
are without great schemes. He puts small penalties into practice for minor
(infractions). Therefore the people are without great disorder. This is called

“planning for difficulties when they are easy, working at what is great when it is
small’*®.”

By carefully scrutinizing affairs the sage-ruler is able to prevent small errors and
problems from becoming disastrous events for the state. Similarly, the sage uses his
perception to observe the world and create institutions to respond to it.

These abilities of the sage-ruler are paradoxical because they are described as
being superior to the abilities of others. Most notably, the sage is described as seeing
what others cannot:

BN AR, Rt MIERERE. Fz#, RIRFRMERE, HRZH,
RREMERE. RTMZED, AIFIER.

When the sage makes laws (for) the state, (he) necessarily goes against the
generation but follows the Way and Virtue. Those who know it accord with
righteousness and dissent from (what is) customary. Those who don’t know it

dissent from righteousness and accord with (what is) customary. If, in All Under
Heaven, those who know it are few, then righteousness (will be) wrong.

The sage’s creations and governance are defined as being correct, even though the

majority of individuals do not realize that this is the case. This would suggest that the

¥ This is a quotation from the Dao De Jing #&{%4%. In rendering it I have relied
on the work of Philip J. Ivanhoe. For a full translation of the passage in which it occurs
see Ivanhoe 2003.
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personal abilities of the sagely individual are superior to other people, which contradicts
the idea of the primacy of role, hence the paradoxical nature of the description.

A further element of paradox is the fact that, although the sage supposedly
subordinates both his identity and ability to his role-based persona, he must rely on his
own judgement when creating new institutions and laws. Therefore, individual ability
must play some part in the sage-ruler’s role. Scholars have pointed out that Han Feizi
claimed that his “system of government” was “devised for the average ruler” (Ames
1994, 94). However, the sage-ruler that he portrays is clearly not average or mediocre. As
well, maintaining the role’s persona is not easy, it requires will power to constantly and
ruthlessly suppress normal emotional reactions, as well as discipline to maintain this
process for as long as necessary.

These attributes are characteristics that an individual must possess in order to
fulfil Han Feizi’s vision of an ideal ruler. However, he does not address this issue. He
does not explain whether these traits are inborn or if they are the result of self-cultivation.
If it is the case that they are inborn then it would suggest that only certain individuals are
qualified to rule, or, perhaps that the cognitive ability of any human is sufficient to rule.
If, on the other hand, these traits are the result of self-cultivation then Han Feizi’s
philosophy is inherently difficult to implement because he does not provide a process by
which one could cultivate these traits. It may be that the sage-ruler possesses these traits
based on his reliance on the Way, but the text is not clear on this issue either. Thus, the
tension between the individual nature of the sage-ruler and his role remains an unsolved,

and likely unsolvable, paradox within Han Feizi’s philosophy.
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4.6. Conclusion: An Image of the Han Feizian Sage

The follow passage provides a relatively comprehensive image of this sage-ruler:

M—ZE, DasE, ZIEYE, AaPtE. SMEEAS—LDIEE, E4 8w, OF
HiE. FRER, THERIE. AmEe, fEEz. AMrFe, RESRZ; E
B, HEBES. LABR, MRS, BieHE; B4az2E, HEAAE.
—FHWE, TIEE.
Use the Way of unity (and) take names to be the head of it. (When) names are
correct things are settled. (When) names lean things shift about. Therefore the sage
masters unity and by these means is tranquil. He causes names to mandate
themselves; he commands affairs to settle themselves. He does not display his
nature. (His) subordinates are therefore sincere and upright. Relying upon (their
names) he appoints them (to a position). He causes (them) to automatically settle
things. Relying upon (their results) he bestows rewards and (so) they will raise
themselves up. (He) rectifies and places them and causes all to automatically settle
things. The superior raises them up by means of names. (If) he does not know their
name(s), then he again traces their forms. When actions and names participate
together, he uses that which they have generated. If (these) two are sincere and
trustworthy, then subordinates will present (their) essence.
Though this passage does not address every feature of the sage, it highlights some of the
more important characteristics. The Han Feizian ruler exists in a state of shadowy
mystery, using instrumental wuwei, the “two handles” of reward and punishment and a
finely crafted persona to maintain control of his subordinates. To this end, he
subordinates all personal qualities to the role of the ruler. This is done in order to
maintain external standards of behaviour that are meant to bring about an ideal state. This
ideal state is characterized by stability, security, certainty and predictability. It is a
mechanized system in which each individual fulfils their role and does not reach beyond
it. The ideal state is the best means to ensure the prosperity and quality of life for all
individuals living within it.

What is not mentioned in this passage is the creative agency of the ruler and the

unique set of superior characteristics, such as perception and will power, that enable him
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to generate the external structures that govern the state. These superior characteristics
generate a paradoxical tension between the role of the sage-ruler and his individual
identity. Accordingly, the Han Feizian sage is a complex and paradoxical figure who is of
vital importance in creating and maintaining an ideal state. He exclusively focuses on the

external world but he requires certain internal traits in order to do so.
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Chapter 5.
Sages In Contrast: A Comparison of the Texts

The differences between the Zhuangzi, Xunzi and Han Feizi are numerous and
have been well documented over the years, beginning with their classification into three
different schools (Daoism, Confucianism and Legalism respectively) during the Han
dynasty (Smith 2003, 129). Because of this, the present study will focus more on the
similarities between the three thinkers than their differences. At a basic level the three
thinkers share a number of general similarities such as a strong sense of dissatisfaction
with their contemporary times, an idealistic hope for a perfect world and a devotion to
transforming the former into the latter. As well, they all attribute two important
characteristics to the sage: superior perception and discipline or will power.

At a more nuanced level the three thinkers concern themselves with similar ideas
or themes. The differences between them lie within the degree to which they develop
these themes. The themes in question are: internalism versus externalism,
anthropocentrism and the role of the sage and the consequent importance placed on
agency, creativity and adaptability. Each thinker develops these themes to a greater extent
than their predecessors. Therefore, analyzing the sage passages allows one to place these
themes within an arc of increasing development.

5.1. General Similarities

The three thinkers possess certain general similarities. They were all dissatisfied
with the world they lived in because of commonsensical negatives such as chaos, strife
and death. They were all idealistic and their philosophies exhibit a concern with

transforming the world from a negative state to an ideal one. They also share two
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important values in their depiction of the sage: superior perception and discipline or will
power.

All three thinkers viewed the world in which they lived as fallen or flawed.
Although they provided different explanations for the cause of the world’s negative state,
their reasons for devaluing the contemporary world were based on a shared set of
commonsensical negatives.

For example, in discussing the “suffering that people in his age...brought upon
themselves” Zhuangzi highlighted the negatives of exhaustion and failure, harm and early
death (Slingerland 2003, 182). The myriad causes for these negatives, such as ignorance,
were ultimately rooted in the flawed human ging. Similarly, Xunzi saw the world as
afflicted by disorder and strife. The proximal cause for this was the “breakdown in the
transmission of traditional teachings” but the ultimate cause was the negative character of
the human xing (Slingerland 2003, 221). Although Han Feizi did not root the problems of
his age in a metaphysical conception of innate human flaws the way Zhuangzi and Xunzi
did, he identified similar problems such as disorder and strife that lead to the “calamities
of death” and destruction™.

Therefore, despite their differences in identifying causes, the three thinkers were
united in their negative evaluations of their contemporary world. None of the thinkers
advocated chaos or strife, death or war. They identified and refuted common notions of

human suffering.

** For a complete discription of the negatives Han Feizi hoped to eliminate see the
passage “The Sage’s Ideal State.”
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As a counterpart to their dissatisfaction the three thinkers were all idealistic. They
maintained substantive visions of an ideal world in which the negatives they identified no
longer existed. For Zhuangzi, this was a world founded on the “acceptance of the patterns
of Heaven” in which “the spirit untied will naturally do what it naturally ought” (Puett
2004, 129-133). For Xunzi, the ideal world was one that was harmonized by the Way, a
harmony that led to “the common flourishing of heaven, earth and human beings”
(Ivanhoe 1991, 321). And for Han Feizi, the perfect world was a precisely ordered
political state and, thus, his philosophy was devoted to “the healthy functioning of the
state” (Martinich 2011, 70).

Because the three thinkers all maintained two visions, the negative world and the
idealized world, they were concerned with creating and discovering methods that would
transform one into the other. These methods may be seen in their descriptions of the sage.
As well, the sage himself was meant to be one of these transformative methods. The
similarities and differences between these methods will be discussed in the succeeding
sections.

A final point of similarity between the three thinkers is that they all ascribed two
important characteristics to the sage: superior perceptive ability and discipline or
willpower. The Zhuangzian sage’s superior perception manifests as an ability to see the
true nature of the objective world by resting in a “Heaven’s-eye view that illuminates all
things” (Berkson 1996, 108). For Zhuangzi, linguistic divisions represented a barrier to
seeing the world as it truly was and so the sage needed to rely on Heaven in order to
overcome this obstacle. Xunzi and Han Feizi believed in no such obstruction but both

describe the sage as being more perceptive than ordinary people. For Xunzi, the sage not
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only fully comprehended the Way but, also, possessed “unique insight into the patterns
underlying human society” (Brown & Bergeton 2008, 644). The Han Feizian sage
possessed superior insight into the unique qualities of each situation, which enabled him
to “make innovations at the proper time” and adapt to changing circumstances (Puett
2001, 160). As will be discussed in more detail below, the perceptive abilities of the
sages were crucial to the proper fulfilment of their respective roles.

The second characteristic that the three sages share is discipline or will power. As
self-cultivationists, both Zhuangzi and Xunzi required the sages to undergo a rigorous
process of self-improvement. The Zhuangzian sage needed discipline in order to maintain
and complete the lengthy process of gradually externalizing “everything extraneous to the
true self” (Slingerland 2003, 189). Conversely, the superior state of the Xunzian sage
could only be achieved via a process of internalization of external structures. The
Xunzian sage required will power to choose to override his indolent nature and begin the
process of self-reformation. He also required discipline to complete “the long and
difficult” program of learning that led to the complete transformation of the self (Schofer
2000, 78).

Han Feizi believed that the sage-ruler required a strong will to suppress his
personal emotions, “whims or desires” so that he would not interfere in the machinery of
the state (Ivanhoe 2011, 41). The sage also required discipline to continuously maintain
this process throughout his reign. Unlike his predecessors however, Han Feizi does not
appear to have advocated self-cultivation, as he provides no method to develop these
characteristics. His philosophy does not even state whether these characteristics can be

developed or if they are simply innate.
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All three thinkers were dissatisfied idealists who were committed to reforming the
world in which they lived. In order to bring about the ideal world that they dreamt of, the
thinkers required a number of methods, including a perceptive and disciplined sage. The
nuanced differences between their methods result in a number of themes, the first of

which is the prioritization of either the internal or the external.
5.2. Internalism and Externalism

The themes present in the three texts are founded on a division between
internalism and externalism. In examining the sage passages one can discern a shift from
an almost exclusive focus on the internal in the Zhuangzi, a balance between external
structures and internal states in the Xunzi, to a near complete emphasis on external
standards and behaviours in the Han Feizi. Of course, each text is not entirely focused on
one aspect but the predominance of that aspect is what creates the movement from
internalism to externalism.

Zhuangzi’s philosophy exhibits an almost complete focus on internal states and a
corresponding rejection of external things. His program of self-cultivation calls for an
emptying of external things through a “course of unlearning” (Ivanhoe 1993, 646). In
doing so the sage becomes empty, removing the flawed human ging (which consists of
the ability to produce “constructed distinctions of right and wrong”) and uncovering or
discovering his Heavenly nature (Puett 2002, 131). It is this Heavenly nature that enables
the sage to act effortlessly and “flow in the stream of Heaven” (Ivanhoe 1993, 651). This
internalism is the basis for Zhuangzi’s metaphor of the mirror.

Despite Zhuangzi’s focus on the internal state of the sage, he does allow for a

degree of interaction between the internal and the external. This interaction is expressed
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in the sage’s ability to affect the world around him*. Because of this it may be said that
focusing on internal states constitutes the majority of Zhuangzi’s philosophy, not its
entirety.

In contrast to Zhuangzi, Xunzi’s thought places a greater emphasis on external
structures. Because Xunzi considers the human xing to be negative, he requires external
structures, such as ritual and hierarchy, to “fransmute our base nature” into a more
positive substance (Ivanhoe 1993, 46). The key to this transformation is the complete
internalization of external structures. Thus, in contrast to Zhuangzi, Xunzi’s program of
self-cultivation involves learning and integrating external teachings rather than forgetting
them. However, like Zhuangzi, the Xunzian sage can affect the external world, using
external “cultural artifacts” to bring order to the world (Ivanhoe 1991, 313-317). The
most dramatic example of this is the ancient sages’ creation of the Way. Consequently,
Xunzi strikes something of a balance between the internal state of the individual and the
external world. His philosophy is characterized by the interplay of the internal and the
external, in which the internal state of the individual is transformed by external structures
that then allow the sage to positively affect the external world. Nevertheless, his
emphasis on the necessity of external structures characterizes him more as an externalist
thinker.

Han Feizi focuses far more on the external world and external behaviours than
Zhuangzi or Xunzi and is, therefore, the most externalist of the three. Han Feizi does not

appear to advocate the “self-cultivation of personal virtue” (Martinich 2010, 71). He does

* Passages that illustrate this ability are the “Illuminated King” and “Wang Tai”
sections.
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not discuss the internal state of individuals, let alone develop methods to transform or
cultivate it. Instead, he focuses his attention on external standards such as law that are
designed to regulate individuals’ external behaviour. Another example of this externalism
is the idea of shi “position” or “authority,” which emphasizes the “totally external nature
of the determining factor in any situation” (Julien 1995, 41). The goal of Han Feizi’s
philosophy is to “make...human actions standardized and measurable” in order to predict
and control them so that the ideal, mechanized state will function perfectly (Schneider
2011, 54). As the creator of these structures, the Han Feizian sage displays the greatest
ability to affect the external world. However, he cannot affect the internal states of other
people. Thus, Han Feizi largely ignores ideas of internalism and prioritizes not only the
external world and structures of the state, but those external standards and behaviours that
enable it to function. Despite this, Han Feizi’s philosophy does possess an element of
internalism, as the sage-ruler requires certain internal characteristics, such as will power
and discipline, to suppress his emotions and fulfil his role (Ivanhoe 2011, 41). However,
Han Feizi does not explicitly address this internalist aspect of his thought and its presence
creates an element of paradoxical tension within his philosophy. Therefore, he may be
regarded as an almost entirely externalist thinker.

In comparing Zhuangzi, Xunzi and Han Feizi, one may discern an escalating
sense of movement in the theme of internalism and externalism. Zhuangzi places the
greatest emphasis on internal states and self-cultivation while still allowing for the
possibility of the sage affecting the external world. Xunzi displays a more balanced
perspective, emphasizing both external structures and internal states. However, his

thought can be seen as tending more towards externalism than internalism. Finally, Han
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Feizi focuses almost entirely on external structures and behaviours. The few internalist
elements of his thought seem to conflict with, or even contradict, other aspects of his
philosophy. Therefore, while all three thinkers feature both internalist and externalist
aspects, they each emphasize one more than the other, creating a thematic arc of
development that is related to other themes such as the cosmic importance of humanity

and the function of the sage.
5.3. Anthropocentrism and the Role of the Sage

Two interrelated themes amongst the three thinkers are anthropocentrism and the
sage’s role. Zhuangzi’s philosophy does not present human beings as superior to other
life forms. Consequently, neither they, nor the sage, have an important role to play in the
cosmos. This flexibility in role allows for a virtually unlimited number of potential sages.
Xunzi sees humanity as an integral cosmic component that is obligated to order the
world. The agents of this are the sages who create and follow the Way. The sages’ role
limits their potential numbers to a ruling elite. Han Feizi makes references to the Way but
only pays attention to human society. His sage has the essential role of ordering human
society through his position as ruler. Because the sage can only be a ruler the potential
number of Han Feizian sages is severely limited.

Of the three thinkers, Zhuangzi is the least anthropocentric. He believes that
human beings are simply one change among “the ceaseless transformation of life and
death” (Cook 2003, 66). Because humans are only one instance of change within an
eternal process of transformation they possess no privileged position or role within the
cosmos. Humanity does, however, occupy a particular place within the natural world in

the same way that every other creature does. The focus of Zhuangzi’s philosophy is,
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therefore, to correctly understand humanity’s natural position within the larger context of
the cosmos and “act in conformity with the Heavenly patterns” (Puett 2002, 133). It is
this goal of acting naturally that makes Zhuangzi’s program of individual self-cultivation
so important; it is the only method to uncover one’s natural, Heavenly essence.

Because of this, the sage does not have a crucial role to play in influencing the
world around him. Although the sage can act as a ruler, helping “things be as they
naturally ought to be,” it is not an essential role (Puett 2002, 133). What is more
important is for individuals to cultivate themselves so that they act naturally. The sage
can assist in this process but he is not required for it. Consequently, the sage is free to act
in any number of roles, no matter how humble or high, provided that he does so in a
natural fashion. Since the sage is not meant for any one particular role it is possible to
imagine that there could exist an ideal state in which every individual is a Zhuangzian
sage. Each person could effortlessly fulfil any role, acting naturally in accordance with
Heavenly patterns. The result would be an entirely natural, perfect state.

Xunzi places a greater emphasis on humanity than Zhuangzi does. Though he
situates human beings within the cosmology of Heaven and Earth he considers humans to
be an equal component with “a unique part to play in the cosmic scheme of things”
(Slingerland 2003, 238). This unique role is to use the Way to order and divide the
natural world. This process is described as “forming a triad with Heaven and Earth”
because it joins “human intelligence with the natural world to produce a harmonious and
magnificent result” (Ivanhoe 1991, 317). Thus, although humans are not the exclusive
focus of Xunzi’s philosophy, they are of greater importance in his cosmology because

they are uniquely qualified to assist Heaven and Earth in bringing about “universal
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harmony and flourishing” (Ivanhoe 1991, 317). The sage is essential for this process of
harmonized flourishing to occur. Because the ancient sages created the Way and the
present, or future, sages preserve and follow it they are the agents of harmony. Therefore,
unlike the Zhuangzian sage, the Xunzian sage has a more role-specific identity; he is, at
least partially, defined by his role in achieving a “happy symmetry” between Heaven,
Earth and humanity (Ivanhoe 1991, 315). It is this role that grants the Xunzian sage the
characteristics of a ruler. Since the sage must order both human society and the universe
as a whole he necessarily occupies a position of authority. As a ruler the sage is able “to
institute and enforce...restrictions in order to preserve and enhance Nature” (Ivanhoe
1991, 316). This is different from the Zhuangzian sage because, although the Zhuangzian
sage can become a ruler, it is not as integral an aspect as that of the Xunzian sage.
Because Xunzi’s philosophy argues that anyone can become a sage, it is possible
to imagine a scenario similar to that of the Zhuangzi, a state in which every person is a
sage and acts in perfect accordance with ritual practices. However, due to both the
difficulty of becoming a sage and the emphasis on the sage as a ruler, this is less likely
than in the Zhuangzi. The image of the Xunzian sage, as the culmination of an arduous
process of learning, lends itself more readily to the image of a ruling elite, a group of
superior individuals who have achieved their position through a lifetime of relentless
education. This elite group of sages could create and maintain a perfect society by
harmonizing with Heaven and Earth and ensuring that the Way would never fall into
decline. Because of its insatiability, the human xing would always remain a barrier to
cosmic harmony, ensuring the need for constant supervision and guidance on the part of

the sages.
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Han Feizi is the most anthropocentric of the three thinkers as he focuses almost
exclusively on human society, paying little attention to other life forms or a larger cosmic
order. Some scholars have gone so far as to claim that Han Feizi was without any
“residual need for a cosmos in which man finds a place” (Graham 1989, 289). Although
Han Feizi does discuss the Way, it has a far more distant relationship to the rest of his
thought than it does in Zhuangzi or Xunzi’s philosophy. The bulk of Han Feizi’s thought
is concerned with political harmony and mentions of the Way are confined “to a few

isolated chapters*'”

(Graham 1989, 285). Though Han Feizi’s vision of human society
may be rooted in a normative cosmology, the most that can be conclusively drawn from
his writings is that the human political order is his primary focus, which justifies
classifying him as anthropocentric.

Because the state is Han Feizi’s most important concern, the Han Feizian sage has
an indispensible role to play in his thought. The identity of the Han Feizian sage is
synonymous with that of the ruler and the crucial function of the ruler is to “power the
complex machinery of the state” (Ivanhoe 2011, 38). Without the sage-ruler the ordered
and secure ideal state that Han Feizi conceives of could not exist. As a result, the Han
Feizian sage possesses only one role and his identity cannot exist outside of it. Because
the Han Feizian sage’s identity is defined by the role of the ruler, Han Feizi’s philosophy
of centralized authority allows for no more than a handful of sages, each a ruler of their

own state. To have more than one sage within each state would mean that there would be

more than one ruler, resulting in an inevitably destructive imbalance of power.

*! As mentioned in Section 4.1, the few chapters relating to the Way do not
necessarily mean that Han Feizi didn’t believe in the Way, only that he does not discuss it
at length.
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Furthermore, if the world were to be unified under a single ruler then Han Feizi’s
philosophy would permit only one sage.

The three thinkers display an escalating anthropocentrism that begins in Zhuangzi
and reaches its zenith in the Han Feizi. The degree of anthropocentrism within each
philosophy is crucial in determining the role of the sage, which, in turn, affects the
potential number of sages that each philosophy permits. As well, the sage’s role
influences the degree of agency, creativity and adaptability that the various sages possess.

5.4. Agency, Creativity and Adaptability

The anthropocentrism in each philosophy directly affects the level of agency,
creativity and adaptability that the three thinkers ascribe to the sage. The Zhuangzian
sage, though possessing the ability to affect those around him, is largely passive. Because
he follows natural patterns he is not creative and his influence and adaptability is entirely
constrained. The Xunzian sage exhibits a mixture of agency and passivity. The ancient
sages utilized their agency in creating the Way and the present sages passively follow it.
Similarly, the Xunzian sage’s adaptability is confined by the created principles of the
Way. The Han Feizian sage displays the greatest agency in his ability to create new
governmental structures to adapt to each situation. His agency and creativity are guided
by overarching values without being constrained by them.

The Zhuangzian sage is a predominantly passive figure. Although he is often
described in a way that suggests the “denial of boundaries” and freedom, his freedom and
agency is thoroughly constrained by a natural, normative order (Puett 2002, 132). As
Michael Puett describes, “the truly human person [the sage] will inherently behave in

certain ways rather than in other ways” (Puett 2002, 133). Because becoming a sage
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entails perfect accordance with Heavenly patterns his ability to affect the world, in the
form of teaching or government, is dictated by “a proper and spontaneous acceptance of
the order of the world” (Puett 2002, 133). Therefore, the Zhuangzian sage may be seen as
simply flowing along with the natural course of events rather than controlling them. Due
to this, the Zhuangzian sage “would never perform acts of conscious creation” but,
instead, would simply accord with humanity’s proper place in the cosmos (Puett 2001,
79)*.

A similar set of restrictions is placed on the Zhuangzian sage’s adaptability.
Although the sage adapts effortlessly to each situation, he does so by according with what
is “most right and wrong given particular situational constraints” (Fox 2003, 211).
Therefore, the Zhuangzian does not possess “the freedom to act inappropriately” (Fox
2003, 216). The sages’ freedom is the freedom to achieve a “perfect integration into their
surroundings” (Fox 2003, 212). Thus, while the Zhuangzian sage may appear to be an
unconstrained and radically free agent his actions are, in truth, dictated by natural
cosmological patterns.

The Xunzian sage is a mixture of agency and passivity, a mixture that is largely
dependent on the division between the ancient and present sages. Because they are
described as having created the Way and “initiated culture” the ancient sages are
portrayed as active agents (Puett 2001, 64). However, their agency and creativity is

partially constrained by the implicit teleology that is based on the correct use of the

*2 1t should be noted that Puett’s textual support for this claim comes from chapter
twenty-two (Zhibeiyou #11L75) of the Zhuangzi, which is not one of the Inner Chapters.
However, the Inner Chapters appear to accord with this idea and do not portray the sage
as a creator.
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sage’s “Heaven-given faculties” (Puett 2001, 72). By contrast, the present and future
sages have no need to recreate an already perfected Way. Therefore, they are more
passive in nature as they focus on following the ancient Way and learning “the
accumulated wisdom of the past sages” (Ivanhoe 1993, 41). The present and future sages
do possess a degree of agency and limited voluntarism, as they must choose to transform
themselves. As well, the process of becoming moral is difficult and lengthy, requiring
“sustained, focused concentration and activity” in learning the Way (Schofer 2000, 78).

However, once they have reached the end of learning the Xunzian sages cease to
actively pursue the Way and are, instead, defined by “wu-wei ease and responsiveness,”
an adaptability that is guided by the principles of the human Way (Slingerland 2003,
248). Therefore, like the Zhuangzian sage, the adaptability of the Xunzian sage is dictated
by higher principles. But these constraints are somewhat weaker than in the Zhuangzi
because they are the result of acquiring external “moral artifacts,” rather than according
with a natural, normative order (Ivanhoe 1991, 313).

In contrast to the Zhuangzian or Xunzian sage, the Han Feizian sage is
distinguished by his agency. As the ruler of the state the sage’s primary role is to engage
in a constant, “necessary and unproblematic” process of creating new institutions in
“reaction to the changing times” (Puett 2001, 78). Because the sage needs to constantly
create new institutions adaptability is a crucial feature of his character. Unlike the
adaptability of the Zhuangzian and Xunzian sages, the Han Feizian sage’s adaptability is
a conscious process of observation and creation. This process is partially constrained by
Han Feizi’s value system. The sage creates and adapts in order to support the values of an

ordered state. However, this is far weaker than the constraints found in the Zhuangzi or
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Xunzi. The Han Feizian sage-ruler could create new systems that did not support the state,
if he so chose, but to do so would be counterproductive to both the ideal state and his
personal status as ruler (Harris 2011, 81). Thus, the Han Feizian sage may be seen as
constantly choosing to follow higher principles in an ongoing process of agency,
creativity and adaptability. As with any element of Han Feizi’s thought, the sage’s
actions could be dictated by a cosmic Way but this is not emphasized in the majority of
his philosophy.

The apparent agency of the Han Feizian sage appears to be at odds with the way
in which he is portrayed. As Philip J. Ivanhoe points out, the descriptions of the sage-
ruler reduce him to being “a kind of phantom oiler of the vast state machinery” (Ivanhoe
2011, 42). Because he needs to maintain a role-based persona in order to fulfil his
function the sage-ruler appears as a passive figure. This fact leads Ivanhoe to conclude,
“if freedom is the state of being unconstrained and power the ability to act as one desires,
then the ideal...ruler seems to have no real freedom or power” (Ivanhoe 2011, 42).
However this passive image is not necessarily incompatible with the agency of the sage
because the sage-ruler chooses to submit himself to the constraints of his role in order to
prevent his power from being usurped by treacherous ministers. Just as the sage chooses
to create laws that serve the principles of the ideal state so too does he choose to
voluntarily submit to constraints to preserve his power. Moreover, because his passive

behaviour is an essential method of government the Han Feizian sage’s voluntary
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engagement in passive behaviour means that his passivity is, actually, a form of
activity™.

This element of choice is markedly different from the Zhuangzian and Xunzian
sages because, although they may choose to initiate the process of self-cultivation, the
necessity for choice falls away when they reach their final, cultivated state™. By contrast,
the Han Feizian sage engages in a continuous process of choice. The sage-ruler could
easily choose to do away with his passive persona at any moment but this would allow
his underlings to encroach upon his power, endangering not only himself but also the
state as a whole. Therefore, the only restraint that the Han Feizian ruler is truly subject to
is the circumstances in which he finds himself, circumstances that necessitate he guard
his power from deceitful and ambitious ministers.

The three thinkers display escalating degrees of agency, creativity and
adaptability in their descriptions of the sage. The Zhuangzian sage is largely passive. He
does not create but follows natural principles and his adaptability is dictated by the Way.
The Xunzian sage is a figure of both agency and passivity, bounded creativity and
partially constrained adaptability. The Han Feizian sage is the most liberated of the three
figures, able to exercise creativity and adaptability that are constrained only by the values
he chooses to serve and the circumstances in which he exists. Though his passive persona

may appear to be contrary to this sense of agency, in actuality it is an extension of it.

* 1 am indebted to Eric Hutton for drawing my attention to this point.

* Although both the Zhuangzian sage and the Xunzian sage do not require choice
once they have become sages it is for different reasons. The Zhuangzian sage does not
need to choose how to act because he follows natural dictates, whereas for the Xunzian
sage it is due to his having internalized the principles of the Way, which guide his
behaviour.
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Chapter 6.
Conclusion

Because the figure of the sage is an idealized representation of perfection it is a
useful conceptual lens through which one may observe the basic negative and positive
evaluations of Zhuangzi, Xunzi and Han Feizi. The sage provides a concise, though not
necessarily complete, description of the three philosophers’ value systems. In addition to
this, the concept of the sage may be used as a comparative tool. By placing the three
different thinkers within the same conceptual framework that highlights general
commonalities, such as idealism and dissatisfaction, one can depart from the confines of
post-Han dynasty classifications and observe thematic differences and similarities
between the texts. These themes all display a similar pattern of escalation that begins
with the Zhuangzi, moves through the Xunzi and ends in the Han Feizi. The themes
underpin one another but may be separated into internalism versus externalism,
anthropocentrism and the sage’s function, as well as the sagely characteristics of agency,
creativity and adaptability.

In the Zhuangzi, the most basic value that comes to light is awareness of the
natural, objective world. This awareness entails an impartial perspective that is
unconstrained by artificial, societal distinctions. These distinctions promote ignorance
and lead to disputation and suffering. In keeping with the fact that he was an internalist
Zhuangzi emphasized that, in order to become aware, the sage must undergo a process of
self-cultivation that empties him of external things, including the flawed human essence,
and uncovers his Heavenly nature. This self-cultivation allows the sage to avoid
becoming entangled with the world and makes him adaptable and free. This freedom is

not absolute but, instead, allows the sage to follow the natural dictates of cosmic patterns.
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By being natural, the Zhuangzian sage avoids the negative consequences of ignorance
that plague benighted individuals. These consequences include failure and exhaustion,
sorrow, harm and early death. As well, the sage is able to affect the world around him,
but he may do so only within the confines of what is natural. These cosmic constraints on
the sage make him a fairly passive figure. He is not creative and his ability to adapt to
each situation is based on complete accordance with what is naturally correct in that
situation. Because of this natural accordance, the Zhuangzian sage is not tasked with
maintaining any one particular role. This flexibility allows for the possibility of an entire
society of Zhuangzian sages, each fulfilling his or her role naturally and perfectly.

In the Xunzi, the conception of the sage is divided into the ancient sages and the
present, or future, sages. The ancient sages were creative agents. Using conscious activity
and bound by an implicit teleology, they created the Way to order and transform the
insatiable, negative human nature and harmonize Heaven, Earth and humanity. The
principle institutions of the Way are hierarchy, which expresses the standards of
righteousness, and ritual, which shapes human dispositions into virtues and is the key tool
in transforming human nature. The present and future sages are more passive figures. In
keeping with Xunzi’s externalist stance, they work to understand the Way so as to
internalize its structures and reshape their natures. To do so requires a rigorous process of
self-cultivation that initially calls for perseverance and focus, but ultimately results in a
joyful state of unconscious ease. In the descriptions of both types of sages, Xunzi
emphasizes the need for the sages to positively affect and harmonize the world around
them. Due to this, the Xunzian sage is typically portrayed as a figure of authority and

guidance. This portrayal, and the difficulty in becoming a sage, means that, although
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Xunzi’s philosophy theoretically allows for everyone to become a sage, it is more likely
that, in Xunzi’s ideal society, the sages would be relegated to a ruling elite rather than
making up the entire populous.

In the Han Feizi, the figure of the sage demonstrates that Han Feizi was not an
amoral political thinker but operated according to an abstract and anthropocentric vision
of an utopian state. This utopia, which is characterized by stability, security, certainty and
predictability, provides a normative basis for his value system that is independent of
ambiguous ideas such as the Way and naturalness. In order to achieve this state Han Feizi
advocates a number of external systems such as law and a role-specific, hierarchical
meritocracy governed by the principle of correspondence between title and deeds, words
and actions and rewards and punishments. As the ruler the sage is an essential
component, an adaptive and creative agent whose function is to perceive, police and
create governmental institutions in response to changing circumstances. To fulfil this
function the sage must submit his personal identity to his role and maintain a constrictive
persona through will power and discipline. This rejection of the ruler’s individual ability
and simultaneous requirement for superior internal characteristics such as percipience and
will power creates a paradoxical tension within Han Feizi’s philosophy. Because the Han
Feizian sage is synonymous with the role of the ruler, a perfect Han Feizian society
would allow for only one sage per state and, if the world were to be united, only the
emperor could be a sage.

This method of analysis has the potential for further application. It can be used to
analyze and compare the value systems of other thinkers in the Warring States in much

the same way as this study. As well, the sage passages in the Zhuangzi, Xunzi and Han
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Feizi can be compared with each text as a whole to identify possible discrepancies and
tensions within each philosophy. Finally, it can be broadened to include quasi-
mythological figures such as the Sage Kings so as to explore how shared cultural figures
were tailored to suit the value system of each text that used them. Each of these
applications has the potential to contribute to the larger project of identifying and
comparing value-systems and conceptual themes in Early Chinese thought in order to

help better understand the concerns and debates of the time.
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Chapter 7.
Annotated Translations

7.1. Zhuangzi

Liezi’s Dependency

RANFRAEMTT, 2 A&, AIA T H MRS R EE B AR, R
FAT, A TR . S FRR M 2 I, Tl SR R, DU eSS, 1 H PRk
S EAMEC, AR, B,

Liezi tamed the wind and flew, with ease and ingenious skill, for fifteen days and
afterwards returned. (His attitude towards) the attainment of happiness was not yet
anxious and scheming. In this way, even though he avoided walking he still had that
which he depended upon. If (in general) he drove the rightness of Heaven and Earth and
tamed the changes® of the six breaths, by this (he could have) wandered in the
inexhaustible. What then would he depend on? Therefore I say: The Perfect Man has no
self, the Spirit Man has no meritorious works and the sage has no name*’.

Gushe Mountain

SR UL, AHAES, HUSEKE, HAER T N B hE, WEEEE. Ik
R, IR, TleF a2 b, Hadke, (YN I i AR

[Omitted Dialogue]

“Z A, 2R, R REE ) DL S —, TRl RIS DIR N R Z A
o, VI 2 5, RKIZFERTAES, KREEAR T ILEMAEL. 2 EESEHRE, Klbis
FEsErtt, E YRS

“The far mountain of Gushe has a Spirit Man dwelling on it. His skin is like ice
and snow, soft and supple like a virgin girl*’. He does not eat the five grains, (but) sucks
the wind and drinks dew. He drives the clouds and the breath, tames the flying dragon
and wanders beyond the four seas. His spirit is solid, causing things to not be sick or
plagued and the yearly grains to ripen.”

[Omitted Dialogue]

“This person, this virtue, will mix up the myriad things and make them into one.
Generations seek disorder, why (should he) wear himself out in it by taking All Under
Heaven to be affairs! This person, nothing among things hurts him. (If) great floods

* Following Zhi Dao Lin 37 & #k, I have read bian %t as bian $.
% All translations are based on the Zhonghua Shuju H1#EZ 5 editions of the

texts.
*" Following Cheng Xuan Ying % 23 I have read chu zi i F- as “virgin girl.”
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reached the sky they would not drown (him). (If), in a great drought, gold and stone
flowed and the earth and mountains burned he would not feel heat. One could use his
dust and leavings to mould and smelt Yao or Shun. Why (should he be) willing to take
things as affairs!”

Axis of the Way

Vi R, YRR BRI R, BRIAIRLZ. S R, IR, 35
2R, 8EIR, JTA GG, JTAE AR, TRl A AL, T3 AN R T AL IR AT, RFE
2. BB, IR Z K, TR, B, (Rt (IR—=23F, IR
—EIERAATR PR R AR $E2 5558, 552 8. e eHER ,
DUREfESS. 2R —HeEs, JE/R—mEsth. &g “5oE5 DI

Things do not have no “that,” things do not have no “this.” If (one looks from)
“that” then (one) doesn’t see, if (one knows) from knowing one knows it. Therefore I say:
“that” arises from “this,” “this” also relies on “that.” This is the explanation that “that”
and “this” are simultaneously generated. Even though this is the case, simultaneously
there is life and simultaneously there is death, simultaneously there is death and
simultaneously there is life, simultaneously there is acceptability and simultaneously
there is unacceptability, simultaneously there is unacceptability and simultaneously there
is acceptability. Relying on “this” is relying on “not this,” relying on “not this” is relying
on “this.” Therefore, the sage does not follow this, but illuminates it by Heaven, so he
(has) adaptive understanding.

“This” is also “that,” “that” is also “this.” “That” is also at once an “is/is not
(distinction),” “this” is also at once an “is/is not (distinction).” So, as a result, is there a
“that” and a “this”? So, as a result, is there not a “that” and a “this”’? When “that” and
“this” in no case reach their mate, call it the axis of the Way. When the axis begins to
reach the ring’s centre, by means of it, it responds without depletion. “Is” is also one
without depletion, “is not” is also one without depletion. Therefore I say: “nothing is as
good as using clarity.”

The Monkey Keeper

Llfamars 2 JEfe, A PAOE e Z JRfa th; DUS S 2 IR, A5 LITE
B ZIRE. Rit—f5t, EY)— B0, a[~Fa], AP BT 2R, P18 2 AR
CEEERY SRR PR AR RERAAR AR WIEE AT 2R, IlE A P ol e R 28, S84
] BUR R R AN, R BT, VRIS, A R —. Hortl, Bt Hplt, Bt
USRI L AR A Ry —. MRS R By —, Fore IS I Bt J g, R, A
it i, S BSmN& R HE0. CiARER, 582 8. 2 —m A A
HE, 382 si= [EFsH=2 JHAMS, B: “gi=im&ru.” FIHER. H: “ZRAIE
M= FIHE . HEREM =, TRRE . 2B AR UEIRMARFR
¥4, B Z BT
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To use meaning™ to explain meaning’s not being meaning, is not as good as using
non-meaning to explain meaning’s not being meaning. Using a horse to explain a horse’s
not being a horse, is not as good as using a non-horse to explain a horse’s not being a
horse. Heaven and earth are one meaning; the ten thousand things are one horse

What is acceptable is what is deemed acceptable, what is not acceptable is what is
deemed unacceptable. A road, walk it and it is completed. Things, name them and they
are thus. How are they thus? Thusness is from (their) thusness. How are they not thus?
Not-thusness is from (their) not-thusness. Things certainly have that which is thus, things
certainly have that which is acceptable. There are no things that are not thus, there are no
things that are not acceptable. Therefore contrived understanding chooses between grass
stems and pillars, Li and Xishi. (Things that are) vast and weird, perverse and strange®’,
the Way penetrates and makes them into one.

When it is divided then it is complete, when it is completed, it is destroyed In
general, things that do not have completion or destruction return to penetration and are
one. Only one who breaks through knows of the penetration and making into one.
Contrived understanding, (he) does not use (it) but places each in the everyday. Once in
the common, (things are) useable, once they are useable they penetrate. Once they
penetrate, they are achieved. To be satisfied with reaching and being near to it. (This is)
adaptive understanding. To stop and not know its thusness, call it the Way. To labour
with spirit to illuminate “making all into one” and not knowing their sameness, call it
three in the morning.

What is called three in the morning? A monkey breeder gave (his monkeys)
acorns and said: “I will give you three in the morning and four in the evening.” The group
of monkeys were all angry. He said: “If you are like this, then four in the morning and
three in the evening.” The group of monkeys were all happy. When names and reality are
not yet depleted and joy and anger can be usable, this is also adaptive understanding. This
is what the sage uses to harmonize it with “is/is not (distinctions)” and rests on the
Heavenly wheel. This, call it walking two roads.

The Three Masters

=R, B ERE L, B R M 2 LM, HF 2 A, AR
DUBHZ 2. JERTHATITEAZ, SPAER 8 2 BRER. T H T~ MBS Z S, 44 S fmpl. 52 M
ATERRCT? BERIREA. R A A3 ? Y B fmptl. EHUERE M, B Z
[ . Ry P E 26, It 58 DA,

48 Following A.C. Graham, I have read zhi $5 as a technical term, rendering it as
“meaning.”

* Following Lu Wen Zhao %3257 1 have read gui if as gui 35 and jue 1% as guai
E.
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The knowledge of these three masters™, how far did it reach? In all cases they
flourished, therefore they were recorded in later years. Only their deeming it to be good
differentiated them from others. They desired to take their deeming it to be good and
clarify it (for) others. (To take) what is not clear and clarify it. Because of this, (they)
ended in the confusion of hard and white. And their sons took their father’s®' theories, in
the end they were without completion. (If) like this, can it be called complete? Then I am
also complete. (If) like this then can it not be called complete? Then things and I are
without completion.

(Because of) this, therefore, the brilliance of disruption and doubt is that which
guides the sage. Contrived understanding, (he) does not use (it) but places each in the
everyday. This, call it using clarity.

The Eight Virtues

RKERIGHE, SREAEE, MEAet, HFEHE: 72 546, A, A%,
Hor, BREEL AL B, 288/ T8 NEa 2SN, BAGFM AR NaZW, AWM
k. BREEHEE 2, AR M AR 8o, Aot B, AREHE. =
t? B AR, AR IR, 8 BB A AL

The Way does not yet begin to have borders. Speech does not yet begin to have
constancy. (Once there is) contrived understanding then there are dividing lines. Let me
explain these dividing lines: there is left, there is right, there are theories, there is
discourse™, there is division, there is disputation, there is competition and there is
conflict. Call these the eight virtues. Outside of the six realms, the sage preserves and
does not theorize. Within the six realms the sage theorizes and does not discourse.
(Regarding) the Spring and Autumn Annals, the record of the will of the former kings,
the sage discourses but does not dispute. Therefore those who divide have no division;
those who dispute have no disputation. (You) say: how (is this possible)? The sage
embraces it; the masses dispute it and by these means explain (it) to one another.
Therefore I say: those who dispute have no sight.

Profit and Harm

EEE: “TFRARIE, BIZEAER RSP
FRE: AR AR R, TR AT, B, BRI
FHEME. B4, RER, BH A, MBEEIE 2 o0 SEAERER D, MfE 2

3 The three masters in question are Shi Kuang Fifili&, Huizi 2£-T- and Zhao Wen
AESZ, a music master, logician and lute player respectively (Watson 2003, 37).
31 Presumably, wen 3 refers to Zhao Wen B2, one of the three masters in this

passage. Likely, it is being used as a metonym for all three masters. I have followed
Burton Watson in reading it this way.

2P

>? Following Cui Zhuan 2235, I have read lun ff as lun 3f and yi 5 as yi 3.
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Nie Que said: “If you do not know profit and harm then the Perfect Man (must)
certainly not know profit and harm?

Wang Ni said: “The Perfect Man is spirit-like! (If) the great marshes burned they
could not heat him. (If) the Yellow and Han rivers froze they could not chill him. (If)
swift thunderbolts broke the mountains and winds shook the seas they could not alarm
him. One who is like this drives the clouds and breath, rides the sun and the moon and
wanders beyond the four seas. Death and life are without change to him, how much less
so are the principles of profit and harm?”

Rash and Impulsive Words

B THNRETH: “BEEER T, BEARMEERS, Ffl, A EF, A=K
, NG SRR RN, AR, PRI 2SN RTLURFIRZ S, MU E
ATt BT LUEZREY

RAETH: B Z et Mt e Dz ! HiZ R FEt, RNk
R, RAEIMOKSER. TER L5 L, WSR2 2. FHH, JFE? hHEME,
BEHIEE, DURE R, A%, BEAETE, SE LTl BRI, U

Qu Que Zi asked Zhang Wu Zi, saying: “I heard it from Confucius, the sage does
not engage in tasks, does not go after profit, does not turn away from harm, does not
delight in being sought and does not follow the Way. Without speaking he has speech,
with speaking he has no speech, and wanders beyond dust and dirt. Confucius took these
to be rash and impulsive words. But I took them to be the processes of the marvellous
Way. What do you take them as?”

Zhang Wu Zi said: “This, (even) the Yellow Emperor (would) hear it and be
dazzled by it. How is Qiu’’ sufficient to understand it? Moreover, you are also very early
in your calculations, seeing an egg but seeking a chicken, seeing a crossbow pellet but
seeking a roasted owl. I will tell you it carelessly and you will (also) use carelessness to
hear it.

“Can you rely on the sun and the moon and carry all space and all time under your
arms? He acts as their harmoniousness, puts aside disruption and confusion and takes the
slave to the equal of the noble. (While) the multitude of people toil and labour, the sage is
foolish and ignorant. He participates in a myriad of ages and at once completes purity.
The myriad things are all what they are and because of this preserve one another.

The Inside First

HEH: “s2! ERTEMME! KRB YRE, FERIZ, 2 A, BRI, BmAR
HZEN, eFRECMEEEN. FTFERCERE, MHRERFRA AT

>3 This refers to Confucius.
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Zhong Ni** said: “Ah! You are proceeding dangerously and will get executed and
that is all!”® Regarding the Way, it does not desire to be mixed. If it is mixed then it is
many. If it is many then it is disturbed. If it is disturbed then there is anxiety; anxiety that
is not remedied. The Perfect Man of ancient times first preserved it in himself and
afterwards preserved it in people. If that which is preserved in the self is not yet stable
how do you have the leisure to concern yourself with the actions of a brutal man?

The Useless Tree

e BT PR 2, RIS A 2, 583K, Bk eER P,

T “BLAIARER? FLpE B R (AT, RlZRdhiin A a] DA R
2% IRFT SRR, Pdge i A mT R FEcfes ML, PR Rt WA, RIsE AR
=HiAE.

TEH: R AR, LR IEE A, BEFH A, DUEAR!”

RAFRE, HEiiass. HEHEm B, KRR AE 2 =EUE, Ke#
LR CEE, 8 NEBZFREEETT 2. SORKHRE, I EERN
P, BEM 2 A, #i 2 DI R, BIIR 2 TR, AR RER & A ] DU
BEE ORI Z 22, BT AR At PRt N Z BT LR RAEAR

Nan Bo Zi Qi was wandering on the hill of Shang. He saw a great tree on it that
was different (from all others). As a result, a thousand four-horse chariots could probably
rely on its shaded area for shelter.

Zi Qi said: “This is what kind of tree? This must have a special usefulness!” If he
raised his head and looked at its finely woven branches, then (he could see that they
were) bent and winding and could not be used to make ridgepoles or roof beams. If he
lowered his head and looked at its great roots, then (he could see that they were) knotted
and limp and could not be (used) to make inner and outer coffins. If one licked its leaves,
then they tasted rotten and made one sick. If one smelled it, then it would cause a person
to be intoxicated for three days and not stop.

Zi Qi said: “This is actually a useless tree. By this it reached to this greatness. Ah!
The Spirit Man uses this uselessness.”

In Song there is the Jing Shi (region), which is appropriate for catalpa, cypress
and mulberry trees. When they are two hand spans in height, those who are seeking
monkey posts chop them down. When they are three to four spans round, those who are
seeking tall and great™ roof beams”’, chop them down. When they are seven to eight
spans round, the families of noble people and wealthy merchants (who are) seeking coffin
materials chop them down. Therefore, they do not yet end their Heavenly years and

>* This refers to Confucius.

>> This comment is made in response to Confucius’ disciple Yan Hui’s proposal to
help order a disordered state.

>® Following Guo Qing Fan Z[\E#% I have read ming %4 as da K.

>7 Following Cheng Xuan Ying [ 2% I have read /i & as “roof beam.”
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midway through their journey they die young to hatchets and axes. This is the calamity of
being useful.

Therefore, (when) dispelling it’®, people take oxen with white foreheads, pigs
with high noses and people who are sick with haemorrhoids to be unsuitable for the river
(sacrifice). These are all things that shamans and priests know (and therefore) they are
that which are taken to be inauspicious. These, therefore, are that which the Spirit Man
takes to be greatly auspicious.

Jie Yu

Ly BB AP RS R S e e A m Ry A
AW o R TNEEEALE R MEEEAES - HSZRERNE - tmiFP,
B 7 I A EE 3l B R - P P R A DU JE P ra -, S i T 8 2R 5 K5 e
GET ETalih e E !

Confucius went to Chu. The Madman of Chu, Jie Yu, wandered past his gate,
saying:

“Oh Phoenix! Oh Phoenix! How can it be that virtue has declined like this!
The coming generation cannot be relied upon; the past generation cannot be
recalled.

When All Under Heaven has the Way, the sage is completed in it.

When All Under Heaven does not have the Way, the sage survives in it.

In the present age, all (he can do is) avoid punishment from it.

Good fortune is lighter than a feather, (but) no one knows to carry it; calamities
are heavier than the earth, (but) no one knows to flee from them.

Stop! Stop! Lording it over people with Virtue.

Beware! Beware! Dividing the earth and running about.

False Light, False Light, do not injury my walking!

I traverse and walk a crooked path; do not injury my feet!”

Wang Tai

HEERIPEE: “L£5, JTTE, 2 EFBER 8. ILAZ, LA, E
mE, BMER. AR S 22, 8P LR 20 A

fhfeH: “k+, EALWL,

[Omitted Dialogue]

PEH: “SEAETNR S, MAAFE 7 8 BERME LR, TR B 38, 5P
RELYE, aat) 2 Abi ST ES .

>% The sub-commentary of Cheng Xuan Ying fif ;3% suggests that this passage
refers to a sacrificial ceremony. The term jie fi# “dispel” suggests that the ceremony may

have been a type of exorcism ritual and, thus, the zii 7 likely refers to the spirit being
dispelled.
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HEH: “EEt?”

fPfeH: “HHEREER Y, FHEEEt; B EFEZEE Y, 8PS —t. RERHE,
BARIEHZFE, MR, IR E AT —m A &R e, (R e miE Tt

HEA: AR, BSH.OLILL. BSHE L, P Rk 2 8k

RIEH: “ AEHEN KM #N (EK, E1RgE 1R k.

[Omitted Dialogue]

“IME R, &Y, B8 %, REH, —HIZATHL MLARESERE F! A
FEHMmMBMR, AR, 72 B0 DY) Ef!”

Chang Ji asked Zhong Ni*’, saying: “Wang Tai is one whose foot was cut off yet
those who follow his wanderings divide up half of Lu with you, Master. He stands and
does not teach. He sits and does not theorize but they go to him empty and return full.
Does he really have a wordless teaching and a formless (way) of heart-mind completion?
This is what kind of person?

Zhong Ni said: “(This) master is a sage.”

[Omitted Dialogue]

Zhong Ni said: “Death and life are indeed great but he does not change with them. Even
though Heaven and Earth may sink and fall, he would not be lost with them. He
investigates into what has no artifice and does not move with things. He deems the
changes of things to be fate and preserves his ancestor.”

Chang Ji said: “What does (that) mean?”

Zhong Ni said: “(If) one looks at them from (the point of view of) their
differences, (there is) a liver, a gall bladder, Chu and Yue. (If) one looks at them from
(the point of view of) their sameness, the myriad things are all one. Furthermore, one who
is like this does not know that which his ears and eyes deem acceptable and lets his heart-
mind roam in the harmony of Virtue. As for things, he sees that which unifies them and
does not see that which loses them. He regards losing his foot as losing a clump of earth.”

Chang Ji said: “For himself, he uses his knowledge to reach his heart-mind. He
uses this heart-mind to reach his constant heart-mind. Why should things gather to him?”

Zhong Ni said: “No one mirrors (themselves) in flowing water but mirrors
(themselves) in still water. Only the still can still the multitudinous stillness.

[Omitted Dialogue]

“How much more so is one who considers Heaven and Earth to be a palace,
considers the myriad things to b a storehouse, considers the six parts of the body to
simply be a lodging, makes his ears and eyes into images, unifies that which his
knowledge knows and whose heart-mind has not yet savoured death! Furthermore, he
will select a day and ascend into the distance. People may follow this, but why would he
be willing to take things as affairs!”

> This refers to Confucius.
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Confucius’ Distance

WREEE IR “FLE P B, ERIR? (0] B 2 LT 5?1 H A DA
ZIEZ BRELARENZ LU RO
EME: SHAEERLDSEE B—0R, DA RL R —E 5, AR, HAR?

No Toes spoke to Lao Dan, saying: “Kong Qiu journeying to (the state of) the
Perfect Man, he’s not there yet is he? Why did he sycophantically study with you?
Furthermore, he is searching®' for the strange deceit and illusory aberrance of reputation
and fame, does he not know that the Perfect Man takes these to be fetters and shackles on
himself?”

Lao Dan said: “Why not simply cause him to take death and life to be a single
strand, to take acceptable and unacceptable to be a single thread? Cutting his fetters and
shackles, would this not be acceptable?”

Heavenly Gruel

R NAFTE, MALREE, SR, (B A1, TRrE. BE ARG, BAAI? A8,
R e, AR A E, AR U, REt. REE, Ret. BZaiNK, X
BHNE NI, BAZE. A, BER A, A1, BU2IEMERE. I
2N AN NI SN AN

Therefore, the sage has that which wanders. (For him), knowledge is a calamity,
agreements are glue, Virtue is a binding, skill is peddling. The sage does not plan, (so)
what is the use of knowledge? He does not chop, (so) what is the use of glue? He is
without mourning, (so) what use is Virtue? He does not engage in trade (so) what use is
peddling? (These) four are the Heavenly Gruel. Heavenly Gruel is the food of Heaven.
When he (already) receives food from Heaven, what is the use of people? He has the
form of a person but does not have the essence of a person. He has the form of a person,;
therefore he flocks together with people. He does not have the essence of a person;
therefore “this and not this” cannot reach him. Tiny and small, is this the means by which
he connects with people. Massive and great, he completes his Heaven alone.

The True Man®?

IR ZF By, FINZ AT B, B2 MR ZFT R, R4t MAZ BT R,
DLHFNZ ATl DA HAN 2 AT A AL, SR A iR, BRI Rt #E2R, AR
RAFFRMEE, HFrfrERRED. FEEMEERZIEAT? s A ZIERT

% Following Cheng Xuan Ying % 23 I have read chu gui 3135 as qi jue 275%.

%! Following Cheng Xuan Ying % 2% I have read ¢i & as qiu 3K.

62 Because of this passage’s length I have broken it up into a number of
alternating English and Chinese paragraphs to make it more readable.
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? HEEANMEAEAL FREEEAN? G ZHE A, ABE, AR, At S8, B
dhiE, BEA BT, 5285, S5 KRR, AKAE BRIZES RN E TS
it

One who knows that which Heaven does (and) knows that which people do is
perfect. One who knows that which Heaven does, lives in a Heavenly manner. One who
knows that which people do, he uses that which he knows in order to nourish that which
he does not know. One who ends his Heavenly years and does not die young halfway
through, this is the flourishing of knowledge.

Even though this is the case, there are (still) problems. Regarding knowledge,
there is that which it depends upon and is afterwards appropriate. That which it depends
upon is particularly not yet stable. How does one know that what I call Heaven is not
human and that which I call human is not Heaven?

Furthermore, there is the True Man and afterwards there is true knowledge. What
is called the True Man? The True Man of ancient times, did not resist being abandoned,
did not consider completion to be outstanding, did not scheme for status. One who was
like this, erred but did not feel regret, was appropriate but not self-satisfied. One who was
like this, scaled heights and did not tremble, entered water and did not get wet, entered
fire and did not feel heat. This is the knowledge of being able to ascend to the Way like
this.

aZHAN, HEARr, HAE, He i H, HRERE EANZELE, ZRAZE
DA, Ji g, HES-E0E. B, R

The True Man of ancient times, in his sleep he did not dream, when he was awake
he was without worry, his food was not sweet and his breathing was deep. The breathing
of the True Man uses the heels; the breathing of the masses uses the throat. (As for) those
who bend and submit, the speech in their throats is like vomit. Their aged desires are
deep but their Heavenly Mechanism is shallow.

HZEN, ARIEAE, ARIESE; HHAET, H A, (528M 1L, (28 2K
B ATEATR, AKEFEE, ZMEZ, TiEZ, B8N LRE, ALABIR
e ZBHEN. G, FOAE, HAERL HAEHE; FEIRAORK, RAALE, SRSy, B
RN SSIESE i

The True Man of ancient times, did not know to delight® in life, did not know to
hate death. His going out was not glad; his entering was not oppositional. He went
without restraint, came back without restraint and that was all. He did not forget his
beginnings, did not seek his end. He received (something) and delighted in it, forgot (it)
and returned it. This, call it not using the mind to abandon the Way, not using people to
help Heaven. This, call it the True Man.

63 Following Lu De Ming [Z{%=HH I have read shuo £ as yue .
106



One who was like this, his mind was focused, his appearance was still, his
forehead was simple. He was cool like autumn, warm like spring; his happiness and anger
permeated the four seasons. He was appropriate with things and none knew his limits.

SR N 2 A, TR R ALy MRS T, S BB EEimY), 2
A AR, IR A Ki, JREH M, JEE Tt ke, JREts TBAE,
TR AL

Therefore, when the sage uses arms he (can) destroy a country and not lose the
people’s hearts. He dispenses profit and favour to myriad generations, but not because he
loves people. Therefore, one who takes joy in permeating things is not a sage. One who
has intimacy, is not benevolent. The Heavenly seasons are not a worthy. One who does
not encompass both benefit and harm is not a gentleman. One who goes after fame and
loses hir&self is not a scholar. One who destroys himself and is not true is not a
labourer™”.

B2 E N, ERERIMA I, A MR B HLAT A B A, s Hme A
Al AEALFEAE P, P EA SO P SRR e, B (R it P E O
B HOR AT DR, PR S .

The True Man of ancient times:

His shape was lofty but did not crumble®.

He seemed as though he was insufficient but did not accept (anything).
Gregarious in his solitude® but not inflexible.

Expansive in his tenuousness but not ostentatious.
Light-hearted, in his apparent happiness.

Tall and imposing in his inexorability.

Replete in what showed in his appearance.

Gregarious in hiding®’ his Virtue.

Tolerant®®, he seemed to be part of the generation.

Huge in appearance he could never be controlled.

When connecting with him, he seemed to prefer being sealed.
Confused, he forgot his words.

%41 have followed Burton Watson in reading implied zhe’s ¥ throughout this
passage.

% Following Yu Yue #ifth I have read yi 3 as e iif§ and ming ff as beng fg.

% Following Cheng Xuan Ying % 273 I have read gu fill as du 1.

%71 have translated zAi |- as “hiding” in order to preserve the parallelism with jin
#E. A more literal translation would be “restraining” or “stopping.”

%8 Following Lu Deming [Z£/%EH I have read /i J& as guang J&.
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He took punishments to be the body. He took ritual to be wings. He took
knowledge to be the seasons and he took Virtue to be order. Because he took
punishments to be the body, he was lenient in his killing. Because he took ritual to be
wings (this was) the means by which he acted with the generation. Because he took
knowledge to be the seasons, he could not be stopped in affairs. Because he took virtue to
be order, he was like one with feet who reached (the top of) a hill yet people really took
(him) to be one who had laboriously walked®’.

Therefore, his liking it was one. His not liking it was one. His oneness was one.
His not oneness was one. His oneness with Heaven was (like a) disciple, his not oneness
with people was (like a) disciple. When Heaven and people do not surpass one another,
this is called the True Man.

Myriad Changes and Joys

FUAZIPITEE L. 5 N4, BEmRaG AL, H Al Bt #
S RAE ) Z P MR B (. 34K, 7, 0, B8 NI, SOLEYZ Firk
, M—{EZ FTfF P!

You only meet’’ with the form of a person but still take pleasure in it. When it
comes to the form of a person, it experiences myriad changes and does not yet begin to
have an end. Can its joys not surpass calculation? Therefore the sage wanders in (a place
where) things do not escape and in all cases are preserved. He values dying young, he
values old age, he values beginnings and he values endings. If people take him as a
model, how much more so is that which connects the myriad things and that which all
transformations depend upon?

% Given how different this section is from the rest of the Zhuangzi it is difficult to
know what to make of this passage. Some translators, such as A.C. Graham, go so far as
to omit it from their translations. It is possible that this is a later addition or, perhaps,
Zhuangzi is being deliberately paradoxical. Even if it is part of the original text this
passage contradicts the majority view of the Inner Chapters to such an extent that [ have
largely omitted it from my analysis.

70 Following Cheng Xuan Ying fi% 2 %% I have read fe 5 as du %8 and fan J as

yu .
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Hearing the Way

F(ETZEMPZER: “TZERSR, MEERT, [?

H: "EREESR

F(AFZEH: B2

H: “BUIEE FIEEAL. K PRERFEAZA HEAZE, WEEAZ
BMEEANZA, BRI, AR ERBENFINRLEAZBEEENZA, IR
S5 BTG Z, 2HIMEREINK T, EANK M 2,5 X F2, THMEREIM, B
INIZ, B N2, TUHTRAESME; EAMEZR, RAEFHRL FARL, MiksE 7, JE,
MigREfE 5 fiEdr 5, MG ANRNIEAR L. BRI, EAEEAE. BRY), MR
A, A SR B, A i, HoAn e, D, R A .

Nan Bo Zi Que asked Nu Yu: “Your years are long but your appearance is like a
child, how is this (possible)?

She said: “I have heard the Way.”

Nan Bo Zi Que said: “The Way, can it be learned?”

She said: “How? How can that be possible? You are not the person (to learn it).
Bu Liang Y1 has the talent of a sage but does not have the way of the sage. I have the way
of a sage but I do not have the talent of a sage. (If) I desired to take (it) and teach it; is it
likely that this would result in a sage?

“At any rate, using the way of the sage to tell one with the talent of the sage, is
indeed easy. I still persevered and taught it. After three days he was able to externalize
All Under Heaven. Having made All Under Heaven external, I again persevered. After
seven days, he was able to externalize things. Having externalized things I again
persevered. After nine days he was able to externalize life. After having externalized life
he could (have) the dawning of understanding. After the dawning of understanding he
could see aloneness. After seeing aloneness he could be without past and present. After
being without past and present he could enter into (the space of) not dying and not living.

“That which kills life does not die, that which generates life does not live. (As for)
its being a thing, there is nothing it does not send off, there is nothing it does not
welcome, there is nothing it does not injure, there is nothing it does not complete. Its
name is Disturbing Tranquillity. That which disturbs tranquillity disturbs and afterwards
completes.”

Jian Wu and Jie Yu

JEE AT R TR “H draaf LIEE 2

FEEH: EEEAEUCHEAEE, ASECrTEm b

TR EE < BHARA, HpYaR M, AR E s S . REANZE
th, JBIMF? IEMRTT, MEFREHFEAMES. HREREIEH CZE, BRI CF
Fr Z NDARRSEER 7 B, T k< S
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Jian Wu saw the Madman Jie Yu. The Madman Jieyu said: “What did Ri Zhong
Shi’' say to you?”

Jian Wu said: “He told me that one who rules people uses himself to cause
standards, styles, righteousness and measurements to issue forth, who among the people
dares to not listen and be transformed by it?”

The Madman Jie Yu said: “This is false Virtue. Governing All Under Heaven like
this is like fording the sea, chiseling a river and causing a mosquito to carry a mountain.
Regarding the governing of the sage, does he govern the outside? He (first) rectifies
(himself) and afterwards puts it into practice. Truly he is capable of (being) one who
conducts affairs and that is all. Furthermore, the bird flies high in order to avoid the harm
of arrows and shooting. Small mice bore deeply underneath a spirit mound in order to
avoid the suffering of (sacrificial) smoke and chiseling. And (these are) just two creatures
without knowledge!”

The Illuminated King

b5 fE RAERH: A AR, BiRRE, ViR, BB fe. A2, AL
S

ZHE: "EREAL, FHEUER, S LE T BRI SORE, 3RIHZ
{5, e 2 JaIcRE. A2, nIELIHE 7"

By ER A "B a8

EHH: “HEZG: IEX TS EC, (EEEYm RIS, AREEL,
YIEE; IPAH, i A &t

Yang Zi Ju saw Lao Dan and said: (Suppose) there is a person at this place, fast as
an echo, strong as a beam, with regard to things, he is incisive, penetrating and clear. He
studies the Way and does not tire. One who is like this, can (they) be compared with the
[lluminated King?

Lao Dan said: This (person), compared to the sage, is a petty official serving in
the government’?, a craftsman bound (to his craft), one who exhausts his form and vexes
his heart-mind. It is said”* the markings of a tiger and leopard cause hunters to come, that
the nimbleness of apes and monkeys, the dog’s catching foxes and wild cats’* that cause
the rope’” to come. One who is like this, can he be compared to the Illuminated King?”

Yang Zi Ju was surprised and said: “Dare I ask about the government of the
[luminated King?”

! Some commentators, such as Yu Yue #ifth, think that only zhong shi 144 is a
name and that i H is a time expression. However, I have followed Cheng Xuan Ying fi%
Z.4% in reading all three characters as a single name.

72 Following Guo Qing Fan Z[}E## in his interpretation of xu yi 5 5.

7 Following Guo Qing Fan [EE% I have read gie H. as yue H.

7 Following Cheng Xuan Ying fi% 2 %% I have read /i % as meaning hu li JIJE.

7 Following Cheng Xuan Ying [ 2% I have read ji $& as sheng 4.
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Lao Dan said: “The government of the Illuminated King: his achievements cover
All Under Heaven but seem to not come from him. He transforms and pardons the myriad
things but the people do not rely upon him. There is no one who mentions his name. He
causes things to delight themselves. He stands in the fathomless and wanders where
nothing exists.”

The Mirror-Like Mind

R, RSN, MRS, SRR . foFEIRES, kb, FHprZn
K, MRS, TEME. EAZHOES, AR, FEMAR, SEEpm A5

Do not act as a corpse of reputation, do not act as a treasure trove of schemes, do
not act as a carrier of affairs, do not act as a proprietor of wisdom. Exhaustively embody
the inexhaustible and wander where there are no traces’®. Exhaust that which you receive
from Heaven but do not display (your) gain. Simply be empty and that is all.

The Perfect Man’s use of the mind is like a mirror. He does not send (things)
off”’, he does not welcome (things), he responds but does not store. Therefore he can
surpass things and not be injured.

7.2. Xunzi

The Beginning and End of Learning

BESHIGR? BoPERT B HEAINGFamas, 4Pl HEAlnF it 4P R
EA

Where does learning begin? Where does it end? I say: (as for) its method then it
begins in reciting the Classics and ends in reading ritual (texts). (As for) its principle then

it begins in becoming a scholar and ends in becoming a sage

Hierarchy of Learning

SFAINTT, £t BEmAe, Bt 2 A, BEAL.

One who loves models and puts them into practice is a scholar. One who makes
his will steadfast and embodies it, is a gentleman. One who has incisive perception and is
not exhausted is a sage.

76 Following Cheng Xuan Ying i 2% I have read zhen [l as ji #b.
"7 Following Cheng Xuan Ying [ 2. 3% I have read jiang ¥ as song i%.
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At Ease in Ritual

1958, FTLAE S A B, ARRAERS . St I LAE B2 fiehl, EZHTE 2 fie
W2 1AM, AR et Rz, ALRRER. B221E, RS, AEE A,

Ritual is the means by which one rectifies oneself. A teacher is the means by
which one rectifies ritual. Without ritual, what can one use to rectify oneself? Without a
teacher, how I do know ritual’s fitness’*? If one acts according to ritual and is thus, then
this is one’s dispositions being at ease in ritual. If one’s teacher speaks and you speak,
then this is one’s knowledge being like one’s teacher. If one’s dispositions are at ease in
ritual and one’s knowledge is like that of a teacher then this is a sage.

Standard of Measurement

Ke NH: H5RIE, HLUGELERE.” MR ARE. R ANF, SliEs, K
I . FOFT 255, g AT, il Tt 2 (! = A, PO ], A0 T akR
t, A2 B B A DR ETER? H: B2 A, DICEE . A, DU
R, DI, LIRSy, DUBRRE, &5 — . ST, s R, Sl 4B
A, BRI A, DULEZ.

A fool says: “the past and the present are different circumstances, their means of
order and disorder are different ways.” And the multitude of people is mislead by this.
This multitude of people is ignorant and without (the ability) to dispute, they are
uncultivated and without standards.

If they can be deceived by that which they see in it, how much more so for a
thousand generations of transmissions! If (they) can be deceived and cheated by the fool
(about what happens in) the courtyard, how much more so for a thousand generations of
the past!

How is that that the sage cannot be deceived? I say: “The sage takes himself to be
the standard. Therefore, he uses people to measure people, uses circumstances to measure
circumstances, uses categories to measure categories, uses doctrines to measure
achievement, uses the Way to gaze upon extremes (and as a result) the past and the
present are one’ . Categories are not disordered. Even if the time is long there is the same
principle. Therefore (when) faced with the abnormal and crooked he is not confused.
(When) gazing upon diverse things he is not deceived. By this he measures it.”

Disputation of the Sage

A/NNZEE, BEET 2R, BEAZEE; AuE, A RE #2mE,
RSCIMAE, ESEIEHE, EEEAES, BEA RS,

Following Burton Watson’s translation.
7 Following Wang Nian Sun F 24 I have read the final du & as excrescent. A
translation that includes it would read “the past and the present are a single standard.”
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There is the disputation of the petty person, the disputation of the scholar and the
gentleman and the disputation of the sage. He does not place ruminations first, does not
scheme early. He issues it forth and it is appropriate. He completes cultural learning and
categorizes. In raising up and setting aside™ (affairs), in removing them and shifting
them, he responds to change and is not exhausted®'. This is the disputation of the sage.

Ornaments of the Sage King

WS RARTTHS, B ETT, FH, MEER T Z IS 2 UK, B2 LIENE,
HER 2], B2 b iR T 2 CEAS, AP I Z GRS, NeiE AL, +
A REAR L, B M B AR RERL Y P, E KRR ZAL A EA R EE,
—BIA A, BT RE G, EABMUSE, BEAZAERED, e, 752,
— R NMEY),EEANRAANK T EE LB E AR NG 1L, &8 LA
BENZIGEE, 55, HEt.

(If one were) to bind together plans and strategies, make words and actions equal,
make discipline and regulations uniform and bring together All Under Heaven’s most
talented people; speaking to them using great antiquity and instructing them in utmost
obedience, then (simply by remaining) within the depths of the palace, seated on a
bamboo mat the ornaments and objects of the sage king would gather to him and the
developing customs of a peaceful age would arise with him.

The practitioners of the six theories would be unable to enter and the twelve
masters would be unable to be intimate. (If) he did not have (even) a cramped space the
kings and dukes could not contend with him for fame. If (he were) placed in one official
position then a lord could not hoard (him) alone and a single state could not contain him.
His complete reputation would exceed the feudal lords, none of whom would not wish to
take him as a minister. (Regarding) those sages who were (like) this but were unable to
influence (things), Zhong Ni and Zi Gong were this.

(If one were) to unite All Under Heaven, regulate® the myriad things, raise and
nourish the people, and impartially benefit All Under Heaven (then) among those to
whom (the knowledge of him) permeated and reached, none would not submit and obey.
If the practitioners of the six theories were to immediately cease and the twelve masters
were moved and transformed (by him) then (this would be) a sage who could influence
(things). Shun and Yu were (like) this.

% Following Yang Liang #5{5 I have read ju & as ju £2 and ju & as ju iB.

81T have followed John Knoblock in reading an implied object (affairs)
throughout this sentence.

82 Following Yang Liang #5{5 I have read cai it as cai #.

113



The Facility of the Sage King

BT 7R, EERR, T, SEE R 2, TIiEE Y2 B, S, ki
&, WRIME, MEAALLEY. iH: —BE—E 5 NEHZEA.

(This is the) facility of the Sage King. Above, he examines Heaven. Below, he
manages the Earth. He fills up the whole space between Heaven and Earth and (adds) to
the heights of the spreading myriad things. Subtle but clear, brief but long-lasting, narrow
but broad. He (has) spirit-like clarity, broad and extensive knowledge but (it) is of utmost
simplicity®. Therefore it is said: being at one with oneness, one who is of this character,
call him a sage.

Completing Heaven and Earth

WH: KAz, AR
Therefore it is said: “Heaven and Earth generate it, the sage completes it.”

Not Knowing Heaven

MEEE A R A KRR
Only the sage enacts not seeking to know Heaven.

The Heavenly Faculties

BENEERE, IEEKRE, HHRE, IBERE, & X, LaHXD). 4172,
RURIECRT By, FIEFTA R 52, RIRH BT EYES. e, HEdhE, RAEAE, X
ZEHHAIR.

The sage purifies his Heavenly lord, rectifies his Heavenly faculties, completes
the Heavenly nourishment, follows the Heavenly governance, and nourishes his Heavenly
dispositions. By means of this he completes his Heavenly actions. If (things are) like this
then he knows that which he (should) do and knows that which he (should) not do. Then
Heaven and Earth function and the myriad things serve. His actions bend to order, his
nourishment bends to appropriateness and his life is not injured. Regarding this, call it
knowing Heaven.

% Following Wang Xian Qian 43 I have read yi [ as er ffij.
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The Weight of The World

RN, ZEW, FFREHE AT 2R, I EE%%EZ“': g1; 2R, JEEH
HZRENL. b=, JFEE AR VRS HORE AR L. B AREERET, B
RN ZAEREHT.

The world is extremely heavy. No one among those who are not extremely strong
can carry it. (It is) extremely great. No one among those who are not extremely
discriminating can divide it. (It is) extremely multitudinous, no one among those who are
not extremely clear can harmonize it. These three extremes, no one among those who are
not sages can exhaust them. Therefore, no one among those who are not sages can rule it.
The sage is one who completes the Way and is completely refined. This is setting up the
weighing scales of All Under Heaven.

Limit of the Way

e TIRRERER, HIRERE, LT REZ 5, iH ZAE. RERAER], IHFETE, #r
VNN O = NP LI A ﬂﬁ%, N ZHdt; fRESE, EZFJ‘HJ BENE, NEZ R,
SR ER BB A, JRRP RIS Z A

(Being) in ritual’s centre, (is) being able to think deeply. Call it being able to
ruminate. (Being) in ritual’s centre, (is) being able to not change. Call it being able to be
firm. Being able to ruminate, being able to be firm and (also) deeming ritual to be good™,
this is a sage®’. Therefore, Heaven is the limit of the high, Earth is the limit of the low,
the inexhaustible is the limit of the broad; the sage is the limit of the human Way.
Therefore, the student firmly studies to become a sage and does not study merely (to
become) one of the people without direction™.

Pacing and Roaming Within Ritual

NAR, TR INE, Rt FOEH S, TERR, e Ry, ZEAL.
R, (St K, G2 E; &, G2, I, G2 Fi.

** Following Wang Xian Qian F 53 I have read zhe & as zhi .

% I have altered the wording of this sentence to make it more readable in English.
A more literal translation would read as “adding deeming it to be good to it” where the
first “it” stands for ritual.

% T have followed John Knoblock and Burton Watson in rendering this sentence.
An alternative interpretation would read “(If) a student firmly studies he will become a
sage and not one of the people who merely studies without direction.”
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People who have this are the scholar and the gentleman. (Those who) externalize
this are the common people. Thereupon, (one) who paces®’ and roams™ within ritual (and
causes) all details to reach (their) correct order, this is the sage. Therefore, (his) thickness
is ritual’s accumulation, (his) greatness is ritual’s breadth, (his) loftiness is ritual’s height
and (his) clarity is ritual’s exertion.

The Coming of the Sage

WU M, AIEMAME,; (R, SCERE R . b AR SR, SR RIEA
REESE. MEhE, REEEANZ#, — KR N ZIRERitl. 8 H: Rt &im&Ey4, 12
RIS L, MIASIR Na. REEY), FREPHI,; HgEA, Freia A, F
TEY), ENZE, PR

Therefore it is said: nature is the origin, beginning, raw material and natural
simplicity. Conscious activity is cultural adornment, patterns, eminence and flourishing.
If there is no nature then there is nothing which conscious activity adds to. If there is no
conscious activity then nature cannot beautify itself.

Nature and conscious activity unite and after this is the case then the identity of
the sage is completed. Thereupon, the work of uniting All Under Heaven is
accomplished®. Therefore it is said: Heaven and Earth unite and then the myriad things
are generated. Yin and yang join and then changes and transformations arise. Nature and
conscious activity unite and then All Under Heaven is ordered.

Heaven can generate things (but) it cannot distinguish things. Earth can carry
humans (but) it cannot order humans. Of the myriad things within the universe, those that
belong among living humans, wait for the sage and after this is the case are divided.

Understanding Ritual

AFEEEN, 2RIt BRI, R TZITZ, BALURSTF, BEELAR(E.
HALE T, R Nigth; HAEELE, DUR RS

Only the sage can understand them™. The sage clearly understands them. The
scholar and the gentleman consider it comfortable to practice them. The official takes
them to be (their) responsibility. The hundred names take them to be customs. For the

%7 Following Yang Liang #5{5 I have read fang huang 772 as fang huang {512
with the meaning of pai huai B
% Following Yang Liang #5{5 I have read xia ¥R as jia 3% with the meaning of za

M.
% Following both John Knoblock and Burton Watons I have deviated from the
punctuation in the Zhonghua Shuju "1Z£ZE 5 version and placed the comma before the yi

% This refers to ritual practices.
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gentleman, (they are) taken to be the human Way. For the hundred names, (they are)
taken to be the affairs of ghosts.

Never of Two Minds

FUNZ &, s —ah iR R ER. JERIMEAE, MigERIR S, KT iE, B A%
WALa.

The concern of all people is to be obscured by one corner (of the truth) and be
hidden from the Great Principle. If (one) orders (this) then (one can) return to the

standard. If one is of two (principles) and (continues to) doubt then (one will) be deluded.
All Under Heaven does not have two Ways; the sage does not have two heart-minds.

Balance That is the Way

B NALLATZ I, SLEE 218, SURAIRE, fRIaiRes, SR, MRl e
HES, FEREYIMN PSR, SR RA SRR . (TEEH? B 8

The sage knows the concerns of the heart-mind’s method, sees the error of being
obscured and blocked. Therefore he is without desire and without hate, without beginning
and without end, without nearness and without distance, without depth and without
shallowness, without past and without present. He impartially sets the myriad things in
order and sets up a balance among them. This, therefore, (is why) the differences (within)
the multitude do not cloud one another and disorder their principles’. What is called the
balance? I say: it is the Way.

The Perfect Man

K, EAM. EAA, [, (58, (TE? BUBHINE, BHNER. A H
A, N, IS E S, K68, R, (E? S EH 2T, A AT
Eth, . (3 2 WA, A Z Bt tha 0 2Bt

One who is subtle is the Perfect Man. (With regard to) the Perfect Man, what need
is there for strength of will? What need is there for endurance? What need is there for
fearfulness? Therefore, a turbid brightness casts a shadow on the outside and a pure
brightness is reflected within. The sage follows’” his desires, exhausts” his dispositions
and (imposes) regulations on them through principle. What need is there for strength of
will? What need is there for endurance? What need is there for fearfulness? One who is
benevolent practices the Way through effortless action; the sage practices the Way

°! Following Yang Liang #%{5 I have read lun fy as /i F.
%2 Following Wang Xian Qian F4:3 I have read zong 4t as cong 7/£.
” Following Yang Liang #5{5 I have read jian 3§ as jin .
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without forcefulness. Therefore, the thoughts of one who is benevolent are reverent; the
thoughts of the sage are joyful. This is the way to govern the heart-mind.

Extreme Sufficiency

WA, [EE2 I . PRI ? B IEHER. SEEE? H B B2,
Ffmat; T, FHE . WaEE, e UK Miss. #es DIBE T R, ZEPLEE
T2l Roits, EEE, POKEGH, B, BRI, L Zimg, B Tisae
, A

Therefore, regarding learning, certainly learning stops. Where does (it) stop? |
say: (it) stops at extreme sufficiency’*. What is called extreme sufficiency? I say: it is the
Sage King. Sagacity is the exhaustion of the principles of things””. Kingship is the
exhaustion of regulation. Those who (have) these two exhaustions are sufficient to be
taken as the limit of All Under Heaven. Therefore, students take the Sage King to be
(their) teacher. Then, by taking the Sage King’s regulations to be models and modeling
(themselves) on their models (they) seek out the principles and categories, so as to
dedicate (themselves) to resembling and imitating their persons. To dedicate oneself
towards this is to be a scholar. To be near’® to being equal to this is to be a gentleman. To
know it is to be a sage.

The Teachings of the Sage

AFAEZ TN E 2R, A3E R M EZ @, SRTAER N E, 5T
AIEETMRES, EEAZ YRR

(He) has the clarity of hearing everything but does not have the face of pride and
arrogance. (He) has the generosity of protecting everyone but does not have the
countenance of boasting of (his) virtue. If (his) teachings are practiced then All Under
Heaven is rectified. If (his) teachings are not practiced then (he) makes clear the Way and
hides”’ (his) person®®. These are the discriminations and teachings of the sage.

The Sage Produces Ritual

fEZH: G EE B AN BN R, IR A2 M. S8 ASEIT Fyes,
SRS AT A 2 B, FERUAER N2 M. ST NSRRI 28, ZRAIES AT T A2 (B,

% I have translated zhi zhi |[-27 throughout this section simply as “stops” —a
more literal translation would be “stops going.”

% Following Wang Xian Qian F4¢3 I have read lun ffy as wu li 5.

%% Following Wang Xian Qian F- 4¢3 I have read ji 4% as jin 7.

°7 Following Yang Liang #5{5 I have read ming = as you yin FH[Z.

*8 Following Yu Yue #i#ti I have read giong &5 as gong 5.
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FEMUEIS N2 M. BE ARE SRR, B A, DUEERIMEEAE, AAREREEH, &
NEENZ ARy, IR A N2 ML

I respond to this*’, saying: “regarding ritual and standards of righteousness, these
are generated by the sage’s conscious activity; they are not originally generated by
human nature. Therefore, the potter mixes clay with water and makes a vessel, this
having been completed then the vessel is generated by the worker’s conscious activity, it
is not originally generated by human nature.

Therefore, the worker carves wood and completes a vessel. This having been
completed then the vessel is generated by the worker’s conscious activity, it is not
originally generated by human nature. The sage accumulates thoughts and ruminations
and practices consciously acting upon origin. By these means he generates ritual and
standards of righteousness and raises up models and standards. Thus we can see that
ritual, standards of righteousness, models and standards; these are all generated by the
sage’s conscious activity, they are not originally generated by human nature.”

The Sage’s Difference

i BE NAEPEITTRE N, (RfE B G2, 1R AEMHIALE,; ZZANGTRAESE, 228
NZ At S N Z A AR R, B BRRE, TR, BT AR TR, (Rt

Therefore, the sage transforms nature and raises up conscious activity. Conscious
activity arises and then generates ritual and standards of righteousness. Ritual and
standards of righteousness are generated and order models and standards. If done in this
manner, then ritual, standards of righteousness, models and measures, these are that
which the sage generates. Therefore, that by which the sage is the same as the multitude,
his not being different from the multitude, is his nature. That by which he is different and
surpasses the multitude is conscious activity.

The Sages Understood Human Nature

BB AN Z IR, Usmbgin A IE, fealmnfog, Sos.2 108 280
iR, HGERIMEZ, AIELUG Y, EREIDERZ, (ER N &G, ailEt. 228
T 208, mEEZ bt

Therefore, in ancient times, the sages took human nature to be bad. They took it to
be prejudiced, wicked and incorrect, rebellious, chaotic and disordered. Therefore,
because of this, they established the influence of lord and superior and by these means
oversaw it. They clarified ritual and standards of righteousness and by these means
transformed it. They raised up models and rectification and by these means they ordered
it. They made penalties and punishments heavy and by these means they restrained it.

% In this passage Xunzi is responding to the question that, if human nature is bad,
where do ritual and righteousness come from?
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They caused All Under Heaven to issue forth with order and unite with goodness. This
was the sage king’s government and the transformative power of ritual and standards of
righteousness.

Accumulating Goodness

SR AR RER, Fo—&, BRAE, JIHBRA, S-S, R
i, 2Rt 5. BN, N ZFTImEs.

Now, if (one were to) cause the person on the street to submit (to) techniques,
enact studying, concentrate their mind and unify their will; to think and to exhaustively
and adeptly'” examine (things); to continue'®' daily over a long period of time; to
accumulate goodness and not rest, then (they would) penetrate to spirit-like clarity and
form a triumvirate with Heaven and Earth. Therefore, the sage is a person who has
arrived at (this point) through accumulation.

The Knowledge of the Sage

HEANZAE, ALETZHE, A/NZARE, AR ZHE: ZZ S
M, S HEREAE, S22 T8REE, Hyof—tb, BEAZA.

There is the knowledge of the sage. There is the knowledge of the scholar and
gentleman. There is the knowledge of the petty person and there is the knowledge of the
menial. (Though he speaks) many words, (they are) cultured and categorized. All day,
(he) discourses on his reasons (and though his) words are of a thousand selections and
myriad changes, his principles and categories are unified. This is the knowledge of the
sage.

7.3. Han Feizi

The Way is the Beginning

HE, BYIZ46, IR 2t B SFHaEARTEY) R, Jadc ARIZ AL i
WUERFLARES, S Emt, SEAED. ERIME N, SRINEEE A58 5
%, AEEE R, BA2E, BYES, 2 HIE.

The Way is the beginning of the myriad things and the standard of right and
wrong. Because of this, the Perspicacious Lord preserves the beginning and by these
means knows the source of the myriad things. He governs (according to) the standard and
by these means knows the extremities of goodness and destruction.

1% Following Yang Liang #5{5 I have read shu 21 as jing shu Fg =4,

% Following Yang Liang #5{5 I have read jia f[l as lei Z.
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Therefore, he is empty and still and by these means waits'*. (He) causes names to
decree themselves and causes affairs to settle themselves. If (he) is empty then (he)
knows the essence of truth. If (he) is still then (he) makes'® those who move correct.
Those who speak make their own names. Those who serve make their own forms.
(When) forms and names participate together then the lord is without (further) service
and (there is) the return (of all things) to their essence.

Dwelling Without Position

S BCP R M, 2P ARG H AT SRR b, B T

Therefore it is said: So still that he dwells without position. So vacant'®* that no
one reaches his location. The Perspicacious Lord (engages in) effortless action above and

the groups of ministers stand in fear below.

The Manner of Rewards and Punishments

e ZATE A, AP, EEA LS HATE, RS E, EA
REfR. SHHE M E, el BmAIThEEEEE, fElEE 2 R IE.

This, therefore, (is why) when the Perspicacious Lord practices rewards, he is as
benign'® as timely rain (so that) the hundred names benefit (from) his favour. When he
practices punishments, he is as terrifying as thunder (so that even) a spirit-like sage
cannot escape. Therefore, the Perspicacious Lord does not reward recklessly, does not
forego punishments. If one rewards recklessly then meritorious ministers will relax their
duties. If one foregoes punishments then wicked ministers will consider it easy to do
wrong.

The Law Selects

S EMARE A, BB (AR, £ B, e~ A8, B mlE,
BEEAREIE, R IRRER, AR R Z A 2008, S ERD AR AT,

Therefore, the Perspicacious Ruler causes law to choose people; he does not
select them himself. He causes law to measure achievement; he does not calculate it
himself. If those who are capable may not be obscured'*®, those who are rotten may not
be concealed, those who are (simply) praised cannot enter the court, those who have been

102 Following both Burton Watson and W.K. Liao, I have omitted the first ling <

as superfluous.
19 Following Yu Yue g I have read zhi 41 as wei .
1% Following Gu Guang Qi EE17 I have read liao 2 as liao 3.
1% Following Gu Guang Qi I have read ai i€ as ai Z&.

1% Following Wang Xian Shen F4¢1H 1 have read bi B8 as bi #%.
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slandered'®” are unable to withdraw, then the difference between lord and minister will be
clearly discriminated and governing will be easy. Therefore, if the lord responds to law
then (things will be) acceptable.

Exceeding Their Offices

WHHE 2 B, EAMSEETAL, MRS A E. ERIE, ~ERAITE <7
EHE, fred =, ARSI R 5.

Therefore, the Perspicacious Ruler handles ministers (so that) ministers may not
exceed (their) offices and have merit. They may not display words and not match (them).
If they exceed (their) offices then they are put to death. If they do not match (their words)
then they are punished. If they maintain their offices and (their) words are faithful, then
the groups of ministers will not form cliques for each other’s benefit.

Mastering the Essentials

FEAAR, R Rt FAEVDTT, BAE 0. BE AN, VUJTAC. FE M., {8
Lz TR, Bz R . AT, FEPTmE. 2778705, B H1T, T ZAE, 2
i U

Do not desire to display (your) power. (Be) blank (and enact) effortless action.
Affairs are spread throughout the four corners; the essentials (to handling them) are
within the centre. The sage masters the essentials and the four directions come to serve
(him). (He is) empty and awaits them. He, himself, uses them. When (he) is concealed
within the four seas. From'® (within) the darkness, he sees the light. When those to his
left and right are established'” he opens the gate and receives''” (all). Do not alter, do not
change, act with the two handles'''. Put them into practice (and) do not stop. This is
called “treading principle.”

The Way of Unity

H—2Z, U RE, ZIEVIE, AEPte. S — L, (BB, C5E
. ARER, MHERIE Wi, EHEZ. N T2, i E B2, IE8E 2, (#

%7 Following Wang Xian Shen F4¢1H 1 have read fei 3 as fei 7.

"% Following Wang Xian Qian F43f I have read dao 38 as you H.

1% Along with Burton Watson and W.K. Liao I have followed Wang Xian Shen’s
F-41H interpretation of this line.

"9 Following Wang Xian Shen F5¢1H I have read dang & as shou 3.

" Following Lu Wen Zhao & 5% I have read ju {E as a superfluous character
and, along with Burton Watson, assumed that the er — refers to the two handles of
reward and punishment.
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SHEL. LURBZ, ARIEA, BigHE; Ba2E, HERE. —&#HE, TIE
5. BB PTSS, fRranh K. R HEE, Ty BB N BB N2, R BT, BITA X, #LL
R RAMZ HEZM £ FHY, BEGT. ARZE, P28, B2, &
AFEE. ELIA#HE, REMC. N EZ &, wE G, Sim2E, HE—7E.

Use the Way of unity (and) take names to be the head of it''>. (When) names are
correct things are settled. (When) names lean things shift about. Therefore the sage
masters unity and by these means is tranquil. He causes names to mandate themselves; he
commands affairs to settle themselves. He does not display his nature. (His) subordinates
are therefore sincere and upright. Relying upon (their names) he appoints them (to a
position). He causes (them) to automatically settle things'"”. Relying upon (their results)
he bestows rewards and (so) they will raise themselves up. (He) rectifies and places them
and causes all to automatically settle things. The superior raises them up by means of
names. (If) he does not know their name(s), then he again traces''* their forms. When
actions and names participate together, he uses that which they have generated'"”. If
(these) two are sincere and trustworthy, then subordinates will present (their) essence.

(If one) carefully attends to affairs, waits for the mandate from Heaven and does
not lose the essentials, then one will become a sage. The way of the sage is to banish
wisdom and cunning. If wisdom and cunning are not banished it is difficult to remain
constant. (If) the common people use them then they will have many disasters. (If) the
ruler and superior use them then their state will be in danger and will be destroyed. Rely
upon the Way of Heaven, reflect on the principles of form''®, inspect, compare and
investigate them. If there is an ending then there is a beginning. By means of emptiness
be tranquil and afterwards never try to use oneself. In general, the calamities of the
superior necessarily (come from) taking the initiative like their subordinates''’. Trust
(one’s subordinates) but do not be like them and a myriad people will follow you as one.

Prizing Solitude

A R EIE .

This, therefore, (is why) the Perspicacious Lord prizes the characteristics of the
solitary Way.

"2 Due to the ambiguity and consequent difficulty of this passage I have relied

upon W.K. Liao and Burton Watson’s translations throughout.

'3 Following Wang Xian Shen F 51 1 have read shi =5 as ding 7E.

"4 Following Gu Guang Qi g4 I have read xiu {& as dun 1g.

' In other words, he employs the correct punishment or reward depending upon
the union of actions and words.

19T have followed Burton Watson in rendering ying [Z as “reflect,” with the
sense of “reflect upon.”

"7 1 have rephrased this sentence to make it more readable in English. A more
literal translation would read “being the same as their taking the initiative.”
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Imitating Heaven and Earth

E AW, NRAER, HEAE, MEHE. EREH, EH R SR,
GRS ? RES R, B

‘\g&k

(If) the ruler above is not spirit-like (his) subordinates will have opportunities. (If)
his affairs are not appropriate (his) subordinates will examine his habits. Being like
Heaven, being like Earth, this is called “bindings being cut”. Being like Earth, being like
Heaven, who is distant, who is intimate? Being able to imitate Heaven and Earth, this is
called being a sage.

The State Sees on His Behalf

REMAZHADHEE, FHERE, MEC G5 AX4E, JEHEHER )R
it JEECERTE ) R . AR, 1fr H EURHA, At/ &, JEA R flatl;
ARES, Tifr B LURHE, FrilE s s, JEr iz Et. HES, R T A A RE,
ERTAGAR/CEE. WEBEFRE 2T, MHRIWEZ A, K N haERL, ThRERCE,
{72 REl gl R, TfiRHH 2 SA AT

By this the lord of people, even though (he) does not teach the one hundred
officials with his own mouth, does not search for the wicked and the bad with his own
eyes, the state is already ordered. The ruler of people does not need eyes like Li Qi in
order to be clear. He does not need ears like Shi Huang in order to be acute. (If) he does
not entrust his methods but relies upon his eyes in order to be clear, (then) that which he
sees will be small. This is not the technique of no concealment. (If) he does not rely upon
his position but relies upon his ears to be acute then that which he hears will be few. This
is not the way of no deception.

The Perspicacious Ruler causes All Under Heaven to inevitably see on his behalf
(and) causes All Under Heaven to inevitably listen on his behalf. Therefore, his person is
within the depths of the palace but he clearly illuminates (all) within the four seas and All
Under Heaven cannot hide (from him) and cannot deceive (him). Why is this? (Because)
the way of darkness and disorder is abolished and the influence of acuteness and clarity is
raised.

The Sage’s Ideal State

FBE 2 AN LEATT < -4, RedesE 2 EERBEth, BAHEEZ. e A, TR
IR E, Rl . BOELEEI, ERTE, BREN, & DARERE Z 8l KR TZ
ALY, BARE, BERE, IER, BEA R, BEMER, SCTHMR, miE
SEC R Z &, IERThZ B EE M. FAAK, B 5.

In the generation, those stupid people that learn (when) compared to scholars who
have tact (are) like an ant mound in comparison to a great tomb. Their difference is vast.
But, one who is a sage investigates into the reality of right and wrong and examines the
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circumstances of order and disorder. Therefore, when he governs the state, he rectifies
clear laws and sets forth stern punishments. By (this) he will remedy the disorder of all
living beings (and) banish the faults of All Under Heaven. (He will) cause the strong to
not oppress the weak (and) the multitude to not brutalize the few. The aged and the old
will be fulfilled, the young and the orphaned will grow, the borders will not be
encroached upon, the lord and minister will be intimate with one another, fathers and
sons will protect one another and there will be no calamities of death, destruction,
binding or capture. This is indeed the most substantial of meritorious works. Stupid
people do not understand it, and instead take it to be brutality.

According With Righteousness

B2 N Ry BB, b A, TN B R, R, [FIREMRNS, bR &, 5
REMERG. K FRZED, AlFEIES.

When the sage makes laws (for) the state, (he) necessarily goes against the
generation but follows the Way and Virtue. Those who know it accord with righteousness
and dissent from (what is) customary. Those who don’t know it dissent from
righteousness and accord with (what is) customary. If, in All Under Heaven, those who
know it are few, then righteousness (will be) wrong.

Altering Tradition

ARG, HH: S AR SEASE, AT EameE. A2
SR, W 25, R T AT A ]

Those who do not understand government necessarily say: “Do not alter
traditions, do not change constant ways.” Altering or not altering, the sage does not pay
attention (to this). He governs correctly and that is all. Since he is like this, not altering
traditions (or) not changing constant ways depends on the acceptability or unacceptability
of constant ways and traditions.

The Impossibility of Revolt

SO, A IRFEA TR, FFEA A AR B, RFE A AT,

Therefore the Perspicacious Ruler does not rely (upon) people not revolting
(against him). (He) relies upon (the fact that) he is unable to be revolted against. He does
not rely (upon) people not deceiving (him). He relies upon (the fact that) he is unable to
be deceived''®.

"8 T have altered the reading of this passage significantly to make it more readable

in English. A more literal translation of the Chinese would read “Therefore, the
Perspicacious Ruler does not rely upon his not us revolting against him. He relies upon
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Seeing Small Wickedness Within Trifles

HIE R/ NR B, SRR, 17/ NRIY A, SRR L. LE3T B HAr )
t, R KRB B H AT,

The Perspicacious Lord sees small wickedness within trifles. Therefore, the
people are without great schemes. He puts small penalties into practice for minor
(infractions). Therefore the people are without great disorder. This is called “planning for
difficulties when they are easy, working at what is great when it is small''®.”

To Be Without Private Concerns

HIEEE SR, DIFFMB&ES IENE, WA EE LM, MELE; 5
RO A, RO WOER.

The Perspicacious Lord causes people to be without private concerns. Those who
employ treachery to eat are prohibited. Those whose strength is exhausted in affairs and
return profit to their superiors must be heard of. Those who are heard of must be
rewarded. Those who corrupt and defile for the sake of private concern must be known.
Those who are known must be penalized.

The Sage’s Meritocracy

ST IEAINZR, NI, SMEA . S A %’Mﬁﬁi‘gz IHERREMETZ
SEME BB 2R, S Bipeikatte. BELH: "SBATER, MsEarEs,
BELEL.AAERH, REAE, 22, AEZRERE, BT h 2, A CH
SRR H R F? DIRFEG RAUES . SRS, s ELIMEIE R 2, 5
FEEIESRA SR 2 o, SRAE R B 2 . A A= H SRS, DUERE, Ryr] Do
WA, EEIR R, fEieE s, 4.

The Sage King and Perspicacious Lord then are not thus. When selecting for
internal posts they do not avoid relatives. When selecting for external posts they do not
avoid enemies. They select according to who is correct for the post and punish according
to who is wrong for the post. By this, the worthy and the good succeed and enter and the
wicked and the bad both retreat. Therefore a single selection can cause the feudal lords to
submit.

his not being able to be revolted against. He does not rely upon not us deceiving him. He
relies upon his not being able to be deceived.”

"% This is a quotation from the Dao De Jing i&7%4%. In rendering it I have relied
on the work of Philip J. Ivanhoe. For a full translation of the passage in which it occurs
see Ivanhoe 2003.
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In the Classics it says: Yao had Dan Zhu, and Shun had Shang Jun, Qi had the
five princes, Shang had Tai Jia and King Wu had Guan and Cai. Those who were
executed by the five kings were in all cases related as fathers, older brothers, sons and
younger brothers but how was it that they were killed and destroyed and their families
fragmented and broken? It was because of their harming the state, injuring the people and
corrupting the laws and categories.

Looking at those they selected some were in the spaces between the mountains,
forests, marshes, swamps, rocks and caves. Some were in prison, bindings, cords and
cables. Some were in the affairs of cutting, cooking, herdsman and nourishing cattle.
(Though they were) thus, the Perspicacious Lord did not feel shame at their humbleness
and meanness, (but) took their ability to be able to clarify laws, benefit the state and
profit the people. Accordingly he selected them. (Therefore) they were at peace and their
names were respected.

Neither Kind Nor Cruel

WEE NGRS/, SIS B 2 B, ETEA Ro2E, SR B R, Tfa T . &5
RS, T 2.

Therefore the sage reviews the quantity (of things), he ponders scarcity and plenty
and governs accordingly'*’. Therefore, if punishments are thin it is not for the sake of
kindness. If penalties are strict it is not for the sake of cruelty. He follows the customs (of
the age) and acts. Therefore, affairs rely upon the generation and preparations depend
upon affairs.

Using Their Strength

BRNZRESA, /i, B ZEERA L, MERE, SR, eREFA;
Wbb*/\, it BRZEERA L, MLy, S8ES, HE/ 0t S HET
ATEHEE, BT, DA # RIS DI E

Now people within the borders all talk about government, families have those
who preserve the laws of Shang and Guan but the state is poorer and poorer. Those who
speak of ploughing are multitudinous (but) those who grasp hold of ploughs are few.
Within the borders all speak of war and families have those who preserve the books of
Sun and Wu but the military is weaker and weaker. Those who speak of fighting are
many but those who wear armour are few. Therefore the Perspicacious Ruler uses their
strength and does not listen to their words. He rewards their meritorious works and bans
what is useless. Therefore people exhaust their strength unto death in order to follow their
superiors.

120 Following W.K. Liao.
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Building Up Power

W 2 B TR B 2, B AR M BN Z GEHEIEETT, EEshE .
AN, TERER A, 8RB, KR, MEMART, 52U
KIS F SRR, TTEEZA e LUk AL .

Therefore, even though the monarch of an equal state advocates my
righteousness, I (can) not (cause him) to pay tribute and serve as (my) minister. Although
a marquis within the borders considers my actions to be wrong I (can) necessarily cause
(him) to grasp birds and pay court. This, therefore (is why) if (my) power is great then
people will come to pay court (to me). If (my) power is weak then (I will) pay court to
those people. Therefore, the Perspicacious Lord dedicates himself to strength. Generally,
(in) a strict household there are no resistant slaves'*' but a kind mother has spoilt sons.
By this, I know majesty and position can be taken to prohibit violence but Virtue and
generosity are not sufficient to stop disorder.

Doing Good of Themselves

RENZIEE, M ANZREE, MAEAMERIEL. FAZRESE, TEAL
8 ARG RIE, —BIRIERT. Ryiaaa R TS5, BSOS TEmESA.

In general, when the sage governs the state he does not rely on people’s doing good
of themselves but uses their not being able to do wrong. (If one) relies on people’s doing
good of themselves, within the borders there will not be ten counts (of such people). (By)
using people’s not being able to do wrong (one can) unify the state and can cause (there
to be) uniformity. Those who govern use the masses and discard the few; therefore they
do not devote themselves to Virtue but devote themselves to law.

2! Following Gu Guang Qi g4 I have read han {5 as ge £&.
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