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INTRODUCTION

One of the most frequently addressed moral dilemmas
in the history of human civilizations and one of the most
elusive of resolution is the dilemma which arises when
the individual citizen of a state is confronted with a
choice between two irreconcilable courses of action. One
requires him to obey political authority as an indispens-~
able condition of securing the civil orxder of society,
and the other to remain loyal to moral values which are
believed to be absélute and universal. These two courses
of action may not necessarily, of course, be in opposi-
tion to each other--obeying a just law will not in the
normal course of affairs require one to disobey a higher
moral code. On the other hand, obedience to an unjust
law or an unjust order does require a compromise, to some
degree, of one's moral principles. What is one then to
¢o? 1In order to preserve one's integrity it would be
necessary to disobey the unjust law. But it becomes
immediately clear to anyone willing to reflect on>the
problem that disobedience brings in its wake all kinds
of unwelcome possibilities. Among the most important of
them is the risk that disobédience will set into motion

a train of circumstances which could conceivably under-
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mine the very foundations of the social order itself,
foundations on which all civilized life, including habits
of moral behavior, depends.

There are ways out of this dilemma, but the price
is high. One avenue of escape is to deny the existence
or relevance of absolute moral values altogether, and
argue that right and wrong are defined entirely by the
exigencies of a particular sef of circumstances, without
any reference to a transcendent principle at all. This
has been the route followed by the secular West in the
last several centuries (beginning in political thought
with Machiévelli and continuing into the present in the
form of moral theories based on utilitarianism and prag-
matism). One unintended and paradoxical consequence of
this argument, which suspends the possibility of moral
judgment about the nature of the means, especially when
those means are placed in the service of noble ends, has
been the fascination of idealists ever since the French
Revolution with terrorism as an instrument of general
moral improvement.

Another avenue of escape, in some ways a variant of
the above, is to:define moral authority in such a way that
it becomes synonymous with the power of the state. For
this apparently innocuous little tﬁist'the modern world

is indebted to Jean Jacques Rousseau, among others.1
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In the West the rise of the nation-state system (begin-
ning in the middle of the 17th century, for want of a
better'date) coincided with and in turn accelerated the
decline of ecclesiastical authority.2 In an increasingly
secular and self-confident world intellectuals grew
impatient with the orthodox Christian doctrine of the
imperfectibility of man and began to turn to the newly
conceived institution of the modern state to bring about
in this life the paradise which they had hitherto believed
would come only in the next. The religious impulse was
diverted into new channels, some deep, and some, like the
one that led to Rousseau, shallow but well-travelled.
Rousseau, finding himself in increasingly open rebellion
against the rationalist forces of the Enlightenment, gave
to the state a new significance by claiming if to be the
embodiment of a nebulous substance which he described
vaguely as the "general will" of the people. 1In
Rousseau's thought the state became simply the outward
manifestation and instrumentality of an inward consensus
among the whole people of a given country, which was
regarded, without the benefit of any systematic process
of thinking, as by nature good, pure, and just. The
result was that intellectuals who might have been
expected in the past to regard the exercise of temporal

power with a jaundiced eye, alert to the abuses which its
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practitioners (flawed creatures as all men were assumed
to be) were so easily led to commit, swallowed their
reservations whole. Having thus disposed of their own
critical faculties, they were easily induced to surrender
to the state their liberties as well, and committed them-
selves thereafter entirely to its service.

Insofar as these intellectuals defined authority
only in terms of its outward ménifestation, that is, in
terms of power, they produced some undesirable conse-
quences. One was that the natural suspicion of all power
entertained by those conscious of its potential for abuse
was transferred to include all authority as well, since
the two had become synonymous in their minds. The great
danger was that this attitude could eventually sweep into
oblivion whatever feeble obstacles to moral and political
anarchy a given society might once have been protected by.
Another consequence, at the other end of the spectrum,
and equally dangerous, was that those individuals whose
concern for the welfare of the community had persuaded
them of the importance of authority would, carried away
by their enthusiasm for authority and failing to see the
distinction between authority and power, abandon alto-
~gether their suspicions of power and produce in the end
a tyranny. Such mental distinctions were by no means

without their practical consequences. We in the West
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have in fact largely succumbed to the temptations of the
former condition, while China and Russia have succumbed
to the latter.

It is important to note, however, that even though
these two solutions to the moral dilemma discussed above
continue to dominate the prevailing mode of thinking in
the modern age, they represent a substantial departure
from the tradition of medieval'natural law which preceded
them. This subject will be treated further in Chapter
Four; suffice it here to say that those who held to a
medieval understanding of natural law affirmed the exis~
tence of absolute moral values which transcended the
positive laws of any particular ruler and thereby opposed
the claims to absolute authority put forth by European
rulers in the 17th and 18th centuries. They did so,
however, by affirming the ambiguities of moral choice
rather than denying them.

But what precisely was the context of authority,
within which this moral dilemma existed? Since the sig-
nificance of this dissertation will not become fully
apparent without a clear understanding of the meaning
which I attach to the term "authority," it would be desir-
able to turn our attention for a moment to a brief consi-
deration of what is a very complex concept indeed. The

modern social sciences are far from unanimous in their
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definition of the term authority.3 Most, however, seem
to argue that it represents a form of "legitimate power,"
by which is meant an acknowledgment by the governed that
the government has in fact the rjight to rule and be
obeyed.4 That legitimacy may, according to the social
scientists, derive from several possible sources. Max
Weber believed that there were three--legal-rational,
traditional, and charismatic.s. More recently, Carl
Friedrich has located the seat of authority in the
rational nature of a communication between people.6 For
these thinkers, heirs of the developments in Western
political theory from Hobbés through Locke to the 19th
century utilitarians and liberals, authority in govern-
ment is understood in the modern world to be the result
of a voluntary relationship entered into between the
citizens of a state and a "ruler" in order to protect
certain rights which they may regard for any number of
reasons as valuable.

To the extent that such a view of authority made it
a function of the human will, either in the form of a
legal-rational, traditional, or charismatic formulation,
it departed from previous Western tradition, which
regarded the world, both natural and human, as inherently
and fundamentally hierarchical. Hannah Arendt, writing

in the 1950's, has perhaps best expressed this traditional
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understanding. She argues that authority is not to be
mistaken for coercion or persuasion, and that it is inti-
mately connected with a hierarchical interpretation of
the social order:7

Since authority always demands obedience, it is
commonly mistaken for some form of power or vio-
lence. Yet authority precludes the use of
external means of coercion; where force is used,
authority itself has failed. Authority, on the
other hand, is incompatible with persuasion, which
presupposes equality and works through a process
of argumentation. Where arguments are used,
authority is left in abeyance. Against the egali-
tarian order of persuasion stands the authoritarian
order, which is always hierarchical. If authority
is to be defined at all, then, it must be in con-
tradistinction to both coercion by force and
persuasion through arguments. (The authoritarian
relation between the ocne who commands and the one
who obeys rests neither on common reason nor on
the power of the one who commands; what they have
in common is the hierarchy itself, whose rightness
and legitimacy both recognize and where both have
their predetermined stable place.)

She concludes that the egalitarian assumptions
about the nature of man prevalent in the last few cen-
turies in the West and the belief that history is a pro-
_gressive unfolding of freedom have made it difficult for
the modern mind to see the difference in kind, not only
in degree, between the total loss of freedom in totali-
tarian governments and the limitations on freedom in
authoritarian government. It has become equally difficult
to understand how an "authoritarian" government, which
restricts freedom, must also be committed to the preser-

vation of freedom, and indeed cannot survive without
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freedom {without becoming a tyranny), while a totali-
tarian government must, equally in order to survive,
destroy freedom and spontaneity. What in fact is the
difference’between a tyranny and an authoritarian govern-
ment? A tyrant rules by means of the arbitrary exercise
of whatever means of power he may have at his disposal,
legitimate or otherwise. In authoritarian governments,
however, the source of authority "is always a force
external and superior to its own power; it is always this
source, this external force which transcends the poli=
ticai realm, from which the authorities derive their
'authd}ity,' that is, their legitimacy, and against which
their power can be checked."8
There can be few who would deny the importance of
having a standard of moral reference against which actions
and beliefs can be measured and which can command the
allegiance of the intellectual leaders of any particular
age. In fact it is only in terms of such reference that
freedom and obedience have any meaning. The British
historian of philosophy Peter Winch put it this way:9
...Authority...is not by any means a curtailment
of liberty but is, on the contrary, a precondition
of it. The liberty in question is the liberty to
choose. Now choice, as Hobbes (though in a mis-
leading way) emphasized, goes together with
deliberation (Leviathan, Ch. 6). To be able to
choose is to be able to consider reasons for and
against. But to consider reasons is not, as Hobbes

supposed, to be subject to the influence of forces.
Considering reasons is a function of acting
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according to rules; reasons are intelligible only
in the context of the rules governing the kind of
activity in which one is participating. Only human
beings are capable of participating in rule-
governed activities, hence other animals cannot be
said to deliberate and choose, though Hobbes, con-
sistently with his premises, maintained otherwise.
Thus it is only in the sontext of rule-governed
activities that it makes sense to speak of freedom
of choice; to eschew all rules--supposing for a
moment that we understood what that meant--would
not be to gain perfect freedom, but to create a
situation in which the notion of freedom could no
longer find a foothold. . But I have already tried
to show that the acceptance of authority is concep-
tually inseparable from participation in rule-
governed activities. It follows that this accep-
tance is a precondition of the possibility of
freedom of choice. Somebody who said that he was
going to renounce all authority in order to insure
that he had perfect freedom of choice would thus

be contradicting himself. (A conceptual version of
the man who thought that he could fly more easily
if only he could escape the inhibiting pressure of
the atmosphere.)

Nevertheless the term obedience carries with it for
many a derogatory cpnnotation of intellectual servitude
and even oppression. This difficulty arises émong those
who associate the abuse of obedience to authority by
those in various periods of history who have used it as
an instrument of narrow and self-centered ends, with its
true nature, and in wishing to rid themselves of the
former reject also the latter. There is no doubt that an
appeal to absolute authority of one sort or another has
been the cause of much misfortune in the world, as thosé
who attack Christianity by alluding to the excesses of

the Inquisition never tire of pointing out, but it would
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be a mistake to conclude that the primary fault lies with
the fact of obedience itself, rather than with those who
misuse its prerogatives. Obedience ought not to be used
as-a device to shove down the throats of an unwilling
victim a rigid formulaic dogma, but toc encourage a commit-
ment to certain truths which are considered to be unalter-
able in their essential substance. These truths may
require periodic restatement in order that their message
may be more readily apprehended by new generatibns (whbse
special problems may even tempt sbme of them to dismiss
the orthodoxy of the past as irrelevant). Their dur-
ability is a result not of the stagnation or failure to
change of a particular historical period, but rather of
their capacity to distinguish between essentials and
accidentals, compromising on the latter as times change
while clinging tenaciously to the former. The impulse to
make this distinction, and the relative success or
failure of those who try, very largely determines the
intellectual vitality and often the political stability
of any period of history.

Having sketched briefly the general problem let us
turn now to a consideration of its relevance to Chinese
political thought and further to the subject of this
dissertation. The purpose of this dissertation is to

adduce evidence in support of the proposition that the
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full significance of the Neo-Confucian advocacy of obe-
dience to the ruler in Northern Sung China (960-1127)
emerges only after we place it in the context of a simul-
taneous advocacy of obedience to absolute moral values
which transcended the interests of any particular ruler.
The importance of those absolute values, in turn, can be
fully comprehended only by placing them in the context of
the metaphysical and cosmoiogiéal explanation of the
universe which was the hallmark of the Neo-Confucian move-
ment. The assertion that political thought becomes fully
intelligible only when the metaphysical assumptions on
which it is based are made explicit has not commanded
general assent in the 20th century. On the contrary,
" the Western (and particularly the English) tradition of
empiricism has rejected the relevance of metaphysics alto-
~gether, simply by denying the possibility that the human
mind is capable of arriving at any form of absolute or
transcendent moral truth. This, combined with the modern
Western views cof individualism and freedom which have
exercised such a profound influence on modern Chinese
intellectuals as well as their Western colleagues who
study Chinese history, has done much to cloud our under-
standing of the authoritarian political ideas and ideals
of the Confucian tradition. In fact, in their rush to

demonstrate how far short of their noble ideals the
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Confucianists fell in actual practice, scholars may have
come greatly to underestimate the beneficial role which
ideas have played through the long course of Chinese
history.

Chinese thinkers and practical statesmen, in fact,
have wrestled with the dilemma of conflicting loyalties
to authority from very early times. One of the earliest
classical examples appears in the Shu-ching, where it is
recorded that the pillar of Confucian virtue, the great
Duke of Chou )%] /, executed his own brother Kuan Shu %
fx_in order to suppress a rebellion against King Ch'eng
ﬁQ,ji . This has been taken to imply the primacy of loy-
alty to the state over loyalty to family relations.
Later, however, under differing circumstances, Confucius
took a position which subordinated loyalty to. the state
to filial piety:l0

The Governor of She said to Confucius, 'In our vil-

lage there is a man nicknamed "Straight Body."

When his father stole a sheep, he gave evidence

against him.' Confucius answered, 'In our village

those who are straight are quite different.

Fathers cover up for their sons, and sons cover up

for their fathers. Straightness is to be found in

such behavior.'
These two examples were used in the later Confucian tra-
dition to illustrate the complexities of moral choice and
the impossibility of arriving at a definition which would

apply to all cases. Each particular situation was thus

held to embody a unique configuration of costs and
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benefits, the final moral decision being reached by a pro-
cess of elimination in which the priorities were by no |
means clear.

Confucius believed that society was best ordered in
conformity with certain principles which were hierarchical
in nature. In the early Han this belief was harnessed to
the purposes of a centralized bureaucratic state to ele-
vate the position of the emperbr to a higher level of

importance than before.1l

The ruler's authority, however,
was not understood to be absolute but to be contingent
upon the bestowal of heaven's mandate (t'ien-ming % 4?5 ).
Heaven, perceived in the early Chou as theistic and only
_gradually becoming viewed as naturalistic, was thought to
~grant or withdraw this mandate in accordance with whether
or not the welfare of the people was being properly

12

served. In the words of the Shu-ching, "Heaven sees as

my people see; Heaven hears as my people hear."13
Mencius, who affirmed Confucius's conception of society
as inherently hierarchical, had said that, "If the prince
have great faults, they (his ministers) ought to remon-
strate with him, and if he do not listen to them after
they have done so again and again, they ought to dethrone
him (xi—ggi.é% 4ﬁ.).“14 He also said, "Those who accord
with heaven are preserved, and they who rebel against

15

Heaven perish." Hslin-tzu, though regarded by some as



14
leaning toward Legalism because of his emphasis on the
importance of the ruler, also emphasized the importance
of the people. He said, "when the people are satisfied
with his government, then only is a prince secure in his
position. It is said, 'The prince is the boat, the com-
mon people are the water. Tha water can support the boat

16 These ideas were

or the water can capsize the boat.'"
not rejected by later Confucianism, but were incorporated
into it, as we shall see.

Confucianism became the dominant ideology of the
Chinese state in the Former Han dynasty (206 B.C.--A.D. 8)
partly because its emphasis on the natural hierarchy of
the social order was attractive to rulers coﬁcerned about
the lzgitimacy of £heir own authority. But Han Confu-
cianism was not simply an ideological justification for
the ruler's authority. The most important of the Han
scholars, Tung Chung-shu §: A% 4% (179-104 B.C.),
attempted to curb the arbitrary exercise of the ruler's
power by threatening the intervention of heaven in the
feum of natural portents and disasters if the ruler should
stray too far from the path of righteous and responsible
behzv:onr. Such.a theory, of course, was baséd upon an
assum tion that heaven and earth were very closely

relat.d., This belief in the interaction of heaven and

earth {t'ien-jen kan-ying i,&m }E\) . however, became dis-~
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credited in the Later Han (A.D. 25-220) when sycophantic
scholars used the theory not to limit the power of the
ruler but enhance it (by interpreting natural portents as
indications of heaven's favor toward a particular ruler).

The breakup of China following £he end of the Han,
together with the growing influence of Buddhism and Taoism
on Chinese scholars from the Six Dynasties périod
(A.D. 222-589) to the T'ang (618-906) greatly affected the
content of political thought. During the Wei-Chin period
(220-317), for example, Lao-Chuang Taoist thought, which
emphasized either a passive role for the ruler or no ruler
at all, was the dominant influence on political thought.17
Even later Confucian scholars were greatly influenced by
this Taoist current. Wang T'ung g3 ﬁﬁp (584-617), for
example, took non-action as the keystone of his political
ideas, and following Mencius placed great emphasis on the
importance of ministering to the needs of the common

18 Han Yu ig M. (768-824), the T'ang Confucian

people.
most exalted by the early Sung Neo-Confucians (especially
Ou-yang Hsiu BR BE1F (1007-1072) tended to exalt the ruler
and downplay the importance of the people, adhering more

19 Such a

closely to the ideas of Hsun Tzu than Mencius.
position was understandable in someone born not long after
the An Lu-shan rebellion (755-757) had demonstrated the

devastating consequences of weakened central rule and
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civil war. But the destruction of civil order which
Icaused Han YU to reassert the importance of a strong
ruler caused others to return once more to the solace of
Lao-Chuang Taoism, and indeed the dominant influence on
political thought during the troubled timeé from the
An Lu-shan rebellion to the end of the Five Dynasties
period (907~960) was Taoism.20

When we bring the story down to the Sung, what
changes do we find? What is new in the political ideas
of the Neo-Confucianists? Have they simply renovated an
old tradition or have they added any striking innovations?
The answer is a‘composite one. It arises from the obser-
vation that change in hi;tory is often not the consequence
of the introduction of a radically new ingredient to a
~given set of circumstances, but of an alteration in the
relative proportion of the ingredients, an increase or
adjustment in the iﬁportance of one at the expense of
others, such that the old ingredients act upon each other
in a novel and unpredictable way. The major categories
of thought which formed the currency of early Sung intel-
lectual and political speculation grew out of ideas which
had already had a long history. There were of course
many concepts which underwent changes in definition as
they were called upon to perform new tasks, but for the

most part the children bear a remarkable resemblance to
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their parents. The concept of li gg , or principle, for
example, which was one of the most significant ideas of
the Neo-Confucian movement, owes its importance more to a
shift in emphasis than to a radical departure in defini-
‘tion.21

The same is true of Neo-Confucian attitudes toward
the ruler. There is a change in emphasis, an elevation of
the ruler to a degree of supreﬁacy which was unprecedented.
On a practical level, this change was due to a desire to
avoid the anarchism which had prevailed before the Sung,
and originated not with the intellectuals but with the
first Sung emperor, T'ai-tsu K #8. (reigned 960-976).
T'ai-tsu, having once been a general in the Later Chou
{ﬁ | dynasty (951-960), the last of the Five Dynasties,
and having seized the throne himself, was more than
moderately aware of the need to reduce the power of the
military and reassert the authority of a strohg central
ruler. He did this by retiring on generous terms his own
top generals, and replacing them either with civilian
officials or with military men whose authority over
strictly non-military matters such as tax collection was
carefully circumscribed. 1In general the best troops were
moved to the area around the capital where they could be
carefully supervised (unless of course they were involved

in a specific military campaign, which was in any case
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closely directed by the emperor). The examination system
was gradually revived and expanded, and supplemented by a
program of sponsorship, so that the governing bureaucracy
by the middle of the llth century was dominated by civil-
ians trained in the Confucian classics and owing their
positions to a system presided over and controlled by the
emperor himself. The aristocracy of the T'ang dynasty
(618-907) has for the most part disappeared, removing one
of the previous checks on the ruler's (and the officials')
own power. Thus both the ruler and the officials found
themselves in possession of a degree of power which had
not been enjoyed by their counterparts for'many centuries.

Non-Confucian political theory, beginning in the
1lth century, emphasized the importance of revering the
ruler, EEEETEEBE%?Ji' both for the reasons just outlined,
and because the Sung from the very beginning was menaced
by the threat of invasion from two barbarian peoples in
the north, the Khitan Liao in the northeast and the Tangut
Hsi-hsia in the northwest. The threat was not an idle
one, and after a century and a half of intermittent
fighting the Northern Sung was ultimately brought to an
end at the hands of a third northern tribe from Manchuria,
the Jurchen, in 1127. This preoccupation on the part of
the Northern Sung thinkers with expelling the barbarians,

jang-yi ﬁz.ja , caused them for the most part to favor a
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strong centralized Chinese state.

At the same time, however, the ruler's authority
was integrated into a rational view of the universal order
which clearly transcended the position of the ruler and
to which in fact the ruler himself was made subordinate.
The contribution of the Neo-Confucians to the history of
Chinese political thought lay in the way in which they
incorporated their views on p&litical authority into a
metaphysical explanation of the universe. Such a concep-
tion as they developed of the nature of the universe, in
which moral wvalues were held to be absolute and unchang-
ing, but in which the ruler nevertheless played the role
of an indispensable intermediary between heaven and man,
could only serve to intensify, not repudiate} the funda-
mental moral dilemma alluded to above.

In endeavoring to grapple with this dilemma in
their effort to integrate the often conflicting demands
of life and thought, the Neo-Confucians returned to the

classics for guidance, especially to the Ch'un-ch'iu‘£F

;bk, the Spring and Autumn Annals of Confucius. This

ancient classic had been considered from early times the
quintessential handbook for those interested in putting
Confucian political principles into practice. The views

of two commentators on the Ch'un-ch'iu, Sun Fu % »fz

(992-1057) 2% and Cch'eng T A2 BA (1033-1107),%3 exercised
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a profound influence on both their contemporaries and
later generations. Because of this influence their com-
mentaries will serve as the major focus of this disserta-
tion. For reasons which will become more apparent in
Chapter One, dealing with the background of the Neo-
Confucian movement, the Northern Sung Neo-Confucianists,
spearheaded by Sun Fu and followed by others with more
metaphysical inclinations such.as Ch'eng I, all shared a
basic optimism in their ability to change the practical
order. They also shared an assumption that the ultimate
ends to be served by the political order were moral not
material. Their fundamental concern, as suggested above,
was to form a view of authority which would serve as a
basis for civil order and national unity but which would
also contain within it an acknowledgment of the moral
purposes of human social life, serving indirectly to
restrain the arbitrary exercise of imperial power and to
prevent government from degenerating into tyranny.

Modern scholarship on Neo-Ccnfucian thought, how-
ever, has tended to emphasize the practical af the expense
of the speculative, perhaps reflecting in part the general

24 One of

orientation of traditional Confucianism itself.
the consequences of this, with respect to the specific
subject at hand, has been a tendency to downplay the rela-

tionship between Neo-Confucian metaphysical speculation
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and Northern Sung political thought. Thus the author of
the definitive work in the 20th century on the history of

Chinese political thought, Professor Hsiao Kung-ch'tan,

25
says:

Neo-Confucianism, with the help of Buddhism, evolved
into a magnificent philosophical system which had
never existed in China before, but its contribution
to political thought was extremely minuscule

( ﬁ@w_) . Although the philosophical thought

of “each school had its awn points of novel distinc-
tion, their main political ideas simply continued
the ideas of rectifying the mind (sE /u‘) and

making the intentions sincere (aﬁ .) contained in
the Ta-hsdeh and the Chung-yung, and the old
theories of exalting the ruler (B %) and rejecting

the hegemon (% ), as well as the cyclical view
of order and disorder ("33"&U)' derived from
Mencius.

Along the same lines, Professor F.W. Mote, in his critique

of Wittfogel's Oriental Despotism, writes that the meta-

physical thinkers "...did not on the whole produce any
important or highly original theories of government. 1In
the main they merely re-hashed old concepts from the pre-

imperial age...."26

Those old concepts he refers to were
the revival of the well-field system and the feudal sys-
tem, the f§rmer to "overcome the fault of inequality in
poverty and wealth," and the latter "the fault of over-
centralization of authority."27 In comparison with other
aspects of their political thought, however, I would argue
that these are relatively insignificant, and even somewhat

.misleading, since they tend to obscure the real concern of

the metaphysical thinkers with more fundamental, and
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eminently practicél, matters of political authority and
moral conduct. Professor Mote continues:28
Yet the Lifhsﬁeh school also made its contribution
to the growth of Chinese despotism, in particular,
in promoting the exaltation of the ruler to new
heights of unquestioned autheority, and the demands
upon the servitor to new degrees of unquestioned
loyalty. The philosophical foundations for this
were prepared by the Northern Sung li—hsﬁeh cosmolo-
gists. . -
Although he later says that "obedience to the ruler even
in the Neo-Confucian age could be countered by Confucian
emphasis on individual moral responsibility, and the many
who refused to serve unworthy rulers were more apt to
justify themselves by Confucian than by Taoist or Buddhist

23 his wording implies a

or any other set of standards,"
more complete separation, even an opposition, between the
loyalty owed to one's ruler and the obligation to obey a
higher moral law than I think justified. If such a sepa-
ration were in fact the case, then there would be no

moral dilemma--one who was compelled to do something con-
trary to one's integrity could simply leave public office
with no regrets. But if the impulse *o contribute to thé
common good through public service (which includes the
obligation to obey the ruler) were understood to be rooted
in man's nature and the moral order of the universe
itself, then one could not escape the vesgponsibilities of
public office without denying a fundamental aspect of

one's own nature. The choice thus becomes infinitely more
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difficult and complex.

On the other side of the question, those who have
concentrated on stué&ing the metaphysical ideas of the
Neo-Confucianists have rzrely addressed themselves to the
political ideas which those thinkers'held. Nowhere, for
example, has Professor Wing-tsit Chan turned in his many
scholarly writings on Neo-Confucianism to the subject of

Ch'eng I's commentary on the Ch'un-ch'iu. Those who

specialize in Neo-Confucian metaphysics have been more
likely to concentrate exclusively on the ideas themselves
than on the relationship between those ideas and the times
in which the thinkers lived.30
This dissertation is a modest effort to bridge that
gap. It is not a history of ideas, in so far as it does
not deal with ideas isolated from the social and political
milieu in which they were conceived. At the same time it
is not a history of political ideology, concentrating or
even considering the uses to which certain ideas were put
in the formation and execution of specific political
policies. There is of course a place for both of these
approaches, but this dissertation is intended to be a
history of political thought, which takes as its principal
focus the way in which certain fundamental, even uni-
versal, political and moral questions were interpreted in

the light of the most important political problems of, in
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this case, the Northern Sung. I am aware of the argument
of the skeptic who doubts the relevance of an idea unless
it can be shown to exercise an immediate and undeniable
influence on actual events, and in many cases such an
attitude can be a useful restraint on those whé tend to
overexaggerate the importance of any particular intel-
lectual construct on the practical affairs of practical
men. Nevertheless, when the ieading philosophers of any
period achieve a certain unanimity of belief in a parti-
cular group of ideas, and those ideas are understood by
common consent to have set the intellectual tone for the
next several centuries of a country's history, one can
reasonably assume that they did in fact influence prac-
tical policies. Thus one does not have to feel con-
strained, in the course of discussing the originland sub-~
stance of those beliefs, to justify such discussion in
terms of whether or not a particular official on a parti-
cular date did a particular thing because he was influ-
enced by a particular paragraph in a particular theore-
tical work.

Professor Theodore de Bary has commented on the
relationship between Northern Sung classical studies and
poelitical thought in the following way:3l

...the classics were to be studied as deposits of

eternal truth rather than as antiquarian reposi-

tories, and the true aim of classical studies was
to bring these enduring principles, valid for any
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place or time, to bear upon both the conduct of
life and the solution of contemporary problems.

Because of this emphasis by the Neo-Confucians on synthe-
sizing classical thought and practical problems, and
because a full understanding of ideas must take into
account how they reflect the conditions of their times,
the body of the dissertation has been divided into two
main parts. The first part concentrates on providing the
historical background of the Neo-Confucian movement and

of Sung Ch'un-ch'iu studies. The second part then moves

on to consider the content of the commentaries themselves
and their relation to the fundamental question of poli-
tical authority.

Chapter One is devoted to a consideration of the
main social, political, economic, and intellectual forces
which formed the backdrop of Northern Sung Neo-
Confucianism. The consideration in this chapter of forces
which, taken individually, did not always directly influ-
ence Neo-Confucian ideas on authority, is deliberate.
Taken as a whole, these various forces integrated Chinese
society and fcstered social mobility to a degree that had
never been achieved before in Chinese history. No one,
of course, would be rash enough to describe Chinese
society in any period as free. It was always, in com-
parison with its Western counterparts, a single-centered

society in which the vast preponderance of power lay in
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the hands of the state. Nevertheless, within the last two
or three millennia of Chinese history there have been some
periods in which society was, relatively speaking, more
open than others. The Sung, especially the Northern Sung,
was one of those periods, and this had a profound impact
on Sung attitudes toward political authority. Thus the
way in which authority is understood in any society, that
is, whether it is seen as the instrument of an oppressive
government cut off from the real needs of the people, or
whether it is seen as a necessary and potentially bene-
ficial means of organizing the activities of the community
to a mutually agreed upon common goal, will be greatly
influenced by such factors as social integration and,
paradoxically, freedom. The greater one's freedom the
more likely one is to recognize the value of authority,
and conversely.

Take, for example, late 19th century intellectuals
in Russia, who for a variety of reasons felt estranged
from their own society and utterly powerless to influence
the course of practical affairs. Their ideals seemed
impossible of realization, and many were driven to the
brink of despair and beyond. For them, according to
Mikhail Gershenzon writing in Vekhi in 1909, life and

32

thought "had almost nothing in common." The result of

this separation was to push the intelligentsia, in a
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misguided effort to compensate in one realm for weakness
in the other, to extremities‘of both theory and practice
which were destructive both to themselves and to Russian
society. Some, like Mikhail Bakunin, dispensed with
authority altogether and became anarchists; others, indeed
the majority, turned to the other extreme and embraced
socialist doctrines of one form or another. This example
is not intended to show that ideas are simply the products
of their times; rather it is intended to demonstrate that
the circumstances in which a given thinker may live will
often predispose him to look favorably on some ideas and
unfavorably on others. Thus the approving way in which
the Sung thinkers discussed authority stems in part (and
only in part) from the relatively open society in which
they lived, and the disapproving way in which thinkers in
the late Ming and Ch'ing discussed the same subject is
influenced equally by the very different conditions in
which they found themselves.

Chapter Two then presents a brief sketch of Ch'un-
ch'iu studies from the late Chou down to the Northern
Sung, in order to place the Sung commentators in the con~
text of the classical exegetical tradition. Turning to
the second part of the dissertation, the ideological
dimension, Chapters Three and Four demonstrate how

Northern Sung commentators of the Ch'un-ch'iu sought to
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unify the disparate worlds of knowledge and action (chih-
hsing ho-yi kp 'ﬁ"ﬁ"‘ , to borrow the felicitous term of
the Ming Neo-Confucian Wang Yang-ming, j_% Bﬂ (1462-1529).
These chapters utilize a category of literary analysis
which was first clearly stated in the West by Thomas
Agquinas and Dante Alighieri in the late 13th and early
14th centuries. Adopting a system of interpretation
which had grown out of biblical hermeneutics and had pro-
bably been fully developed already by the 5th century,
they believed that there were several levels on which a
work of art could be interpreted. Of these, according to
Dante:33
The first is called literal, and this is that sense
which does not go beyond the strict limits of the
letter; the second is called the allegorical, and
this is disguised under the cloak of such stories,
and is a truth hidden under a beautiful fiction....
The third sense is called moral; and this sense is
that for which teachers ought as they go through
writings intently to watch for their own profit and
that of their hearers.... The fourth sense is
called anagogic, that is, above the senses; and this
occurs when a writing is spiritually expounded which
even in the literal sense by the things signified
likewise gives intimation of higher matters
belonging to the eternal glory....
The last phase, the anagogic (or the metaphysical) seeks
then to say something universally true, and has often been
associated in the West with specifically religious issues.
It was believed, and still is by some, that a well-
integrated work of art lent itself to meaningful interpre-

tation on several of the above levels. This arose out of
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an implicit assumption that the truth about man and nature
was not to be found in one narrowly limited category of
action or existence but in an attempt to grasp them as a
whole, recognizing the value of each part but refusing to
become fixated on any one of them to the exclusion of the
others.

It seems to me that these categories of literary
analysis offer a most fruitful way to understand the.place

of the Ch'un-ch'iu both in the history of Chinese poli-~

tical thought in general and in the Northern Sung in par-
ticular. As a result.I have devoted one chapter, Chapter
Three, specifically to a consideration of the literal

level on which the Ch'un-ch'iu can be interpreted. This

chapter concenfrates on the practical imperative of obe-
dience to the ruler (Egp_:l-y_alg_g_:? %), which in part
refleéted the desire to avoid the reappearance of the
decentralization of the late T'ang and Five Dynasties
periods. It focuses on Sun Fu (992-1057), who was very
concerned about the chaos of the pre-Sung period, and
shows how Sun tied in his concept of authority with the
absolute moral values expressed by the term _l_:s.ﬁ .
Chapter Four then turns to a combination of the
moral and anagogical levels (the allegorical level is not

considered separately, since the whole Ch'un-ch'iu was

thought to have allegorical overtones conveying moral
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messages), by which means the significance of the literal
level is fully revealed. It is in this chapter that the
shift in emphasis from a concentration on li»jﬁg in the

earlier Ch'un-ch'iu commentaries to a concentration on

1i 352 in the later commentaries is discussed. In doing
so I deal primarily with the commentary by Ch'eng I (1033-
1107). ZEvidence in this chapter supports the conclusion
that those Neo-Confucian thinkers whose belief in absolute
moral values was integrated into a cohesive metaphysical
system were likely to have a much more complex and ambi-
valent attitude toward centralized political authority
.than many modern scholars have suspected. Chapter Five,
the Conclusion, then relates these Sung views on authority
to wider.issues of both Western and Chinese political
thought.

In pursuing this subject I have, as mentioned above,
focused on commentaries by Sun Fu and the great Sung meta-
physical thinker Ch'eng I. Sun's commentary, written in
the late 1030's and entitled Ch'un-ch'iu tsun-wang fa-wei

é *}(:@L%#{ (An Exposition on the Subtle Concept of

Exalting the Ruler in the Ch'un-ch'iu), was regarded even

in the Northern Sung as the single most influential com-
mentary of the period. Ch'eng I's commentary, written a

~generation later and entitled Ch'un-ch'iu chuan é }Xﬁ

(Commentary on the Ch'un-ch'iu), not unexpectedly contains
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many of Ch'eng's metaphysical ideas, and exertéd great .
influence on political thought in the Southern Sung (1127-
1279). Two other primary sources have been particularly
valuable in collecting the comments of other prominent

scholars in the Ch'un-ch'iu during the period covered by

this dissertation. One is the Ch'un-ch'iu chi-yi ;Eﬁ('%%o

compiled by the Southern Sung scholar Li Ming-fu % Hﬂ{ .34

The other is the Ching-vi k'ao"ﬁ-‘_% /f, compiled by the
Ch'ing scholar Chu Yi-tsun *@ﬁ (1629~1709), which is a
copiously annotated bibliography of works dealing with the
classics in 300 ch#lan (of which chllan 168-210 are con-

cerned with the Ch'un-ch'iu) from the Han (202 B.C.--

A.D. 220) to the end of the K'ang-hsi/i F“E{ reign (1622~
1722) in the Ch'ing.35 It also contains prefaces of works
which have been lost.

There are no studies in English which focus speci-

fically on Ch'un-ch'iu studies in the Northern Sung.

De Bary in his early work on Neo-Confucianism dealt in
passing with some of the important issues and figures of
the period,::l6 as has James T.C. Liu in his monographic
studies on Fan Chung-yen Jp, 44 &, (989-1052) Wang An-shih
% £ % (1021-1086), and Ou-yang Hsiu Q?% #% (1007-1072) .
There is, of course, a long and distinguished tradition

of commentary in Western languages on the Ch'un-ch'iu and

its three commentaries, which include the work of such
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pioneers as Henri Maspero, Bernard Kalgren, and more
recently, Goran Malmquist. These works, however, concern
themselves with textual questions and are of little assis-
tance in dealing with questions of political theory during
the Sung dynasty. Outside of these few safe havens of
scholarship the waters are ali uncharted.

The best coverage of the subject in Japanese is in
Morohashi Tetsuji's %ﬁ /féﬁi X, work on Sung Neo-
Confucianism, published originally as ‘his dissertation in

the late 1920's.3’

There is also an article published in
1943 by Sanaka SO 'f&?#dealing with the rise of a cri-
tical attitude toward the classics in the Sung, which
covers in part the work of Sun Fu.38 More recently,
Fumoto Yasutaka's %/{% g book on the development of Con-

fucianism in the Northern Sung also deals in part with

Ch'un~-ch'iu scholarsh:i.p.:‘x9 These works, however, do not

depart ;ubstantially from the mainstream of traditional
Chinese historical interpretation and are therefore of
limited value for my purposes.

Major secondary literature in Chinese on the role of

the Ch'un-ch'iu in Northern Sung China is confined princi-

pally to two articles written by Chinese scholars in Hong
Kong, Ch'en Ch'ing-hsin 'fi% }ﬁ' 40 2nd Mou Jun-sun ffr. 3&3
ﬁ .41 professor Juan Chih-sheng P, 2 % of Taiwan National

University published his dissertation on the Kung-yang
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tradition, entitled Ts'ung Kung-yang hsfieh-lun Ch'un-ch'iu
ti hsing-chih ,’ﬁi/[;*,%l%%}’(agﬁ_g , and this has been
very helpful. Of course for background on the classical
tradition P'i Hsi~jui's );_/;g,;ﬁ, (1850-1908) Ching-hstieh

li-shih ﬁ\%&i , written in the 19th century, with

notes by the 20th century scholar Chou Y#i-t'ung '

remains unsurpassed.
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PART ONE THE HISTORICAL DIMENSION

CHAPTER ONE

THE BACKGROUND OF NEO-CONFUCIANISM

Introduction

The period in which Neo-Confucianism rose in China
has been compared by Theodore de Bary to the Renaissance
in Europe because of the qualities of secularism, human-
ism, rationalism, and classicism which both shared.l The
comparison is particularly useful because of the insight
it offers into the way in which the self-confidence
responsible (in the manner of a necessary but not a suf-
ficient condiﬁion) for the heroic achievements of indi-
viduals in both these periods was itself partly a product
of new developments in a variety of realms, in society,
in the economy, and in political life. A wide range of
institutions were in a state of rapid change and the
leading intellects of both periods were filled with a new
sense of mission and with a new faith in their ability to
influence those changes'through the use of reason.

Just as the Neo~Confucian movement must be under-
stood in relation to the historical circumstances of the

Northern Sung period in China, the significance of the
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commentaries on the Ch'un-ch'iu written during the North-

ern Sung can be understood only as they also reflect, and
in turn influence, the wider currents of thought running
through the period. A full explanation of the ways in
which the commentaries and their times are related will
appear in later chapters. It suffices to note here that

the Ch'un-ch'iu commentators and other major Neo-

Confucianists were driven by a common impulse to place
absolute Confucian moral values in a new metaphysical sys-
tem susceptible to rational apprehension by the properly
cultivated human mind. They all understood human nature
in such a way that its ultimate fulfilment was perceived
to lie in the active pursuit of the common good through
public service. Because of this concern for the practical
application of Confucian moral values, the Sung thinkers
were sensitive to the dilemma of moral choice in an imper-
fect world. Therefore they turned to the classics, and

expecially the Ch'un-ch'iu, which since the early Han had

been accepted as the principal fountain of Confucian wis-
dom on the subject of political morality, for guidance in
these choices. This chapter and the following one will

be concerned with defining and clarifying the relationship

between Neo-~Confucianism, the Ch'un-ch'iu tradition, and

the times of which they were a part.

The political history of the Sung is generally
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characterized by historians as manifesting two related
qualities, a civilistic form of government and a centrali-
zation of the institutions of governance in the hands of
an increasingly autocratic ruler. What was the purpose of
these two developments, and what means were employed to
achieve their realization? Broadly speaking, the early
emperors wished to avoid the military challenges to cen-
tral authority which had carvea up China like a melon into
a number of military satrapies from the time of the An Lu-
shan rebellion in 755 to the establishment of the North-
ern Sung in 960 (or more precisely, until the final defeat
or surrender of all the rival states in 979). They were
also worried that the continual threat of invasion from
the Hsi-hsia tribesmen in the northwest and the Khitan
Liao in the northeast would cause local military com=-
manders to acquire too much power and again undermine the
‘central authority of the emperor, as they had in the
T'ang. These two phenomena, the regionalism of the late
T'ang and the Five Dynasties period, and the threat of
foreign invasion from the north, were also largely respon-

sible for the preoccupation of Sung Ch'un-ch'iu scholars

with the concepts tsun-wang g? F. (revere the ruler) and
jang-xi.agi j& (expel the barbarians), as we shall see in
the following chapter.

The manner in which the Sung state responded to
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these problem; greatly influenced many social and economic
institutions in the Sung, and created in large part the
conditions in which the revival of Confucian thought took
pPlace. The interrelationship of all these factors, which
for the sake of analysis are considered separately, will
become more apparent in the following sections of this
chapter. Suffice it to say that the important role of the
state in Sung dynasty affairs ﬁas in part both a response
to certain social, economic, and political conditions, and
a cause of others. 1Insofar as a study of intellectual
history, in this case focusing on political thought, seeks
to understand the relationship between ideas and the
society which gave birth to them, this chapter shows how
the integration of China on the political level, in
response to both internal and external threats, was paral-
leled by equivalent integrating trends in both the society
and the economy. Much of this change was guided by the
state; some was the result of trends already under way
before the Sung,

The appearance of these new forces and the way in
which they now exerted their various influences on each
other at the national level called for, or to put it
another way, created a need for, an intellectual synthe-
sis capable of relating the new parts to the new whole.

Political thought in the T'ang and the Five Dynasties
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period, such as it was, had been influenced more by
Buddhist and Taoist ideas than by Confucian ideas. Now
China was eéntering a new period of economic prosperity and
social integration, centralized under a strong ruler and
governed by a bureaucfacy which promised (partly because
of the demise of the aristocracy and partly because of the
civilistic policies of the early emperors) to give new and
unprecedented opportunities to the scholar-officials. The
other-worldly preoccupations of Buddhism and the concept
of non-action associated with Taoism could hardly provide
a persuasive stimulus in the face of these new respon-
sibilities and opportunities which now confronted the
scholar-officials. Some new statement of principles was
required which would serve as a guide to purposive action
on the one hand but which would also answer the intel-
lectual needs fulfilled for so many centuries by Buddhism
and Taoism on the other hand. The Neo-Confucian synthesis,
which began in the Northern Sung and culminated in the
_grand synthesis of Chu Hsi { % (1130-1200) in the
Southern Sung, arose in response to this demand. Just as
the revival of learning in the European Renaissance
took a variety of forms, including the fine arts and
literature as well as science and philosophy, Sung Neo-
Confucianism flowed principally in three divergent cur-

rents, politics, metaphysics, and aesthetics.2
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Such a broad interpretation of Neo~-Confucianism goes
beyond the traditional Chinese definition. There is a
good reason for this. Like the legs of a tripod, meta-
physics, aesthetics, and politics each constitute a vital
support for the phenomenon of the Confucian revival in the
Sung, and the want of any one of them would create an
imbalanced understanding of the whole. If, in fact, Neo-
Confucianism had been limited in its 'scope to one of
these areas only, it could never have exerted the influ-
ence it did on subsequent Chinese history. It was the
very comprehensive nature of the movement that recommended
itself to thinkers who were desperately looking for an
underlying principle capable of reconciling the disturbing
inconsistencies of change, and integrating life and
thought. But before dealing with these substantive
aspects of Neo-Confucianism itself it is necessary to
review the major political, economic, and social con-
ditions of the Northern Sung that set the stage for this

major re-thinking of the Confucian tradition.

Sung Government

We have already noted that the emperors' desire in
the Sung to solidify' the unity of the state necgssitated
the accumulation of greater power in their own hands. This
object was pursuvad in two major ways, by curtailing the

authority of the military, both in the field and in the
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government bureaucracy, and by reducing the power of the
prime minister to act independently of ﬁhe emperor's
wishes.3 There were a number of policies implemented by
Sung T'ai-tsu and continued for the most part by his suc-
cessor and younger brother T'ai-tsung,iL'%i (reigned 976~
997), which had as their goal the domestication of the
military establishment.4 Care_was taken to concentrate
the best troops at the capital (which may partially
account for the poor performance of Sung troops in the
field against the Liao and th=z Hsi-hsia). Commanders were
rotated frequently from post to post (although border com-
manders enjoyed much longer tenure in the early years) and
from the field to the capital, preventing the growth of
loyal feelings between the troops and their commanders.
Measures were adopted to acquire control of local revenue,
which had fallen into the hands of local military leaders,
by sending out officials from the central government

(ch'ang-ts'an kuan (%;’ }}h 'g’ ) to local areas, both at the

provincial level (where they were known as chuan-ylin shih

ﬁ }?’ ,ﬁ_) and at the prefectural level and below (known
as p'an kuan $| 'f ), to take over direct control of tax-
ation and transportation of goods to the capital. Mili-
tary promotions were gradually centralized in the hands
of the emperor. After 962, cases involving the death

penalty were ordered to be forwarded to the capital for
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final review, and in the same year the office of sheriff
(ggigg—ggi.£%,%§ ) was reestablished, removing respon-
sibility fbr law and order from the hands of the local
garrison commanders.

The authority of the military in the central govern-’
ment was also undermined by a deliberate policy of re-
moving from the office of the shu-mi y#lan /f@ % 77, the
authority over the civil functions of government which it
had enjoyed during the Five Dynasties period, and con-
fining its responsibilities to military matters only. 1In
the second half of the 10th. century it was placed offi-
cially on an equal footing with the civilian bureaucracy.5
As its authority declined, that of the civilian arm of
~government rose, especially after the examination system
was reestablished by T'ai-tsung and rapidly became the
principal means of entry to positions of power in the
bureaucracy. In fact the annual average number of chin-
shih degrees conferred between 1020 and 1057 was larger
than in any other comparable'period in Chinese history,
and as we have noted above, the total number of civil
officials staffing the government bureaucracy rose dra-
matically during the 1llth century.6

While the body of the civil bureaucracy was ex-
panding its influence, its head, in the form of the prime

minister, found its own traditional authority shrinking
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rapidly.7 Military affairs, over which the prime minister
had once exercised considerable authority, were now
(follbwing the precedent of the Five Dynasties period)

controlled by either the shu-mi yllan or the emperor him-

self. The emperor now took an active role in drafting
edicts, instead of merely initialing those which had been
drawn up by the office of the primé minister. The first
and second emperors further trimmed the minister's fea-
thers by withdrawing his authority to issue executive
orders which did not first meet the approval of the em-

peror. Assistant prime ministers, ts'an-chih cheng-shih

@ Yo ,},‘[_% , were appointed with the intention of dilu-
ting the power of the office by spreading it more thinly
among more people. Financial affairs, which were more
centralized.in the early Sung in the hands of the Finance
Commission (san-ssu Z. E] ), were also taken out of the
control of the prime minister:and made directly respon-
sible to the emperor.8 Personnel decisions relating to
the higher level of the bureaucracy were shifted to
anotheroffice.9 Censors and policy-criticism officials,
once under the exclusive authority of the prime minister,
were also made more independent, and often directed
théir criticism at the very offices to which they were
once subordinate (serving the interests, thereby, of the

10
emperor) .
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Other institutional devices were established to fos-
ter the emperor's own control of the government. A spy

system, known as the huang-ch'eng ssu E_tﬁ& 5] » was estab-

lished within the imperial palace as a means of obtaining
information which was completely outside official channels.
Even ritual was used to enhance the authority of the em-
peror, so that prime ministers who had been accustomed to
chatting about affairs of staﬁe with the emperor over a
cup of tea were now required to stand in the emperor's
presence. The city of Kaifeng, rebuilt by the Sung as its
central capital, was designed in such a way as to empha-
size the ritual functions and importance of the emperor:
as the bearer of heaven's mandaté.ll Nevertheless, the
scholar-officials of the Northern Sung (and the Southern
as well) were fortunate in that the emperors under which
they served actively supported the Confucian intellectual
tradition and treated the officials with respect (exem-

plified by the phrase, "(the emperor) does not kill the

literati," pu-sha wen-jen J\ £F L A).

What was the significance of these political devel-
opnents, both to later political history and to the rise
of Neo-Confucianism? What place do they have in a dis-
cussion of the rise of Neo-Confucianism, which after all
has been regarded as primarily an intellectual movement?

Politically speaking they set into motion a trend toward
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autocratic power which was to accelerate during the Y#lan,
Ming, and Ch'ing dynasties (not only because of these Sung
precedents but also because of factors entirely accidental
to these antecedents). This movement did not, however,
advance through time in an uninterrupted series of stages,
each more autocratic than its predecessor until finally
the entire population was feduced to a state of cringing
obedience. In China there were many false starts, and
much slippage. The power of the prime minister, for ex-
ample, always tended to increase when the emperor was per-
sonally weak or uninterested in affairs of state, and in
fact this was the case during much of the Sung dynasty.
Nevertheless many of the centralizing changes implemented
by T'ai-tsu and T'ai-tsung became institutionalized, with
the result that the potential for the exercise of auto-
cratic power was always there, though: it sometimes lay
dormant. But more important to our topic, these changes
set the stage for and provided a partial stimulus to the
rise of Neo-Confucianism, whose ideological tone was in
many ways a response to the forces discussed above. They
influenced both the practical programs of reform and the
metaphysical speculations of the 1llth century Neo-

Confucianists.

Sung Economy

Economically, China had reached a level of develop-
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ment in the 11lth and 12th centuries that was not equalled
in Europe until about the 18th century. There were a num-
ber of reasons for this, among the most importént of which
was a sudden increase in population following 20Q years of
political unrest and intermittent warfare. It is esti-
mated that by the end of the 11th century the population

had grown to about 100,000,000.12

This increased popu-
lation permitted the cultivatiﬁn_of formerly neglected
land, approximately doubling the amount of arable land in
the north and greatly increasing the acreage devoted to
crops such as rice, tea, and mulberry trees in the south
(especially in the Yangtze delta).l3 New strains of more
rapidly maturing rice were introduced from Champa (now
central Vi~inam), beginning in the 1llth century, which
made it possible to plant two (and in the south, three)
crops in areas prev;ously able to support only one (in

the south,twth4 The stability of the dynasty permitted
the repair of dikes and other water control projects, so
that land once abandoned was once more brought under irri-
gated cultivation. Technological improvements such as the
yang-ma R‘% (a device used in wet rice cultivation for
the transplanting of rice seedlings), and the yln-chua

*ﬁ J\_ (for weeding), also made'their appearance.15

An increase in regional trade was made possible by

the peaceful conditions of the early Sung, and was further
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encouraged by the repair of old and construction of new
inland water routes and the growth of maritime shipping,
so that goods traveled from one area to another more inex-
pensively and more quickly than before. This, in turn,
was one of the factors responsible for the greater re-
gional specialization in crops which took place in the
early Sung.16 Farmers whose ancestors had had to be rela-
tively self-sufficient in ordér to survive could now plant
crops which were better suited to their own climate and
soil, and supply their other needs with cash earned from
selling the crop to middlemen who participated in a
nation-wide market network.

This growth of regional specialization and the rise
of a national market system was further enhanced by a num-
ber of additional developments, including the growth in
importance of merchant and craft guilds, hang 45' ,17
which were no longer restricted, as were their T'ang
counterparts, to certain sections of the_capitalh but
spread throughout all the majof cities and served to pro-
tect the commercial interests of their members against
outside interference (except, of course, interference by
the government, which was considerable and often ruinous).
Restrictive regulations, which had the effect of dis-
couraging inter-regional trade préctices, were mitigated,

especially as the government gradually came to realize
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that a flourishing commercial trade could be a very proﬁp
ising source of tax revenue. Thus no official measures
were taken to inhibit a growing trade with other countries,
which consisted of exporting Chingse tea, silks, salt,
porcelain, lacquer-ware, and books, and importing products
such as Japanese sulphur, Vietnamese garn-wood, Arabian
frankincense, Javanese sandalwood, Malayan sappanwood,
spices, Indo-Chinese African iQory, Indian pearls, camphor
from Borneo and Sumatra, and Korean ginseng. A favorable
balance of trade during the Northern Sung made the govern-
ment sympathetic to trading ihterests, since it acquired
a lucrative source of tax revenue while at the same time
bolstering its currency with increasing reserves of pre-

18 It was not until the middle of the 12th

cious metals.
century, in the early part of the Southern Sung,'that
international trade was actively discouraged by the gov-
ernment in ofder to preserve a stable value for domestic
currency, which it linked, rightly or wrongly, with the
vagaries of foreign trade.l? .
Paper currency in China reached its highest level of
development during the Northern Sung, when the government
in 1024 started issuing paper currency and backing it up
with reserves of precious metals.21 During the 11lth cen-
tury the system worked successfully, but confidence in the

currency was later eroded when the government, acting
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under the pressure of increasing expenditures and de-
creasing revenues, destroyed confidence in the currency by
printing more than could be supported by metal reserves.
Thereafter China returned in the main to the use of minted
coins as the moét common medium of exchange, which lasted
until the end of the Ch'ing dynasty. During the Nortﬁern
Sung, however, the adoption and widespread use of paper
currency greatly facilitated the transfer of goods and
serviceé from region to region, and encouraged the re-
gional specialization and capital investment in agricul-
ture which contributed greatly to the general level of
prosperity in the Northern Sung.

During the early Sung the state became much more
involved than before in a wide variety of economic acti-
vities. It continued a practice already instituted during
the T'ang of encouraging specialized training of govern-
ment officials in economic matters. Financial expertise
~was made the condition of appointment and promotion in
certain ass;i.gnments.21 Agencies of the central government
concerned with economic questions were brought together
under one roof by the reforms of Wang An-shih EHB(L069-
1085), so that policies could be more efficiently'formed
and executed. The government actively promoted agricul-
tural development and sponsored the publication of agri-

cultural treatises which were then disseminated among the
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owners of larger land~holdings, who were not only literate
in most cases but also in a position to afford both the
capital investment and risk of experimentation involved
in introducing new equipment and techniques. Former clas-
sics on agriculture, such as Chia Ssu-hsieh's ff &} éﬁ}

Ch'i-min yao-shu ﬁ?{l%,ﬁj (Essential Techniques for the

Common People), written in the 6th century, were re-

printed.27 The new seeds from.Champa mentioned above were
introduced as a result of government initiative. The
central government did not always confine itself to advice
on_how to increase production in various industries, how-
ever, and exercised a monopoly over at least the sale if
not the production itself of staple commodities such as
porcelain, textile, wine, tea, and salt. In some of these
enterprises the central government in the Northern Sung
'significantly increased its control over all administra-
tive aspects,23 with the result that by 1078 salt revenue
amounted to 37% of the government's cash income, and wine

20%.24

Technological advances in these industries as well
as in agriculture also played an important role in increa-
sing production.

The state was not the only vehicle of industrial
development, however. Robert Hartwell has documented the

remarkable rise of the coal and iron industries in the

northern provinces of Honan and Hopei during the llth



54

25 A number of fav-

century, and their subsequent decline.
orable circumstances appeared, including innovations in
ferrous metallurgy, the growing use of coal to feed the
blast furnaces used in making steel (due to the sqarci@y
of wood resulting from the deforestation of much of north-
ern China), and the rapidly rising demand emanating from
the urban centers of ghe north, particularly Kaifeng. 1In
fact the érowth of the city of Kaifeng, presenting a tre-
mendous stimulus for economic growth in the form of an
easily accessible market, was probably the most signifi-
cant stimulant to this industrial growth, and it was the
decline in population of Kaifeng following the loss of the
north to the JlUrchen in 1127 tﬁat brought an end to the
prosperity of the coal and iron industry. Shipbuilding
is another example of an industry which remained princi-
pally in private hands and underwent a period of Eonsid—
erable prosperity in the Northern Sung.26
Many of the factors mentioned above, including popu-
lation growth, commercial development, improvement of com-
munication and transportation facilities, and increase in
agricultural production, contributed to the rise of major
new urban centers in the Sung. This urbanization was
accelerated by the migration of rural people who were

either escaping the growing burden of taxation and corvee

services levied on the small landholder, or who had lost
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a crop to some natural disaster or other and no longer
had the resources to sustain them until the next har-
vest.27 The rise of the major Sung urban centers such as
Ch'in-chou, Ch'ien-chou, Chen-chou, Ch'eng-tu, Ch'u-chou,
Hangchou, Kuangchou, Su-chou, and Yang-chou, differed from
the prominent T'ang urban areas in that the Sung cities
owed their rapid growth to commercial rather +than poli-

tical factors.28

Although they may have already existed
as centers of administration, it was their position as a
transportation and communication node in the national mar-
ket network that explains their explosive growth.

The economic conditions which have been touched
upon briefly thus far have been cast in a rather favorable
light. 1Indeed their influence on what is now, in the par-
lance of the times, called the "gquality of life," was
largely positive. There was greater scope for individual
initiative; fewer people suffered under the unpredictable
ravages of war and natural disaster; there was a greater
variety and accessibility of the material resources of
pleasure and enjoyment, such as food. It was, all things
considered, a good time to be alive and deing business.
But the shadows of future misfortune were already begin-
ning to lengthen ﬁy the middle of the 11lth century. As
their implications became more clzar they became the

focus of attention of most of the scholars whom we now
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refer to as Neo~Confucians. In many cases the problems
grew paradoxically out of developments which are normally
regarded as a mark of success and prosperity. The growth
in population, for example, was not only the natural con-
sequence of a restoration of peace and stability, but also
contributed greatly to the economic prosperity of the
early Sung period. There was a point, however, when this
growth in population exceeded the capacity of the economic
and bolitical institutions to absorb it, so that what was
once a sign of affluence gradually came to assume the form
of a burden.

Exactly at what point this transmutation took place
cannot of course be established, for the simple reason
that demographic factors (which can be adduced only from
highly unreliable information anyway) form only a partial
explanation of the circumstances. There seems little
doubt that a much larger population could have been sup-
ported by existing resources, had the political and eco-
nomic institutions been available to utilize them effi-
ciently. Wha£ then were some of these other factors?

One of the most important seems to have been the failure
of the government, from the founding of the dynasty on,

to deal effectively with the problem of land tenure. This
oversight became serious only when the growth in popu-

lation began to strain existing resources. As families
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grew in size and descendants multiplied, they naturally
consumed a greater portion of the annual crop production.
By the middle of the 1llth century, however, the percentage
of the crop available to the average farming family was
already on the decline. For farmers who owned their own
land, this was because they were being forced to pay more
taxes in order to compensate for others who for one reason
or another were able to evade.full payment. On the other
hand, farmers who did not own their own land were often
required to pay exorbitant rent, leaving them with little
or no margin of profit and little chance to save up for
hard times. By the end of the 1llth century, a large per-
centage of land was owned, in the form of manors, chuang-
xﬁgg_}i &a, by officials, monasteries, or merchants, and
was managed by bailiffs, chuang-li j; d .22 The 1and-
owners found it convenient to manipulate connections in
order to avoid their share of the tax load, and one scho~
lar has estimated that by the middle of the 11lth century,
70% of the cultivated land was not taxed.30 Government
revenues declined from 150,850,000 units of cash in 1021

to 116,138,405 units in 1065.°%

The consequence of popu-

lation growth and concentration of land was that the well-
being of the farmer did not increase at all.32 Dissatis-

faction erupted in the form of open revolt, as in the

Wang Tse X B! rebellion of 1047-48.
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The declining income and rising expenditures of the
farmer by the middle of the Northern Sung were duplicated
at the national level, where shrinking revenues, due to a
declining rural tax base, were accompanied by an alarming

33 This was due prin-

increase in government expenditures.
cipally to the cost of maintaining a huge standing army
whose appetite for money grew even faster than its size,
and ultimately came to absorb ﬁore than 75% of the total
budget. In 1064, for example, the scholar-official (and
great calligrapher) Ts'ai Hsiang‘ﬁg ;l (1012-1067) esti-
mated that 60% to 70% of government revenue was spent on
support of active and old soldiers alone, not including
other military expenditures.34 In addition, the civilian
bureaucracy expanded throughout the llth century, re-
quiring a progressively larger piece of the fiscal pie.
There is no doubt that the favorable circumstances
for economic growth which obtained in the early Northern
Sung resulted in an increase in the total wealth of the
country. Some have noted that this wealth tended to grav-
itate into the hands of an increasingly smaller number of
landowners (often members of the imperial household or
court officials) and merchants. But this development may
not have been a uniformly bad thing~-often it was the
availability of large amounts of capital which persuaded

the more enterprising of the landowners and merchants to



59
invest in innovative techniques and new (and risky) pro-
jects.

Be that as it may, the overwhelming impression of
the Sung economy is oné of general prosperity. The impor-
tance of this growth and prosperity for.Neo-Confucianism
in general lies in the degree to which it helped to inte-
grate China as never before. Peace, prosperity, and eco-
nomic cohesion were the outward, visible supports for the
synthesizing edifice built by the great Sung thinkers.

The relationship was certainly not so strong that economic
forces constituted a sufficient condition for the rise of
Neo-Confucianism. It is enough to say-that, taken with
other considerations, they encouraged the thinkers to be-
lieve that life and thought could be brought into some
measure of harmony. One does not have to claim, for ex-
ample, that the intellectual creations of the Renaissance
were caused entirely by the vast changes taking place in
the European economy, in order to demonstrate that the
Renaissance cannot be fully understood without considering
to some degree the commercial revolution. All these devel-

opments, to put it simply, were closely related.

Sung Society

Such sweeping changes in the economic landscape of
the country were bound to have important social conse-

quences, one of which was the growth of a merchant class
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whose influence was much greater than that of their coun-
terparts in the T'ang dynasty and the Five Dynasties
period. The reasons are complex. Factors which, for the
purposes of analysis, acquire an independent quality of
their own, are in reality so closely related to each other
that it is impossible to discern them clearly. It is not
disputed, for example, that the rise of the merchants was
a partial response to the econbmic opportunities available
during the early part of the Sung. But one might argue in
many cases those opportunities were in part created by the
very merchants whom we originally understood to be the
passive benefactors of this change. Certainly merchants
contributed as much to the use of more convenient forms of
currency, and to the great process of urbanization, as
they benefitted.

There are a number of developments in the early Sung
which, although they did not make the rise of the merchant
class inevitable, certainly facilitated it. One of the
most important was the decline of the old aristocracy.
This aristocracy, the cultivation of whose support had
once been indispensable to the political survival of the
emperor, had been decimated by the revolts and sporadic
but destructive wars in the late T'ang and Five Dynasties
period. By the end of the 1l0th century it was possible

for the emperor to act independently of the great families;
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officials, even those who were descendants of these fami-
lies, owed their position to the discretion of the emperor
and not to their pedigree. The‘acﬁual figures for the in-
crease in the number of officials can only be estimated.
One source cites a doubling every four years before Shen-
tsung's reign (1067-1085).35 The important point is that
a very significant increase in numbers had in fact taken
place, and was frequently remafked upon by commentators

of the period as representing something of a problem. In
many ways the departure of the aristocracy created a
vacuum in both urban and rural society, into which the
merchants were able to enter by a judicious manipulation
of wealth, and in time accumulate much of the same kind of
influence formerly enjoyed by the aristocracy.

Another development which aided thevgrowth of the
merchant was the abolition of the restrictive system of
dividing urban areas into separate walled conclaves (fang
ﬁﬁ ) with access and egress limited to certain periods
of the day and with a large number of confining regu-
lations regarding commercial transactions. Cities such
as Kaifeng became more open and both business and people
were able to flow more freely in response to their own
inclinations and the needs of the city. Guilds, which
had previously existed in prescribed areas of a city as

informal monopolistic associations, grew in geographical
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scope and in the services which they provided to their
members (to become the proto-type of the later hui-kuan
4?4@2.36 They were not, however, as free from government
control as their European counterparts, and often suffered
dearly (as well as prospered) as a result of their close
association with the state bureaucracy.

The aftitude of the government toward the merchants
during this early period was somewhat ambivalent. The
traditional attitude of deprecation toward the commercial
occupations in general did not change, and the state was
not always quick to realize the potential advantages which
might result from a prosperous commercial economy. The
interests of the merchants were almost always thought to
be subordinate to those of the farmers, and when foreign
trade began to be frowned upon at the end of the 1llth cen-
tury it was partly because of a perceived threat to the
stability of agricultural prices. Nevertheless, during
the early Sung the government pursued a permissive policy
toward the merchants and many of the former sumptuary laws
were relaxed or even rescinded, so that the outward appear-
ance of the merchants began to correspond more accurately
with their increased share of political and social pres-
tige.37

This development was paralleled by the tremendous

_growth in number and importance of the civilian bureau-
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cracy in the Northern Sung. The reasons for this are
partly political and partly social. Politically, it was
the result of a deliberate policy on the part of the first
emperors to control the potentially disruptive power of
the military commanders by undermining their authority in
government and replacing them with civilian officials
whose selection and promotion was controlled by the em-
perors themselves. Scocially, the civilian officials, to-
~gether with the merchants, merely stepped in to fill the
vacuum created by the decline in the aristocracy.

The decline of the aristocracy and the military, and
the rise of the merchant and official class, represent
major changes in Chinese society, and have been used by
the famous Japanese scholar Nait8 T&SrajirG to buttress his
theory that the Sung represented the beginning of the

"modern" period in Chinese history.38

Since the validity
of his argument depends greatly on one's definition of
"modernity," a topic whose complexity requires that it be
considered at a length not possible in this dissertation,
I mention it only to point out that the breakup of the
older social order made possible more channels of social
mobility, reminiscent in some ways of the new opportuni-
ties for men of merit which appeared during the late

Ch'un-ch'iu and early Chan-kuo periods. Then, as in the

late T'ang, Five Dynasties, and the Sung, the influence of
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the families of many of the smaller states was beginning
to erode in favor of ministers who rose to power on the
basis of their‘own merit. One study has concluded that
46.1% of the officials in the Northern Sung (whose biogra-
phies were included in the Sung-shih ﬁ{.QL ) came from
humble origins (EEEfE§E>;§ 3% ), as opposed to only 13.8%
in the late T'ang (of those whose biographies appeared in
the two T'ang histories).39 Cleafly the confidence placed
by the Neo-Confucians in education as a road to public
service had a substantial basis in fact and was not merely
a product of their own wishful thinking.

The rise and fall of social classes must also be
seen in their relation to other changes taking place in
the Sung, some of which have already been mentioned in
passing, and all of which might be made to fit under the
category of demographic change. Among these was a shift
in population from the northern plains to the area south
of the Yangtze river, concentrating particularly around
the mouth.of the Yangtze énd along the coast. This dra-
matic shift had of course been underway for some time
before the Sung, and in fact was stimulated in large‘part
by the political uncertainties and physical destruction
in the north which prevailed from the An Lu-shan rebellion
until the rise of the Sung. In 650, the popuiation south

- of the Yangtze valley was estimated to contain only 40-45%
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of the nation's population, but by the end of the 13th

40 The advent of ad-

century it had risen to 85 or 90%.
vanced techniques in wet rice cultivation and the use of
the new seeds from Champa also encouraged rapid population
growth in the south. This shift in population was accom-
panied by a shift in wealth and influence, with the result
that the nouveaux riches of the Yangtze delta began to
overwhelm their more conservative counterparts in the
north by sheer numbers, giving rise to friction and jeal-
ousy which sometimes crystallized in the form of political
cliques within the bureaucracy.

Sung people were on the move, not only south, but to
the cities as well. Urbanization proceeded apace, both in
the north and the south, as we have already seen. Sung
cities were much more lively than their T'ang ancestors.
Suburbs grew helter-skelter outside the walls of the old
cities; the restrictive fang were abolished; merchants
were allowed to organize themselves to protect their own
interests, and their guilds added a new dimension to Sung
urban life. The constant ebb and flow of merchants, arti-
sans, scholars, and farmers between the countryside and
the city accentuated a process of cultural integration
which was already underway in the cities themselves. New
forms of entertainment were encouraged by the large po-

tential audiences now gathered in the urban centers.
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Professional storytelling, for example, which had probably
grown out of oral exegesis of difficult texts delivered by
Buddhist proselytizers in the colloquial language (pien-
ygg‘§§ j: ),41 grew into a fully developed art of great
literary richness and originality. While T'ang story-
tellers had remained relatively faithful to written
versions of their plots, during the Sung they added their
own innovations freely, and théir collective efforts be-
came the core of such novels (written down during the

Ming) as the Shui-~hu chuan (Water Margin) and the Hsi-yu

chi (Journey to the West). Storytelling became one of
many developing channels of communication between the
Confucian literary tradition and the common man and was
important in encouraging a greater homogeneity of values
in the Sung, a condition which is often regarded as one of
the hallmarks of the modern ége.43

This phenomenion of Confucianism trickling down the
social pyramid was further enhanced by the great changes
taking place in Sung education and scholarship. Fan
Chung-yen%{\f%(%Q-lOSz), for example, was responsible
for the establishment of many private educational insti-
tutions. He was also responsible for the government es-
tablishing a system of local schools supported through
state funds and open to children from all backgrounds.

But the dominant institution of education in the Sung was
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the private academy, shu-yfian % B{,» supported either by
wealthy officials, landlords, or merchants. This is where
the greateét teachers and best students were to be found,

and the best known of them was the White Deer Grotto

(Pai-1lu tung & & 3B ) on the south side of Lu mountain in -
what is now Kiangsi province.44 This tremendous growth in
the field of education, made possible by many of the
social and economic conditions. sketched above, brought
Confucian values to a wider audience, and brozdened the
scope of advancement for those who took advantage of the
opportunity to go to school.45
This process was aided also by the full exploi-
tation of the printing technology which had been developed
in the T'ang dynasty, and the appearance in the early Sung
of ﬁtajor encyclopedic works, among the most impprtant of
which were the T'ai-p'ing y#-lan A F{§ % , the T'ai-
p'ing kuang-chi A m—g& , the Wen-yfian ying-hua 3 fe);é_f. ,
and the Ts'e-fu yBan-kuei /3% 4§, .46 Making the Chinese

literary and philosophical tradition available on such a
massive scale at much less cost than was ever possible
before could not fail to exercise a profound impact on
the educational system. Instead of being exposed merely
to the standard commentaries students now had greater
access to a wide corpus of scholarship and literature.

These technological innovations form one more ingredient,
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together with those economic and social factors mentioned
above, in the rise of the syncretic Neo-Confucian move~

ment, to which we shall now turn.

Metaphysical Neo-Confucianism

Most of the Chinese terms for Neo-Confucianism em-
phasize its metaphysical content. The most commonly used
of these terms is li-hstieh }2,% (School of Principle),
which by its emphasis on principle, li, concentrates on
the metaphysical speculations of philosophers beginning in
the Northern Sung and culminating in the thought of Chu
Hsi in the late Southern Sung. Another term is tao-hslieh
zﬁ_é% (School of the Way), which originated in the South-
ern Sung as a term of abuse and, like the term "Impres-
sionism" in 19th century France, only gradually shed its
derogatory connotations with the passage of time. Tao-
hslieh, howéver, emphasizes the moral as well as the meta-
physical preoccupations of the Sung thinkers. Another
phrase is hsin-hstieh A #% (School of the Mind), which
emphasizes the attraction of several Sung philosophers of
both the Northern (Ch'eng Haolii iﬁ [1032-1085]) and the
Southern periods (Lu Hsiang-shanf& % b [1139-1193]) to
questions of the mind, the development of which led to a
philosophical current of idealism running parallel and

often in competition with the orthodox school established

by Chu Hsi.
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The Neo-Confucian interest in metaphysics is tradi-
tionally thought to be a response to the great attraction
of Confucian scholars after the Han to Buddhism and philo-
sophical Taoism, an attraction to which traditional Confu-
cianism had been unable to offer a sufficiently convincing
alternative of its own until the Sung. This interpre-
tation has been somewhat modified by Theodore de Bary, who
argues that in fact Neo~Confucianism rose after Buddhism
had already ceased to be a vibrant intellectual force in
China, and furthermore that such an interpretation implies
that there was no Confucian metaphysics prior to the arri-

47

val of Buddhism. It is clear, however, that there were

many elements in Buddhism and Taoism which were antino-
mical to the Confucian system. In Wing-tsit Chan's
words:48

Generally speaking, the Neo-Confucianists attacked
the Buddhists for looking upon the world as illu-
sory, for regarding everything as the mind, for
failing to understand the nature of life and death
and trying to undermine them, for their inability
to handle human affairs, for escaping from the
world and public responsibilities, for failing to
fulfill human relations, for deserting parents, for
leaving family life and thus eventually terminating
the human race, for being lazy and selfish and
aiming only at rebirth in Paradise, and for
frightening people with transmigration.

Thus from the Buddhist point of view the written record,
upon which the Confucian tradition placed so much empha-
sis, is nothing more than a catalogue of dreams, a chroni-

cle of false appearances which is an impediment, not an
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aid, to the search for the "true" reality. Scholarship
thus loses significance, and the privileged role of the
scholar-elite as purveyors of wisdom is undermined.

The response of the Neo-Confucians to Buddhism was
characterized not only by rejection, however. They were
greatly attracted to the rational (Whilé rejecting the
mystical) elements in Buddhist and Taoist metaphysics. In
this regard the Hua-yen,§ ﬁahd Ch'an ﬁ sects were par-
ticularly influential. The principle, 1li ﬁg (in Hua~-yen
Buddhism referring to noumena, as opposed to shih %F R
which refers to phenomena) has been defined as "pattern,
reason, truth, discernment, analysis,...being, reality,
the principle of organization, that which is full of truth
and goodnesé, the transcendent and normative principle of

moral action."'49

In Neo-Confucianism it came to be placed
in relation to ch'i fL ; "breath, ether, vital force,
matter-energy,...the concrete, material, differentiating
principle of things, that which together wiﬁh li consti-
tutes all beings, that which gives life to things."50 But
1li I«i had earlier been given a metaphysical dimension by
Neo-Taoists in the Six Dynasties Period, particularly Wang
Pi ¥ 385 (226-249) and Kuo Hsiang 3f & (d. 312).°!

In addition, the concern for the cultivation of the

mind (hsin /&) ) which came to occupy such a prominent

place in Neo=-Confucianism also owed much to the Taoist
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pursuit of tranquillity and the Ch'an Buddhist emphasis on
calmness and concentration. The Neo-Confucianists modi-
fied this by re-emphasizing the Confucian virtues of
ch'eng a&‘(sincerity) and ggiggéﬁL(reverence, seriousness)
through the practice of guiet-sitting, ching-tso % %
Differing interpretations as to precisely what hsin
actually consisted in led to a later split in metaphysical
Neo-Confucianism. This is seen in the polarity between
those who adhered to Chu Hsi's emphasis on li, which im-
plied that moral understanding was reached partly through
a knowledge of the principles inherent in all things
(hence the necessity to investigate things, ggfggjg.%@),
gnd those who, following Lu Hsiang-shan, concentrated more
on hsin, the mind, as an avenue to enlightenment, arguing
that the mind, already full of li, was sufficient unto
itself. This latter stream led eventually to Wang Yang-
ming's . 7§ 8A(1472-1529) synthesis in the Ming dynasty.

It remains in this briéf overview to consider one
more fundamental concept of metaphysical Neo-Confucianism,
the quintessential Confucian virtue of benevolence, jen
A=. Jen was integrated into the Neo-Confucian system by
identifying it with the basic nature of heaven itself and
by regarding it as representing the creative, productive
force of nature. By elevating this virtue to the level of

a cosmic principle it no longer became merely an ethical
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goal but rather a fundamental quality of human nature it~
self inherent in man by virtue of his being a creature of
the larger universal order. The pursuit of jen thus be-
came a natural consequence of man striving to fulfill his
basic nature.

These ideas were advanced in the Northern Sung by
five philosophers, since regarded (by Chu Hsi) as the
founders of orthodox Neo-Confucianism. All of the North-
ern Sung Neo-Confucians were preoccupied, in a way reminis-
cent of the pre-Socratic philosophers of Greece, with the
problem of the one and the many--how to find in the be-
wildering confusion of constant change an underlying prin-
ciple of order and meaning. Since the Confucian tradition
had not previously emphasized this question, tﬁe Northern
Sung thinkers were forced, in their search for a Confucian
metaphysical explanation of the universe, to draw on many
schools, not only Taoist but the early Yin-yang School,

the Five Elements School, and the Book of Changes, as well

as Buddhist philosophy. The first two philosophers (of
the five Northern Sung founders) were particularly in-
debted to Taoism for the inspiration of many of their
ideas, though they frequently modified the Taoist nature
of certain concepts in order to make them fit into a fun-
damentally Confucian framework.

Chou Tun-i F&) ¥ B (1017-1073), who is generally
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' regarded as being the first of the Neo-Confucian meta-
physical thinkers, explained the creation of the material

world and the phenomenon of change within it by borrowing

the Taoist use of diagrams. His book, the T'ai-chi t'u-
shuo K 4% & 3L | (Diagram of the Supreme Ultimate),
begins'with a statement posiﬁing the unity of t'ai-chi
(supreme ultimate) and EEfEEiﬂﬁé‘*i (non-being), which is
a Taoist term. In order to exélain how they are related
to each other, Chou then draws on the Book of Changes, and
incorporates the pripciples of the movement of the yin and
the yang, and the five agents. Shao Yung 3P‘ﬁé (1011~
1077) 1located his principle of unity in a theory of num-
bers which he borrowed from Taoist cosmology and used to
explain the origin and workings of the cosmological order.
Again, the parallels with the Pre-Socratics, espec;ally
the Pythagorean School, are striking.

The third great thinker, Chang Tsai 7§ #f (1020-
1078), found his unifying principle in the concept of ch'i
iL  which he argued was synonymous with the supreme
ultimate, t'ai-chi, in which capacity it constituted the
physical structure of the universe as well as the prin-
ciples by which the universe operated. Insofar as benevo-
lence, jen 4= , partook of the supreme ultimate it was
universal in scope and inhered in all tﬁings. This ch'i

was regarded by the fourth and fifth of the five thinkers,
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the brothers Ch'eng I and Ch'eng Hao, as merely the
‘material manifestations of certain external principles,
which they called 1i $# , as I have already mentioned.
Although the two brothers were in agreement as to the cen-
tral place occupied by li in their philosophical system,
their differing emphases resulted in the formation of two
different schools of Neo-~Confucian thought. Ch'eng Hao
believed the mind, hsin 1, and principle, li ﬁz , to be
identical, thus making it possible to apprehend principle
by concentrating on cultivating the mind. This produced
a tendency to philosophical idealism which was carried on
and developed later by Lu Hsiang-shan and led to Wang
Yang-ming, as already mentioned. Ch'eng I, however, be-
cause of his emphasis on the investigation of things, ko-
yg‘$&.iw ’ produced a rationalistic strain which culminated
in the synthesis of Chu Hsi in the Southern Sung. Accord-
ing to Wing-tsit Chan, Chu Hsi:52
...synthesized Confucius' concept of jen (humanity),
Mencius' doctrines of humanity and righteousness,
the idea of the investigation of things in the
Great Learning, the teaching of sincerity in the
Doctrine of the Mean, the yin yang (passive and
active cosmic forces) and the Five Agents (Water,
Fire, Wood, Metal, Earth) doctrines of Han times
(206 B.C.--A.D, 220), and practically all the
important ideas of the Neo-Confucianists of early
sung.... His most radical innovation was to select
and group the Analects, the Book of Mencius, the
Great Learning, and the Doctrine of the Mean (both

of which are chapters in the Book of Rites), as the
Four Books.

Because Chu Hsi's commentaries were made the basis of the
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civil service examination from 1313 to 1905, they came to
form the single most important influence on Neo-Confucian

thought in the last 800 years.

Aesthetic Neo-Confucianism

The aesthetic mode of Neo-Confucianism expressed it-
self in prose, poetry, and painting. Prose and poetry
have usually been regarded as i:art of a wider development
known as the "Archaic Literature Movement"” (Ku-wen yiin-
tung L # 4f) ), which was itself, among other things,
another manifestation of the general Neo-Confucian drive
to reconcile moral theory and practical application. The
Ku-wen movement sought to use literature both in order to
apprehend the tao and to put it into practice (wen-yi te-
tao, wen-yi hsing-tao {uAZH,X».433 ; ming-tao chih-yung
aﬂﬁ:é}[_ﬁ] 23 It was partly the result of a reaction

in both the T'ang and the Sung, led by Han Y#i ﬁ 'ﬁ:
(786-824) in the T'ang and Liu K'ai 2'] f;f] (947-1001) in the
Sung, against the aridity of the prevailing form of tex-
tual criticism and the superficiality of the flowery form
of literary composition known as parallel prose, pli.ﬂ-‘_ﬂ_&ﬁ
\%ﬁ ¥ - But the Ku-wen movement was more than a revival of
a simple and direct literary style. De Bary, for example,
has formulated five major contributions of Han ¥Y# to later
Neo-Confucianism.54 He attacked Buddhism and Taoism,

vitalized Confucian ethical standards, rejected ideas
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which he regarded as stemming from non-Chinese cultural
tradition, formulated the idea of the orthodox trans-

mission of the Confucian tao (tao-t'ung 3 #, ), and,

lastly, asserted the importance of upholding this orthodox
tradition even in the face of strenuous opposition from
contemporary political forces.

In general, the Ku-wen scholars felt confined by the
prevailing methods of classical exegesis and sought to
dispense with them and return to the classics themselves,
even going to the extreme of doubting the authenticity of
some classics (yi-ching ﬁﬁ_@g ). The Sung spirit of
criticism was thus an outgrowth of a similar spirit in the
T'ang, as we shall see in greater detail in Chapter Two.
The concern by the participants of the Ku-wen movement
with the- question of orthodox transmissiqn in a wide
variety of activities is illustrated by the various terms
which were in common use at the time. Tao-t'ung ﬁi_éL,A

came to refer to philosophical orthodoxy, and cheng-t'ung

ik éﬁJ to political orthodoxy. Both were different mani-
festations of the same driving impulse to relate the es-
sence of the Confucian tradition to the practical world.
The greatest figure in the Ku-wen movement in the Northern
Sung was Ou-yang Hsiu.ﬁﬁﬁ%ﬂ%-(1007-lo72), and in fact six
of the eight prose masters of the T'ang and Sung all be-

longed to this period of revival in the Northern Sung:
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Ou~yang Hsiu, Su Hslin ﬁ%\ i‘aj (1009-1066) , Su Shih ﬁ%ﬁﬂ
(1036-1101), Su Ch'efff $ (1039-1112), Tseng Kung ¥ %
(1019-1083), and Wang An~shih.

Sung poetry has been deséribed by one scholar as
representing "...a new departure, not only from the poetry
of the T'ang, but from all the poetry of the past."55
This departure lay in the degree to which Sung poetry con-
cerned itself with social and éolitical issues, philoso-
phical theories, and descriptions of common, everyday life.
It was also illustrated by the fact that Sung poets were
much less preoccupied with sorrow as a theme for their
‘poetry than their T'ang predecessors; they were, on the

56

whole, a more optimistic lot. Su Shih, the optimist's

optimist, wrote about history, philosophy, and morality.57
Mei Yao-ch'en }§ % f (1002-1060) wrote that "The basic
purpose of literature is to aid the times.“58 In other
words poetry was intended by the Sung poets to convey in
an aesthetic mode an integrated view of the intellectual,
moral, and practical worlds of human life.

Sung painting also underwent a major transformation
in the Sung. In the 1llth century painting began to be
equated with poetry as an expressive device for the

59 Su Shih became the leading ex-

artist's inner vision.
ponent of this idea, the first to use the term shih-jen

hua <+ /\i to refer to paintings by scholars who were
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60 He was also the author

amateurs and not professionals.
of that famous phrase describing a painting by Wang Wei,
"When one savors Mo-chieh's poems, there are paintings in
them/ When one looks at Mo-chieh's pictures, there are

61 The purpose of painting thus became not merely

poems."
to represent nature accurately, as it had been in the
T'ang, but to pass along insights into the tao of nature
acquired by the painter in wayé which had nothing to do
with the technical skill of painting itself. Painting,
along with prose and poetry, became something in the

nature of a bridge between life and thought, over which it

was possible to travel at will from one realm to the other.

Practical Statecraft
Practical statecraft (ching-shih % +4¥) is the
third leg of the Neo-Confucian tripod. The Northern Sung
paragons of practical statecraft were generally uninter-

62 One must keep in mind,

ested in metaphysical questions.
however, that although men of action are not often men of
profound philosophical insight, it does not follow that
men of thought are unaware of the practical limits under
which men of action are constrained to operzts. Nor does
it follow that intellectual assumptions are any less
important because they are not fully understood by the

people who entertain them. In the case of the Sung states-

men, therefore, it is important to remember that although



79

they were not philosophers, their actions can only be
understood in the light of their adherence to ideals which
were given intellectual substance by their more metaphysi-
cally inclined colleagues. As James T.C. Liu has put
it:
Many of them (Sung statesmen) came up from modest
circumstances, remained true to their social origin,
and served the empire only in accordance with their
Confucian principles, often at great personal risk.
Without such a fine crop of idealists in any given
period, the Chinese bureaucracy, instead of main-
taining an appreciably high standard of government
administration, could hardly have functioned at all.
The attitude of these scholars was best characterized by
Fan Chung-yen's famous maxim that "A scholar should be the
1irst to become concerned with the world's troubles and
the last to rejoice in its happiness."64 Fan was the
driving force behind the Ch'ing-1li governmental re-
form of 1043-44, which became a model for the reforms
later introduced by Wang An-shih under the emperor Shen-
tsungﬂ? ;r'a’\ in 1069-85. Among other contributions Fan was
instrumental in establishing educational institutions
(through the founding of the charitable estate, yi-chuang
3@,%&' and the charitable school, y_i-hsﬁeh% %) and
revitalizing the familial clan system. All of them became
major institutions through which the Confucian value sys-
tem was brought to bear on the daily living habits of an

increasingly larger proportion of the population than ever

before.
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These ideals were further developed by the scholar-
officials of the utilitarian kung-1izf) idschool, of which
the most notable wez;e Ou-yang Hsiu, Li Koué ﬂ(1009-1059),
and Wang An—shih.ssl These scholars were more frankly
interested in pursuing the wealth and power (fu-ch'iang
’\g Si ) of the state (although' still directed to Confu-
cian, not Legalist, ends)vand argued that only in such a
way could the welfare (1i | ) of the people be perma-
nently secured. They generally refuted Mencius's criti-
cism of the hegemon (pa ;ﬁ ), believing that the hegemons
ought to be praised for the contributions to unity and
stability which they did make, whatever their motives may
have been. Harkening back to Legalist precedents, they
tended to emphasize the primacy of law and institutions in
govefning rather than moral cultivation. In Wang An-shih's
words, "That which harmonizes the people is wealth (ts'ai
ﬁj ):; that which manages wealth is law.(gg ;ﬁ ).PGG
Both Li Kou and Wang An-shih turned to the ggggfliﬂﬂ$g.Not

everybody, however, agreed with them. Ou-yang Hsiu, for

example, was a great admirer of the Ch'un-ch'iu, which he
67

regarded as having great practical value.
In order to comprehend fully the extraordinary confi-

dence which animated the Neo-Confucianists of the Northern

Sung in their quest to bring the real world of practical

experience into greater harmony with their intellectual
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ideals, it is necessary to understand the economic, social,
and political circumstances of the period. This is not to
say that every development in the economy, for example,
can be said to have exerted a direct and verifiable influ-
ence on specific ideas. At the same time, however, many
of those developments, taken as a whole, had a very great
impact on Sung thought, particularly political thought,

and thus deserve some attention.

Conclusion

After having reviewed the political, economic,
social, and intellectual threads which comprised the
fabric of Northern Sung life, after having witnessed the
rise of the scholar-officials to unprecedented political
and social prominence, and after having noted the greater
availability of the tools for disseminating the Confucian .
ethic to the common man (such as printing and educational
institutions), one can now appreciate more fully than
before the almost limitless faith which the early Neo-
Confucianists placed in their own power to influence the
moral development of "all under peaven." Since many of
the conclusions reached by this dissertation rest upon the
belief that Sung metaphysical thought and the problems of
practical politics in the Northern Sung were intimately
connected, indeed, were regarded as inseparable, it has

been necessary to present the wider framework in which
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those problems were encountered. It is this peculiar sym-
pathy between ideas and action in the early Sung which
prompts me to give to the term Neo-Confucianism the widest
possible interpretation and which, in a larger sense,
frames the small canvas of human experience sketched in
this dissertation. This impulse to reconcile theory and
practice led the Neo-Confucians, metaphysicians and re-
formers alike, to the classics; in much the same way that
all questioning men turn to the record of the accumulated
wisdom of those who have gone before them--partly as
consolation and justification for actions already taken or
beliefs already held, and partly as inspiration, as a
guide in learning to deal with questions which are so
fundamental to the human condition that they transcend the
barriers of time and place, and are never answered with
finality but only understood with greater profundity.
These motives are not always as comfortably discrete as
scholars often make them out to be and one can safely
assume that in most individuals they were mixed.

The precise manner in which the Neo-Confucianists
came to understand the overriding practical issue of
obedience to a central ruler in terms of their long study

of the Ch'un-ch'iu will be taken up in Chapter Three.

Chapter Four will consider how the question of central

authority was then f£fit into a cohesive and rational con-
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ception of the moral universe. First, however, we must

turn our attention to a brief history of the Ch'un-ch'iu

textual tradition itself, without which it would be diffi-

cult to understand why the Ch'un-ch'iu became in the

Northern Sung such an important vehicle for the discussion
of these immensely complex practical and philosophical

questions.
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CHAPTER TWO

BACKGROUND OF THE CH'UN-CH'IU COMMENTARIES

Introduction

The Ch'un-ch'iu ji *K (Spring and Autumn Annals)

occupies a place in the history of Chinese political
thought entirely out of proportion to the scale of the
work itself. From early Han to the late Ch'ing, a period
of more than two thousand years, it has been the single
most important source of political ideas in all of clas-
sical literature. For questions of self-cultivation
Chinese have gone for inspiration to the I-ching % §,§

or the corpus of Confucian dialogues (the Lun-yi, the Ta-
hsieh, or the Chung-yung), but for questions of government

they have usually gone to the Ch'un-ch'iu. More commen-

taries were written on the Ch'un~-ch'iu in the Sung dy-

nasty, for example, than on any other classic.1 And yet
the work itself, stripped of its embellishments in the
form of numerous commentaries, presents a very barren
prospect indeed, expecially to those whose interest is
first stirred by its profound impact on Chinese political
thought and who expect the cause to be as readily compre-
hensible as the effect. It is not.

The classic is basically a bare chronicle of events
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pertaining to the state of Lu-%- in the 242 years between
772 B.C. and 481 B.C. It is divided according to the
;eign periods of the rulers of Lu, of which there were
twelve. It contains in its present form about 16,000
characters and for the sake of analysis has been broken
down Ly variéus commentators into certain categories, into

at least one of which all the events in the Ch'un-ch'iu

can be made to fit, albeit occésionally with a little
pushing and squeezing. One of the most useful such efforts
was done by Mao Ch'i-ling % & #% (1623-1716), who com-
piled a list of 22 categories: changing of the first year
of a ruler, the accession of a new ruler, the birth of a
son to a ruler, the appointment of a ruler in another
state, court and complimentary visits, covenants and
meetings, incursions and invasions, removal and extinction
of states, marriages, entertainments and condolences,
deaths and burials, sacrifices, hunting, bﬁilding, mili-
tary arrangements, taxation, notation of good years and
bad, ominous occurrences, departures from a city or state,
arrivals at a city or state, notation of thieves and mur-
ders, and punishments.2 Another traditional listing,
which is more concerned with the method of analysis than

with the classification of content, breaks the Ch'un-ch'iu

into the following eleven subjects:3 main purposes (chih

,’E\ ), way (tao zﬁ: )}, specific purposes (chih 'é ), method
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(fa ;% ), system (chih Cﬁ[] ), precepts (yi ,?z ), con-
ventions (1i %] ), incidents (shih % ), writing style
(wen ¥ ), diction (tz'u ﬁ? ), and moral instruction
(chiao 3{ ). Other states of the period also possessed

annals, either of the same name (Ch'un-ch'iu), or of

others, such as the Sheng # of Chin B or the T'ao-wu

ﬁ m of Ch'u ﬁ , which were regarded as raw records
only, not having been altered by the hand of any later
historian. These other histories are no longer extant.

The Ch'un-ch'iu has traditionally been studied in

conjunction with three commentaries, “which provide
greater historical background to the events listed

in the Ch'un-ch'iu itself, and speculate in some cases

about the meaning of the wording of certain events.

Of these three commentaries on the Ch'un-ch'iu the

Tso-chuan Z%. 1% is the most voluminous. However, the
evidence now suggests that it was not originally written

as a commentary to the Ch'un-ch'iu at all, but was a

separate historical chronicle drawn from the historical
records of the states of Chin, Ch'u, and Wei @j‘ , as well
as other sources. The text appears to have been written
around 300 B.C., much later than the traditional Chinese
interpretation, which ascribed its authorship to Tso Ch'iu-
ming % = eff ., a disciple of Confucius. The Tso-

chuan does not end with the appearance of the unicorn in

\
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481, as do the Ch'un-ch'iu and the two other commentaries,

but with the assassination of the Count of Chih (& 4§ )
in 463. The Tso-chuan did not become an integral part of

the Ch'un-ch'iu corpus until Liu Hsin 2&]—%{ (53 B.C.-

A.D. 22) divided it up according to the chronology of the

Ch'un-ch'iu and used it as a commentary on the Ch'un-ch'iu.

It is in this form that it has come down to the present.
While it does contain moral judgments, the Tso-chuan is
primarily a narrative history, and frequently describes in
great detail events which are only briefly alluded to in

the Ch'un-ch'iu itself. Since it did not lend itself so

readily to the kind of interpretation favored by court
scholars, the Tso-chuan did not receive in the Han dynasty
(except very briefly) the formal blessing of the official
academic institutions. But by the end of the Later Han it
had been adopted by the scholarly community as the most
important of all the commentaries, because of its value as
a historical document. This position was to remain unchal-
lenged until the middle of the T'ang, when the Kung~yang
rose in statﬁre,6 for reasons which are discussed in
greater detail.below.

Both the Kung-yang and the Ku-liang commentaries are
products of different schools of Confucianism which ori-
ginated in the differing interpretations of Confucius's

students. Both commentaries trace their pedigree back to
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Tzu-hsia J- § (520 B.C.--?), a student of Confucius, but
then split. The Kung-yang has been identified with the
state of Ch'i, and may have influenced Mencius.7 The
school of Ch'i emphasized the interaction of heaven and
man, and texts were interpreted to show that heaven
punishes man's improper deeds. For example, numerology and
divination were used to interpret the I-ching, geomancy and
yin-yang to interpret the Li-chi, the five periods (wu-chi

% P% ) to interpret the Ch'i-shih {A\ éj': , and calamities

and prodigies (tsai-yi § £ ) to interpret the Ch'un-ch'iu
Hu-mu Sheng ﬁﬂ & % . a native of the state of Ch'i, is
credited with being the first to commit the teachings of
the RKung-yang school to writing, in the early years of the
Han dynasty. Its first influential supporters were Tung
Chung~-shu and Kung-sun Hung 7 3§ 24  (200-127 B.C.).
Tung was the first to refer to the Kung-yang text as a
commentary and is supposed to have supported the Kung-yang
and argued successfully against the Ru-liang scholar Hsia-
ch'iu Chiang-kung 3z & 3x./% in debates conducted before
Emperor Wu.9

The Ku-liang is slightly shorter than the _Im_ng_—La_n_g_.lo
There exists some dispute as to whether the Ku-liang is
older or younger than the Kung-yang, but the preponderance

1

of evidence suggests that it is the more recent. 1 Because

it has traditionally been thought of as having descended
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through the school of Confucius's disciples in ILu, it has
been regarded by many scholars as representing a more
authentic version of Confucius's teachings than the Kung-
xggg.lz But it has always been overshadowed by the Kung-
yang, partly because it did not attract the support of the
early giants of Han Confucianism, Tung Chung~shu, Kung-sun
Hung, and Hu-mu Sheng. Its brief triumph came during the
reign of the Emperor Hsiian ’:6; '% (73-49 B.C.), who was
fond of it and supported Ku-liang scholars such as Wei
Hsien # "‘(148-60 B.C.) and Hsia-hou Sheng E"% ﬂ% . The
Ku~-liang was established as a part of the orthodox canon
in the meetings at the Shih-ch'd & Zf B pavilion held

from 53 to 51 B.C.13

The Ku-liang has also been more
closely associated with Hsdin-tzu than the Kung—zang,14
suggesting a more authoritarian interpretation of the

Ch'un-ch'iu,

The tremendous importance attached by Chinese poli-

tical thinkers to the Ch'un-ch'iu rests on two fundamental

assumptions. Neither of these assumptions is verifiable
beyond all doubt, with the inevitable consequence that
each has had its own proponents and detractors. The con-
troversy has not yet been resolved, and probably never will
be, unless new evidence of some incontrovertible nature is
unearthed in the future. The firét assumption is that

Confucius himself compiled the Ch'un-ch'iu. Indeed, this
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was the standard belief from the time of Mencius in the
fourth century B.C. and was not brought into question until
Tu YU 1\_,*_—}; (222-284) in the third century A.D. claimed
that it was compiled according to principles established by
the buke of Chou and that Confucius did not add or subtract
anything.15 In the early twentieth century, the wave of
skepticism with regard to the authenticity of classical
texts which swept through the Chinese scholarly community
caused such scholars as Ku Chieh-kang and William Hung to
reject any tradition of authorship which could not be con-
clusively proven, including the attribution of the author-

ship of the Ch'un-ch'iu to Confucius. Archaeological

evidence in the past several decades, however, has lent
considerable support to the accuracy of many traditional
interpretations, hitherto unproven, of classical texts.

It now seems reasonable to accept the traditional interpre-

tation of the authorship of the Ch'un-ch'iu, recognizing

that we are never likely to have complete unanimity among

students of the Ch'un--ch'iu.16

The second assumption is that Confucius conveyed
judgments of praise and blame (EEETEEEE.%& 8% ) by select~-
ing certain evidence, presenting it in a special way, and
omitting other evidence, without ever making those judg-
ments explicit. In such subtle twists and turns of the

narrative were understood to reside the great principles
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of the kingly way, wei~yen 32722.4%1'3 };;% (sublime
words with deep meaning). If the title of a particular
official, for example, is mentioned on one occasion but not
on another, this may be interpreted as conveyinngnfucius's
censure of that individual for unethical behavior.
Disagreements over these assumptions have often taken

the form of a debate over whether the Ch'un~ch'iu is a

classic or merely a primary document composed of records
kept by generations of historiographers at Lu. Advocates

of the Ch'un-ch'iu as a classic point to the statements of

Mencius‘§1-§' (372-289 B.C.), who was the first to assert

that Confucius compiled the Ch'un-ch'iu with a moral

message:17

Again the world fell into decay, and principles faded
away. Perverse speakings and oppressive deeds waxed
rife again. There were instances of ministers who
murdered their sovereigns, and of sons who murdered
their fathers. Confucius was afraid, and made the
"Spring and Autumn." What the "Spring and Autumn"
contains are matters proper to the sovereign. On
this account Confucius said, "Yes! It is the Spring
and Autumn which will make men know me, and it is
the Spring and Autumn which will make men condemn
me...." Confucius completed the "Spring and Autumn,”
and rebellious ministers and villainous sons were
struck with terror.

Tung Chung—shu also accepted this interpretation, and about
him more will be said later. The next commentator on the
subject was Ssu-ma Ch'ien 5_]\%% (145 or 135--? B.C.), who
approved of Tung's position and at one point in the Shih-

chi quotes Confucius as having said, "If I wish to set
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forth my theoretical judgments, nothing is as good as

illustrating them through the depth and clarity of past

18 In fact, there were no scholars in the Han

dynasty who questioned the authorship of Confucius.19 In-

affairs.

deed, it seems unlikely that Confucius would have remarked

that he will be known by the Ch'un-ch'iu if all he did was

copy the existing records. This is not the place, however,
to enter into a discussion of all the arguments which have
been raised about this issue. It is enough for us to know
that they exist, since for our purposes the important point
is that the commentators of the Kung-yang tradition, which
had the greatest influence on the Northern Sung commen-
taries (for reasons which will become more apparent later),

were quite certain that Confucius wrote the Ch'in-ch'iu and

that he conveyed his principles through the device of wei-
yen.

The precise interpretation of those principles often
varied from commentator to commentator and from age to age,
depending on the particular problems which dominated each
period. But there is general agreement among those who
accept Confucius's authorship of the classic that Confucius
wrote it as a guide to restore political order and sta-
bility to China by returning to an observance of fundamental

moral principles. The Ch'un-ch'iu was thought to have been

written to explain not only the facts of history but their
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meaning as well. Tung Chung-shu put it this way:20

The Ch'un-ch'iu, as an object of study, describes
the past so as to illumine the future. Its phrases,
however, embody the inscrutableness of Heaven and
therefore are difficult to understand. To him who
is incapable of proper examination it seems as if
they contain nothing. To him, however, who is
capable of examining, there is nothing they do not
contain. Thus he who concerns himself with the
Ch'un-ch'iu, on finding one fact in it, links it
to many others; on seeing one omission in it,
broadly connects it (with others). In this way
he gains complete understanding of the world.

It has been argued that as a rule reformers preferred
the classics while anti-reformers preferred historical
texts.21 In support of this assertion, one may note the
New Text Movement for reform in the latter half of the
nineteenth century, in which Confucius was portrayed as a

political revolutionary. But it was perhaps a testimony to

the ambiguity of the Ch'un-ch'iu that none of the Ch'un-

ch'iu scholars of the Northern Sung supported the reforms

of Wang An-shih.22

Clearly the classic, by itself, does
not commend itself either for or against reform uncriti-
cally, and we would be wise to disabuse ourselves of this
misapprehension as early as possible. But regardless of
how the text has been interpreted during the last two
thousand years of Chinese historf, there is universal
agreement on its tremendous importance in Chinese political
thought. |

This chapﬁer is devoted to a brief survey of the

major commentaries on the Ch'un-ch'iu from the Han down to
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the Northern Sung. The purpose of the chapter on the back-
ground of Neo-Confucianism was to place the commentators of
the Northern Sung in the context of the political, social,
economic, and intellectual events of their time. All of
these factors influenced their interpretations. The pur-
pose of this chapter is to present the exegetical tradition

of the Ch'un-ch'iu itself, in order that the significance

of the departures from that tradition made by commentators

in the Sung can be fully appreciated.

Commentaries From the Han to the
Five Dynasties Period

Since the major commentators on the Ch'un-ch'iu in

the Northern Sung were more in line with the Kung~-yang tra-
dition of interpretation than either of the other two
(althcugh they claimed to reject all three) I am concen-
trating my attention on the Kung-yang. The first, and
perhaps the most influential, of all the writers on the

Ch'un~ch'iu from the Han to the present, was Tung Chung-shu.

His work, the Ch'un-ch'iu fan-lu /B{ 1}( =§§ ‘ﬁ. (Luxuriant

Dew of the Spring and Autumn Annals), is important not only
because it was a masterpiece of the Kung-yang tradition,
but because, as ?ung's major work, it represented a crystal-
lization of the former Han belief in the interaction of
heaven ;nd man. Although Tung Chung-shu never occupied

high political office for a long period of time, the
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adoption of Confucianism by the Chinese state as its ortho-
dox ideology, officially approved and tauéht in state
schools, probably owes more to the persuasive arguments of
Tung Chung-shu than any other single scholar.23

If there is one central thread running through early
Han Confucian thought, it is that there is a close and
inviolable relationship between heaven, earth, and man, a
relationship characterized by a powerful underlying unity
(expressed by the phrase "interaction of heaven and man,"
t'ien-jen kan-ying % A J i, or t'ien-jen he-yi R A4 — .

Their essential unity is a consequence not only of their

being connected with each other through the instrumentality
of the sage-ruler, but also of their being governed by the
same universal forces. An action in any one of them was

believed to provoke a response in the other, so that, in

the words of Tung Chung-shu,24

...when the human world is well-governed and the
people are at peace, or when the will (of the ruler)
is equable and his character is correct, then the
transforming influences of Heaven and Earth operate
in a state of perfection and among the myriad things
only the finest are produced. But when the human
world is in disorder and the people become perverse,
or when the (ruler's) will is depraved and his char-
acter is rebellious, then the transforming influences
of Heaven and Earth suffer injury, so that their
(yin and yang) ethers generate visitations and harm
arises.

Tung's belief in the mutual interaction of heaven
and man was also manifested in his use of the Kung-yang

commentary as a guide to legal judgments. His Kung-yang
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Tung Chung-shu chih-y#i /,}5; §4¢/§%;{,~ : (of which only

fragments remain) included 232 legal judgments made by Tung

on the basis of the principles of the Kung-yang commen-

tary.25 Once the essential unity of man, earth, and heaven

were demonstrated and their common essence was shown to be
moral in nature, it remained to find a place for the ruler
which would, on the one hand, satisfy the obvious need for
an agency of political stability and moral guidance, and,
on the other hand, provide some avenue by which the power
of such a ruler might be restrained within acceptable
limits. The solution, taking into account the tremendous
power which rulers after the Ch'in dynasty had unques-
tionably gathered into their own hands, was ingenious.
Tung argued tha£ heaven established the ruler in order to

make man good, to enable them to fulfill the potential

which lies latent in all human beings:26

Heaven has produced mankind with natures containing
the 'basic stuff' of goodness but unable to be good
(in themselves). Therefore it has established king-
ship to make them good. This is Heaven's purpose.
The people receive from Heaven this nature which is
unable to be good (by itself) and conversely, receive
from the king the instruction which gives complete-
ness to their nature. The king, following Heaven's
purpose, accepts as his charge the task of giving
completeness to the people's nature.

The king, for his part, acts_as an agency of heaven and

constantly subordinates himself to it:27

The king models himself on Heaven. He takes its
seasons as his model and gives them completeness.
He models himself on its commands and circulates
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them among all men. He models himself on its
numerical (categories) and uses them when initiating
affairs. He models himself on its course and thereby
brings his administration into operation. He models
himself on its will and with it attaches himself to
love (jen).

In fact, a ruler should concern himself almost exclusively
with this moral mission, and not bother himself with the
trivial details of everyday affairs, which are better left
to his Confucian officials:28

...He who acts as the ruler of men imitates Heaven's
way, within hiding himself far from the world so
that he may be holy, and abroad observing widely
that he may be enlightened. He employs a host of
worthy men that he may enjoy success, but does not
weary himself with the conduct of affairs that he
may remain exalted.... Therefore he who is the
ruler of men takes non-action as his way and con-
siders impartiality as his treasure. He sits upon
the throne of non-~action and rides upon the per-
fection of his officials. His feet do not move but .
are led by his ministers; his mouth utters no word
but his chamberlains speak his praises; his mind
does not scheme but his ministers effect what is
proper. Therefore no one sees him act and yet he
achieves success. This is how the ruler imitates
the ways of Heaven.

Tung clearly drew on the Taoist tradition for this argument.

The Huai-nan tzu, for example, contains the following

29

passages:

The craft of the ruler consists in disposing of af-

fairs without action and issuing orders without

speaking.... Compliantly he delegates affairs to

his subordinates and without troubling himself

exacts success from them.

But if a ruler should disregard his moral responsi-
bilities, and abuse his temporal power, Heaven would punish

him., Now Tung again drew upon the yin-yang and wu-hsing
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schools to arque that Heaven expressed its disapproval in
the form of portents and omens, intended as warnings to the
ruler to mend his ways. Should those be disregarded, then
natural calamities would ensue announcing that the mandate
of heaven had been withdrawn, paving the way for a change
in rulers:30

The genesis of all such portents and wonders is a

direct result of errors in the state.... If...

men still know no awe or fear, then calamity and

misfortune will visit them.... We should not hate

such signs, but stand in awe of them, considering

that Heaven wished to repair our faults and save

us from our errors. Therefore it takes this way

to warn us.
This threat then, gave to the officials considerable lever-
age in influencing the ruler, and they used it often in the
Former Han.31

Tung Chung-shu was by no means the only scholar to
advocate these ideas. He was followed by a century of
scholars who found support in Confucian works such as the
"Hung-fan" chapter of the Shu-ching, the "Yﬁeh—liné"
chapter of the Li-chi, and the I-ching, as well as the
Kung-yang and the Ru-liang. They included such individuals
as Sui Hung g% A (active 80-70 B.C.), a fellowspecialist

in the Kung-yang; Liu Hsiang EZd ﬁﬂ (80-9 B.C.), whose

specialty was the Ku-liang; Li Hstlin %% é%- (died 5 B.C.),
an expert in the Shu-ching; Meng Hsi ji—g- (ca. 100~

40 B.C.) and Ching Fang 3{2%- (77-37 B.C.), specialists

in the I-ching, and Yi Feng 32‘$‘ (first century B.C.), a
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specialist in the Shih-ching, who all had one point in
common, "to restrain and correct the behavior of their con-
temporary rulers."32

By the end of the Former Han the tide was already
turning, and the theory of natural portents was now being
twisted by rulers to serve their own interests. Whereas
Tung Chung-shu had used portents almost exclusively as a
warning that the mandate of heéven was in danger of being

33 later scholars used them as evidence of heaven's

revoked,
approval of a particular ruler, thus concentrating on the
bestowal of the mandate rather than its withdrawal. This
was carried to its extremes in the apocryphal literature
(ch'an-wei 3 4% ) of the Later Han.>? The attempts of
scholars thus to ingratiate themselves with their rulers
undermined the usefulness of the theory as a technique to
restrain the ruler and provoked a reaction against it by
scholars such as Yang Hsiung j% # (53 B.c.--A.D. 18) and
Wang Ch'ung £ %, (A.D. 27-ca. 100). Never again was it
to be used to restrain the ruler's power as it had been in
the Former Han.

What is the significance of Tung Chung-shu to Ch'un-
ch'iu studies, and what impact did he have on developments
in the Northern Sung? First of all, Tung was crucial in

establishing classical studies as the focus of Han dynasty

scholarly activity, and in particular with interpreting
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those classics as sources of cosmological principles. He
evolved a theory in which the hierarchical construction of
government and society was tied directly to the fundamental
principles of the entire universal order. The microcosm
of man's nature was tied into the macrocosm of the universe
by the subjection of both to the forces of yin and yang and
the five elements.35

Tung thus achieved a majoz: synthesis of Confucian
moral principles of government and a developed body of
metaphysical doctrine, and in the process also provided an
instrument of restraining the power of the ruler. This, it
should be remembered, took place in a society in which
other institutional restraints (such as the feudal aris-~
tocracy) on the arbitrary exercise of the ruler's power
were being steadily eroded by the centralizing policies of
the early Han emperors (continuing those of Ch'in Shih
Huang-ti) é-&é g % (r. 221-210 B.C.). Scholars, by vir-
tue of owing their positions in government to individual
merit (in theory if not always in practice), and not to an
independent power base, were compelled to appeal to a
transcendent morzl force in order to influence the emperor's
conduct of government. But they recognized, being men of
some experience in practical affairs, that moral arguments
could be more persuasive if they were supported by sanctions

which included among them the overthrow of the ruler
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himself. If that is the case, then, how does one explain
the concept "revere the ruler and downgrade ministers"

(tsun-chiin yi-ch'en ﬁ 2 ME )?36 Does it imply that Tung

advocated surrendering absolute loyalty to the person of
the ruler? From the context of his argument, in which
loyalty to the ruler was placed in relation to loyalty to
higher uni&ersal values, Tung avoided taking what would
have been a strictly Legalist interpretation of authority,
and, as we shall see, he established a precedent which was
followed in the Sung.

As mentioned, however, the perversion of this theory
led rapidly to its being discrédited in the Later Han. It
is my contention that no replacement for it, that is, no
new synthesis of cosmological principles and Confucian
political thought of a comparable magnitude, and with a
comparable effect on the body of Confucian thought, appeared
until the Northern Sung. During the Northern Sung a new
effort was undertaken to unify man and heaven according to
a rational perception of the natural order, which also
focused on the ruler as the indispensable link and which
also subordinated the ruler to heaven and evaluated his
behavior in terms of absolute moral standards. After the
Sung the political ideas of Neo-Confucianism were manipu-
lated to serve the interests of the ruler in much the same

way that Tung Chung-shu's theories had been appropriated
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by rulers in the Later Han. It is not to be argued here
that in all respects the two experiences were similar, but
rather that the parallels which do present themselves offer
a certain insight into the way in which the intentions of
those who form a particular political doctrine are often
very different from the actual consequences.

At this point we cannot avoid mentioning, because éf
its later influence, the dispute which arose in the Later
Han between the scholars of what came to be known as the
"New Text" (chin-wen 4- ¥ ) School and those of the "0ld
Text" (ku-wen % 3 ) School. The former generally relied
on texts which had been committed to writing only as late
as the 2nd century B.C., and the latter relied on texts,
written in a pre-Han form of calligraphy, which had alleg-
edly been discovered in the walls of Confucius's home in
Ch'd-fu. Although these texts were discovered in the 2nd
century B.C., the differing interpretations did not begin
to harden into clearly defined positions until the textual
debates which took place at the meeting in the Shih-ch'l
pavilion from 53-51 B.C. The Chin-wen school emphasized
the importance of the yin-yang and wu-hsing concepts in
establishing the interaction of heaven and earth, and of
portents and calamities as evidence of heaven's judgments.
The Chin-wen scholars tended, especially during and after

the Later Han, to regard Confucius as an "uncrowned king"
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(su-wang éﬁ ¥ ) who received heaven's mandate in the form
of the discovery of the unicorn in 481 B.C. Thé principal
Chin-wen scholar of the Later Han who supported the Kung-
yang interpretation was Ho Hsiu 4ﬂ 1$‘ (129-182), whose

major work, the Ch'un-ch'iu kung-yang chieh-ku ;Ekzx/‘}_*r

Qﬁ %g , represents in most respects a continuation of
Tung Chung-shu's interpretations,37 though he tended to
become preoccupied with some of the more fantastic notions
of natural portents that were current in the Later Han.38
His claim to a certain amount of originality lies chiefly
in his interpretation of the "Three Ages," san-shih =
through which the world was supposed to have passed up to
the time of Confucius. His theory, which suggests linear
progression, is a departure from the traditional views of
time characteristic of the pre-Ch'in era and the early Han
which described the movement of time in a cyclical mode.39
Although Chinese historical convention has it that
the Chin-wen school was not revived after the end of the

Later Han until the Ch'ing dynasty, there are many simi-

larities between the views on the Ch'un-ch'iu expressed by

the Chin-wen school of the Han and those of the Northern
Sung.40 One of the most important of these similarities,
which will be considered in greater detail below, is the
conviction that heaven and earth form a unified whole oper-

ating according to principles capable of being apprehended
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by the use of reason. Another is the belief that classics

such as the Ch'un-ch'iu contain certain fundamental prin-

ciples which, when properly .interpreted, can serve as a
guide to contemporary practical policies.41

The Ku-wen interpretation, stemming originally from
the state of Lu (instead of Ch'i, as was the case with the
Chin-wen school) claimed to represent a more pure and
authentic form of Confucianism; It emphasized independent

etymological research (chang-chli hs#in-ku ‘E o 3:;’ 3% ) and

rejected what it regarded as the frivolous theories of
prognostication associated with the Chin-wen school. It
regarded Confucius merely as a teacher, transmitting the
knowledge of antiquity without any pretense of applying
that knowledge in practical affairs. It emphasized the
importance of the Duke of Chou, rather than Confucius, and
the histories, rather than the classics.42
Although there were occasional signs of interest in
Chin-wen ideas, the mainstream of classical scholarship
from the Later Han to the Northern Sung flowed from the
reservoir of Ku-wen interpretation established by such Han
scholars, for instance, as Chia K'uei f ﬁ; (30-101) and
Fu Ch'ien Eﬁ_g% (d. ca. 200), both Tso-chuan specialists;
Ma Jung é% ﬁ&k (76-166), the first to write commentaries
on all five classics; and Cheng Hslian ﬁ? ?’\ (127-200) , who

is still regarded as one of the most authoritative
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interpreters of the classics.43

The two principal commentators of the Ch'un-ch'iu

during the Six Dynasties Period were Tu Y#i and Fan Ning

%, i; (ca. 320--ca. 418). Tu Yfi's commentary on the

Tso-chuan, the Ch'un-ch'iu Tso-chuan chi-chieh éjk}iﬁj%ﬂq ‘
remains standard even to the present day, and his views
reflect those of the Ku~wen school with its emphasis on
textual criticism (chang-chll ﬁ' 'a:] ) and literary expo-

sition (hslin-ku Zj 2+ ). He claimed that the Ch'un-ch‘iu
DRl e e

did not contain even one word of praise or blame, and that
Confucius merely assembled historical records which had
already been preserved according to the standards of the
Duke of Chou, to whom the real credit for the merits of the

44

Ch'un-ch'iu ought to be given. Fan Ning, on the other

hand, who concentrated on the Ku-liang, and whose com-
mentary on that text, the Ch'un-ch'iu Ku-liang chuan chu-

shu ﬁ,i}(%&%ﬁﬁ_% "', is also the)standard commentary
today, drew on the Kung-yang and the Tso-chuan as well in

his explications.45 Generally, however, the unsettled
political disunion of the Six Dynasties Period resulted in
a spirit of enervating fatalism among the intellectuals,
who became increasingly attracted to the consolations of
Lao-Chuang Tanist thought and Buddhism.46

In the early T'ang the most important commentary on

the Ch'un-ch'iu was written by K'ung Ying=-ta (574-648),
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whose Ch'un-ch’iu Tso-chuan cheng-yi 73.?.}( ;_“‘-_ﬁ Ef ,

largely following Tu Yli, also rejected the praise-and-blame

interpretation, and concerned itself primarily with textual
criticism.?’ His sub-commentary (shu EﬁJ ) is added to the

commentary of Tu Y# (chu 3% ) in the Ssu-k'u ch'flan-shu

edition of the Tso-chuan.

But it was not until a century later that there

appeared a new spirit of criticism of the Ch'un-ch'iu which
was tb influence greatly the scholaréhip of the Northern
Sung. The first scholar to express this new spirit was Tan
Chu o¥ B (724-770), who after fleeing the chaos of the

An Lu-shan rebellion in 755 in the north, spent the last
ten years of his life working on a critical review of the

Ch'un-ch'iu commentaries.48 Tan was more critical of the

Tso-chuan than the Kung-yang and the Ku-liang, which

according to the Hsin-T'ang shu, were his favorites.49 He

was more concerned with the meaning (ta-yi K%) of the

Ch'un-ch'iu itself than he was with textual criticism of

the commentaries. He concluded that much of Confucius's
teaching had been lost in the process of oral transmission
which had preceded the actual writing of the commentaries,
and that the only way to recover that teaching was to re-

turn to the original writings of the great sage himself.50

Tan's work was carried on by two admirers, Chao

K'uang #§ E and Lu Ch'un P& ¥ (d4.806). Very little
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is known of Chao K'uang, although fragments of his writings

have survived. Sl

Chao K'uang went further than Tan Chu in
questioning the authenticity of the Tso-chuan, saying that
there were too many inconsistencies of style and substance
for it to have béen written by cne person.52 Chao also

regarded the praise-~and-blame tradition of interpretation

53

as more fully representing Confucius's intentions and

looked upon Tung Chung-shu as the foremost commentator of
the Han dynasty.54 Lu Ch'un's writings have survived,

however, and include three major works on the Ch'un-ch'iu,

the Ch'un-ch'iu chi-chuan tsuan—;:’i55 ;'ﬁ\;}:k%ﬁ. %fgnj , the
Ch'un-ch'iu wei-chih56 % X ,ﬁi 5- , and the Ch'un-ch'iu

chi-chuan pien-yi 7? A %1% % Ep - It is Lu Ch'un's

writings that exercised a profound influence on Ch'un-ch'iu

studies in the Northern Sung. Their critical attitude is
thought to have inspired the early Sung scholars such as
Hu Y#an and Sun Fu to use the commentaries as a vehicle to
express their own ideas on contemporary political affairs-.58
There was one additional scholar in the late T'ang,
Ch'en Yfieh F‘*"ES (£f1.899), who has not been highly rated in
the secondary literature but who seems to have kept the
critical spirit alive in the late 9th and early 10th cen-
turies. A fragment of his foreword to a collection of the

major commentaries to the Ch'un-ch'iu (along with his own

of course) entitled the Ch'un-ch'iu che-chung lun zg j}(
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;}fr 2( g%‘ , and parts of the work itself, have sur-
vived. Ch'en sets out to present all the strengths and
weaknesses of the three main commentaries, but in reality
clearly supports the praise-and-blame theory of interpre-
tation.60 The Y#an dynasty scholar Wu Lai 5& %E (1297~
1340) credits him with having preserved much of the

traditional teachings on the Ch'un-ch'iu.61 He also appears

to foreshadow Sun Fu's emphasié on revering the ruler.62
And well he might, since he lived at a time when the once-
unified T'ang state was in the last stages of disinte-~
gration. The importance of a unified state was overwhelm-
ingly apparent.

Nevertheless, even considering the rise of a more
critical spirit in the T'ang which has been described
above, Wang Ying-lin i}%_‘)ﬁ% (1223~1296) has written that
there were no major changes in classical studies from the
Han to the Ch'ing-li% Eperiod (1041-1048) of the North-
ern Sung.63 The mainstream of criticism adhered very
closely to the accepted patterns of textual criticism and
literary exposition, as reflected in the commentaries of

Tu Y& and K'ung Ying-ta, for example. The editors of the

Ssu~k'u ch'lan-shu, without really disagreeing, say that

before the mid-T'ang the Tso-chuan was the dominant com-

mentary, but that after Tan Chu and Chao K'uang the Kung-

yang and the Ku-liang began to demand more attention.64



113

Northern Sung Commentaries

If there is any single quality which the many varied
expressions of early Sung culture share it is the impulse
to unify, to synthesize, to bring together rather than to
separate, to discern underlying essence rather than tempo-
rary accident. One of the best, certainly one of the most
arresting, examples of this impulse is Chang Tsai's
"Western Inscription" (Hsi-ming ¢ 4% ). In the words of
de Bary, "Perhaps nowhere else in all Neo-Confucian litera-
ture does lofty metaphysical theory combine so effectively
with the basic warmth, compassion, and humanism of ancient
Confucianism as in this short passage."65 As suggested in
Chapter One there are many social, political, economic, and
intellectual reasons for this effort to integrate the
theoretical and the practical and it will not be necessary

to repeat them here. C.S. Lewis, describing the medieval

European model of the universe, has written:66

Its contents, however rich and various, are in har-~
mony. We see how everything links up with every-
thing else; at one, not in flat equality, but in a
hierarchical ladder. It might be supposed that this
beauty of the Model was apparent chiefly to us who,
no longer accepting it as true, are free to regard
it--or reduced to regarding it--as if it were a work
of art. But I believe this is not so. I think
there is abundant evidence that it gave profound
satisfaction while it was still believed in. I hope
to persuade the reader not only that this Model of
the Universe is a supreme medieval work of art but
that it is in a sense the central work, that in
which most particular works were embedded, to which
they constantly referred, from which they drew a
great deal of their strength.
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The parallels between this unified vision in late medieval
Europe and eariy Sung China are worth pointing out not
merely because of its curiosity value but because we who
live in an age which has lost this same sense of underlying
unity are inclined to depreciate its significance as a
driving force in thought as well as action. The parallel
is made not in order to suggest a "comparative model" but
merely to deepen our insight into the minds of other people.

In political terms this sense of unity was embodied in
the doctrine of a strong central ruler capable of control-
ling local military comménders on the one hand, and on the
other of protecting China's borders against the incursions
of the northern barbarians. In support of these practical
policies, scholar-officials argued that the principal

meaning of the Ch'un-ch'iu was to revere the ruler and

AN

expel the barbarians (tsun-wang jang-yi), and wrote com-
mentaries to expound and justify that argument. Their pur-
pose, as P'i Hsi-jui rightly points out, was neither
slavish obedience to the ruler nor expulsion of every last
barbarian from China's border (about which more later):67
But, as suggested in Chapter One, the Sung emphasis on
unity also expressed itself in metaphysical form, and this
in turn influenced political thought, which constituted in

the minds of the Neo-Confucians but one part of an inte-~

grated whole. In the evolution of Ch'un-ch'iu scholaréhip
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in the Northern Sung, this metaphysical interest proceeded
in two stages. The first was represented by Sun Fu's
emphasis on 1i 7}2 as a unifying and absolute moral prin-
ciple, but still within the mainstream of Confucian moral
thought, and also by Ch'eng Yi's emphasis on li 32 and

t'ien-1i X #2 in interpreting the Ch'un-ch'iu, thus bring-

ing the political theory of tsun-wang into line with a new
formulation of the cosmic ordef. The influence of. these

two developments was very great, and they were united in

the person of the Southern Sung commentator Hu An—kuo68

ﬂ% %%Eﬂ (1074-1138). Hu's teacher was Chu Ch'ang-wen
% % X (1039-1098), who was a student of Sun Fu, and in

terms of the traditional categorization of "school," he

70 But Hu's commentary follows

Ch'eng I more than Sun Fu, with Sun a close second.71 The

belongs to that of Sun Fu.

significance of this intellectual pedigree arises out of

Hu's great influence on subsequent Ch'un-ch'iu studies.

His commentary became during the Y#an i; dynasty (1279-
1368) the standard commentary used in preparation for the
official examinations, and remained so throughout the Ming
and until the K'ang-hsi & 8 reign (1662-1723) in the
Ch'ing 3% (1644-1911).72 Since each of these two develop-

ments of Ch'un-ch'iu studies just mentioned will be treated

in a separate chapter, suffice it here to introduce briefly

the major commentators of the Northern Sung.
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' Hu Yﬂan73ﬁﬂ ;g_ (993-1059) is often regarded as
having led the first wave of the Neo-Confucianists74 and
was distinguished for his conviction, alluded to above,
that thought and action form an integrated whole. Liu Yi
Zéd é? . a student of Hu Y#ian, was once asked by Emperor

Shen-tsung & %ﬁ (r. 1069~1085) who was superior, Hu Y#lan

or Wang An-shih. He replied:75

Our dynasty has not through its successive reigns
made substance and function the basis for the
selection of officials. Instead we have prized

the embellishments of conventional versification,
and thus have corrupted the standards of contem-
porary scholarship. My teacher (Hu Y#ian) from the
Ming-tao through the Pao-ylfian periods (1032-1040),
was greatly distressed over this evil and expounded
to his students the teaching which aims at clari-
fying the substance (of the Way) and carrying out
its function.... The fact that today scholars
recognize the basic importance to government and
education of the substance and function of the Way
of the sages is all due to the efforts of my Master.

Hu required his students to demonstrate proficiency
in two areas, the meaning of the classics (ching-yi 4& % )
and practical affairs (chih-shih 3% %F,) and they were ad-
monished to clarify substance in order to put it into
practice. (In Chinese, the term for this is ming-t'i ta-
yung B4 B % H| .) He exercised great influence as an
instructor in the newly revived National University (T'ai-
hstieh A %5 ) during the 1050's (which, incidentally,
adopted Hu's curriculum), and it was said that out of every
ten candidates who passed the official examinations four.or

76

five were former students of his. His writings reflect
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the catholicity of his interests. He wrote commentaries on

the I-ching, Chou-i k'ou-i %%D%" and the "Hung-fan"

chapter of the Shu-ching, Hung-fan k'ou-i E%%G%‘ , which

sur:vive,77 and one on the Ch'un~ch'iu, the Ch'un-ch'iu
78

k'ou-i %\ﬁ(u% , which has been lost. His most influ-
ential students were Sun Chiieh F4 % (1028-1090) and
Ch'eng I, and it is principally through their commen-

taries on the Ch'un-ch'iu that Hu's ideas on that text have

been perpetuated.

Sun Fu’? 7% 42 (992-1057) failed to pass the chin-
shih examination as a young man and retired to T'ai-shan
in Shantung province (whence his sobriquet T'ai-shan ,i )y,

devoting himself to the study of the Ch'un-ch'iu for ten

years. After being recommended by Fan Chung-yen and Fu Pi
@ 583 (1004-1083) he was appointed as Collator of the
Imperial Library (Mi-shu sheng chiao-shu lang ,}m% AR

g EF) and Auxiliary Lecturer of the Directorate of Edu-
cation (Kuo-tzu-chien chih-chiang B% F g,‘;.ﬁ_ ﬁ ). Later

he served as Executive Assistant of the Department of

Palace Services (Tien-chung ch'eng E&‘_ﬁ? 3 ). Along with

Hu Y#lan (with whom he did not get along) he taught also at
the National University (T'ai-hsfieh). Sun's extant

writings include the Ch'un-ch'iu tsun-wang fa-wei %\#k?-i

ﬁi#,'[_ (which was written at least before the summer of

1040) ,80 and a collection of essays on various subjects
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entitled Sun Ming-fu hsiao-chi FR8A7f /% .8t

Sun's influence and importance rest on his interpre-

tation of the Ch'un-ch'iu, which was recognized even by
82

those, such as Chu Hsi, who often differed with him.
Ou-yang Hsiu said in Sun Fu's epitaph (ggfchih-ming%%éﬁé%)
that he did not pay attention to the commentaries on the

Ch'un-ch'iu but used the form of a commentary to examine

contemporary events (through the medium of the accomplish-
ments and shortcomings of the feudal lords and officials),
and that by emphasizing the importance in governing of
wang-tao F 3§ he did the most to extract the basic

83

meaning of the classic. The modern scholar Mou Jun-sun

argues in fact that the motives of Sun Fu and Ou-yang Hsiu,

as expressed in Ou-yang's Hsin wu-tai shih %ﬁjh{k]ji , are
closely related in their interest in history as a practical
moral guide to public affairs.84

Sun's purpose was to search in classical studies for
insight into the practical problems of his own time. The

Ch'un-ch'iu commentaries in the Northern Sung, following

Sun's lead, focused on two important issues of contemporary
affairs. There was, on the one hand, the internal threat
of disunity and civil war posed by potentially autonomous

military commanders, the fan-chen %g @a. or chieh-tu-shih

7 & {%  (who had destroyed the T'ang). On the other hand,

there was the external threat represented by the growing
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military power of the Khitan in the northeast and the Hsi-
‘hsia in the northwest. In order to confront these problems,
the first Sung emperors undertook a policy of centrali-
zation which took two forms, a deliberate reduction in the
power of the military by replacing military commanders with
civilian officials and institutional consolidation of
decision-making power into the ‘hands of the emperor or a
staff under his direct supervision. The standard interpre-

tation of Ch'un~ch'iu scholarship in the Northern Sung is

that its primary purpose was to justify those policies by
ignoring interpretations in later exegetical literature
which did not support tsun-wang (thus the so-called "re-
jection of the three commentaries," yi san-chuan J/f = 1% ),
~and by forming a new interpretation (hsin-yi }& i& )
claiming to have penetrated to Confucius's real intentions.
Their new interpretations can be grouped into two cate-
gories, in conformity with the centralizing preoccupations
of the commentators. The first category attacked (by
attributing to Confucius the intention of blame) the
accumulation of power in the hands of the feudal lords
(read local military commanders) at the expense of the Chou
king. The second category attacked the usurpation of power

by the class of officials (here read Sung factionalism) who

by the end of the Ch'un-ch'iu period had wrested the power
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of the states out of the hands of the feudal lords.
In the Northern Sung the question of how to deal with
the barbarians (jang-yi jﬂi ﬁé ) was regarded by most of

the Ch'un-ch'iu commentators as subordinate to that of

obeying the ruler (tsun-wang 3; 2 ). Their preoccu-
pation with moral issues led them to the'conclusion that if
the goal of a moral and centralized government were real-
ized in China proper, the barbarians would not have the
military strength to threaten China and in any case would
most likely become Sinified as they came to recognize the
superior qualities (as they must) of Chinese civilization
through a long period of peaceful contact. 1In the long run
barbarians were more likely to be pacified by the benevo-
lence and majesty (en-wei ,@\ B4 ) of Chinese culture than
by military conquest. The practical consequences of such a
view are to be found in the policy of assigning a lower
priority to strictly military solutions to the barbarian
problems. The extent to which these policies were related

to the views of the Ch'un-ch'iu commentators would be a

fruitful subject for future study but not one which is
directly related to the subject of this dissertation.
Exactly how the commentators themselves were preoccupied

with these issues will form the substance of the following

chapter. It will be considered within the context of tsun-
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wang, which, although it is not synonymous with centrali-

zation, was advocated by the Ch'un-ch'iu scholars in large

part because it would strengthen the centripetal forces
within the state.
But, as mentioned above, there is more than one level

on which the Ch'un-ch'iu can be interpreted. Echoing the

views of the early Han, the Northern Sung impulse to unify
heaven and earth, to identify the moral principles govern-
ing human action with those gove;ning the universal order,
is manifestly apparent in Sun Fu's thought. His selection
of individuals who were responsible for the orthodox trans-
mission of Confucianism gives evidence of his interest in
synthesizing cosmology and politics: Yao, Shun, Y#, T'ang,
Wen, Wu, Chou Kung, Confucius, Mencius, Hs#in-Tzu, Yang

Hsiung, Wang T'ung, and Han Yﬂ.85

The metaphysical aspects
of Mencius's thought have already been well-treated, and
have prompted Vincent Y.C. Shih to describe Mencius as a
bridge between Confucianism and Taoism,86 claiming that
Mencius possessed "a rare insight which aiscloses the close
connection between the metaphysical reality of human nature
and its expression in the concrete affairs of the human

world."87

The metaphysical and cosmological implications
of Hslin Tzu's concept of 1li /’Fg have not been widely com-

mented upon, and will be discussed in a following chapter.
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Sun's views on Yang Hsiung are outlined in an essay
entitled "In Defense of Yang Tzu" (Pien Yang Tzu 2}% 1&5— )
in which he argues that Yang Hsiung did not write the meta-

physical treatise T'ai-hsfian ching X % & in order to

correct the I-ching but in order to criticize the usur-

pation of Wang Mang.88

This argument, apart from the
question of whether or not it is valid (it is not), serves
to demonstrate Sun's own attitﬁdes toward using classical
interpretation of metaphysical principles as a forum for
expressing personal political ideas. Sun says that in this
essay Yang "greatly clarifies tiie principle cf the hegin-
ning and end, the obeying and resisting, of heaven and man,
and the distinction between the superior and the inferior,
the serving and retiring of rulers and subjects. Those who
follow these principles and distinctions will be blessed
with good fortune, and those who resist them will be cursed
with bad fortune. The basic idea of Yang Hsiung was to
warn those who defy heaven, oppose man, slay the ruler, and

rob the state."89

Such a characterization might just as
well apply to Sun's own attitudes toward the relationship
between heaven and man. In another essay entitled "A Dis-
cussion of the Institutes of Shun" (Shun-chih yi ﬁ %) ),
Sun explicitly uses the cosmology of the I-ching to

describe the relationship between politics and the uni-

‘verse: "The utmost principle was (to take) the hexagram for
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heaven, ch'ien ﬁ{J as the tao of the ruler, and (the hexa-
gram for earth) k'un J% as the tao of the subject. They
fit together like the upper and lower parts of a_garment.”90
Sun Fu was not the only admirer of Yang Hsiung

(though in a diluted manner) in the Northern Sung. Appar-
ently Yang's writings underwent something of a revival
among many Neo-Confucians. Shao Yung was an enthusiastic
student of Yang's numerology, énd interestingly enough, so
was Ssu-ma Kuang B & # (1019-1086), who even composed a
numerological work of his own modeled after Yang's T'ai-
hsllan, entitled Ch'ien-hsll 3§»ji (and also edited an

91

edition of the T'ai~hsfian ching. Ssu-ma's explanatory

passages in the Ch'ien-hstl make an explicit identity be-
tween the moral values immanent in the conduct of human
affairs, and the transcendental principles of the cosmo-
logical ordér.92

Sun's ideas on metaphysical questions are further
developed in two essays on non-action, "Wu-~-wei chih shang"
R B3+ and "Wu-wei chih hsia" & 5 7§ T .23 sun was
greatly attracted to the cosmology developed by the Huang-
lao branch of politically oriented Han Taoists. A very
important part of that tradition was the concept of non-
action, which to the Taoists was an ideal mode of behavior

through which the spontaneous (and therefore pure) forces

of nature could assert themselves. To Mencius, as to most
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later Confucianists attracted to Taoism, spontaneity with-
out being accompanied by strenuous efforts to cultivate the
moral faculties of the personality was distrusted. Because
of this wu-wei came to mean especially to the Han Taoists
not non-action, but rather no action which would run coun-
ter to the will of heaven.94 But just to understand that
will of heaven required a vigorous effort of cultivation;
and even after one cquld claim‘understanding, in order to
obey one's true nature one was further obliged to bring
society into conformity with the will of heaven as well, or
at least work toward that goal. Sun follows this line of
argument and adduces several examples to show that the
sages did in fact take an active part in government. His
purpose is to demonstrate the futility of imposing sim-
plistic formulas on past events which fail to take into
account the complexities of moral prinéiples when they aré
-applied to particular circumstances. He falls short of
advocating that the ruler leave everything up to his
officials because he knows that among other things, the

95 In this

inevitable outcome would be civil disorder.
regard his views contrast with those of Tung Chung-shu

quoted earlier, and reflect Tung's greater concern with
limiting the power of the ruler, and Sun's with reducing

the likelihood of disunion. Both agree, however, that the

ruler is himself subject to a higher law.
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Let us turn now from Sun Fu to a brief consideration
of some of the other principal commentators on the Ch'un-
ch'iu in the Northern Sung, many of whom were students of
either Hu Y#ian or Sun Fu. The most famous, as a Ch'un-
ch'iu scholar (but who was not a student of either Hu or
Sun), was Liu Ch'anggszﬁq % (1019-1068), whose extant

97

writings on the Ch'un-ch'iu are numerous. Liu Ch'ang was

an active administrator who held a variety of high
positions under the emperors Jen-tsung 4= %% (r. 1023-1063)
and Ying-tsung 3% %ﬁ (r. 1064-1067). He was interested in
Buddhizm and Taoism, and his commentaries on the Ch'un-
ch'iu concentrated on the subject of li fg . Ou-yang
Hsiu, among others, often turned to him regarding questions
of li. His interpretations, based principally upon the
Kung-yang and the Ku-liang, were greatly admired by Ch'ing
scholars, who believed that he introduced his own ideas on
the classics without dispensing with the whole of the pre-
98

vious exegetical tradition, as they thought Sun had done.

His commentaries on the Ch'un-ch'iu, while much more ex-

tensive and scholarly than Sun Fu's, exerted less immediate
influence because they were more concerned with an accurate
understanding of the text itself than with using the text
as a vehicle to discuss contemporary political and moral
issues.

Another Ch'un-ch'iu scholar whose commentary has been
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preserved, and whose significance derives from his having
followed the iconoclastic tradition of the T'ang scholars
Tan Chu and Chao K'uang, was Wang Hsi E @? 9% He did not

accept Sun's position that the Ch'un-ch'iu contained all
100

blame and no praise. Although he freely introduced his
own ideas (too freely, according to Ch'ing scholars), his
commentary was not focused effectively on those contempo-
rary issues which were regarded as of fundamental impor-
tance by Sung scholar-officials.

For those commentaries which did focus on the criti-
cal problems of their times we have to return to the main-
stream begun by Hu ¥Yf#lan and Sun Fu, exemplified best by the

101 (19z3-1090),

two most famous of Hu's students, Sun Chileh
and Ch'eng I. Sun Chiieh pursued an active political
career, and incurred Wang An-shih's disfavor by attacking

the ch'ing-miao i% EE (Young Shoot Money), reforms as
102

harmful to the people. In his commentary on the Ch'un-

ch'iu, the Ch'un-ch'iu ching-chieh i??xé§@§, he concen-

trated on the issue of criticizing the hegemon and revering
the ruler (yi-pa tsun-wang jiP §_ £ ). 1In supporting his
conclusions he drew from all three commentaries but parti-
cularly from the Ku-liang, and he emphasized the praise-
and-blame method of interpretation. When he departed from
those commentaries he was most likely to borrow from the

Tan, Chao, and Lu commentaries of the T'ang, or directly
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from Hu Yﬁ;n.103

From the point of view of subsequent influence on the
development of Neo-Confucianism unquestionably the most

important commentator on the Ch'un-ch'iu after Sun Fu was

ch'eng 1%% 48 B  (1033-1107). His commentary, entitled

Ch'un=-ch'iu chuan /%‘Zk 1%. , is a composite of his own

writing (up to the end of the ninth year of Duke Huan,

703 B.C.) and oral explanations recorded by his stu-

10s

dents. In his introduction to that work he describes

why Confucius wrote the Ch'un-ch'iu and thus reveals the
106

principles which underlie his own interpretation:

Confucius wrote the Ch'un-ch'iu because at the end
of the Chou no sages had reappeared and because
there was no one to follow (the ways of) heaven in
managing contemporary affairs. Therefore he wrote
the Ch'un-ch'iu in order to provide a great and
unchanging norm for a hundred kings.

Ch'eng I also emphasized the importance of revering the
ruler, remarking in his commentary that "the way of pre-
serving the people lay in putting the principle of tsun-

wang first."107

On the other hand the main emphasis in his
commentary is on the importance of heaven in bringing the
times into conformity with natural law, or the "heavenly
principle" (t'ien-1i £ 3£ ). Because of his profound
concern for the reconciliation of practical politics and
universal moral values, he warned against the abuse of

authority: "Don't worry about not respecting the power of

the ruler; rather worry that the officials respect it too
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much, thus leading to a proud heart."108 The precise

manner in which he synthesized the Confucian hierarchical
view of political authority traditionally embodied in the

Ch'un-ch'iu with his own metaphysical philosophy of prin-

ciple, li §2 , will be considered in greater detail in a
later chapter. Suffice it to say that Ch'eng I represents

the height of Sung scholarship on the Ch'un~ch'iu in the

Northern Sung, and the wellspring, together with Sun Fu,
from which the great Southern Sung commentators drew their
main themes.

Ch'eng I had two students who were also well-known

for their writing on the Ch'un-ch'iu, Hsieh Shih109 éﬁj vy 3

and Liu Hsﬂanllo,ﬁﬂ 4 (1045-1087). Their writings on the

w
111

Ch'un-ch'iu are no longer extant, but Liu Hsflan was

closely involved in the preparation of Ch'eng I's writings

and sayings on the Ch'un-ch'iu.112

There are four more important Ch'un-ch'iu scholars

who were educated in the Northern Sung but who because they
spent their mature years in the Southern Sung therefore
will not be directly considered in this dissertation.

Since they are alluded to from time to time, however, they
deserve a brief mention here. They are Ts'ui Tzu-fang113
3% , Hu an-kuo A B (1074-1138), Yeh Meng-tell?
% % 'f% (1077-1148), and Lt Pen-chung]'l5 Z /j\ ‘1’
(1084-1145). Ts'ui Tzu-fang lived most of his life in

retirement from active affairs, and his books were not
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published until the Southern Sung. He generally relied on
the Tso-chuan, and to a lesser extent on the Kung-yang and

Ku-liang, but did not concentrate on the Ch'un-ch'iu text

itself, and in this regard he represents a departure from

the mainstream of Sung commentaries on the Ch'un-ch'iu.116

Hu An-kuo, the most important of the four for reasons
which have already been indicated, drew upon both Sun Fu
and Ch'eng I. P'i Hsi-jui say§ that his main principle of
interpretation (ta-yi i;j& ) was based upon the Mencius,
and his praise and blame on the Kung-yang and the Ku-

117

liang. The Ssu-k'u ch'fian-shu editors claim that Hu's

commentary, the Ch'un-ch®iu chuan ,%\“ij(‘ ff%» , was selected

as the orthodox commentary by later scholars because Chu
Hsi had not written a commentafy, and Ch'eng's commentary
was incomplete. Hu's was thought to have been the best
surviving commentary which accurately reflected Ch'eng I's

views.118

He did, however, change the emphasis from tsun-
wang (which nevertheless was still supported) to "repel the
barbarians" (jang-yi ﬁg_ﬁ% ), using, as the Northern Sung

scholars did, the Ch'un-ch'iu to present his views on the

most pressing contemporary political issues, in his case

the recapture of the north from the Jlrchen Chin dynasty.
Yeh Meng-te relied more on the Tso-chuan than Sun Fu,

but in most respects followed Sun's rejection of the com-

mentaries and reliance on the text of the Ch'un-ch'iu
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itself. 119

Ll Pen-chung’s commentary, according to the
Southern Sung scholar Ch'eﬁ Chen-sun FR;}&;,% , was just a
. composite of the ideas of Lu Ch'un and the major Northern
Sung commantators, without adding anything new.120
The Sung dynasty thus represented a major departure
from the mainstream of classical exegesis on the Ch'un-
ch'iu from the late Han to the end of the Five Dynasties
period. In many ways it was a.response to the particular
configuration of internal and external threats which con-
fronted the Sung dynasty. In its attempts to relate the
importance of revering the emperor to the higher code of
absolute moral law held to govern the entire universe, and
to formulate this moral law in terms of a rational meta-

physics which incorporated many Buddhist and Taoist ideas,

Sung Ch'un-ch'iu scholars were also returning to principles

first enunciated in Ch'un-ch'iu scholarship by Tung Chung-

shu in the early Han. Belief in the interaction between
heaven and man, disregarded or repudiated by scholars who
were preoccupied with problems of etymological research,
was again asserted, and again fulfilled the dual function
of both legitimizing and limiting the authority of the

emperor, as we shall see in the next two chapters.
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His Ch'un-ch'iu chuan shuo-I1i A # /% g#,#| is in both
the Ssu~-k'u ch'flan-shu ,%nli (as are the above
three as well) and the Ts g-shu chi-ch'eng ch'u-

pien.
SKTY, vol. 1, pp. 528-~530.

The SKTY says that there is very little personal
information about Wang Hsi, though it reports him
as being referred to as a Han-lin Academician. Ac-
cording to the CYK he wrote a Ch'un-ch'iu t'ung-yi

4k #@ & in 12 chlan, a Ch'un-ch'iu yi-yi

£ % in 12 chflan, a Ch'un-ch'iu ming-1i yin-kua
;% 884 @% in 1 chfian, all lost (CYK 179:7a). His
Ch'tn-ch'iu huang-kang lun %k #k 2. &%  is in the
T'ung-chih t'ang ching-chieh.

SKTY, vol. 1, p. 527.

Tzu Hsin-lao —? A& . He was from Kao-yu ) #p (in
present-day Kiangsu province). His Ch'un-ch'iu
ching-chieh is in the Ssu-k'u ch'flan-shu in 13 chilan
and the T'ung-chih t'ang ching-chieh In 15 chilian.

Sung~-shih 344:10926-10927.

SKTY, vol. 1, pp. 530-531. Also see Sun's foreword
in CYK 18l:la-3a.

Tzu Cheng-shu E F, known as I-ch'uan hsien-sheng
4?"1*_‘1 . from Lo-yang 3% % (in present-day Honan).

The passage is clearly demarcated. See Ch'eng-shih
ching-shuo #2K & % 5:30b (Ssu-k'u ch'8an-shu edi-
t1 ong and I-ch'uan ching-shuo {#)| & 3}, 4:16a ({Ssu~

pu pei-yao edition).

CYK 182:4b-5a. This preface is not included in the
Ssu~k'u ch'lian-shu edition but is in the Ssu-pu pei-
yao edition.

Ch'eng~-shih ching-shuo 5:12b. The phrase reads "4k
RZENFZBE -

Quoted in Hsiao, Cheng-chih ssu-hsiang, p. 498.
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According to the CYK (183:3a), Hsieh wrote two
works on the Ch'un-ch'iu, the Ch'un-ch'iu yi & # %
in 24 chftan and the Ch'un-ch'iu tsung-yi f K 48

in 3 chBlan, both of which are no longer extant. Tzu
was Ch'ih-cheng #f £ , from Chin-t'ang &£ '¥ (in pre-
sent-day. Szechuan province).

Tzu Chih-fu ’gk , also called Ho-nan hsien-sheng

Eiﬁyii, from Ch'ang-shan @ . (in present-day
Chekiang province).

Liu Hsflan wrote a work called simply Ch'un-ch'iu,
which has been lost. CYK 184:la.

Ts'ai Yung-ch'un, "The Philosophy of Ch'eng I,"
pp. 49-500

Tzu Yen-chih § B, or Po-chih4# & , hao Hsi-ch'ou
chti-shih &Rg + , from Fu-ling 3% ?ﬁ (in present-
day Szechuan province).
Tzu Shao-yﬂn’)‘ ﬁ , hao Hsiao-wengﬁ é‘% and Shih-lin

, from Wu-hsien % A% (in present-day Kiangsu
province).
Tzu Chli-jen & 4=, hao Tung-lai hsien-sheng %ﬁ%’}. ,
from Pien-liang 3—3; ;& (in present-day Kaifeng in
Honan province).
SKTY, vol. 1, pp. 533-535.
P'i Hsi-jui, p. 272.
SKTY, vol. 1, p. 539.
Ibid., pp. 536-538.

Ibid., p. 538.



PART TWO THE IDEOLOGICAL DIMENSION

CHAPTER THREE

SUN FU'S VIEWS ON OBEDIENCE TO AUTHORITY:

THE LITERAL/MORAL LEVELS

* Introduction

From very early times the belief that Confucius

wrote the Ch'un-ch'iu in order to expound the kingly way

(yggg—ggngiE) to future generations was commonly ac-
cepted by all those who acknowledged Confucius's author-
ship. Since according to Confucius good government could
be realized only when the ruler conformed to a prescribed

set of moral principles, the Ch'un-ch'iu was understood to

serve the dual purpose of defining those principles and
demonstrating how they should be implemented in particular
circumstances. In the Northern Sung, China had just
passed through a period of disunion reminiscent of the
period in which Confucius himself had lived, and Northern
Sung scholars were not unaware of the parallel. But khe
parallel was not always applicable. The position of the
ruler in imperial Confucian ideology had already been
raised in Han times to a higher level of importance than

had originally been envisioned by Confucius. By the time
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of the Sung it had also become apparent to many scholars
that rulers who could unify China performed a very
valuable service to the common good and deserved credit
for it, quite apart from the question of their own per-
sonal moral cc>_nduct.1 The problem in the Northern Sung,
as suggested earlier, had become one of incorporating the
obvious need to obey the ruler into a system of moral
values which would transcend tﬁe personal interests of the
ruler and thus curb the impulse to abuse power inherent in
a highly centralized form of government. This chapter and

the next are intended to show how the Ch'un-ch'iu was used

to arrive at a new and deeper understanding, and a partial
resolution, of this problem.

The historical circumstances which led to the policy
of centralization implemented by the emperors T'ai~-tsu and
T'ai-tsung, and which attracted the support of even the
idealistic scholar-officials, have been sketched already
in Chapter One. The emperor was concerned with consoli-
dating his own power, and the scholar-officials with pre-
venting a recurrence of the anarchy which had prevailed in
the late T'ang and the Five Dynasties Period. T'ai-tsu's
policy was pursued on two fronts, by transferring power
from military officers to civilian officials (chung-wen
ch'ing-wu ’E L §§ 5‘) , and by gathering decision~making

power into his own hands ("strengthening the trunk and
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weakening the branches" ch'iang-kan jo-chih éﬁ #5;5 /fi ’

which phrase is found, incidentally, in Tung Chung-shu's

Ch"un‘--ch"iu‘fan‘-lg,2 exemplifying the way in which practi-

cal policies were often expressed in terms deriving from

studies on the Ch'un-ch'iu). The first was of course uni-

versally welcomed by the scholar-elite, since it brought
with it an increase in their own influence in politics.

The second was generally welcomed by Ch'un-ch'iu commenta-

tors, but there were many other Neo-Confucianists who voiced
reservations. Such people, e.g., Li Kouéﬁ(lOOQ-lOSQ)
and Chang Tsai%&_i% (1020-1078), criticized the government
for sacrificing efficiency for the sake of greatercontrol.3
Their opponents, although they might acknowledge the truth
of the charge, felt that such a policy was ultimately
necessary in order to achieve a stable government,

Sun Fu's commentary, which is the focus of this chap-
ter, saw the threat of anarchy appearing on three broad
fronts. The first was from the usurping lords, the second
was from usurping officials, and the third from the bar-

barians. As a result, he interpreted the history of the

Ch'un-ch'iu as passing through three stages of decline:4

The Son of Heaven began to lose control of the gov-
ernment from the time when he moved the capital east
(771 B.C.). The feudal lords had begun to lose con-
trol of thg government by the time of the meeting at
Chii-liang: ﬁ% (556 B.C.). Therefore from the ascen-
sion of Duke ¥Yin (721 B.C.) all the way to the
meeting at Chfi~-liang, the governance of the world and
the affairs of the central states were all divided up
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by the feudal lords. From the meeting at Chii-liang
to the meeting at Shen ¥ (537 B.C.) the governance
of the world and the affairs of the central states
were all usurped by the officials. From the meeting
at Shen until the appearance of the unicorn (480 B.C.)
the control of the governance of the world and the
affairs of the central states passed into the hands
of the barbarians. Because of this the regulations,
the institutions, the manner of dress, the inherited
customs, and the old forms of governance were swept
aside. That the central states had all sunk into
such a state by this time brought to fruition all
which had been said before. Both Chin_and Lu were
present at the meeting of Huang-ch'ih (481 B.C.).
After that there is nothing more to say on the sub-
ject--the feudal lords were in a state of confusion
and the power to give orders was exercised by Wu and
was never again restored. This is because the
central states and the world were controlled by the
barbarians. For this reason the Ch'un-ch'iu

exalted the Son of Heaven and honored the central
states. Because it honored the central states it
deprecated the barbarians; because it exalted the
Son of Heaven it downgraded the feudal lords.
Exalting the Son of Heaven and downgrading the feu-
dal lords (in the Ch'un-ch'iu) began with the Duke
of Yin (721 B.C.), and honoring the central states
and deprecating the barbarians ended with the
capture of the unicorn. Alas! The essential message
of the text is subtle indeed, subtle indeed!

This chapter will consider these three stages separately,
in order to show precisely how Sun Fu used the past to
understand and comment upon the present. Examples from
the commentary are included as they relate to each of the
three stages, so that the richness and variety of human

experience covered by the Ch'un~-ch'iu exegetical tradition

can be fully understood and appreciated.
The discussion of Sun's ideas on practical threats
to orderly government resulting from a failure to obey the

authority of the ruler is followed by a discussion of the
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normal implications of his views on authority. These are
placed in the context of the absolute moral values ex-
pressed by the term 1li ,fg , because it is in that context
only that Sun's ideas on authority can be fully understood.
So long as authority is defined in terms of its function
as guiding action toward greater realization of moral
values commonly held to be absolute, as well as avoiding
certain practical consequences.of anarchy, then to advo-
cate authority is not merely to advocate greater persénal
power in the hands of the ruler, and certainly not to make
rulers more arbitrary. Sun did criticize the actions of
rulers, but he made his judgments about their behavior not
on the basis of whether or not they were unwise, or stupid,
or insincere, or unrighteous, or lacking in benevolence or
virtue. Rulers were not criticized for being impractical,
short~sighted, or narrow-minded. They were criticized for
acting in a manner "contrary to 1i" (fei-li 3F ﬁ ). At
the same time obedience to the ruler was enjoined not just
because of. some compact, or out of fear of the ruler's
power, or because of historical tradition, or merely be-
cause of the utility of such obedience to the order and
stability of the state (although this last factor was
hardly absent from the minds of the commentators), but
rather because of the iméerative of 1li. The obligation

of rulers to abide by those standards of li was just as
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forcefully asserted as the obligation of subjects to obey
the ruler. Taken together with the interpretation of the

main thrust of the Ch'un-ch'iu as a decline into anarchy

resulting from the failure of all parties to obey li, it
is abundantly clear that Sun was not in favor of an abso-
lutist ruler subject to no higher authority above himself.
In fact he was as interested in restraining the ruler
through 1li as he was in reveriﬁg the ruler.

Usurpation by Feudal lLords and
" Obligations of the Ruler

Sun Fu's ideas on this subject reveal themselves in
the form of judgments on certain categories of events

recorded in the Ch'un-ch'iu. According to Sun everything

mentioned by Confucius in the Ch'un-ch'iu was recorded in

order to condemn it.5 For this he was often criticized by
his contemporaries and by later scholars, who claimed that
he took unwarranted liberties with the text.6 For the
most part, however, those critics were not objecting to
the main thrust of Sun's argument, but merely felt it was
unnecessary to go to such an extreme in order to make his
point, and feared he might even alienate some who would
otherwise be sympathetic to his position.

Among the many actions criticized by Sun was the
usurpation by the feudal lords of the military authority

of the Chou king. This usurpation manifested itself in a
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variety of ways, the most important of which was the attack
by one state om another without first having appealed to
the king for permission or support. For example, in a
passage from the year 720 B.C., in which the ruler of the
state of Cheng:ﬁ? had attacked the state of Wei fﬁf with-
out first consulting the king, Sun quoted Confucius's
famous dictum:7
When good government prevails in the empire, cere-
monies, music, and punitive military expeditions
proceed from the Son of Heaven. When bad government
prevails in the empire, ceremonies, music, and
punitive military expeditions proceed from the
princes. When these things proceed from the princes,
as a rule, the cases will be few in which they do
not lose their power in ten generations. When they
proceed from the Great officers of the princes, as
a rule, the cases will be few in which they do not
lose their power in five generations. When the
subsidiary ministers of the Great officers hold in
their grasp the orders of the State, as a rule, the
cases will be few in which they do not lose their
power in three generations.
Sun then noted that the process of devolution of power
from the feudal lords to the officials began after the
reign of Duke Hsfian (607-590) and Duke Ch'eng (589-572),
presumably to illustrate that Confucius's historical
generalization was correct-~the power of the princes did
not last even ten generations. He went on to claim that
all further mention by Confucius of one state attacking
another was done in order to condemn the parties involved.

Sun's later entries continue to emphasize this inter-

pretation of Confucius'siintentions.  He criticized the
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feudal lords relentlessly. For example, the state of Chin
%% in 631 B.C. attacked the state of Ts'ao %F and gave
over its earl and perhaps some of its territory to the
neighboring state of Sung j{ . The hope was that Sung's
acceptance would in turn stimulate an attack by Ch'u éé ’
which would then cause the states of Ch'in %@ and Ch'i éf
to ally with Chin in an attack on Ch'u, which is what Chin
wanted in the first p:lace.8 Sun objected to the fact that
such wars were pursued by the states entirely for their
own temporary advantage in a bitter struggle for survival,
without reference to the Chou ruler. As it happened, it
was in this same year that the ruler of Chin was granted
the title of Hegemon by the Chou king, to whom, para-
doxically, the Chin ruler paid only nominal allegiance.
Sun was very critical of Chin for its cynical maneuvering,
and said so,9 lamenting the decadence of the times and
the lack of a unifying central authority. Again, none of
the three commentaries were followed by Sun, because none
of them focused on the irrelevance of the Chou king to the
unfolding of events, which to Sun was the central meaning
of this and all similar passages. Force was used to
decide all questions, a situation in which the big states
held all the cards and the small states were helpless.

Another illustration of the usurpation of the mili-

tary authority of the Chou king condemned by Sun was the
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formation in 561 B.C. of a third army in the state of Lu.
Sun draws on the Chou-li to show that Lu was not qualified

10 In. 536 B.C.,..when..they

for three but only two armies.
disbanded the army, they were again blamed by Sun, this
time for not first bringing the matter up with the king

11 Here Sun is not concerned

and abiding by his decision.
with whether or not they neede@ the army in order to sur-
vive, simply because that is not germane to his main
thesis, which was the need to obey the ruler.

In like manner, covenants were symptomatic of the
loss of the tao, since‘they implied the existence of
sovereign states, which was not possible if all authority
came from the central government, as it should. Sun took
advantage of the recording of a covenant between the ruler

of Lu and the ruler of Ch'u in 721 B.C. to argue that all

covenants mentioned in the Ch'un-ch'iu were done so for

the purpose of blaming the participants,12 as has been
noted above. This particular event, however, is praised
in the ggggrzggg.l3 Here again Sun is clearly departing
from the traditional interpretation in order to hammer
away at his principal theme of obedience to the ruler.
Covenants ‘arrived at between states of China proper
were already bad enough, but when they were undertaken
between one of the Chinese states and a barbarian state

they were to Sun the ultimate manifestation of degeneracy.
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In 720 the state of In did conclude just such a covenént
with the Jung Fﬁ barbarians,14 and Sun scornfully noted
that they had to rely on such uncivilized practices as
smearing their mouths with the blood of sacrificial
animals in order to compensate for the lack of mutual
trust which would have prevailed if they had acted in
accordance with ;igfg_from the very beginning.

Rulers of the states were criticized for usurping
the appointive prerogative of the Chou king. This
question is especially important because it bore directly
on the issue of appointment of local officials in the
Northern Sung. One of the bases of the autonomous mili-
tary governors' (chieh-tu-shih) power in the late T'ang
had been their control of appoinﬁment of local officials,
and Sung political thinkers anxious to prevent the recur-
rence of these governors were wary of any challenge to
central appointment. Those who argued for greater au-
tonomy on the local level were opposed by others, such as
Sun Fu and later Ch'eng I,15 who argued that all officials
ought to be appointed by the emperor, and numerous exam-

ples from the Ch'un-ch'iu were cited in defense of their

opinion. 1In one case, Sun even ignored the Li-chi %g.au
when- he claimed that all officials in ancient times had
been appointed by the Son of Heaven.16 The Li-chi states

quite clearly that the rulers of smaller states were
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allowed to appoint a certain number of their ministers
themselves.17 But in all cases where feudal lords
attempted to alter the prescribed pattern of succession
within a state,18 or where officials were not appointed by
the king,19 or where office was obtained by hereditary
right,20 without petitioning for the king's approval, Sun
condemned the persons reéponsible for failing to adhere to
the proper ethical standards of li and offered these
examples as further evidence of the loss of the wang-tao.
Rulers of the states were condemned for exchanging
lands, either as a reward for the spoils of war,21 or as a
reward for help in seEting up a ruler in another state.22
Over and over again, whenever appropriate, Sun repeated the
statement that land which was originally bestowed by the
Son of Heaven should not have been exchanged without his
permission.23 It was his, and his alone, to dispose of.
The parallels between this form of usurpation and the power
of the military governors in the late T'ang and Five Dynas-
ties period are too obvious to require an explanation. Sun
Fu saw his mission, however, not only to point out these
parallels, but to tie them into the general condition of
moral decay which prevailed in the Ch'un-ch'iu period and
which he was trying to warn against in the Sung. Sun was
trying to show how these phenomena were the consequences

of a failure to follow the absolute standards of 1i.
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Sun regarded occurrences of natural phenomena as tan-
gible evidence of heaven's dissatisfaction with the loss
of moral harmony in the world; All instances of eclipses
are iisted by Sun and interpreted as the consequence of
the failure of the Chou house to rule properly.24 Floods
were visited upon the land because "the rule of the Sage

25 Lightning striking temples,26

Kings was not followed."
meteors falling, and fish-hawks flying backward527--all
were attributed to man's failure to adhere to li. Earth-
quakes happened because the "earthly tao had been lost,"28
and fires were caused because there was "nobody to restore
kingly rule.“29
The murder of ruling feudal lords, or of the heirs
to the position of ruler, were condemned, regardless of
whether or not the perpetrators were of the Chou house,
or were themselves feudal lords. Even though the feudal
lords were in many ways usurping epicenters of power, they
were still in charge of their state's affairs (having been
appointed, after all, by the Chou king) and deserved the
respect which should accompany that position. The Ch'un-
ch'iu is replete with examples of regicide, and in every
case they were assumed by Sun to be manifestations of the
decline of respect for li. In an early example Sun points

out that the decline took place incrementally and led to

a gradual escalation in violence until finally even the
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most basic relationships governed by 1li were infected:30

The phenomenon of officials murdering their rulers,
and sons murdering their fathers, does not happen
overnight. The underlying factors develop grad-
ually. Because it is difficult to distinguish
these factors in their early stages, the sages
warned the rulers, and officials, and sons, through
their teaching, to take every precaution possible
from the very beginning. This is because the evil
intentions of officials and sons begin imper-
ceptibly and accumulate only gradually; if they are
not stopped over a long period of time then they
will result in the misfortunes of murder and
rebellion.... Because of this, in the Ch'un-ch'iu
there were cases of hereditary officials murdering
their rulers, of sons murdering their fathers, of
younger brothers murdering their older brothers,
and of wives murdering their husbands.

In another case, Sun claims that according to the prin-.
ciples of li only the éhou king had the authority to put a
ruler of one of thg feudal states to death.31 This goes
for officials as well, since they were also appointed by

the king. Sun counted 47 cases in the Ch'un-ch'iu of

officials being executed by their feudal lords, all of
whom were thereby considered to be usurping the authority
of the Chou king.32 In some cases dukes even killed their
own sons and heirs.33 In some cases patricide was also
regicide, doubling the enormity of the offense.34 How
much worse, then, whenAa ruler was not only killed, but
used as a substitute for an animal in a sacrifice.35 In
addition, Sun blamed the feudal lords for siphoning off
fax revenue from the Chou king and keeping it for their

own use.36 Here again the parallels between the unstable
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and decentralized experience of the late T'ang-and Five
Dynasties period are obvious. |

Now we arrive at a particularly interesting question.
boes the obligation to exalt the ruler imply that rulers
do not make mistakes or should not be criticized if they
do? Sun's answer is negative. Kihgs are at fault when
they depart from the standards imposed by li and deserve
to be criticized. In the very first paragraph of the com-
mentary, when Sun explained why Confucius set out to write

the Ch'un-ch'iu, he said:37

Confucius wrote the Ch'un-ch'iu because the world
was without a proper ruler.... In ancient times
the evil kings met with misfortune; King P'ing moved
the capital to the east. Since (by so doing) P'ing
did not act like a proper king, the tao of the Chou
house was broken, and its power became weak in pro-
portion as that of the feudal lords increased. The
proper li of imperial audiences was not cultivated;
the responsibilities of sending tribute to the king
were not maintained; orders were not attended to;
and proper rewards and punishments were not admin-
istered.... From the time of the accession of Duke
Yin on, there was never agaln a proper king in the
Ch'un-ch'iu period.

The obligation of the ruler té walk the straight and nar-
row "kingly way" was clear and unmistakable, and when he
diverged, it was incumbent upon his ministers to set him
straight. Sun blamed the king for sending an envoy to u
under circumstances which did not conform to the proper
standards of 1i.38 The King was also blamed in strong
terms for personally placing himself at the head of an

army sent to suppress a rebellion in the state of Cheng.39
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Sun's argument was that since in theory the king could
have nc enemies (he ruled over the whole world) he should
not commit his office personally to any particular mili-
ﬁary campaign. By involving himself in the sordid details
of fighting he was acknowledging his weakness for all to
see, and further undermining respect for his position.
None of the three commentaries‘have this interpretation of
the passage. In similar fashion the king was blamed for
leaving the capital in order to escape the consequences of
some particular political squabble or another.40

The king was also blamed for not coming to the res-
cue of states which were unjustly set upon by other states
or by barbarian armies.41 Presumably Sun did-not intend
for the king to take command of the situation personally
but to undertake to organize a punitive expedition under
the leadership of his ministers still subject to his
authority.

Kings were blamed for other infractions of 1li, such
as when the Chou king Chuang ,ﬁ % summoned Duke Chuang ,ﬁ:ﬁ}
of Lu to act as intermediary for him in arranging his mar-
riage to a daughter of the Duke of Ch'i, while Duke Chuang
was still in mourning for the death of his mother.42
Kings were blamed for trying to do away with heirs to the
throne, in favor of other sons (usually at the instigation

43

of a favored concubine). Not only did they try to get
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rid of their sons, they also murdered their younger bro-
thers, and Sun blames them for not acting as proper
brothers.. Thus does Sun deal with the usurpation of power
by the feudal lords, endeavoring to show, by showering the

reader with examples from the Ch'un-ch'iu, the many ways

in which central authority could be eroded gradually over
a long period of time, and the disastrous consequences to
the governing §f the state and the preservation of Chinese
cultural values (embodied in 1li) such a process could in-
flict. 1In this process both the feudal lords and the king
are held responsible for failing to submit to the absolute
moral standards of li.

Later commentators continued and further amplified
the concept of tsun-wang (elaborated by Sun Fu) at some
length. Sun Chliieh, for example, went so far as to claim

that the heavenly king (t'ien-wang X F ) presided over

the welfare of all living things, down to the lowliest
insect and fish,.whose very life flowed from his beneficent
influence.45 He further maintained that the ruler was the
basis of the world, the fpnt of all instruction and poli-
tical order; his authority came by natural right; granted
from heaven. In fact his position as a kind of inter-
mediary between heaven and earth endowed him with a very

special and crucial role. He embodied the creative power

of heaven and earth (“ﬁf_ i.'bt‘ﬂ'iﬁ% Z 12. ) which he then
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used to bestow prosperity upon his kingdom.46 Sun Chiieh
even went so far as to say that there was no praise or
blame for the king because he rose above it (on the prin-
ciple that whatever could be praised could by implication
also be criticized). He claimed that this did not mean
that individual rulers could ndt make mistakes, but that
Confucius did not intend to criticize them as rulers (pre-
sumably they could be criticized as individuals, not as

institutions). Ch'en Ch'ing~hsin says that this point of

view started with Sun Chﬂeh.47

Later, the philosopher Ch'eng I referred to tsun-
wang as the great principle of heaven and earth ( it@

Z,ﬁ;;& ) thus raising it to the level of universal prin-

ciple, about which more will be said in the next chapter.48

His student, Hsieh Shih, put it this way:49

The ruler and heaven have the same virtue; in their
actions they share the same tao.... If you wish to
prctect the state you have to respect heaven; if
you wish to respect heaven you have to exalt the
ruler. If the feudal lords had served the ruler as
if he were heaven, then the protection of the state
and the prosperity of the people would have been
secured.

In another passage Hsieh said:50

The mandate of the king is the basis of all under
heaven. The people in a state have no right to set
up a ruler, and the son of a ruler has no right to
be set up by private interests. When the mandate of
the king is not practiced the state will fall into
confusion.

Thus was Sun Fu's interpretation elaborated by later
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Ch'un-ch'iu scholars in the Northern Sung who placed it in

a more metaphysical context. But Sun's message did not
stop there. He was also concerned about the potential of
usurpation by officials, and he may well have had in mind
the danger of imperial sycophants and eunuchs as well as
officials appropriating to themselves excessive power over

both the bureaucracy and their sovereign.

Usurpation by Officials

Sun believed the first explicit mention of the
rising power of the officials occurred in a passage in
569 B.C., in which it was recorded that a group of of-
ficials of the various feudal lords held a meeting of
their own soon after_one had just been held by the feudal
lords themselves.57 According to the modern historian
Hsll Cho-ylin this process had already started much earlier,

at least in the state of Lu.52

For example, during the
reign of Duke Hsi 13’(658-626) much of the duke's power
was shared with his minister (and brother) Sui ﬁ ¢+ Who
dominated the next duke, Wen jt , after whose death Sui
engineered the succession of Duke Hstian EZ by first mur-
dering the two legitimate successors. After that no duke
in the state of Lu ruled except by authorization of the
major families, whose members were nominally the ministers
of the duke. Fixing the beginning of the trend at any

particular time is not as important for our purposes,
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however, as identifying Sun's interpretation of the pro-
cess.

Many of Sun Fu's comments about the usurpation of
power by ‘officials are similar to those describing the
erosion of the king's power into the hands of their rulers,
the feudal lords. Officials are criticized, for example,
for leaving the state without the permission of the
ruler.53 They are criticized for killing the son of a
ruler in order to set up someone else more malleable to
their sinister purpqses..54 " When officials begin to hold
meeﬁings with each other independently of their feudal
lords, they are blamed in much the same terms as were the
feudal lords when they first began to covenant with each
other without regard to the wishes or instructions of the

55

Chou king. The process of usurpation is regarded by

Sun as being complete at about the time that the Ch'un-
ch'iu recorded a meeting of ministers in Sung in 545 B.C.s6

Later on, in 528 B.C., the text of the Ch'un-ch'iu itself

makes a special point of mentioning that the feudal lords
did not attend a meeting of the ministers.>’
Officials were blamed for not carrying to completion,
or for not obeying, the orders of their rulers.58 They
were blamed for offering refuge to officials of other
states who were forced to flee because they had become in-

volved in improper activities of one sort or another.59
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Subversive elements were not to be encouraged by the hope
of finding safety in nearby states. Nevertheless, no
matter how unworthy an official might be, it was not pro-
per for him to be put to death by a feudal lord--~that
authority rested only with the Chou king himself. When
three officials were executed at the same time in 573 B.C.,
for example, Sun maintained th;t this was contrary to the
Egg.so In this case he followed the Tso-chuan, a small
passage of which is worth quoting because it illustrates
how Sun drew from many commentaries to find support for
his own interpretations. One of t@e ministers who was
killed, Hsi Chih ,@F_i, had been advised of the ruler's
intentions, and when his family urged him to oppose the

will of the ruler in order to save his own life, he made

the following remarks:61

The things which set a man up are fidelity, wisdom,
and valour. A faithful man will not revolt against
his ruler; a wise man will not injure the people; a
valiant man will not raise disorder. If we lose
those three qualities, who will be with us? If by
our death we increase the number of our enemies, of
what use will it be? When a ruler puts a minister
to death, what can the latter say to him? If we
are really guilty, our death comes late; if he puts
us to death, being innocent, he will lose the peo-
ple, and have no repose afterwards, however much he
may wish it. Let us simply.wait our fate. We have
received emoluments from our ruler, and by means of
them have collected a party; but what offence could
be greater than if with that party we should strive
against his order (for our death)?

What were the consequences of this devolution of

power into the hands of the ministers, according to Sun Fu?
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The answer is simple--that diffusion of power produced
anarchy, and anarchy produced lawlessness and needless
suffgring among the common people. The first appearance

in the Ch'un~ch-iu of robbers committing murder was at-

tributed to the fact that punishment and governance had
been lost ( %E'ﬁﬂ B A .52 2 similar conclusion was
reached by Sun ( j# 4| &{ 42) when the Ch'un-ch'iu recorded

in 521 B.C. the murder by thieves of the elder brother of
the Marquis of Weif#f.63 In case after case Sun sought
to drive home the necessity to distinguish between short-
term and long-term advantage. He argued that however
compelling the practical reasons might have been to pursue
a particular course of action which might result in a dimi-
nution of central authority, the long-term consequences
were so destructive as to wipe out utterly whatever im-

mediate gain might have been sought or even achieved.

Expulsion of the Barbarians

The very serious threat of invasion from northern
barbarian tribes, the Tangut Hsi-hsia in the northwest and
the Khitan Liao in the northeast, and in fact the final
defeat of the Northern Sung by a third tribe, the Jurchen,
in 1127, has already been mentioned in Chapter One. This
threat plagued emperors and officials throughout the 150-
year pe;iod of the Northern Sung. Nevertheless, the prob-

lem of the barbarians was subordinated to the issue of
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centralization in the Ch'un-ch'iu commentaries of the

Northern Sung. That it never reached the proportions of

a fixation until the Southern Sung, when something had
obviously gone wrong, is understandable. Officials in the
Northern Sung could argue that the barbarians could be
bought off, or even in the long run be gradually assimi-
lated into the Chinese cultural orbit, both of which would
tend to reduce the threat of barbarian invasion. Those in
the Southern Sung knew better.

One of the first instances of Sun Fu's interpre-
tation on this question in his commentary came as early as
683 B.C., in response to a passage recording an attack on
one of the central states by the barbarian state of Ch'u
(referred to in its early history as Ching-#d ).64 Sun
claimed that the reason that the barbarians were able to
make inroads into the Chinese states was because thére
were no sagely kings to act ( 1}0_ F. 1¥ B 4). The next
treatment came in 655 B.C., on the occasion of the famous
covenant of Shao-lingig E{, which was convened after an
expedition of the Chinese states led by Ch'i against the
state of Ch'u. . Both the Kung-yang and the Ku-liang
praised Duke Huan of Ch‘i for keeping the barbarians from
invading the Chinese states. But Sun Fu, though acknowl-
edging that this was indeed a service, reiterated that

this task should have been done by the Son of Heaven, and
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lamented the necessity of having to rely on a feudal loxd
to do the job of the Chou king.65 Just five years later,
in 650 B.C., commenting upon the covenant of K'uei-ch'iu
é%-ji ;, Sun again praised Duke Huan for his role in expel-
ling the barbarians, but at the same time condemned him
for not acting properly in relation to the Chou king, for
which transgression he was not to be forgiven.66 Clearly
this offense against the authofity of the Chou king was so
serious that it could not be juStified by whatever tempo-
rary benefit the Chinese states might have gained as a
result of military campaigns against the barbarians. 1In
this case again, as was often true before, the other com-
mentaries differed from Sun's, the Kung-yang praising Duke
Huan, and the Ku-liang praising the covenant.

The primacy of moral considerations is even more
forcefully put in response to the battle of Ch'eng-p'u
ﬂﬁl %{ in 631 B.C., in which an army belonging to the
state of Ch'u was defeated by armies under the leadership
of the state of Chin %? . Sun again underscored his main
point, that this should have been done by the Son of
Heaven, not by Duke Wen of Chin, however beneficial the
outcome of the military campaign might have been.67 Sun
argued that the fault lay ultimately not with the bar-
barians but with the moral deterioration within the

Chinese states themselves ("'F @} 55 ié_: ).68 No matter
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how many times the barbarians are defeated militarily,
nothing but a moral rejuveﬁation of the Chinese states
themselves would ever cause the barbarians to exalt the
éon of Heaven and adopt the kingly way. In 589 B.C., in
the first year of the reign of Duke Ch'eng ﬁﬁ of Lu, when

the Ch'un~ch'iu recorded that the common people were as-

signed the task (over and above their normal taxes) of
producing military equipment, Sun argued that Confucius
intended to blame Ch'eng for not being able to defend the
state, and ascribed his we&kness not to military circum-
starices, but to the fact that he was "unable to cultivate
virtue."69
Even the very definition of a barbarian was based
upon'moral considerations. A barbarian was someone who
did not accep£ the moral standards of the Chinese. 1In

505 B.C., for example, the ruler of the state of Wu was

identified in the Ch'un-ch'iu passage by the title of

Viscount, normally reserved only for rulers of the central
states. According to Sun this was done in order to praise
him for coming to the aid of the central states in their
struggle against the barbarian state of Ch'u. Later on in
the same year, however, when the same ruler took the
mother of the defeated ruler of Ch'u as his wife, both the
Kung-yang and the Ku-liang, and Sun Fu, refer to him as

reverting (lﬁz) to the status of a barbarian.70
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. Criticism was expressed in other ways as well. When
the army of Ch'u occupied P'eng-ch'eng iﬁ'ﬁ%, a city in

Sung, and placed a puppet in charge, the Ch'un-ch'iu text

still referred to it as belonging to Sung. This was taken
to instance (in Sun's view) Confucius's unwillingness to
countenance the power of a barbarian state to occupy

Chinese territory.71

In like fashion, by a subtle choice
of words Confucius was said to have made it appear that
the states Ch'en ?%L and Ts'ai 5%- had not been destroyed
at all by the barbarian Ch'u (when in fact they had) in
order to downgrade Ch'u's importance.72 In one of the
last passages in the commentary, discussing the famous
meeting in 481 B.C. at Huang-ch'ih‘%% }Ejunder the aus-
pices of the Viscount of Wu, Sun claimed that Chiﬁ (also
present at the meeting) was now too weak to assert its
authority over all the states. He also noted that ever
since the battle of Pai-chil *E %ﬁi in 505 B.C. power over
the central states had passed into the hands of the bar-
barians, as a direct consequence of the failure of the
states to observe the tao and restore the rule of the sage-

73 The placement of Wu behind Chin in the passage

kings.
is supposed to mean that Wu had no right to its pre-
tensions as the organizer of the meeting.

The practical consequences of failing to adhere to

"1i on the part of the Chinese states are thus regarded by
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Sun as graphically illustrated by the success of the bar-
barians, and represent the final denouement of the whole
pfocess of rejecting 1li begun in the early years of the
Ch'un-ch'iu period.

Universal Implications of Li
" In the Early Commentaries

The previous sections have shown how Sun and other
Neo-Confucianists attempted to relate the particular prob-
lems encountered in the Ch'un-ch'iu period with those
proklems which arose during the Northern Sung period. The
obvious and not entirely erroneous conclusion to draw
from a review of the similarities they claim to have found
is that the commentaries of the Northern Sung were written
primarily for the purpose of justifying certain political
policies which had been implemented already by the early
Sung emperors. A balanced perspective; however, shows
that this is only partially true. The greatest signifi-
cance of the commentaries does not lie solely in this
realm but in the way in which they tried to demonstrate
the universality of the principles manifested by the par-
ticular circumstances of the Ch'un-ch'iu period. 1In this
context the use of praise and blame should be seen in a
slightly altered sense from that in which it is often
understood. It is not always intended to be the anachron-

istic imposition of subjective standards of later political
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morality on historical events by selecting those which
easily conveyed a didactic message and rejecting those
facts which didn't. Rather it was the result of a new
faith in certain transcendent moral principles, universal
in scope but immanent and knowable in history.74 In fact
it was thought by some that one did not even have to
exercise praise and blame explicitly because it was be-
lieved that an honest recordiné of the facts would speak
for themselves and convey the message implicitly. Thus
could Ssu~ma Xuang, regarded as one of the most conser-
vative of the Sung scholar-officials, say in his intro-

duction to the Tzu—chih't.'ung‘-’chi‘en:75

Now your servant in his narrative has sought only

to trace the rise and fall of the various states and
make clear the people's times of joy and sorrow so
that the reader may select for himself what is good
and what is bad, what profitable and what unpro-
fitable, for his encouragement and warning. He has
no intention of setting up standards of praise and
blame in the manner of the Spring and Autumn Annals
which could compel a disorderly age to return to
just ways.

In reading this it is important to realize that whether he
did convey subjective opinions of blame or praise is a
separate question from whether or not he thought that is
what he was doing. The point is that the Sung thinkers
believed so strongly in the existence of universal moral
principles, and the susceptibility of those principles to
rational understanding, that it was not always deemed

necessary to state them explicitly.
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The term li is often translated as "ritual" or
"norm." These rituals were'thoﬁght to be the outward
manifestation of certain absolute moral principles, and
the term li was often used to refer to those universal
morél principles rather than merely their ritualistic ex-
pression. Because of the complexity of the term (dealt
with below) and the inadequacy of any English equivalent,
the best solution is simply to use the Chinese term. 1In
order to avoid confusion with the word for principle, also
1i #2 , the former will usually be used without the
Chinese character, and the latter with it.

Li can be explained as having three different levels
of meaning, distinguished from each other by the object
each is designed to pursue. The first aims to cultivate
the individual self through the use of ritual and cere-
monies; the second to cultivate the order and stability of
society through adherance to proper ritual (remembering of
course that in all cases the rituals are synonymous with
the moral principles which they represent); and the third
to bring man into harmony with .the laws of the universe.
The second is emphasized by those who are most concerned
with the practical affairs of government, and the third by
thsse who are most concerned with resting their political
ideas on a firm foundation of absolute moral principles.

Sun Fu used both the second and the third level in his
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commentaries, and it is the third level that was later ex-
panded by Ch'eng I to £it into his metaphysical system.

A few examples will suffice to illustrate these
three levels of meaning. In the Analects Confucius is
recorded as having said:76

Respectfulness, without the rules of propriety (1li),

becomes laborious bustle; carefulness, without the

rules of propriety, becomes timidity; boldness,
without the imles of propriety, becomes insubordi-
nation; straight-forwardness, without the rules of
propriety, becomes rudeness.
Thus even virtuous behavior, without the judgment which
comes from knowing what is proper under the circumstances,
can be carried to extremes. One of Confucius's leading
disciples, Yen Yilan 3& ﬂﬂ, in speaking of what he learned
from Confucius, said that he ﬁenlarged my mind with learn-
ing, and taught me the restraints of propriety,“77 re-
vealing that for him li represented a sense of moral
discipline. In a passage from the Tso chuan, 1li takes on
a much wider connotation, to include the orderly conduct
of affairs of a whole community, in other words, of govern-
ment. It reads: "It is propriety which governs States and
clans, gives settlement to the tutelary altars, secures
the order of the people, and provides for the good ofone's
heirs.“78
HsUn Tzu has perhaps the most significant of all

discussions of the subject, at least for our purposes,

since in it he anticipates the universal significance of
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1li which was also given to it by the Sung thinkers:79

Through rites (li) Heaven and earth join in har-
mony, the sun and moon shine, the four seasons pro-
ceed in order, the stars and constellations march,
the rivers flow, and all things flourish; men's
likes and dislikes are regulated and their Jjoys and
hates made approprriate. Those below are obedient,
_those above are enlightened; all things change but
do not become disordered; only he who turns his:
back upon rites will be destroyed. Are they not
wonderful indeed? When they are properly estab-
lished and brought to the peak of perfection, no
one in the world can add to or detract from them.
Through them the root and the branch are put in
proper order; beginning and end are justified; the
most elegant forms embody all distinctions; the most
penetrating insight explains all things. In the
world those who obey the dictates of ritual will
achieve order; those who turn against them will
suffer disorder. Those who obey them will win
safety; those who turn against them will court dan-
ger. Those who obey them will be preserved; those
who turn against them will be lost. This is some-
thing that the petty man cannot comprehend.

The Li Chi, now known to have been put together in
the Han but once thought to have been of much earlier pro-
venance, also contains some passages which are of parti-
cular relevance to our discussion because they also extend
the meaning of li far beyond mere rites or ceremonies, and
for this reason are worth looking at. As regards the ori-

80 ", ..rules of ceremony must be traced

gin of li, it said:
to their origin in the Grand Unity. This separated and
became heaven and earth. It revolved and became the dual
force (in nature). It changed and became the four sea-

sons.... Its lessons transmitted (to men) are called its

orders; the law and authority of them is in Heaven." As
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to the nature of 1i and the consequences of not following
its dictates:81

Thus propriety and righteousness_aré the great ele-
ments for man's character; it is by means of them
that his speech is the expression of truth and his
intercourse (with others) the promotion of har-
mony;.... They constitute the great methods by
which we nourish the living, bury the dead, and
serve the spirits of the departed. They supply the
channels by which we can apprehend the ways of -
Heaven and act as the feelings of men require. It
was on this account that. the sages knew that the
rules of ceremony could not be dispensed with, while
the ruin of states, the destruction of families, and
the perishing of individuals are always preceded by
their abandonment of the rules of propriety.

The importance of the interrelationship of these
three levels of meaning of li becomes apparent as one
turns to the commentaries themselves. Though the in-
fractions of li pointed out in Sun Fu's and Liu Ch'ang's
commentaries are infractions of ritual,82 their full sig-
nificance for Sung political thought emerges only when
their absolute moral implications are brought out. Vio-
lations of ritual are violations not only of the human
order, but of the universal moral order as well. The two
levels are in fact inseparable, and it was believed that
the failure to observe the proper li would result inevi-
tably in punishment, in much the same way that the people
of Judah were taken to task by the prophet Isaiah
(Isaiah 31:1) for relying merely on the weapons of war to
protect themselves instead of obeying the will of God.83

The later attack on them by the Assyrians was thus
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interpreted by Isaiah as just punishment to the Jews for
their loss of faith in God.

In Western literature one of the most powerful expo-
sitions of this theme of the interrelationship between the
cosmos and the world of human affairs, and the importance
of ritual in bringing a tyrant to heel, was the Greek play
Antigone by Sophocles (495-406 B.C.). 1In it two brothers,
both sons of Oedipus, the formér king of Thebes, led two
opposing armies which met and fought a battle at the gates
of Thebes. 1In the battle both brothers died, after which
the tyrant of Thebes, Creon, refused to permit the burial
of the brother who had attacked the city. Since it was
believed at the time that the soul of anyone not granted
the proper ritual of burial was condemned to wander the
earth forever, a daughter of Oedipus, by the name of
Antigone, buried her dead brother in secret and was dis-
covered. For this she was condemned to be buried alive in
a cave, where she committed suicide along with her lover
Haemon, Creon's son. Meanwhile the prophet Tiresias had
warned Creon that his defiance of the gods would bring
about his own downfall and the end of his house, but by
the time he sought to undo his actions it was too late and
Antigone, Haemon, and Creon's wife had all died by their
own hand.

The parallel is obvious--no ruler is the final
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authority, and the mistaken belief of a tyrant in his
omnipotence will inevitably result in his own destruction,
or that of his house. It is an expression in dramatic
form of the belief shared by Northern Sung thinkers such
as Sun Fu and Liu Ch'ang, that ritual is the visible em-
bodiment of absolute moral principles, to which even
tyranté are subject. The moral of the play would have
been perfectly clear to a Chinése audience in the Sung
(more clear, one suspects, than it would be to a modern

audience) . -

Conclusion

The foregoing has traced the main lines of Sun Fu's
attitudes toward obedience to authority by concentrating
on the three stages of decline which he claimed the Ch'un-
ch'iu period passed through as a result of the failure of
its rulers, feudal lords, and ministers to carry out the
will of heaven (made manifest through li$g) and exalt the
ruler. We have also seen how the concept li was used to
support’a set of moral principles believed to be uni-
versally valid and binding equally on rulers and subjects.
How influential Sun's ideas were is apparent in the content
of later commentaries. For example, Hu An-kuo, echoing
Sun, wrote in the Southern Sung that "the unifying theme

of the Ch'un-ch'iu is to exalt the mandate of the king and

deplore the division of authority among officials.... The
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rectification of names (by which a person acts according
to the absolute standards which govern those in his
position) is the eternal principle of heaven and earth and
is the comprehensive principle of righteousness that links

the past with the present.“84

Only by obedience to the
civil authority of the ruler and to the moral authority of
1li did Sun believe the long te;m interests of the people
could be properly served.

However, the practical value of centralized rule can
be more clearly seen with respect to the threat of internal
usurpation than that of barbarian invasion. No matter how
one tries to get around it the undeniable fact is that a
strictly military solution to the problem of the bar-
barians in the Northern Sung--the Hsi-hsia and the Khitan
--would have required the emperor to delegate much of his
authority to commanders in the field. Commanders would
have had to have the power to appropriate local revenue in
order to pay for expenses which could not be anticipated,
and the power to make on-the-spot tactical (as well as
strategic) decisions in order to take advantage of imme-
diate military opportunities. But to do so raised the
specter of the autonomous military commanders of the
recent past. To avoid that, Sun argued that in the final
analysis the long-term benefits gained by sustaining the

power.of the emperor far outweighed the temporary
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advantages which might accrue by allowing local military
commanders a wide latitude in responding to the military
threat of the barbarians. Simply put, he regarded the
internal threat as much more serious than the external
threat. Policies which implemented this very choice of
priorities were in fact pursued by all the Northern Sung
emperors, giving the appearance of military weakness which
has elicited the condemnation of nationalisticallf in-
clined Chinese scholars from the Southern Sung to the pre-
sent.85

I wonder, however, whether such condemnation is fully
justified. The more acquainted I become with the Ch'un-
ch'iu scholars of the Northern Sung the more inclined I am
to the belief‘that they would quite possibly have regarded
the course of later Chinese history, more particularly the
Southern Sung, as a vindication of their ideas, rather
than an indictment of their failure to protect China from
the barbarian military threat. This is because the twin
virtues of obedience to a unified state and also to the
Chinese moral tradition continued to be sustained, albeit
on a smaller scale, throughout the period of the Southern
Sung and on through the Yllan, Ming, and Ch'ing dynasties.
Given their assumptions about the ultimate ends of govern-
ment, they would have argued, I suspect, that these values

would have been placed in far greater jeopardy if the
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Northern Sung emperors had decertralized military author-
ity and delegated it to commanders in the field. The
probability that the habits of challenging central au-
thority, so ingrained after centuries of indulgence during
the late T'ang and Five Dynasties period, would have reas-
serted themselves was very great, and as a result China
would quite likely have once again lost the benefits of a
unified stable government. Frégmented and weakened from
within, it would have been in no position to hold off bar-
barians indefinitely anyway, so the same results would
probably have been obtained, but at a far greater cost
than was in fact the case.

If this interpretation has any merit, and I believe

it does, then the Ch'un-ch'iu scholars no more deserve the

accusation of being impractical than do the early Sung
emperors (who in any case were the‘real authors of the
policy of centralizing authority and buying off the bar-
barians). The point at issue is not one of practicality
or impracticality but rather priorities. As far as the
Sung scholars were concerned, they were trying to estab-

. 1lish a clear set of priorities and standards by which the
formation and execution of practical policies could be
measured and which would lend unity and direction to those
policies.

That they had solid grounds for their fear of
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decentralizing military power can be illustrated not only
by reference to the late T'ang but also to a strikingly
similar problem in medieval European history. The Caro-
lingian rulers of medieval France and the Norman rulers of
medieval England were also confronted with barbarian in-
trusions. They found it expedient to create certain
administrative areas on the borders of their kingdoms,
called marches, which had as tﬁeir purpose #he repulsion
of attacks from their less civilized and more warlike

neighbors from the north (and in the case of England, from

Wales also). According to one writer:86

Delegation of power proved from the outset the only
way of governing wide areas; and in such a situation
there was little or no method of supervising and
limiting the local lords who held delegated power.
Border-lands in particular created difficult situ-
ations where lords needed strong forces and free
bhands. The policy of Charlemagne with regard to

the marches helped to develop the fief, just as both
in Anglo-Saxon and Norman England the Welsh marches
produced especially warlike and consolidated earl-
doms.... To hold up the fissiparous tendencies a
Frankish king might send a count, comes, to each
city; but in the conditions of the ninth century

all local powers tended to grow autonomous. The
magnates assumed the right to levy troops or taxes,
to exercise police and law administration.

Later Lindsay adds:87

Throughout the Middle Ages the marches of north and
east produced many challenges to the crown, which,
however, had no choice but to allow dangerous con-
centrations of power there.

The point is that the price paid for this protection was

high, and included both usurpation and dissolution of
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central rule. For example, Robert the Strong, one of the
lords appointed by the Carolingian ruler Charles the Bald
(843-877) to protect the Loire valley from the Vikings,
spent so much energy consolidating his own power (instead
of fighting the barbarians) that his descendants ulti-
mately were able to replace the Carolingians with their
own Cap‘etian_dynasty.88

Of course, the circumsténces of the medieval Euro-
pean monarchies were very different from those of the
Chinese empire. Among other things, the Chinese benefited
from a common written language and long experience in the
bureaucratic administration of a large territory. The
Europeans lacked those advantages to the same degree
(though Latin did serve as a common administrative lan-
guage) and as a result were more vulnerable to fragmen-
tation than their Chinese counterparts. Nevertheless the
parallel is instructive because in both cases a similar
problem led to a similar outcome.

It ought to be clear now precisely how the Ch'un-
ch'iu was used by Sun Fu and others as a vehicle toexpress
opinions on the fundamental problems of national defense
and obedience to the ruler. In order to understand the
meaning and significance of those opinions we must move on
to a consideration of the metaphysical level of interpre-

tation in which the duty of obedience is understood not
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to be imposed on man from without, in consideration of
only utilitarian motives and at the expense of indivi-
duality and freedom, but to come from within, from sources
which are rooted in the very nature of man and the uni-

verse.
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See Légge;”Ch'un Ts'ew, p. 208, for further details.
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CCTWFW, 10772, Hsi-kung 28, as quoted in CHY, p. 308.

CCTWFW, 10800, Hsiang-kung ll. Legge discusses this
on page 452 in greater detail.

CCTWFW, 10810, Chao-kung 5.

CCTWFW, 10727, Yin-kung 1.

The only reason given for the praise is that "he
(Chu) gradually advanced." See Malmquist, p. 70.
When the commentaries are as enigmatic as the text,
the possibilities of interpretation are multiplied
manyfold. .

CCTWFW, 10728, Yin-kung 3.

As guoted in CHY, pp. 325-326, from his Ch'un-ch'iu
chuan, Yin-kung 1.

CCTWFW, 10728, Yin-kung 1.
Legge, Li Chi, vol.1l, p. 214.
CQTWFW, 10779, Wen-kung 14.

For example, ibid., 10728, Yin-kung 2; and 10737,
Huan-kung 2.

In the CCTWTW, 10730, Yin-kung 3, Sun claims that
hereditary offices were partly responsible for the
decline of the Hsia and Shang dynasties, and appear
again in the Chou when it begins to decline. See
also 10785, Hslan-kung 10, in which Sun follows
the Kung-yang in criticizing hereditary offices.

CCTWFW, 10757, Chuang-kung 31.

Ibid., 10783, Hsfian-kung 1.

See ibid., 10737, Huan-kung 1; 10791, Ch'eng-
kung 8; 10802, Hsiang-kung 19; and 10827,
Ai-kung 8.

Ibid., 10729, Yin-kung 3.

Ibid., 10737, Huan-kung 1.

Ibid., 10767, Hsi-kung 15.
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Ibid., 10767, Hsi-kung 16. See Legge, pp. 170-171.
CCTWFW, 10778, Wen-kung 9.

Ibid., 10737, Hsflan-kung 16. Sun's comment was "§&

AR ZE Bz EHAR ‘MJW, "
Ibid., 10730-31; Yin-kung 4.

Ibid., 10753, Chuang-kung 22.

Ibid. Even the son of the Chou king did not escape
blame for engineering the murder of one of the
feudal lords (10787, Hsflan-kung 15). See also Legge,
p. 329.

CCTWFW, 10804, Hsiang-kung 26; 10783, Hsi-kung 5.
Ibid., 10806, Hsiang-kung 30.

Ibid., 10812, Chao-kung 11.

Ibid., 10787, Hslan-kung 15. With regard to this
passage, see Legge, p. 329, which explains that this
was an extra tax on the produce of a crop. There is
not total agreement on the meaning of this passage,
but in our case it is how Sun took it that is impor-
tant. See also 10827, Ai-kung 12; and Legge, p. 828.
Ibid., 10727, Yin-kung 1.

Ibid., 10727, Yin-kung l. The exact nature of the
violation is not agreed upon, but that there was
something wrong, is believed by all the commentators.
Ibid., 10739-40, Huan-kung 5.

Ibid., 10769, Hsi-kung 24; and 10792, Ch'eng-kung 12,
Ibid., 10764, Hsi-kung 5.

Ibid., 10747, Chuang-kung 1.

Ibid., 10763, Hsi-kung 5.

Ibid., 10806, Hsiang-kung 30.

cccc, chitan 1, as quoted in CHY, p. 321.

CCCC, Yin-kung 1, as quoted in CHY, p. 275.
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cccc, chfian 5, as quoted in CHY, p. 323.
1LSCY, chllan 19, as quoted in CHY, p. 321.
LsCY, chilan 1, as quoted in CHY, p. 321.
LSCY, chfilan 3, as quoted in CHY, p. 324.
CCTWFW, 10798, Hsiang-kung 3. Sun mentions the
meeting at Chi-tse gé. 3i (in present-day Hopei)
several times later as rking the beginning of the
officials' usurpation of power. See, for example,
10801, Hsiang-kung 16.

Hsu, Cho-yun, Ancient China, pp. 78-82.

CCTWFW, 10756, Chuang-kung 27; and 10784, Hsllan-kung
5.

Ibid., 10765, Hsi-kung 9.

CCTWFW, 10801, H51ang-kung 16, Now, according to
Sun, power is fully in the hands of the off1c1als.
This meeting took place in 556 B.C., at Chu-liang
7} 4§ (in present-day Honan), which belonged to
Chin.

CCTWFW, 10804-5, Hsiang-kung 27. Again in the same
year, the ministers met by themselves in Sung. See
also 10809, Chao-kung 4.

CCTWFW, 10812-13, Chao-kung 13.

Ibid., 10784, Hsllan-kung 8; and 10788, Hslian-kung 18.

Ibid., 10803, Hsiang-kung 21; and 108032, Hsiang-kung
23.

Ibid., 10794, Ch'eng-~kung 17.

‘Legge, p. 405. The translation is Legge's.

CCTWFW, 10800, Hsiang-kung 10.
Ibid., 10814, Chao~-kung 20.
Ibid., 10750, Chuang-kung 10. See also Legge, p. 86.

This is the first mention in the Ch'un~ch'iu itself
of the state of Ch'u.
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CCTWFW, 10762-63, Hsi-kung 4. See also Malmquist,
pp. 162-163, and Mou Jun-sun, pp. 106-107.

CCTWFW, 10765, Hsi-kung 9. See also Mou Jun-sun, p.
107, and Malmquist, p. 163.

Ibid., 10771, Hsi-kung 28.

Sun's views on this subject were not shared by all
his fellow Ch'un-ch'iu enthusiasts in the Northern
Sung. Ou~yang Hsiu, for example, although he came
close, did not take such a strong position: "With
regard to relations between China and the barbarians
from ancient times, when China was in possession of
the tao, the barbarians did not necessarily submit,
and when China was not in possession of the tao,
they did not necessarily stay away." See the Hsin
Wu-tai shih 72:885,

CCTWFW, 10789, Ch'eng-kung 1.

Ibid., 10820, Ting-kung 4. See also Malmguist, p.
212. Dr. Hsiao also draws upon the same example
from the Kung-yang to make the same point. See
Hsiao/Mote, vol. 1, pp. 24-25, note 55. The diffi-
culties of this type of interpretation become ap-
parent when one compares this passage with another
in 530 B.C., in which the ruler of Ch'u was casti-
gated for his lack of the tao in killing the ruler
of the state of Ts'ai %%. . The state of Ch'u,
already permanently and irrevocably categorized as
a barbarian state, and here caught in an action
manifestly barbarian, was referred to in the text of
the classic by the title of viscount (CCTWFW, 10811,
Chao-kung 1l1. Wu is blamed from its first appearance
in the text in 583 B.C. for usurping the title of
viscount; see 10791, Ch'eng-kung 7), and no partic-
ular importance was attached to the title in this
case. Logical consistency, to put it charitably,
was not regarded very highly in this particular
genre of criticism. All this does not alter, how-
ever, the persistent tendency to interpret barbar-
ian behavior in terms of Confucian morality. In the
Southern Sung, for example, even someone as opposed
to Sun, Fu's method of exegesis as L#i Tzu-ch'ien

, who regarded the Ch'un-ch'iu purely as fac-
tual history, defined the barbarians in terms of
their adherence to 1i #l (Hu Ch'ang-chih#{ & %, "Lt
Tzu-ch'ien ti shih-hsteh §A 3 ep £ 4 , Shu-mu
chi-k'an #B& 5 10 (1976), pp. 125-126).
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CCTWFW, 10797, Hsiang-kung 1.
Ibid., 10813, Chao-kung 13.

Ibid., 10828, Ai-kung 13. One must guard against
the tendency to see this interpretation as an at-
tempt to hide one's head in the sand--the barbarian
threat will go away if one just pretends that it
doesn't exist. Sun's purpose was not to explain them
away but to challenge the legitimacy of their power
whenever it did not conform to standards of 1li.

De Bary puts it this way ("Reappraisal,” p. 90):
"According to this view (Hu YHan's), the Classics
were to be studied as deposits of eternal truth
rather than as antiquarian repositories, and the
true aim of classical studies was to bring these
enduring principles, valid for any place or time,
to bear upon both the conduct of life and the solu-
tion of contemporary problems."

Quoted in de Bary, Sources, p. 506.

Legge, Confucian Analects, p.ﬂZOS. %';‘!paej ghglefé T‘E;jlgf
as follows: 7@, K= a3, o B 18, B 2122 AL,
AMERAAL. " "Legge notes 5’.? his commentaxfy that 1li
does not refer only to "...mere conventionalities,
but the ordinations of man's moral and intelligent
nature in the line of what is proper."

Tbid., p. 220. "t R WML LHH L FE."

Legge, Ch'un Ts'ew, p. 33. ",?! g@& ﬁ»?iﬁ,l%?vk
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Watson, Hsln Tzu, p. 94. See also the record of a
statement by the great prime minister of the state
of Cheng, Tzu=-ch'an, in the Tso-chuan (Legge, p.
708): "Ceremonies (are founded in) the regular
procedure of Heaven, the right phenomena of earth,
and the actions of men."

This and the following three quotations are all from
the Li Y8n chapter of the Li Chi. See Legge, Li Ki,

vol. 1, pp. 386-388. "R T M AN A~ VDS e,
I, B w oS Athoh i o Db, B
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See Appendix.

See also Hosea 10:13-14: "You have ploughed iniquity,
you have reaped injustice, you have eaten the fruit
of lies. Because you have trusted in your chariots
and in the multitude of your warriors, therefore the
tumult of war shall arise among your people, and all
your fortresses shall be destroyed...."

LSCY, kang-ling shang &H}Af L, p. 18b.

See Chapter One, and Ch'ien Mu, Kuo-shih ta-kang,
PpP. 394-401.

Jack Lindsay, The Normans and their World (London:
Hart-Davis, MacGibbon, 1973), p. 128.

Ibid., pp. 282-283.

Painter and Tierney, Western Europe in the Middle
Ages, p. 168.




CHAPTER FOUR

CH'ENG I'S VIEWS ON OBEDIENCE TO AUTHORITY:

THE MORAL/METAPHYSICAL LEVELS

We have now arrived at the major junction of the
dissertation, where the hitherto divergent paths of Neo-
Confucian metaphysical speculation and Neo-Confucian poli-
tical thought intersect and travel for a time along a
common route. The immediate cause of their convergence
was a mutual interest in the problem of authority. The
result was to strengthen the obligation of the subject to
obey his ruler while at the same time strengthening the
obligation of the ruler to obey universal moral laws, of
which the ruler himself was regarded as merely the instru-
ment. It is the thesis of this chapter that the close
correspondence held to exist by the Neo-Confucian metaphy-
sical thinkers between the nature df man's being (and
therefore of political society) and the nature of the uni-
versal order was intended to be a protection against arbi-
trary rule rather than a theoretical justification of it.
Thus it was the particular contribution of these thinkers

to locate traditional Confucian political beliefs within
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the larger context of a unified body of thought which gave
a rational explanation of man, nature, and the cosmos.
Those redefined traditional Confucian political beliefs
may have supported central authority, but they did not
support absolutism.

This metaphysical approach was brought to fruition
in the Northern Sung by Ch'eng I, who took Sun Fu's views
on authority and incorporated them into a new metaphysical
system through the use of the concept of principle, ;;_ﬁﬁ.
This new development strengthened the moral imperative to
obedience discussed by Sun in terms of li,fg and gave it a
rational justification. Since there are remarkable and
revealing affinities between Ch'eng I's ideas and those of
certain medieval European theorists of natural law with
regard to the problem of obedience and the related problem
of divided moral loyalties, the section on Ch'eny I's
ideas is followed by a discussion of the significance of

those affinities, in a comparative context.

Metaphysical Implications of Principle, Li 3% ,

In Ch'eng I's Commentary

Ch'eng I was born 40 years later than Sun Fu and
died almost 50 years later than Sun Fu. Since he was

working on his commentary to the Ch'un-ch'iu in the last

years of his life (Ch'eng I's preface is dated 1103), it

represents his most mature thought on the relationship
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between political life and metaphysical thought. It also
represents the observations of a man who spent the bulk of
his career in a China which was in many ways different
from that in which Sun Fu had lived. Sun grew up and wrote
in the formative period of the Sung, when the dynasty was
just beginning, and when, as discussed in Chapter One, the
scholar—-elite was inspired to a new sense of mission and
confidence in their ability to influence practical affairs.
Ch'eng I, however, had lived through decades of bitter
factional struggle in the central bureaucracy, and had
suffered much personal anguish at the hands of his enemies
among the rival groups of officials. In fact Ch'eng spent
most of his life in Lo-yang, occupied in scholarship and
in various degrees of opposition to the series of insti-
tutional reforms introduced by Wang An=-shih and his fol-
lowers (a conflict which began in the early 1070's and
lasted to the end of Ch'eng's life). His rare service in
the bureaucracy, owed partly to his failure to pass the
chin-shih examination as well as to the efforts of op-
posing factions, allowed him more time for intellectual
pursuits than his brother Ch'eng Hao, whose shorter life
(he died in 1085) was often interrupted by the press of
official duties.

Some have been tempted to argue that Ch'eng I's méta—

physical ideas in general and his attitudes toward the
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role of the emperor in particular were motivated by his
factional opposition to Wang An-shih's reforms and by the
need to counter Wang's reformist ideology (based on the
Chou-1i) with a more persuasive ideology of his own.l
Certainly the divisiveness and destructiveness of the
factional struggles which took place during the reigns of
Shen-tsung (1068-1085) and Che-tsung (1086-~1100) must have
strengthened Ch'eng's awarenesé of the need for a strong
moral authority. But it would be a mistake to explain the
metaphysical ideas of Ch'eng I solely in terms of short-
term expediency: However disappointed Ch'eng was in his
own life, and regardless of how far short of their expec-
tations in bringing about a moral revival Confucian
scholar-officials were.by the end of the 1lth century,
many of those conditions which inspired the Neo-Confucians
at the beginning of the century (outlined in Chapter One)
were still present at the end of the century. What ap-
peared to be lacking was not the outward conditions but a
lack of consensus and unity on fundamental questions among
the scholar-elite themselves. Ch'eng I's purpose was to
restore a degree of unanimity on first principles--then
and only then would it be possible to expect unified
action by high-minded scholar-officials. The fact that
such an enterprise propelled him into factional struggles

is a consequence of his intellectual efforts; it is not,
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as some would assert, a cause of those efforts.

There is no question that Ch'eng I was one of the
most original philosophers in Chinese history. A.C. Graham
calls him "the greatest Confucian thinker of the last two
thousand years."2 Nevertheless in his political thought,
as in his philosophical thought, he owes a debt of varying
degrees of magnitude to certain predecessors. The fact
that among early Sung thinke:s.he was most favorably dis-
posed in his writings to Hu Yllan and Sun Fu3 is indicative
of their great influence on his early intellectual develop-
ment, and the prevalence of the idea of exalting the ruler
in Ch'eng's commentary is further testimony to Sun Fu's
own specific contribution to Ch'eng I's political thought.
Sun Fu and Ch'eng I are linked by their agfeement on the
need to invest the ruler with a powerful moral authority;
Ch'eng in a sense brought Sun's thought to a greater
degree of sophistication by incorporating it into a system
of rational metaphysics based on the concept of principle,
1 3% .

In Ch'eng I's thought the concept which acted as a
bridge between his metaphysical ideas and his political
thought was "heavenly principle," t'ien-1li & £, which
Ch'ien Mu has noted came to overshadow in the Sung the
traditional concept of the mandate of heaven, t'ien-ming

;t é? .4 The idea of t'ien-li as it came to be used in
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Neo~Confucianism, originated with Ch'eng Hao, and was not
used by him in a cosmological sense but in the sense of
the natural endowment of principle in human nature (and in
all particular 6bjects), as opposed to the human emotions,
jen-yi A 4Zk.° on the cosmological level, it has been
defined as_“...the unity of Heaven and Man, with Heaven
understood as that which holds_the cosmos together, the
fullness of being and goodness....“6 Chu Hsi later identi-
fied Chou Tun-yi's supreme ultimate, Eﬁ-%i{ & , with

Ch'eng's t'ien-;i.7 But in the Ch'un-ch'iu commentaries

it clearly refers to both levels of meaning, depending on
the context. Because of certain parallels between this
universal level of meaning and natﬁral law (which will be
dealt with in the following section) I translate it as
"natural law."8
The relationship between cosmic forces and human
affairs was made even mére explicit in the writings of
Ch'eng I and those who followed him than in the commen-
taries of Sun Fu or Liu Ch'ang. For example, in a passage
noting an unseasonable snowfall, Ch'eng commented that
"the movements of the yin and the yang observe regularity
and are not (given to) excesses. Cases in which they lose

their customary measure are all (a result of) men having

become confused."9 Again, commenting on a Ch'un-ch'iu

passage (in the year 709 B.C.) noting that "it was a good
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year," Ch'eng said:10

When human affairs are smooth below, then the
material force (ch'i) of heaven is in harmony above.
For (Duke) Huan to ascend the throne by assassi-
nating the prince is (an act) contrary to natural
law (t'ien~1li), which causes the human moral virtues
(jen-lun A 4&) to become disordered. The material
force of heaven and earth becomes abnormal and per-
verse (by such behavior). Floods, droughts, famine,
and other disasters are thus the necessary (conse-
qguence). Now the reason (that the Ch'un~ch'iu
records) a good year is because (Confucius wanted)
to record how unusual it.was.

Thus are the acts of men in general, and rulers in parti-
cular, linked to the flow of cosmic forces. Ch'eng fre-
quently mentions the decline of belief in natural law

which took place in the ChL'un-ch'iu period, and the absence

of the tao of men:ll

(Belief in) natural law has been destroyed and the
tao of men is no more. (When Confucius) wrote
"Heavenly King" (t'ien-wang) (he meant) to say that
one ought to revere heaven.... (Faith in) the li
of men has been extinguished, the motions of heaven
have become perverse, and the yin-yang have lost
their proper order.

The ruler's role is pivotal, and the basic purpose

of the Ch'un-ch'iu, according to Ch'eng I, was "to make

available for all time the means by which a balanced
appraisal of the institutions of kingship might be

acquired."12

However, it was not the power of the ruler
that was stressed in Ch'eng I's commentary, but the respon-
sibility of the ruler to obey a higher authority, natural
law (li ﬂg ). The relationship between the authority of

heaven, the authority of the ruler, and the authority of
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the husband, are related to each other in the following
passage. The incident occurs in the fall of 721, in the

first year of the Ch'un-ch'iu, when the king "sent the

(sub-)administrator Hslian with a present of two carriages

and their horses for the funerals of Duke Hui and (his

wife) Chung—tzu."l3 Ch'eng's comment goes as follows:14

The king receives (his authority), as it were, from
the tao of heaven (or natural law), (for which rea-
son) he is called the heavenly king (t'ien-wang),
his mandate is called the mandate of heaven, and
his punishment is called the heavenly punishment.
What fulfills this tao is the kingly way. When
later generations used wisdom and power to manage
the world, (it became) the way of the hegemons
(pa~tao). The Ch'un-ch'iu relied on (the concept
o%T the kingly mandate in order to rectify the
methods of the kings, and used the term "heavenly
king" in order to esteem the mandate of heaven.
(Thus it is that) the basis of moral relations
between husband and wife ought first to be recti-
fied. During the time of the Ch'un-ch'iu, wives
and concubines misused their authority and caused
disorder. The sages were particularly careful in
making the proper distinction in names, (so that)
in matching men and women there (should be) no
changes throughout their lifetimes. For this
reason there was no li (by which anyone) could
be rematched. From senior officials on down, if
within (the home) there was no master then the

way of the family was not established, and for this
reason there was no way that there could be (a rule
of) 1i (allowing someone) to select another
wife. Because the duties of the Son of Heaven and
the feudal lords were so all-encompassing, and
their empresses were able, to act as regents them-
selves, there was no 1li {! (by which they could)
select another empress.

Ch'eng I then goes on to say that the wording of the
passage under consideration was designed to convey the

message that Duke Hui's second wife did not deserve to be
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elevated to the position of primary wife, since to do so
was contrary to li and amounted to a form of usurpation
which resulted in dissension between the duke's sons.
There are two aspects which are of special importance in
this passage. One is the clear and explicit statement of
the subordination of the ruler to heaven, which bestows
authority on him and punishes him for abusing it. Empha-
sis is thus not put on the rulér's power, but on his obli-
gation to make his actions conform to the will of heaven,
i.e., to walk "the kingly path." The other is the way in
which the problem of authority on the three levels of
family, state, and heaven, is treated as a unified whole,
each linked together in a great chain of moral principle
in which the governing order is natural law.

Ch'eng's interpretation of t'ien-li had an enormous
influence on later commentaries. Ch'eng I's student Hsieh
shih 3:51' 37% p for example, wrote that "following natural
law and giving substance to the affairs of the heavenly

king, (the purpose of the) Ch'un-ch'iu was to put the king

first and rectify the ways of the early kings; this is why
men ought to revere the heavenly king."15 Later, Hu An-
kuo wrote:16

The main point of the Ch'un-ch'iu is to clarify how
(belief in) natural law weakened as each new gener-
ation appeared and how the tao declined. Sons
killed their fathers and subjects their rulers;
concubines and wives inherited positions occupied
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by their husbands. With the passage of time there
were none who could set things right and (belief in)
natural law was destroyed.... The unifying theme
of the Ch'un-ch'iu is to revere the mandate of the
king and deplore the division of authority among
officials.

According to Chu Hsi,- "the Ch'un-ch'iu (records) the

affairs of a period in disorder and (shows how) the sages
regulated everything by means of natural law."17 Even
Yeh Meng-te % ,?» »{% (1077-1148), who tended to regard the

Ch'un~ch'iu more as a historical document than a political

tract, said that the Ch'un-ch'iu "sought (to explain)

natural law through the comprehensive (treatment of) the
relations between ruler and subject, father and son, bro-
ther and brother, friend and friend, and husband and

18 All of these reflect the close ties between

wife."
natural law and all the relationships governing human
social and political life.

Ch'eng I's contribution was to integrate the concept
of obedience with a philosophical system of thought which
explained authority not only in terms of the cosmological
order, but in terms of the basic essence of human nature
itself. This was done by identifying li ;2~as giving form

19 The mani-

to the substance of all things, including man.
festation of this 1li 32 was benevolence, or love, jen 4= .
The hierarchical order of the ﬁniverse, and of human so-
ciety, was thought to bring with it certain obligations

and responsibilities to those who occupied a given
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position in that hierarchy. The fulfilment of those re-
sponsibilities, through jen, was thus the means by which
each individual perfected himself, as well as the means by
which the larger community was brought into line with the
principles governing the universal order. To violate li
;g{ , to act without jen, was to go counter to both one's
own nature and to heaven as well, and would invite certain
retribution.

In his own life Ch'eng I certainly carried out his
principles in practice. For example, he is said to have
incurred the dislike of the emperor Che-tsung when, as his
tutor, he reprimanded the young emperor for breaking off a
willow branch in the spring time. Ch'eng I scolded him
for failing to carry out his special responsibiliﬁy to
cultivate life in the season of the year in which new life

20 The number of enemies He made, of whom

is being born.
the most famous was Su Shih, suggests that the emperor was
not the only one who was put off by Ch'eng I's moral

r_ighteousness.21

The point is, of course, that in

Ch'eng I, or indeed in any of the prominent Neo-Confucians
of the Northern Sung, we do not have a man evidencing sla-
vish obedience to authority. On the contrary, his life
was consistent with his thought and reveals a man com-

mitted to making others, including the emperor, act in

accordance with what he believed were universally valid
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moral principles. Neither his life nor his thought was
intended to contribute to the growth of an absolutist in-

stitution of kingship.

Natural Law in the West and China

Natural ‘law, simply put, is the belief that there
exist certain laws or rules of action which are inherent
in human nature and which reflect the rationally appre-
hensible order of the universe. The influence of natural
law on Western political thought has been very great, and
to understand its significance, and the changes in content

undergone in different periods of European history, it is

necessary to sketch briefly its origin and development.22

Although Aristotle spoke of a distinction between

23

natural law and human law in the Ethics, he believed

that it was only through the institution of the Greek
polis that the potential of the individual human being
could be fully developed in accordance with natural law.
It fell t§ the Stoics, whose horizons had been widened by

the aspirations of Alexander the Great to world empire, to

elaborate on Aristotle's ideas. According to Yves Simon:z4

One of the striking features of the Stoic's teaching
in ethics is their universalism, their sense of
human unity, their belief that human affairs are
governed by rules that hold universally. The Stoics
are citizens of the world, citizens of the human
republic, and they are strongly inclined to believe
in propositions that are equally true and good in
all parts of the world. After Plato and Aristotle,
they are the main founders of moral universalism.
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The Stoics believed, and this was to remain an essential
element of natural law, that men could only develop them-
selves fully through life in a community, and govern
themselves according to rational laws which mirror the
universal order of things.25
The particulér circumstances of the Roman empire,
which contained within its boundaries large bodies of
people with widely varying customs and laws, caused the
Roman jurists, greatly influenced by Stoic philosophy, to
develop three different interpretations of law. The cate-

gories of ius civile (laws applicable to Roman citizens)

and ius gentium (laws applicable to members of those

various societies under Roman domination), which had been
in effect since the third century B.C.,26 were supple-

mented by the ius naturale, held to be above the other two

and synonymous with reason. According to Cicero:2

True law is right reason in agreement with Nature;
it is of universal application, unchanging and ever-
lasting; it summons to duty by its commands, and
averts from wrong-doing by its prohibitions. And
it does not lay its commands or prohibitions upon
good men in vain, though ' neither have any effect
on the wicked. It is a sin to try to alter this
law, nor is it allowable to attempt to repeal any
part of it, and it is impossible to abolish it
entirely. We cannot be freed from its obligations
by Senate or People, and we need not look outside
ourselves for an expounder or interpreter of it.
And there will not be different laws at Rome and
at Athens, or different laws now and in the future,
but one eternal and unchangeable law will be valid
for all nations and for all times, and there will
be one master and one ruler, that is, God, over us
all, for He is the author of this law, its promul-
gator, and its enforcing judge.
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Conflicts between any of them were not necessarily con-
sidered justifiable grounds for reform. The institution
of slavery, for example, was considered to be in violation
of natural law but was still retained as a part of the ius
gentium.28 These three levels of law remained standard
long after the Roman empire had ceased to exist.

The Fathers of the Church added té this the belief
that natural law originated in the will of God. One of
the last of the Western Latin Fathers, St. Isidore of
Seville (c. 560-636), was responsible for trarsmitting the
idea of natural law on to the medieval canon lawyers, and

in his encyclopedia, the Etymologiae, he wrotes "All laws

are either divine or human. Divine laws are based on
nature, human laws on custom. The reason why these are
- at variance is that different nations adopt different
laws."29
In the 12th century, medieval canon law underwent a
great revival, centering around the appearance of the
Decretum of Gratian in the 1140's, which began with the
words, "Mankind is ru'ed by two laws: Natural Law and
Custom. Natural Law is that which is contained in the

Scriptures and the Gospel.“30

In this great compilation
of canonical law Gratian dealt with such questions as the
relation between natural and divine law (he held them to

be roughly synonymous) and between ius gentium and ius
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civile (the former he considered more general than the

latter, so that ius gentium occupied a position midway

between ius naturale and ius civile).31 The importance of

canon law in the development of natural law was very great.
It constituted "the principal vehicle, in the Middle Ages,
of the doctrine of the law of nature."32
But it was Thomas Aquinas who, in making the grand
synthesis of Aristotelian thoﬁght (then undergoing a re-
vival in the 13th century) and Christian theology, clari-
fied the doctrine of natural law for later ages. With
regard to the relation between positive law and natural
law, Aquinas posited three levels--divine, natural, and
ham;h. Divine law was held to govern the origin and
operation of the cosmos itself, revealed to man in the
form of revelation. Natural law was that part of divine
law which applied particularly to man alone and was made
accessible to man through the use of reason. The realm
of human law (or positive law) was confined to the appli-
cation of natural law to the particular problems of every-
day living, and it represented the changeable, accidental
expression of the changeless, essential nature of natural
law. One writer has argued that Aquinas united,33
...in one coherent whole Roman, patristic, Hebrew,
and Aristotelian views. Insofar as he accents the
need for a definite law-declaring authority he is
Roman, as he is also when he stresses the reasonable

will. In his consciousness of positive law as
subordinate to the law of nature, he combines
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Aristotelian and patristic positions. Insofar as he
looks upon positive law as an externally imposed
discipline for the training of mankind, Augustinian
and Hebraic elements are present, as they are to the
degree that he thinks of legal and political develop-
ment as an expression of the will of God in history.
The relevance of this discussion to the subject of
this dissertation becomes apparent when we look at how
natural law influenced Aquinas's views of obedience to
political authority. Because of Aquinas's recognition of
the positive force of custom and of political authority in
general (as opposed to the view of Auéustine, for example,
who regarded temporal auﬁhority as an undesirable expe-
dient necessitated by man's fallen nature), he was in-
clined to justify obedience even to an unjust ruler.34
On the other hand, Aquinas was not unaware of the dilemma
which was outlined in the first pages of this dissertation.
His essential ambiguity on this point is testament to his
awareness of the impossiblity of forming a theory which
would be applicable to all particular situations. Thus it
was that he also asserted the primacy of natural law over
positive law, and the subordination of the temporal ruler
to the natural law. Obedience was enjoined, but the
possibility of a tyrant caused Aquinas to speak also of
resistance, in the following way:35
Man is bound to obey secular rulers to the extent
that the order of justice requires. For this reason
if such rulers have no just title to power, but have

usurped it, or if they command things to be done
which are unjust, their subjects are not obliged to



202

obey them, except perhaps in certain special cases,

when it is a matter of avoiding scandal or some

particular danger.
Yet this resistance was considered proper only when in
collective form, as opposed to individually initiated
sedition, which was expressly condemned.36

If Aquinas gave to natural law its finest hour in
philosophy, Shakespeare furnished its greatest literary
expression, in which there are remarkable affinities with
Nec~-Confucian ideas on the cosmic order. While Aquinas
might be said to have inaugurated the golden age of theis-
tically grounded natural law in the West, Shakespeare
lived at the end of that age. His plays contain some of
the most powerful statements of belief in the harmony of

the cosmic and human order in the English language (as

Dante's Divine Comedy did in Italian). At the same time

Shakespeare was fascinated with the problems of kingship--
the responsibilities and obligations of the king, and the
limitations which had to be imposed on his power in order
to prevent the rise of tyranny. By far the most famous
passage dealing with the consequences of upsetting the
hierarchical order occurs in a speech by Ulysses in

Troilus and Cressida, when he exhorts the Athenians to

look for the cause of their impotence against the Trojans
in their own moral degeneration and not in mere inferi-

ority of arms. The. ideas could almost have been taken out
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of a Ch'un-ch'iu commentary in the Sung noting the disas-~

ters and prodigies that would follow upon the actions of
an evil ruler, and arguing that the nation's strength or
weakness against its enemies lay primarily not in force of

arms but in moral cultivation. Ulysses' speech reads as

follows:37

The heavens themselves, the planets and this centre
Observe degree, priority and place,

Insisture, course, proportion, season, form,
Office and custom, in all line of order;

In noble eminence enthroned and sphered

Amidst the other; whose medicinable eye

Corrects the ill aspects of planets evil,

And posts, like the commandment of a king,

Sans check to good and bad: but when the planets
In evil mixture to disorder wander,

What plagues and what portents! what mutiny!

What raging of the sea! shaking of earth!
Commotion in- the winds! frights, changes, horrors,
Divert and crack, rend and deracinate

The unity and married calm of states

Quite from their fixture! O, when degree is shaked,
Which is the ladder to all high designs,

The enterprise is sick! How could communities,
Degrees in schools and brotherhoods in cities,
Peaceful commerce from dividable shores,

The primogeniture and due of birth,

Prerogative of age, crowns, sceptres, laurels,
But by degree stand in authentic place? .
Take but degree away, untune that string,

And, hark, what discord follows! each thing meets
In mere oppugnancy: the bounded waters

Should lift their bosoms higher than the shores
And make a sop of all this solid globe:

Strength should be lord of imbecility,

and the rude son should strike his father dead:
Force should be right; or rather, right and wrong,
Between whose endless jar justice resides,

Should lose their names, and so should justice too.
Then everything includes itself in power,

Power into will, will into appetite;

And appetite, an universal wolf,

. S0 doubly seconded with will and power,

Must make perforce an universal prey,



204

And last eat up himself. Great Agamemnon,
This chaos, when degree is suffocate,

Follows the choking.

And this neglection of degree it is

That by a pace goes backward, with a purpose
It hath to climb. The general's disdain'd
By him one step below, he by the next,

That next by him beneath; so every step,
Exampled by the first pace that is sick

0f his superior, grows to an envious fever
Of pale and bloodless emulation:

And 'tis this fever that keeps Troy on foot,
Not her own sinews. To end a tale of length,
Troy in our weakness stands, not in her strength.

Shakespeare in many ways was merely reflecting the

38 The Elizabethan and

prevailing beliefs of his age.
early Stuart examples of cosmic harmony are often re-~
markably similar to those employed by the Chinese. Analo-
gies between the king and the sun, for example, were so
common in Shakespeare's time as to be almost a con-
vention.39 Compare that with Ch'eng I's statement com-

menting on an eclipse in 719 B.C.:40

"Wwhen the kingly way
is preserved then the li_ﬂﬁ of man is established; that is

the main point of the Ch'un-ch'iu.... The sun is the

prince, and when it is consumed during an eclipse it is
because the princely way has been proscribed.". These
parallels are instructive and relevant to the problem at
hand because both traditions share a belief in the funda-
mental unity of man and nature such that the affirmation
of hierarchical authority is balanced by a sense of the
responsibilities which those in each level in that hier-

archy owe to those above and below. This naturally
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imposes limitations as well as privileges. Everywhere the
responsibilities of the king are emphasized. One scholar
has noted, "A prince's sins blemish all his people, and
always in Shakespeare we find a relationship between the
character of the ruler and the moral condition, as well as

41 Richard II,

the actual prosperity, of the governed."
for example, lost his crown through the weaknesses of his
personality, and plunged Englahd into the chaos of civil
war (in which the usurpers of the crown suffered dearly
for their crime).

Bywéhe time of Shakespeare's death in 1616 the great
edifice of God-centered natural law began to be dismantled.
Starting with Hugo Grotius (1583-1645), who discussed
natural law in terms "independent of theological presup-

42 theories of natural law became intensely

positions, "
rationalistic and anti-historical, thus making possible
the later appeals to a primitive and pure state of nature
in which man was as yet uncorrupted by property. This
tendency was of course strengthened by the Scientific

Revolution.43

Another strand of natural law was greatly
influenced by the Protestant Reformation, which in theory
(if not often in practice) emphasized individual inter-
pretation of scripture, thus undermining the notion of
objective standards. The Protestants also tended to down-

play the importance of reason, drawing on Augustine and
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William of Ockham, among others, to show that the world is
a product of God‘s will entirely and that man's puny rea-
son can never be sufficient to understand the mysterious
will of God. Thus deprived of confidence in reason and in
the objective authority of the Church's teachings, this
branch of natural law gradually became a tool of individu-
alistic ideas. These two strands of modern natural law,
rationalism and individualiém,‘combined to produce the
third characteristic--the emphasis on natural rights of
the individual procured through the social contract. This
contract was taken to be "a manifestation of individual
will with the object of establishing a relationship of
mutual obligation which would not otherwise exist by the
law of nature."44

This discursion into the later evolution of the con-
cept of natural law is necessary to show the wide variety
of meanings which are now often invested in the term
natural law. It is not the modern conception of the term
which lends itself to pfoductive comparison with Chinese
thought, but the medieval understanding. Modern man no
longer believes in an underlying unity between the divine
and the human worlds, no longer appreciates a hierarchical
world order based upon a harmonious balance of privileges
and responsibilities, no longer recognizes the existence

of absolute moral standards the transgression of which
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would certainly bring punishment. But the Chinese
thinkers in the Sung most definitely did share those ideas,
and it is because of this that many scholars have been
tempted to draw a parallel between the terms li fg_ and
1i 32 , and natural law.

Applying Natural Law to Neo-Confucian
Political Thought

The leading modern Chinese intellectual and scholar,
Hu Shih, in an essay entitled, "Natural Law in the Chinese
Tradition,” gives a definition of natural law which is

45 He believes that li ﬁi , t'ien-1i,

largely medieval.
and tao-li can all be translated as natural law; and even

quotes from the Han Fei Tzu to show how natural law was
46

used to limit the power of the ruler:

For those who work in accordance with the universal
laws of nature (tao-1li), there is nothing that they
cannot accomplish.... For those who act foolishly
and in disregard of the universal laws of nature,
even though they may possess the power and author-
ity of Kings and princes and the fabulous wealth of
an I-tun or Tao-chu, they will alienate the support
of the people and lose all their possessions.

Hu also mentions the story of the early Sung minister,
Chao P'u ;?E %
the first emperor of the Sung, what was the greatest thing

in the world, and replying "Tao-li is the greatest."47 Hu

, (922-992) being asked by Sung T'ai-tsu,

then goes on to quote a passage from an essay by the Ming

scholar and official L& K'un B ¥ (1536-1618):%8
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There are only two things supreme in this world:

one is 1i #2 , the other is political authority.

0f the two, li is the more supreme. When 1li is
discussed in the Imperial Court or Palace, even
the Emperor cannot suppress it by his authority.

And even when li is temporarily suppressed, it

will always triumph in the end and will prevail

in the world throughout the ages.

Kenneth Scott Latourette has also noted the simi-
larities between natural law and 1li 2 , saying that 1li
was "...akin to although not identical with the concept
of natural law which was present in the Graeco-~Roman

nd9 In addition Arthur Hummel has written that

world....
"Government was never regarded as anything more than an
instrument for carrying out the will of Heaven, that is to

30 Herrlee Creel wrote "The concept

say, the moral law."
of natural law, so important in Europe, is very like the
Confucian conception of the Way, as both Leibniz and Wolff

ndl

recognized.... In another passage he notes a simi-

larity between natural law and "righteousness, yi 3% .52
Joseph Needham even "equates" 1li ﬁ with natural law.>>
What are we then to make of this comparison between
medieval Européan natural law and Neo~-Confucian concepts
of the natural order? What were the similarities and
differences? What is the significance of them? It is
clear that there were differences. The Chinese did not
make quite the same distinction, for example, between

natural law and positive law as did those in the West.

Although in both traditions positive law was taken to be
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subordinate to natural law, in the West its tie with
natural law (as well as its tie with tradition, which was
important for both Roman and English common law) endowed
it with much greater authority than was the case in China.
The Chinese understanding of natural law differed also
from that of its medieval European counterpart in that the
Neo-Confucians did not develop their system around belief
in a personal God, whose conscious will created the phy-
sical universe and all the principles by which it is
governed, and who also intervened personally in human af-
fairs. Cosmic principles were not associated with a
creator God, and the unity of the cosmic and human order
was an ontological, not a teleological, unity.
Nevertheless, fér the purposes of our discussion,
which concentrates on that part of natural law in both
cultures which dealt with the conflict of obedience to
temporal power and obligation to a higher moral law, the
parallels are striking and instructive. Both shared the
belief that the ultimate ends of government were moral;
both were guided by a sense of the underlying unity per-
vading all the apparent variety of the natural order, and
by a belief in the harmony of the human and the universal
order, proceeding along hierarchical lines; both believed
that the principles responsible for change in the world

were accessible to understanding by reason; and both
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believed that temporal authority carried with it heavy
moral obligations, which acted, given the prevailing
assumption that transgressions of absolute moral standards
would be punished, as a restraint on the arbitrary exer-
cise of that temporal power.

These ideas of universal moral order (and the re-
lationship of the ruler to them) were promoted in a number
of institutions created or revived both by the Sung state
and by early Neo-Confucian scholar-officials. The state,
for example, greatly expanded the civil service exami-~
nation system and the bureaucratic recruitment system,
as has . lready been noted in Chapter One. Education was
also assigned great importance by the Neo-Confucians.
Then, as a result of the efforts éf reforming Confucians
such as Fan Chung-yen, after the middle of the 1llth cen-
tury the state became mofe and more involved in setting up

54 On a higher level, in order to guide

public schools.
(and restrain) the emperor, the institution of the
imperial seminar, ching-yen &% %E, was founded in 1033,
in which scholars lectured the emperor periodically on
selected topics from the histories and the classics.55
The lectures took place throughout the lifetime of the
reigning emperor and were supplementary to the classical

education he received (also at the hands of the scholar-

officials) when he was growing up.
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Another mode of instruction by which the emperor
was guided to right action also began in the early Sung
and was known as the "learning of the emperor," ti-hslleh
Q .%’ .56 The earliest example of this institution is

the Learning of the Emperor (Ti-hsfieh) by Fan Tsu-yl

%LZE“3§(1041—1098), a student of Ch'eng I who became one
of the important collaborators with Ssu-ma Kuang in the

compilation of the Tzu-chih t'ﬁng-chien. Contained in

this work is the distillation of almost eight years of
instruction offered to the Che-tsung emperor during the
years 1085-1093. .

Another institution which had classical antecedents
but which had not been used in the T'ang was the worship
of heaven by the emperor in the Hall of Enlightenment, or
ming Elggiﬂa % 37 The Sung, in fact, was the only
period in which the ming-t'ang ritual flourished. The
actual worshipping ceremonies took place annually, in a
temple constructed especially for that purpose, and were
devoted not only to heaven but the founding emperor as
well.58 James T.C. Liu ccnsiders the support given these
ceremonies by Neo-Confucians an example of "how Confucian
rationalism was applied to the ideology of absolutism."59
It may be that some emperors used the ritual with a view
to enhancing their own authority. But after taking into

account the arguments presented above, it seems clear that
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the ritual could just as easily be regarded, insofar as it
underlined the importance of bringing heaven and earth
into harmony, as limiting the authority of the ruler. It
could hardly be regarded as supporting absolutism, since
absolutism by definition acknowledges no limits on the
powér of the ruler.60
It was through such institutional devices that the
Neo-Confucian scholar-officials sought to inculcate in the
educated public and in the ruler an understanding of the
principles of natural law which were believed to unite
heaven, earth, and man. The notion that moral suasion
could act as a restraint upon the arbitrary exercise of
kingly power stands out as cne of the most striking and
significant similarities between the medieval European and
the Northern Sung concepts of the natural order. In both
traditions morality and politics were unified and ex-

pressed in terms of a rational philosophy.

Conclusion
This chapter has concentrated on the importance of
metaphysics in arriving at a more complete understanding
of the question of obedience to political authority in
Neo-Confucianism, as interpreted through the medium of

Ch'eng I's commentary on the Ch'un~-ch'iu. Ch'eng 1I's

contribution was to integrate Sun Fu's views on political

authority with a unified and rational philosophy (based
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upon 1i ¥ ) which came to be accepted as orthodox for
the next millennium. This philosophy was then compared
with the medieval European conception of natural law in
order to support the argument that the Neo-Confucians,

through their commentaries on the Ch'un-ch'iu, were aware

of the potential tension between the need for obédience to
political authority and the obligation of all moral men to
obey a higher moral code.

It is true that those who believe strongly in the
existence of a transcendent God or a universal moral code
are not likely to rebel against established authority, re-
gardless of its iniquity (not in spite of their funda-
mental assumptions, but rather because of them). This is
because those who are committed firmly to a belief in
transcendent principles of justice are not normally will-
ing to acquiesce in acts of rebellious violence against
the state if by doing so they would be forced to adopt
means which would violate their allegiance to those abso-
lute principles. However much the two traditions on
which I have drawn may differ, in this they are as one,
that the right of civil authority to rule, once estab-
lished, ought not to be questioned (even under the threat
of unjust execution). Again, this grows out of a recog-
nition of the necessity of such authority in establishing

conditions of peace, security, and unified action, without
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which civilized living would be unthinkable, and a faith

that tyranny, should such arise, in the long run will be

punished either by God or by nature without the necessity
of individual human intervention.

But such an understanding of obedience did not mean
that the power of the ruler was unlimited. 1Indeed, in
China the responéibility for ensuring that the ruler did
not become a tyrant rested squérely on the shoulders of
the scholar-elite. This responsibility also brought with
it certain rights and benefits, namely a rationally sup-
ported argument in favor of their own legitimate claims
to political authority, albeit delegated.

My reasoning runs along the following lines: if the
legitimacy and the long-term success of a ruler depended
upon his adherence to li ( %E.or 39 ), and if 1li could be
fully understood and interpreted only after a long period
of classical study, reflection, and self-cultivation, then
it must follow that the scholar—officials; in whom exclu-
sively all those opportunities and qualities resided, were
the only group qualified to govern (in the name of the
ruler of course). These pretensions of the Confucian
elite were not new. What was new, however, was on the one
hand the way in which the legitimacy of their power as a
class was made to appear as a natural expression of the

universal order of things, and on the other hand the fact
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that they really did enjoy a degree of practical authority
in government which they had long been denied (for reasons
which have been outlined in Chapter One). They now com-
bined the practice of power with a body of theoretical
orthodoxy which went far beyond in scope what had preceded
it. They were now equipped with ideological claims to
political authority which the military or the old aris-
tocracy could not possibly hope to match.

In this way, then, was the concept of authority
brought to bear on the problems of limiting the power of
the ruler, and of others who tried to usurp that power,
and of buttressing the power of the scholar-officials
themselves. Some of the broader implications of these
ideas are left to more detailed consideration in the next,

and concluding, chapter.



10.

11.

12.

13.

216

REFERENCES

See Michael Freeman, "Lo-yang and the Opposition to
Wang An-shih."

A.C. Graham, Two Chinese Philosophers, p. xix.

Ibid., p. 158.
Ch'ien Mu, "Wang Pi," p. 135,

Ch'ien Mu, Sung Ming li-hsfieh kai-shu, p. 71.

Julia Ching, "Confucian Way," p. 385.
Ibid., p. 376.

The term tao is often used by the Neo-Confucians syn-
onymously with 1li ¥2 , so that t'ien-tao can also
be translated as natural law. See Fung, vol.2, p.
501.

Ch'eng-shih ching-shuo, p. 18b. " a F
&k—%?&%&gng " P PEBE DA EREN

Ibid., p. 25a. "A-BEHTAER AL EMBRLY XL
P WREPITRS N-EF 5 TR ‘ﬁiﬁf“ BTSRRI EEE -

Ibid., p. 25b. "X7E; i 5
R R AT, et RRZ Lz gAR e o
u cnli-

(Ch'un-ch'i i, kang~-ling 1, p. 7b): "The
Ch'un-ch'iu clarifies the disasters of heaven and
earth and gives form to the changes of the yin and
the yang; the tao of harmony can be found in just
this aspect."”

Ch'un~ch'iu chi-yi, kang-ling 1, pp. lb-2a. "g%ﬁgﬂg
"

L B2 I LG TE AL AR

Adapted from Legge, p. 3. Duke Hui was the father of
the present ruler Duke Yin, who was ruling in place
of his younger brother, the future Duke Huan. The
younger brother had the stronger claim to the throne
because the status of his mother, Chung-tzu, was
held to be higher than that of Duke Yin's mother.

He later made good his claim by murdering his




217
brother Duke Yin and becoming Duke Huan.

14. Ch'eng-shih ching-shuo, pp. 3b-4a.

15. Ch'un-ch'iu chi-yi, kang-ling 1, p. 7a. "ux#4y
F22 EENEEERIAMERE 4 -

l6. Ibid., . 18a-18b. " 4 3
S LIEeE Y B e v o]

z/ﬂ\&. [1]
17. Ibid., kang-ling 2, p. la. " — 3
bid . kapg-ling AR EHAREA-TH

18. CYK 183:6b. "# X2 £32AEB VX FTbe B85 v
Pl b L 2a)17d

19. See Fung, vol. 2, pp. 500-508.
20. Ch'ien Mu, Sung Ming li-hslieh kai-yao, p. 86.

21. See Fung, vol. 2, p. 499.

22, I have relied principally on A.P. d'Entreves'
Natural Law and ¥ves Simon's The Tradition of Natu-
ral Law. George Sabine's History of Political
Theory and Mulford Sibley's Political ldeas and
Ideologies have also been very helpful.

23. Ethics 5:vii. "There are two sorts of political
justice, one natural and the other legal. The
natural is that which has the same validity every-
where and does not depend upon acceptance; the legal
is that which in the first place can take one form
or another indifferently, but which, once laid
down, is decisive...."

24. Simon, Tradition, p. 30.

25. A beautiful expression of this same belief can be
found in the writings of Richard Hooker (1554-
1600) . See for example the following passage from
Of the Laws of Ecclesiastical Polity (vol. 1, pp.
187-188): "The laws (of nature) which have been
hitherto mentioned do bind men absolutely even as
they are men, although they have never any settled
fellowship, never any solemn agreement amongst
themselves what to do or not to do. But forasmuch
as we are not by ourselves sufficient to furnish
ourselves with competent store of things needful




26.
27.

28.
29,
30.
31.
32.
33.
34.
35.

36.

37.

218

for such a life as our nature doth desire, a life
fit for the dignity of man; therefore to supply
those defects and imperfections which are in us
living singly and solely by ourselves, we are
naturally irduced to seek communion and fellowship
with others. This was the cause of men's uniting
themselves at the first in politic Societies,

which societies could not be without Government, nor
Government without a distinct kind of Law from that
which hath already been declared.”

Sibley, Political Ideas, p. 133.

From De Republica, III, xxii, 33, quoted in 4'En-
treves, Natural Law, p. '25.

Sabine, Political Theory, p. 169.

Quoted in 4'Entreves, Natural Law, p. 39.

Quoted in ibid., p. 37.
Sibley, Political Ideas, pp. 216-217.

D'Entreves, Natural Law, p. 38.

Sibley, Political Ideas, p. 243.

Ibida, ppo 243-245.

Quoted in d'Entreves, p. 46. From the Summa Theo-
logica, la 2ae, 95, 2.

Sibley, Political Ideas, pp. 244-245. See also
d'Entreves, p. 46.

I:iii, 85-137. Note also the conversation in Macbeth
between the old man and Ross that opens Act II,
scene iv:

014 man: Threescore and ten I can remember well:
Within the volume of which time I have seen
Hours dreadful and things strange; but this
sore night
Hath trifled former knowings.
Ross: Ah, good father,
Thou seest, the heavens, as troubled with
man's act,
Threatens his bloody stage: by the clock,
'tis day, :



38.
39.
40.

41.
42.
43.

44,
45.

219

And yet dark night strangles the travelling
lamp:
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0l1d man: 'Tis unnatural,
Even like the deed that's done. On Tuesday
last,
A falcon, towering in her pride of place,
Was by a mousing owl hawk'd at and kill'd.
Ross: And Duncan's horses--a thing most strange
and certain--
Beauteous and swift, the minions of their

race, .

Turn'd wild in nature, broke their stalls,
flung out, i

Contending 'gainst obedience, as they would
make

War with mankind.

01d man: 'Tis said they eat each other.

Ross: They did so, to the amazement of mine eyes
That looked upon't.

See James Daly's article, "Cosmic Harmony."
Ibid., p. 1ll.

Ch'eng~shih ching-shuo, p. 8a. “31ﬁ£§igdx_ﬁgjjéix
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Reese, The Cease of Majesty, p. 110.

D'Entreves, p. 55.

In the words of Leo Spitzer (Classical and Christian
Idecas of World Harmony, ed. A.G. Hatcher, Baltimore,
1963) : "The world-embracing metaphysical cupola that
once enfolded mankind disappeared, and man is left
to rattle around in an infinite universe." Quoted

in Daly, p. 34.

D'Entreves, p. 59.

See especially pp. 199-120. He draws, however,
strictly modern liberal conclusions from it: "In
short, the most significant historical role of the
concepts of Natural Law and Natural Rights has been
that of a fighting weapon in Man's struggle against
the tyranny of unlimited power and authority." (p.
122)
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Ibid., p. 147.

Ibid., p. 147. Chao P'u was not an intellectual,
which makes his answer all the more surprising.

D'Entreves, p. 152.

Latourette, The Chinese, 3rd edition, p. 535. In
the 2nd edition (1934) of this text (vol.2, p. 44),
the 1i referred to was ritual or norm ( ﬁg ), not
principle (32 ). It is from this edition that Hu
Sshih quoted the above passage approvingly in his
article on natural law (pp. 142-143). In the 3rd
edition #§ is replaced by 72 , with no change in
the surrounding text. The confusion is under-
standable if one believes, as I do, that the two
words have overlapping meanings when they refer to
natural law.

Hummel, "Case Against Force," p. 338.

Creel, Confucius, p. 268. Also see David Mungello,
Leibniz and Confucianism, p. l6.

Creel, Confucius, p. 164.

Science and Civilisation, vol. 2, p. 544. Needham's
understanding of natural law is distinctly modern--
one might even say anthropological. He regards it as
"the sum of the folkways whose ethical sanctions

had risen into consciousness." (ibid.) In fact
Needham's failure to understand fully the history of
natural law in the West causes him to invest the
ideas of natural law with a continuity which they
did not possess. When he says that "... we may find
it equally reasonable to relate the rise of the con-
cept of laws of Nature at the Renaissance to the
appearance of royal absolutism at the end of feud-
alism and the beginning of capitalism," (p. 543) he
apparently does not realize that the content of the
natural law used to justify absolutism was very
different from what had preceded it, nor did it
"rise" at the Renaissance. See also Derk Bodde,
"Chinese'lLaws of Nature'."

Kracke, Civil Service, pp. 18-19.

Hartwell, "Historical Analogism," pp. 696-697.

De Bary, "The Neo-Confucian Learning of the Mind-
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and-Heart," Columbia University Seminar on Neo-Con-
fucianism, February, 1980, pp. 30-34. See also
Julia Ching, "Neo-Confucian Utopian Theories," esp.
pp. 45-47.

See James T.C. Liu, "The Sung Emperors and the
Ming-t'ang."

The construction of a special temple for the Ming-
t'ang ceremony was begun under Hui-tsung (1101~
1125). It was delayed due to the appearance of a
comet, considered to be a bad omen. Ibid., p. 54.

James T.C. Liu, ibid., pp. 52-53.

It is true that the theory of the divine right of
kings in 17th century Europe still held that the
ruler was responsible to God, implying the con-
clusion that absolutism is not incompatible with
acknowledgment of a higher authority. In fact, how-
ever, the theory of divine right referred to the
will of God alone, and not to a body of natural law
understandable to all men through reason. Thus the
Chinese understanding of authority is more compati-
ble with medieval natural law than with the later
theories of absolutism. According to Fritz Kern,
the theory of absolute divine right "changed the
moral duty of passive obedience into a legal claim
on the part of the king to unconditional obedience.
It transmuted the sacramental consecration of the
king into a mystical tabu that made the monarch
inviolable and a quasi~-spiritual person. It exemp-
ted him from the authority and disciplinary powers
of the Church.... It rested finally upon legitimism,
the inborn right to rule, which freed its possesser
from all human dependence." (Kingship and Law, p.
138)




CHAPTER FIVE

CONCLUSION

Throughout the history of Chinese political thought
the need for obedience to authority has been a constant
refrain. A representative example from the Analects
illustrates the early appearance of the Confucian hier-
archical view of obedience, linking family authority to
its counterpart in the state:1 "They are few who, being
filial and frateinal, are fond of offending against their
superiors. There have been none, who, not liking to
offend against their superiors, have been fond of stirring
up confusion." This respect for hierarchical authority
was given further support by the philosophical system of
Neo-Confucianism developed in the Sung dynasty, which em-
phasiéed, within a cosmological framework, the importance
of exalting the ruler.

However, to say that Neo-Confucianism lent philo-
sophical credence to an authoritarian view of politics is
not to say that it deserves to be blamed for the growth of
autocratic or absolutist power in later Chinese histbry.2
On the contrary, a review of the political ideas (ex-

pressed in the form of commentaries on the Ch'un-ch'iu) of

many of the leading Neo-Confucians of the Northern Sung,
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such as Sun Fu and Ch'eng I, suggests that by phrasing
their appeal to authority in terms of absolute moral prin-
ciples, to which even the ruler was clearly meant to be
subject, they were attempting to limit, not justify, the
arbitrary exercise of power by the ruler.

In order to understand fully the context in which
these political ideas were expressed, and the particularly
'strong sense of mission which éung political thinkers
(indeed all Neo-Confucians) brought to their work, one has
to understand first the sweeping nature of the social,
political, and economic changes which were taking place in
the early Sung. Some of these were in consequence of
develqpments which had been underway for some time, and
some were of comparatively recent origin. Socially, the
role of the old landed aristocracy had been diminishing
since the T'ang dynasty, and by the early Sung it was nc-
longer a significant force in national politics, leaving
something of a vacuum which the scholar-elite moved in to
£ill; the power of the military in Sung government had
been restrained as a result of deliberate policies of the
first two Sung emperors; printing had now reached a level
of development making possible the pﬁblication of clas-
sical literature in relatively inexpensive editions, and
these were disseminated to a reading audience which was

growing in size due to the presence of new educational
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opportunities and the appearance of new urban centers;
emperors in the eleventh century staffed the vast majority
of important positions in the government with members of
the scholar-elite selected by means of rigorous competi-
tive examinations which, in conjunction with the growth of
printing, gave rise to the expectation that the deserving
talent of society would now have unprecedented opportuni-
ties of being sought out and récognized for their true
worth; commercial growth was bringiﬁg new levels of pros-
perity to the country after more than 200 years of eco~
nomic instability. In addition, the Sung emperors were on
the whole a humane lot, and following the example set by
the Sung founder, T'ai-tsu, refrained from abusing or
executing their officials in the manner of many of their
predecessors and successors. Officials who didn't have to
contemplaﬁe every day the prospect of returning home in a
coffin were much more likely to display initiative than
those who knew that their lives were always on the line.

These conditions and opportunities for participation
in government by the scholar-elite coincided with a
clearly defined military crisis in the Northern Sung. Ex-
ternally the country was menaced by two northern barbarian
peoples, the Tangut Hsi-hsia in the northwest and the
' Khitan Liao in the northeast, who seriously challenged Sung

military security. This obvious threat was complicated by
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the fear on the part of most Neo-Confucian thinkers (and,
of course, the emperors) in the Northern Sung that a
strictly military response to the barbarians would facili-
tate the rise of the same sort of regional military com-
manders which had destroyed the T'ang not long before.
This latter fear made them keenly aware of the need to
have a strong centralized state headed by a vigorous em-
peror. At the same time, however,'they wanted to take
every precaution possible to insure that the centralized
ruler would be a willing instrument of those moral prin-
ciples'which the Neo-Confucians regarded as the main pur-
pose of the political order.

It was in part the convergence of these new oppor-
tunities and serious challenges which induced the scholar-
elite who were part of what came to be called the
Neo-Confucian movement to rise to such heights of intel-
lectual achievement. In Sung China the scholars were
drawn into the service of the state in such greater num-
bers than ever kefore, and with the prospect of such
vastly increased authority, that it must have seemed to
them as if the state would finally become the instrument
of their own moral purposes. The opportunities which were
now spread out before them partly explain the rise of a
new sense of mission characteristic of the peridd. It was

one of those rare moments in history when a particularly
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fortuitous constellation of circumstances and human talent
acted on each other in such a way as to touch off a tre-
mendous outburst of creative intellectual and aesthetic
energy. The challenges were so great that only an intel-
lectual effort of an equivalent magnitude would suffice to
meet them on their own terms. But the challenges alone
were not enough, though they were important--challenges,
after all, had been present for some time, but without a
particularly distinguished response. The critical dif-
ference was the prospect that the tools to resolve these
problems now seemed to be at hand. The period of general
optimism, however, did not last beyond the end of the
eleventh century, and the disillusionment which replaced
it was not, for various reasons, fully shaken off until
the twentieth.

In political thought this new burst of energy found
expression most vividly in the form of commentaries on the

Ch'un-ch'iu. In an effort to bring life and thought to-

gether, to integrate the practical and the theoretical,

the first generation of Ch'un-ch'iu commentators, best

represented by the pivotal figure of Sun Fu, took as their
guiding principles the concepts of "revering the emperor"™
(tsun-wang) and natural law (1li ,?ﬁ ). The association of
these two ideas allowed them to support the necessity of

obedience to centralized authority, on which the stability
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and unity of the state was thought to depend, while at the
same time placing moral limits on the arbitrary power of
the ruler. The argument, as one would expect, was ana-

logical, based on examples drawn from the Ch'un-ch'iu,

which illustrated the catastrophic punishment that was
visited by heaven on those who contravened the principles
of tsun-wang and li. The moral responsibility of all the
various levels of the politicai community (rulers, feudal
lords, and ministers) to bring earthly society into har-
mony with nature was paramount and overshadowed all other
considerations.

The next generation of commentators on the Ch'un-
ch'iu, of whom by far the most influential was Ch'eng I,
substituted principle, 1i3§, for 1lij§§, gathering their pol-
itical arguments in favor of obedience to the ruler into
the broader framework of a rational metaphysics. This
philosophical system synthesized cosmological and onto-
logical speculation so persuasively that it was not dis-
lodged from its position of eminence (though it was
certainly attacked) until the twentieth century, when it
gave way to Marxism. In this system the hierarchical
order of the universe was duplicated in the human order
by virtue of a common participation in 1li 3£ , which
enjoined obedience to those above and moral obligations to

those below. The outward manifestation of this li, on
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both the macrocosmic and the microcosmic levels, was bene-
volence, jen 4= . All this added to the injunction of
obedience a new dimensioh, making it a necessary condition
not only of bringing order to scdciety but of perfecting
human nature as well. It was thought that the only means
of bringing the li of the human person to its highest ex-
pression (of fulfilling one's potential) was through
devotion to the common good. éut the common good had as
an indispensable ingredieni: obedience to authority, with-
out which unified action was impossible; therefore it
followed that one fulfilled one's 1i through obedience.

But again, as mentioned above, it would be a mistake
to conclude that the obedience owed to the ruler, as under-
stood by the Neo-Confucians, was ungqualified. In order to
show the significance of their reservations on the question
of obedience I have had recourse to the medieval European
concept of natural law, which was more explicit with re-
gard to the problem of divided loyalties but which came to
many of the same conclusions. Medieval natural law was
based upon orthodox Christian doctrine, and also pre-
scribed obedience to established political authority. One
of the earliest sources of Christian thought on the sub-
ject of obedience can be found in St. Paul's Epistle to
the Romans (13:1-7) which set the tone for later Christian

attitudes toward the state:3
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Let every person be subject to the governing author-
ities. For there is no authority except from God,
and those that exist have been instituted by God.
Therefore he who resis<s the authorities resists
what God has appointed, and those who resist will
incur judgment. For rulers are not a terror to
good conduct but to bad. Would you have no fear of
him who is in authority? Then do what is good, and
you will receive his approval, for he is God's
servant for your good. But if you do wrong, be
afraid, for he does not bear the sword in vain; he
is the servant of God to execute his wrath on the
wrongdoer. Therefore one must be subject, not

only to avoid God's wrath but also for the sake of
conscience. For the same reason you also pay taxes,
for the authorities are ministers of God, attending
to this very thing. Pay all of them their dues,
taxes to whom taxes are due, revenue to whom revenue
is due, respect to whom respect is due, honor to
whom honor is due.

This statement appears to leave little room for ambi-
guity. Similarly, some of Aquinas's remarks seem on the
surface very straighforward appeals to almost blanket obe-
dience, such as when he wrote,4 "In matters pertaining to
salvation of the soul we should obey spiritual rather than
temporal authority, but in those which pertain to the poli-
tical good we should obey the temporal rather than the
spiritual...." But there is another side to Aquinas, and
to natural law as discussed in the previous chapter.

There was in the medieval understanding of natural law a
deliberate ambiguity over the issue of obedience. As one
observer has put it: "...Within the doctrine of the Church,
the right of active resistance and the duty of passive
obedience contended one against the other with almost

equal strength. And yet, in the last analysis, it must be
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recognized that this antagonism is necessary, permanent,
and inevitable, because it is rooted in human nature."5
This ambiguity is élso present in the Neo-Confucian tra-
dition, which is one of the reasons why a comparison of
the two traditions has the potential to yield so much in-
sight.

The Confucian body of classical thought, no matter
how much it may have emphasizea obedience to authorify,
has from very early times also advocated the right of the

6 As we have noted above,

people to revolt against tyranny.
this right to revolt was advanced not only by Mencius but
by such "authoritarian" Confucians as Hsln-tzu. Revolt
was thought to be one of the instruments of punishment of
a tyrant, along with natural disasters and prodigies. 1In
fact one might argue that natural disasters and prodigies
represented the efficient cause of a ruler's downfall,
while revolt represented the instrumental cause, the re-
volt itself being in large part a response to desperate
circumstances brought about by famine, flood, drought, or
disease (which were in turn products of misrule). The
reasoning, such as it was, was that only when the situ-
ation had reached an extreme state of disorder would a
revolt be likely to act as a constructive vehicle of the

common good. In the absence of large-scale suffering, a

revolt organized by factions jostling for power at the top
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would most likely result in a civil war, which would be
attended by far greater damage to the welfare of the
average citizen than existed before. For this reason
official Confucian historiography has approved of scholar-
officials, such as the exemplary early adviser to the
first Ming emperor Chu Y#lan-chang % %, ;.? (lived from 1328-
1399) Liu Chi Zgﬂ fg (1311-1375), who transferred'their
loyalties once it became apparént, by the proliferation of
popular revolts, that the mandate of heaven had been with-
drawn from the present ruler.7

To what, then, can one attribute the persistent ten-
dency, noted in the introductory chapter, to associate
Neo-Confucian views on authority with the later and indis-
putable growth of the institution of autocracy in China?
One might first be tempted to explain it away as a simple

- . .
case of succumbing to the post hoc propter hoc fallacy.

But the scholars who hold such views are far too sophisti-
cated’ to fall easily into such a transparent error. 1In
addition to this, there is no doubt that many of the ideas
of Neo-Confucianism were manipulated by later emperois for
their own narrow purposes. The book of Mencius, for ex-
ample, raised by Chu Hsi to become one of the primary
models of Neo~Confucian studies, was censored by the first
Ming emperor, who rose from humble origins and was himself

only semi~literate in the great tradition, in order to
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remove passagés which advocated rebellion against an un-
worthy ruler.8 The Ch'ing emperor K'ang Hsi (ruled from
lé62-l722) also manipulated the Neo-Confucian "orthodoxy"
in his Sacred Edict.9 When all is said and done, however,
one ought not punish the father fof the crimes of the son.
Just as one cannot attack Christianity for having spawned
Marxism (though it is impossible to conceive of Marxism
apart from the context of Chriétian thought out of which
it grew), one cannot blame the Neo-Confucians for the hash
made out of their thought by lesser men who used certain
parts of it as a political bludgeon against their enemies.
The Neo-Confucians may have unwittingly surren&ered into
the hands of the state the instrument of their own future
oppression, but such oppression was defended only by
emptying Neo-Confucian political thought of much of its
moral content, leaving little more than an empty shell.

‘It seems far more likely that the most important
ingredients in the rise of autocracy in China ought to be
sought elsewhere, in many of the reasons so aﬁly assembled

10 The alien conquest dynasties which

by Professor Mote.
followed the Northern Sung (the Chin, 1112-1234, the Ylan,
1279-1368, and the Ch'ing, 1644-1911) fostered the growth
of despotism by further centralizing the institutional
structure of the government and by meting out occasionally

11

harsh treatment to recalcitrant officials. The Ming
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emperors, particularly the founder Ming T'ai-tsu (1368-
1398) , were notably brutal in their treatment of officials.
In addition, and most important, China lacked the plural-
istic institutions of the West which might have exercised
a check on the power of a centralized ruler in China.
Among other things, there was no Church, through which in
the West the moral values of ngtural law were embodied in
a form which could command, if not always obedience, at
least frequently a certain measure of respect and influ-
ence, and which, by its claim over the consciences of all
men (including that of the ruler) was a visible and tan-
gible reminder that the power of the ruler lay only within
the province of the temporal order.

The real root of our misapprehension about the con-
tribution of Neo-Confucianism to the growth of autocracy
lies in the nature of the assumptions which we bring to
the evidence. It is an understatement to say that we live
in an age in the secular West in which natural law, at
least in the sense in which it was understood in the age
from Aquinas to Shakespeare, does not enjoy widespread
acclamation. Obedience to authority, and disobedience,
are now justified on grounds which do not édmit of meta-
physical questions. There are no absolute moral values
independent of our individual perceptions of them, and

there is no "essence" of human nature which can be agreed
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upon by thinking men through reason. Even when natural
law is appealed to, it is, as suggested above, a very
different animal from its medieval ancestor. Authority,
deprived of its function as a vehicle of the common good
(that is, to bring man and society closer to God, or to
greater fulfillment of li_j&i , as the case may be) be-
comes instead a threat to individual freedom. Authority
and freedom thus become antithétical rather than comple-
mentary.

Such a view, which has penetrated to the very core
of Western thought in the last few centuries, cannot have
failed to influence the study of Chinese history both by
Westerners and by Chinese historians. As Chow Tse-tsung
has remarked of Chinese intellectuals in the May Fourth
Movement, "In the main, the concept of freedom current
among...Chinese intellectuals was derived from Rousseau's
theory of the general will and from British utilitar-
ianism."12 Hu Shih, for example, had such a starting
position when he claimed that Neo-Confucianism was respon-
sible for China's "lack of political and intellectual

freedom."13

In the West, positivist ideas, which regard
metaphysical speculation as largely irrelevant in human
action, still continue to dominate the academic world and
influence the writing of history. The result is that

modern man (including of course the modern historian)
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often underestimates the degree to which moral beliefs may
exercise a restraining influence on the ruler's power, and
is not likely to be receptive to the further notion that
those whose advocacy of obedience to authority is rooted
in a belief in universally valid moral principles may have
a better sense of the limits of authority than those who
think only in terms of advancing the cause of freedom.
The American revolution, for enample, was undertaken in
the name of freedom and natural law, but it was a modern
understanding of natural law, and would clearly have been
condemned by the medieval understanding. It is difficult
to imagine a modern intellectual following the example of
Thomas More and enjoining his listeners to obey the very
same king who had ordered his imminent execution.l?
There is one last service which the concept of
natural law can be called upon to perform. We have noted
how in both China and the West the understanding of obe-
dience to authority according to natural law contained a
fundamental ambiguity. Any particualr action involving a
moral choice had to be made on the basis of a prudent con-
sideration of both absolute principles and the actual
circumstances of the moment. No formula could possibly be
devised which was capable of governing all situations.
The great (some might say tragic) paradox is that by

"abandoning the belief in moral absolutes within the context
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of which that moral dilemma of divided loyalties derived
its meaning, both China and the West have swept aside the
most effective barrier they once had to the rise of the
totalitarian state. As one historian has put it:15

Natural Law and Natural Rights are not now

fashionable concepts.... Strictly speaking, we

cannot prove that Nature teaches any morals or

gives men any rights; but the belief that she

had done so was for many centuries a highly

civilizing force; and no. one has yet thought

of a more satisfactory way of maintaining that

a government ought not, for example, to make it

a capital crime to be born with red hair. It may

be significant that the modern government which

most blatantly rejected all vestiges of the old

idea was the government which made it a crime to

have been born a Jew.
Those intellectuals who sacrificed traditional standards
of authority for freedom (or who thought that is what they
were doing) were frequently seduced into believing a doc-
trine of Marxism~Leninism (in both China and the West)
which in application has been more destructive of human
freedom than any doctrine in the entire history of the
world. This was not necessarily inevitable--many did not
fall into the trap~-but those who did, did so because they
were searching for the easy way out of a moral dilemma
which their ancestors understood much more profoundly than
they did. The Sung Neo-Confucian commentators on the

Ch'un~ch'iu, for all their appreciatcion of the positive

value of obedience to authority, owed their ultimate

loyalty to what they believed were universally valid moral
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principles, and in the practical application of those prin-

ciples to political events (in the Ch'un-ch'iu) they demon-

strated a profound understanding of the irreconcilable
tension between what one can do in an imperfect world of

conflicting interests, and what one ought to do. .
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APPENDIX

VIOLATIONS OF LI # RECORDED IN SUN FU'S COMMENTARY

The examples recorded below all involve a lapse of
some kind from the standards of _J._J;'fg formulated in clas-

sical times. Those dealing with tsun-wang and jang-yi

have already been mentioned and form the bulk of the
commentary. This appendix considers those categories
which have not been mentioned above.

In some cases sacrifices were held at the wrong time
(CCTWFW, p. 10740. In this case Sun follows the Tso-chuan.
The Kung-yang and the Ku-liang make no mention of the
time.), or animals were used instead of silk ‘(CCTWFW, p.
10755, and p. 10794), or captured rulers were used instead
of animals (CCTWFW, p. 10768, and p. 10812). Ceremonies
on the occasion of someone's burial were often a cause
for blame. It was contrary to li, for example, for Lu to
accept thé coffin of an unworthy man when it was returned
to Lu from Ch'i (CCTWFW, p. 10780). People were often
being buried too soon or too late (CCTWFW, p. 10783). It
was improper for ceremonies to be cancelled or postponed
merely because of the weather (CCTWFW, p. 10784). It was
improper to send a high official to attend the burial of

someone of low position (CCTWFW, p. 10806). Nor should



255
a head of state go abroad himself in order to attend a
funeral (CCTWFW, p. 10807). Similarly, for mourning
there were prescribed actions which, when not attended to,
were blamed by Sun Fu as contrary to li. One should not
attend meetings in an official capacity during the mourn-
ing period for one's mother (CCTWFW, p. 1076l), for exam-
ple, and one should not have meetings too soon after the
death of any of the Chou kings (CCTWFW, p. 10790, and p.
10797). It was improper to hold a military review when
the duke involved was still in mourning for his mother
(CCTWFW, p. 10812. In this case Sun follows the Tso-
chuan, which comments that it is "contrary to 1i."). One
should be careful hot to die in an inappropriate place
(CCTWFW, p. 10774. Sun merely copies the Ku-liang passage
here, saying that it was abnormal [fei-cheng Jf £ 1 with-
out saying why. See also p. 1078l. Here again Sun
merely copies from the Ku-liang without explaining why,
hardly manifesting a critical toward the classical com-
mentary. See also p. 10823).

Ceremonies relating to wedding and marriage were a
particularly frequent source of infractions of 1i. A
lady, for example, should not be escorted from the coun-
try of her birth to the couﬁtry of her new husband with-
out the consent of the Chou king (CCTWFW, p. 10741). And

when she is already married she should not go on official
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trips with her husband, since in one case the wife of
Duke Huan of Lu committed incest with her brother and
conspired with him to murder her husband (CCTWFW, p.
10745). It was contrary to li to ﬁediate a marriage in-
volving the son of one's father's enemy (CCTWFW, p.
10751), as it was to make arrangements for marfiage soon
after one's own mother's death and with the daughter of
the duke responsible for murdering one's own father
(CCTWFW, p. 10754). The same restrictions also apply,
obviously, after the death of one's oﬁn father (CCTWFW,
p. 10783). Marriages ought to he arranged through the
proper intermediaries and not by the bride and groom them-
selves (CCTHWFW, p. 10756). The marriage of a ruler ought
to take place in his own state and not that of his bride
(CCTWFW, p. 10776). It is quite improper for maidens
attending the wedding ceremony to come from more than two
states (CCTWFW, p. 10791). More logically, it was deemed
improper for a low-ranking minister to be assigned the
responsibility of conveying the future wife of the Chou
king from one state to another (CCTWFW, p. 10801).

It has always been important in Confucian thought
that the name given to something correspond precisely to
its actual meaning and function, i.e., "rectification of
names," cheng-ming . 4 . It was wrong, thus, for a son

to refer to his mother as the principal wife of his
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father when in fact she was only a concubine (CCTWFW, p.
10765. Sun follows the Kung-yang and the Ku-liang here).
No ruler should permit himself to be called the ruler in
the same year of his father's death (CCTWFW, p. 10780).
According to li the whole year in which a given ruler dies
is considered part of his reign. ©Nor should a ruler name
a palace after one in a barbarian state (in this case
Ch'u). How much worse, then, when the ruler was careless
enough to die in such a misnamed place (CCTWFW, p. 10807).

In addition, all manner of ritual observances had to
conform to the standards of li. It was quite improper,
for example, for the principal wife of a ruler to enter-
tain the ruler of another state while he was visiting
(CCTWFW, p. 10748, This case, it must be admitted, was a
little unusual, since Lady Chiang was thought to have had
an incestuous relationship with her brother, as has
already been mentioned). It was quitg impermissible to
shift ancestor fablets around in order to enhance the
prestige of one's own father at the expense of other mem-
bers of the family (CCTWFW, pp. 10775-10776. Legge has
a thorough explanation of the complexities of the matter
on p. 234), and one had to be careful not to inaugurate
the intercalary months improperly (CCTWFW, p. 10776).
Rulers were also expected to maintain the standards of 1li

with regard to their ministers, among which was the re-
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quirement to meet with them on the first day of the month.
When this was not done, they were blamed (CCTWFW, pp.
10780-10781).

Liu Ch'ang's commentaries were even more well known
for their elaboration on the concept of li. He and Sun
would not always agree in their interpretation of parti-
cular passages, but their reasons for disagreeing were
often related. In 654, for example, when the Chou king
Hui wished to replace his heir with another son of a more
favored concubine, Duke Huan of Ch'i organized a covenant
at Shou-chih.1;;h in support of the just heir. Liu Ch'ang
praised this action on the grounds that the Chou king was
saved from making a bad mistake, thus preserving the
proper relationships (CCC:5, quoted in CHY, p. 347). Sun,
on the other hand, condemned the duke for usurping the
authority of the Chou king and calling a meeting of the
feudal lords without the king's permission (CCIWFW, pp.
10763-10764) . Sun Fu was not going to give an inch of
his position of exalting the ruler, while Liu Ch'ang,
although committed to the same goals, was more flexible
in his choice of means. To back up his arguments in
favor of tsun-wang, Liu Ch'ang also asserted that feudal
relationships were based on designations made by the Son
of Heaven and not by birth, in accordance with li. Thus

feudal lords had the right to be so called only after
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having been recognized as such by the Chou king (CCC:2,
quoted in CHY, pp. 347-348), and a child became heir to
the throne of a state only after being recognized by the
Chou king (CCC:2, quoted in CHY, p. 348).

In the same vein, an official of one state was not
supposed to meet with the ruler of a state of an equiva-
lent status, though he could with the ruler of state of
lesser status, according to Liu Ch'ang's interpretation of
li (CCC:1, quoted in CHY, p. 349). When in another pas-

sage the Ch'un-ch'iu records the attack by Duke Huan of

Ch'i against the barbarian Shan-jung il ﬁz, Liu blames
him for launching the attack without the permission of the
Chou king (CCC:4, quoted in CHY, p. 349). It was consi-
dered by Liu to be contrary to li for a duke to attend
personally the funeral of another duke, rather‘than send
a minister as his representative (CCC:9, quoted in CHY,
PP. 350-351. The Tso-chuan, however, says that the duke
was retained against his will in order to attend the fun-
eral. No other dukes were pfesent. S0 it would appear
that Liu Ch'aﬁg is being unfair to the duke in order to
make a point about li. The Kung-yang and Ku-liang say
nothing about this passage). The feudal lords were also
blamed for making a covenant at a place which was located
very near the Cho&akihg, on the belief that such close

proximity amounted to a slap in the face for the king
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(ccc:6, quoted in CHY, p. 351. The Tso-chuan says merely
that it is contrary to li for officials, ch'ing §EP , to
meet with anyone above the rank of earl, i.e., duke or
marquis). In another violation of 1li, some of the feudal
lords acquired more than the prescribed number of armies
(ccc:9, quoted in CHY, p. 351). In fact, Liu's commitment
to 1i can be seen also by examining his attitudes toward
the barbarians. Following Sun Fu, and the Kung-yang, but
stating his position more forcefully, Liu referred to the
states of Wu, Ch'u, Hsli, and Ylieh as "barbarian" not
because of their ethnic background but because they acted
contrary to li in appropriating the title of kingvto

themselves (Ch'un-ch'iu yi-lin:1l, Chuang-kung 10).
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