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The Origins of Chinese Eremitism
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Hermits have b mo; ;
cultural traditions of world.? The reasons behind this no doubt are compiex, but
one key factor seems to have been that in pre-Buddhist China religion played a relative-
ly minor role in providing norms and ideals to guide the conduct of individuals. Of
course, long before the arrival of Buddhism the Chinese people sacrificed and prayed
to gods they believed influenced human affairs, and the ancient landscape was densely
populated with all manner of spiritual beings. But those gods and spirits gave very
little in the way of detailed instructions concerning what individuals should do and
the aspirations they should have — that was something left to the philosophers. Hence
the highest principles and ideals of Chinese morality have a foundation which is almost
entirely secular rather than religious. In cultures in which morality is regarded as
divinely ordained, it is figures such as saints, holy men and monks who are looked up
to for attaining ideals of personal conduct beyond the reach of most men. Such types
do in various ways withdraw from the world for the sak ighe thmgs, and there-

itism, but their with-
). f'a desire to transcend the
world, to rise above it f¢ supermundaﬂe realm. The characteristic feature of Chinese
eremitism, on the other hand, is that from earliest times it was a secular affair, like the
ideals of individual perfection the hermits embodied. Therefore in the non-religious
sphere of traditional Chinese morality hermits filled roles which in other cultures are
occupied by a range of religious figures. When institutionalised religions did become
established in China there was a certain amount of mutual influence between their
monasticism and the much older tradition of eremitism, but the latter lost little of its
distinctiveness and vitality.

Eremitism in the sense that I shall be using the term, then, involves the realisation
of particular ideals of personal character and conduct derived from the highest moral

1. T would like to acknowledge here the advice and comments received in the course of my research
by Professor Liu Ts'un-yan, Dr Pierre Ryckmans and Dr Ken Gardiner, and thank Dr Colin Jeffcott
for his many helpful criticisms and suggestions before and after readmg my draf ¢

2. Useful comparisions with hermits in other cultures a
studies of Chinese eremitism, Nemoto Makoto, Se 3
PLiiktim  (Tokyo: SOgensha-#
tian tradition is provided by
tian Church, 2nd ed. (Londo




Aat Vervoorn

authorities of a culture — in the Chinese case, this means primarily the great philoso-
phers of the ancient period. In general, therefore, eremitism may be taken to refer to
a mode of conduct or outlook which has been fairly consciously arrived at, usually
involving some moral and even intellectual sophistication. As to defining eremitism —
which I take to be the closest English equivalent for the Chinese term yinyi F3i% 3 —
perhaps it is best to say that it entails, psychologically, a lack of regard for those things
of the world which are the common objects of human action, such as wealth, power
and fame, with correspondingly greater importance being attache‘d to goals which in
a philosophical or moral sense are conceived to b ; or example, personal
integrity and unwavering devotion to what is.right, radlcann of desire and the
complete identification of sel w1th the pnnclpla of‘érder in the cosmos; behaviourally,
this is manifeste ndency:to withdraw (either physically or mentally) from those
types of social i ement likely to result in the violation of those higher goals —
in particular, invo vement in the realm of politics and state affairs.

As this monograph will show, the variety of outlooks and actions which may be
subsumed under this general concept is wide indeed, and the full range of such out-
looks and actions had emerged in ancient China before the unification of the empire
in 221 B.C. Essential to all eremitism, however, is the element of free choice: for
whatever reason a hermit turns away from the world, and whatever the lifestyle he
takes up as a result, he can properly be called a hermit only if his actions follow from
a moral decision rather than merely the pressures of circumstance. This is one reason
the refusal to accept an official position when it was offered is so crucial in the bio-
graphies of Chinese hermits: a refusal to accept an official post 1s falrly clear evidence
(though not necessanly concluswe) that the 1nd1v1dual concerned was, for the sake of

educated sections of’ ty. Just as it would be misleading to call someone who runs
off into the mountains simply to avoid danger a hermit, so too it is impossible to apply
the term to a poor peasant who from birth has had to scratch a living from the soil
in some remote backwater. It is possible that such a peasant actually has no interest
in worldly things and devotes himself to the pursuit of moral perfection, but it would
be impossible for anyone to label him as a hermit for the simple reason that his life is
no different from that of any other (virtuous) peasant, with no evidence that he has
willingly sacrificed anything to pursue his ideals. In this sense it could be argued that
the notion eremitism itself involves an elgment of class differentiation. But it is being
in a position to choose between lifestyles that counts — social background is relevant

3. Possibly the earliest extant use of this compound occurs in the Shizhou ji xu t-#{idiF | tradi-
tionally attributed to Dongfang Shuo # /i in the reign of Emperor Wu (14087 B.C.). While that
famous wit and ‘hermit at court’ was almost certainly not yr.of this piece, it must date
approximately from his tlme and the term yinys appears one of the many compound
verbs relating to hiding
Shizhou ji xu see Dongfa
% % Xinshu Tang &+
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to eremitism primarily in terms of the way it widens or limits that choice.?

Despite the prominence of eremitic practices in Chinese history and of eremitic
ideas and themes in Chinese philosophy and poetry,® eremitism is a topic which has
received remarkably little attention from modern scholars either in China or the West.
In English there are few extended treatments of the subject,® while modern Chinese
studies have tended to be written from the viewpoint that eremitism is a pathological
state, a symptom of social decay”. However, since as a practice or institution eremitism

4. These considerations must be kept in mind when reading the w1tty debunkmg articles by Lu
Xun R Yinshi - 10 Lu Xun quanjii% i % (Xianggang.we njiushe @ us BB
ed) 6/178 80. trans. Yang Hsien yi and Gl d Yang Sélecte it Hsun, (2nd ed; Peking:
Foreign Languages Press, ). 4/16: She , ‘Shi he yin de renshengguan
(U HEsy 20k, in Shi he e renshengguan(Taﬂ)m engya chubanshe & % ikt | 1970), 127~
131. It is not necessarily tr u Xun suggests, that the only genuine hermits will be those we hear
nothing about, but certainly itis ’téhly those whose withdrawal has not been total who can come to
the notice of historians.

5. The amount of space devoted to the topic in traditional encyclopedias provides some evidence
of that prominence: thus 2 of the 100 juan s of the Tang \!* work Yiwen leiju$f < ¥i'% are devoted
to material on eremitism (the material on sageliness 2, worthiness §{, loyalty ! and filiality # to-
gether makes up only one juan), while the entry on the subject in the Gujin tushu jicheng v /7l M 1K
runs to some 83 double pages.

6. The only works [ have been able to locate are A.R. Davis, “‘The Narrow Lane: Some Observations
on the Recluse in Traditional Chinese Society’ (The Twelfth George Ernest Morrison Lecture in
Ethnology, Canberra: The Australian National University, 1959); Frederick W. Mote, ‘Confucian
Eremitism in the Yuan Period’, in Arthur F. Wright (ed.), The Confucian Persuasion (Stanford U.P_,
1960). 202-240: Li Chi ¥4’ , ‘The Changing Concept of the Recluse in Chinese Literature’, Harvard
Journal of Asiagtic Studies, 24 (1962-1963), 234--247. Important material is.also contained in
Richard B. Mather, ‘The Controversy over Conformity and Naturalness during e Six Dynasties’,
History of Religions 9.2-3 (Nov. 1969—Feb. 1970) 160*1 ( iced in his introduction
to his translation of the Shisk ] unt of Tales of the World (University
of Minnesota Press, 1976).

7. Jiang Xingyu #htfl | yu zhongguo wenhua 1'RFS AR ofb (first
published in 1943 in Chongging, reprmted in a more legible form by Longtian i A1 chubanshe
Taibei, 1982) gathers together some useful information in the course of showing that eremitism is a
disease which undermines the vitality of the Chinese people and undermines their ability to fight the
Japanese. Even what is probably the best discussion of aspects of the topic by a modern Chinese
scholar, Wang Yao’s | ¥ essay ‘Lun xiqi yinyi zhi feng i@ {-F&% .2’ in his Zhonggu wenren
shenghuo 142 /'l ifi (Hong Kong: Zhongliu i chubanshe, 1973), 77109, treats it on a par
with drinking wine, drug taking and forging ‘old’ texts, following the lead of Lu Sun, Wei-Jin fengdu_
Ji wenzhang yu yao i jiu zhi guangxi a0y v L BEELEE Nl IR | Lu Xun quanji 3/379-95.
Other works include Fu Maomian {44, , ‘Lun jindai de yinyi sixiang he yinyi shiren i {01565 ik
SRRLY /0 Wenshizhe 234 1958 (4), 20—24; Liu Xiangfei ##11¢ | Tangren yinyi fengqi
ji qi yingxiang b bR kUL T (Masters thesis, National Taiwan University, 1978); A Ying
s Shuo yinyi o ., A Ying wenji W% ZE (Hong Kong: Sanlian & 1979), 1:151—
152; Hong Anquan 7 - l iang flan rushi de shiyin taidu yu shehui fenng P YR L0 bR Y HiL gt
@il w7, Kong-Meng xuebao 42 (1981) 4L &', 42 (1981), d:44" (,1982) 221-54;

3
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appears to have been so prominent in China since earliest times, there is good reason
to think that a special study of it will tell us much about traditional Chinese society,
and in particular about that society as perceived and experienced from the point
of view of the individual. For what the eremitic tradition has concerned itself with
most centrally is the question of the relationship of the individual to the state and
society, the problem of how social expectations and obligations are to be reconciled
with more personal beliefs and attitudes.

In this monograph 1 shall attempt to describe how eremitism emerged in China
and the type of social and philosophical changes to v i “ﬁle‘éeldpment was related.
I shall try in partlcular to outhne the variety of ‘gﬁ”désjﬁand positions which were
involved in the Warri s period. It will be noticed that my
account deals p he - cal foundations of eremitism rather than
with the lives or m of individual hermits. The reason is that there is not enough
reliable evidence available concerning the lives of individual hermits before the Han
period to make such discussion profitable. Thus in relation to the ideas examined
below it must be remembered that the motives of individuals will not necessarily have
coincided with the philosophical ideals they used to account for their behaviour.
There is no reason to suppose that hypocrisy was any less or more frequent in the
ancient world than it is today.

IL.

There is no evidence that anything that might properly be termed eremitism

existed before the time of Confucius (55 1 ~479 B.C)). As we can now determine,
; nd Warring States period

eremitism was a creation of the late . Au
(approximately 50 rge extent stemmed from the ideas of
s:only after Confucius’ lifetime that a socio-cultural milieu

Confucius himself.:
existed in which_eremltlc*ldeas could flourish and an eremitic way of life could be
pursued. Of course, eremitism in the fairly sophisticated sense that [ want to use the
term could not begin overnight. When they formulated their eremitic principles,
Confucius and the philosophers who came after him found in their tradition elements
which could be interpreted as prefiguring their own ideas. This they did, and supple-
mented their interpretations with numerous stories about legendary hermits from
remote antiquity.- Fascinating though those stories are, they tell us more about the
period in which they originated than about the times to which they purport to relate.
Therefore in this section of my monograph, rather than recount tales about such legen-
dary figures I will consider passages from texts of the period before Confucius ex-
pressing attitudes and ideas which can be regarded as elements of the prehistory of
eremitism, and which, because of their antiquity and eventual canonical status, came to
be regarded as supremely authontatlv statem : principles. The passages
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In those sections of the Book of Documents commonly accepted as ‘genuine’ (in
the rather loose sense that they consist of material dating from pre-Qin Z& times),
there are two passages which came to be construed as relating to eremitism. One of
these is the passage in Yaodian $£%% in which Siyue PY{f declines to accept the
position of emperor when offered it by Yao 3Z ®. Siyue’s reason for declining, how-
ever, is that he modestly considers himself unworthy of that august position. So it
seems that his actions stem from considerations such as deference and gentlemanly
non-contention, modes of conduct which came to be closely identified with Confucian
teaching® but do not have any special eremitic significance, though they do indicate
somethmg of the background of more general 1dea1s agams whic ome of the dis-

is that in the Weizi % f sec
Wei and two members of tl
ent. The viscount announces that he ‘will set forth and go away; the old men of our
house have retreated to the countryside’.!® This passage illustrates the point made in
relation to the definition of eremitism given above, that we can properly talk of ere-
mitism only where there is evidence of a moral decision to withdraw from a world
which threatens the moral integrity of the individual. There is no reason to assume in
this case that the old men were trying to do anything more than save their own necks
by deserting the palace for the country (huang 7 ) or suburbs (huangjiao Fi<h ).

Although there are points of contact between the two, we must distinguish
between being a hermit and being a refugee. The term ‘hermit’ becomes impossibly
imprecise if we apply it to all those who take refuge in isolated places in order to avoid
danger. It is essential to the idea of being a hermit that the dangers the individual
wishes to keep at a distance are essentially moral dangers ss-of self-control
or personal integrity. In ancient China, as in other tim ‘it was common
practice to escape danger b emg into: the'm ins,  forésts or swamps. This is
attested, for example, by t ozi ¥ -+ which states that such behaviour may be
enough to elude men but not spirits'®, and also by Zhuangzi #f - . In fact, it is re-
flection on the inadequacies of this practice as a way of staying alive that gives much
of the inner chapters of Zhuangzi their point. I shall return to this in the section .on
Zhuangzi below.

The Book of Changes originated as a divination manual, and continued to be
regarded as such in some quarters long after it had begun to attract sophisticated
philosophical attention. This familiar point needs to be restated, not in order to dismiss
the text as so much worthless superstition, but in order to try to determine what

8. Bernard Karlgren, ‘The Book of Documents’, Bulletin of the Museum of Far Eastern Antiquities
22 (1950), 3~4; Qu Wanli WM& Shangshu jinzhu jinyi #3384 .17y % (Taibei: Commercial Press,
1969), 8.

9. See, for example, Lunyu .t 3.7. For this and also subsequent references t
also D.C. Lau, Confucius: The Analects (Penguin, 1979). ‘

10. Karlgren, ‘The Book of Documents , 27; Qu Wanli, Sh

11. Mozi (Harvard-Yenching ind 1/81=82"
and Political Works of Motse (Lond robsthai

e Lunyu see

e alsé Mei Yi-pao, The Ethical




meaning is likely to have been attributed to particular passages in the text roughly
before the time of Confucius. References to the Book of Changes in the Zuozhuan
c{#%  indicate that even before Confucius it was referred to for philosophical wisdom
as well as for divinatory purposes'?, but of course it was the expositions contained in
the Ten Wings (shi yi % ) which transformed the text into a work of the highest
philosophical interest, and the Ten Wings do not date from before the Warring States
period!? . In relation to the history of eremitism this is of the utmost importance, for
it was the Ten Wings which first introduced specifically eremitic ideas into this classic.

The fundamental, original purpose of the Book of Chang -to serve as a guide
for decision-making in government: when faced with -a g ituation, a ruler or
official could consult the oracle to determinge what SQ\ eéponse would be appropri—

hexagram. The texts for particular hexagrams and their constituent lines may advocate
anything from prompt and determined action when circumstances are favourable to
strict avoidance of action when the situation is such that action would precipitate
disaster, when the only possibility of a positive outcome lies in cautiously waiting for
circumstances to change. Inevitably these judgements are couched in terms so general
that they may be applied to the full range of situations and decisions that might be
faced by those involved in affairs of state. There is little in the text that would relate
the judgements to specific actions, since that would destroy the system’s claim to be a
comprehensive guide to human affairs.’® This in turn means that as the repertoire of
roles and modes of behaviour in the culture to which it belonged changed, so too did
the explanatory scope of the Book of Changes and the way its judgements were applied
to particular situations. Thus when eremitism was added. to. the repertoire of socio-
political roles during the late Spring and Autumn per se.parts of the text which

12. See lulian K. Shch Researches \Chin ~trans Wllham L. MacDonald and Tsuyo-
shi Hasegawa with Hellmut helm (London' Routledge and Kegan Paul, 1980), 191-93.

13. On the date of the Ten Wings, see Qian Mu  $¥8 | ‘Lun shipi fei Kongzi zuo i 1" 8IFLFN 2,
Li Jingchi #gab , ‘Yizhuan tanyuan S #i84°, and ‘Lun Yizhuan zhuzuo shidai shu i % (4 % (Eas{C % |
all in Gushi bian L'# 3 (1931); Dai Junren #& {11~ , Tan yi % (Taibei: Kaiming shudian}i® &,
1961), 25—30; Zhang Dainian {5V |, ‘Lun Yi dazhuan de zhuzuo de niandai yu zhexue %y A (%)

i i R 0, Zhongguo zhexue 1P (Beijing) 1 (1979), 121-43; Willard J. Peterson,
‘Making Connections: “Commentary on the Attached Verbalizations” of the Book of Change’,
Harvard Journal of Asiatic Studies, 42.1 (1982), especially 69—79. Dai Junren argues that in terms of
style and thought and also rhyming patterns the Ten Wings resemble Xunzi 4 {- more than any
other text. His comment (p. 1) that the Changes is best regarded as a congshu ## which acquired
its present form over a long period under many hands applies to the commentaries as much as to the
classic itself. Peterson (p. 77) makes a similar remark about the Xici zhuan %#&¢ (% which may be
applied more generally, namely that it ‘was accumulated over a certain period, beginning approxi-
mately a generation before the Ch’'in dynasty was proclaimed and hardening by the first century B.C.
mto the form that was taught by Fei Chih %1 and later engraved on the .stone tablets’. Zhang
{ Zhuangzz (1 believe the inner
but is most unconvmcmg

of * theﬁlateb ring States ;;enod
n VUi T ed.), 7/3a, 4b.

of major concepts characte;
14. Zhou yi % (Sibu ¢
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counselled caution and non-action came to be interpreted with that type of behaviour
in mind, and eremitism came to be regarded as the course of action advocated when
certain hexagrams were turned up.

It is illuminating to consider the hexagram dun % in this context. ‘Dun’ (‘to
retreat’, ‘to withdraw’, ‘to hide’) is given an amplified meaning in the commentaries
Tuanzhuan %% , Daxiang zhuan X%{& and Zagua zhuan ¥ #{& . ‘Dun indicates
retiring’, comments the latter!s , while the commentary on the image is:

16

.. the superior man keeps the inferior man at a distance, Not angrily but with reserve.

danger, not as a ques
at a distance. ;

It has been argued y ‘Gao Heng #i ¥ that the character dun & , ‘to retreat’,
probably is a substitute for dun #X , meaning ‘piglet’. 17 Reading dun to mean piglet
certainly makes it easier to make sense of the line text; it also shifts much of the
emphasis away from the notion of withdrawal to the practice of giving ceremonial
gifts (for which piglets were used). Thus the interpretation of the fourth line, which
is rendered by Wilhelm/Baynes as:

Voluntary retreat brings good fortune to the superior man and downfall to the inferior

man.ls

becomes:

Giving piglets as ritual presents, the gentleman gains good fortune, the petty man bad
fortune.

that built up around them over time. However, it does not change their emphasis on
caution and the need to avoid dangerous situations. While dun probably originally
meant ‘piglet’ rather than ‘retreat’, the fact that this hexagram indicates a dangerous
situation remains unchanged. It should also be emphasized that the interpretation of
such passages against a background of eremitic ideas began very early: it had certainly
begun when the Ten Wings were compiled, presumably in the Warring States period.!®

15. Zhou yi 9/9a.
16. Zhou yi 10/15a; Richard Withelm and Cary F. Baynes trans., I Ching, or Book of Changes,
3rd ed., (London: Routledge and Kegan Paul, 1968), 551.
17. Gao Heng, Zhouyi gujing jinzhu %% #¢ i+ (Hong Kong: Zhonghua shuju R 1963),
113.
18. Zhou yi 4/3b—4a; Wilhelm/Baynes 553.
19. See note 13 above. It remains to be seen whether the Mawangdui ¥

of the Book of
Rzk in place of &

it 1980). Of course, th in ::the Mav;'ériédul text would not invalidate Gao Hengs
argument. o
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This applies not only to the dun hexagram, but also to all the others which develop
the principles of caution and prudence, such as gian % , kun ' | song i and
gen K .

The only passage in the hexagram and line texts which could be regarded as
presenting problems for my argument here is the well-known text for the last line of
gu # : "ET & S translated by Wilhelm/Baynes as ‘He does not serve
kings and princes, sets himself higher goals’.?® Even Gao Heng comments that this
line refers to ‘staying in seclusion and not serving in office’.?' I believe this is wrong,
however, and that this 1s one of the few pomts wh e. G feng goes off the track. If
) erns of thought, that this

more natural rendering of the

. 1ng or (feudal) lords, setting his own

affairs higher’. In I words we have to distinguish between setting oneself loftier

goals and valuing one’s private affairs more highly. The latter are as likely as not to be

anything but lofty concerns. That it is not high-mindedness which leads to the refusal
to serve is borne out by the text for the hexagram as a whole.

Gu, in the context of this hexagram, means ‘affairs’ (shi 'lv ).2* The hexagram
as a whole relates to the handling of affairs, and the individual lines are all said to
refer specifically to handling the affairs either of one’s father or mother — at least
up to the final line. This means that if the final line did relate to withdrawing from
official posts in order to further loftier goals it would be largely unconnected to the
meaning of the rest of the hexagram. But surely its original meaning was that one
should give higher priority to one’s own affairs than to serving the king or feudal
lords; duties towards the ruler are to be disregarded not b -one wants to pursue
goals Wthh are loftier but because cucumstances compe o place private family

grammar would

As far as the Boo of ?Changes is concerned then, in the ‘classic’ itself — namely
the hexagram and line texts — we find no ideas relating specifically to eremitism, but
there are passages which advocate prudent withdrawal and placing private concerns
ahead of serving one’s ruler. These passages came to be interpreted in terms of fully-
fledged eremitism in the commentaries known as the Ten Wings, but these date from
no earlier than the Warring States period.

Given the personal, everyday concerns of so many of the poems in the Book of
Songs, it would be reasonable to expect there would be some which deal, if not with

20. Zhou yi 2/9b; Wilhelm/Baynes 78.

21. Zhouyi gujing jinzhu, 69.

22. This is stated in the Xugua zhuan 174 (Zhou yi 9/5b), and is forcefully argued by Wang
Fuzhi £%.2 (1627—1679), Zhouyi baishu 1 %#g: , cited by Gao.Heng Zhouyi gujing jinzhu,
68.

23. This argument is not weakened:b;g Liu Bai \m 55 Zhouyi shili tongyi 8 % M
s #% (Taibei: Xue buju E ant1qu1ty state affairs and family affairs
amounted to one and me thing. The ’lme text refers specifically to the affairs of the parents,
the immediate family, n 0 e family-based model of the state.
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eremitism specifically,-then at least with the problems and pitfalls of holding office.
This is precisely what proves to be the case. Thus Mao 194 (Yu wu zheng R IE )is
about the dangers of serving in office, the dilemma of on the one hand refusing to do
so and offending against the Son of Heaven, or on the other hand, serving the ruler
and incurring the ill-will of others as a result. However, there is no suggestion that
those who are not inclined to serve offer any moral justification for their attitude. It
is simply that serving entails onerous duties and is a source of danger. The emphasis
on the dangers and inconvenience of holding office anticipates Zhuangz1 but while
this outiook became an important element in his philosophy of e ism, by itself
it amounts to nothmg more than dislike and dlstrust of . what! ervice entalls.

misfortune for his pains. 205 (Beishan Jtl[l ) expresses the woes of an official
who believes that he alone o ‘the king’s servants is faithfully attending to his duties,
while others ignore the call and give themselves over to idleness. Very similar are Mao
40 (Beimen Jt!"! ), 184 (Heming #%5 ) and 193 (Shiyue zhijiao {-H 2% ):
in each case the speaker presents himself as a loyal subject who is the last bulwark
against disorder. The viewpoint of those who do not want to serve on the other hand,
is unequivocally expressed in Mao 206 (Wujiang daju W% K4 ), which advises the
listener not to help the great carriage of state on its way, as he will make himself
dusty: to serve in office is only to burden oneself with anxieties.

If such attitudes are akin to those later expressed by Zhuangzi, perhaps the
poem which brings him most strongly to mind is Mao 186, ‘The White Colt’ (Baiju
1% ), which as well as articulating a distaste for official dutles contam,s‘ the term
xigoyao iiii% , or carefree lelsure Wthh is so central i’s philosophy, as
, ous simile com-

paring the brevity of hum
crack in a wall.?* The poe also an ex: mpleg f Ghow our understanding of a work
can be distorted if we read ideas from later periods into it. It is fairly clear that the
poem is supposed to be the utterance of a woman who is urging her lover to disregard
other concerns, such as his official duties, so that they will be able to prolong the
pleasure of each other’s company: he must think of himself as a duke or a prince, she
says, and give up all thoughts of leaving, in order to be able to enjoy ‘carefree leisure
without end’. Nevertheless, one traditional interpretation holds that the poem is a
harangue against self-indulgence and eremitism — this is in fact how it is translated by
Legge®® . With little more justification, other commentators have taken it as an invita-
tion to become a recluse, interpreting the verbs yi i%, you i and dunifi in the
particular eremitic sense they subsequently acquired.?® This is anachronistic distortion
of the same sort as that which attributes eremitic ideas to the hexagram and line texts
of the Book of Changes.

24, Zhuangzi (Harvard-Yenching) 22/39. For thxs and other referenc zi see also Burton
Watson, Complete Works of Chuan : g

25. James Lepge, The Chinese ) i h anshe TN 6, 1971),4/300.

26. On the various interpretati i see Bernard Karlgren, ‘Glosses on the Siao Ya
Odes’, Bulletin of the Museum of~ ¥ Eastern Antiquities, 16 (1944), 63—64.
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Expressions of dislike of the dangers and burdens of official duties do not amount
to eremitism. It is not just coincidence that the poems mentioned are mostly the com-
plaints of men in office or on behalf of men in office. What the poems are about is the
attractions of leisure and idleness for those who are in office; they do not suggest
there are moral grounds for refusing to take up office. Pleasure-seeking and idleness
are presented in terms of disregard for, or dereliction of, duty, and not as consequences
of a refusal to take up duty. The reason for this is most important and helps us under-
stand why, before the time of Confucius, eremitism could neither develop as a philo-
sophy of personal conduct nor as social practice. The poems: of the Book of Songs
relate to a period when offlce-holdmg was understo rms of the principle of
heredity, and the poi ; 1 that there is little scope for
resigning or declin certam dutles and responsibilities, especially on
moral grounds. We: sed to pomtmg out the benefits that hereditary office brings
to the incumbent, the land, income, power and prestige which are his, regardless of
personal merit — but we are less inclined to see that the business of hereditary office-
holding cuts both ways. If you are related to an evil king you are stuck with him, and,
what is more, are liable to come unstuck with him. In the system of heredity, duty
towards the sovereign remains a duty even if it is ignored, a part of the unalterable
scheme of things.?”

In the poems in the Book of Songs which suggest that there is a degree of choice
as to whether or not the individual serves his ruler, such as Mao 194 (Yu wu Zheng)
and 206 (Wujiang daju), the choice is not so much whether or not to take up a given
position as whether or not to conscientiously carry out the duties inherent in one’s
posmon The altematlve to doing one’s duty is turning to plea eeking and idleness.

as well as in the Book
of duty and is frequ
section ‘Do Not Be | ‘
King Zhou of the Shang?® . The same meaning is obviously intended in a poem such as
Mao 207 (Xiao ming [~HH ), in which someone on military duty in a remote region
reproaches the noblemen back in the capital for their yi.

In saying that the poems in the Book of Songs relate to a period in which office-
holding was understood in terms of the principle of heredity, I do not mean that there
was no place for the consideration of individual merit and ability in official appoint-
ments in the Western Zhou and early Spring and Autumn periods. But the argument

27. On the connection between heredity and office-holding in the Zhou period see Hsii Cho-yln
SFferl: | Ancient China in Transition, 2—8, 31-34, 78—80; also ‘Some Working Notes on the Wes-
tern Chou Government’, Zhongyang yanjiuyuan lishi yuyan yanjiusuo jikan |1 Y sgbe s il o5 fie ir
%7 36. 2 (1966), 513~ 24 Chen Mengjia 4K | ‘Xizhou wenzhong de ymren shenfen v4IM L1yl
N5y, Lishi yanjiu %0417 1954 (6), 85-106; H. G. Creel, The - of Statecraft in Chma
(Umversny of Chlcago Press, 1970) 376—87; Paul Wheatl ¢
burgh U.P., i imipor
‘Zhoudai feng]tan zhzdu
yanjiusuo jikan, 50.3 (1979

28. Karlgren ‘Book of D¢

nits’, 64 Qu Wanli, Shangshu jinzhu jinyi, 151,
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put forward by some scholars in recent years, that appointments to office at this
time were made largely on the basis of personal merit rather than family ties, must be
rejected.?” As Du Zhengsheng ft ¥ has shown in his excellent study of Zhou
feudalism,*® ‘heredity’ is by no means a simple thing, and where discussion of this
topic has fallen down is in assuming that appointment to office on an hereditary basis
could only operate in one way — namely, through the eldest son of the proper (or
senior) wife in each generation. Du musters a lot of evidence to show-that in Western
Zhou times all high positions were held on an hereditary basis in the sense that posi-
tions were essentially clan possessions, and eligibility for them was'a matter determined
by kin ties. However, positions did not necessanly ‘pas$ to the eldest son of the senior
wife; they often went ‘ 10: Was- judged to have greater ability
or merit. Thus within Iy ere was a place for appointment by
merit, and no doubt § appomtments were sometimes made regardless of kinship
ties as well. S

What must be stressed here is that principles of heredity were central to the
official ideology of the Zhou /& rulers, which made kinship the basis of government
and conceived the position and responsibilities in terms of those of the head of a
family. The king was not just the head of state, the supreme authority; he was also
the senior member of the senior branch of the family, he in whom all the virtuous
power of the ancestors was concentrated and to whom all other members of the family
were obliged to defer. Such was the theory, and while this was obviously an idealised
conception and reality often fell short of the ideal, it was the ideal which legitimised
authority and the actions of the aristocracy. It was in terms of that ideal that a refusal

try’ (p. 380). However he \ .
were central to the socio-reli behefs of the penod (e.g. Mao 209, 210, 235, 240, 243, 247, 275,
279, 283, 286, 287, 302) and underestimates the efficacy of appointments by heredity in a society
which regards heredity as‘the only source of political legitimacy. That appointment to office in the
Spring and Autumn Period frequently had nothing to do with heredity is argued by Barry B. Blakely,
‘Functional Disparities in the Socio-political Traditions of Spring and Autumn China’, Journal of the
Economic and Social History of the Orient, 20.2 (1977), 208—43;20.3 (1977), 307—43,22.1 (1979),
81-—118. Blakely makes a state-by-state examination of the appointments recorded in the Zuozhuan
and finds that the proportion of offices held by members of the ruling clan or collateral
branches varied strongly from state to state, from as high as 78 per cent in Song ‘A to a mere 9 per
cent in Jin 7% . He concludes that while kinship could be a help in obtaining office in states such as
Song, Zheng # , Chu '* , and Lu %, in states such as Jin, Qi 7 and Zhou ¥ it was actually a
disadvantage (22.1/107). But Blakely’s statistics do not establish what he thinks they do. He makes
the elementary statistical error of assuming that in the absence of an appointment policy favouring
kinsmen, royal kinsmen should occupy the same proportion of posts as non-kinsmen because mem-
bers of each group will have equal chances of gaining offi~e. But kinsmen would be o¥er-represented
in office if the proportion of available posts they held excee g proportion of kinsmen in the
ossible office-holders). It
ver approached even the 9
per cent of office-holders w e kinsm ngkm Jin:"Heénce even there kinsmen had the advantage
over non-kinsinen when it cani eceiving an appointment.
30. Du Zhengsheng, ‘thudai‘fengfidn zhidu de shehui jiegou’, especially 56983,
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to carry out oneé’s duties toward the ruler would have had to be justified — and that
was impossible. Justification of a refusal to serve the ruler required an alternative
conception of personal morality. It was Confucius who formulated that alternative
conception, and that is the reason why eremitism in China really began with Confucius.

HI

Before the notion of refusing to take office, or dis oneself from affairs
of state desplte being qualified to hold ofﬁce can becc me a matter for philosophical
gre one ‘for the whole matter of quali-
pation in state affairs itself to have
il . it is difficult to see how the former
could be debated if the latter was not. Nor can there be much doubt that it was Con-
fucius who turned the question of qualification for office into a controversial issue by
taking the stand that it was according to the integrity and self-cultivation of the
individual, rather than kinship ties and heredity, that appointments to office should be
made.?! While Confucius no doubt made use of ideas and principles already current
in his time, including the doctrine that the ruler’s right to the throne derived from his
moral worth, we must assume that his adaptation of such ideas to a universal ideal of
self-perfection in the service of society was something new. If it were otherwise it
would be impossible to account for the historical impact he made.

Perhaps of even greater significance for the development of eremitism was what
appears to have been another fundamental innovation by Confucius: the principle
that it is the moral nature of the 1nd1v1dual properl ultivated and self-regulated,
1 order. The junzi # f — the
! v rlght by following his own refined
moral understanding, red by neither fear of punishment nor hope of reward. It is
with the concept of. Su »morally autonomous individual, whose ultimate measure
of what can and cannot be done is his own moral sense, that the philosophical pos-
sibility of eremitism arises.>?

At the heart of Confucius’ philosophy lies the ideal of moral perfection, the
man of benevolence. It was an ideal he believed was rarely accomplished and only
then after long years of self-discipline and self-cultivation. Rules can be dispensed with
only after they have been completely internalised.®®> When Confucius said, ‘Is bene-
volence really so distant? The moment I want it is there®*, he was making the point,

b

31. Such an idea is implicit, for example, in Lunyu 2.18, 2.19, 2.20. 4.14, 5.6, 5.16, 6.8, 12.22,
13.2, 13.13, 15.32. Liu Jiyao, ‘Shi yu yin’ 293, also makes the point that freedom to choose bet-
ween official service and eremitism only became a possibility after the relanonshlp between ruler
and office-holders began to be established on an individual basis rather than mxtegnyof heredity.

32. This is implicit in Lunyu 2.4, 5.27, 7.3, 9.3, 92 , g 136 1442, 15.21. On
the idea of moral autonomy in the Luny e Evolution of the Pre-
Confucian Meaning of Jen f Autonomy’, Monumenta Serica
31(1974-75), 172-204.

33. Lunyu 2.4,6.18, 73

34. Lunyu 7.30.
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in a paradoxical way, that benevolence is a question of rectification of the will: once
we really want to be benevolent we will be so, but to get that far is not easy.

The junzi has his heart set upon benevolence even if he has not actually attained
it. It is this moral commitment, his sincere endeavour to act according to correct
principles, which makes him try to respond to each situation on its particular merits
rather than mechanically applying general rules. What Confucius valued in personal
conduct was flexibility. ‘For the junzi in his dealings with the world there is nothing
that is necessanly good, nothmg that is necessarlly bad he keeps only to his judgement
ensitivity and dis-

ch all mtuatlons with

cernment, but once the ]unzz has those

the flexibility which ma i
ing the decision whethe
post. s
Confucius was not one who regarded lightly the duty of a subject to his ruler,
nor did he suggest that duty should easily be set aside. His basic principle is simple to
state but far from simple to put into practice: the junzi serves in office as long as
by doing so he can further the Way; once that becomes impossible he must resign to
avoid moral compromise.®® It was for his sensitivity and discretion in knowing the
right moment to take office or retire that Mencius praised Confucius.?’

When introducing the notion that a subject’s duty to his ruler could in certain
circumstances be waived, Confucius was conscious of living in a situation in which
there was more than one ruler to whom a junzi with his heart set upon benevolence
could turn. The principle ‘do not enter a state in danger, do not stay 1n a state in
turmoil’ 3® presupposes a 51tuat10n in which a choice is p0551b1e Erem; 1, as we shall
of the late Zhou

personal compromise, b < ~to go
hopefully, it would be p to help make the Way a reahty

Confucius indicated that should it prove to be the case that the world was com-
pletely without the Way, he would leave it and go to sea on a raft.?® In his view it was
only when there was nowhere else to turn that a man would be justified in withdraw-
ing from society altogether. It is this idea which lies behind Lunyu #i& 14.37, a
passage which at first sight is rather puzzling:

Worthy men shun the world; next come those who shun a particular place; next come
those who shun a particular expression; and next come those who shun particular words.

Interpreting the passage as if it were written by someone like Zhuangzi must be avoid-
ed. The point is that complete withdrawal is justifiable only when the whole world is
without the Way and therefore to be shunned. It is somewhat less defensible to

35. Lunyu,4.10;als0 9.4, 14,32, 15.37.
36. Lunyu, 11.24.

37. Mencius 2A.2, 5B.1. For
1970.

38. Lunyu 8.13.

39. Lunyu 5.7. Confcius also enterta.med the idea of going to live among the barbarians (9.14).

\}Encxus, see also D.C. Lau, Mencius,
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withdraw completely and finally if it is just a question of not wanting to serve in a
particular state or territory in which the Way does not prevail. Remaining in retirement
merely to avoid improper looks or expressions cannot really be justified at all, and
doing it to avoid improper words even less so.

Confucius’ own career demonstrates the strength of his conviction that if neces-
sary a man of principle must travel from state to state until he finds a ruler willing to
put his ideas into practice. ‘A shi 1: who has his mind set on a sedentary life is not
fit to be considered a shi’.*® The idea of loyalty to a given ruler or ruling house is
not to be found in the Lunyu because for Confucxus \thq}r was 16 one ruler or ruling
house with an undisputed claim to the man, ea en. A junzi could serve with a
clear conscience any ruler whoref ame

impr @ conduct and offered some
hope that he woul put into pract\me the'enlightened principles put before him.

The p0551b1htxes for serving in office in the multi-state polity of the Spring and
Autumn and Warring States periods, clearly, were very different to what they were
after the unification of the empire by Qin and Han # . Once the empire had been
unified, virtually all choice about whom to serve was eliminated. If particularly to-
wards the end of the Warring States period men found themselves looking to a uni-
fied empire under one ruler as the only way of ending the chronic warfare and social
instability which plagued their time, their counterparts under the empire that followed
not infrequently longed for the opposite: they looked back with nostalgia to the time
when, if dissatisfied with the particular despot or libertine who happened to be on the
throne, a virtuous man could simply cross the border into a neighbouring state and
try his luck there. No-one expressed this idea more clearly than Han Yu W#if% (768—

824):

If the scholars of old were out of offlce for. thre th ydamented the fact, there-

sidered it important left and went to Lu §~ ; if it proved impossible in Lu they left and
: ) roved impossible in Qi they left and went to Song ‘4 | to Zheng ),
to Qin or to-Chu # . Now the empire has one lord and all within the four seas is one
state, and if one is set aside in this one can go only to the barbarians, leaving the country
of one’s parents. Therefore for scholars who want to put the Way in practice, if they do
not obtain a position at court, there remain only the mountains and forests. The moun-
tains and forests are places where scholars who like to nourish themselves alone and are
unconcerned about the world can find peace; for those who feel concern for the world
it is impossible.*!

If Confucius and his contemporaries were aware of the opportunities for employ-
ment the political situation of their time presented, they were also aware of the advan-
tages it had for those who did not want to take office. Thus Lunyu 6.9 records the fact
that when the Ji & family ruling Lu wanted to make Min Sun 88 (Zigian %)
the steward of Bi 1% , the disciple said ‘Decline politel; 1y ‘behalf. If anyone

40. Lunyui14.2 s .
41. Han Yu, ‘Hou ers ri fu shangshut® . .,Han Changli wenji jiaozhuw Wi 82 L 9FGE
(Hong Kong: Zhonghua shuju;,~1972), 95. On the imphcatxons of the unification of the empire on

eremitism see also LiwJiyao, ‘Shi yu yin’, 314.
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comes to ask me again I’ll make sure I'm crossing the Wen # River [i.e. crossing the
border from Lu into Qi]’. The existence of a number of states side by side meant that
those who do not want to serve a particular ruler could move elsewhere — and this
option was open to those who did not want to serve any ruler as well as to those who
were eager to try their luck elsewhere.

There is one other passage in the Lunyu important for the history of eremitism
which, though it is not as significant for later developments as the ideas already dis-
cussed, nevertheless offers such a superb, ready-made justification for any would-be
hermit that it is surprising more use was not made of it for that i

Someone said to C 1 part in government?” The Master
said: “The Book of D¢ 1ahty‘ Simply by being a filial son and a friend
to his brothers a man nfluences government.” This certainly is to take part in govern-
ment, so why need one be actively involved in government?”’¥?

It appears to be this passage which inspired the proclamation by Emperor Zhao #3 of
the Former Han in 80 B.C. announcing that the virtuous recluse Han Fu #ii® , who
had been summoned to the capital and given presents of silk, would not be burdened
with the affairs of office, but that his duty would be ‘to cultivate the conduct of a
filial younger brother for the edification of his district’.*® The only place [ have come
across it used as an excuse for retirement from office, however, is in Pan Yue’s #& &
(247-300) ‘Fu on Living in Idleness’ (Xianju fu BRERL )44
The passages from the Lunyu I have discussed thus indicat
of eremmc ideas was closely related to the emergence o

t-the.development
i it the wan-

their role, which stressed their obligation to withdraw rather than compromise them-
selves through association with a corrupt ruler. Fundamental to this was the principle
that a man of integrity has not only a right but a duty to decide, in accordance with
his sense of what is right, to whom he shall offer his services and when he shall with-
draw them. I shall consider some of the philosophical, social and economic factors
involved in the flowering of eremitism in the Warring States period in the following
section, but first [ must deal further with the question of the extent to which the
origin of these ideas is to be attributed to Confucius. What of the many hermits and
virtuous men protesting against evil who are supposed to have lived before Confucius
or as his contemporaries?

To begin with the hermits mentioned in the Lunyu itself: the stories about
Changju $2iH and Jieni %£#%5 , and the old man carrying a basket on a staff fofiok 4 A
both appear in Book 18 ( Wezzzf‘i‘x ), a section of the ‘almost certainly
dates from around the time of Mencius and Zhuangzi;. the social and intellectual

42. Lunyu 2.21.
43. Hanshu ‘f' t (Zhonghua p uated ed.) 72/3083; also Huangfu Mi tilid& (215-282),
Gaoshi zhuan &35 1:(4 (Sibu beiyao IJLI..{ fiss ed.) B/9b.

44. Wenxuan <% 16 (Hong Kong: Commercial Press, 1936), 323.
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world was quite”di\fferent to that in which Confucius moved some two hundred years
earlier.*> As will become clear from the discussion of these passages below, the points
they raise belong very much to the debates current in that later time. They cannot be
accepted as evidence that such hermits existed in the Spring and Autumn period. The
story about Jieyu 32! the madman of Chu which also appears in Book 18% does
not give us any particular reason to assume he was a hermit, any more than does the
other version of this anecdote in the inner chapters of Zhuangzi, with which it is pro-
bably contemporaneous.®” It is only in later versions of the story that he is trans-
formed into a model hermit with all the necessary trapp1 48 .Similarly in the brief
anecdotes concerning the keeper of the Stone. nong #9# ) and the
man from Wei 8 carrying a basket: (ke ku , there is nothing to in-
dicate that they were hermits sthey's bsequently came to be categorised as
such.*® This, plus ‘fact that" anecdotes appear in the later section of the text,
render them useless as‘evidence that hermits existed in the time of Confucius.

As far as those hermits who may confidently be classified as legendary are con-
cerned — including all the weird and wonderful figures clustered around the sage
emperors Yao % and Shun % | such as Xuyou #FHi and Chaofu #4 , Shanjuan
#% and Puyizi %X F — [ shall say nothing except to point out that the enter-

45. Cui Shu #if (1740-1816), Shusi kaoxin lu KM= (5 % 4/28-30; Lunyu yushuo iwifithst
20-22 (Cui Dongbi yishu # 4824 % [Shanghai: Yadong tushuguan i@ ®eg:, 1936]), on the
basis of the forms of address used in various sections of the Lunyu, has argued that part of the
text (in Kaoxin lu he refers only to the last five books, in Lunyu yushuo to the last ten books) is
quite different to and dates from much later than the rest of the text, containing usages current in
the time of Mencius but not earlier. His arguments were taken up and expan by D.C. Lau, Con-
fucius: The Analects, 222—27. Hu Zhikui #7£% , also drawing on Cuj Shu'but introducing further
evidence of his own, has argued very persuasnvely that theswhi econd part of the Lunyu

text was put together; ‘
B respectively, whi ang Yu #@& in the reign of Emperor Yuan i of
the Former Han (48—33-B.C.). See the articles collected in Hu Zhikui, Lunyu bianzheng iuiBpes
(Taibei: Lianjing ch,ubén\‘shiye gongsi, 1978), but especially 'Lunyu bianxian yuanliu kaozheng
a4 °, originally published in Dalu zazhi APE#EiE 31.7-9 (1965) 23-26, 27-31,
30-36 and ‘Lunyu pianzhang zuzhi kaozheng f#iBi8% #l& £y, originally published in Kongmeng
xuebao {L&2 % 12 (1966), 153—96. For my purpose, here it is not necessary to accept all of Hu
Zhikui’s ambitious argument concerning the Qilun and Lulun, only his evidence jhat sections of the
text in which the anecdotes about hermits occur date from around the time of Mencius. If it is
accepted that these anecdotes deal with ideas and attitudes from the time of Mencius and Zhuangzi
rather than Confucius, this in turn supports Hu Zhikui’s argument that the second part of the Lunyu
dates from approximately that period.

46. Lunyu 18.5.

47. Zhuangzi 4/86—89. On this point see D.C. Lau, Analects, 225; A.C. Graham, Chuang Tzu:
The Inner Chapters (London: Allen and Unwin, 1981), 74-75.

48. See, for example, Hanshi waizhuan 45854 ( Sibu congkan ed))
4% ( Sibu beiyao ed.) 2/9 a—b;, Gaoshi zhuan A/9a b

49, Lunyu 14.38 and 14.39.

50. Huangfu Mi, Gaoshi
Kang ji jiaozhu ¥t £8
Wit , 1962), 401.

——1 3a; Lienii zhuan
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taining stories about them are not to be found in any text that dates from before the
beginning of the third century B.C.%' and that their appearance is best regarded as an
indication of the attraction eremitism had for men at that time. Similarly, there are
other figures, who in themselves were historical enough, but who began to take on the
appearance of hermits only in the eyes of men of later times whose minds were imbued
with eremitic ideas. To this category must be assigned Yi Yin {7 of the beginning
of the Shang dynasty and Taigong Wang K/A% of the beginning of the Zhou.5?
A good illustration of this type of transformation at work is the somewhat later case
of Xian Gao 9#% | according to the Zuozhuan a merchant who in 629:B.C. saved the
state of Zheng by a clever ruse which delayed the attacking Q warmy long enough to
enable Zheng to prepare itself dgamst he-assault. 53 account of this incident
is elaborated in the Hi ! uke Mu 24 of Zheng wants to re-
ward Xian Gao for sav Zheng, but ‘Xian Gao refuses to accept, saying that if he
was rewarded for having told untruths (to the Qin officers) it would undermine the
fidelity of the state. and goes off to live out his life among the eastern barbarians.54
Huangfu Mi "3 1ii:% enlarges on this still further in Gaoshi Zhuan 1:{4 by saying
that Xian Gao was not really an ordinary merchant at all but a hermit of the market-
place who had refused to serve in office because he recognised the threat to Zheng
posed by its aggressive neighbours Jin % and Qin.5%

Also from the Zuozhuan®® comes the account of Jie Zitui & (~H# (or Jie Zhitui
i~ .2 #E). There, all we are told is that when his lord Prince Chonger i H of Jin was
forced to go into exile, Jie Zitui followed and served him faithfully for nineteen years.
When Chonger became ruler of Jin in 636 B.C. and was rewarding his loyal followers,
he overlooked Jie Zitui. In anger and indignation at his lord’s failure,
traditional rites governing the relationship between ruler :

51. ;
death appTox1mately 286 B. |-outer and ‘miscellaneous chapters frequently much later, and the
Lushi chunqiu {1CHEFK wm ntains a postface dated 239 B.C.

52. Sima Qian o) record< traditions to the effect that Yi Yin and Taigong Wang were hermits
but appears to give them little credence (Shiji 4! [Zhonghua punctuated ed.] 3/94; 32/1478).
The many tales about Taigong Wang are examined and sifted for historical fact by Sarah Allan, ‘The
Identities of Taigong Wang in Zhou and Han Literature’, Monumenta Serica 30 (1972-73), 57-99.
It was the tradition of Yi Yin as a hermit which led to the appearance of tales about figures supposed-
ly his contemporaries but much more virtuous and uncompromising than he, such as Bian Sui b

>

Wu Guang %+ , Ji Te #'#i. and Shentu Di '{:%K . Material relating to Yi Yin as hermit is exa-
mined in the interesting little article by Dan Tao 3% | Yi Yin de chushen: shi chufu haishi Chushi?
ORIy (o B S 1?7, Huaguang e 1.3 (1939), 4—6. On Bian Sui, Wu Guang,

Ji Te and Shentu Di see Zhuarzghz 6/13, 26/46—-48, 28/70-78, 29/42, Liishi chunqiu (Sibu congkan
ed.) 19/2a—b, Hanshi waz‘zhuan 1/12b; Xinxu #iy  (Sibu congkan ed.), 3/9b, 7/13a.
53. Zuozhuan, Duke Xi % 33; Yang Bojun ¥i{ii4% , Chungiu zuozhuan zhu #¥/0 i (Beijing:
Zhonghua shuju, 1981), 493. ~
54. Huainanzi (b5 { (Sibu beiyao ed.) 18/10a—b. The basi
13/11a, as it is in Lushi chungiu 16/103—»b For the Lushi chungiu
und Herbst des Lu Bu We (Jena; 3 !
55. Gaoshi zhuan A/5b.
56. Duke Xi, 24 Chunqgiu zu

count is repeated in
hard Wilhelm, Frithling

nzhu 41718,
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If we make allowance for a certain amount of embellishment and ideological
purification, there is no reason why this account should be dismissed as untrue. Es-
pecially in the early Spring and Autumn period, when feudal structures and traditions
were beginning to be eroded, there are likely to have been uncompromising tradition-
alists who felt they had to make a stand on behalf of social order and the rites against
the modern tide of corruption. On the other hand, the rather grotesque elaborations
and variations in later versions of the story, such as Jie Zitui cutting flesh from his
thigh to feed his hungry lord and being burnt to death when that same lord tries to

lter rsions of thelr deeds it is extremely diffi-
cult to tell fact from fiction and to determine their precise significance for the deve-
lopment of eremitism. Since I have discussed the legends concerning Boyi and Shugi
in detail elsewhere,®® I shall restrict myself here to commenting briefly on their rele-
vance to the eremitic tradition.

Boyi and Shugqi, their biography tells us, were sons of the ruler of Guzhu {li#7 who
both fled that state in order to remain true to the principles of filiality and deferment,
Boyi because his father had wanted the younger son Shuqi to inherit his position
after his death, and Shuqi because he believed that the position should properly
go to his elder brother.6® It is that part of their legend concerning what happened
after they left Guzhu, however, that relates them to the eremitic tradition. After going
to the Zhou realm, we are told, some matter arose over which they felt they had to
make a moral stand, and hence they withdrew to Shouyan Mountain [7b5111 , where
eventually they starved to death. The grounds given for 't ;tpkarture from ng Wu’s
® . domain vary ¢ ere sions of e\kstory Most familiar is
that recorded by “%ub , namely that they took ex-
ception to King Wu's unfilial conduct in settmg off on a military campaign before the
completion of funeral rit § for his father, King Wen < I° | and his traitorous behavi-
our in taking up arms against his rightful sovereign King Zhou #} I: ' Another

57. See Zhuangzi 29/42—43; Lushi chunqiu 12/5a—b; Hanfeizi (Sibu beiyao ed.) 8/11b; Hanshi
waizhuan 7/4a; Shiji 39/1660—-62; Shuoyuan $53 (Sibu congkan ed.) 6/4a—5a, 8/17a. 17/12a;
Liexian zhuan SVI%. (Gujin yishi /777 i%4! ed.) A/8b--9a. For discussion of these passages in terms
of the questlon of where (rather than whether), Jie Zitui went into hiding, see Wei Juxian #*¢i¢ , Jie
Zitui yinkao 1 -#ESE & Shuowen yuekan % LW FI 2.6—7 (1940), 103—09.

58. Lunyu, 5.23, 7.15.

59. Aat Vervoorn, ‘Boyi and Shugi: Worthy Men of Old?’, Papers in Far Eastern History, 29
(September 1983), 1 -22.

60. Shiji 61/2123. It is evident from the contrast drawn in Lunyu 7.15 between the conduct of
Boyi and Shuqi on the one hand and the Lord of Wei #ir{} (Ousted Duke Zhe !!! 254K ) and his father
Kuai Kui %/ on the other, that this tradition concerning the brothe vas believed by Confucius
and his disciples. On the significance of this historical cont; an FI1THE (1791-1855),
Lunyu zhengyi b7 (Shanghal Commercxal Pr . On the events involving
Ousted Duke Zhe and Kuai (subsequehtly Duke Zhuang I )see Chunqzu ¥k , Duke Ding "i:
14, Duke Ai 5 16; Zu n, Duke Ding 14, Duke Ai 2,17, 15, 16; Yang Bojun, Chunqiu zuo-
zhuan zhu, 1594, 1597, 1 13;:1640, 1694 -98.

61. Shiji61/2123.
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version is that they bjected to the covenants they witnessed being made between
King Wu and his followers, covenants which promised land and title in return for
participation in treachery and violence and were sealed with the blood of a sacrificial
victim. Such practices the brothers are said to have looked upon as evidence of the
final decay of the social order based on mutual trust, co-operation and harmony
supposed to have been characteristic of the reign of the legendary emperor Shennong
i %2 Yet other versions would have us believe that King Wu wanted to cede the
empire to them, or, less fancifully, that it was office and salary that they sought to
escape by hiding away in the hills, or ‘the position of feudal lords’.®® . ..

bably all these clalmj remterpretatlons of historical events which in themselves
did not provide a neat demonstration of the validity of the doctrines of any particular
philosophical school; the account of the brothers’ departure from Guzhu is another
moralist’s reinterpretation of that kind.®® But even if the story of their withdrawal
and virtuous death on Shouyang Mountain is accepted as factual, Boyi and Shugi’s
significance for the development of eremitism would still be minor. Not only would
their stand to the death for their principles be such an isolated incident that at most it
could be regarded as a singular event which had little discernible influence for at least
the next five hundred years, but even the fact that the brothers withdrew to a remote
mountain environment seems totally incidental: the emphasis in the legend is on them
dying for their principles, and they might just as well have thrown themselves in a
river or cut their own throats. Suicide can have links with eremitism, as we shall see
later, but suicide is a course of action at odds w1th all the ma losophies of ere-
mitism formulated by Confucius and those

Therefore, as far as anticipating € ment of eremitic ideas
and attitudes is concer the significance: f Boy1 and Shuqi was probably nil. At
most they could be reg: as isolated examples of a type of commitment to moral
prmc1ples that Conficius admired and which was central to his philosophy. More
generally, we can conclude that while there were a number of people who lived before
Confucius who expressed ideas which he took up and developed, or whose conduct
he regarded as an inspiration or model, as far as eremitism is concemmed there is no
evidence of any significant cluster of ideas being articulated in any systematic way
before him. It was after Confucius, and especially in the second half of the Warring
States period, that a profusion of philosophies concerning eremitism developed and
hermits became important moral exemplars. These developments will be discussed in
the next section.

62. Liishi chunqiu 14/7a—b, also Zhuangzi 28/78—86, which derives from it.

63. Hanfeizi 4/17b; Huainanzi 11/13b; Shuoyuan 8/19b.

64. That the story of that departure from Guzhu involves a re
its close similarity to the story of the famﬂy of Km ‘W
sons, two of whom leave thei 3
his wish that his position s
posed to have led to the f
1445-46.

go;’f a younger son: In the case of King Wen’s family, this is sup-
g of the state of Wu & by (Wu) Taibo Xfii . See Shiji 4/115. 31/
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Before Confucius, then, there were little more than vague intimations of ere-
mitism. Hanfeizi, writing near the end of the Warring States period, on the other hand,
complained that as a result of the influence of eremitic ideas it was becoming impos-
sible to run a state properly: ‘men of wisdom retire, turning back to live in caves and
refusing salaries, so that armies cannot avoid weakness and governments cannot avoid
disorder’.®® Even though Han Fei held the view that even one hermit was one too
many, there is sufficient independent evidence to show that his;remark was not just
polemical exaggeration. . ‘

During the Spring and Autumn perlt ~ evel of the aristocracy was the
shi class. What t espon bllmes were that attached to the shi
rank is impossib say, however, they were clearly expected to be proficient in
the *Six Arts’ o ntu‘ " “music, archery, charioteering, composition and arithmetic,
combining cultural knowledge with military skills. Their rank entitled them to a small
landholding, which they worked with tenants, and frequently they served as officials
in the state administration.®® In the late Spring and Autumn period a fundamental
change began to take place in the social role and standing of the ski, as the idea of what
it was to be a shi shifted from someone who occupied a certain social rank (and there-
fore could be expected to have certain skills) to someone who possessed certain know-
ledge and expertise (and therefore qualified to hold certain positions). Confucius’
teachings played a major part in bringing about this change, and evidence that it was
more or less complete by the time of the Warring States may be found in the texts of
that period, where ‘shi’ is used, not as an aristocratic rank in %unctlon with ging
Jen  and daifu k3 , but as one of the simin IZLEE _@r»feur pro essions’.” In other
words, shi ceased to indicate a social rank and was. useel stead as an occupational
cgtegory, along Wk\ t};yﬁg}rm& {nong Lg‘ ) cmftsman (gong 1.) and merchant (shang
3 ).

The conception of ithe shi as someone who acquired certain knowledge and skills
and then had to find a position in which he could apply his abilities, led to the appear-
ance of the youshi or ‘wandering scholars’. Confucius was not necessarily the first
wandering shi, but as far as we know it was he who developed the moral conception
of the youshi’s role, as someone who has a duty to travel from state to state in order
to serve the Way rather than to obtain personal wealth and power. Naturally such an
exalted interpretation did not appeal to everyone.

Yu Ying-shih $x %5 has argued that, dpring the Spring and Autumn period, on
the one hand ritual and ceremonial observances became much more diverse and

65. Hanfeizi 19/6a. Han Fei’s disapproval of anyone who dares to set aside their duty to their
ruler is clear in passages such as 11/10a and 17/14a. For these and other references to Hanfeizi see
alsoW. K Llao Complete Works of Han Fei Tzu (London Probstham ‘1939)
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elaborate than they had been previously, and on the other hand traditions became
confused and fell into decay, with the result that few people could claim competence
in these means of regulating society and they gradually became a specialist task de-
volving upon the shi. During the Warring States period the shi ceased to look upon
themselves merely as the interpreters of tradition and instead they began to see them-
selves as figures in a sense outside the socio-political system, as intellectuals whose
task it was to formulate and transmit new teachings whose outlines society might
gradually acquire. It was in the effort to provide such blueprints for socxety that the
philosophers of the Hundred Schools competed. %8 §

While Professor Yu’s point is essent1ally correct
his attention on a small, r
as a group acquire an ele
wrong to suppose that all ere, serious men who looked for phllosophlcal answers
to society’s poblems, just as it is wrong to suppose that all youshi roamed the states
with the moral zeal of a Confucius. From the accounts of the retainers (ke % ) of the
feudal lords of the Warring States period, it is all too clear that they cannot all be
placed in the category of ‘unattached intellectuals’ on which Professor YU’s discussion
focuses. They were a very disparate bunch who hawked whatever skills they happened
to possess. Some certainly were scholars and teachers, others found employment as
military advisors and generals, with some adventurous types shading off into the
youxia W#f# | or ‘knight-errant’ category.®® ‘

Minor talents also had their hour of glory, if we can believe some of the tales
recorded by Sima Qian. Lord Mengchang’s & & employment of a petty thief and
a mimic has long been referred to contemptuously by Chmese scholars"’, and Lu
Buwei /A1 # (died 235 B.C.) is said to have used ace tam Lao Al &M,ti who had
genitalia of such generous proportions that whe ¢ splayed they served
to arouse the lust of the Ei s-Dowa Qin could perhaps be argued that
the term ‘ke’ is not neces - co-extensive in meaning with shi and that any shi
who served as retainers were intellectuals; scholars or teachers, but there is no evidence
to show that less illustrious retainers of the sort mentioned fell outside the category of
youshi. Shi as an occupational category probably was much more elastic than it had
ever been as a rank.

A number of rulers became famous for their patronage of able and learned men —

as tended to focus

68. Ibid., 30—38. For different perspectives on the rise of the sh/ to social prominence see also
Hsu, Ancient China in Transition, 24, 34—37, Hou Wailu {51 , Zhongguo sixiang tongshi +hiIE
a4’ (Beijing: Renmin chubanshe, 1957), 1/40—47; Tao Xisheng ¥ # ¥ | Biganshi yu youxiaf# -5k
(Taibei: Commercial Press, 1970).

69. On the youxia, see especially Shiji 124/3181—-89; Tao Xisheng, Bianshi yu youxia, 73—98,
James J. Y. Liu, The Chinese Knight-Errant (University of Chicago Press, 1967). The most famous
example of the ‘hermit-activist’ type is Lu Zhonglian {3 : see Shiji 83/2459—6 Long Lianjun
sEE$'y , Lu Zhonglian pingzhuan & f 3, (% (Taibei: Zhengzhong shuju. it

70. Shiji 75/2354—55. Critics mclude Ban Gu | ; \
E&q{i (1021-1086), ‘Du Men
beiyao ed.), 71/8b; Su Shi &
yilin ¥ g4k (Peking: Zhonghua

71. Shiji 85/2511.

2/36:97 Wang Anshi
: i VEE (Sibu
zh zhz huo A& Z0A °, Dongpo
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especially Marquis Wen of Wei 83X (446—395 B.C.), Lord Mengchang of Qi, Lord
Pingyuan ‘FI5# of Zhao (died 251 B.C.), Lord Xinling 5p&#& of Wei (died 243
B.C.) and Lord Chunshen ### of Chu (died 238 B.C.), as well as Kings Wei B and
Xuan & of Qi, during whose reigns (356—-320, 319301 B.C.) the Jixia ¥ F aca-
demy flourished. If some of the shi supported by these men held office and worked
in the administration of the realm, others did not and presented themselves as guides
and mentors who could advise the ruler on the arts of government. Both they and the
rulers regarded their relationship as something distinct from the traditional bond bet-
ween subject and ruler, as something which was more lik ‘rélation between teacher
and student or between friends.”® This is the type of relati nship alluded to in Zhuang-

themselves in the role df mentor and friend, refusmg to accept official posts or regular
salaries,” and relying for support instead on the gifts and ceremonial offerings by
which the ruler showed his appreciation of their talents and virtue.

If the situation of such men, as of retainers generally, lacked economic security,
it did give a type of independence that was impossible otherwise. Since they did not
serve in the capacity of minister or official they could speak their minds relatively
freely and could dissociate themselves from actions and policies of which they did
not approve; since their bond with the ruler was an informal one there were not the
constraints of loyalty to prevent them from leaving if they believed their situation had
become intolerable. At the Jixia academy in Qi, however, these informal relationships
were mstltutlonahsed although the scholars there were not_ expected to take office

matter how propef d respectful 1t was cons1dered by many, court sponsorship left
something to be desired." When the arrangement became institutionalised, as at Jixia,
it could reasonably be asked whether any claim to moral superiority based on it was
not illusory. A witty expression of misgivings concerning this point occurs in the
Zhanguo ce ¥R in relation to Tian Pian [H5f , one of the prominent figures at
Jixia:

72. Yu Ying-shih, ‘Gudai zhishi jieceng’, 57—65. The stories about these feudal lords and their
retainers provided much of the content of texts such as the Guoyu %% and Zhanguo ce #IHH | but
see especially the Shiji, juan 75-78. On the Jixia Academy see Hu Jiacong, M HE , Vixia xuegong
shi gouchen 8 FES 14431, Wenshizhe »L##7, 1981 (4), 25-33.

73. Zhuangzi 5/49.

74. Liishi chunqiu 15/9b—10a, 19/19b, 21/4a; Huainanzi 19/4a; Shiji 44/1838-39; Xinxu 4/2b;
Yu Ying-shih, ‘Gudai zhishi jieceng’, 57—59. On the distinction between a ruler’s:friend and teacher,
on the one hand, and his subjects on the other, see also Menciu e
75. Yantie lun BELH (Sibu beiyao ed.) 2/1Q ‘

although the more illustr

ones were no doubt well treated. See also Yu Ying-shih, ‘Gudai zhtshz
jieceng’, 63 —66. :
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“The Ornging of Chinese Eremitism

A man from Qi had an interview with Tian Pian and said: “I have heard your lofty
pronouncements, and though you claim not to have a government post in fact you will-
ingly serve.”

“How do you know that?” asked Tian Pian.

“From what I know about my neighbour’s woman”, he replied.

“What do you mean?”’ asked Tian Pian.

He replied: ‘“My neighbour’s woman claims not to be married to him. For thirty years it
has gone on like that and they have seven sons. If they are not married, then so be it, but
as a marriage it has been exceptionally successful. Now you claim to be without a govern-
ment post, yet you have an income of a thousand zhong % and one hun d attendants.
If you have no government post then so be it, but the wealth_you gnj
more than a post would yield.”
Master Tian excused himself.””

f any doubts we may have about the
anersatlon 1tself if you receive a daifu’s stipend from a
ruler, even though you do not actually occupy a post, do you have the right to claim
moral superiority to those who do serve? This type of criticism was made not only in
relation to the institutionalised youshi at Jixia, for it focused on a moral dilemma
which faced all wandering scholars, especially those as famous as Mencius.

In a passage in Mencius, Peng Geng #Z ¥ (believed to have been a disciple of
Mencius), asks rather pointedly, ‘Is it not excessive to travel with a retinue of hund-
reds of followers and scores of carriages, living off one feudal lord after another?’”®
Never at a loss for an answer, Mencius replies quite properly that whether it is right or
not to accept something from another depends on whether it is in accord with the
Way. Besides, he argues, a worthy scholar makes an important contribution to society,
therefore he deserves to be fed.”” What is not touched upo in.this'passage is the
moral standing of the giver or prov1der Wh11e ‘ther enough to show that
Mencius was not one to compromij \ ‘
the issue can becom ttle te it
honouring worthy me oncerned .3 Confumans have always used as a major in-
dicator of a ruler’s moral standmg, as a measure of whether or not association with
him could be justified, the question whether or not he treats worthy men with the
civility and respect they deserve. A sceptic could be forgiven for doubting the sincerity
of any self-proclaimed worthy who is prepared to classify a ruler as morally respect-
able on the basis that he extends to the worthy in question the honour and deference
he feels is his proper due.

The point of Peng Geng’s objection to Mencius and the rebuke of Tian Pian by

77. Zhanguo ce (Sibu congkan ed.) 4/16b; see also J. 1. Crump, Chan-kuo Ts’e (2nd ed., San Fran-
cisco: China Materials Center, 1979), 165-166.

78. Mencius 3B.4.

79. Whether being fed is something which requires hundreds of followers and a baggage train of
accessories is a matter not disputed. The vaguely opportumst not disc ] ] Mencms reply

Shishuo xinyu HHFE -
(University of Minnesota Pr
80. For example, Menciu;
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the citizen of Qi is that taking office under a corrupt ruler is not the only way of com-
promising oneself. And in the case of Peng Geng the doubts expressed relate to issues
more fundamental than the possibility of hypocrisy and unjustified self-righteousness
— he questions whether the youshi — and here he has in mind particularly those who
do not take office — really do make any contribution to society in return for the goods
they consume: ‘it is not right for a shi to take no part in affairs and yet be fed’. Men-
cius’ position on this issue is in fact very similar to that of Confucius as stated in the
Lunyu. In his eyes a shi is making a contribution to society by practlsmg benevolence
and righteousness’, be ‘being filial at home and resp ctfu
the Way of the former kings for the sake of students‘

The charge that oushz Were . arasl i
to it is one which 1 ;

just as they took. senously the charge that any association with those in power was
just as potentlally compromising as actually taking office. It was with such men that
what came to be regarded as the quintessential forms of eremitism originated; it was
their response to those charges which produced much of what was to become the
standard iconography and terminology for eremitism generally. Confucius taught that
if one ruler proved impossible a man of principle had to move to another state to look
for an opening. But what if one believed that all rulers were equally bad? Some famous
youshi believed one could influence rulers without actually serving in office. But what
if one believed that the informal position of friend or teacher at court amounted to no
more than polite or intellectualised scrounging? Confucius and Mencius believed a
man could make a significant contribution to the state and society just by conducting
himseli according to precepts which came from the sag kings'and which he preserved
and handed on to posterity. But what if som ore tangi le accomphshment was
needed to satisfy on O si ‘
was physical withdrawal, i tance between oneself and the centres of power.

What the 1nd1v1dua1*d1d in his seclusion at the edge of society was largely a matter
of temperament, but also was influenced by the pressures and criticisms he had to deal
with. Those who were filled with revulsion and indignation against the socio-political
system generally withdrew as completely as possible from human contact, to dwell
in the mountains or forests, in caves or crude huts, and subsist on whatever wild foods
they could find. Whether anyone in fact succeeded in living in total isolation for long
is an open question — probably this image of the hermit represents an ideal type which
actual individuals only approximated to a greater or lesser degree. It is exemplified by
Xu Wugui R | who according to the Zhuangzi lived in the mountains and forests
on a diet of nuts and wild plants.®® That such figures continued to occur after the
Warring States period is evident from the scornful comments about them made by Lu

81. Mencin 3B.4.
82. For example, Shangjun shu it & (Szbuﬁbezyaa ed,
S/6a; Hanfeizi 19/8a—b, 11 yther r \
vendak, The Book of Lord
83. Zhuangzi 24/1-25.

8a, 10b—11b, 13b—14a,
un shu see also J.J.L. Duy-
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Jia b£¥% (died ca. 178 B.C.) in his Xinyu #i:E 3 and the Keyi %5 chapter of
Zhuangzi, where they are described as ‘men of mountain and valley who condemn the
age’.%°

The more extreme the hermit’s rejection of society and the stronger his reaction
against his critics, the more total his isolation had to be. Sometimes, however, phy-
sical isolation was not sufficient to preserve personal integrity. Then it could be safe-
guarded only by the most radical withdrawal of all: suicide. Suicide in ancient China
could serve many purposes. For those involved in affairs of state this included politic-
al protest; for those accused of wrongdoing it was a way of salvag‘ __g.what remained of
their honour. When suicide was both a socio-political protes
individual integrity, it coul €aranci of an_ultimate form of eremitism.
The most familiar exat Qu Yuan M5 % Another example,
which demonstrates the cal continuity between eremitism and suicide, is that of
Wang Zhu # a virtuous ‘hermit from Qi. When the Yan #%& armies overran much
of Qi in 280 B.C., the order was given by the Yan authorities, out of respect for
Wang Zhu, that no one was to go within thirty i 8 of the town where he lived. They
then offered to make him a general with a fief of ten thousand households, threaten-
ing to slaughter the inhabitants of his native place if he refused. Wang Zhu’s response
was that when the king of Qi failed to heed his remonstrations he had retired to the
country to plough the fields, and that he would rather die than accede to Yan’s de-
mand. Without further ado he hanged himself .’

For hermits who still felt some responsibility towards society, on the other hand,
those who believed they had a duty to make a contribution to the common good, the
alternative to the intellectual and administrative tasks of the shi direct personal
involvement in agricultural production. Physxcal w1thd1:awal inth aSé meant retire—

aimed at economic self-su ncy, v»hlc amounted to a less drastic but more feasible
way of minimising contac ‘the world. A good illustration of how this set of ideas
developed ultimately from Confucius’ principle of withdrawing from a state in which
the Way did not prevail is Lunyu 18.6, which deals with the hermits Changju and Jieni
who turned the soil by harnessing themselves to the plough. Jieni said to Zilu %

‘Things are the same the whole world over, so with whom could you possibly change
it? And as to following a fellow who shuns particular individuals, what would you think
of following men (like us) who shun the world altogether?’

84. Lu Jia, Xinyu (Sibu beiyao ed.) A/11b; also Kow Meikao % 1227 |, “A New Treatise on the Art
of Government, Being a translation of the Hsin Yu of Lu Chia (? — 178 B.C.) of the Western Han
Dynasty’ (M.A. thesis, The Australian National University, 1974), 69.

85. Zhuangzi 15/1-2.

86. Discussion of suicide as a form of social and political protest is to be f aurence Sch-
neider’s book on the Qu Yuan legend, 4 Madman of Ch’u: The Chmg;se of Loyalty and Dissent
(University of California Press, 1980)

87. Shiji 82/2457. It has b

‘be identified with Yan Chu if% ,
another hermit from Qi (men y i vhuoyuan 9/2a; Gaoshi Zhuan Bf{4b—5a).
However, both names are include Ban Gu’s Gujm renbiao 77 /.4 (Hanshu 20/945, 948). See
commentary to Zhanguo ce {Shanghai: ‘:‘Shanghax guji chubanshe, |-V E 0l 1978), 408.



The best and apparently most historically reliable example of the extremes to
which this sort of attitude was taken is that of Chen Zhongzi PV [ (also known as
Wuling Zizhong #PF# f-{ and Tian Zhong |il{f). The Zhanguo ce contains an
account of an interview of an envoy from Qi by the consort of King Huiwen of Zhao
HEAT I (ruled 298-266 B.C.). The queen asks how it can be that a man like
Wuling Zizhong has not yet been executed, for he has failed to serve his king, regulate
his family or associate with the feudal lords. She regards it as an indication of the
depths to which government has sunk in Qi.®® But if this conversation was historically
accurate, the queen should in fact have been able to answer hersown query: Wuling
was in the state of Chu, and Chen Zhongz: presuma there from Qi in order

Hf , Chen Zho s
failed to underst. e 1mportance of social distinctions and the duties associated
with them, as sqméé worse than a bandit because it was fame he acquired dishonest-
ly rather than just someone else’s goods.®® It was for his extremism that Mencius also
criticised him, despite regarding him as ‘the most outstanding of the shi of Qi’:

Zhongzi comes from one of the great families of Qi. His elder brother Dai # received an
emolument of ten thousand zhong from Ge Z | but because he considered his brother’s
emolument ill-gotten he would not eat from it, and because he considered his brother’s
house ill-gotten he would not live in it. Shunning his brother and leaving his mother, he
went to live at Wuling. When he went back one day his brother had been given a present
of a live goose. He frowned and said, ““What can be done with this honker?”” Another day
his mother killed the goose and used it to make him a meal. ‘“This is that honker’s meat”’,
said his brother from outside. Zhongzi went out and vomited it up. He did not accept
food from his mother but did from his wife; he refused to live in his brother’s house and

integrity should nof
son — to draw the. at-not taking office, as far as he was concerned, was mere
sophistry. So as to minimize contact with the corrupt world he tried to become as
self-sufficient as possible. But as Mencius points out, to apply this principle rigorous-
ly would be to make any social life out of the question. Unless Chen Zhongzi is fort-
unate enough to meet someone as saintly and fastidious as himself, everyone with
whom he comes into contact will inevitably have their share of the common human
failings. He may make sandals and his wife twist hemp and silk thread for barter, and
in that way scratch a living, but can he be sure that the house they inhabit was built
by a Boyi or the millet they eat was grown by one?®!

88. Zhanguo ce 4/64b,

89. Xunzi (Harvard-Yenching) 3/50, 6/3—4.

90. Mencius 3B.10; also 7A.34.

91. Mencius 3B.10. According to Shuoyuan 8/l9b in:
watering other people’s gardens — if this.i
virtuous men. There is .a.t
zi, but it is a late and un

sting forgety. See Z ang ‘Xincheng 0% , Weishu tongkao 1154130 %
(2nd ed., Shanghai: Com al Press, 1957), 1010—11. The collected works of Liu Xiang #I7] in
Han-Wei- Izuchao baisan-m g] ji (ce 7/37b—38b) contains ‘On Presenting Wulingzi to the Throne
I-%:6% - °. However, it seems strange, not only that a work presented by Liu Xiang is not men-
tioned in the Hanshu bibliography, but also that a person such as Chen Zhongzi would write a book
at all.
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The principle-that yone — from the ruler down — had to take part in agricul-
tural production was fundamental to the teachings of the School of the Farmers or
Tillers (nongjia B:% ), together with the belief that this had actually happened during
the reign of Shennong %% in a perfectly harmonious society based on hard work,
cooperation and mutual trust. A.C. Graham, in his excellent account of this neglected
school of ancient thought,’® has argued that its doctrines originated in the coming
together of some rather homespun peasant wisdom and the more sophisticated ideas
of déclassé intellectuals — hermits who refused to take office and turned to the funda-
mental tasks to make an honest living. The problem with this argument is that it has
explanatory power only if we assume that all hermlts held more or less the same

‘that ere sm involved a full spec-
1 e the Tiller doctrines only relate to
one small part of tha ctfumf Same her“ d1d regard farming as the only possible
way of earning a livin t was both morally respectable and socially useful; others,
as we have seen, believed a man who withdraws from office can serve society by moral
cultivation and teaching; still others washed their hands entirely of society and its
problems; and others yet again, as we shall see in the next section, believed that a her-
mit should live in society but be completely detached from it.

What is obvious is that not everyone was satisfied by the suggestion that farming
could provide a way of resolving the moral conflicts faced by the shi. After all, Con-
fucius had explicitly rejected the idea that a junzi should become involved in tilling
the land.?* This was not just because a junzi should be prepared to go hungry if neces-
sary, but also because as a shi he knows nothing about farming anyway®® and should
devote himself to those higher things which are his proper concern. The question did
not pose itself for Confucius in the terms which subsequently evolved, and the idea
of agriculture as a moral task became 51gn1flca i arring States period.
The passage in Lunyu 18.7, 1n which for hlS ignorance of

figure to give them extra welght rather than a report of a historical incident.’® Zilu
is made to observe:

Not to serve is not right. Not even the proper relation between young and old can be
disregarded, so how could what is right between ruler and subject be disregarded? He may
want to keep himself undefiled, yet he subverts the great relationship.

92. A. C. Graham, ‘The Nung-chia £3% “School of the Tillers” and the Origins of Peasant Utopian-
ism in China’, Bulletin of the School of Oriental and African Studies 42 (1979), 66—100.

93. Compare the argument by Fung Yu-lan % XM , A Short History of Chinese Philosophy (New
York: Fress Press, 1948), 37, updating a theory put forward by Liu Xin %% (53BC—23 AD) that
it is to hermits as a group that we owe Daoist teachings.

94. Lunyu 15.32.

95. Ibid., 13.4. : !

96. The motifs of personal involvement in agriculture . ?complete self-suff1c1ency appear in
many of the tales about hermlts Wthh b u‘cu‘»}at the; Wamng States penod If an early
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There is no reason to believe that hermits holding such principles were to be found in
Zilu’s lifetime. Similarly, there is in the Mozi a story about a certain Wu Lu 2/& who
lives among the common people, farming in summer and making pottery in winter,
and compares himself to Shun. Mozi criticises him because as junzi it is his duty to
teach about what is right, not just to practice it himself.®’

The topic of agriculture and the problem of how a hermit is supposed both to
support himself and make a contribution to society leads naturally into a consideration
of the general econoniic factors affecting eremitism. It is to these I will now turn,
before going on in the next section to examine other important streams of thought
pertinent to eremitism — in particular.that whwh comes:from Zhuangzi.

As the lowes k of the anstocracy, in the Sprmg and Autumn period the shi
had been minor I wners whose fields were worked for them by tenants. The
Guoyu %if | in the context of a description of the splendid achievements of Duke
Wen after coming to power in Jin in 636 B.C., gives what is obviously meant to be a
description of a social ideal realised:

The Duke lived from his tributes, the great officers lived from their fiefs, the shi lived
from their fields, the commoners lived from their labours, the craftsmen and merchants
lived from their trades, official servants from (the wages they received for) their service,
and household servants lived from their private plots.*®

In other words, the shi did not labour in the fields they owned. If in terms of the
feudal system land was granted to aristocrats in return for their service to the ruler or
feudal lord, then presumably those duties would have made it difficult for them to
be personally involved in tilling the land.?® While adm1tt1ng th had many skills,"*°
Confumus specifically demed any practlcal k wieég"’é ultral matters, as was

idi secome involved in such
matters. It was mos ould have held such a view if tradition had
prescribed a farming role . Moreover, those who rejected the traditional
shi ethos and Confucius™ adaptation of it, such as the Tillers and the more socially
orientated hermits, placed great emphasis on tilling the land in person, which would
have been pointless if that was in fact the normal task of a shi anyway.!®!

97. Mozi 49/40—54,

98. Guoyu jijie ®,:E%% (Shanghai: Zhonghua, 1930), 10/25a.

99. Hsu Cho-yun, Ancient China in Transition, 8, suggests that some shi must have worked the
land personally, citing as evidence the Liji (Liji zhengyi iV #%& | Sibu beiyao ed., 35/7b), which
says that when asked his age a shi formally was supposed to reply (if adult) that he had been able to
till the land or (if young) carry firewood for X number of years. But formal expressions such as this
usually contained a strong element of polite self-deprecation. It would be hasty to deduce from the
fact that the Zhou kings referred to themselves as ‘I, the small child’ (Zhen xiaozi f®‘)- - ) that they
were actually children. Graham, ‘The Nung-chia’, 96, also suggests that for Shl to ersonally cultivate
the land would not have been an unusual state of affairs. BT U

100. Lunyu 9.6,9.7. s

101. Guanzi 7F (- (Sibu beiyao ed.) -b,’ 9/12b seems to 1mply that any shi not in office
should personally take pa gncui , t given that the authors of the Guanzi generally espouse
Legalist principles that i surpnsmg and cannot be regarded as evidence that traditionally shi
were expected to do so.
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For the youshi of the Warring States period things were very different. To travel
from state to state in the hope of finding a position under a heedful ruler was a risky
and uncertain business which amounted quite literally to living from one’s wits. A vivid
(but probably fictional) illustration of this relates to Zhang Yi s&#% , who as arch
rival of Su Qin # % looms so large in the political intrigues of the late Warring
States period. Early in his career he is said to have received a severe beating for some
alleged offence. To his distressed wife’s complaint that had he not studied and tra-
velled to persuade rulers he would not have suffered such humiliation, Zhang Yi’s
only response was to ask her to check whether he still had his tongue. When she
id, ‘That’s all we

Not surprisingly, eve Iented fmen success came neither easily nor often.!®? If
a shi was fortunate eno 1gh to hold office and have estates which gave him an income,
he was certain to lose that land if he moved to another state to take up a post. No
ruler would continue to support a man who helped his enemies, or even his allies.
Thus Mencius complained to King Xuan 7 I° of Qi:

Nowadays when a subject whose remonstrations have not been acted upon and whose
counsel has not been heeded, with the result that he has not been able to benefit the
people, leaves (a state) for that reason, the ruler seizes him, creates difficulties for him
where he is going, and appropriates his land the day he lcaves, !¢

According to Qin statues any foreign shi who came to Qin was to be fined and any
Qin shi who left the state was to be sentenced to three or four years’ hard labour.!%®
It movmg from state to state in search of a posmon meant lifesof economic

support of a ruler who: > 1end: a:
to leave. Fidelity to prir 'sq in ancné f“?China was not an easy option.’®® From this
perspective the decision on'the part of many hermits to take up farming amounts to
taking the most realistic course open to them.

But to farm one needs land. By the middle of the Warring States period (say the
late fourth century B.C.) the feudal system of land tenure was largely defunct. Direct
taxation in kind had begun to replace feudal cultivation of the lord’s estate as early

102. Shiji 70/2279. .

103. Ibid., 79/2425. On the poverty experienced by youshi, see also Yu Ying-shih, ‘Gudai zhishi
jieceng’ 8283,

104. Mencius 4B.3.

105. Yunmeng Qinjian Zhengli Xiaozu /2%t & %5 P, Yunment Qinjian shiwen er LARAEMRR L

Wenwu X% 1976(7), 9, Yu Ying-shih, Gudaz zhishi jieceng’, 90—91. The extent to which such laws
were enforced is not clear. After all, the chancellor of Qin, Lu Buwei, suppo housands of re-
tainers (Shiji 85/2510) without being charged with subverting the law,and 1 f'them must have
come from other states. Certainly according to Sh"z 75/2361 eq to go to Qin.

106. See the comments by Davi
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as 594 B.C.'7 Land tinued to be granted by rulers to deserving subjects through-
out the Warrmg States period, but increasingly this involved commoners rather than
the hereditary aristocracy. In order to build up their economic power most of the
states encouraged the opening up of virgin lands by settlers; immigrants were attracted
from neighbouring states by promises of exemption from taxation and military service.
Increased trade and manufacture, the growing role of money as the medium of ex-
change, and rapid changes in family and local prosperity associated with warfare and
attendant social upheavals will have helped to create an economy characterised by a
high level of exchange.'® Under such circumstances the buying and selling of land
would have been an inevitable development whi h ould have been able to

is enough to sho\ rof the tra 1t10nal claim that 1t was Shang Yang p§#
who was to be blamed for it. 109 Everything Shang Yang did aimed at tightening control
over the activities of the population, and this included enacting sumptuary laws under
which the land, housing and clothing an individual could possess was determined by
social rank, which in turn depended on military merit.!!® To encourage uncontrolled
exchange of land would have been to destroy the strict social order Shang Yang was
at pains to construct. In Qin as elsewhere, buying and selling will have occurred be-
cause no-one could stop it.!!!

The net result of all these economic changes, from which the social developments
that led to the appearance of the youshi were inseparable, was that for those who did
not want to be involved in state affairs there was land available which allowed them
to turn to farming. Those with money could buy it; those with a more adventurous
nature could acquire it gratis by squatting on virgin land may be that the move-
ment of hermits into remote places was some mes conn ted with state policies of
colonising virgin land o ‘
ing land for thos

b

107. Zuozhuan., Duk wan: ¢ 15; Chunqiu zuozhuan zhu 766; Hsu, Ancient China in Tran-
sition, 108. .

108. For an excellent account of these changes see Hsu Cho-yiin, Ancient China in Transition,
107—116; Han Agriculture (Seattle: University of Washington Press, 1980), 10-14.

109. Hanshu 24A/1126, 1137.

110. Shiji 66/2230.

111. There is some evidence that Shang Yang did take steps to eradicate any vestiges of traditional
feudal patterns of land tenure as part of his attempt to create a completely regulated, meritocratic
society. The list of his reforms given in the Shiji (68/2232, 79/2422) includes ‘doing away field
border paths and estate boundary embankments’. But this is no more a move to throw society open
to market forces than any of his other reforms, such as the establishment of an effective administra-
tive system, the regularisation of taxes, and the standardisation of weights and measures. That the
buying and selling of land began in Qin as the result of government recogmtlon of what had become
common practice is indicated by a passage in Hanshu 99B/4129-30, records an official’s
attempt to dissuade Wang Mang {7+ from trymg to remstltute “\System ‘Although the

great profit could be g
was established...” The {:
border paths suggests that:
of land holding. '

that Shang kang is sald both to have established and abolished field
‘expression means little more than that he formalised new patterns
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Such considerations will not have troubled those who rejected the idea that the state
had a right to claim any moral authority over them. The more remote the location to
which one withdrew the less likelihood there was of objection to land being occupied.
Moreover, since the claims the state made on the individual did not automatically end
just because the individual chose to ignore them, withdrawing to an isolated spot in the
mountains or forests also served as a way of avoiding the attention of tax collectors,
corvée overseers and conscription officials.

hat may be considered the central
developments in Chi nfucius’ moral conception of the role
of the youshi and what ssentrally modrﬁcatlons of, or direct reaction against that
conception. From Mozi on, however, reaction against Confucius and the precepts he
espoused led to philosophical positions based on quite different sets of premises, and
these too were of major importance in determining the forms eremitism was to taken
in China.

One aspect of Confucius’ teachings of which Mozi was extremely critical was the
suggestion that a subject’s duty to his ruler could be something other than absolute
and unconditional. In Mozi’s strictly hierarchical society it is the superior who is to
decide what is right for his subordinates, not the other way around.!!'? By denying
that a subject’s duty to his ruler was unconditional, Confucius was encouraging
insurrection, says Mozi, and the only reason Confucius ran about from state to state
and ruler to ruler was to try to stay alive - he only became fini k ~about points of

In the previous

Heaven, Yang Zhuts% 0
individual’s fundamenta was to serve hlmself and that if everyone was guided by
enlightened self-interest the world would come to order of itself. Self-sacrifice of the
sort demanded by both Confucius and Mozi he rejected on principle!!®. It was
precisely such self-sacrificing people, those who allowed their feelings to overpower
them and endangered themselves for the sake of mere things, who were the cause of
the disorder in the world. Yang Zhu taught ‘keeping one’s nature intact and protecting
one’s genuineness, and not involving the body in trouble for the sake of external
things’. **¢ Hence he refused to pull out even one hair from his body in order to

112. Mozi 26/14-15.

113. Ibid., 39/55-59.

114. Mencius 7B.26; Huainanzi 13/7b.

115, See Thomasine Kushner, ‘“Yang Chu: Ethical Egotist in Ancient China’, Journal of Chinese
Philosophy, 7 (1980), 319-25.

116 Huamanzz 13/16a. The translatron is by A. C Graham r\frqmr

nt ‘summary of Yang
Chinese University Press,
t.scholars in Gushi bian, volume 4; Chen
Cisheng Wit f: | Yang Zhu ( ‘ 65), Aloysius Chang, ‘A Comparative Study
of Yang Chu and the Chapter Yang Chu Chmese Culture 12.4 (Dec. 1971), 49-60 and 13.1
(March 1972),44-84; Fung Yu-lan, A History of Chinese Philosophy (Princeton U.P., 1952) 1/136-41.

1978), 15-17. Also on Yang
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benefit the world.!'” Although the topic of not taking office is not broached in any
of the extant passages believed to reflect the teachings of Yang Zhu, there can be little
doubt that he would have argued that to take office was to become embroiled in the
pursuit of things. There would seem to have been some basis of Mencius’ complaint
that “Yang is all for himself, which amounts to denying his ruler’.!*8

Whatever Yang Zhu’s contribution to the philosophical foundations of eremitism,
it was soon eclipsed by that of the brilliant figure of Zhuangzi, who aside from
Confucius is the single most important figure in the history of Chinese eremitism. For
Confucius, Mencius and the youshz influenced by them refusmgo}’ retiring from office

circumstances. Ev
obtuseness of th ) h as Ch
premise that selfless d v:otlon to the Way is the first duty of a worthy man and that
if circumstances allow t he must serve his ruler in whatever way is appropriate. But for
Zhuangzi it was not a question of being pushed into an eremitic life by adverse
circumstance: for him eremitism, properly understood, was the highest ideal to which a
man can aspire.

From the perspective of eremitism Zhuangzi's teachings may be summarised as
follows: Stay out of sight and out of trouble; keep away from politics and state affairs
until such times as you have achieved sagehood. The perfect man (the sage, the true
man), however, is beyond harm and can wander where he will, freely and joyfully;
his environment has no effect on him, so he is totally at ease whether in or out of the
world’s affairs.

To counterbalance the usual preoccupation with Zh
and to set his ideal of the carefree sage in its

gzi. the ethereal mystic
Xt it will be useful to

those common m \ out
Renjian shi A[HHIE example, is concerned with the dangers that lie in wait for
those who venture un repared into the struggle for wealth, power and prestige. In the
first anecdote Zhuang21 s Confucius warns Yan Hui #ilnl that the only outcome of his
naive zeal to do good will be his own death: until he has perfected himself, gained
complete self-control and detachment from the world, he has no business meddling in
its affairs.!'® The same point is made even more strongly in Ying diwang YWfi |

When a sage governs, does he govern externalities? He gets himself right before acting and
makes sure he can carry out his tasks, that’s all. A bird will fly high to avoid the danger of
stringed arrows. A fieldmouse will burrow deep under the sacred hill to escape the threat
of being dug up or smoked out. You aren’t even as smart as those two creatures! ! 2°

In Renjian shi Confucius goes on to voice Zhuangzi’s understanding of social and
political realities: the impatience sermons would arouse in a despot and the
unlikelihood that sermons alone would bring about moral regeneration in others; the

117. Mencius 7A.26.
118. ibid., 3B.9.
119. Zhuangzi 4/4-6.
120. Ibid., 7/6-7.
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attractions and dan‘ge‘rs that fame has for those who pride themselves in their own
rectitude; the impossibility of remaining self-possessed in the presence of a tyrant who
inevitably has the psychological advantage. Similarly, Zigao, the Duke of She ¥ F&
is advised that if he wants to survive the diplomatic mission on which he is about to be
sent he should do only what he absolutely has to do, to volunteer nothing of himself
and remain as passive, as invisible as he can.'?! Qu Boyu #{8% tells Yan He [ that
in affairs he must proceed with utmost caution, keep his talents to himself and not
entertain ideas about his own abilities as unrealistic as those of the praying mantis
trying to stop a cart by waving its arms in front of it;'?? Ding the: Cook ( Pao Ding
}iT ) also advocates caution, especially in dangerous situat .

The general pomt to be extracted from the that danger comes from
; revealing alents and qualities that are of use to
others. It is the beau - pelts of tigers and leopards that cause them to be hunted,
the cleverness of monkeys and dogs that lead them to be chained up'?*. Conversely,
safety comes from being totally useless, for it is only when something is completely
useless that it ceases to be an object of human desires. To become completely useless,
however, is not as easy as we might think — to succeed in doing so requires dedication
and persistence.!?® Should we find ourselves embroiled in public life before we have
managed to make ourselves useless we must revert to the stop-gap measures of caution
and discretion, recognising our limits, following along with the natural disposition of
things and never trying to impose our will on anyone or any thing not that way inclined
already. But we must realise that it is only he who has attained complete understanding
— the sage, the true man — who is truly beyond harm. Cripple Shu &% is able to
keep hlmself alive thanks to his malformed body, but how m etter if he had

passage in Ymg diwang:

Do not be the med ¢
yourself at the servic falrs Do not be the proprietor of wisdom, Idennfy completely
with the inexhaustible.and wander where there are no signs. Make the most of what you
receive from heaven, but do not recognise gain. Be empty, that is all. The perfect man
uses his heart like a mirror: he neither welcomes nor farewells, he responds but does not
retain; therefore he is able to gain mastery over things without being hurt.}2?’

The striking thing about these passages from Zhuangzi is that they contain
nothing 'which suggests that to stay alive the individual must withdraw to some remote
spot, seeking refuge far from human society in a mountain cave or forest hut. It seems

121. Ivid., 4/34-53.

122. Ibid., 4/53-60.

123. Ibid., 3/10.

124. 1bid., 7/13.

125. Ibid., 4/71. Obviously Zhuangzi is concerned with more than just tre
mention them Trees seem to have served as a standard metaphor, {
those involved in government. Good examples of th1 ac ur in
‘Huang yi %>’} and Lu J1a s.Xi V
his trees from time to ti
recommending silviculture as

126. Zhuangzi 4/86.

127.Ibid., 7/31-33.

in the parables that
> na for officials or
’k: of Songs (Mao 241,

eitremarked that the ruler should prune
‘gate ( Hanfeizi 2/14a-b ) he was not
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clear that Zhuéngzi attached no particular importance to physical location, though it
may be that in the individual’s efforts to make himself invisible a situation could arise
in which physical isolation would be a useful strategy. Some of the analogies Zhuangzi
uses, such as birds flying high and mice burrowing deep to avoid danger, certainly
imply this. But humans are not animals, and because the dangers they face are likely to
be more subtle and intangible than those which threaten animals they have to devise
much more devious strategies to avoid them.

The type of hiding that interests Zhuangzi — maklng onself invisible by doing
away with any outstanding characteristics or abiliti i ype’of hiding that takes
place within society rather than out51de it. The b _to hide is to be a face in the
crowd, to be com } ; no-one knows who you are that you
will be free from: - ame that is the biggest threat to personal
well-being, hence: 18Zi attacks it consistently, and his philosophical ideal, as shall
be argued below, a state in which all self-conceptions and personal identity vanish
altogether. But to understand why it is the desire for fame that is the target of so much
of Zhuangzi’s criticism it is necessary to consider some of the social and religious
beliefs concerning personal fame current in his time.

In Zhunagzi’s lifetime, as in other periods in China, to acquire fame was generally
regarded as a virtuous and proper thing to do. One reason the acquisition of fame was
held to be such a meritorious and socially desirable thing was its significance in relation
to ancestor worship. It was through fame that the individual glorified his ancestors and
demonstrated the continuing potency of their virtue, hence it was his duty as a
member of a clan to conduct himself in such a way as to bring the power of that
ancestral virtue to the attention of all. Another reason w at the strength of the
md1v1dual s moral 1nf1uence was seen to be largely' nt on the extent of his

with him’.!?° By t f course, ‘Confucius did not mean that a junzi should hunger
for fame per se — he taught that a junzi should be more concerned with deserving fame
than acquiring a baseless reputation'®® — but rather that a junzi should win fame in
order to be able to exert a good influence long after his death. In Confucian thought,
therefore, the connection between personal fame and moral influence was very close
indeed and reinforced the basic principle of filiality that through fame one glorified
one’s ancestors.!3? ‘

In the political sphere fame was even more important than in private life because
political influence had to be spread over a wider area — ideally the whole world. The
importance attached to fame in the political context is readily apparent from some of

128. Possibly no-one in ancient China was more aware of this than Sima Qxan See Shiji 61/2129,
130/3299—-3300; Hanshu 62/2735. :

129. Lunyu 15.20.

130. Ibid., 4.5, 12.20, 14.30, 15.19; also Mencius 6B. .

131. This pnnc1p1e is clearly stategl in the X ! n ed. ) 3b, 13b. On the early
development of the co : 3 Harry Hsin-i Hsmo Ak . ‘Concepts of Hsiao (Filial
Piety) in the Classic o ry and the Classic of Documents’, Journal of the Institute of Chinese
Studies of the Chinese Unix of Hong Kong 10.2 (1979), 425-43.
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the state hymns in the Book of Songs'*?. In the multi-state polity in which

Confucianism developed the political significance of fame was particularly marked. The
type of situation portrayed by Mencius for example, in which people are supposed to
yearn for the coming of a virtuous ruler,'*? presupposes that the ruler’s reputation for
virtue has circulated beyond the boundaries of his own state.

Such were the religious, moral and political reasons for acquiring a reputation.
But most men will hunt after fame regardless of whether there are respectable reasons
for doing so, just as they will pursue wealth or power without being asked to. For such
people fame is its own reward, and whether it is won by honol gl@?@eans or for
honourable purposes is secondary. Confucius and M@n%éui%w% ell aware of this and
so was Zhuangzi. Seen against this bac groun of oth the n d amoral pursuit of
fame, Zhuangzi’s distru ;lé business is’ readlly understandable. To pursue
fame is to try to dra tention to oneself, and that, in his opinion, is a mortal
mistake. To be a hermit in Zhuangzi’s sense is to be completely unknown.

In view of what happened to eremitism after Zhuangzi this must be emphasised.
In his own lifetime some extremists such as Chen Zhongzi and the Tillers were taking
up farming and aiming at self-sufficiency; others tried to live outside human society
altogether. What such actions had in common was that they amounted to a public
condemnation of the world and an assertion of the individual’s own unblemished
virtue. Such public declarations could be sincerely made, but they could also be made
from ulterior motives, such as to make a name for oneself as a man of spotless virtue.
There is no evidence in the inner chapters that Zhuangzi was singling out these
practices for criticism, though he cannot have been ignorant of them. Perhaps they did
not seem to him to be sufﬁc1ent1y prevalent or fundamental to requlrﬁ a; rebuttal In

followers the issue of physical w1thdra
that by then ostentatio
fame. Such practices re
circulation (probably not

d a significant boostk when the Laozi & {- went into
ich- before the middle of the third century B.C.):'3*¢

—

132. For example, Mao 235 ( Wen Wang "Lt ), 240 ( Sigi 2.7% ), 278 ( Chenlu #E ).

133. See, for example, Mencius 1A.3, 1A.7, 1B.11, 2A.5,3B.5,4A.6—-7,4A.9,4B.16, 6B.13.

134. It is impossible to deal adequately with this controversial issue here. I believe the arguments
presented by D.C. Lau, Lao Tsu: Tao Te Ching (Penguin, 1963), 147-62, for such a late date to
be sound. Certainly there is no allusion to the Leozi in the inner chapters (nor in Mencius) and
it is probably significant that in the inner chapters Laozi is always referred to as Lao Dan &8 |
never as Master (zi ), just as Confucius is always referred to in those sections believed to be by
Zhuangzi by means of his style Zhongni f{#%! | never as Master. On this latter point see Tang Lan

il . 'Lao Dan de xingming he shidai ¥:imitt #1F00EF ', Gushi bian 4 (1933), 332-51. The
historical reality behind the figure of Lao Dan is a more or less separate issue. Sima Qian obviously
felt at a loss when faced with the conflicting stories about him. It is said that Laozi was an older
contemporary of Confucius, and both that he was a Junzi in hiding’ ( yin j FE4Y T ) and
that he had a post in the archlves of the royal domain of Zh 3 1

every reason to dismiss the sug nofa gen eran in iding in Lonfucxus time as an anachromsm
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doctrines such ‘as ‘he who values his body more than the empire can be trusted with the
empire’*3® provided good reasons for making a show of indifference to the world.
During the Han and Wei-Jin periods the existence of the recommendatory system for
appointments to office further encouraged this trend, and even during the Tang
dynasty virtuous hermits continued to be one of the types of men officials were
expected to recommend for government posts.! 3¢

I have argued that Zhuangzi was interested only in hiding within society, not
outside it. Yet it could be claimed that in the inner chapters there is a passage which
advocates withdrawal to a remote mountain environment: that is the story about the
spirit man ( shenren i A ) of Guye Mountam s8I in Xiaoyao you HE#E 137

for eremitism. This point is important enough to merit detailed attention.

About the spirit man of Guye Mountain we are told, among other things, that he
can protect creatures from sickness, ensure a bountiful harvest and travel beyond the
human realm; his control over the natural elements is evident from his imperviousness
to heat, his invulnerability to death by drowning and his mastery of the forces of the
air. There can be little doubt that Zhuangzi takes over characteristics from wu %
shamanism to describe his spirit man, for such abilities were regarded as the special
skills of wu in ancient China just as they were in shamanism the world over.!®® It is

—Gao Heng 5% |, ‘Guanyu Laozi de jige wenti BT # Fro84ERIE  Shehui kexue zhanxian 7t &%t
AEHE  1979(1), 35-39, has argued plausibly that Laozi is to be 1dent1f1ed_,:'w1th the Lao Yangzi
% - mentioned in the Zuozhuan (Duke Zhao 12, 26) that:Lao. Yangzi did have a post in the
Zhou archives and that when Confucms was. seventeen years old -heswent to him for information.
There is reason to beli f Co fucxus going 'to ‘Lao Dan for instruction has some
historical basis. The s ist inci ‘origin, since in Daoist terms it would be nonsensical for
Confucius to go to L n‘concermng the rites. Nor is it likely that Confucian scholars
would invent a tale about Conifucius going for advice concerning the rites from a figure supposed to
be hostile to the very ideal of ritual and ceremony. Hence the story, alluded to in the Liishi chungqiu
and the Liji ( Liji zhengyi 19/10b—13a), probably refers to an actual event which was recorded by
Confucius’ followers to show the importance Confucius attached to correct knowledge of the rites,
and from the fact that Confucius went to Lao Dan for information we can be sure that Lao Dan was
an eminent traditionalist. It may be that Zhuangzi, in whose work the earliest stories about Lao Dan
the spokesman for carefree naturalness occur, played a major role in bringing about the radical
transformation he appears to have undergone. To bring about such a transformation would have been
easy for the philosopher who appears to have transformed the straight-laced Siyue into the
irresponsible Xuyou.

135. Laozi, ch.13. For the variants of this text see Zhang Songru R4 | Laozi jisodu # 1F:#
(Jilin ## : Jilin renmin chubanshe, 1981) and D.C. Lau, Tao Te Ching (Hong Kong: The Chinese
University Press, 1982). Such ideas also occur in some of the later sections of the Zhuangzi, though
they flatly contradict the philosophy of the inner chapters; for example, 13 £1s,28/15-18.

136 Shen Defu LfE7F Wanlz yehuo bian %Eﬁﬁﬁm {Pekin; ua, 1959), 858-59; Ho Ping-

137 Zhuangzi 128
138. On early wu shar
SiLAiit;  Yanjing xuebat

ngjia BREES | Shangdai de shenhua yu wushu  H{00 i %
1936 (20) 486-576 (Chen gathers together much of the material
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logical to assume that the spirit man is said to live on his remote mountain because
according to wu beliefs (as in shamanism in other cultures) mountains were regarded as
places of spiritual power whose forces may be tapped by those with the right
knowledge,!®° not because he is a hermit who stands aloof from society. In fact, what
we know about ancient Chinese religion generally indicates that mountains were
commonly worshipped either as gods themselves or as the dwelling place of gods.'*°

As to the attitude Zhuangzi would have us adopt towards this fantastic figure,
there is no reason to suppose we have to take it any more or less seriously than any of
the other bizarre things mentioned in Xiazoyao you, such as the great beasts Kun #2 and
Peng & , or tortoises and trees with preposterou lifespan: pomt of such stories is
to open our minds to the strangg th ) with assumptions and

— concerning wu for the w of the pre;Qmipeerd, not merely the Shang dynasty); Chow Tse-tsung
R HE , ‘Zhongguo gudai-d i.yu jisi, lishi, yuewu, ji shi de guanxi 118 it fUf) 48 BE I S5 FERE S 95 88 1y
S50 | Tsinghua Journal of Chinese Studies, n.s.12.1-2 (Dec. 1979), 7—59; Joseph Thiel,
‘Schamanismus in Alten China’, Sinologica 10 (1969), 149—-204. The best general study of shamanism
is still Mircea Eliade, Shamanism. Archaic Techniques of Ecstasy (London: Routledge and Kegan
Paul, 1964), although he relies for his information concerning Chinese shamanism on J.J.M. de Groot,
The Religious Systems of China (Leiden: E.J. Brill, 1910).

139. Chow Tse-tsung, ‘Zhongguo gudai de wuyu’, 46—49 examines the shamanic associations of
some individual mountains and their names. Eliade, shamanism, 26474, provides a useful summary
of the significance of mountains in many shamanic traditions, especially among the Siberian, Mongol
and Turkic peoples. On this theme in Japanese shamanism see Kishimoto Hideo, ‘The Role of the
Mountains in the Religious Life of the Japanese People’, Proceedings of the Ninth International Con-
ference for the History of Religions (Tokyo, 1958); and Hori Ichiro, ‘Mountains and their Importance
for the Idea of the Other World in Japanese Folk Religion’, History of Relzgzons 6 (1966), 1-23.

140. Mozi was no doubt expressing conventional wisdom when he s it ‘In’ times past and
present there have been no spirits other than those of Heaven; ountains and rivers, and
those of men who have died’ ( Mozi 31/96 99). ‘The. Liji : jountains and other natural
features are inhabited by gods ( Lz]z Zhengyi’ 44,’33) while: the Shuowen jiezi 3t 5CHE'F goes so far as
to define ‘mountain’ ( shéf ) in terms:of @ mountain’s cosmic power to create and sustain life:
¢ “Mountain” means ‘“‘exhale’’; breath ( gi %) is exhaled and dispersed, giving birth to the myrad
things.” (Xu Shen «F4t ; Shuowen jiezi, 9B) Ge Hong Bt (mid 3rd to mid 4th centuries A.D.) was
drawing on an ancient tradition when he wrote that “‘All mountains, great or small, contain gods and
spirits’ ( Baopuzi {3kt 1-[Sibu beivao) 17/1a). In the Yao dian chapter of the Book of Documents
Shun offers sacrifices to mountains, while in the Yu gong & i chapter Yu’s triumphal progress
through the empire is in part an expedition aimed at gaining the submission and therefore support of
the spiritual powers of mountains, rivers and other local deities. On this type of imperial progress,
also evident in the Book of Songs (e.g. Mao 296, ‘Pan # ), see David Hawkes, ‘The Quest for the
Goddess’, in Cyril Birch (ed.), Studies in Chinese Literary Genres (University of California Press,
1974), especially 54—58. Comments on the spiritual significance of mountains generally also occur
in Hanshi waizhuan 3/16a—b and Shuoyuan 17/13a—b. The literature on specific holy mountains is
enormous. Edouard Chavanne, Le Tai chan (Paris: Lerous, 1910), 2—12, has a good discussion of
mountain worship; see also Paul Démieville, ‘La montagne dans 1’art litteraire chinois’, Choix
d’etudes sinologiques, 1921-1970 (Leiden: E.J. Brill, 1973), 364—89. The etymology of the
character xian {i;, or ‘immortal’, a pictograph of a man bes' mo ntain* also indicates a
long-standing gonc.eptual link between mountains superhum n ndsthe quest for personal
immortality (see the entry f 3 5o ]
chinois’, 367). Thus Sima ¢ T ML )- B.C.) is reported to have remarked to
Emperor Wu that ‘traditions ning famous immortals have them living amidst mountains and
swamps’ ( Shiji 117/3056). -
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convictions. Wu shamanism, like all the other conceptions of the world current in his
time, Zhuangzi dismisses as ‘petty understanding ( xigo zhi /J~#1 )’; the spirit man of
Guye Mountain can only be comprehended by great understanding. A shaman may go
to a mountain in order to draw spiritual power from it, and in retiring to such an
isolated place provide a model for hermits who retire for other reasons, but for
Zhuangzi’s sage, as we shall see, eremitism is a state of mind, something which does not
depend on physical location. The spirit man of Guye Mountain sees no point in
becoming involved in the affairs of the world, but that is not the reason he lives on his
mountain.

If mountains were objects of great rehgious
same was true of tr )
elements abound
the tree seen by . enter Shilir: {i is no ordinary tree.'*? It is the arboreal equivalent
of the sage, so vas and full of spiritual power that it transcends all normal categories
of thought and expectation; its perfect uselessness is of a sort only a sage can hope to
achieve. Nor is it mere coincidence that this tree is located near a village shrine, for this
establishes beyond question its connection with the power of the god of the soil. The
divine power of big ‘useless’ trees is equally evident in the story about Ziqi of Nanbo
419 74 %, who finds that licking a leaf from the huge tree growing on the Hill of
Shang 1§~ i is enough to blister his mouth and sniffing it makes him drunk for three
days. The spiritual power of the tree overcomes the powers of speech and ratiocination;
like a shamanic medium who goes into a trance when in contact with the spirits, Ziqi
is put into what in best psychological jargon is called a state of altered consciousness,
31mply by licking and smellmg the tree’s leaves But compared with:Zhuangzi’s sage or
b treatment of Liezi’s %) -

and w1thdraw1ng 1nto the mountains and forests to obtain
spiritual power. Zhuang21 s philosophy presupposes a tradition of turning to nature
divinities for power as well as a tradition of running off into the mountains and forests
for refuge from danger. It is only the existence of such popular practices that gives any
point to his humour and satire.'*®

In the most general terms, Zhuangzi’s own ideal was not very different from that
of the other philosophers of ancient China: it was to acquire true understanding and

141. See, for example, Lunyu 3.21; Mozi 31/50—51; Baihu rong y11&:fi ( Sibu congkan ed.), 2/4b;
Chavanne, ‘Le Dieu du sol dans la China antique’, Le T'ai chan, esp. 466—76;W H. Hudspeth, ‘Tree
Worship’, China Journal, 7 (1927), 206—08; Henri Maspero, China in Antiquity, trans. Frank A.
Kierman Jr. (Folkestone, Kent: Dawson, 1978), 99; Lao Gan #ywk , ‘Handai shesi de yuanliu ¥ < b 400
V)95 , Zhongyang yanjiuyuan lzshzyuyan yanjiusuo jikan 11 (1943) 49 E ¢

142. Zhuangzi 4/64-75.

143. Zhuangzi 4/75-79

144. Zhuangzi 7/15—

145. The continuing €3 se ¢ itions was neatly confirmed by Ge Hong some six
hundred years after Zhu *All those who concoct médicines in their quest for the Way and those
who live in hiding togscape (political) disorder go into the mountains’ ( Baopuzi 17/1a).
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then make that undé}Standing so much part of oneself that all actions issue from it
spontaneously. The difference lay in his conception of what amounts to true
understanding. Zhuangzi’s sage is he who knows that ceaseless change is the only
reality, that joy and sorrow, pleasure and pain, life and death follow each other
without end. Change is inevitable and the sage knows to accept with equanimity those
aspects of existence man is powerless to control. All phases of change are the same for
him, so in that sense everything becomes one. Life and death, self and not-self — the
sage regards these as just so many instances of the eternal transformation of things.
Yet within the process of change there is an order or principle, and it is'with that that
the sage identifies s0 completely that the self as fa ash on ‘:rned ceases to exist.

itself.14¢

How does such a person fit into the human world? It is the sage’s outlook that
gives him his radical freedom. Unfettered wandering is a concept that is at the core of
Zhuangzi’s philosophy, but wandering is to be understood above all as an affair of the
mind.'*” There is no suggestion that the sage, though free to wander through the
universe, would ever forsake the world of men. Quite the contrary. ‘He has the body of
a man, therefore he gathers together with other men.”’*® Physically he is the same as
other men, therefore he stays in society to satisfy his basic needs and associate with his
own kind. What enables him to do this without coming to harm is the fact that he has
done away with the desires and feelings that entangle others in the quest for riches,
power and fame: ‘he does not have the affective nature (ging f&) of a.man, therefore

“right” and ‘‘wrong” cannot get at him’.'*?® If Mengsu. 7}'4 cries when his
mother dies it is because he is a soci mg.a
regards death as an occa r.gr e sage
he adapts to all circumst: w1th easy dlfference it is his inner calm, his tranquﬂlty
of spirit which keeps him at a distance from others.!**

Such was Zhuangzi’s ideal. Whether many men could hope to completely bring
about such a transformation of their conception of reality and themselves is debatable.
It seems fairly clear that Zhuangzi regarded it very much as an ideal to be aspired to,
and that this is why so much of his teaching is directed at those still struggling towards
the ideal. For such people — virtually everyone — it is Zhuangzi’s more ‘prosaic’
strategies, such as the eradication of desire, !5 the cultivation of uselessness and

146. See especially Zhuangzi 2/13-31, 37-40, 71-73, 84—96, 5/43—-46, 5455, 6/4—9, 20—-28.

147. Wang Shumin L& | ‘Zhuangzi tonglun #F (&3 °, in Zhuangxue guankui {13771 (Taibei:
Yiwen yinshuguan £& 703 7 | 1978), 179-222,

148. Zhuangzi 5/54.

149. Ibid., 5/54.

150. Ibid., 6/75—80.

151.Ibid., 6/4—-17,27-28,67-71.

152. Zhuangzi was by no meanst!
is present in the Lunyu (2.4 : . 0zi’s doctrmes of frugality and self-restraint,
and was also developed by thinke uch as Song Jldn A% and Shen Dao #1451 . It was only Zhuangzi,
however, who went so far as to ompare the mind of the sage to ‘dead ashes’ ( Zhuangzi 2/2).

dication of desire. The idea
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perfection of anonymity, that have the most immediate relevance. Therefore it is not
surprising that it was these aspects of his thought which were to attract most attention
in the centuries which followed.

The outer and miscellaneous chapters of Zhuangzi, which date from approximately
Zhuangzi’s death to the early Han,'5® contain a considerable amount of material
relating to eremitism which cannot be examined in detail here. Some of this material
faithfully follows and elaborates the ideas of Zhuangzi himself. Important examples of
this are the Autumn Floods tale, which explains how the sage merges with the crowd
rather than setting himself apart from it, safe from harm th ‘ks ghis grasp of basic
principles, '%* and the passage concermn . B ‘ , which states
Zhuangzi’s central poi ‘
is nothing that
different to those ' e inner chapters I shalil refer to some of these in the brief
survey of other: mgn ficant developments in the philosophies of eremitism of the
Warring States period which follows.

The doctrines of the Laozi differ in some important respects from those of the
Zhuangzi, even though the outer and miscellaneous chapters of the latter contain some
passages identical to parts of the Laozi. In fact, it is all too easy to allow the existence
of those identical passages to lead one to exaggerate the similarities between the Laozi
and Zhuangzi — a tendency which is greatly reinforced by the traditional view that the
Laozi contains the teachings of the divine sage-founder of Daoism, formulated many
years before Zhuangzi. One fundamental difference between the two texts is that,
unlike Zhuangzi, the Laozi is essentially a political tract.

The political emphasis of the Laozi is evident in one of the themes it shares with
the doctrines of the School of the Tlllers namel «th m"‘;pnmxtive utopia a simple,

artlﬁce or luxury thi :
these two schools of t ‘ught is that, accordmg to the Tillers, the ruler must work in
the fields alongside  the common people, whereas the Laozi prescribes complete
aloofness and passivity on the part of the ruler. A.C. Graham has argued that unlike
the Daoist utopia, that of the Tillers depended on hard work to make it function.'s?
But to suggest that there was no work to be done in the ideal society of the Daoists is
misleading: it is just that it is not the ruler who is called upon to do it. Why make the

153. On this complex question see especially Luo Genze @M% | ‘Zhuangzi wai-zapian tanyuan
I (A EEEE ° Zhuzi kaosuo 3 ;%% (Beijing: Renmin chubanshe, 1958), 282—312; Guan Feng
%% , ‘Zhuangzi wai-zapian chutan #)8 °, Zhuangzi neipian yijie he pipan 4§t FINBEE2 RIS
(Beijing: Zhonghua, 1960), 319—58; Zhuang Wanshou L& & , ‘Zhuangzi xueshu it "}l ° Guoli
Taiwan shifan daxue guowen yanjiusuo jikan BIi7¢M0GED A CHFRT T, 14(1970),
309—417; A.C. Graham, ‘How Much of Chuang-tzii Did Chuang-tzi Write’, Journal of the American
Academy of Religion 47.35 (1979),459-502.

154. Zhuangzi 17/24—28. That the sage hides among
20/33-34, 25/34.

155.1bid., 19/14—15.

156. Laozz esp. Ch.80, but.

157. Graham, ‘The Nung chia 93.

S0 stated in 11/57-59,
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people weak-willed and strong-boned if not to make them willing workers?!58 The
difference between the two schools can be better expressed as follows: the Tillers took
a personal philosophy of farming as an alternative to serving in office and turned it into
a universal socio-political doctrine which applied to the ruler as much as to the shi; the
Laozi school took a personal philosophy of complete withdrawal from the sordid
world and turned it into an art of ruling’®® by means of which the ruler becomes
invisible to his subjects and by non-interference in affairs sets the country to rights.

It could be said that there is nothing in Laozi that deals explicitly with eremitism,
yet at the same time the whole text is pervaded with the ideal of disregarding the self
and doing away with desires.!$° But it is an ideal whi ‘meant to apply only to the
ruler. Again and again eremitic prmc1ples are ‘presented . as tical arts, as ways of
winning power and suc aimed is said to be the perfect acclaim;
161 the sage wins the ¢ re by no \*‘terfermg‘“ the best ruler is one of whose
existence the people are un someone who can take his place over the people
without harming them.!¢* Seclusion and quietism are the means by which the ruler
brings harmony and stability to his state, but they are not an option for the common
people.

It is illuminating to compare the Laozi both with the Hanfeizi and the Lushi
chunqiu, texts from much the same time but differing in important ways. Thus
Han Fei’s ideal ruler too is hidden from his subjects, and from concealment observes
the conduct of his underlings, '¢° and Han Fei Says clearly that the way of the ruler
is not the way of his subjects, ' but unlike the teachings of the Laozi Han Fei’s
doctrines include an essential ingredient of deviousness and duplicity. The difference
is fundamental, for unlike Han Fei’s Legalist ruler, the sage ruler in the Laozi is what
he seems: passive, emotionless, void. He genuinely mu isi terested in political
power nd worldly affairs; he really must be blockis f scheming cleverness.
To this extent the sage i ige. But according to the Laozi
it is precisely those sag that will win him the throne. ‘He who values
his body more than the empire can be entrusted with the empire’.'®” Moreover, once

158. Laozi, 3.

159. Even if we allow for the fact that a quietistic concept as important as that of nonaction
(wuwei ™E5 ) may have originated as a political principle in the works of Shen Buhai B4 % (see
H.G. Creel, ‘On the Origin of Wu-Wei’, in What is Taoism? and other Studies in Chinese Cultural
History [University of Chicago Press, 1970}, and Shen Pu-hai: a Chinese Political Philosopher of the
Fourth Century B.C. [University of Chicago Press, 1974], the quietism and self-effacement advocated
in the Laozi in spirit is closer to the inner chapters of Zhuangzi. On the political aspects of Laozi
see also Liu Ts'un-yan HIf{. , On the Art of Ruling a Big Country: Views of Three Chmese
Emperors (Canberra: The Australlan National University Press, 1973).

160. For example, Laozi 1,7,9, 12, 13, 19, 34, 44, 46, 57.

161.1Ibid., 39; cf. Zhuangzi 18/1 1.

162. Ibid., 35, 45, 48.

163.1Ibid., 17.

164. Ibid., 66.

165. Hanfeizi 1/11a, 2/8b.

166. Ibid., 2/10b; cf. Zhuangz

167. Laozi 13;also 35, 45, 48
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this eremitic sage is"on the throne his benign influence will flow down to the people
just as surely as if he was a Confucian sage-king, and like their ruler the people will be
rid of their cravings for worldly things.!®® The end product of this process could be
described as an eremitic society.

In the Liishi chunqiu the differences between what is appropriate for the ruler
and what is appropriate for his subjects are developed at length; those differences
underlie the entire political and social vision propounded in the work. The ruler, it
is argued, must value his life above all other things and let all his actions be determined
by enlightened self-preservation; the way that the self is preserved is by forgetting all
about it, by doing away with all partlahty ar subjec»tmty (st ) and attaining the
selflessness of Heaven.'®® All the - Laozi relatmg to simplicity,
selflessness, quietude-and non-actic ) to the ruler in the Liishi chunqiu.'"°
One major difference, & owever is that like Xunzi,!'”’! Lu Buwei’s scholars believed in
educating and red ting desires rather than attempting the impossible task of
eradicating them completely. It is by self-cultivation, not suppression, that the ruler
becomes completely selfless.!’? Still, ‘the conduct of the ruler of men is different to
that of the common people’.!”® Again and again it is said that the ruler is dependent
on his virtuous and industrious subordinates.!’® Where are such subordinates to be
found? Having struck the dark times of the late Warring States period, worthy men
have naturally gone off into seclusion, hence it is in remote and obscure places that the
ruler must look for them, in the mountains and forests, by the rivers and seas.!”® And
how is the ruler to make use of such men if he is fortunate enough to find them?

. the more desires men have the more they can be used, the less desires men have the
less they can be used;those who have no desires cannot be used at all . . . He who is good
at ruling is able to make men to have endless desires, hen c‘an make of them
is also endless.! 78

ubjects in the Luishi chunqiu
are those who hav ) T ns. 177 Such men make good subjects
because if necessary they would be willing to die for the right ruler. ' 7® Hermits of the
Zhuangzi mode, whose eremitism is based on selflessness and lack of desire for worldly
things, are mentioned primarily in order to set them up as examples to be emulated by
the ruler himself.!7?

Although the doctrines of selflessness and desirelessness, simplicity and quietude

The only hermits consi

168, Ibid., 19, 57.

169. Liishi chunqiu 1/9a, 2/11b; also 12/10b, 13/11a, 15/2a~b, 15/8b—9a, 19/20a.

170. For example, 3/8a—b, 5/4b, 17/4b, 17/9a, 25/6a.

171. Xunzi 19/1-13, 22/55-67.

172. Lushi chunqiu 4/7b—8a, 5/4a—b.

173. Ibid., 20/14b.

174. For example, 11/5b, 12/3a—b, 14/la—b, 14/3b, 16/3b—4a, 22/83-—b.

175. foid., 13/10b, 14/9b, 16/4b. A Ml

176, Ibic., 19/14b—15a, amended as suggested by Sun Jlapgmmg {:?gr’ur’ See Xu Weiyu iF#tid ,
Liishi ") ui qiu jishi éﬁfiﬁfkﬁe?% (Beijing: SR AT Fil L 1955), 902,

177. Liisni chunqiu 8/9b, I'1]5a,12/3 . ‘

178. For example, 12/3 12/5a, 12/6b~7a

179. For example, 2/3b, 1 8b, 19/1b.
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were developed in the Laozi in relation to the ruler only, their influence in Han and
later times was much wider than that. Thanks partly to the tremendous prestige the
text enjoyed, particularly after the deification of Laozi in the Later Han,'®° and partly
to the fact that its teachings could to some degree be reconciled with Confucian
principles, it was the Laozi rather than the Zhuangzi that became the most important
source of such doctrines for any would-be hermits of later periods.

One other theme of the Laozi which is important in relation to the history of
eremitism and also demonstrates the continuity of ideas between the Laozi and aspects
of Confucian thought is that of timeliness. This concept, which i ) crucial to the

eremitism ceased to be a type of conduct which prima facie required moral justification
and became something natural and inevitable, a part of the eternal order of things.

Timeliness, it should be noted, is an issue which was to become of major
significance after the Qin unification of the empire. When the destruction of the other
states ended the option of moving from the domain of one ruler to another, change in
time replaced change in place as the main source of hope for those dissatisfied with the
status quo.

In the Laozi, timeliness in withdrawing is expressed in terms of knowing
contentment, of knowing when one has enough, of recognising that things begin to ebb
as soon as they have reached fullness, that a rise is always followed by a decline.'®!
Change is the only thing that can be Lounted on and the sage finds" ntentment in

~ things have been

n. Wi Book of Changes, as
was pointed out in the is mc)nograph eremitism was introduced into
the schematic represent of the cosmic process of change by the hexagrams when
those passages in the hexagram and line texts which advocated inaction, caution or
withdrawal were interpreted in terms of the eremitic ideas the commentators brought
to the text.

This sort of integration of eremitism with cosmology is also to be found in
sections of the outer and miscellaneous chapters of Zhuangzi dating from the early Han
period. The Keyi chapter, for example, contains a five-fold classification of shi: there

180. On the divinisation of Laozi see Anna K. Seidel, La divinisation de Lao tseu dans le Taoisme
des Han (Publications del’Ecole francaise d’Extréme-Orient 68, Paris, 1969). On the Daoist influences
in the Former Han, see Wang Mingsheng 1'% , Shigi shi shangjue 1" UM ke (Congshu jicheng
ed.), 6/51; Zhou Shaoxian i#i{f | ‘Huang-Lao sixiang zai xihan #i AN Wiet , Guoli Zhengzi
daxue xuebao .7 @i R R, 26 (1972), 85-102; Xiong Tieji HEHUL | ‘Cong © Lushz Chunqui”
dao “Huainanzi”: lun Qin-Han zhi ]z de xin daojia 4t {(BEA{rF0) 311 ) Tk R IR R
Wenshizhe, 1981(2), 73-78, 88; Zhang Weihua .l # | (Huang: heng ¥FE“@ £” LB
Wenshizhe 1981(4), 13-24.

181. Laozi, 32,33, 44,

182. Ibid., 9.
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are moral extremists who condemn the world and withdraw to isolation in the
mountains and valleys; scholars who devote themselves to learning and teaching,
hoping to transform the world with their doctrines of benevolence, righteousness,
loyalty and fidelity; scholars who make a name for themselves in the affairs of court
and state, establish social order and propriety and devote themselves to government;
carefree idlers who are indifferent to world affairs and withdraw to a life of non-action
and quietude by the rivers and seas; and those who practice the arts of longevity, aspire
to immortality and have no interest except to nourish their bodies.!®? In this system,
eremitism is given a place in the cosmic scheme of thmgs not in:terms of the necessity
of responding to changing cucumstances bu ) psychologlcal differences
which are the resul - of th ses (wu xing /17 ) in individual
personalities and s elatlons may be set out as follows:*8

Typ‘e of Shi

Phase Type of Government
Earth Moral Fanatic Pervasive

Fire Moral Teacher Enlightened
Metal Man of Action Vigorous

Water Man of Nonaction Quietistic
Wood Seeker of Longevity Relaxed.

Other five-fold classifications of social types are to be found in other texts. For
example, Xunzi contains two different classifications of men according to degree of
enlightenment!®®. Somewhat later, Huan Tan hii# (43 B.C. — 28 A.D.) in his Xin
lun #7é& included a five-fold classification of spiritual men, in which hermits (yinlun
¥ ) ranked second after divine immortals.!®® It is impossible/to ascertain how
widely any such classifications were accepted ] their authority is less
important than the fa bvi. ery. much a topical concern at the
time when Five Phas : ~ hat they helped to establish a place
for eremitism in wha regarded as the etemal scheme of things.

Up to this point T have not discussed the views of Mencius and Xunzi separately,
because their position with regard to eremitism is essentially the same as that of
Confucius himself. In view of their influence in later times, however, it may be
appropriate to conclude by mentioning their specific contributions to the history of
eremitism.

183. Zhuangzi 15/1-6.

184. The correlations for type of government are taken from Huangdi neijing suwen ¥+ 1488 #H
(Suwen Wang Bing zhu FWI Fikit , Sibu beiyao ed., 20/12b); see also Alfred Forke, Lun-héng (2 nd
ed., rpt. New York: Paragon Book Gallery, 1962), 2/448; Joseph Needham, Science and Civilisation
in China, Vol.2 (Cambridge U.P., 1956), 263. According to Zhang Xinzheng, Weishu tongkao, 978,
the Suwen dates no later than early Former Han. Evidence of similar correlations is also to be found
in the Guanzi 14/4b—9a (trans. Needham, 2/248-49), which date ;jjré‘;‘éimately the same
period. -

185. Xunzi 3/39,31/5-6.

186. Huan Tan, Xinlun (ft4
Treatise) and Other Wr
No. 20 (Ann Arbor: Uni

lenxuan 12, trans. T. Pokora, Hsin-lun (New
.—28 A.D.}, Michigan Papers in Chinese Studies
1t; “of Mlchlgan 1975) 150-51.
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Mencius reiterates that the first duty of a junzi is to resign from his post if by
staying he will not positively further the Way: ‘someone whose responsibility it is to
give advice will leave if he is unable to do s0’.'®” But this did not mean that he
believed a junzi should resign quickly — he himself delayed his departure from Qi to
the extent that he was criticised for being unrealistic.!®8

However, there are two other ideas related to eremitism which Mencius was the
first influential figure to state. One is the idea, already mentioned in connection with
the Five Phases theory, that whether or not someone withdraws from a given situation
depends to some extent on individual personality:

The actions of the sages are not always the same: some
world, some involve themselves in 1t some.resi; n<thiar‘ me ‘do not resign; for
all it amounts to be' i S

It is not just that men r d differently to different situations, but that men respond
differently to similar situations. Yi Yin, Boyi, Liuxia Hui #I F# and Confucius were
all sages, says Mencius, but they responded differently to the one basic dilemma
because of their different personalities. Confucius was the sage whose actions were
timely and was unfailing in his judgement, but Mencius still admires the others for
doing what they believed was right.!®? Such a position opens up the possibility of
defending a hermit’s decision to remain in seclusion by reference to his psychological
make-up rather than by reference to objective circumstances.!®!

The other important idea formulated by Mencius is that even if their actions are
not always completely perfect, the conduct of hermits can serve as a model and
inspiration to later generations if their lives are recorded and praised. Thus, he refers to
Boyi and Liuxia Hui as ‘teachers of one hundred generations’ who by fi of example
‘ m:-‘one hundred
generations ago they set their example an rations those who

1 by. the u PI[E restated this
idea in Hanshu ##H 72, hapter dev.ted‘\to the lxves of hermits and other figures
who refused to compror their ideals,'®® and this chapter served as the prototype
for the chapters on hermits which came to be included in the majority of the standard
histories.

As we might expect, Xunzi takes a rather stern view of eremitism. He condemns
impractical idealists and moral extremists such as Shentu Di %k and Chen
Zhongzi as mere sensationalists out to make a reputation for themselves.!'®*
Nevertheless, he accepts that there are times when withdrawal is necessary to preserve

187. Mencius 2B.5.

188. Ibid, 2B.10.

189. Ibid., SA.7.

190. Ibid., 2A.2, 5B.1.

191. A w1tty and famous example is Xi Kang’s letter to Shan Tao (‘Yu Shan Juyuan juejiao shu
B LFR & ), Wenxuan 43; Xi Kang ji jiaozhu 112—131. :

192. Mencius 7B.15.

193. Hanshu, 72/30S5.

194, Xunzi 3/1-2, 50. His'
distractions and cultivate quletu

w in order to avoid the world’s
though more humorously expressed, is just as total.

/6‘1 —63)
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personal integri‘yt“y, and a great Confucian can win deserved fame through virtuous
retirement.’®® Xunzi’s main contribution in this context is to state clearly and
explicitly the principle that when circumstances force him to retire the sage devotes
himself to clarifying the Way, to scholarship and teaching:

When what he advocates is practised the world is set in order; when it is not he illumines
the Way but obscures his whereabouts.! 99

Xunzi does not elaborate this principle any further, but clearly it follows directly from

his belief that it is through learning that men acquire goodness.. To give up learning is
to become a beast.!®? For a junzi to w1thdraw from sgcrety Vert to quietism and

perhaps too much,{ .
formulated it expl\‘i,k +and as a result throughout the history of 1mpenal China men
found it easier to devote themselves with a clear conscience to study and teaching
when involvement in state affairs was out of the question. It goes without saying that
this alternative was to prove more attractive to most of those from scholarly families
than either going out in person to break the soil and plough the fields or living a
primitive, solitary life in the wilderness.

VL

What is stnkmg about the range of attltudes and principles k;hat are 1nvolved in

To attempt to ex 1 ontinuities simply by saying that al]
Chinese eremitism is product of the social and economic conditions of the late
Spring and Autumn and Warring States periods and therefore could be expected to
exhibit a certain cohesiveness is not really satisfactory. What must be stressed over and
above this is that the philosophies outlined in this paper developed in response to each
other as much as in response to a particular environment, that they are attempts to
refute or transform the doctrines of competitors. It is this which explains why the
ideas of one school so frequently appear as mirror images of those of another: identical
in outline but back-to-front. Hence, when faced with a situation in which an individual
can become a hermit both in order to win fame and in order to avoid it, to win the
world and to escape from it, we must be careful not to dismiss as sophistry or
hypocrisy what is really a result of the fullness and sophistication of the philosophical
tradition to which Chinese eremitism belongs.

The great philosophers of the late Zhou peri d ]
of personal understandmg and conduct; and::

teda W'1de range of ideals
s a result of opposing

195, Ibid., 8/11—15; al:
196. Xunzi 22/43-44.
197. Ibid., 1/27-28.
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doctrines propounded by competing schools that those ideals could entail conflicting
demands and priorities. For example, the Confucians stressed the goals of self-
cultivation and social order, of knowledge and action. It would be wrong to label those
ideals as ‘polarities in Confucian thought™®® if that is meant to imply that the
individual was conceived as being in a position to choose between them, to direct
his life towards one pole rather than the other. According to Confucian teaching, self-
cultivation was pointless unless it led to social order, while social order was considered
unattainable without self-cultivation; similarly, knowledge and action were regarded as
essentially complementary. We can go some way towards unc rstand&ng‘eremmsm by
considering it as a series of strategies for reconciling confl s.in such a way as
to make those ideals attaina : :

But more important ":\:nd;; rst g of Chinese eremitism is the
conflict, not between the various ideals themselves, but between those ideals and social
reality. If the early philosop ers had very firm ideas of what the perfect society was to
be like, they were also painfully aware of how remote it was from the violent, chaotic
world they inhabited. However, the ideals of personal conduct they espoused were not
predicated upon the prior existence of that perfect society. To live up to ideals in an
imperfect world is an arduous task, and one which requires, in a sense, a compromise —
not personal compromise, but a compromise in what the individual can realistically
hope to achieve.'®® Eremitism represents the greatest achievement possible for a man
of principle in adverse circumstances; it represents the accommodation of high moral
ideals to a harsh, refractory reality.

198. See Benjamin Schwartz, ‘Some Polarities in Confucian Thought, m Arthur F Wright,
Confucianism and Chinese Civilization (Stanford U.P. 1975), 3-15.0 ¢

199. This is a point clearly develog@ed m‘ tegct@a f “as he Lun;u and the Zhuangzi: see
Lunyu 8.13, 14.3 Zhuangzi 4/86-% n R :
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