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The Bauhinia flower represents Hong Kong’s essence.
The different stages of its blooming mirror the journey
of curiosity, exploration, and ultimately the culmination
of tireless efforts. As such, the Bauhinia is a metaphor
for the endless depths of knowledge continuously
expanded upon by countless researchers. Like
butterflies drawn to the flower, these research papers
possess the potential to enthrall and inspire those who
read them. The illustration, paying homage to Chinese
culture with its traditional GongBi style, bestows a
unique touch to this cover. It serves as a celebration
honoring the remarkable achievements of researchers
and their profound contributions to the advancement
of knowledge.

Artwork for cover by: JI, Sze Nga (Queena), G11 Student




Editor’s Note

Dear Readers,

We are delighted to introduce the ninth volume of our
annual student research journal, Bauhinia! At The ISF
Academy, we firmly believe in the power of student-
led research and its potential to shape the future; this
journal allows us to continue nurturing the intellectual
curiosity and academic prowess of our young scholars.

In an age where Artificial Intelligence (AI) technology
continues to evolve and augment the research
landscape, it is crucial to celebrate the rigor and
intellectual pursuits of students. Bauhinia strives to
emphasize the indispensable role of the human intellect
amidst an AI revolution. Authentic research goes
beyond mere data analysis and algorithmic outputs. It
encompasses the cultivation of critical thinking skills,
the pursuit of knowledge, and the relentless exploration
of unanswered questions. While Al technology has
undoubtedly enhanced the efficiency and precision
of certain research tasks, it is human ingenuity and
creativity that remain at the heart of genuine research;
moving forward, Bauhinia will need to delve deeper
into this consideration.

We extend our sincere gratitude to the passionate
educators, mentors, and the Shuyuan editorial team that
have supported student research and have made this
journal possible.

Please join us in celebrating the exceptional research
endeavors of our students. From articles comparing
Chinese and Western sources about the element of
water, tea, ideal societies, virtues, entertainment, war,
and death, to technologies such as hydraulics, utility
knives, medicine, antibacterial nanoparticles, solar
panels, and a trash-picking robot, there’s content to
please every palette.

Thank you for your support; we look forward to
your contributions, readership, and engagement with
Bauhinia. Feel free to reach out at sy team@isf.edu.hk.

Rachel Oser, Simon Griffin, Yulong Zhang, Diana Ibarra
Editors-in-Chief
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Description: This piece signifies the young generation’s profound connection to cultural heritage. The girl lying in a room
filled with porcelain symbolizes her lying among the delicate ceramic’s fragility, embodying the essence of protecting cul-
ture. Each ceramic piece represents the vulnerability of our traditions; once broken, it becomes challenging to recover again.
The painting reminds individuals to protect our cultural heritage for future.

A Note about Style

Articles included in this publication are written for
many different purposes. Any differences in style are
due to the need to adhere to the format required for
that purpose. Generally, the Harvard Referencing style
is used for articles written in English and Chinese.
However, articles that were originally submitted as
partial fulfillment of the International Baccalaureate
(IB) programmes, such as the Diploma Programme’s
(DP) Extended Essay (EE) or Theory of Knowledge
(TOK) course, have followed the specific requirements
as outlined by the student’s supervisor at the time of
assignment, and they are published in this journal as
they were originally submitted. A footnote under each
article indicates the program from which each piece of
work was culled.
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What Views Did the Philosophers Thales and Laozi Have on the
Element of Water?

Hailey Wong =5z &1

Introduction

Water makes up over seventy percent of our planet’s
surface and is essential for all living things to survive.
Since prehistoric times, water has prompted numerous
philosophers from diverse civilizations to consider
utilizing the notion of water to promote their own
beliefs. Such philosophers included Thales, the
earliest known western philosopher who claimed
water as the primary substance of all matter, and Laozi,
the founder of Daoism who believed water to be a
reflection of the concept of ‘Dao #&’. In this way,
similarities can be found in their recognition of the
element as a primal part of the world’s nature,
although the elaboration of their philosophies differ.

In this essay, Thales and Laozi’s views on water will
be investigated in further detail, and a comparison will
be conducted on their ways of thinking, as well as the
reasoning behind their interpretations. The rationale
for this inquiry arises from the symbolic prominence
of water in both Ancient Greece and China, as well as
its numerous properties that may be interpreted in
multiple ways (Mithen, 2012). In addition, both
philosophers and their theories may possibly impact
contemporary science and respective western and
Chinese cultural identity. This inquiry can also
provide light on how philosophy as a mode of thought
differs between Ancient Greece and China, as well as
how they can be comparable despite the geographical
and chronological distance between the two traditions.

1. Background Information
1.1 Thales

Thales of Miletus (624/623 — 548/545 BCE) was a
philosopher, scientist, mathematician, and astronomer
from Miletus in lonia in Asia Minor. He is known as
the founder of science and the first philosopher in the
West for being the first to examine a natural or rational
explanation for the workings of this universe, thinking
more in the way of logos rather than mythos. He is also

credited with influencing many other pre-Socratic
philosophers, including Pythagoras, Anaximander,
Anaximenes, and Xenophanes, and was highly
regarded by Aristotle. Some of his most recognized
feats include predicting the solar eclipse on May 28,
585 BCE, utilizing geometry to compute pyramid
heights, inventing five geometric theorems, and his
cosmological theory involving water. He is said to
have died of heat stroke at the 58th Olympiad
(O’Grady, 2017).

As Thales was born and lived in the sixth and fifth
centuries BCE, much information about his life, such
as his family or background, is unknown. While no
writings or works attributed to Thales have survived,
his achievements and thoughts were recorded by other
philosophers such as Aristotle, who discussed Thales'
theories in one of his major works, Metaphysics.
Avistotle's account of Thales' hypothesis involving the
arche will be heavily referenced in this essay.

1.2 Laozi

Laozi () (Unknown, 6th century - 4th century
BCE) founded Daoism, which was both a school of
intellectual thinking and a religion in Ancient China.
He was also thought to be the author of the Daodejing
(3E1E2X), a key Daoist work. He was recognised by
Confucius as a philosopher, and the Daoist religion
sometimes elevates him to the status of saint or deity.
His writings had a great influence on Chinese religion,
culture and other philosophers (Chan, 2018).

The Shiji (5250), a historical documentary by historian
Sima Qian, is the principal source of modern
understanding of Laozi's life. Laozi, also known as Li
Er, is reported to be a native of Quren of the Chu state
during the Warring State period. According to legend,
Laozi was asked to write a book before sailing to the
West and then disappearing from historical record.
This book became known as the Daodejing (ZE{24% ) ,
and it contained Laozi's thoughts on the nature of D4o
(38) and the nature of the world, as well as integrity or

The above article was written as a culminating essay for the Shuyuan Comparative Philosophy Summer Program, 2022.



virtue ({&). It is in this section that he defines how an
ideal person should be like and connects it to the
essence of water.

2. Interpretations of Water

Thales discussed water in a metaphysical sense, while
Laozi used it in his moral philosophies. As such, the
element was central to both their individual ways of
thinking, even though their basic approaches to
philosophy differed. However, their views also shared
some similarities. Thales thought of water as the origin
of all matter, and Laozi thought that water was nearest
to how he envisioned Dao, or the nature of the world.
As a result, as will be investigated further below, they
both saw water in close association to the nature of the
world, as well as conceiving of it as a superior element.

2.1 Summary of Thales' Theory

Prior to Thales’ time, most people believed that the
world and everything in it was created by the gods and
titans of Greek mythology. According to Hesiod's
theogony (Atsma, 2017), in Greek tradition the
universe was thought to have arisen first from chaos
itself, then through the creation and reproduction of
deities. Thales presumably took what was mythology
a step further and proposed his own theory of the
origin of the world, stating that water was the singular
substance that created all life and matter. As a result,
the term "arche" was coined, which is a Greek word
that means "beginning", "origin” or “source of action”.
Thales used this term to describe his discoveries about
the relationship between water and the world.
According to Aristotle’s accounts of Thales’ theory,
the later philosopher presumed that Thales came to
this conclusion through the concept of moisture:

“Presumably he derived this assumption from
seeing that the nutriment of everything is moist,
and that heat itself is generated from moisture and
depends upon it for its existence.”

Aristotle, Metaphysics, Book 1 section 983B
(Tufts. Edu, 2018)

Thales fixation on water as the “arche” is explained
through this passage, especially with Aristotle's
reference to the terms "nutriment” and “heat”. The
word ‘nutriment’ means nourishment or sustenance,

supporting the idea that water is in part an origin of life.

The passage also mentions that ‘heat itself is generated
from moisture’ and ‘depends upon it’, which is a form
of tautology stating and emphasizing that water also
brings warmth, thus another form of nourishment upon
life. Additionally, the simplest of metallurgy had been

practiced prior to Thales' existence, so the
transformative powers of water were not unknown.
Water, due to its lower boiling and cooling points,
exhibits changes in matter states easily. Hence it is also
the most visibly unique element with direct ties to life,
and it would make sense that Thales would have used
it to support his hypothesis that the world had come
from something other than gods.

Aside from Aristotle, other philosophers also
emphasize the importance of water in Thales’ ideas.
Aetius, a Eclectic philosopher from the first of second
century AD, mentions in the Placita that Thales
considered the concept that:

“Even the very fire of the sun and the stars, and
indeed the cosmos itself, is nourished by
evaporation of the waters.”

(Tufts. Edu, 2018)

First of all, Aetius uses hyperbole within this passage
to emphasize the certainty and importance of Thales’
theory. Thales' hypothesis was that water might
change states, from solid to liquid to gas, and possibly
beyond, to fire, air, or even the plasma and light from
the skies and cosmos. The usage of “Even the very
fire...” suggests a certain power or quality that only
water holds — it wins over and is a fundamental part
of even the opposing element of fire. Yet the choice of
“nourished” to describe the state of the universe
indicates that the powers of water are benevolent, and
that Thales to some extent held respect and admiration
for his ‘arche’. Furthermore, the term ‘arche’ itself,
following the declaration of water as the only primary
substance, suggests the amount of belief Thales had in
his own theory, or at least in the concept that reality
exists outside of the influence of gods.

In addition, Thales held the idea that the earth floated
on water. However, this idea has only remained
through Aristotle's descriptions and is only recorded in
a single phrase:

“Thales, the founder of this school of philosophy,
says the permanent entity is water (which is why
he also propounded that the earth floats on water).”

Avristotle, Metaphysics, Book 1 section 983B
(Tufts. Edu, 2018)

In this passage, Aristotle reiterates that water is very
important to life and reality. In stating that the earth
floats on water, it acts as almost a form of imagery
where the earth’s balance is completely dependent on
the element itself. Thus, the central role and relative



importance of water is established. This is also
strengthened by the word choice of ‘permanent’, as it
establishes water as a constant, suggesting once again
that the element is in some way tied to reality or life
itself.

Overall, Thales saw the importance of water in the
world above all else, so much so that he developed two
distinct hypotheses, of water creating everything and
supporting the earth, to explain how life might have
originated from it. Water served as Thales' way of
explaining natural phenomena of the world through
logic and reason.

2.2 Summary of Laozi’s Theory

Within Laozi's writings, water is linked to the
Daodejing's central message, which is how Virtue
(Dé 1%) expresses Dao and how naturalness brings
virtue. Thus, Laozi’s views on water had a moral
aspect to it. The following passage is one of Laozi's
most well-known phrases:

“EZBEK - KESHEVIMASE  BREANZA
o WURHNE -7
“The best of men are like water. The excellence
of water appears in its benefiting all things, and in
its occupying of, without striving, the low place
which all men dislike. Hence (its way) is near to
(that of) the Dao.”.

(Ratcliffe, 2017)

Laozi believed that water is an element with superior
qualities that corresponds with two of the main ideas
in the Daodejing: ‘Dao’ and ‘De’. The term ‘De’ is
most closely resemblant of the English word ‘virtue’,
or the way one should act in accordance with personal
and societal values. Water's nature is such that it
‘benefits all things’, supplying anything that requires
it without discrimination. It also prefers to dwell in
low places, so it is humble and does not seek glory.
Kindness and humility are both qualities worth
admiring in water, and as Laozi suggests that "the best
of men are like water," that is, kind, fair, and humble.

Through the phrase “Hence is near to the Dao”, Laozi
directly states the connection between water and Dao.
In the passage, Laozi states that the ideal man should
strive to be like water, because the nature of water is
closest to Dao. According to Laozi and later
philosophers, Daoism is said to be a cosmic energy
that flows through all things and emphasizes the
natural manner of the universe, thus the expression

"going with the flow" (Cartwright, 2009). It also refers
to a force that maintains natural and social harmony.
Dao is "the everlasting order of the cosmos and, at the
same time, its path,” (ScienceDirect.com, 2012) thus
placed at a value of high magnitude. As water is
directly compared to the idea of Dao, as evidenced by
the passage, it can be deduced that out of all the
elements, Laozi believes water has the qualities most
admirable and superior. Furthermore, the passage's
diction or word choice emphasizes the quality of the
element, such as 'best' or 'excellence,’ both of which
are examples of superlative diction. Along with the use
of "all' in 'benefiting all things," there is also strong
hyperbole within the passage concerning how Laozi
sees water. This shows that Laozi sees much value in
water and its qualities.

However, while Laozi's word choice demonstrates his
admiration for water, he does not directly praise the
element itself. Instead, water is always mentioned in
relation to the Dao virtue. For instance, Laozi
compared ‘the best of men’ with water, but at the end
of the passage both were said to be merely near the
way of Dao. Ultimately, Laozi admires and believes in
Dao the most. As a result, although the philosopher did
not directly regard water as a philosophical exemplar
in and of itself he did admire the qualities that water
could embody in relation to his own world view. Water
was simply a means for him to further his ideology.

Laozi elsewhere discusses the nature of water in
conjunction with weakness. Although this is not
directly about the Dao, he does allude to a similar
message as in the previous passage.

“RIEFIIFK - IR GRE 5 2 REl - H
LSz -

“There is nothing in the world weaker than water,
and yet for attacking things that are firm and
strong there is nothing that can take precedence of
it; - for there is nothing (so effectual) for which it

can be changed.”.
(Ratcliffe, 2017)

In his discussion of water, he establishes his
admiration for the element’s fluidity or adaptability.
Laozi's ideology does not actually promote weakness
in its traditional meaning: while the English translator
translated the words 'Zz55' as  ‘weak’ , the meaning
of the Chinese term is more akin to soft or fluid, which
indicates less negative qualities. Within the passage,
words like ‘weaker’ are used to describe water in
contrast with ‘firm’> and ‘strong’, directly
corresponding to Laozi’s declaration that there is



‘nothing’ that could take precedence over this weak
nature of water. While the term ‘weak’ is often a
negative term, here the contrast seems to heighten the
praise for water’s qualities. Additionally, while water's
softness and fluidity can indicate a direct relationship
to physical strength, it can also be analogous to gentler
or ‘weaker' human qualities like kindness and humility,
which Laozi established in previous passages.

3. Comparison

Both Thales and Laozi can be regarded as founders of
philosophy in their respective cultures. Based on their
estimated birth dates, they might have lived at the
same time. Although neither could have heard of the
other, they both came to the conclusion that water was
inextricably interwoven with the world itself. While
their interpretations differ significantly, with Laozi
emphasizing the metaphorical rather than the physical
portrayal of the universe, something about water
prompted both thinkers to see it as a reflection of the
world and life itself. However, their points also
deviated from their core belief and differed with one
another, such as the personal implications of Laozi’s
concept in contrast with Thales’ more broad
hypothesis.

3.1 Similarities

The main point of agreement between the two
philosophers' perspectives on water is that they both
saw the element as a fundamental part of the world
itself. Thales believed that water was the source of all
life and structure on Earth, whereas Laozi believed
that water was the closest thing to the original and
natural way of life, Dao and De. The parallels extend
to Thales' ideas that the earth floats on water and that
life is dependent on and shaped by water and moisture.
This suggests that Thales and Laozi both linked the
concept of water to reality. Moreover, in both
philosophers' writings, water is extolled and viewed as
an origin and an element of the highest power through
the use of hyperbole and superlative diction. For this
element to be directly compared with existence itself
suggests a high level of respect and admiration for the
element and its qualities.

However, while it is easy to say that both philosophers
admired and praised water, it can be argued that the
element itself is of little importance in comparison to
the rest of their ideas in their philosophies. The two
philosophers referred to water as something that
humanity cannot live without, a common element, to
establish their hypothesis or ideals. Thales' other
accomplishments involve him attempting to use logic

to answer fundamental questions, such as predicting
solar eclipses, similar to a scientific hypothesis. As so
much of his work has been lost, his work on the arche
may not have been as central to his philosophy as
modern historians believe; rather, it is an aspect of his
work that his students continued to change and
develop. Laozi's use of water as a tool is even clearer.
In his case, water is always used as a comparison or
metaphor, and is never directly addressed. Hence, their
views on water are primarily linked to their own
ideologies.

3.2 Differences

While Thales viewed water as part of a metaphysical
inquiry into the structure of the world, Laozi’s
reference to water is part of his philosophy related to
morals and ethics. As such, it is the implications of
their theories that are the primary difference between
Laozi and Thales' views on water. In the case of the
Greek philosopher, Thales was concerned with the
physical properties of water in a literal sense. His
hypothesis was based on observation and logic, and
had no ramifications for human behavior. Unlike
Laozi, Thales' perspective on water does not implicate
anyone. His ideas about the possible formation of the
world were not meant to impact one’s lifestyle. On the
other hand, Laozi's theory primarily uses water as a
metaphor to comment on individual behavior, rather
than describing it as something physical to admire. He
placed the most emphasis on the many properties of
water and used them to support his claim, which is still
followed as a main part of Daoist tradition.

Within the theories themselves, the main difference
between Thales and Laozi is their philosophical
approaches. What questions each philosopher sought
to resolve differed. It is the difference between
questioning one's fundamental existence and deciding
which path to take while living. Or, to be more precise,
an inquiry of how the world functions versus a method
through which one could improve themselves. While
Thales approached water as a scientific inquiry, Laozi
saw it as a form of moral philosophy.

4. Influence of the Philosophers’
Views

Both Thales and Laozi’s theories had great influence
on society in terms of cultural and historical impact.
This is part of the reason why such a question
regarding the two’s commonalities in terms of views
on water was chosen.



As mentioned previously, Thales was the first western
philosopher who broke away from religious views on
the structure of the world in favor of logic. His legacy,
particularly the term "arche,’ would be passed down to
his assumed disciple Anaximander and other
presocratics. Various hypotheses about the main
material of the world emerged, such as Anaximander's
conception of apeiron, an infinite substance, or
Anaximenes' theory of air as the arche. This
eventually led to Leucippus and Democritus' idea of
atomism, which said that the world is made up of
minute particles visible to the naked eye. This notion
ended up being close to what current science has
revealed, therefore the word "atom" was retained. As
a result, Thales indirectly developed the notion of
science by establishing the beginnings of metaphysics.

In contrast, Laozi had a much more direct impact on
society. Many of his values remain in circulation
around not only China, but also the world. In terms of
his sayings about water, they are amongst the most
quoted sayings in the Daodejing. For instance, the
chinese equivalent of “the best of men are like water”
(_(EE557K), is an extremely common saying in China.
The words “be like water” themselves are also quoted
by famous people like Bruce Lee (Lee, 2020). Aside
from this, Daoism has impacted several Chinese
cultural specialities. Together with Confucianism and
Buddhism, it is regarded as one of the three
foundations of Ancient China. Because it is concerned
with the nature of the cosmos, entire life attitudes such
as Wuwei (4 %), or non-action, have arisen.
Dao’s emphasis on nature paved the way for
advancements in science (similar to Thales), notably
in Chinese medicine. Because Dao gives balance and
harmony to nature, Chinese medicine employs the
concept of internal equilibrium, or yin and yang.

The influence of the two philosophers linger in
modern day. Early metaphysical philosophy led to
modern science, and the Daodejing remains as part of
Chinese values and even a form of religion,
encouraging people to be good. The presence and
relative importance of water in the construction of
their respective theories demonstrate the worth of
studying such philosophers' perspectives on water.

Conclusion

This research has examined Thales' and Laozi's
perspectives on water, both in terms of its purpose in
the world's formation and elsewhere. While Thales'
hypothesis is based on logical reasoning and deduction,
and Laozi's is more of a metaphor for how one should
act morally, the two theories have elements that play

an important role in the justification of their primary
belief, which is linked to how the world works. Overall,
both philosophers have a very positive attitude about
water and see the potential in its numerous features,
which their ideas are based on.

In modern times, the concept of water’s qualities
remain pertinent in scientific inquiry and moral
justification. Additionally, there is a greater emphasis
on issues due to droughts and floods caused by climate
change, as well as water scarcity in impoverished
regions. However, it appears that with easy access to
taps or pipes, many people have lost sight of the
element's value that Thales and Laozi once saw. Yet
the value of water has not decreased in the slightest;
some now believe that water scarcity will fuel many
future human conflicts (Milne, 2021). So perhaps we,
as humans, need to pause and reconsider the value of
water, lest we let it slip away unnoticed.
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Origin of Chinese Blue and White Porcelain

Shu Qing Zhang Z= &7

Introduction

Widely regarded as the pinnacle of Chinese ceramics,
Chinese blue and white porcelain has garnered
international popularity for its distinctive color palette
and intricate designs. Notably, the “Chinamania” of
the 1800s catapulted the blue and white porcelain to
international popularity. Members of the Aestheticism
movement of the late nineteenth century began
searching for art made for art’s sake, as opposed to art
created to emphasize a moral point or create a socio-
political impact (Johnson, 2017). Influential Aesthetic
artists like Dante Gabriel Rossetti and James McNeill
Whistler started collecting Chinese blue and white
porcelain in the mid-nineteenth century, which they
believed to be the epitome of beauty in terms of color,
material, and form (Chen, 2009). The blue and white
porcelain quickly became the newest fashionable item,
not only because of its artistic value but also because
it was seen as aesthetically representative of the
mysterious Orient. A century later, the Chinese blue
and white porcelain-inspired dress designed by You
Jia from the Beijing Institute of Fashion Technology
became the ceremonial dress of the 2008 Beijing
Summer Olympic Games, further solidifying the
notion that blue and white porcelain was iconically
Chinese  (“Poetry: Global Qipao Invitational
Exhibition, 2020, n.d.).

But is Chinese blue and white porcelain exclusively
Chinese in origin? Despite its fame, the inception of
Chinese blue and white porcelain holds a complexity
that is often overlooked. Though this porcelain
contains elements that are undoubtedly Chinese, its
cultural origins are more intricate than commonly
assumed. Some scholars have examined the Persian
aspect of its development and the Central Asian
customers of the exportation (Crowe, 1995).

Others suggest that the blue and white porcelain was
first made in the Song Dynasty, wholly disregarding
the crucial role Persian merchants play in facilitating

trade (Kessler, 2012). Still others dismissed the
importance of Jingdezhen as its geographical
birthplace during the Yuan Dynasty due to its
relatively far distance from the capital of Beijing
(Dillon, 1976). In brief, there has yet to be a
comprehensive picture that brings all of these aspects
together to form a holistic story on the development
process of Chinese blue and white porcelain.

This paper builds on this scholarship by further
exploring the culturally hybrid origins behind the
famed Chinese blue and white porcelain. Specifically,
this paper argues that Chinese blue and white
porcelain is an amalgamation of Persian and Chinese
influences that fully embodies the rich cultural
dialogue that took place in the Yuan Dynasty.
Although the blue and white color palette was not
often used in Chinese art, the color blue was featured
prominently in Persian and Mongolian mythology.
This commonality, combined with the social
conditions of the Yuan Dynasty allowed Persian
merchants to first introduce the blue color of their own
culture and subsequently the cobalt from the Persian
mines to China. Chinese artisans then cleverly
integrated these elements into a new type of porcelain
by using existing porcelain-making technology and
employing the newly explored underglaze technique
to decorate the porcelain body in traditional Chinese
motifs. As such, the Chinese blue and white porcelain
was formed by a fusion of Persian and Chinese
influences, both of which were crucial to its inception.
Over time, Chinese blue and white porcelain became
firmly and even exclusively associated with Chinese
art and culture due to its rapid and widespread
popularity, overshadowing the intricacies of the
cultural exchange in its origin. Understanding the
deeper history of Chinese blue and white porcelain
reveals that this classically and iconically “Chinese”
artifact was the result of a culturally hybrid process.

The above article was written as a culminating essay for the Shuyuan NRI Scholar's Summer Retreat, 2022.
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1. Background of Pottery and
Porcelain

Cultures around the world have created ceramics for
ceremonial, practical, and decorative purposes by
manipulating clay. However, there is a clear
distinction between the raw materials and technologies
applied to different types of ceramic making. Though
both pottery and porcelain are made by molding and
firing clay, the specific process of production
differentiates them from one another. This distinction
separates the appearance of the blue and white colors
on pottery wares from the inception of Chinese blue
and white porcelain.

The term “porcelain” bears an inherent set of
characteristics that distinguishes it from pottery.
Porcelain is defined as a white, fine-grained body that
is resonant when struck (Valenstein, 1975). It is
traditionally made from two essential ingredients:
kaolin, a silicate mineral that gives porcelain its
plasticity and structure; and petunse, which lends the
ceramic its translucency and hardness (Anderson,
1990). Specifically, kaolin is the material that
distinguishes porcelain from pottery. The addition of
kaolin allowed wares to be fired at temperatures above
1200°C. Due to the extreme heat to which it is exposed,
the porcelain body only absorbs about one percent of
water or is non-absorbent, providing a hard, fine, and
white result that can be used as a sturdy base for
different applications of decorations (Valenstein,
1975). Though the color combination of blue and
white had also been used decoratively on Islamic
pottery in the ninth and tenth centuries, it was an
inherently separate type of ware from Chinese blue
and white porcelain due to the differing manufacturing
processes. Although Middle Eastern potters aspired to
imitate Chinese imports, they faced obstacles due to
the limitations of their natural resources and
technology (Finlay, 1998). In an attempt to imitate
Song Dynasty wares, faience, a white ancient clay
material used in Ancient Egypt and Mesopotamia, was
rediscovered by Iraqgi potters, which allowed for
painted designs with more artistic variations (Jenkins,
1983). Faience was used in the Abbasid blue and white
ware, an Islamic pottery that dates back to the ninth
and tenth centuries (Wood and Tite, 2009). The use of
faience produces a granular texture that differs greatly
from the smooth surface of porcelain (Lucas, 1936).
Due to impurities of the clay, the wares of the Middle
East could not be fired beyond 1000°C, which was also
the temperature limit of kilns in the region (Al-Hassan,
Unesco, and Hill, 1986). Consequently, pottery wares
bear a duller color and coarser texture in comparison

to porcelain wares. Although the making of pottery has
been found in numerous countries, the process of
producing porcelain has been pioneered by the potters
of Jingdezhen, the porcelain-making city of China,
which formed a solid basis for the foreign blue
pigment that is to come.

2. Persian Influences

The central aesthetic element of the blue color used in
Chinese blue and white porcelain was heavily
influenced by outside cultures. The color blue was a
core component of both Persian and Mongolian
culture, becoming a bridge between the foreign
influence of Persia and the ruling class of Mongolians
during the Yuan Dynasty (1271-1368). The rise of a
stratified social hierarchy in the Yuan Dynasty
facilitated trade that cultivated an aesthetic
appreciation of the blue color in the central Chinese
land. The cobalt blue pigment that was later used in
the Yuan Dynasty's blue and white porcelains also
originated from the Kashan mines of Persia. Although
unfamiliar to China at the time, the blue color and
cobalt materials are essential elements in the history of
Chinese blue and white porcelain.

2.1 Origin of Blue Color

One of the core components of Persian culture lies in
the blue color that, in blue and white porcelain,
appears decorated on the white porcelain body.
Though the combination of blue and white was never
favored in traditional Chinese culture, it was at the
core of both Persian culture and Mongolian mythology.
The importance of these two colors in both cultures
allowed them to eventually thrive in China after the
Mongols' invasion of the Southern Song Dynasty in
1279.

In 1219, Mongols invaded the Persian Khwarezmian
Empire and conquered its Middle Eastern territory in
what is now Central Asia, Iran, and Afghanistan. This
was essential in sparking a cultural dialogue between
the two cultures, uniting the Persian's and Mongolians’
common appreciation for the color blue and making
way for its appearance in Chinese porcelain.

Before the emergence of Chinese blue and white
porcelain, the color combination of blue and white was
seen as vulgar and garish in China. The traditional
Chinese aesthetic of the period was embodied by
subtle-hued monochrome wares (ceramics decorated
with a single, uniformly-colored glaze). This kind of
understated elegance was regarded as sophisticated by
the Chinese literati of the time (Gerritsen, 2020). The
contrasting effect of the blue and white colors was



drastically different from the previous monochrome
wares, suggesting that the taste for this new aesthetic
was not inherently Chinese. Furthermore, the
combination of blue and white was antithetical to a
purely Chinese sensibility in some ways. The two
colors blue and white also represent the Chinese
elements “Wood” and “Metal” respectively. In the
Chinese philosophy of Five Elements (Wu Xing 777,
these two elements hold a disharmonious relationship,
as Metal can physically destroy and alter Wood (
35,2021 ) . The disharmony between the elements
associated with the colors caused disfavor for this
combination in the previous Dynasty, limiting its
appearance prior to the emergence of Chinese blue and
white porcelain.

By contrast, the blue color had long been sacred in
Persian culture, appearing in numerous archeological
excavations of tiles, glass, and earthenware. The
prominence of this color arises from the dominant
Islamic religion of Persia, in which blue symbolizes
the impenetrable depths of the universe, bearing divine
and heavenly associations (Nejad, Zarghami, and
Abad, 2016). This culturally significant hue often
carried over into Persian art of the time, many of which
bore blue decorations. Between 1935 to 1940, The
Metropolitan Museum of Art excavated numerous
objects from Nishapur, a Persian city famous for its
religious scholars and artists during the tenth century.
There, archeologists found a ninth-century glass plate
colored dark blue with cobalt, demonstrating both the
incorporation of blue in Persian wares and the use of
cobalt as a coloring agent (“Fragmentary Plate with
Engraved Designs”, n.d.). Similarly, Persian pottery
with a cobalt blue base from the tenth to the thirteenth
century has also been sold in a Christie’s 2011 auction
(“Four Persian Pottery Vases”, n.d.). Through these
excavations, it is evident that the color blue has long
been central to Persia and was displayed in the
decorations of Persian wares as early as the ninth
century.

The color blue also became closely linked to Persian
merchants during the Yuan Dynasty, as exhibited in a
twelfth-century geographical treatise Lingwai Daida
285 ML % written by Zhou Qufei. He described
Persians as dark-skinned and curly-haired, often
decorated with gold jewelry and blue-patterned
clothes (& Z:3E, 1983). The mental connection that
was drawn between the blue color and the Persians
further suggests that the appearance of the blue color
in Chinese wares originally stemmed from a Persian
influence. Furthermore, the nomadic Mongols—the
establishers of the Yuan Dynasty—have long
worshiped the ‘hazy blue wolf” and the ‘white fallow

doe’ as their mythical ancestors. The creation story of
Mongolians begins by stating that “[a]t the beginning
there was a blue-gray wolf, born with his destiny
ordained by Heaven Above. His wife was a fallow doe.
They came crossing the Tenggis [Tengis River of
Mongolia]. After they had settled at the source of the
Onan River on Mount Burgan Qaldun, Batacigan was
born to them” (Rachewiltz, 1970, p. 56). The blue wolf
and white doe were part of a deeply ingrained
mythology that paved the way for blue and white hues
to pervade the Mongolian culture of the Yuan Dynasty.
Though this unexpected compatibility sparked from
the cataclysm of Mongols’ invasion of the
Khwarezmian Empire, its impact quietly remained
with both Persians and Mongols into the Yuan
Dynasty. The importance of blue in Persian religion
and Mongolian mythology infused the color with
cultural significance, connecting the aesthetical
element of the Chinese blue and white porcelain to a
more diverse history.

2.2 Social Hierarchy of the Yuan
Dynasty and the Role of Merchants

Persian influence was also introduced through social
processes that led to important avenues of trade and
production. The blue color was brought into China
during the Yuan Dynasty, when the shift in social
hierarchy created a welcoming condition for Persian
merchants, encouraging the importation of cobalt from
Persia.

The shift in the social hierarchy in Yuan Dynasty
China was crucial in attracting Persian merchants to
trade in China, leading to the importation of cobalt
from Persia. In the spring of 1279, Mongols conquered
the Southern Song Dynasty, ending its three-century-
long reign. In its place, Mongols established a new
Dynasty, named Yuan. To govern its citizens, the
Mongols instituted a social structure that was
distinctly different from any preceding dynasties,
dividing the citizens into four ethnic classes of
descending hierarchy: Mongolians, Semu people
(non-Chinese), Northern Chinese, and Southern
Chinese. The “Four Class System" stipulated that each
class receive drastically different treatment, ensuring
Mongolian dominance despite their minority
population and preventing the Chinese from revolting
against the foreign rulers (Dardess, 1972). Though this
segregated system relegated native Chinese to the
bottom class, it raised the status of foreign merchants,
granting them social mobility that encouraged foreign
trade. The Semu people of the second class
represented an assortment of foreign ethnicities, such
as people from Central and West Asia,



including the Persians. As a group, Semu people were
granted numerous privileges at both governmental and
personal levels. For instance, positions in the Branch
Secretariats (Xingsheng 1T 44), Bureau of Military
Affairs (Shumiyuan flg%[5¢), and other administrative
functions were all open to Semu people while being
strictly forbidden to Chinese. Mongols and Semu
people were also generally exempted from harsher
punishments (e.g., tattoos, death penalty) in the High
Court of Justice (Theobald, 2021).

The high status of the Semu people attracted Persian
merchants, who capitalized on the new openness of the
Yuan Dynasty and their social mobility by connecting
Persia and China through trade, including the material
exchange of cobalt and the cultural exchange of the
color blue. This shift in social hierarchy was essential
in driving both overland and overseas exchange. With
their newly conquered land, Mongols now ruled an
empire that spanned the majority of Asia, stretching
into Europe. This unification of northern and southern
land reopened pathways such as the Silk Road, which
had previously been cut off by the loss of Song
territory, allowing international trade to flourish. The
blooming trade attracted flocks of Persian merchants,
who traded along the large coastal city of Quanzhou,
one of the largest ports in the Yuan Dynasty. To
further encourage foreign trade, Quanzhou merchants
were only taxed at a fixed rate of 1/30, and its success
prompted the Yuan Imperial Academy Advisor (Shizu
EfitH) to lower the taxing rate of all ports from 1/15 to
1/30 in 1293 (Pearson, Li and Li, 2002). As more
Persian merchants settled along Quanzhou, the
demand for local Persian-styled necessities increased
accordingly, specific wares bearing blue decorations.
The active search for Persian culture and art within
Quanzhou prompted the merchants to import cobalt
from their own country into China, hoping to integrate
the blue color into the local production of wares
(Finlay, 1998). With the newly instituted social
hierarchy, Persian merchants were able to establish
themselves as important intermediaries in the trade of
goods and facilitated the importation of cobalt into
China.

2.3 Source of Cobalt

Due to the shift in the hierarchy in the Yuan Dynasty,
Persian merchants were able to import cobalt, a key
ingredient for blue and white porcelain, into China.
Though local Chinese cobalt would be mined and used
in later dynasties, the first cobalt pigment tested and
applied was imported from the Kashan mines by
Persian merchants. The cobalt from the Kashan mines
is characterized by distinctive chemical properties that
were later used to distinguish it from other sources of
cobalt.
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But what exactly was cobalt in this time period? The
term “cobalt” was not used until 1735, when it was
discovered by George Brandt in Stockholm and added
to the periodic table (Gusenius, 1967). Prior to this, it
is difficult to pinpoint whether the related terms refer
to discrete substances or were used interchangeably.
This ambiguity may be a key source of the academic
debates surrounding the origin of Chinese blue and
white porcelain, as the previous lack of definitive
evidence regarding the source of cobalt has created
uncertainty regarding the role of Persian merchants in
the development of Chinese blue and white porcelain.
To explore the true extent of the impact of the Yuan
Dynasty cultural exchange on Chinese blue and white
porcelain, the source of the cobalt must be examined
in detail by consulting both ancient records and
modern technology.

In the early stages of foreign trade, Persian merchants
bought samples of cobalt ores from local Muslim
apothecary shops and sold them to potters for new
experimentation. The rising demand for cobalt from
kilns gradually led to the importation of cobalt oxide,
sourced from the Kashan mines in Persia and sold to
China. The cobalt of Kashan was mentioned in
numerous accounts from the time period, one of which
was Abu'l-Qasim Kashani’s treatise on ceramics. Abu
al-Qasim Kashani was a reputable Persian historian in
the Mongol court, a descendant of a prominent tile-
making and potter family in Kashan (Blair, 1986). In
his records, a material named “Sang-i lajvard” is
described, bearing similarities to cobalt ores:

The sixth is the stone lajvard, which the craftsmen
call Sulaimani. Its source is the village of Qamsar
in the [Zaher] Mountains [of] Kashan, and the
people there claim that it was discovered by the
prophet Sulaiman. It is like white silver shining in
a sheath of hard black stone. From it comes
lajvard color, like that of lajvard-coloured glaze,
etc. Another type comes from farangistan
[roughly meaning the western world] and is ash-
colored and soft. And there is a red kind found in
the mine which is a deposit on the outside of the
stones and is like the red shells of pistachios. This
kind is very strong but is a fatal deadly poison

(Allan, 1973, p. 112)

In Persian texts, Kashan is often referred to as the mine
of “lazuli.” The Persian word “lajvard” refers to the
village of Laj in Badakhshan, Afghanistan, which was
known for its source of lapis lazuli. However, the
Kashan mine does not produce lapis lazuli, despite its
name. Scholars hypothesized that this attribution was
likely due to the lazuli blue color of the cobalt. The
most commonly accepted analyses of this text interpret
the “white silver shining in a sheath of hard black stone”



as cobaltite, the “ash-colored and soft” as asbolite, and
the “red kind” that is also a “fatal deadly poison” as
erythrite (hydrated cobalt arsenate) (Allan, 1973). This
text allows for the cobalt to be traced back to the time
when the term “cobalt” was not used. According to
Abu al-Qasim Kashani, all three cobalt-bearing
minerals (cobaltite, asholite, erythrite) are mined from
Kashan and may have been the type imported to China
during the Yuan Dynasty.

The uncertainty lies in the lack of consensus among
different sources concerning which type of cobalt-
bearing mineral was used. This debate may be one of
the influencing factors in the argument of Chinese blue
and white porcelain’s origin, as without the details
there is no concrete proof of the use of Persian cobalt,
only sources that point out the existence of cobalt ores
in the Kashan mines during the relevant time period of
the Yuan Dynasty. The different interpretations of
Abu'l-Qasim Kashani’s treatise on ceramics were
outlined in J.W. Allan’s “Abu’1-Qasim’s Treatise on
Ceramics.” In an account by Ali Mohammad Isfahani,
only erythrite is cited: referred to as the one that
“breaks out of the hill like blossoms” (Isfahni, 1888).
Among the European accounts, erythrite is only

mentioned (as cobalt bloom) by Schindler and Ladame.

The idea that asbolite (a mineral containing hydrated
oxides of manganese and cobalt) was a major cobalt
mineral in the Kashan deposit was mentioned by
Olmer, Launay, Ladame, and Wulff. However,
mineralogical and x-ray diffraction analyses reported
found no evidence of the presence of this mineral in
the ore (Matin and Pollard, 2017). The contradicting
observations and lack of scholarly consensus create
ambiguity around the subject of the cobalt used during
the Yuan Dynasty.

Though the exact mineral used remains unclear,
modern chemical composition studies reveal that the
cobalt used in Yuan Dynasty porcelain did originate in
Kashan. This connection was established by
comparing the chemical composition of Kashan cobalt
ores and Yuan Dynasty blue and white porcelain
fragments. Analytical data from Matin and Pollard’s
(2015) study of elemental composition within Kashan
cobalt ore indicates high amounts of arsenic (As) and
iron (Fe) but contains neither nickel (Ni), copper (Cu),
nor zinc (Zn) (2007). This composition aligns with
Wen and Pollard’s analytical study of the blue pigment
in Yuan Dynasty blue and white porcelain, in which
the pigment is shown to be also high in Fe and As, low
in manganese (Mn), and lacking Zn. The alignment of
chemical composition between the cobalt ore of
Kashan and the pigment on Yuan Dynasty blue and
white porcelain suggests that the blue pigment used in
these porcelains has indeed originated from the cobalt
deposits of Kashan. Referring to the chemical formula
of the three minerals mentioned in Abu'l-Qasim
Kashani’s treatise on ceramics, the presence of arsenic
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(As) in the chemical formula of both cobaltite and
erythrite may have been the reason why it was
described as “fatal deadly poison.” The corroboration
between both ancient records and modern technology
further verifies the Persian origin of the cobalt that was
introduced to China and applied in the Yuan Dynasty
blue and white porcelain.

3. Chinese Influences

Although the social hierarchy of the Yuan Dynasty
allowed cobalt from the Kashan mines to be imported
into China by Persian merchants, it took a major
Chinese contribution to transform it into blue and
white porcelain. In China, porcelain craftsmen
experimented with this foreign raw material of cobalt
in the city of Jingdezhen. The artisans of Jingdezhen
transformed the original idea of using blue into the
physical product of Chinese blue and white porcelain
through the underglaze application of the cobalt
pigment and traditional Chinese artistic designs.

3.1 Origin of Jingdezhen

Though the Chinese city of Jingdezhen in Jiangxi
province had yet to become a bustling “porcelain
capital” at the beginning of the Yuan Dynasty, the
natural resource of kaolin clay and existing firing
methods there provided a foundation for the
exploration of the novel pigment.

The kaolin clay of Jingdezhen was key to its
production of high-quality wares. The mastery over
Jingdezhen’s natural resources placed the city in prime
condition for receiving and experimenting with
foreign cobalt pigment. Kaolin clay is a local natural
resource of Jingdezhen and undergoes numerous
stages of processing before it can be used as an
ingredient in porcelain clay. After being pulverized,
the powder of raw kaolin is then purified and sieved,
mixed with water, and dried into malleable clay
(Aytepe, 2018). This material required several
processes of purification before becoming clay with
high plasticity and thermostability (Jepson, 1984). The
alumina in it also allows the body to become a pure
white color after firing, a marking trait of Jingdezhen
porcelain. Even before the introduction of cobalt to
Jingdezhen kilns, the potters had already harnessed the
local resource of kaolin clay to produce wares that
were harder, whiter, and more durable, providing a
strong basis for the cobalt application. Throughout the
Song Dynasty, Jingdezhen produced a white ware,
known as gingbai & . Qingbai is made by firing the
porcelain body at high temperatures, resulting in a
white base. Patterns are then pressed and coated with
a glaze that becomes a translucent white hue when



fired, tinged with blue where the glaze pools (Finlay,
1998). The mass production of gingbai & 5 wares
demonstrates Jingdezhen’s capability of harnessing
the local resource of kaolin clay and mastering high-
temperature kilns. The opening of a twelfth-century
poem by Song Dynasty statesman Hong Mai reads

“Fuliang [craftsmen] skillfully fire porcelain / its
colors liken to jade” (it %% ,1934 ) . This poem
exhibits the author’s recognition of the jade-like
porcelain of Fuliang, a county under the
administration of Jingdezhen. However, the gingbai
3 H never gained enough favor against the popularity
of monochrome wares. As a result, Jingdezhen
remained subordinate to Longquan City until the Yuan
Dynasty.

This neglect persisted until the first Yuan Dynasty
emperor, Kublai Khan, took a genuine interest in
Chinese culture and religion, especially Buddhism. He
requested large supplies of white wares to be produced
for Buddhist rituals, and, to fulfill his request, the
Yuan officials turned to Jingdezhen (Macintosh, 1994).
This acknowledgment of Jingdezhen’s white wares
spurred its initial development toward the successful
production of Chinese blue and white porcelain. In the
words of Jiang Qi in “Notes on Ceramics” (Taoji [4
30), “Its vessels of clay were pure white and without
blemish; of old, they have been sold in different places,
and they have always had the epithet ‘Rao jades,””
where he highlighted the jade-like quality of the white
porcelain wares of Jingdezhen ( {Ei#zffy, 1994 ) .

“Notes on Ceramics” is the most ancient document
about Jingdezhen porcelain, and its date of production
has been hotly debated. Rose Kerr and Nigel Wood
(1974), the authors of the ceramic volume from Joseph
Needham’s Science and Civilisation in China, refer to
the date of 1214-1234, offered by Liu Xinyuan (1937-
2013), a famed ceramics expert (1974). French
archaeologist and ceramics scholar Zhao Bing argues
that the text should be seen as a product of the mid-
thirteenth century (Zhao, 2002). Others suggest this
text was produced during the Yuan Dynasty (i.e.
dating between 1279 and 1368) without further
specificity. The lack of precision in the exact
production date of the text suggests the gradual
process that led to the eventual recognition of
Jingdezhen’s craftsmanship, a continual evolution of
techniques that led up to the production of Chinese
blue and white porcelain.

3.2 Underglaze Technique

Kublai Khan’s interest in white porcelain coincided
with changing conditions of porcelain manufacturing,
resulting in a large migration of potters into
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Jingdezhen from two prominent kiln sites, Cizhou and
Jizhou. The inflow of expertise allowed the idea of
using cobalt in porcelain to materialize through the
application of the underglaze technique.

With the foreign pigment at hand, Jingdezhen potters
began to experiment with possible methods of
application, taking inspiration from techniques used in
different kilns. The long practices of ceramic
production techniques in China inspired the
exploration of applying cobalt pigment. In the broad
history of ceramics in China, the use of overglaze
dominated most of the designs, and underglaze
decorations only appeared in Tang Dynasty wares,
bearing “blurred” or “splashed” patterns (Jiang, 2009).
However, the underglaze designs on Yuan Dynasty
blue and white porcelain are characterized by precise
details and vivid depictions. This leap in underglaze
techniques in porcelain-making was a result of the
culmination of expertise from different kiln sites that
converged at Jingdezhen.

The migration of Cizhou and Jizhou potters was
essential in developing the underglaze method used in
the making of blue and white porcelain. Cizhou is
situated in the Hebei province, and its wares are
reputed for their dark designs on light backgrounds.
Cizhou craftsmen have been using the underglaze
technique with iron-based pigments since the tenth
century, developing a distinct black and cream
porcelain profile. Cizhou wares were made by
applying the pigment on the ceramic body and
occasionally incising through color to reveal the white
beneath, creating contrasting and intricate patterns
(Gerritsen, 2020). As iron-based pigments and cobalt-
based pigments are both metal-based, the Cizhou
technique was the original inspiration for the use of
underglaze application of cobalt blue pigment on the
porcelain body.

In 1127, the capital of Northern Song fell to Jin
invaders, marking its collapse. This geopolitical shift
during the Song Dynasty created the convergence of
potters in Jizhou, including the craftsmen of Cizhou.
The loss of northern land triggered a large southward
migration which brought many northern craftsmen
(including ones from Cizhou) to southern Kkilns,
namely Jizhou. Jizhou (modern-day Ji’an) is situated
in Jiangxi province, not far from Jingdezhen. Many
refugees of the war settled here as the garrisons
established created a variety of job opportunities for
migrants (Gerritsen, 2020, p. 84). According to Wu
Songdi’s figures, Jizhou received the highest number
of migrants in the whole Jiangxi prefecture ( E &,
200) . The flow of different influences and techniques



nudged Jizhou wares away from producing the
monochrome pieces of the early Song Dynasty, into
the realm of patterned and decorated surfaces. The
melting pot of Jizhou absorbed characteristics of
multiple different kilns, notably the stacking method
of the firing process from Dingzhou, overglaze and
underglaze from Cizhou, glaze transmutation
techniques from Juntai, as well as the “hare’s fur” and
“partridge feather” designs from kilns in Jian’an
(Gerritsen, 2020). The infinite possibilities granted by
the different techniques allowed Jizhou craftsmen to
mimic and explore a variety of styles.

Despite this, Jizhou did not become the porcelain
capital of the empire. The “Prefectural Gazetteer of
Ji’an” (Ji'an Xianzhi &5 2% B4 56 ) offers a brief
explanation: “at the end of the Song Dynasty, the clay
was exhausted and the kilns changed, and thus they
moved to Fuliang” (B ~ #%%) . This depletion of
resources caused an outflow of potters to Jingdezhen,
where the gradual flow of techniques and ideas
resulted in the assimilation of numerous ideas that
inspired the production method of blue and white
porcelain. With the mastery of making high-quality
porcelain bodies, Jingdezhen was the prime location
for receiving and applying new ideas to unlock the
production method of Chinese blue and white
porcelain.

Ultimately, the culmination of expertise in Jingdezhen
allowed for the underglaze technique to be further
refined. This technique was then used to apply the
novel cobalt pigment, producing the sharp contrast and
precise contours that allow for intricate designs. To do
this, the cobalt pigment is diluted with water and
painted directly onto the white body after the porcelain
body has been fired. The order of painting before
glazing is the key process that was influenced by
Cizhou kilns’ underglaze technique. The pigment of
cobalt oxide applies in a gray-black tone and only
becomes blue after firing. The non-porous surface also
displayed every stroke and was unforgiving of
mistakes, requiring the artist to have command over
their brushwork (“Things You May Not Know About
Blue and White Porcelain”, 2018). Though Jingdezhen
potters had experience with high-temperature kilns,
the placement of glaze over the pigment was an
alteration that required more precision in the firing
process. If the temperature is too high, the porcelain
turns grayish and the glaze may bubble, but if the
temperature is too low, the porcelain is dull, lacking its
sheen (“Things You May Not Know About Blue and
White Porcelain”, 2018). At the perfect in-between,
the porcelain should have a smooth surface with a
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slight sheen. The viscosity of the glaze prevented the
cobalt pigment from diffusing during the firing
process, allowing for intricate designs to be precisely
represented on the final piece (Finlay, 1995). The
resulting effect after firing is a striking contrast
between the detailed blue image and the pure white
base, reflecting the drastic development of the
underglaze technique as a result of the culmination of
expertise in Jingdezhen.

3.3 Motif and Design

With the production method of Chinese blue and white
porcelain came to the artistic freedom to design and
decorate its surface with the new blue color. Although
several early Yuan Dynasty blue and white porcelain
bear Persian designs, Jingdezhen artists began
incorporating Chinese aesthetical elements to create a
product representative of Chinese culture. Most
notably, the design of naturalistic motifs and
depictions of traditional folktales showcases a
distinctly Chinese aesthetic despite the use of Persian
cobalt as the pigment.

At the beginning of the Yuan Dynasty, many wares
displayed Islamic motifs and Farsi characters. Islamic
designs are often characterized by geometrical
symmetry and ornate motifs. This particular style was
derived from Islamic metalwork, distinguishable by
the extending ornaments and mathematically
organized space, drastically different from the natural
flow emphasized in Chinese artworks (Medley, 1975).
In 2009, shards of Yuan Dynasty blue and white
porcelain were found in the Hongwei Yingyuan in
downtown Jingdezhen. These pieces featured Persian
verses along the rim with themes of love and wine,
suggesting that there were Persian artisans in
Jingdezhen during the early stages of blue and white
porcelain production, incorporating Persian culture
into its motif ( Bttt &, 2021 ) . However, these
Islamic motifs slowly became replaced by Chinese
elements as the customers for the porcelain became
more diverse.

The naturalistic motifs in Chinese culture have been
carried into porcelain designs in the form of both
flowers and animals. Themes of nature have long been
used as inspiration for Chinese art and literature, from
landscape paintings to poetry and odes. Though
porcelain wares are used for practical purposes, their
surfaces are adorned with such motifs. One example
of a decorative floral design can be found in a certain
blue and white peony jar from the Yuan Dynasty,
auctioned at HKD $8,100,000 in 2012 (“Bonhams: An
Important Large Blue and White Globular Jar, Guan



Yuan Dynasty”, n.d.). This jar was an archetypal
example of Yuan Dynasty blue and white porcelain in
shape and motif. The thick wall and weighted base
suggest that the jar was made to store water or alcohol,
and the large surface area allows ample space for
painted decorations. The neck is painted with a
collection of curling florals and winding leaves
(composite flower scroll), below which is a band of
lotus, alternatingly facing up or down around the broad
shoulder of the jar. On the central horizontal band, a
continuous scroll of six large peony flowers alternates
between profile and full-faced depictions, surrounded
by twisting vines with leaves and buds. Many of the
leaves and flower heads are lightly incised with
parallel grooves to accentuate the details, a practice
inherited from the Cizhou kilns. Separated by a thin
strip of a curling classic scroll, the slightly tapered
band below is encircled with a band of cloud-like
trefoil dangling within individual frames. This jar is
covered with floral patterns, but the most prominent
motifs of the peony sit in the central band.

Peonies are featured frequently in both Chinese art and
literature even before the development of Chinese blue
and white porcelain. The peony’s broad petals and
voluminous form lend themselves to the description
“flower of wealth and prosperity,” and the further
associations to nobility stem from the presence of
peonies in Chinese imperial palaces as early as the
Tang Dynasty (618-907) (“Say It with Flowers: An
Expert Guide to the Symbolism of Chinese Ceramic
Decoration | Christie’s”, n.d.). A notable example of
peony-themed works was Emperor Huizong’s Peony
Poem in the Song Dynasty. Written in his signature
calligraphy style of “slender gold script” (Shou Jin Ti
JE 418, Emperor Huizong vividly portrays the lush
beauty of peonies through creative descriptions and

aureate verses (RCEE © RECREHFIFF, nd).

The portrayal of peonies on this jar was a continuation
of the peonies portrayed in previous dynasties,
bringing a dash of Chinese aesthetic to the otherwise
foreign color combination of blue and white. The other
floral is the lotus motif present on the shoulder area
that curves into the central band of the jar. The lotus
originally takes its symbolic meaning from Buddhism,
where it is considered sacred for its purity (Koehn,
1952, p. 136). In the Song Dynasty, Zhou Dunyi’s

“Ode to Lotus” (Ai Lian Shuo &3z referred to
the lotus is described as being beautiful and stainless
even as it rises from mud ( £fk¥, 2006 ) . The
historical associations with the peonies and lotus
depicted add elements that are closely tied to Chinese
culture. The symbolism of these flower motifs
illustrates the incorporation of Chinese elements into
the aesthetic aspect of the blue and white porcelain,
making it undeniably Chinese.

14

In addition to floral patterns, animals are often
portrayed on Yuan Dynasty Chinese blue and white
porcelain. For example, a Yuan blue and white “fish”
jar was auctioned for GBP 2,136,000 and currently
remains in an anonymous European collection (“A
Magnificent and Rare Yuan Dynasty Blue and White
‘Fish’ Jar”, n.d.). The main body of the porcelain
depicts four different fish swimming through aquatic
plants. Fish became a popular animal motif during the
Yuan Dynasty, and although the exact message behind
the depiction of fish has yet to be defined, certain
philosophical and historical associations may have
contributed to its popularity. In Chinese stories and
proverbs, fish have long embodied the philosophical
attribute of being in harmony with one’s environment.
In the anecdote “Joy of Fish,” fourth-century Chinese
philosopher Zhuangzi ( #[ X f@ , 2018) briefly
mentioned the ease and bliss of fish in the water to his
friend Huizi. The proverb “like fish in water” (Ru Yu
De Shui 1 157K) also captures the easy agility of
fish in the water and is used to describe a person who
is comfortable in their environment. The symbolism
becomes clear in Buddhism beliefs, where fish have
been known for their freedom from all restraints, and
it can even be suggested that the symbol of fish
represents the unrestrained life that Chinese literati
yearned for when living under Mongol rule when
many were deprived of the opportunity to pursue their
aspirations (Williams, 1976). The word for fish (yu )
is also a homophone of the word for abundance or
surplus (yu %), which lends itself to the association of
good fortune, popularizing the use of the fish motif in
everyday items (Eberhard, 2006). The myriad
ofphilosophical meanings and historical associations
surrounding the imagery of fish connects its
appearance on blue and white porcelain to the wider
Chinese culture. Previously, the fish motif was often
used in paintings by the Southern Song Hangzhou
Academy during the twelfth and thirteenth centuries in
the Zhejiang province (Scott, n.d.). This practice
continued throughout the Yuan Dynasty and may have
influenced the neighboring province of Jiangxi, where
Jingdezhen was. The depiction of natural motifs is not
only distinctly different from the Persian style but also
embraces the philosophical connections between
nature and humans that are inherent to Chinese culture.

Another common genre of visual themes is figural and
narrative illustrations, often inspired by Chinese
folktales and mythology. Currently, there are eight
surviving Yuan Dynasty blue and white porcelain jars
that portray a narrative design (Scott, n.d.). The most
recent addition to the seven previous survivors is a
Yuan Dynasty jar that depicts a story derived from the



History of the Warring States (Zhan Guo Ce 5 7R)
(Scott, n.d.). During the war between the states Yan
and Qi, the enemies captured the Qi general Sun Bin.
His master Guiguzi descended from his mountain to
rescue him, bringing along a line of people. Guiguzi is
a semi-mythological character who was a recluse in
Guigu (Ghost Valley). The image on this particular jar
depicts the old man Guiguzi sitting on a two-wheeled
cart pulled by a tiger and a leopard (Scott, n.d.). Such
stories are often original pieces of history, which have
been mythologized as they were passed down through
time. The portrayal of well-known stories put a local
twist on the newly developed blue and white porcelain,
infusing foreign ideas and raw material with Chinese
culture.

Through the depiction of Chinese aesthetical elements
using Persian cobalt pigment, the two cultural
influences fully merge into one object, inseparable
from each other. The artistic motifs and designs
encapsulate parts of Chinese history, philosophy, and
culture, translating it into visuals that can be
universally appreciated.

Conclusion

Although many find the Chinese blue and white
porcelain to be quintessentially Chinese at first glance,
its origins are deeply rooted in the cultural exchange
that took place during the Yuan Dynasty. The
individual elements of the Persian blue color, Kashan
cobalt pigment, Jingdezhen underglaze technique, and
Chinese artistic design all assemble to comprise the
renowned Chinese blue and white porcelain,
embodying the fusion of Persian and Chinese culture.
By only regarding the beauty of this artifact without
examining the diverse influences of its origins, the
intricate cultural dialogue behind the Chinese blue and
white porcelain is neglected, leading to careless
classifications and confining perspectives. Conversely,
a deeper investigation into the origins of the Chinese
blue and white porcelain reveals the complex cultural
conversations that took place behind simpler
narratives, prompting viewers to reconsider the
exclusive nature of art and uncover more nuanced
stories behind these famed historical artifacts.

As Chinese blue and white porcelain rose to
prominence in the Ming and Qing dynasties, many
pieces were exported globally, ranging from Japan to
the Middle East, and eventually Europe. Though the
form and design of these pieces were modified to suit
the respective market, they still possessed a style that
was distinct of the Orient. From that point on, the local
production of Chinese blue and white porcelain was
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linked to a global network of trade and commerce.
Diogo do Couto, an official historian of Portuguese
India, documented the Portuguese merchants’
possession of Chinese blue and white porcelain in the
Indian Ocean, as well as how they mediated the trade
from Jingdezhen to the nobilities of sixteenth-century
Europe (Boxer, 1951). With the establishment of the
British and Dutch East India Companies in 1600 and
1602, Chinese blue and white porcelain was fully
propelled into global circulation (Gerritsen, 2020). By
exploring a deeper understanding of Chinese blue and
white porcelain’s origin, we can appreciate it as not
only an icon of Chinese art history but a symbol of the
intricate cultural exchanges that link people together
through art.
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Attitudes towards Guiding Forces and Their Influence over Our
Actions — A Comparison of Epicurus’s Letter to Menoeceus and
Laozi’s Daodejing

Charlotte Dixon X &

Introduction

The extent to which we have freedom and control over
our lives is a topic often discussed in modern
philosophy, and one which continues to impact how
free will and its limitations are understood in different
cultural settings. Most recently, the topic has been
discussed in the book Free Will by Sam Harris, which
provides just one of many varying perspectives on free
will in modern times. A related traditional idea,
specifically the role of guiding forces in our lives, can
be traced back to Ancient China and Ancient Greece.

The comparison between the Western and Eastern idea
of guiding forces is an interesting one, demonstrating
that not only has this curiosity about freedom been a
prominent theme for centuries, but also that different
parts of the world shared an interest in this topic.
Ancient Greece and Ancient China had very different
cultures and philosophies, yet they both discussed
guiding forces, expressing slightly differing
perspectives on their existence and the amount of
control they had in our lives.

This essay will discuss the concept of guiding forces
in Epicurus’ Letter to Menoeceus and Laozi’s 78 {H4%
(Daodejing). The Greek and Chinese concepts of
guiding forces in this essay can roughly be expressed
as “fate” in English, but have their own meanings in
the original languages of the texts, and thus the
original terms eiuopuévy (heimarmene), and 35 (Dao)
will be used throughout.

In his Letter to Menoeceus, written around 380 BCE,
Epicurus argues that a guiding force or heimarmene
doesn’t control our lives — that most things happen by
choice, and some things happen by chance. He
believed that individuals have freedom over their
actions and choices, and therefore should also be held

responsible for them. Laozi’s Daodejing, a well-
known religious text of Daoism, dates from around the
same time in 400 BCE. In it, Laozi expresses the

similar belief that a greater force, in this case Dao,
guides but does not command, and that individuals
have freedom in accordance with the will of the
universe and of Dao.

The common belief between the two philosophers is
that a guiding force exists but does not exert complete
influence over us, which means we still have control
over our actions. Through a discussion of these two
texts, we can strive to understand the reasons behind
similarities and differences in their beliefs.

1. Context and the Concept of
Guiding Forces

1.1 Ancient Greece

Epicurus, born in Samos in 341 BCE, was well known
for his “materialistic metaphysics, empiricist
epistemology, and hedonistic ethics” (Wasson, 2016;
Fieser and Dowden, 2023). In his Letter to Menoeceus,
Epicurus recorded his thoughts about the extent to
which our actions are controlled or influenced by a
guiding force. In Ancient Greek culture at the time of
Epicurus, the concept of a higher power or guiding
force was very prominent, and terms such as Fate,
Fortune, Chance, Necessity, and Destiny appeared
often in philosophical texts (Raphals, 2013).

In the dictionary, the literal translation of heimarmene
is “what is allotted to one” or “what has been allotted
to one” (Xenotechnites, 2023). It is thought to be a
participle form of the Greek verb peipecBon
(meiresthai), meaning "to receive as one's lot", which
is derived from the same root as Moira or fate (Ipl.org,
2023). This suggests a belief in the inevitable
influence of heimarmene, as everyone has their own
share of fate. However, the translation “allotted” also
suggests a more gentle, passive role, where
heimarmene is understood to be what one receives,
rather than something one acquires.

The above article was written as a culminating essay for the Shuyuan Comparative Philosophy Summer Program, 2022.



Interestingly, in Greek mythology, Heimarmene is a
goddess of fate or destiny, specifically of the universe
as a whole, as opposed to the destinies of individual
people (Bertelsen, 2019). This mythological belief
perhaps also reflects the idea that heimarmene directs
the general path of peoples’ lives, as opposed to
controlling the specifics. Overall, this suggests that the
role of heimarmene was to guide, not to command.

1.2 Ancient China

In China &5 [E 48 (Daojia sixiang), or Daoism, was a
prominent school of thought in 400 BCE. Laozi was a
key figure in influencing and popularising Daoism.
One legend about Laozi relates that toward the end of
his life he left China for the West, and while passing
through the gates at the border, the gatekeeper begged
him to write something to leave behind. Laozi is said
to have written the eighty-one chapters of a book
called the Daodejing as a result (Columbia.edu,
2023h).

Daodejing, which can be translated as "Scripture of
the Way and its Virtue" , discusses the meaning of Dao
and the way that things unfold (ucsd, 2023). The
Chinese word Dao means a way or path; in the context
of Daoism it refers to the way of the universe and the
natural order of things. Daoists believed that human
life is only a minor part of a greater process of nature,
and that nature, not humans, controls what happens.
Therefore following the flow of Nature, and living life
in harmony with it, is a way to avoidsuffering. For
Daoists, assertiveness was the root cause of violence
and aggression, because they believed that insistence
and excessive desires were “bound to cause injury
both to oneself and to others” (Columbia.edu, 2023).
Thus, Daosits denounced violence on the basis that it
reflected an ultimate ignorance of the Way of Nature.

A central principle of Daoism was ff 2 (wuwei),
meaning non-action. This did not represent the belief
that people should do absolutely nothing, but that they
should do nothing that was out of accord with Dao and
the universe’s will. In the Daodejing, Dao is closely
linked to the idea of wuwei, which therefore suggests
that the guidance which Dao offers is passive.

2. Attitudes towards Guiding Forces
2.1 Epicurus

The  Ambiguous
Heimarmene

Concept  of

In Ancient Greek philosophy the extent to which
guiding forces such as heimarmene influence
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individuals’ lives was a difficult concept to understand,
due to the uncertainty of the future. Epicurus rejects
the idea of heimarmene and similarly sees it as
uncertain. This is represented in the following extract
from Epicurus’ Letter to Menoeceus, in which he
writes about how people should take a detached
approach to life, and not be overly concerned with the
matter, because the future is unclear.

UEVHOVELTEOY O0& OC TO WEMAOV 0VTE TAVTOG
nuétepov ovte mhvtwg oy Muétepo tva pnte
TOVIOG  TPOCUEVOUEY  ®G  €oduevov pNTE
anednilopey ®g TivT® 00K £GOUEVOV.

As to how we live our lives, we must always
remember that the future does not wholly belong
to us. But on the other hand, the future does not
wholly not belong to us either. In this | mean that
we can never wait for the future with a feeling of
certainty that it will come to pass, but neither can
we despair that the future is something that will
never arrive.

(Epicurus, Letter to Menoeceus [Hicks Trans.])

Epicurus’ use of “but on the other hand”, conveys a
dialectical and questioning tone, suggesting that he is
questioning the belief in guiding forces by considering
multiple perspectives, hence his confusing and
contradictory  claims. He considers multiple
perspectives with his contradictory sentences, writing
first that “the future does not wholly belong to us”, but
also that it “does not wholly not belong to us”. This
sense of confusion mirrors the uncertainty of the future
itself, as well as having a rhetorical effect by making
the argument seem like two sides of a conversation. In
the above quotes, the use of the double negative, in
which he contradicts the previous sentence, is a
representation of the ambiguity of the concept of
heimarmene, and Epicurus’ own struggle to identify
the role that it plays in peoples’ lives. Therefore,
Epicurus highlights the ambiguity of guiding forces.

Criticism of Those who Believe in
Heimarmene

In another extract from his letter, Epicurus calls men
who believe in heimarmene unwise. He uses a
questioning tone to condemn the existence of
heimarmene, and to mock those who believe that it
exists.

TNV 6& V0 TVOV OECTOTIV EOPUEVEV TAVTOV
YYEA®VTOG <Elpoppévev; oDTOC Yap  EoTOV
mapéyel TV TpayBéviov vmevbuvov, 6 pev kat
avayekev yivesbor T0épevog,> v 8¢ HTd TVEV



deomotv  elpoppévny  TAVTOV  YYEA®DVTOG
<glpopuévny; ovtog Yap E0VTOV TapEyEl TV
mpoyBéviav vmedbuvov, G p&v kot Avayeknv
yivecBar T10épuevog,> a 6¢ amo ToyNG, O O mop”
NUAC, S18 T THY pév dvaykny dvomevbuvov eivan,
Vv 8¢ oMV Gototov Opdv, TO O¢ map” MUAG
adéomotov, @ Kol TO PEUTTOV Kol TO &vavtiov
TOPAKOAOVOETV TEQUKEY.

The wise man laughs at the idea of Fate, which
some set up as the mistress of all things, because
the wise man understands that while some things
do happen by chance, most things happen due to
our own actions. The wise man sees that Fate or
Necessity cannot exist if men are truly free, and
he also sees that Fortune is not in constant control
of the lives of men. But the wise man sees that our
actions are free, and because they are free, our
actions are our own responsibility, and we deserve
either blame or praise for them.

(Epicurus, Letter to Menoeceus [Hicks Trans.])

In this passage, Epicurus denies the existence of
heimarmene. Specifically, he personifies heimarmene,
describing it as a feminine figure by mentioning that
some people treat it as the “mistress of all things”.
However, despite personifying heimarmene as a
mistress in a position of control and power, he
undermines this concept by stating that heimarmene
“cannot exist”. Therefore, Epicurus suggests that
heimarmene is actually powerless, and thus is merely
a superstition. Instead, he says the wise man
understands we alone are responsible for our choices,
because “while some things do happen by chance,
most things happen due to our own actions.”.

Epicurus uses a humorous and scornful tone in this
extract to criticise people’s belief in heimarmene as a
guiding force. His repetition of “wise men” conveys
his scornful attitude towards those who do believe in
heimarmene, as the implied criticism is that those who
do not laugh at the idea of heimarmene are “unwise”,
as any intelligent person understands that heimarmene
does not exist.

Furthermore, Epicurus groups Fate and Necessity
together here, saying that neither exist. The circular
nature of the argument is interesting, as he bases his
claim that fate and necessity do not exist on the idea
that humans are “truly free”, which is subsequently
based on fate and necessity not existing. This logical
fallacy reflects the naturally confusing and uncertain
nature of the argument, highlighting Epicurus’ own
uncertainty about the future and the control that people
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have.

Additionally, the word adecmotov (adespoton) means
‘free’, and it is composed of two parts: @, meaning ‘not’
or ‘without’; and despoton, meaning ‘master’. Thus,
when Epicurus says our actions are free, he is actually
saying that our we, and our actions, are subject to no
master. Through this, Epicurus highlights that external
masters such as heimarmene do not have control over
us, and instead the person who carries out the actions
has a choice and control. Therefore, because our
choices are not predetermined by a master, the
individual has responsibility for their own actions.

Further Criticism of Guiding Forces

In the following passages, Epicurus further rejects
both heimarmene as well as all other guiding forces.
Although he writes that he thinks believing in the gods
is better than believing in heimarmene, he also rejects
the extent of their power.

énel Kkpeittov v 1@ mepl Osdv @ xoi pobo
KATOKOAOVOEY §| Tf] TOV QUOIK®V Elpapprévn
dovdevey. O pEV yap EATId0 TOPULTHOEDG
VIOYPapeL Oe@v S TIURG, 1) 08 dmopaitnTov Exel
Vv avayknv.

It would therefore be better to believe in the fables
that are told about the gods than to be a slave to
the idea of Fate or Necessity as put forth by false
philosophers. At least the fables which are told
about the gods hold out to us the possibility that
we may avert the gods’ wrath by paying them
honour. The false philosophers, on the other hand,
present us with no hope of control over our own
lives, and no escape from an inexorable Fate.

(Epicurus, Letter to Menoeceus [Hicks Trans.])

The diction in this passage is harsh and bold, calling
those who promote the concept of heimarmene “false
philosophers”, while those who submit to the idea
“slaves”. This highlights his belief that they are
powerless, and thus that their role in our lives is
minimal. Epicurus expresses his belief that trusting in
the gods is more sensible than believing in
heimarmene, because the decisions of the gods are
able to be influenced through supplication. Moreover,
Epicurus writes that there is a possibility that we may
escape what the gods intended for us through prayer,
which demonstrates that he thinks we are able to
influence guiding forces, and they therefore do not
have absolute power over us.



Similarly to Epicurus’ rejection of heimarmene, in the
following passage he also diminishes the importance
of the role of Fortune, enforcing his belief that the gods
exist, but that they do not have that much power.

v 8¢ ToyMVv obte Bedv, g ol molAoi vopilovoty,
vrolopfavav, o00gv yap draxtms Be® mpdtteTal,
obte apéPatov aitiav, odk ofetar pev yap ayadov
fl Kokov &k todteg mpog TO pakamios Civ
avOnmdmolc didocbot, Apyoc HEVTOL pEYOA®V
ayabdv 7 Kok®v VmO TowTes  yommnysicOot.
kngittov  sivon vopilel evAyicToc ATuxElv T
AAoYIoTMC EVTLYELY. TTEATIOV YA €V TAIC TPAEeoTL
TO KOAGDG KrpbEv <un opBwbijvar fj 10 un KaAdS
KkrpBEV> 0pOwOTvar d10 To TN V.

In the same way, the wise man does not consider
Fortune to be a goddess, as some men esteem her
to be, for the wise man knows that nothing is done
at random by a god. Nor does he consider that
such randomness as may exist renders all events
of life impossible to predict.

(Epicurus, Letter to Menoeceus [Hicks Trans.])

Interestingly, both heimarmene and Fortune are
depicted as having feminine qualities, and are treated
with a lack of respect. Specifically, he describes
heimarmene as a “mistress”, and states that Fortune
should not be considered a “goddess”, as goddesses
have intention. Thus, Epicurus minimizes the role and
importance of both heimarmene and Fortune, and
diminishes their importance, further supporting his
belief that guiding forces are very influential in
peoples’ lives.

2.2 Laozi

Discussion of Dao’s All
Encompassing Influence

The Daodejing is a long text separated into multiple
sections, many of which discuss the impact and
influence of Dao. In the following extracts, Laozi
demonstrates the expansive yet subtle influence of
Dao, and the attitude that individuals should have
towards it.

KiE7Z5 » HAlkES - Y2 DA A g
I A A » EEPIA BE > IR
AN EBYIBRBIMA BE - AR - DLHS
REFK > BEERREAK

The Great Dao is all encompassing. Its influences
pervade all directions. All living things depend on
it. But the Dao works quietly. It accomplishes yet
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makes no claims. It provides clothing and
nourishments yet does not take command over
anything. Ever aspiring for non-existence, it can
be called little. Providing a home to all the living
things yet claiming no ownership, it can be called
great. Exactly because the Dao never takes itself
as great, it is truly great.

(Laozi, Daodejing, 34. [Ho Trans.])

In this extract from the Daodejing, Laozi calls Dao “}Z>
5 ” (all encompassing), suggesting that it is an
omnipresent, influential force. Moreover, the
character “X” (‘big’ or ‘great’) appears multiple times
in the above extract, and can be interpreted in various
ways. It may be taken to mean that Dao is worthy of
being followed; yet it may also further indicate the
expansiveness of Dao, in relation to “E 47 (all things)
which it presides over. Both of these interpretations
support Laozi’s belief in Dao as a powerful guiding
force. Laozi's use of diction highlights that Dao
"influences”, but does not command. His repetition
of “IMm R~ & & (claims no ownership) is a further
indication of the freedom that Dao offers, despite
being influential.

Dao as a Nourishing Force

In the following passage, in which Laozi is discussing
the operation of Dao, he supports the understanding of
Dao as a guiding force, rather than a controlling one.
Specifically, he conveys his belief that it is there to
guide and nourish us, similar to a mother figure.

HWHEAEY EH52 RZBZ S FZHL
BZEZ - EMAE » BAE > &A=
TiH A1 -

Thus it is that the Dao produces all things,
nourishes them, brings them to their full growth,
nurses them, completes them, matures them,
maintains them, and overspreads them. It
produces them and makes no claim to the
possession of them; it carries them through their
processes and does not vaunt its ability in doing
so; it brings them to maturity and exercises no
control over them; - this is called its mysterious
operation.

(Laozi, Daodejing, 51. [Legge Trans.])

Laozi uses words with a gentle tone, such as “#&”
(nourishes) and “&” (nurses), to enforce his belief that
the role of Dao is not to influence people’s actions, but
rather to care for, and guide them towards greatness.
In addition, words such as “4f” (birth) and “£” (grow)



appear multiple times throughout different extracts,
emphasizing Dao” s quality of giving and nourishing
life. In this section, Laozi follows the structure of first
describing a positive trait about Dao, such as that it
“carries” people through their lives, which suggests
that Dao has a passive role. He then follows by
denying a more negative idea that Dao is in control,
such as that it “claims possession”, in order to further
portray Dao as a positive force. He emphasizes that
Dao “exercises no control” over people, directly
highlighting that the role of Dao is not to guide, but
not to interfere in a person’s life.

The use of personification also paints Dao in a positive
light as a motherly figure. This indicates a sense of
respect and veneration towards Dao as a constant
presence in individuals' lives, and one that is benign,
protective, and whose authority should not be
questioned. The positive depiction of Dao a mother
perhaps also suggests its association with one of the
core Chinese values 2:(Xiao), meaning filial piety,
which dictates that a child should be respectful and
dutiful towards their parents and other elders
(Columbia.edu, 2023a). Through this, Laozi suggests
that Dao should also be respected and obeyed, yet also
loved, just as a mother should be. By comparing Dao
to a mother, Laozi further highlights its role as a
nourishing, caring force, rather than one that interferes
with decisions and actions.

The Acceptance and Veneration
of Guiding Forces

When writing about Dao, Laozi uses a respectful tone
to convey his veneration towards guiding forces, and
highlight his belief that Dao should be obeyed.
Through this, he further supports the existence of
guiding forces by suggesting that they are deserving of
respect, and therefore must be accepted.

(EREERE o BfEFR - RIEERE -

The Sage constantly tries to keep them without
knowledge and without desire, and where there
are those who have knowledge, to keep them from
presuming to act on it. When there is this
abstinence from action, good order is universal.

(Laozi, Daodejing, 3. [Legge Trans.])

Laozi writes that the “#/3%” (Sage) knows to follow
the path that Dao sets, highlighting his belief that Dao
should be followed without question. The use of the
word Sage suggests that those who are wise do not
deviate from Dao’s guidance. The concept of
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respecting and not questioning guiding forces further
portrays Dao as “motherly”, as Laozi suggests that
Dao is deserving of respect in the same way that a
parent is. Laozi also mentions that individuals should
practice wuwei, through which he supports his
argument that people should abstain from individual
action and follow Dao. Therefore, this section further
highlights his belief that Dao is a guiding force which
should not only be accepted, but respected.

2.3 Comparison

In the Letter to Menoeceus and the Daodejing
respectively, Epicurus and Laozi both express that
people have control over their own actions and that
responsibility falls upon us. Although they differ in the
expression of their points, the outcome and the
message are similar. Epicurus refutes the existence of
heimarmene as a guiding force and its role in
compelling or directing individuals. Laozi supports the
belief of Dao as a guiding force. Laozi believed that
Dao directed people towards a general way of life,
rather than creating a set path of actions for individuals.
In this way, although Epicurus and Laozi differ in their
opinions on the existence of guiding forces and the
extent of their influence, they both demonstrate a
belief that individuals still have control over their
choices and actions.

Furthermore, although both Epicurus and Laozi refer
to the guiding forces as feminine figures, their
attitudes towards these forces differ greatly. Epicurus’
lack of belief in and respect for Dao is in stark contrast
to Laozi’s veneration and respect with regard to Dao.
Dao is painted as a motherly force, and a constant
source of support and guidance. This contrast may
highlight an important difference between Ancient
Greek and Ancient Chinese values, as Epicurus
describes heimarmene as a powerless female figure,
while Laozi greatly respects Dao as an important
female figure in accordance with the Chinese value
Xiao.

Epicurus and Laozi also both reference a person of
wisdom when discussing their contrasting beliefs
about the way that guiding forces should be viewed.
Epicurus mentions the “wise man” as a way of
highlighting the unlikeliness of the existence of
heimarmene, while Laozi references the “Sage” to
emphasize that Dao should be followed without
question. In connection with the idea of Dao as a
motherly figure, Laozi conveys that guiding forces
should be respected as if they were a parent, and thus
should be accepted without question. In contrast,
Epicurus uses a questioning tone to consider the



existence of guiding forces, which highlights his belief
that they should not be blindly followed or believed in.

Conclusion

In Ancient Greece, heimarmene was viewed as a force
that exercised control over people’s lives. In his Letter
to Menoeceus, Epicurus refutes this claim, instead
stating that people should be held responsible for their
own actions, indirectly arguing that people do indeed
have control over their lives. In the Daodejing,Dao is
described as a force that guides people through life and
nourishes them. However, similarly to heimarmene,
Laozi did not believe that it exercised any direct form
of control or decision making over people’s actions.

It is interesting to consider the implications of a belief
in a guiding force, and the ways in which these two
texts can inform our understanding of why people
believe in free will or guiding forces in modern times
as well. We can consider why, more recently, there has
been a shift of perspective towards a general
acceptance of the concept of free will.

On one hand, belief in a guiding force may offer
people a sense of comfort and security in their lives,
with the knowledge that regardless of their individual
choices, there will always be a greater force to guide
them. There is a degree to which this belief lifts the
responsibility from the individual, thus minimizing the
weight of their choices and actions. However, trusting
in a guiding force as a source of comfort may also lead
to complacency and a lack of effort, as people believe
that their choices and actions are futile.

On the other hand, not believing in guiding forces may
either discourage people, or give them a sense of
freedom. It could be a burden to some to believe that
there is no support from a greater force, and that the
responsibility for their actions and choices falls solely
on them. However, it can be freeing if people believe
that there is nothing that is controlling or deciding their
future, and they can instead choose their own path.

The exploration of guiding forces can reveal much
about belief in Ancient China and Greece, as well as
significant cultural aspects, including values such as
Xiao, which may led to similarities and differences
between them. Regardless of individual thoughts, we
should strive to better understand the origins of beliefs
in guiding forces, because exploring the past can help
us better understand and reflect on our own beliefs.
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A Comparison of the Tea Production Processes of Pu’er in Yunnan
and Silver Needle in Fujian

Rosalyn Tang fE#iks

Introduction

For centuries, China —the motherland of tea — has
produced a diverse array of teas. There are even wild
tea trees in Yunnan over 1000 years old. Over the
centuries, tea production techniques became more
sophisticated and advanced. Tea farms were
developed to plant and cultivate tea leaves, and
different regions developed unique tea customs. While
all Chinese teas come from the Camellia sinensis tea
plant, they have different tastes and aromas based on
how their leaves are processed. China has six main
types of tea, distinguished by their production
processes: black tea (4145 hong cha), dark tea (%%
hei cha), green tea (4%4< 1U cha), white tea ((5 2% bai
cha), yellow tea (%% huang cha), and oolong tea (5
BEZS wu long cha). Among the main tea-producing
regions of China are Yunnan and Fujian. Pu’er tea (35
H pu er), a dark tea from Yunnan, has long played a
central role in Chinese culture and China’s foreign
trade. Baihao Yinzhen (5 Z#R§t bai hao yin zhen),
also known as Silver Needle, is a white tea originating
from Fujian, renowned for its freshness and light taste.
In this essay, | intend to compare the tea production
processes of Pu’er and Silver Needle. Each tea is
distinctive and representative of their respective
region. Therefore, a comparison of tea production
processes involves not only the teas themselves but
also the characteristics of the regions where they are
produced.

A comparison of the tea production processes of Pu’er
and Silver Needle allows us to reveal the different
environmental, economic, historical, and -cultural
factors that have influenced the tea cultures of the
provinces of Yunnan and Fujian. | shall first
investigate the historical and trade background which
involves identifying the impact of the Yunnan-Tibet
Ancient Tea Horse Road (YTATHR) (GELiel 455 i
dian zang cha ma gu dao) on the fermentation stage of
Pu’er tea production and on Pu’er tea’s role as an

important foreign trade commodity and public
relations tool. The YTATHR is a trading route, with
Pu’er tea leaves as the main commodity, connecting
tea-producing Yunnan to tea-consuming Tibet that
originated in the Tang Dynasty. It is a significant
historical differentiating factor between the production
processes of Pu’er and Silver Needle since Pu’er could
be traded across regions, whereas Silver Needle was
enjoyed locally. Secondly, I will explore how the
geographical difference between Yunnan and Fujian —
Yunnan being a province enclosed in mountains, and
Fujian being a southern coastal province — influenced
the degree to which technological development
influenced the tea production methods. Fujian, a more
accessible region than Yunnan, underwent more
technological development than Yunnan, which
allowed it to produce a wide variety of teas with
advanced production processes. Yunnan’s remote
geography meant that it was not as influenced by
reforms and technological advancements, and so it
continued to be made in traditional ways. Lastly, 1 will
explore the cultural factor which involves identifying
the tea-drinking habits of different regions and the
medicinal benefits of tea, and how that shapes the
production processes of Silver Needle and Pu’er. By
comparing the production processes of Pu’er and
Silver Needle, | intend to demonstrate that historical
and trade, environmental and geographic, and cultural
factors have significantly influenced the production
processes of both teas.

1. Production Process Outline

In its most primal form, tea was brewed by picking
leaves from a nearby tea tree and putting them into a
pot of boiling water. A clear limitation was that tea
could only be brewed when there is a supply of fresh
tea leaves nearby (Sigley, 2015, p. 326). If tea leaves
are left for too long, they will wilt and oxidize,
chemically reacting with oxygen and breaking down
their cell walls (Chan, 2019). Although some degree

The above article was written as a culminating essay for the Shuyuan NRI Scholar's Summer Retreat, 2022.



of oxidation is necessary for tea production, too much
will deteriorate the tea’s nutritional value, appearance,
and taste. To transport tea to areas that did not have
native tea plants, tea leaves were dried to prevent
oxidation, allowing them to be stored for longer.
Despite both teas undergoing a drying process to halt
oxidation, there are key differences in the production
processes of Pu’er and Silver Needle. In particular,
Pu’er, as a dark tea, can be post-fermented, while
Silver Needle, a white tea, cannot. Post-fermented
means that the tea leaves are further fermented after
they are already ‘made’, or are able to be sold. For
example, after Pu’er leaves are made, they are either
sold or fermented again, which is called post-
fermentation.

There are two types of Pu’er: sheng pu 4:3i% [“raw
Pu’er”] and shou pu 3% [“mature Pu’er”] (Zhang,
2014, p. 12). Shou pu is produced by post-fermenting
sheng pu, giving it a richer and more complex flavor.
Sheng pu is produced from Yunnan’s da ye A% [“big
leaf”] plant Camellia sinensis assamica. The leaves
are usually harvested from Yunnan’s wild forests,
where some tea trees are over 1,000 years old (Liu,
2012, p. 2). After slight oxidation, the leaves are pan-
fired in the sha qing #% & [“kill green”] process,
halting oxidation. Then, the leaves are rolled and dried
under direct sunlight. Leaves can also be dried on
bamboo mats suspended over a charcoal fire. After
drying, the loose sheng pu leaves are completed. They
are typically compressed into bing cha 4% [“cake
tea”], which is disc-shaped. To make bing cha, leaves
are steamed in a cloth bag, making them more pliable.
Then, the bag is either pressed into a mold or between
two large stones to achieve a disc shape. The disc is
then placed on a rack to cool, then dried under direct
sunlight or in a room of 35-40°C. Then, the sheng pu
discs can be packaged and sold. Alternatively, the
loose sheng pu leaves can undergo artificial
fermentation through the wet piling process, which
turns them into shou pu. To post-ferment sheng pu,
leaves are piled in a heap, water is added, then the pile
is covered with a tarp. The tarp traps heat and moisture
with the leaves, encouraging fermentation. The
temperature under the tarp is monitored so the tea does
not over-ferment, and the pile is also periodically
turned to achieve even fermentation. The pile is
inspected periodically to achieve ideally fermented
leaves, which are brownish-black. After the leaves
have fermented, the pile is spread out so moisture can
escape. The leaves are dried and fermentation ceases
(Fong, 2012, pp. 50-55).

There are two methods of making Silver Needle: the
partial sun-drying method, and the complete sun-
drying method. Silver Needle is produced from small
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leaves at the tip of the plant, the smallest and the
freshest, harvested in the spring. Like other white teas,
they are withered slightly before drying. In the partial
sun-drying method, thin layers of leaves are placed in
bamboo baskets, which are then stacked on wooden
racks so the leaves can air-dry under sunlight. Through
air-drying, the leaves lose 80-90 percent of their
moisture. Then, the residual moisture is removed by
warming the leaves over a charcoal fire in tall baskets
(Fong, 2012, p. 3). In contrast, the complete sun-
drying method does not have an artificial drying phase.
Bamboo baskets of leaves are stacked and moved to an
area with indirect sunlight, where they lose 70-80
percent of moisture. Afterward, they are moved to
direct sunlight, where the leaves are completely dry
(Fong, 2012, pp. 3-4).

2. Historical and Trade Actors

2.1 The Yunnan-Tibet Ancient Tea
Horse Road

It was the main road in a vast network of trading routes
known as the Ancient Tea Horse Road (ATHR), which
connected tea-producing areas of China to tea-
consuming regions in China and mainland Southeast
Asia. Established in the Tang Dynasty, when Tibet
was an individual country known as Tu Fan I-3%, the
road peaked in activity during the late Qing Dynasty
and the first half of the twentieth century. On the
ATHR, Pu’er was the main commodity. Pu’er tea was
transported in bing cha form in burlap sacks on horse
or mule. Caravans, or ma bang F& #35, were the
predominant method of transportation (Li, 2005).
Caravans consisting of a few mule herders and their
mules, were able to transport up to 90kg of tea leaves
each. The YTATHR traversed a large range of
topographical zones, including high mountain passes
with up to 5000m altitudes, temperate rainforests,
alpine forests and meadows, and the Mekong and
Yangtze Rivers (Sigley, 2013, p. 238).

One of the reasons why Pu’er leaves were compressed
from loose leaf form to shaped ‘discs’ but Silver
Needle was not was because of Pu’er’s involvement in
the ATHR. Sheng pu was compressed into bing cha
and packaged in thin sheets of paper for ease of
transportation. Aside from being easily stacked on top
of each other in the burlap sacks used to contain them,
this separated tea into different ‘units’ that could be
sold as one, as opposed to loose-leaf tea which would
be difficult to separate and sell. Furthermore, the bing
cha was made relatively thin, around 4-5 centimetres
in thickness, which allowed for relatively easy



consumption. To drink tea from bing cha, one simply
breaks off a piece of tea from the disc and brews it in
boiling water. Even when not being transported, bing
cha is easier to store in houses and factories than loose
leaf tea, and more convenient for people to carry by
hand.

Exported from Yunnan as sheng pu, the tea leaves
were carried in burlap sacks through a range of
topographical zones. The journey would take months,
with dramatic changes in temperature and humidity as
the caravan traverses different regions. Due to Pu’er
being a large leaf with relatively high moisture content,
temperature changes encourage fermentation. When
temperatures are high, the leaf expands and releases
moisture; when temperatures are low, the leaf
contracts and absorbs moisture. The leaves coat
themselves repeatedly in their own juices, fuelling
bacterial and enzymatic activity within the leaf that
drives fermentation (Fong, 2012, pp. 55-56). An
environment with significant moisture can accelerate
the fermentation process of Pu’er, so by the end of the
journey, sheng cha became shou cha. The wet-piling
technique that modern tea factories use to ferment
sheng pu also exposes the leaves to high moisture
levels and changes in temperature, mirroring the
conditions that encouraged fermentation on the
YTATHR. Legend says that the benefits of post-
fermenting sheng pu were accidentally discovered as a
result of caravan transportation, which prompted tea
producers to post-ferment sheng pu in their factories
(Zhang, 2014, p. 14). Fermentation gave the Pu’er
leaves a richer flavor and a longer shelf life. In contrast,
since Silver Needle was enjoyed locally, it was not
fermented and had a shorter shelf life, as well as a
lighter flavor.

A major reason why the YTATHR was established
and continued to be used for centuries was that Pu’er
tea was adored by Tibetans and other Southeast Asian
nations. In nomad civilizations such as Tibet in the
Tang Dynasty, people had a largely meat-based diet
and needed to balance their diet with other nutrients
that tea could provide. Furthermore, the fermented
Pu’er tea had probiotics that aided in digestion,
particularly that of greasy foods, which composed the
Tibetans’ diet (Sun and Yan, 2014). In the Qing
Dynasty, the Manchu nobles also praised Pu’er for its
ability to aid digestion. Pu’er was also relatively high
in caffeine content, which helped energize people for
labor and soldiers for war. Legend says that Zhuge
Liang, the famous military strategist, cultivated tea in
Yunnan to help his soldiers fight exhaustion (Fong,
2012, p. 50). The strong aroma and taste of Pu’er were
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also favored by Tibetans. China utilized the Tibetans’
love for tea by creating a foreign policy they termed yi
cha zhi yi DLZEJE 5 [“using tea to control the
barbarians”]: The Tang and Song dynasties
established a monopoly in the tea trade and created
‘Tea and Horse Bureaus’ to facilitate trade in the
Northwest of China and along the borders of Tibet
(Sigley, 2015, p. 329). The Tibetans traded their
horses for tea, creating a ‘tribute system’ of trade and
diplomacy. By controlling the tea trade, China was
able to prevent conflicts with Tibet by threatening to
cease tea exports (Ibid.). As the ATHR was beneficial
for both Tibet and China, the road flourished in
activity and remained active for centuries.

2.2 The Fujian Maritime Tea Trade

Since the Han dynasty, people utilized Fujian’s well-
developed water transportation system to “facilitate
communication between the Chinese interior and
places connected to the South China Sea” (Yao, 2021,
p. 44). In the Song dynasty, the people of Fujian
initiated two strategies to economically support its
growing population pan shan f%(L[ [“challenging the
mountains”] and tiao hai Bk7& [“jumping over the sea”]
(Gardella, 1994, p.16). Pan shan targeted the interior
provinces and entailed exploiting the uplands through
cash croppings such as tea, indigo, and hemp. Tiao hai
targeted the coastal provinces and included activities
centered around maritime trade. Maritime trade
became a major source of income for coastal provinces
(Ibid., p. 16). Fujian’s water transportation system
helped it open up to a wider market beyond the
province.

In the Qing dynasty (1636-1912), Fujian’s
neighboring Canton tea trade was a flourishing
industry. Tea was essential in opening up China to
Europe and North America- Robert Constant, a French
merchant in the mid-eighteenth century, remarked “It
is tea which draws European vessels to China; the
other articles that comprise their cargoes are only
taken for the sake of variety” (Gardella, 1994, p. 33).
Evidence suggests that tea was the main export of
China in the eighteenth to mid-nineteenth century- tea
comprised 70 to 90 percent of all cargoes exported
from Canton from 1719 to 1833 (Ibid.). At that time,
Fujian was one of the main tea-producing provinces in
China, with transport routes to other provinces.
Coastal Fujian affords ample evidence of
characteristics of a commercial “frontier zone”, in that
it had a dominant role in commercialized agriculture,
among other traits. Hence, Fujian’s tea may have been
exported to Canton, then sold to Western traders.



3. Geographical and Environmental
Factors

3.1 How Fujian’s Geography
Influenced Tea Production and
Trade

Fujian is a coastal province in southeast China. It is
almost fully covered in mountain ranges of moderate
elevation, save for some coastal plains (Falkenheim
and Hung, 2021). The climate of the coastal area is
semitropical, favoring tea plants, which like warm,
humid climates (Li, 2005). Although Fujian’s hot and
humid climate is generally ideal for growing tea plants,
Fujian tea plants are sensitive to low temperatures,
such as frost and sudden temperature drops in spring.
Thus, tea farmers must properly fertilize and irrigate
their tea plants in order to absorb nutrients necessary
for the plants’ healthy growth. Ancient tea farmers
came up with the “one basal and three topdressing”
fertilization method based on the twenty-four solar
terms.

Rivers cut across Fujian and flow into estuaries,
forming natural harbors. Fujian’s water transportation
system through rivers and sea helped open it up to the
global market, enabling the Fujian tea trade to prosper
(Ibid., p. 44). It was able to influence and be influenced
by other tea-producing regions in China, increasing
Fujian’s reputation as a tea-producing region and
allowing it to make a wide variety of high-quality teas.
In contrast, Pu’er tea is Yunnan’s main tea product and
is considered their specialty. Long-distance modern
sailing technology has extended the trade waterways,
expanding the circle of influence of the tea trade.

Fujian tea is mainly a mountain product produced in
interior prefectures. This meant that tea was mainly
involved in inter-provincial trade, which created
Fujian’s national reputation as a producer of high-
quality teas. One of the possible reasons that Fujian
people work so hard to cultivate tea, and constantly
look for technical methods to improve their tea, may
be to uphold their reputation as a producer of high-
quality teas in an increasingly competitive market.
Yao (2021) remarked that “Cultivation in Fujian
therefore necessitated frequent fertilization as well as
careful control of water resources”. Fujian peoples’
great efforts to achieve this may indicate their passion
for tea cultivation.

In the modern day, Fujian’s tea farmers have utilized
computer technology to allow more precise and
advanced irrigation and drying, which improve tea
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plant survival, reduce cultivation costs, and improve
tea leaf quality. Methods of irrigation have evolved
from flooding irrigation to pouring irrigation to
dripping irrigation, allowing farmers to control the
amount of irrigation to a more precise degree (Yao,
2021, pp. 45-47). Computer technology can determine
the proper time for irrigation and water volume, and
can even replace human labor when irrigating tea trees
in dangerous places. With the development of
computing technology, the control over the heating
area, temperature, and time in tea stir-drying are
monitored constantly and stored as historical data,
allowing for the drying techniques to be extremely
precise.

3.2 How Yunnan’s Geography
Influenced Tea Production and
Trade

Yunnan has a series of high mountain ranges that
branch out from its Tibetan border. It is an inland
province with high elevation, thus it was relatively
closed off from the rest of China in ancient times. In
the mountain valleys, heat and high humidity provide
an excellent environment for tea trees to grow (Kuo
and Suettinger, 2022). Due to its remoteness, it was
difficult to access and experienced slower
technological and economic development. In the Ming
Dynasty, the emperor Zhu Yuanzhang decreed that no
more compressed tea would be made henceforth,
causing Chinese tea to change from pressed to loose-
leaf style (Liu, 2012, p. 5). However, due to Yunnan’s
remote geography, tea producers continue making
traditionally compressed tea, which is why modern
Pu’er is still sold in bing cha form (Fong, 2012, p. 50).
Yunnan’s geographical proximity to Tibet, which was
a foreign country during most of Ancient China, made
it an important province for foreign communications
and trade. The YTATHR was established to encourage
trade between Yunnan and Tibet. Furthermore, tea-
horse bureaus were established so that Ancient China
could trade tea to Tibet in exchange for horses
(Bertsch, 2009), helping maintain peace between the
two nations and solidifying the significance of Pu’er
tea in Chinese foreign policy. Even in the modern day,
Pu’er tea is used in traditional rituals, and as gifts.

4. Cultural Factors

4.1 Tea as a Cultural Practice

The composition of the Chinese character for tea, cha
%, is deeply connected to Chinese culture. Z< can be
broken down into three components from top to



bottom: cao ff [“grass™], ren A [“human”], and mu
A [“wood”]. The character of ‘human’ is between that
of ‘grass’ and ‘wood’. The composition indicates
connectivity between humans and nature, connecting
to one of the most fundamental concepts in Chinese
philosophy- tian ren he yi K- A\ &— [“unity of Heaven
and humans”]. Simply put, tian ren he yi means
“nature-human harmony” (Peng, Li, and Tian, 2015).
Tian ren he yi is an ancient concept in Chinese
philosophy, fundamental to systems of thought and
culture such as Daoism, Chinese Buddhism, fengshui,
and martial arts (Pohl, 2022, p.115).

Tea as a whole has become a symbol of Chinese
national identity (Sigley, 2015, p. 339), but Pu’er and
Silver Needle also have different cultural meanings on
a national scale. Due to Pu’er’s important role in
opening China up to trade with other nations, and its
significance as a foreign affairs tool, it has been
nationally recognized as a ‘tribute tea’ and is still used

in important cultural ceremonies (Sigley, 2013, p. 235).

The ATHR is also an important cultural heritage
marker and a hotspot for cultural heritage tourism
(Ibid., p. 236). In contrast, Silver Needle was
significant on a provincial level and is more well-
known among tea experts rather than the general
public. Silver Needle was first created in the late 1700s
(Preedy, 2013, p. 34). Its freshness and relative lack of
processing made it have a shorter shelf life than Pu’er,
which limited its travel outside of Fujian. Hence, it
was more enjoyed within the province. Silver Needle
is considered widely to be “the highest grade of white
tea available” (Ibid., p. 35), contributing to Fujian’s
reputation as a producer of high-quality teas.

Yao (2021) remarked, “Tea planting and sorting are
not merely skills, but are part of a lifestyle that is
embraced by the whole community”. It is clear that
Fujian tea farmers have always sought ways to
improve the quality of their tea leaves, partly to
maintain the reputation of Fujian tea internationally. In
contemporary times, these tea farmers embrace new
technology and new production methods in their
everlasting pursuit to improve the quality of their tea.
In contrast, Yunnan tea farmers uphold traditional
methods of tea making (Hung, 2013). This is partly
because, unlike Fujian’s consciously cultivated tea
plants, Yunnan mainly sources tea leaves from
“ancient tea forests” gu cha lin 254k, with wild tea

! han %% [“cold”] is one of the Four Natures in Chinese medicine:
re £ [“hot”], wen & [“warm”], liang Ji [“cool”], han or cold,
and ping “F [“neutral”]. Hot medicines were used to treat cold
diseases, and vice versa.

35

trees that are hundreds of years old. It is more difficult
to adjust the quality of the tea leaves beyond their
natural quality and would contradict Yunnan’s unique
reputation as a producer of ‘wild’, ‘ancient’ tea.

4.2 The Medicinal Function of Tea

Originally, tea was consumed for medicinal purposes
(Gardella, 1994, p. 22). However, around the 8th
century, it became slowly accepted as a beverage. The
original character for tea, t0 %%, was mainly used in a
medicinal sense. Lu Yu’s The Classic of Tea {(Z54%)
describes tea as such:

“Tea as medicine has an extremely han® nature. It
is most suited for virtuous and frugal individuals
to drink. If one feels fevered and thirsty or has
chest pain, headache, dry eyes, or stiff joints,
drinking a bit of tea has the same medicinal effect
as ti hu and gan lu2.”

Tea contains a wide array of compounds that have
salubrious effects. Caffeine, CgH1oN4O,, is present in
tea leaves and most concentrated in the buds and
young leaves of a tea plant (van Driem, 2019, p. 761).
Of the dry weight of young tea shoots and buds, 3% is
pure caffeine (Ibid., p. 764). Its function in promoting
wakefulness and alertness made tea popular in 17th-
century Europe (Ibid., p. 761). Theanine, C7H14N20s3,
is also found in tea (Ibid., p. 762). Theanine induces
relaxation, enhances concentration, and sharpens both
attention and memory while decreasing stress and
anxiety, improving overall cognitive function. It
constitutes between 1% and 2% of the dry weight of
tea and makes up about 50% of free amino acids in tea.
Drying tea leaves in the sun can double theanine
content as opposed to drying tea indoors with hot air.
Furthermore, sun-drying significantly increases the
content of free amino acids in the tea, improving taste
but decreasing catechin and chlorophyll content by
20% and 25% respectively (Ibid., p. 765). Pu’er and
Silver Needle both include sun drying in their
production processes, perhaps because it improves the
taste of the tea. Tea also contains bioflavonoids, a class
of polyphenols that have antioxidant properties.

Unfermented tea, such as Silver Needle, retains more
natural polyphenols and thus has more health benefits
than fermented teas, such as Pu’er. One of the most
‘famous’ bioflavonoids in tea are catechins, which are

2 Ti hu and gan lu are medicines that give the drinker immense
clarity, refreshment, and a sense of relaxation.



found especially in fresher tea leaves such as Silver
Needle- in fact, catechins can comprise up to 30% of
the dry weight of fresh tea leaves (Ibid., p. 769). In the
production process of Pu’er, catechins are degraded to
theaflavins and thearubigins through an oxidation
process (Ibid., p. 776). Thus, Pu’er is rich in
theaflavins and thearubigins (Wang et. al, 2021).
These have anti-inflammatory, anticancer, and hepato-
protective properties, but have less antioxidant activity
than catechins (Tang et al., 2019).

Fujian people like to drink kong fu ZZf§ [“empty
stomach”] tea, which means drinking tea on an empty
stomach. Pu’er is not suitable for drinking kong fu due
to its relatively high amounts of microbes, tannin,
vitamins, and caffeine which can damage the body if
it is drank on an empty stomach. Conversely, Silver
Needle, being a white tea, has the lowest amounts of
caffeine out of all teas and is considered a ‘lighter’ tea
than Pu’er, making it acceptable for kong fu drinking.
Silver Needle contains more natural polyphenols, and
will likely give people stomach irritation at most if
drank kong fu (Mead, 2007).

Conclusion

Similar studies usually examine tea in general, or
categories of tea, rather than specific teas. This study
of specific teas reveals how production processes
impact specific characteristics like the high quality of
Silver Needle compared to other white teas and the
historical significance of Pu’er as a foreign relations
tool.

A comparison of the production processes of Pu’er and
Silver Needle and the factors that shaped their
production processes reveals much about the historical
and trade; geographical and environmental; and
cultural factors that define the tea-producing regions
of Yunnan and Fujian. Through this, we can see
holistically how culture and processes are sculpted by
their environment and circumstances.
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To What Extent is Plato’s Ideal State (kallipolis) as Described in The
Republic and Lao Tze’s Ideal Society in the Dao De Jing Similar?

Derrick Zhang 5EfC K

Introduction

The Dao De Jing and the Republic are the
representative works of early Eastern and Western
political thought. The Dao De Jing was attributed to
Chinese Daoist philosopher Lao Tze in c. 400 BC,
which conveyed his understanding of “Dao” and its
applications through condensed aphorisms. The
Republic is a Socratic dialogue authored by Greek
philosopher Plato in c¢. 375 BC, concerning his
understanding of a “just” city state. Both works
convey their author’s imaginations of an ideal state,
through which we can grasp their perspective of the
world, and draw interesting comparisons. This essay
will contrast both ideal states, and determine the extent
of similarity between them, by analyzing the two
components of a state: its ruler and its citizens.

1. The Aims of Society Demonstrated
by the Role of Rulers

Lao Tze’s Dao De Jing and Plato’s Republic place a
strong emphasis on the ruler of their ideal states. To
begin with, Lao Tze’s central criteria for a ruler is to
govern with the ideals of Dao, which is the natural
order of the universe; “Tao models itself after Nature

(ZiRan H#A) ” (Lin, 25). The reason why Lao Tze
believes the natural order is the best way of governing
is because: any action outside of the natural order
would be considered an extremity, and extremities will
always reverse ( ¥ #x & K ), proving
counterproductive to one’s objectives, so the best
approach is to act according to the natural order. This
is also Lao Tze’s concept of “wu-wei” (non-action, i
£5). Non-action is to not act on anything other than
what is natural. Lao Tze’s concept of wu-wei can be
encapsulated in this passage: “Of the best rulers, the
people (only) know that they exist” (Lin, 17). This
passage indicates Lao Tze preference for a ruler that is
not heavily involved in the lives of citizens, because

when rulers are involved, they are interfering with the
citizens’ natural way of living, which goes against the
Dao. Lao Tze defends the approach of wu-wei with
moral relativism: “Because he does not compete, he
does not meet competition” (Lin, 66). Because the
ideal ruler takes no extreme action, he cannot be under
effect of extremities reversing (such as effort leading
to competition, policy leading to rebellion), ensuring
the stability and longevity of his reign. This ties into
Lao Tze’s belief that “gentleness overcomes strength”
(Lin, 36), because the more determined a ruler is to
push himself on his citizens, the stronger he will be
pushed back by the resistance. When a ruler is only
lightly involved (“the people only know that they
exist”), he will not face resistance from the people.
This idea contrasts significantly against the strictly
held social structure of Plato’s Kallipolis; the tripartite
societal division requires constant involvement from
the ruler, which, when faced with resistance from the
people, Plato expects to preemptively contain with the
state loyalty that is engendered in the citizens.

Plato believes that states should be governed by a
“philosopher king”, who are meritocratically selected
individuals that have a deep understanding of “the
Forms”. This means that they can access the
immaterial world, where the essence of everything
(the Forms) reside, granting them the ability to
distinguish between the true and the false. The
philosopher king should be one of the few in his state
that has excelled in all stages of Plato’s educational
curriculum, and are therefore adept at the theoretical
as well as the practical (military service, gymnastics,
music), “to ensure they will remain steadfast when
they are pulled in different directions” (Reeve, Book
VII, 539). Plato has high expectations for a
philosopher king’s ability, because he believes the
philosopher king is responsible for creating a
harmonious, and just, society: “Until philosophers rule
as kings... cities will have no rest from evils" (Ferrari,

The above article was written as an essay for the G10 Comparative Classics class, 2022/23.



Book 1V, 473c). To promote harmony in a state, the
leader must display authority to ensure civic matters
are played out correctly; in Plato’s case, it would
require the philosopher king’s authority to ensure the
three classes of society (guardians, auxiliaries,
craftsmen) can coexist in harmony. The philosopher
king must be proficient in all matters so that he cannot
be challenged in the theoretical or the practical
(“remain steadfast when they are pulled in different
directions™). To promote justice in a state, while
maintaining aforementioned authority, philosopher
kings must possess the ability to execute justice.
Executing justice is essentially distinguishing between
the right and the wrong, and is therefore the rationale
behind Plato’s expectation that philosopher kings are
able to see the “Forms”, because the “Forms” are the
definition of what is “right”, and thus reflects what is
“wrong”. This is why Plato states, "the knowledge of
the Forms should be the great instrument of
government"” (Jowett, Book V, 473d), as it enables the
execution of justice.

Although Lao Tze and Plato have vastly different
criteria for the ruler of their ideal state, as illustrated
above, a significant characteristic that both rulers
share is the purity of their motives. Lao Tze believes
that “the Sage eschews excess, eschews extravagance”
(Lin, 29), meaning that the ideal ruler should be free
from the desires that birth from greed. Desires guide
us to take actions outside of what is natural, and is
therefore against the way of Dao, so it must be
restrained. The idea of “restraining desire” is also
displayed in Plato’s philosophy. Plato compares the
rational soul to a charioteer pulled by two horses, a
white horse, representing the spirited portion of the
soul, and a black horse, representing the appetitive
portion of the soul: “The soul is like a charioteer and
two winged horses, one good and one bad, and the
charioteer must guide them to their destination.”
(Bloom, Book 1V, 439b) The black, appetitive horse,
will guide the charioteer in the direction of his desires,
and Plato believes one should suppress this force of
appetite in the face of reason and spirit, demonstrating
the similar conviction that desire should be restrained.
“The state whose potential rulers are least eager to rule
is the one that is most free, and the state whose rulers
are most eager to rule is the one that is most unfree”
(Bloom, Book IX, 576d). Eagerness to rule indicates a
ruler’s innate desire for power, and desire for power
promotes the struggle for more power, ultimately
resulting in tyranny. Here, we can see the agreement
between Plato and Lao Tze that rulers should suppress
their desires, in order to achieve the purity of motives,
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and consequently place communal interests before
their personal interests.

2. The Aim of Society Demonstrated
by the Identity of Citizens

A state can be bisected, generally, into rulers and
citizens; therefore, we must also consider the role of
citizens for a comprehensive comparison of the ideal
states. Citizens play a “passive” role in the ideal state,
and are essentially the product of a ruler’s reign, but
their collective identity can uniquely reflect Lao Tze
and Plato’s perception of the ideal society.

As explained previously, the ruler of Lao Tze’s ideal
state would have minimal involvement or interference
in the lives of the citizens, as this best aligns with the
principles of Tao. It is believed that this approach to
governance would be most effective, because nature
(ZiRan %R ) is inherently good. This is reflected in
the hypothesized virtuosity of citizens in the Dao De
Jing: “When the government is lazy and indifferent,
the people are pure and simple” (Yutang, 57). Because
Lao Tze equates nature with goodness, Lao Tze
believes that men possess good morals naturally. To
defend his argument from the prevalence of
immorality in society, Lao Tze attributes such
phenomenon to external pressures placed on men,
“when the government is strict and severe, the people
are cunning and deceitful” (Yutang, 57). From this
statement, we can see that Lao Tze believes social and
economic disharmony fundamentally arises from
imposing rules on the people, because citizens have to
depart from their morality to navigate these oppressive
systems. This contrasts starkly with Plato’s regard for
law as an instrument of maintaining social harmony.
Plato believes that humans are inherently irrational,
and hence adopts oppression in the form of rules to
disable citizens from their natural behavior. Here, we
can observe Plato’s aversion from nature, as opposed
to Lao Tze’s adhesion.

Lao Tze posits that the “small state” approach (/|\E¥]
E ) to civil structure, where the citizens govern
themselves in groups of dozens, is most desirable, as
this approach will not present desires to its citizens:
“the supply of goods are tenfold or hundredfold, more
than they can use” (Lin, 80). Men will consequently be
satisfied with their simple lifestyle, because the ample
resources at hand have eliminated the incentives to
improve, and will rid them of desire or ambition. This
idea is best encapsulated in this statement: “It's not that
evil spirits won't have godlike power. It's that their
power will not harm men” (Henricks, 60); desire will



simply have no effect when the people are already
fulfilled and have no ambition. As we can observe,
Lao Tze believes the cultivation of people’s innate
goodness requires a society where interference is kept
to the minimum.

Contrary to Lao Tze’s optimism, Plato is pessimistic
about the untouched nature of man. The hierarchically
distinct quality of Plato’s ideal state reflects this; only
the philosopher king has access to the “forms”, and
understands the true essence of “justice” and
“goodness”. The citizens of the state are deemed unfit
for this higher knowledge, because Plato believes men
are inherently irrational, as they rely on belief rather
than knowledge (In Plato’s “Allegory of the Cave",
they are compared to prisoners who perceive the
silhouettes as reality). Plato’s understanding of human
nature is further reflected through his high regard for
laws, which is the direct opposite of Lao Tze’s notion
of minimal interference: “The law, I said, is an
external authority which governs us and enjoins upon
us our duties” (Jowett, Book III, 388d). As a further
reflection of Plato’s pessimism, he holds the belief that
“people love (law), not because it is a good thing, but
because they are too weak to do injustice with
impunity” (Reeve, Book Il, 359a), giving rise to the
despondent thought that the very instrument to curb
human irrationality only works because of human
irrationality, highlighting that human irrationality can
never be truly prevented, further validating Plato’s
advocation of active and strict moral governing.

Plato’s proposal of active governing involves the
meritocratic specialization of labor into three classes:
craftsmen, auxiliaries and guardians. This is
contradictory to Lao Tze, who holds that people
should rely upon “self-sustenance”, as this cultivates
the suppression of materialistic and egotistical desires.
Instead, Plato believes that people possess an innate
talent for a specific task, which once discovered
through the education system, must be held for their
lifetime to ensure the optimal functioning of society:
“One who is just does not allow any part of himself to
do the work of another part or allow the various classes
within him to meddle with each other” (Cooper, Book
IV, 443d). As shown in this statement, a just person
proactively confines oneself inside their societal
obligation, meaning that he is maintaining harmony
between the tripartite classes. Because the social
classes are each representative of one component of
the soul (appetitive to spirited to rational), this also
indicates that a just person maintains harmony within
his tripartite soul. In an ideal society where citizens are
just, “the state..., when in operation, will be the
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common good of all” (Bloom, Book V, 464d).
Therefore, we can see that Plato’s aims for this ideal
society to promote social peace with the cooperation
of different social groups, fostering a mutually
beneficial relationship and each adding to the common
good. This framework of specialization provisioned in
Plato’s Kallipolis goes against the notion of self-
sufficiency preached by Lao Tze. To live the best life,
which is one adhering to the natural (Zi Ran §4%), we
should rely on ourselves only for the lifestyle of
primitive sustenance: “they return to knotting cords in
their happy life" (Lin, 80). Specialization represents a
concentrated effort to excel at only one facet of life,
which is undesirable to Lao Tze because it cultivates
development, a counterforce of nature, and reliance,
an obstacle to a natural life.

Despite Lao Tze and Plato’s disagreements on the
inherent nature of citizens, and the corresponding
actions that need to be taken, there are similarities
between how both philosophers view the role of
citizens. Fundamentally, the ideal citizen should
display self-control for the sake of self and societal
harmony. Lao Tze believes that self-control of one’s
desires will prevent one from committing extremities,
and hence adhere to the way of Dao. Plato also saw
self-control as a necessary component of a just society,
as individuals able of controlling their own desires
would be more capable of contributing to the common
good. Through each philosopher’s views on the roles
of citizens, we are able to comprehend the broader
level of their philosophical frameworks. Plato’s
tripartite soul theory illustrates that citizens should
cultivate their self-control by enabling reason to serve
as the guiding force over the other two components.
This idea informs his views on citizen self-control,
which he believed was essential for creating a just
society. Lao Tze's concept of the "uncarved block"
emphasizes the importance of following the natural
order and avoiding external desires and ambitions. The
uncarved block represents a state of perfection that
exists before any form is imposed upon it, which can
only be obtained when the forces of desire and
ambition are subtracted from one’s life. As we can see,
each philosopher’s view on citizens can convey the
core values of their philosophical framework.

Conclusion

Lao Tze and Plato’s political thought revolves on their
respective fundamental intuition of “Dao” and
“Justice”. Both ideals, if fulfilled, will result in
fulfilled citizens and a harmonious society; the
ultimate aim of both philosophers are similar.
However, “Dao” is achieved by following the natural,



whereas “Justice” is achieved through active
governing, and this is what causes the differences
between the states. In Plato’s Kallipolis, philosopher
kings need to actively establish law and social
structure, and citizens must comply by harmonizing
their tripartite soul. Lao Tze’s ideal state advocates a
more passive approach, where its rulers allow the
natural order to unfold with minimal interference, and
citizens live in adherence to the natural, unbounded by
desire or ambition. An assumption on human nature
underlies the thinking of both philosophers, meaning
that neither framework is without blind spots. Plato’s
aggressive approach would only be appropriate if
human nature is indeed immoral, and Lao Tze’s
relaxed approach is only feasible if human nature is
moral. Nonetheless, both philosophers offer valuable
insight on the pursuit of an “ideal society” that
influence political thinkers to this day.
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The Conception of Death: A Comparison Between Epicurus and
Zhuang Zi

Jamee Tsai 25854

Introduction

Death is a universal and inescapable phenomenon.
Historically, the topic of death and morality has been
a greatly discussed philosophical quandary. Death
marks the end of life, making the two inextricable. By
knowing that there is an inevitable end to our life as
human beings, death motivates individuals to
contemplate how individuals ought to live. Thus, one’s
conception of death can influence what we ought to
achieve in our limited time.

This essay will explore the conception of death in the
school of Epicureanism and Daoism, specifically in
the works of the ancient Greek philosopher Epicurus
(Letter to Herodotus and Letter to Meoneceus), and the
ancient Chinese philosopher, Zhuangzi’s (3 1)
Zhuangzi. Through the comparison of Epicurus’s and
Zhuangzi’s philosophy of death, I argue that despite
the disparities in their cultures and philosophical
thought, both philosophers came to notably similar
conceptions of death as a natural process that is not to
be feared. Both philosophers unpack reasons why the
fear of death is irrational and hence should be avoided.
On the one hand, Epicurus’ model of death is
intertwined with his hedonistic ethics. Epicurus
emphasizes seeing death as a thing that causes no harm
and argues that by expelling the fear around death, one
can truly reach eudaimonia, the state of ultimate
pleasure, fulfillment, and happiness. In contrast,
Zhuangzi focuses more on the metaphysical
dimension of death. Zhuangzi’s model presents death
not as annihilation, through which one merely
becomes part of a new form of life in the cosmic Dao
(3&) and not living as an immortality entity, but a part
of the endless cycles of Dao.

1. Context
1.1 Epicurus
Epicurus (341-270 B.C.E), the founder of

Epicureanism, was one of the major philosophers of
the Hellenistic period. The Epicurean school of

philosophy flourished from the Late Hellenistic period
until the Roman era in the 4th century CE.

This essay will examine Epicurus’ Letter to Herodotus
and Letter to Menoeceus. His Letter to Herodotus is
referred to as the ‘epitome of the most important
doctrines” of Epicurus’ metaphysics by Greek
biographer Diogenes Laertius in his work, Life of
Epicurus. Letter to Herodotus explores Epicurus’
atomist conception of death, while Letter to
Menoeceus is an epistolary piece addressed to
Epicurus’ disciple, which focuses on Epicurus’ ethical
teaching concerning his attitude toward death (Long,
1974, p. 46).

1.2 Zhuangzi

Zhuangzi #+ ¥ (369-286 B.C.E), also known as
Zhuang Zhou #4 /&, was a leading Daoist philosopher
during the late 4th century B.C.E. Warring States
period.

The text explored in this essay is Zhuangzi #£1-, one
of the foundational texts of Daoism, which includes a
discussion of death. Zhuangzi is written in a
philosophical parable, which consists of 33 chapters
traditionally divided into three parts: the “Inner
Chapters”, the “Outer Chapters” and the “Mixed
Chapter”. Zhuangzi is written in the form of a parable,
in which the thinker engages in philosophical
dialogues to provide alternative perspectives on the
cosmological transformations between life and death
(Hansen, 2014).

2. Conception of Death
2.1 Epicurus

Epicurus believes that death is a process of dispersion
that strips an individual from all sensations. In Letter
to Herodotus, Epicurus argues that all life is created by
the configuration of atoms, which are units of

The above article was written as a culminating essay for the Shuyuan Comparative Philosophy Summer Program, 2022.



indestructible material. According to Epicurus’ theory
of atomism, individual atoms are what comes before
life, and also what comes after death:

[...] of bodies, some are combinations, and some
are the elements out of which these combinations
are formed. The latter are indivisible, and
protected from every kind of transformation; [...]
They exist by their own force, in the midst of the
dissolution of the combined bodies, being
absolutely full, and as such offering no handle for
destruction to take hold of. [41-42].

(Epicurus., Letter to Herodotus. 41-42.
[C.D.Yon Trans.])

In this quotation, the “latter” refers to atoms, which are
the building blocks of life, “indivisible” and
unalterable. Epicurus states that different atoms are
able to form “combinations”, which refers to all things
in the universe, including humans. Thus, it can be
understood that atoms are the first beginnings of
human life. In Epicurean philosophy, atoms will
forever exist as small particles in the universe, since

they “are protected from every kind of transformation”.

Hence during death, a person will simply be a
“dissolution of [...] combined bodies”, since the atoms
that make up a person cannot be annihilated into
nothingness. These atoms will just return to the
universe after one’s death.

Furthermore, Epicurus uses his conception of death as
a dispersion of atoms to argue that death is a painless
process. Epicurus conceives life as a union of the soul
and body, both of which are made out of atoms. The
body is commonly understood as flesh and bones, or a
physical vessel to contain the soul, whereas the soul
serves to perceive sensations, such as pleasure and
pain:

[...] the soul is a bodily substance composed of
light particles, diffused over all the members of
the body, and presenting a great analogy to a sort
of spirit, having an admixture of heat. [...] There
exists in it a special part, [which is capable of
feeling] immediate sympathy with the rest of the
body. [63]

(Epicurus., Letter to Herodotus. 63.
[C.D.Yonge Trans.])

Epicurus reinforces the idea that the soul is composed
of “light particles” which are atoms and are
encapsulated or “diffused” over all bodies of life. The
analogy comparing the soul to an “admixture of heat”
serves to highlight that the soul is intangible,

differentiating it from the physical body, and further
serves to highlight the “special part” of the soul:
Epicurus attributes to the soul the power of sensation,
which is described as the “immediate sympathy with
the rest of the body”. However, for the soul to perceive
sensations, support from the body is required.

[...] when the soul departs, the body is no longer
possessed of sensation; for it has not this power,
(namely that of sensation) in itself; but on the
other hand, this power can only manifest itself in
the soul through the medium of the body. [...]

(Epicurus., Letter to Herodotus. 64-65.
[C.D.Yon Trans.])

In this quotation, Epicurus reiterates the
interdependence between the body and the soul: The
physical body is a vessel for the soul to reside. Without
the soul, the body itself cannot feel, yet this power of
sensation “can only manifest itself [...] through the
medium of the body.” At the moment of death, “the
soul departs, the body is no longer possessed of
sensation”. When the atoms disperse at death, so does
the soul, and hence Epicurus concludes that death is a
painless and linear process of dispersion.

2.2 Zhuangzi

Zhuangzi contends that death is a process of
transformation. This argument is supported by one of
his passages in which he describes his reaction to the
death of his wife:

Z2H

R - REIETER © BOMEIAEAEIEL | 5L
A  JEREmA o TIAER « JEGE
UEth, » TTASER, » FET 5 2 R - il
R RETTAT » ETALE -

[When she first died, was it possible for me to be
singular and not affected by the event? But |
reflected on the commencement of her being. She
had not yet been born to life; not only had she no
life, but she had no bodily form; not only had she
no bodily form, but she had no breath. During the
intermingling of the waste and dark chaos, there
ensued a change, and there was breath; another
change, and there was the bodily form; another
change, and there came birth and life. There is
now a change again, and she is dead.]

(Zhuangzi ¥+ - Z 2% [Perfect Enjoyment] 2.
[James Legge Trans.])

The above quotation frames death as a process of
change from four stages: breath, bodily form, birth and
life, and finally death. No matter what form a person



adopts, whether as breath or as a bodily form, they still
remain as a part of the Dao. Zhuangzi repetition of the
word “change” reinforces the transformative nature of
life and death. Dying simply takes an individual back
to the start of this cycle of change, whereby one
commences onto the next form of life. By highlighting
the cyclic nature of life and death, Zhuangzi
establishes a mutually constitutive relationship
between these two seemingly opposite and disparate
ideas. Without birth, one would not be able to live, and
without death, one would not be able to commence a
new cycle of life.

The word “commencement” also highlights
Zhuangzi’s reflection on his wife’s death, framing it
not as a backward process, but instead moving forward
into a new state of non-being, which is essentially the
initial stage of pre-birth. Zhuangzi further illustrates
death as a natural process by comparing it to the
changes in seasons in the following quotation:

SN EMZIE - B BEKE EIURTH

[The relation between these things is like the
procession of the four seasons from spring to
autumn, from winter to summer.]

(Zhuangzi #1 - Z=Z%[Perfect Enjoyment]. 2.
[James Legge Trans.])

This simile highlights how the cyclical nature of the
four seasons is similar to the transformation between
life and death. Just like how the changes in seasons
repeat itself year after year, living and dying happen
continuously, hence, dying does not mean complete
non-existence, but instead a transition to living on in
the universe as another form. By comparing death to
natural processes, Zhuangzi emphasizes the
spontaneity of death.

Zhuangzi’s emphasis on the idea of change and
transformation serves to highlight the inevitability of
death. Just like how humans cannot interfere with
seasonal changes, dying and the “commencement”
cannot be interfered with as well.

2.3 Comparison

Epicurus and Zhuangzi both recognize death as
returning to nature. Epicurus’ philosophy argues that
when atoms disperse, they return to a united universe
filled with other atoms. Zhuangzi believes that when
one dies, they remain in the natural world as a new
form of life. Despite both recognizing that death is
inherently natural, Epicurus and Zhuangzi conceive
death in different ways: Epicurus adopts a more linear
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approach of atomism, which believes that death is the
dispersion of atoms. The dissolution of atoms strips
away all sensations, hence making death a painless
process. Zhuangzi, on the other hand, sees death as a
cyclical process, in which one changes from breath to
bodily form, to life, and finally death. Thus, death is
no longer the end of life, but a threshold that allows
one to progress through the cycle of transformation.

3. Attitude towards Death
3.1 Epicurus
Do not Fear Death

The implications of Epicurus’ conception of death are
reflected in his attitude towards death, namely the fear
of death. Epicurus uses his conception of death to
argue that the fear of death is irrational.

Accustom yourself also to think death a matter
with which we are not at all concerned, since all
good and all evil is in sensation, and since death
is only the privation of sensation. [...] For there is
nothing terrible in living to a man who rightly
comprehends that there is nothing terrible in
ceasing to live; so that he was a silly man who said
that he feared death, not because it would grieve
him when it was present, but because it did grieve
him while it was future. For it is very absurd that
that which does not distress a man when it is
present, should afflict him only when expected.
[124-125]

(Epicurus., Letter to Menoeceus. 124-125.
[C.D.Yonge Trans.])

In this quotation, Epicurus argues that the fear of death
is “absurd” for two reasons. Firstly, death is something
“we are not at all concerned [with]” because death is
the “privation of senses”. Thus, it is invalid to fear
death for the expected pain or evil it causes, since
death can neither be good nor evil with the absence of
sensation. Secondly, Epicurus believes that there is no
point in grieving one’s expected death as it not only
distresses a man in the present but also “afflicts” a
person with additional pain from the anxiety for one’s
inevitable death. Epicurus supports this point by
setting up a contrast between two men, the man who
“rightly comprehends that there is nothing terrible in
ceasing to live” and the “silly man” who fears death.
The word characterization of the latter as “silly”,
demonstrates Epicurus' critique of the silly man's
feelings and attitude. Epicurus believes that one
should act like the first man “rightly comprehend”
death by seeing it as something that does no harm.



Epicurus continues to argue about the irrationality of
the fear of death by saying:

Therefore, the most formidable of evils, death, is
nothing to us, since, when we exist, death is not
present to us; and when death is present, then we
have no existence. It is no concern then either of
the living or of the dead; since to the one it has no
existence, and the other class has no existence
itself [...]

(Epicurus., Letter to Menoeceus. 124-125.
[C.D.Yonge Trans.])

Epicurus refutes the general view of death as “the most
formidable of evils” by arguing that “death is nothing
to us”. This idea can be explained by the “No Subject
of Harm Argument”(O’Keefe, 2023): Death is not
present with the living, so death does not affect the
living. When death is present, we no longer exist.
Since death could only be bad to something that does
exist, the dead are also not affected by it. Therefore, it
is irrational to fear death as it is of no concern to
“either of the living or of the dead”.

Expel the Fear of Death to Live a
Good Life

Epicurus believes that the fear of death partly stems
from the fear of the gods, and hence grasping the
nature of Epicurean theology is a key to expelling
death anxiety. Epicurus argues:

First of all, believe that a god is an incorruptible
and happy being, as the common opinion of the
world dictates; [...] and think that a deity is
invested with everything which is able to preserve
this  happiness, in  conjunction  with
incorruptibility. [...] But they are not of the
character which people in general attribute to
them; for they do not pay a respect to them which
accords with the ideas that they entertain of them.
And that man is not impious who discards the
gods believed in by the many, but he who applies
to the gods the opinions entertained of them by the
many.

(Epicurus., Letter to Menoeceus. 123-124.
[C.D.Yonge Trans.])

This quotation represents Epicurus’ rejection of
traditional religious belief in favor of a more rational
and naturalistic worldview. Epicurus refutes the
common perception of the gods in Greek religion,
which granted gods anthropomorphic qualities.
Instead, Epicurus believes that the conventional
knowledge of gods is “distinct”, meaning that the
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common perception deviates from the true nature of
gods. He does not deny the existence of gods, but
rather than seeing gods as powerful and vengeful
beings who demand worship, Epicurus characterizes
them as “happy” and “incorruptible”. The word
“incorruptible” implies that gods would not act in their
own interest by intervening with human affairs, as that
would corrupt their immortality and divine nature.
Epicurus believes that gods are already happy and
content to not have to inflict power on humans to fulfill
their desires.

For Epicurus, this view of the gods relates to the fear
of death as many people fear death due to the
perceived divine punishment they think they will
receive. Epicurus expels this fear in two ways: firstly
by arguing that there will be no afterlife and sensation
after the death of the soul, hence we will not sense the
pain of or even experience divine punishment.
Secondly, Epicurus believes that gods have no
motivation to exert punishment on humans as they
have nothing that they want to achieve in return.
Therefore by believing in divine punishment, it would
be “impious” for one to think ill of gods. To conclude,
not only is the fear of divine punishment and by
extension the fear of death irrational but also impious.

3.2 Zhuangzi

Responding to the Death of
Oneself

By recognizing that death is a process of returning to
nature or the Dao, Zhuangzi is able to calmly accept
his own death:

AETRE > TR - HETH T TEU
Rit Rt > LUH A Rl > BIR RBBR3%
EY RRL - TR SAHEI 7 AL !

[When Zhuangzi was about to die, his disciples
signified their wish to give him a grand burial. 'l
shall have heaven and earth,’ said he, 'for my
coffin and its shell; the sun and moon for my two
round symbols of jade; the stars and constellations
for my pearls and jewels; and all things assisting
as the mourners. Will not the provisions for my
burial be complete? What could you add to them?']

(Zhuangzi §4F - 5/ [Lie Yu-kou] 16.
[James Legge Trans.])

Zhuangzi is nearing death and his disciples offer to
give him a grand burial. Zhuangzi, however, rejects
their offer and instead states that he does not need any
additional provisions beyond what is naturally



provided. In this quote, Zhuangzi metaphorically
compares elements of nature to burial items, such as
the heaven and earth as his coffin, and the stars and
constellations as his burial jewels. The metaphors
create a vivid and poetic image of Zhuangzi’s burial
and emphasize his connection to the natural world.
Zhuangzi displays no fear or anxiety regarding his
death but instead welcomes it as death would signify
his return to nature, or even becoming a part of Dao.

In another quotation from Nourishing the Lord of Life,
the character Qin Shi discusses the model behavior in
dealing with one’s death:

A > Rt © L > RTIAT o 228
FRllE - FREERREALL - TR LR -

[When the Master came, it was at the proper time;
when he went away, it was the simple sequence
(of his coming). Quiet acquiescence in what
happens at its proper time, and quietly submitting
(to its ceasing) afford no occasion for grief or for

joy.]

(Zhuangzi ¥+ - &4 7 [Nourishing the Lord of
Life] 5. [James Legge Trans.])

In this quote, the term “Master” refers to life or the
state of being alive. The Master’s coming refers to
birth and it “[going] away” connotes death.
Zhuangzi’s conception of death as an inevitable
process is thus reestablished in this quotation, where
Qin Shi believes that birth and death come at the
“proper time” and act upon nature's accord. Due to our
lack of control over our death, instead of resisting, Qin
Shi states that we should just face it with “quiet
acquiescence” and “submi[ssion]”.

However, Zhuangzi and Qin Shi do not look forward
to dying, as it would take away from one’s
appreciation of life. Even though Zhuangzi welcomes
death as his own return to the Dao, he does not display
any anticipation for death. Similarly, Qin Shi argues
that one should face death with “no occasion for grief
or for joy”.

Responding to the Death of
Loved Ones

Zhuangzi’s conception of death also teaches how one
should respond to the death of their loved ones:

HT2FIE - BErfr o HTFRITTERES: &
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[When Zhuangzi's wife died, Huizi went to
condole with him, and, finding him squatted on
the ground, drumming on the basin, and singing.
[...] Zhuangzi replied, [...] ‘There now she lies
with her face up, sleeping in the Great Chamber;
and if | were to fall sobbing and going on to wall
for her, | should think that I did not understand
what was appointed (for all). | therefore restrained
myself!']

(Zhuangzi ¥+ - =% [“Perfect Enjoyment”]. 2.
[James Legge Trans.])

In this quotation, Zhuangzi’s reaction to his wife’s
death seems absurd. Instead of grieving, he is
nonchalant and is even drumming and singing. His
singing is not entirely in celebration of his wife’s death
but demonstrates how he is not overindulging in
sorrow and is not negatively affected by her passing.
However, Zhuangzi initially fails to accept her death
peacefully and also displays grief, yet he reflects upon
the commencement of her being in the cycle of life and
death and is able to see her passing in another light.

Zhuangzi describes his wife’s death as “[lying] with
her face up, sleeping in the Great Chamber”,
illustrating a scene of a peaceful death. Zhuangzi
explains how her death is a return to nature or “the
Great Chamber”, which portrays his wife’s death as
something noble. Hence, Zhuangzi believes in such
occasions, it would be irrational to “fall sobbing”, as it
would mean that he didn’t understand the true nature
of death. Zhuangzi reflects on his initial reaction as
something foolish, which restrained him from
acknowledging the truth of death and by extension the
truth of the universe, the Dao. In Zhuangzi, the
different characters’ attitudes towards death reflect the
wisdom of Daoism, which encourages individuals to
free themselves from preconceived notions of death as
being a sad occasion, but instead, accept it as being an
inevitable part of life. By doing so, Zhuangzi believes
that an individual can attain the best life possible, by
living in accordance with the Dao.

3.3 Comparison

Both philosophers' attitudes towards death stem from
their conception of death, which allows them to argue
against conventional reactions towards death — fear,
and sorrow. Specifically, Epicurus believes that death
should not be feared, whereas Zhuangzi believes that
one should not mourn and grieve. Epicurus and
Zhuangzi both argue that one should not be anxious
about the death of oneself and others but for different
reasons. Epicurus contends that death should not be
feared because it is painless and free from divine



punishment. On the other hand, Zhuangzi argues that
death should not be faced with sadness as returning to
nature after death is not scary but bliss.

Conclusion

In conclusion, both Epicurus and Zhuangzi conceive
death as a natural end to a life that causes no harm. As
such, both philosophers emphasize the attitude of
accepting death and not fearing death. Rather than
trying to surpass death through immorality or grieving
over the death of our loved ones, one should welcome
death in a composed manner.

The value of this research into the conception of death
is for a modern audience to reconsider death. Despite
being an ancient philosopher from times so different
to ours, death remains a prevalent topic in philosophy,
as it is the inevitable fate all of humanity has to face.
One’s conception of death can hence influence their
attitude towards it, as demonstrated by the
philosophers. Regardless of how their ideas deviate
from the modern and scientific understanding of death,
no doubt, by reconsidering death from another
perspective, individuals can face death in a healthier
way.
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What can a Comparison between Liberalism and Confucianism
Reveal about the Relationship between Virtues and Rights?

==

Pong Ka Huen Kennice fEzz=

Introduction

The growing emphasis and concern over human rights
in our political climate has raised questions about the
fundamental moral idea of treating persons with equal
respect and dignity. Even so, the visions of the good
life have typically been a debate between Eastern and
Western values, the latter presenting Western liberal
democracy as the predominant model for universal
human rights. The debate between Western versus
Eastern philosophical values has typically been
framed within a series of underlying assumptions.
While liberalism represents liberty, democratic and
individualism, Confucianism is regarded as coercive,
restrictive, authoritative and communitarian (Nadeau,
2002, 107). Such associations polarize the West and
the East, assuming mutual exclusivity between the two
self-imagined ideologies that should be theoretically
applicable to all social systems and global societies
(Paramore, 2018, 527).

The New Culture Movement of 1919 epitomizes this
phenomenon.  The rejection of traditional
Confucianism and promotion of Western liberal ideals
depicts a clash driven by iconoclasm: some believed
that freeing China from its cultural roots was the only
way to revitalize the country into a prosperous,
modern state. Chinese scholar Chen Duxiu (1916)
argued that the lack of “national strength in China is
because there has been no change in the thought of
people.” Specifically, Chen underscores that there
must be a change in cultural thought for constitutional
government—which was the ideal for prosperity—to
be achieved. Others such as Chiang Kai-shek provided
a different perspective. He argued in his speech
“Essentials of the New Life Movement" (1934) that
Confucian values must be applied to ordinary life; and
a nation that does not reflect them will not survive.”
The conflict presents a deeply rooted debate, reflecting
the common perception of how there was little room
for harmony between the promotion of new ideals of
Liberalism and the old views of Confucianism.

Liberalism and Confucianism can be applied to
different areas: philosophical thought, political
ideology, state policies, cultural practices (Chan, 212).
In taking Confucianism as a traditional thought, it is
acknowledged that Confucianism is a rich philosophy
that involves the ideas of many philosophers. However,
I will be taking the Analects of Confucius as evidence,
a collection of aphorisms and anecdotes that came to
embody the values of the Confucian tradition. Yet it
should be understood that Confucianism is not limited
to this scope in real life conditions. | also take
liberalism as a moral philosophy, showing how the
notion of human rights coheres with how those rights
are exercised (Richards, 1980, 461).

This article questions the one-sided view that
liberalism is the only way to democracy, taking the
approach of comparative philosophy to reconsider the
stereotypical representations of Western and Eastern
values. | argue that some ideas of rights in liberalism
can also be found in other traditions; and
Confucianism, a virtue-based morality, can also be a
compelling and universal resource for human values
for individuals in a community.

The article is divided into three sections. The first
section  compares the moral ideals of
communitarianism and individualism, showing
approaches to the notion of equality that share some
similarities and contain certain differences. The
second section compares the two philosophies'
perspectives on the toleration of moral wrongdoing,
showing how, contrary to conventional thought,
Confucianism is not always coercive. The last section
offers an overview of the relation between Confucius'
aim to make moral progress by cultivating virtue and
noninterference in liberalism, exploring how one can
maximize freedom in a virtuous community.

The above article was written as a culminating essay for the Shuyuan NRI Scholar's Summer Retreat, 2022.



1. Equality Ideals: Individualism
and Communitarism

The core issue of the debate between Liberalism and
Confucianism can be attributed to the principles
underlying the standards of “human rights,” often
covering a disagreement over what rights should be
included in the enumeration of rights. Areas of dispute
include but are not limited to the role of the individual,
family, community, and how a state may guarantee or
interfere with those rights (Nadeau, 2002, 108).
Across most literatures, Renshaw (2014) represents
the dominant view that Liberalism ensures rights by
allowing individuals to act freely and achieve their
own self-interests, while Confucianism emphasizes
moral fulfillment of duties rather than claiming rights
over neighbors.

1.1 The Liberal versus Confucian
Ideal of a Community

One of the central ideas of Liberalism is that all people
are born with rights, which they hold simply because
they are human beings, not because the rights are
entitlements granted by the state. In John Locke’s
formulation, the individual stands at the center of the
community, being the one and only rational judge for
one’s own rights that allows individuals to act freely
to achieve their own self-interests (Yeo, 2014, 145).
This liberal thought of prioritizing the individuals’
interests over the community reveals how liberalism
prioritizes first generation rights. First generation
rights emerged as a theory during the seventeenth and
eighteenth centuries, based on the belief that powerful
rulers of the state should not have the legitimacy to
control the actions of individuals and that individuals
should have influence over the policies that affect
them (Council of Europe, 2014). The prioritizing of
the individual over the state — one way in which
individualism is defined — shows how Liberalism
typically defines human rights as “freedom from” the
restrictive nature of the family and the state, revealing
how human rights in the liberal context is the
fundamental equality of all persons. Thus, it is evident
how both central ideas of Liberalism and first
generation rights aim to protect the individual against
exploitation by the state. In a modern day context, such
beliefs are reflected in rights such as the right for
individuals to participate in the government (Council
of Europe, 2014).
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On the first look, the idea of rights does not seem
consistent with Confucian values. For Confucius, the
idea of rights does not appear to fit the Confucian
context because it motivates individuals to look at
other members’ interests as violations against their
own interests. It is commonly thought that the
Confucian ideal of a community takes a
communitarian approach, taking a virtuous approach
based on human relationships within the family.
According to The Analects, human relationships are
categorized in 5 ways: father-son, husband-wife, elder
brother-younger brother, ruler-ruled and friend-friend
(12.11). Such relationships are idealized so mutual
love and care between members constitute core virtues.
Specifically, a virtuous member of society in the
Confucian perspective is someone who exemplifies
the moral attribute of ren. Ren is not reflected through
what one does on a surface level; it is believed to be a
moral property of an agent in making moral actions
(Fung, 2015, 92). For example, Chan interprets
Confucius to state that ren is to “love your fellow
people.” To love means to pay respect and devote
oneself to close associations with other wise men
(Chan, 1999, 218). For example, a virtuous son would
regard his rights in relation to the well-being of his
family. This means that moral duties in Confucianism
arise from social relationships, placing the Confucian
self at the center of relationships, where the self is
defined in relation to the family, community and the
state.

1.2 Individual Role-Based Ethics

There is a general consensus that the idea of
Confucianism does not support the liberal definition of
human rights. Many scholars have argued that
Confucianism is exactly the opposite, supporting the
use of coercive power of the state over individual
freedom (Nadeau, 2002, 108). For example, Rosemont
(Rosement, 1988, 167) argues that because human
beings have inalienable rights irrespective of cultural
background, personal beliefs and values, individuals
can live independently of culture. This view goes
against the Confucian perspective of the ideal
community because culture is a collective identity that
individuals share.

Confucius replied: “There is a government, when
the prince is the prince, and the minister is the
minister; when the father is father and the son is
son.”

(Analects, Yan Yuan, Chapter 1, D.C Lau Trans.)



There is an argument premised on the assumption that
familial roles do not give room for rights within
virtuous relationships, thus a communitarian approach
erodes a person’s legitimate interests. However, Chan
(1999) argues further that Confucianism would
endorse rights in familial relationships because no
ethics of benevolence would seek to diminish the
needs of individuals. One way of interpreting the
passage above is that a minister should fulfill his duty
as a minister and a father should fulfill his duty as a
father. Confucius argues that there is room for rights
within such duties; the key is for individuals to fulfill
their roles in order to protect themselves and build a
stable and collective community.

Similarly, Confucius promotes the view that virtuous
members in personal relationships will not even think
of possessing rights over their partners; instead,
focusing on mutual love would motivate individuals to
participate  in  community  with  reciprocal
commitments (Chan, 1999, 220). That means that
virtuous members would care for the needs and
interests of others. However, when a relationship turns
sour — such as when a marriage relationship in
which one spouse is deceitful — Confucius agrees
with the view that formal and legal rights can be useful
to protect personal interests (Chan, 1999, 221).
Ultimately, it can be seen that both the liberal and
Confucian perspectives acknowledge how both
individual and familial rights can be an instrument for
the wvulnerable to protect themselves against
exploitation.

The Universal Declaration of Human Rights (UDHR),
written by the United Nations General Assembly in
1948 and founded on liberal principles, can also show
how Confucianism is compatible with liberalism in a
modern day context. Specifically, an early draft of the
first article of the Universal Declaration stated that:
“All men are brothers. As human beings with the gift
of reason and members of a single family, they are free
and equal in dignity and rights.” Thus, the idea of how
individuals are interconnected relates to the Confucian
idea of ren. This is because the virtue of ren suggests
that the self and community are mutually supportive
and influenced by each other (Twiss, 1998). Therefore,
it is evident how both liberalism and Confucianism
view individuals as moral agents who have shared
capacities for personal development, and everyone
should have equal access to opportunities that allow
moral virtues to reach their full potential (Nadeau,
2002, 114).
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2. The Right to be Bad

Another distinction between Liberalism and
Confucianism lies in the tension between a vision to
protect individual’s rights and a concern over the ways
in which people ought to exercise them, especially
over ways in which people may misuse their rights.

2.1 Individual Sovereignty and the
Confucian Self

The liberal moral imagination supports the belief that
a person has a higher order capacity to evaluate their
first-order desires. Some examples of first order
desires include thirst, sexuality, competence desires,
desire for love and friendship (Richards, 1980, 466).
For the liberal tradition, what differentiates human
beings from other animals is the ability to evaluate
first-order desires. Therefore, priority is given to rights
that enable individuals to have full decision-making
power over their first-order desires. Kant, a profound
thinker of classical liberalism, identifies that
individuals should be sovereign, to be ends in
themselves on how to live their lives (Richards, 1980,
466). Following this ideology, people are within their
rights to do the wrong thing. Conceptually, not giving
money to charity and not helping a friend in need are
common examples of when moral rights are used to do
moral wrongs (Herstein, 2012, 344). The liberal
perspective argues that a mere fact of someone
engaging in moral wrongdoing does not entail that one
should not have a right. Moreover, liberals argue that
without a right to do wrong, individuals would not
have the flexibility to truly understand their own
values of “who they are” (Herstein, 2012, 351).
Therefore, having a right to choose wrongfully is an
essential condition for individual sovereignty; to
strengthen the main function of rights which is to
protect the interests of right-holders and ensure an
access to freedom.

Confucianism offers justification for rights to be used
to promote the moral and ethical life of ren (Chan,
1999, 230). For example, in Hsieh’s interpretation of
Confucian ideas, she states that “outside the limits of
goodness, one should not be free.” Specifically, moral
autonomy is only useful when it is practiced as a part
of the “moral life” (Hsieh, 1967, 313); if individual
sovereignty is used as a justification for the pursuit of
the bad, then individual autonomy would have lost its
value and purpose. This alludes to how the Confucian
perspective would not accept the rights of people who
intentionally use their individual rights to promote
morally bad behaviors (Sun, 2013, 4).



Confucius is recorded as saying:

What you do not want done to yourself, do not do
to others.

TORTARRK A e
(Analects 15.24, D.C Lau Trans.)

From this quote, it appears that individuals who
achieve the virtue of ren would rather give up certain
desires and interests than put themselves into an
unrighteous position (Sun, 2013, 5). Linking back to
the view of communitarianism, Confucianism
acknowledges that people can carry natural rights but
emphasizes the need for rights to be used to fulfill
duties and responsibilities in virtuous societal
relationships.

2.2 Fostering Virtues and Moral Status

The depiction of how Confucianism does not tolerate
a moral right to do morally bad behaviors led many
scholars to believe that Confucianism is a coercive and
suppressive ideology. However, this view is a
misconception. Instead, Confucian attitudes place a
lower reliance on legal forces such as punishment for
maintaining social order. Specifically, Confucius
states that rituals are a set of guidelines that can guide
individuals from doing wrong. Confucius stated in the
“rule of ritual” in the Analects, “Guide them by edicts,
keep them in line with punishments, and the common
people will stay out of trouble but will have no sense
of shame (Analects 2.3). Thus, the emphasis on
common people to stay out of trouble through
accessing themselves with the set of guidelines
provided by the rites shows how Confucianism
prioritizes virtuous people over having a system of law
that is forceful (Tan, 2011, 470).

Although rituals are a set of guidelines envisioned by
Confucius, Confucians do not promote the use of legal
coercion—a form of hard power—to justify or set
boundaries of what is legally right or wrong.
Confucius believed that legal punishment is not an
effective solution to change one’s personality and
desires; only rites can change one’s heart and soul.
Chan reckons for Confucians that to live a genuinely
virtuous life, an individual must see the point of that
life —to be motivated to live by virtues. Specifically,
it is argued that one cannot be compelled by force to
be virtuous, thus avoidance of punishment from legal
rules is not a justifiable reason for virtuous action
(Chan, 1999, 233). Similarly, the fostering of virtues
is not done through a coercive and forceful means but
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can be achieved through moral edification and practice
in rites.

To maximize the effect of moral edification,
Confucius emphasises the need for rulers to be role
models for the common people. Specifically, one of
the fundamental principles of Confucianism suggests
that those who are in a powerful position should take
greater responsibility for the general society (Chan,
1999, 233).

Lord Ji Kang asked Confucius about the government,
saying:

“Suppose I were to kill the bad to help the good:
how about that?” Confucius replied: “You are
here to govern; what need is there to kill? If you
desire what is good, the people will be good. The
moral power of the gentleman is wind, the moral
power of the common man is grass. Under the
wind, the grass must bend.”

(Analects 12.19, D.C Lau Trans.)

Confucius argues that a virtuous ruler would not aim
to control and impose their own interests over the
common people. Instead, the ruler would be motivated
to establish themselves as leaders that are responsible.
That is, leaders do not have the ability to force
decisions upon people; but people have the right to
demand from rulers their fundamental security, basic
needs for living, and conditions for self-development
(Tu, 2002, 6). The only way to build a stable state with
great institutional power is for the leader to set the
right example for the common people to follow. If the
wind blows in the wrong direction, the grass will bend
in the wrong direction as well (Brown, 2021). By
setting more strict demands on the ruler, this process
encourages the individual’s participation in the
positive virtue of ren. While Confucianism may not be
based on the liberal values like personal sovereignty,
it is based on sympathy, on the notion that coercion is
not effective in promoting moral ethics.

3. Negative and Positive Freedom:
Noninterference and Cultivation
of Virtue

The controversy over the liberal right-based morality
and Confucian virtue-based morality can also be seen
as a conflict between the principle of noninterference
versus cultivating virtue as the common good in
individuals.



3.1 Vision of a Good Life

In Liberalism, tolerance is a key virtue in providing
humans with decision-making power. According to
John Stuart Mill, no one should interfere with anyone
else’s decisions without justification. Specifically,
liberals believe that the only condition for interference
is when one inflicts harm on others, or violates the
rights of others; otherwise, one may do whatever one
wants to maximize first-order desires (Mill, 1859, 16).
This view of noninterference relates to Berlin’s view
on negative freedom, where one should not be
prevented by others from doing what one could
otherwise do (Berlin, 1969, 120). It follows that the
wider the sphere of noninterference, the wider a
person's freedom becomes (Berlin, 1969, 121), thus
libertarians promote that a certain minimum area of
personal freedom should be drawn. The justification of
the principle of noninterference is so that individuals
can take full account of their responsibilities. Only by
allowing individuals themselves to form decisions and
take actions based on their own interests — where the
ultimate onus for the risks of success or failure is on
the person — can the desired basic right allow the
person to live as a free and rational being (Richards,
1980, 474). Connecting this contemporary thought by
Richards to the ideas of Isaiah Berlin, the prohibition
of coercive interference allows people to fully
maximize negative freedom. The liberal vision of
good life is achieved in a sense that individuals take an
attitude towards life where they are willing to explore,
experiment, take risks and be open-minded (Mill, 1859,
53).

However, does ensuring noninterference constitute
genuine freedom? Confucianism suggests that the
liberal view of limiting interference does not inspire
people to take virtues, characters and responsibility
into account when making decisions. Confucius
provides an alternative perspective to a vision of the
good life. It is maintained that one should focus on the
self instead of relying on extrinsic conditions.

Confucius once said,

"In archery we have something like the way of the
superior man. When the archer misses the center
of the target, he turns round and seeks for the
cause of his failure in himself."

(Analects, 14.5, D.C Lau Trans.)

Taking archery as a metaphor, Confucius first shows
that when an archer misses the target — a metaphor
for mistakes in decision making —— one does not
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blame external conditions such as the wind or the
arrow. Instead, Confucius believes that one should
exercise reflective skills and evaluate one's own
experience. This relates to Berlin’s view of positive
freedom, where individuals should be their own
masters, acting rationally and choosing responsibly
(Berlin, 125). For both Confucius and Berlin, a person
is considered positively free only if his or her higher
self is more dominant. If one struggles between
conflicting lower desires when making decisions, one
is not making the most rational decision and thereby is
not a positively free individual (Lee, 2017, 369).

3.2 Critique of Liberalism and
Confucianism: Reaching Co-
existence

The West defines human rights as “freedom from”
oppressive tendencies of the state, and justifies that
this notion of negative freedom grounds human rights
in equality of all persons. Because the nature of
negative freedom focuses on the external factors with
which the individual interacts, it provides confidence
that the promotion of negative freedom can better
guarantee protection against the dangers of oppression
and suppression (Carter, 2022). However, Mill (1859)
compared the development of an individual to a plant:
growth only happens according to inner faculties and
logic. Personal growth and the exercise of critical
thinking skills are things that cannot be forced through
coercion, but must come from within the individual.
Accordingly, liberals agree with the Confucian view
that self-realization is crucial to developing an
admirable, virtuous character (Lee, 2017, 370). But
having a vision of the good life would be limited
without choice and opportunity, especially when there
is suppression and torture. Thus negative and positive
freedom should both be taken into consideration in
modern society; human rights are best defined as
“freedom from” and “freedom to” participate in the
totality of human relationships (Nadeau, 2002, 111).

While liberals promote the principle of
noninterference, it is indisputable that being embedded
in inherited traditions and received values can be good
for national identity and the solidarity of a promoting
community. However, a criticism of the Confucian
communitarian approach is the potential consequence
of blind conformity. For example, in a father-son
relationship, the father is deemed as a stronger party
because of the act of procreation, and in a husband-
wife relationship, the husband is deemed as a strong
party because of biological differentiation (Nadeau,



2002, 115). Here, Lee criticizes the Confucian self-
realization view of freedom. The view of the good life
as having harmonious relationships with others is a
crucial and high-order human good; but the roles
would be depicted as hierarchical and unequal to the
core if individuals do not reexamine given roles,
inherited traditions and received values. This reaches
a consensus between a liberal and Confucian view on
rights and virtue: it is one thing to recognize what
rights individuals have, and another to recognize when
and against whom we should exercise the rights (Lee,
2017, 370).

Discussion and Conclusion

The dichotomy of rights and virtues by Liberals and
Confucians has severe limitations. The presentation of
Western liberal democracy as the only model for
universal human rights does not take into account the
diversity of human interests, desires, motives and
purposes (Lee, 2017, 375). This paper has attempted
to argue that Confucianism, as represented by the
thoughts of Confucius in the Analects, can be
compatible with the idea of human rights and be a
virtue ethic simultaneously.

The dispute between Liberalism and Confucianism
can be seen as a debate between the enumeration of
rights, on the question of whether the scope should be
limited to the individual, or include familial
relationships as well. Specifically, Liberalism takes an
individualistic approach to ensure the promotion of
equality of all persons. On the Confucian view, a
communitarian approach is taken by endorsing the
virtue of ren as an instrument to protect important
human interests. While both ideologies take different
approaches to reach their vision of an ideal community,
it is evident that both agree that adding a virtue of ren
to the right-based approach can be used to protect the
vulnerable and allow access to opportunities for the
development of moral virtues (Nadeau, 2002, 114).

On the topic of individual sovereignty, liberals suggest
that individuals have the right to do wrong. Kant
identifies that full decision-making power is essential
for sovereign individuals to protect personal interests.
Conversely, Confucianism argues that virtues
including ren can be used to promote a moral and
ethical life. Yet contrary to common view,
Confucianism is not a coercive ideology because it
does not rely on punishment for maintaining social
order. Instead, the fostering of virtue is achieved
through moral education. Confucius emphasizes that
those who are in a powerful position must take greater
responsibility for society in general (Chan, 1999, 233),
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suggesting how virtuous rulers should be motivated to
reflect the virtue of ren. Ultimately, a virtuous ruler
who embodies ren serves as a role model for
individuals in a society, so that Confucianism turns out
to be compatible with the liberal view of how rights
should be fulfilling for individuals.

Identifying Berlin’s theory of positive and negative
freedom, this paper has shown a conflict between the
principle of noninterference versus cultivating virtue
in individuals. John Stuart Mill (1859) argues that no
one should be able to interfere with another's decision
without justification. This liberal view of good life is
achieved so that individuals can explore, experiment
and take risks. However, Confucianism suggests that
noninterference does not inspire individuals to
develop virtues, characters and responsibility. For
Confucius, individuals should be their own masters to
reach positive freedom. However, the analysis in
section 3.2 has shown that negative and positive
freedom are inseparable and should both be taken into
consideration for freedom to be maximized.

Through the mutual contrast of Liberalism and
Confucianism concerning virtues and rights, what is
presented is not an assumption of mutual exclusivity
between the two self-imagined ideologies, but a
harmonious relationship between virtues and rights.
Insofar as Liberalism and Confucianism are connected,
both perspectives should be revised and further
developed to be applied in real life contexts, so as to
achieve a greater degree of mutuality. Delving deeper
into the interesting perspectives on virtues and rights
will ultimately lead to a more rich and fruitful
appreciation of both Liberalism and Confucianism.
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How do Differences in Literary Features between Plato’s Allegory of
the Cave and Zhuangzi’s The Butterfly Dream Reveal Differences in
Attaining the Ideal State?

Charlotte Cheung 7&K &l

Introduction

Zhuangzi i and Plato are prominent philosophers
that expressed their philosophies through storytelling.
Zhuangzi (369—286 B.C.) lived during the Warring
States Period, where China was divided into multiple
states marked by continuous geopolitical strife. The
diversity of power factions in that era created an
environment for hundreds of philosophies to emerge.
Parables and allegories were used as a simple and
effective way to communicate them, as shown across
a variety of philosophical works, such as the Zhuangzi
T+, Mozi £+, Mencius F+, Xunzi Aj+, and Han
Feizi #gJE T, to name a few. (5330 b4REEET, 2013)
Plato (428-348 B.C.) was an ancient Athenian
philosopher who contributed to numerous fields, such
as ethics, politics, metaphysics, and epistemology
(Kraut, 2004). His published works take the form of a
debate between two or more interlocutors. Allegories
were used within the debates to illustrate abstract
philosophies in an approachable and accessible
manner.

In this essay, | compare The Butterfly Dream (or the
“Butterfly ") # E2t by Zhuangzi and the Allegory
of the Cave (or the “Cave”) by Plato, both of which
are representative literature of the two philosophers
that illustrates their inquiry of the truthfulness, of
reality, and forms through the story. Specifically, by
comparing the contrasting stylistic choices between
the two texts, | aim to reveal fundamental differences
in the two philosophers’ perception of the ideal state
of being. Note that the Butterfly is defined as a parable,
as it is a simple and short story with a focus on the
analogy instead of storytelling details. On the other
hand, the Allegory of a Cave is an allegory, as it is a
sustained story rich with metaphors (Ichiko, Maeno
and Fletcher, 2019).

JET-FERS - B = [the chapter Allegory of Zhuangzi]

says that yu yan shi jiu =71 [in allegories, nine
out of ten sentences are believed], whereas chong yan
shi gi 8=+ 1 [when referencing the wisdom of
sages, seven out of ten sentences are believed]. Note
that within this essay, “allegory” is a translation of the
Chinese term yu yan #5= [a short fictitious story that
uses an analogy to convey a philosophical idea].
Zhuangzi attributes this disparity in success to how the
allegory ji wai lun zhi #£ %) > [uses objective
matters to prove one’s point]. Kirkwood (1992) points
out that Zhuangzi understood audience psychology
and Zhuangzi noted that interpretation is better than
direct statements when communicating ideas.

The Butterfly is a concluding story in the second
chapter of the Qi Wu Lun ZE%7 3% [Essay on the
Uniformity of All Things] of Zhuangzi:

ﬁ%ﬁff‘ﬂ%ﬁbﬂéﬁ% FIRIZRMATE . - 5 v
GH | ARIEL - HAAR > RIEEAE -
K%DF?IZ%?%M%@ 5% 7 25 R P ER ©
BBALE - RIS o EZEEPIE -

[Once Chuang Chou! dreamt he was a butterfly, a
butterfly flitting and fluttering around, happy with
himself and doing as he pleased. He didn’t know
that he was Chuang Chou. Suddenly he woke up
and [with a jolt, realized that he was] solid and
unmistakable Chuang Chou. But he didn’t know
if he was Chuang Chou who had dreamt he was a
butterfly or a butterfly dreaming he was Chuang
Chou. Between Chuang Chou and a butterfly,
there must be some distinction! This is called the
Transformation of Things.]

[Watson Trans. 2021]

The story questions the truthfulness of reality by
showing how it is impossible to clearly distinguish
what the reality between real life and the dream. They
are parallel projections of existence that co-exist
within each other, thus the character, being in the event
itself, is unable to determine the existence of one clear

The above article was written as a culminating essay for the Shuyuan Comparative Philosophy Summer Program, 2021.

1 Note that Chuang Chou is equivalent to Zhuangzi.



reality. Zhuangzi says that what we believe feels so
real combine just a dream. The butterfly fluttering
joyfully had no idea that it was in a dream. However,
the vividness and realness of the butterfly’s experience,
as shown by xu xu ran fJFJ#A [its fluttering motion]
and zi yu shi zhi yu B 4582 B4 [contented happiness],
reveals itself to be a dream. This then poses the
question: How does one know that the feelings and
thoughts of now, that feel so real, are not the product
of a "dream"?

Another aspect the story explores is how physical
distinctions between two distinct forms can melt away
as wan wu he yi ¥ — [all becomes one] under the
pretense that one can transform into another through
the dual realities. The narrator first sets up the claim
that “Zhuangzi” and the “butterfly” are two distinct
physical forms. However, since the forms are mutable
between dream and “real life”, a form can become
another form, thus ultimately, the distinction between
the two forms melts away. This demonstrates wu hua
#71{L [the Transformation of Forms], which is part of
Zhuangzi’s overarching philosophy that all “things”,
or forms, are ultimately the same.

The Cave is also a concluding excerpt in Book Seven
of The Republic (514a-517c). This essay will refer by
the English translation in Republic (Hackett Classics),
2nd Edition, by G.M.A. Grube and revised by C.D.C.
Reeve. Note that the Cave is narrated by the character
“Socrates”, a vehicle for Plato to express his
philosophies, thus the ideas expressed by the character
should ultimately be perceived as those of Plato, and
not from the historical figure, Socrates (Kraut, 2004).

The story is set in a cave where prisoners are chained
such that they can only look at what is in front of them
for their entire life. They are shown shadows of the
models of “forms”, which they perceive as reality. A
prisoner is freed from the chains, and the story
describes his progression of having the same limited
perception of reality as his fellow prisoners, then
seeing the models of the forms as he arduously
journeys out the cave, and finally seeing the forms
themselves.

Plato’s “forms” are definite and universal definitions
of virtues, such as wisdom, courage, friendship, and
more. Virtues are defined in terms of the good in Book
1 (Grube, 1992), and Plato believes that each
individual’s perception of goodness is subjective to the
specific type of “desire” that dominates one’s soul. He
classifies desire into three types: appetitive, spirited,
and rational, which generate money-lovers, honor-
lovers and wisdom-lovers/philosophers. He then
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contends that as people are ruled by different desires,
they generate different needs and wants in life, thus
they have differing perceptions of goodness. Then,
Plato upholds that the rational desire’s goodness is the
best and most correct form of goodness, as it allows
the individual to approach the virtue itself instead of
being clouded by its imitations. Thus, in Allegory of
the Cave, the prisoner’s strenuous journey out of the
Cave to reach the realm of forms symbolizes the
rigorous education necessary to change an individual’s
fundamental desires to attain true goodness (Grube,
1992).

Through this allegory, Plato establishes a linear and
hierarchical relationship between different levels of
goodness, contending that seeing reality is being able
to see a certain type of goodness, which is achieved
through rigorous training that changes one’s nature,
breaking free from the limited scope of the Earth. Plato
uses imagery to explain the Theory of Forms, which is
how every visible “form” in the world are mere copies
of a higher “form”. Just as identical cookies are made
from the same mold, the “forms” that one sees are
imitations produced by the “higher” version. In doing
so, this allegory explains how the reality of the
physical world, which symbolizes the “shadows”, is
not a true reality, as it is derived from ideas/forms, the
mental form, which Plato holds as timeless and
absolute.

1. Comparing the Nature of the
Texts

Although both texts are imaginative literature that tell
a story to convey a deeper philosophical meaning, as a
parable and allegory, their fundamental nature is
different. The Butterfly is a parable, a simple story that
focuses on conveying the meaning, while the Cave is
an allegory, a sustained story infused with metaphors
(Ichiko, Maeno and Fletcher, 2019).

The Butterfly only contains 73 Chinese characters. The
main plot is simply sketched out while details are
omitted to bring the core philosophy, the
Transformation of Forms to life. For example, the
setting is simply described as xi zhe E£73& [Once upon
a time], then the story delves immediately into the
interaction between Zhuangzi and the butterfly.
Through “butterfly flitting and fluttering around”, one
can infer a natural, garden-like setting, however
concrete contextual details such as the weather,
scenery, and more are omitted. Also, the narrator
simply states that the butterfly “didn’t know” its
parallel identity as Zhuangzi while omitting further
indications of the butterfly’s ignorance. The process of
waking up from the dream is expressed by a succinct
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e ran {fiZX [suddenly] and qu qu ran R [with a
shock], which captures the essence of a jolting
awakening while omitting further contextual details.
Viewing the story as a whole, the only descriptive
phrase is f]--- & B2 [flitting... he pleased], which
serves the purpose of expressing the butterfly’s
freeness, a core part of Zhuangzi’s approach to
attaining the ideal.

The brevity of each scene, and the swift transitions
between scenes allow the story to progress rapidly. For
example, between the third line “he didn’t know he
was Chuang Chou” and the fourth, “woke up”, there is
no transition phrase or a build-up. This allows the
narrator to get straight to the crux, which is where the
logical propositions are made. As a parable, the
Butterfly emphasizes the philosophical message
instead of story-telling. By providing only the
essential, clear details of the story, the Butterfly is like
a framework that leaves vast amounts of personal and
free interpretation that varies from reader to reader.
One could say that as it leaves interpretation to its
audience, its message is unrestrained and evocative.
This allows it to be a light and concise story containing
a deep message.

On the other hand, the Cave is a sustained and lengthy
allegory that exceeds more than 1500 words and with
a descriptive setting. In contrast with the absence of a
clear setting and lack of descriptive details in the
Butterfly, Plato takes great effort to establish a
fictional and impossible world laden with descriptive
imagery. The setting for the Cave is created through
precise contextual descriptions, such as “underground,
cave-like dwelling”, the entrance “both open to the
light and as wide as the cave itself”’, and more. In 514a
to 515a, the setting is described as: “Imagine an
underground chamber like a cave... above which they
show their puppets... are talking and some not”. A
fictional and impossible setting is created: an
underground society with prisoners’ “necks and hands
fettered, able to see only in front of them” due to their
bonds. Shadows of men and animals are cast by
external “operators” to create an illusion of reality for
the prisoners, likening their reality to one manipulated
by “puppeteers” (514b). The third-person omniscient
point of view employed in these descriptions allows
the reader to understand how incredibly restrained the
prisoners were, developing a sense of pity and an
incredulous feeling towards their obviously confined
perception of reality. This supports Plato’s point of
how pitiable it is for humans to be constrained by their
desires, seeking a limited goodness that is but just
imitations of higher forms of goodness.
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The nature of the Cave is, on the surface, a question-
and-answer dialogue between Socrates and the
interlocutor Glaucon. However, instead of a true
discussion in which ideas are exchanged and claims
are challenged, this dialogue is one-sided where
Socrates’ claims one-sidedly propel the story onward,
while the interlocutor simply agrees with Socrates’
claims. This can be first seen in 515 BC, where when
Socrates uses inductive reasoning to claim that the
prisoners perceive truth as the “shadows of those
artifacts”, Glaucon repeatedly verifies his reasonings
with short, static phrases such as “Of course”, “They’d
have to”, “I certainly do”, and more. As Socrates’
inductive reasoning progresses throughout the
allegory’s entirety, the one-sidedness of the dialogue
becomes more. Therefore, it would be correct to say
that the entire allegory is actually an expansion of
ideas led by the logical reasoning of Socrates the
character. Thus, contrasting to the uncontained, open-
ended interpretation Zhuangzi creates with the
Butterfly, it can be seen that Plato wishes to
convincingly prove a point and expound his Theory of
Forms, doing so with the support of seamless and
irrefutable logic.

2. Comparing the Structure and
Style of the Texts

Structure refers to how events are sequenced; style
refers to the distinct manner of writing. The two texts
clearly have different structures and styles of writing.

The Butterfly is a parable consisting of only six
sentences, thus it has a simple structure of starting with
the butterfly’s fluttering movements, then progressing
onto the main ideas. One could say that its structure is
simple, flowing in a casual manner.

The language of the Butterfly is concise, as seen from
how the phrases are direct statements without using
complicated language and structure. This can be seen
from “He didn’t know he was Chuang Chou. Suddenly
he woke up and there he was, solid and unmistakable
Chuang Chou.” The narrator conveys the butterfly’s
ignorance with a simple “didn’t know”. His
awakening is directly stated with “he woke up”
without further describing, for example, the specific
process of coming into consciousness with “reality”.
One could say that the narrator sketches out the story’s
outlines. Also, the omission of specific details, such as
when the butterfly flutters, where it is fluttering, and
more preserves the simplicity of the writing.



A possible reason for its simple structure and language
may be that being a parable, Zhuangzi wishes to
emphasize the philosophical meaning behind the story
instead of the story itself. Indeed, the outlined story
serves to reveal a deep philosophical message. Right
after the story, through the rhetorical question N4 --
fEE1L ? [He didn’t know that he was Chuang Chou],
the audience realizes the inability to determine a
singular and defined reality due to the two co-existing
planes of existence - that of Chuang Chou and that of
the butterfly in the dream - and the bi-directional
ambiguity of which plane is reality and which is the
dream. It is impossible to know which is which. This
then encourages the idea of mutability between the
two forms, however, the narrator swiftly refutes this
stating that ze bi you fen yi RIl.0Af5 4722 [there must be
some distinction (between the two)], posing a logical
conundrum that is called wu hua %7 {L [the
Transformation of Things].

Another reason may be that unlike the Cave, where
Plato creates a detailed and elaborate story to prove a
specific point, Zhuangzi’s aim is to encourage
reflective thinking instead of proving a definite claim.
Zhuangzi frowns upon the logical argumentation of
competing schools of philosophy, instead gravitating
towards silence and intuition (Kirkwood, 1992).
Therefore, simplifying the story leaves an openness to
various interpretations and meanings, allowing it to,
through a few words, contain evocative rich meanings.

The language of the Butterfly is vivid. The description
4]+ B [flitting and fluttering around, happy with
himself and doing as he pleased] adds a lyrical tone
and a touch of vibrancy, as the movement of the
butterfly’s fluttering light wings expresses a feeling of
freeness, a sense of pure and unbridled joy. It can be
said that this phrase is the centerpiece of the story due
to its outstanding vividness compared to the rest. The
butterfly may be interpreted as the epitome of living in
a natural and pure state, lightly following the flow of
nature, devoid of restrictions. As such, if the butterfly
symbolizes the natural way of living, then the
character “Chuang Chou” may represent the confined
human form that is bound to rules. Thus, although
there is an obvious distinction between the two forms,
it could be interpreted that understanding the
transformation of things allows one to live as one with
natural nature, thus transcending earthly restrictions
and leaving as one with nature, also defined as tao 7.
Thus, in addition to the theme of whether or not a
definite “real” plane of existence exists, another theme
that can be derived is transcending earthly restrictions
can allow one to live in its natural state.
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The Cave is a lengthy dialogue spanning multiple
pages. In contrast with the Butterfly’s simple and
casual structure, the Cave is composed of an organized
structure and is described in a logical and procedural
manner. This establishes a linear progression of time
and turns the story into an analogy for the journey of
education to become a philosopher. It also works hand
in hand with the rational and rigorous style of the Cave,
which is seen from the inductive reasoning used to
deduce events.

First, when the prisoner first looks at the light, the
narrator deduces that “wouldn’t his eyes hurt”. In a
logical progression, “wouldn’t he turn around and flee
towards the things he’s able to see”, as his eyes believe
that they are “clearer” than the “things”. These
rhetorical questions serve as an analogy for the
uneasiness when one first reaches the philosopher’s
perception of goodness due to feeling unaccustomed
to a new way of perceiving reality, thus rejecting it at
first.

Then, through education, he is “dragged away from
there by force, up the rough, steep path”, thus during
the process, he would feel “pained and irritated”. This
illustrates the necessary but strenuous journey away
from the “fake reality” of the physical world into the
realm of truth. By establishing a cause-and-effect
relationship, Plato invites the reader to place oneself
into the constructed world of his allegory.

Next, the narrator logically transitions to how the
prisoner would “need time to get adjusted” to the light
before he could see things in the external world. The
logical prowess of Plato shines through when this
process is then split into multiple procedures: “at first
he’d see shadows most easily”, “then images of men
and other things in water”, and finally “then the things
themselves”. Through the leading terms “first” and
“then”, a logical and linear progression is established.
Through the analogy, the narrator explains how one
would move from understanding the images of models
of “the things themselves”, then to the models, then
ultimately to the things. This reflects the process of
self-cultivation, namely being ruled by an appetitive
desire to a spirited desire then finally to a rational
desire.

Another example is in 515 BC when the narrator
establishes cause-and-effect relationships between the
living conditions of the prisoners and their belief in the
imitation of reality as reality itself:



Socrates: “Then if they were able to talk to each
other, would they not assume that the shadows
they saw were the real things?”’

Glaucon: “Inevitably.”

Socrates: “And if the wall... passing before them?”
Glaucon: “They would be bound to think so.”
Socrates: “And so... the whole truth.”

Glaucon: “Yes, inevitably.”

Here, from the existing evidence given from the cave’s
description, Socrates builds upon claim after claim
which reveals fully the prisoners’ formation of reality.

Contrasting the concision and sketch-like plot of the
Butterfly, each action is supported by specific
descriptions, which illustrate fully the sensations felt
and which guide the rigorous and logical stream of
reasoning. This can be seen in the examples above.
Thus, this demonstrates Plato’s goal of proving a
specific theory, namely the method of creating
philosophers governed by rational desires, thus he uses
an organized structure, logical inductive reasoning,
and specific descriptions to accurately capture his idea.

3. Respective Differences in
Attaining the Ideal State

The identified vast differences in literary features can
perhaps be explained by the philosophers’ differing
views of attaining the ideal. The Cave shows that in
Plato’s opinion, the ideal is achieved through actively
changing one’s intrinsic nature through cultivation and
effort into being ruled by one’s rational desire. This
then allows one to understand the ultimate form of
“virtues” and “goodness”. It is interesting to note that
Plato understands the human psyche as being ruled.
Even if one changes one’s ruling desire through effort,
one’s thoughts and behaviors are still products of the
desire’s influence. This implies that humans do not
have true free will.

Plato also contends that personal growth is limited,
even pre-determined. This can be inferred from the
categorization of people into money-lovers, honor-
lovers, and philosophers, and how only a selected few
will be able to attain true goodness (Grube, 1992). In
simple terms, Plato's ideal is exclusive to the selected
few, whose purpose is to devote their virtues to leading
society in a righteous direction. One can discover
parallels with Confucianism, another Ancient Chinese
philosophy, as both contend that the path to attaining
goodness is the cultivation of the self with the aim of
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improving society. Confucius establishes a system of
humanistic education to cultivate a jun zi & +
[gentleman], meaning a virtuous person. An
emblematic phrase of this philosophy is xiu shen qgi jia
zhi guo ping tian xia (2 555Gk T [cultivate
the self, regulate the family, govern the nation, bring
peace to the world], which states in a series of
procedural steps how starting with self-cultivation can
ultimately bring peace and order to the world.

Zhuangzi has criticized the Confucian philosophy of
actively cultivating to change one’s nature to achieve
an ideal state. In fact, the idea of “attaining” an ideal
is one that he criticizes. Instead, he contends that the
ideal person, defined as a zhen ren E._A_ [real person],
is achieved passively by accepting and embracing
one’s intrinsic nature. This means transcending
personal perceptions of the world, which he sees as
biased. Taoism contends that all forms originate from
one source, defined by zi ran 5 24 [nature] also known
as the Tao. Through this approach, a possible answer
to the conundrum of the Transformation of Things
could be found. Knowing that all forms originate from
a singular source, one accepts thus transcends the
physical differences between the two forms, which
then allows one to see both as mutable and equal.

It is interesting to note that although both philosophers
express the existence of a singular source of creation,
namely the sun and nature, the method of approaching
it differs greatly. Zhuangzi’s philosophy directly
contrasts with that of Plato. Zhuangzi says that the
very existence of cultures, rules, and the establishment
thus comparison of morals - good and bad - are man-
made concepts that goes against one’s nature.
According to Taoism, these concepts that are supposed
to improve society order, ironically, leads society
further to chaos. “After Tao is lost then (arises the
doctrine of) humanity. After humanity is lost then
(arises the doctrine of) justice. After justice is lost then
(arises the doctrine of) li. Now li is the thinning out of
loyalty and honesty of heart. And the beginning of
chaos.” (Laozi, Tao Te Ching) ( " &2 iEfislE »
REEMRL > RCMIRSE > KEIMRS - KIGH
BEZH - MElzE - ) & (BEfEL) ) -

Differing from Plato’s categorization of people into
specific castes, Zhuangzi sees all living beings as
equal (Graham, 1969). According to him, as societies
are formed, concepts such as rules and morals are
generated in an attempt to maintain order and
goodness. However, the very existence of rules
distorts the nature of goodness, resulting in the loss of
goodness. To Zhuangzi, one’s nature is distorted by
the values and rules of society; by transcending these



man-made values, one returns to what was lost: a
natural and intrinsic ideal.

Conclusion

Comparing the nature of both texts, the Butterfly is a
parable that focuses on the philosophical message
derived instead of storytelling intricacies. The story is
constructed through outlines of major scenes, and
contextual descriptions are omitted. On the other hand,
the Cave is an allegory that on the surface constructed
through dialogue, though it actually is a medium for
the character Socrates’ one-sided illustration of the
prisoner’s journey through deductive reasoning, laden
with descriptions of bodily sensations, thought
processes, and the environment.

Comparing the structure and style of both texts, the
Butterfly uses simple, concise, and vivid language that
outlines the story plot, with a hint of lyricism in the
description of the butterfly’s fluttering wings and
contented happiness. Contrastingly, the Cave is
constructed by rigorous reasoning and descriptive
language that creates an extremely specific image in
the reader’s mind.

The differences in attaining ideals are clearly reflected
in the contrasting literary features between the two
texts. The rigorous storyline and descriptive language
in the Cave reveals Plato’s emphasis on order and the
idealistic, effortful, and restrictive nature of his self-
cultivation. Zhuangzi’s use of simple language and his
disregard for the construction of an elaborate storyline
reveals a sense of freeness and lack of man-made order
that reflects his idea of an intrinsic and effortless ideal.
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How is the Qin Emperor Celebrated in the Stele Inscriptions?

Stacy Zongyu Lu [ZE524F

Introduction

The first empire of China, as many argue, is the Qin
Dynasty (221 - 206 B.C.). It was a powerful dynasty,
where many significant events took place and are
remembered in history. Qin Shi Huang =44 E (r. as
Emperor 221 - 210 B.C.), commonly referred to as the
first Emperor, was and still is a very controversial
character. Conflicting views of him have never ceased.
His achievements as an Emperor include unifying the
country, building the Great Wall of China, and more.

However, all great accomplishments come with a price.

Whether it is death, exploitation, or poverty, huge
harm was caused to the people of the Qin Dynasty.
Therefore, many people, including people from the
modern age, would view this Emperor as both a hero
and a villain.

However, this was exactly what the Qin Emperor had
feared: people having other impressions of him than
just what he wanted. Because of how history is
constructed, the victor usually has control over what is
written about them, especially rulers. The Qin
Emperor also attached great importance to his own
reputation, making great efforts to maintain it. After
all, rulers ensure the security of their own positions,
limiting the unbeneficial statements and perspectives
against themselves. Therefore, in hopes that the later
generations would view him just like he wished them
to, the Emperor used his own event recording method:
The Stele Inscriptions. The Stele Inscriptions are stone
tablets that the Qin Emperor erected and directed, each
with its own carvings and writing. There are around
seven inscriptions that are largely intact, placed on
famous mountains in different areas of China (Kern 1).

The Stele Inscriptions are studied and analyzed, for the
stones purport to record the Emperor’s own words.
Through these scriptures, we are able to see how the
Qin Emperor hoped to be remembered, and how he
presented himself to all under heaven.

1. Background of the Stele
Inscriptions

During his reign, the Qin Emperor traveled to different
places of ancient Qin and erected Stele Inscriptions on
numerous elevated locations. The inscriptions’ texts
and calligraphy were later attributed to Li Si Z=H who
was the zuo cheng xiang 7= 7Kk fH, meaning Qin
Chancellor to the left (Kern 1). There are humerous
pieces of inscriptions, but it must be noted that not all
inscriptions were retrieved, and some were illegible
(Kern 1). The Emperor began the production of the
Stele Inscriptions in the third year of taking the throne,
and continued to make journeys to erect the stones
throughout his life (Kern 1). The Emperor “made a
series of excursions through the eastern commanderies
of the newly unified empire between 219 and 210 B.C”
(Kern 1), toured the places personally to ensure a
suitable place for the inscriptions, and commanded his
officials to “erect stones (li shi 17./7)” (Kern 1).
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Figure 1. Locations of mountains and rivers (Kern 108)

The above article was written as a culminating essay for the Shuyuan (italicize Shuyuan) NRI Scholar's Summer Retreat, 2021.



1.1 Location

The Stele Inscriptions were placed on uplifted sights,
including mountains (Kern 1). The Emperor chose to
place the inscriptions there, aiming for their height and
symbolic values. Even in ancient times, mountains like
Mt. Tai Z= or Mt. Yi [ were incredibly famous, for
their location in the country and for their sacredness.
The word t'ai means peace and safety, and even to this
day, the word is used in many phrases, such as guo tai
min an EZE K7, which means the peace and safety
of the country and people. These mountains also hold
symbolic values other than the names, such as the
demonstration of power and sacredness; and have been
conquered by him, implying that he is at a level that
holds power over the values. The stones can also be
viewed as a flag, symbolizing a mark of territory, so
all people would know that the Emperor rules over
everything. In the past, mountains were the highest
point on earth where humans could stand, and having
the Emperor’s mark also meant he was the highest
above all. He looks down on all citizens from above,
reigning over all with authority and position.

Some inscriptions were also found near the coast
(Kern 1), signifying the international connections,
proclaiming his words all over the world, and not just
in the country of Qin. Through this, the Qin Emperor
wished for acknowledgement and respect not just from
Qin, but from other nations as well. The sight of stones
in important places constantly reminds people of the
Emperor’s words, allowing them to be remembered
whenever the sites are visited.

Mountains near the Yellow River ;i and Chang-
Jiang £, T. would include Mt. Zhi Fu 27 52, Mt. Xiang
., Mt Gui Ji & F&, where the inscriptions were
placed (Kern 114). All the mountains the Emperor
chose to place stones on embodied a ritual meaning,
and were linked with a tradition of an “overall cosmic
ritual system” (Kern 114). Kern stated that the
locations where the stones were placed were
distinguished “with a superior status in the ritual
geography of the empire. A location for an inscription
was never just somewhere” (Kern 114). Likewise, the
Emperor chose his first few stones to be placed around
Mt. Lang Ye 35 and Mt. Zhi Fu 2 =%, because that
area was called ming-shan da-chuan =4 Ll & JIT,
meaning “famous mountains and great streams” (Kern
114). This indicates that the Emperor was fairly
traditional, still upholding ritualistic habits, despite his
claim to form his own traditions, as he mentioned that
“Viewed against the old, [Our times] are definitely
superior” (& 42 0) (Kern 39).
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The Emperor also chose these specific locations for
ceremonial reasons. In the past, sacrifices had to be
made to the cosmic spirits, for people believed there
were spirits who have the power to control the natural
world, including river spirits that inhabited the rivers
that the inscriptions were placed near (Kern 118).
Tributes and rituals need to be made in order for
prosperity and success to be recognized as the
descendant of the ancestors Shun % and Yi & (Kern
118). The sacrifices made at those inscription
locations integrated the mountains and rivers “into an
overall cosmic ritual system” (Kern 114). This
suggests that the Qin Emperor was very afraid that the
ancient powers may not agree with his doings, so he
gave sacrifices and held rituals to please the spirits at
the inscription locations, reviving the tradition of
making offerings to cosmic spirits, even after the
tradition itself was lost for some time (Kern 114).

Though difficult to prove, the Qin Emperor’s decision
to inscribe his achievements on mountains may have
been impacted by previous rulers who did similarly.
According to Kern, the Zhou bronze inscriptions on
ritual paraphernalia used in ancestral temples and
nobles (that were discovered in the Eastern Zhou state)
had a similar style of textuality, in sacrificial services
to the cosmic spirits (62). This may indicate that the
Emperor has continued this tradition of carving
inscriptions and giving sacrifices to the spirits, as a
form of adopting the ancient culture, and hoping to
carry this forward to bring success.

2. Literary Style of the Stele
Inscriptions

In the Stele Inscriptions, the Qin Emperor’s image is
thoroughly presented, though it should be noted that
these words were attributed to Li Si Z=2Hf, and were
most likely inspected by the Emperor before they were
carved. The content includes many aspects of the
newly established Qin Dynasty, recounting the
achievements of the new Emperor, as well as
describing the Emperor himself. This was done to
“culogize the power of Qin (song Qin de AHZ{#)” to
the public (Kern 1). From comparing inscriptions from
different mountains, it was found that the contents
were repeated, in both the vocabulary and format.
Connected to the location, the Qin Emperor wanted
everyone who had arrived at the stones to be able to
read similar contents without having to go to different
locations, providing a  generalization and
synchronization of information.



2.1 Virtues

Much praise and flamboyant language were included
to present a righteous image of the Emperor to the
public. To achieve this, carefully selected vocabulary
was used to describe the character of the Emperor.

Many characters have been used frequently
throughout all inscriptions, such as “sage” (22) (Kern
26), “wise” () (Kern 26), “diligent” (£25) (Kern
26), “brightly shines” (HH) (Kern 30), “virtuous power”
(%) (Kern 31), which describe the personality and
characteristics of the Qin Emperor. The impressions
on the inscriptions address him as a hard-working,
kind, reliable man, and he hopes to keep this
impression for the citizens of the Qin Dynasty, as well
as for later generations. It gives the Emperor a ‘godly’
sense, implying that he was above all others, and all
good qualities and virtues were applicable to him as
well.

All these words have been chosen carefully, and
repeated consistently throughout the inscriptions,
accentuating the image of the Qin Emperor. If it were
to be categorized, the words describing him were
poetic and written with flair, and they vividly form the
image of the Qin Emperor, describing both his
personality and his successful achievements, as well as
giving him a glorious, divine aura.

2.2 Structure

In the history of ancient China, there has always been
an emphasis on the format of writing. Many literature
types would follow a certain rule, limiting the number
of characters in a line, and keeping a sequence when
writing. The Stele Inscriptions are no exception. All
inscriptions follow a strict format, compressing every
description into a four-word line. The four-word rule
sounds simple but holds much meaning. A single line
may illustrate many events. Other than this, it provides
a sense of formality, refraining from forming a
potentially messy or chaotic text. The texts seem
ceremonious, providing the Emperor and the readers
with auspiciousness, formality, and properness,
creating an atmosphere of solemnity and rituality.

The inscriptions would also follow a specific structure,
narrating the events in time sequence. For example, on
the inscription on Mt. Lang Ye, the achievements were
recited in time order, starting with the first
accomplishment, “the August Thearch created a
beginning” (B E48) (Kern 26), which talks about
the beginning of the Qin Dynasty, and ending with the
last, “one uniformly writes the refined characters” ([5]
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EF) (Kern 27), which talks about the unification
of the language. There would also be timestamps and
checkpoints within each specific inscription, clearly
stating when the Emperor had completed an event and
when he toured the respective destination, such as
“now, in His twenty-sixth year” (4 754F) (Kern 25)
and “and ask to carve [this text] on [Mt.] Chih-fu” (&
7127 22 (Kern 40). It allows the content to be split into
different sections within the text, and the events were
narrated more according to time than the type of
achievement, though there were connections for both.
This created clear guidelines for the readers, being
able to identify immediately the time as to when events
occurred. It also provided smooth transitions between
the stages, strengthening the formality and quality of
this historical record.

Multiple inscriptions were written for the people to
remember the Emperor’s rules by heart, for instance
“and all find rule and model” (5575 74=) (Kern 20)
and “Later generations will respect the received
standards” ({88 Z2%) (Kern 49). The Qin Emperor
needed the citizens of Qin and later generations to be
able to recite these words easily, so that the impression
he wished to create could remain in their hearts.
Knowing that there were many ceremonies in ancient
China that required recital of literature or praise for an
Emperor, the inscriptions were most likely formatted
this specific way, also for convenience when
memorizing and chanting.
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3. Achievements of the Qin
Emperor in the Stele Inscriptions

To celebrate himself in the inscriptions, the Qin
Emperor also included his achievements and
nationwide matters during the Qin period. The
Emperor wanted to show his status and power through
the good deeds he did for the nation.

However, the description of events in the Stele
Inscriptions may be inaccurate, so the Shi-Ji 53¢ and
other historical references will be used to compare.
Shi-Ji, written by Sima Qian, who “lived in the reigns
of Emperor Jing (r. 156 - 140 B.C.) and Emperor Wu
(r. 140 - 86 B.C.)” (Sima 29), describes the
inscriptions and recounts the events that occurred in
his narrative and his own knowledge.

3.1 First Achievement

The first achievement (not in a particular order) would
be the unification of six nations into one as well as the
unification of different systems that come after.

Some examples from the inscriptions:

Created the regulations and illuminated the laws”

(fEHIIHIE) (Kern 17)

“Vessels and implements have their identical
measures” (g8—=) (Kern 27)

“One uniformly writes the refined characters”
(FEF) (Kern 27)

“He eliminates uncertainties, fixes the laws” ([
EEE %) (Kern 29)

“Establishes and fixes the rules and measures”

(&EEIEE) (Kern 35)

“The six kingdoms had been restive and perverse

(NE[E]EE) (Kern 36)

“And for the first time He unified the great
universe” (F]—ZFF7) (Kern 42)

“[...] He standardizes the rules and models” (¥]

FEF) (Kern 46)

The unification of the seven nations is a major
achievement of the Qin Emperor, since the first
dynasty of Qin was formed. During the unification,
other systematic unifications such as the writing and
measurements were unified, so all citizens would use
the same system. According to Hansen, the Emperor
did indeed unify measures, like units for lengths and
volume, and even currency, which consisted of
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circular coins with a square in the middle for a string
to thread together, instead of the Warring States
currencies of knives, shovels, and shells (103). In
addition to that, the Qin Emperor also ordered uniform
width for roads so vehicles could travel (Hansen 103).
Hence, it is indeed true and recorded that the Emperor
unified the nation in measurements, laws, and systems,
bringing convenience and order to the people.

3.2 Second Achievement

The second achievement would be the peace and
prosperity of the nation’s citizens under the Qin
Emperor’s rule. The Emperor refers to the people of
Qin as “the black-haired people”, as a consistent visual
attribute unique to Qin. In the inscriptions, the
Emperor wished to show the tranquility of living in the
Qin era, by describing the quality of life for the
citizens.

Some examples from the inscriptions:

“He launched punitive attacks against the
rebellious and recalcitrant” ({X&L7) (Kern 12)

“The black-haired people live in peace and
stability” (BB E) (Kern 14)

“He boiled alive and exterminated the violent
and cruel” (ZZJHiE5%) (Kern 36)

“And abroad punished the cruel and violent” (¥}
FhFkiE) (Kern 38)

“With rightness and awesome might We have
punished them” (FEEFK ) (Kern 46)

“Rebellion and banditry are wiped out and gone”

(BLBRT) (Kern 47)

The phrases show the Emperor’s purge of rebellion,
with his hopes to keep the nation safe and secure under
his ruling. These sentences created the impression that
the Qin Emperor had driven out evil, and created peace
and riches for the citizens of Qin. Connecting to the
citizens, the Qin Emperor wanted to express his own
identity using the reverence of other people,
highlighting his contribution to the overall well-being
of the citizens.

3.3 Third Achievement

The third achievement that the Qin Emperor recorded
in the inscriptions would be the complete obedience
and submission to him. As an emperor, he demanded
the loyalty and respect of the citizens, in order for his



image to be well presented in front of others. Therefore,
the total obedience of others to the Emperor is
emphasized heavily in the inscriptions.

Some examples from the inscriptions:

“The black-haired people, these he enriches!”
(FEZEE) (Kern 27)

“all people live out their full lives” (&r#&H )
(Kern 28)

“No one dares to be idle or negligent” (EFE
¥%) (Kern 31)

“There is none who does not declare himself [the
Thearch’s] subject” (FEAE ) (Kern 33)

“the attending officials gaze in admiration” ({i£

E52H) (Kern 35)

“and there was none who was not respectful and
submissive” (B~ R) (Kern 36)

“The black-haired people are reverent and
respectful” (BB EZ5H) (Kern 45)

“There is none who does not obey orders” (ZER
I<>) (Kern 49)

The Emperor used the examples of others to illustrate
his own power and authority. This creates a sense of
unity, clarity, and obedience within the people, and
through those, the readers could understand how well
respected and submitted to the Emperor was. This also
showed the success of the kingdom, now under the
Emperor’s rule, all the people were able to enjoy life
the best way possible, submitting to the ‘holy’ power
of the Qin Emperor.

However, according to Sima Qian’s Shi-Ji, it was
recorded that the obedience was often forced through
cruel physical punishments. According to Sima’s
record, “[the Emperor] loves to intimidate men with
punishments and death” (51), so many “dare not to
speak” to “avoid being charged with crimes” (51).
This shows that the respect and obedience to the
Emperor may not be from his generous deeds as
implied in the inscriptions, but rather an act of violence
and abuse of power to force the people to remain silent
under his rule.

Special cases, other than personality and achievements,
have been recorded on the stones. Lines like
“whenever the sun and moon shine on” (H A &)
(Kern 28), “gives warp and woof to all under heaven”
(842K 1) (Kern 37) are mentioned. Both these
phrases do not display the Emperor’s achievements,
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nor do they praise the Emperor directly. However,
through these mentions of nature, the sense of forever,
eternity, and infinity are created, again forming the
‘surreal’, ‘holy’ and ‘celestial’ glow of the Qin
Emperor.

4. Implications

The Stele Inscriptions, although dating back a few
thousand years, could still be very impactful on the
views of people after the Qin Dynasty. Because it was
very hard to find records from the Qin dynasty, the
inscriptions provide a significant source in the
documentation of ancient China. The inscriptions were,
and are still, an important resource used by historians
when investigating the Qin Dynasty, the Emperor
himself, and even other significant figures who
reigned after, to understand traces of the past.
Therefore, in both the past and the present, the
Emperor’s inscriptions have been affecting the people,
allowing many to discover more information and
knowledge.

4.1 Guidelines for Later
Generations

In modern times, it is important to refer to the past and
study the history of many dynasties. What the rulers
have said before will impact us greatly with
understanding the current views of historical figures.
The Qin Emperor made sure to allow all the people
from later generations to listen and act according to his
law. He wished — aided by the elixir of immortality —
to rule forever. By carving the rules and his own
biography into the stones, he could live for eternity
within the people.

On the stone, the Emperor has written multiple times
for his rules to live on infinitely, for example,“forever
to serve as ritual norm and guideline” (7k A5 Rll)
(Kern 37) and “to express and transmit the constant
model” (FFEFER) (Kern 37), representing the Qin
Emperor’s emphasis on his rules being the ‘best’ or the
most ‘righteous’. He wanted future generations to be
obedient to him, submitting themselves to his power
forever. His wishes could be applicable to now, since
he wanted his ideologies “to be passed on to later
generations” (A& TH) (Kern 21).

4.2 Comparison with
Historical Records

Other

Compared to other historical records, it can be seen
that some vital information has been neglected in the
Stele Inscriptions. According to the Shi-Ji, The Qin
Emperor, while invested in the production of the



inscriptions, “ordered Han Zhong §&%%, Hou {4\,
and a scholar named Shi #54 to go in search of the
elixirs of the immortals” (Sima 41). This was not
mentioned in the inscriptions and was only later
recorded by Sima Qian, who was born in the Western
Han Dynasty (206 B.C. - 25 A.D.) (Sima). It can also
prove that the Emperor was indeed trying to search for
something that would extend his life, and could be
confirmed by other historical sources as well. This
reflected the Emperor’s thirst for power, wanting to be
able to be in control forever, as well as, to a certain
extent, his selfishness and greed.

It was also said in Shi-Ji that Li Si Z2Hf (the person to
who the inscriptions were attributed), who was the
prime minister, had raised his concern about scholars
learning from the old dynasties before Qin. According
to Sima, Li Si said that “these scholars learn only from
the old, not from the new, and use their learning to
oppose our rule and confuse the black-headed people”
(45), implying that the past needs to be forgotten in
order to glorify the new dynasty better. Li Si also
suggested for the Emperor to burn all records of
previous historical periods, proposing that “Those who
in conversation dare to quote the old songs and records
should be publicly executed; those who use old
precedents to oppose the new order should have
families wiped out; and officers who know of such
cases but fail to report them should be punished in the
same way.” (Sima 46-47), making sure the people are
living completely under the rule of the Qin Emperor,
and that he would be in complete control and authority
over the nation. Anyone who defied him or told
vicious rumors about the Emperor was punished by
death. An account of two scholars Hou 4= and Lu
E 4 defied the Qin Emperor when he had ordered
them to find herbs of immortality, to extend his life,
but they ran away and told the black-headed people
about the Emperor’s lack of virtue (Sima 53). In
response to this, the Qin Emperor buried alive over
four hundred and sixty scholars for “spreading vicious
rumors to confuse the black-headed people " while he
“handsomely” treated the scholars, as a warning to the
empire (Sima 53). However, because the Emperor
“loves to intimidate men with punishments and deaths”
(Sima 51), he grows “prouder and prouder while those
below cringe in fear and try to please him with flattery
and lies” (Sima 51), and “decides all affairs of state,
great or small” (Sima 51), the scholars thought of the
Emperor as a “tyrant” (Sima 53). The inscriptions may
only present one side of view, and it fails to mention
the scholars’ perspective, even though the Qin
Emperor was fully aware of it. This also suggests that
the Emperor purposely ignores negative feedback
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about him, and only chooses to include positive
responses from others. This could imply that the
Emperor is often tempted to break the older traditions,
such as using violence to control the disobedient
citizens as opposed to the traditional way of using
knowledge and wisdom. However, as mentioned
above, the Qin Emperor abides by ancient rules very
strictly, especially when it involves higher powers
other than humans. The Emperor fears the higher
powers, and does not dare to risk his position.
Therefore, the Emperor has a preference for
controlling those of a lower status than him, as well as
respecting the ones of a higher status, in order to
completely secure his throne and be in ultimate control.

4.3 Responses from Later Dynasties

However, in contrast to what the inscriptions predicted,
the later generations kept the same impression of Qin,
and despite the burning of the scholarly records, the
later dynasties did not view the Qin Dynasty as a very
honorable and righteous period. According to Pines,
the texts from the late Warring States period (453 -
221B.C.) generally reflected Qin as a negative empire.
“Texts of that age often treat Qin as the ultimate
cultural and political other, the “mortal adversary of
the All-under-Heaven,” the “barbarian” state, which
“has common customs with the Rong 7 and Di Jk
[alien tribesmen]; a state with the heart of a tiger or
wolf; greedy, profit-seeking and untrustworthy, which
knows nothing of ritual, propriety and virtuous
behavior.” (Pines 6). Despite the efforts of the Qin
Emperor to leave a good impression, it seems the later
periods were not influenced by the writing of the Stele
Inscriptions. This may indicate that the impact of the
Stele Inscriptions was not as significant as the
Emperor had hoped, as the later dynasties largely
recognized the wrongdoings and malicious character
of the Emperor, despite not being mentioned in the
inscriptions. In this regard, the Emperor failed to retain
his ‘righteous’ and ‘moral’ image, even if he had
hoped to maintain it with the inscriptions. Not only
this, but the act of punishing scholars who recorded the
history of the Qin Emperor was also known to the later
dynasties, further labeling the Emperor as a brutal
ruler.

It is also to be noted that the inscriptions will alter the
visions and impressions of the Qin Emperor by the
readers, possibly drifting away from the more
objective truth. The inscriptions are not significantly
valued in its historical accuracy, it instead provides
perspective on the emphasis placed on portraying
idealized images of the Emperor. Even in the Shi-Ji,
there could be possible bias, because of how



information has been passed down to the descendants
of the people who lived during the reign of the
Emperor. As mentioned above, the rules, beliefs, and
impressions of the Qin Emperor were written by the
Emperor himself, thereby revealing how he wished for
everyone else to view him.

Conclusion

The Stele Inscriptions of Qin is a significant historical
reference when discovering the character and
achievements of the Emperor of Qin. The Emperor,
wishing that the people would not think of him badly,
carved his own beliefs, achievements, and his positive
personal qualities using the inscriptions.

In order to make sure the people would not think of
him in a negative way, the Emperor had written
inscriptions on stones, erecting them on famous
mountains, hoping to allow the citizens to be able to
read and remember his words. Through symbolic
values and international connections, the Emperor
hoped to allow people all over the world to be under
his rule, demonstrating his power and his control over
natural elements. His sacrifices have proved him to be
submissive towards nature spirits, but also
demonstrating his thirst for power and perfection. The
styles of the inscriptions have also added literary
elements and a sense of formality, allowing the readers
to remember and chant easily. In contrast with other
historical records, none of the negative impacts that
the Emperor caused were documented, implying that
the readers will forget those in time. The Qin Emperor
used the inscriptions to extend his name and reputation
across all under heavens and time periods, hoping to
live on forever.
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The Concept of Impartiality: A Comparison between Mozi and
Marcus Aurelius

Kiara Qizhen Ba FJji{z

Introduction

In today’s diverse world, it is essential to navigate
cultural differences when engaging in conversations
about fair treatment (Kuran and Sandholm, 2002). The
concept of impartiality can be traced back to Mozi and
Marcus Aurelius in Ancient China and Rome
respectively. Thus, by comparing Mozi and Marcus
Aurelius's thoughts on impartiality, the essay reveals a
common belief in the importance of impartiality for
societal growth. This cross-cultural comparison gives
a new perspective on a universal concern with
impartiality.

1. Philosophers and Impartiality

Philosophy scholars differ on the definition of
impartiality. Some advocate for neutrality and
unbiasedness, while others believe personal
relationships promote compassion (Fraser, 2022;
Riegel & Knoblock, 2013). The term ‘impartiality’ can
be applied to Mozi's jian ai 3% and Marcus Aurelius'
GLVEPYNTIKOV, compassion and synergistic
cooperation, emphasizing equality in decision-making
for societal welfare (Blackburn, 2016). For some,
implementing impartiality indicates promoting order
and welfare by showing equal love to all members,
while partiality shows favoritism (Riegel & Knoblock,
2013).

1.1 Mozi and Impartial Caring

Mozi (470-391 C.E.) was a Chinese philosopher and
founder of Mohism. He rose to prominence during the
Schools of Thought period (B.C.E. 770-221). After
his death, his disciples compiled his teachings into a
text named after him, Mozi "2&1-", dated around 3rd
Century B.C.E. This book explores his profound
thoughts on various aspects including politics, ethics,
and sciences, offering an invaluable peek into the
philosophical landscape of ancient China.

Mozi's doctrine of impartiality, or jian ai 3 &,
promotes altruistic and universal love for society. The
character jian "3§" means viewing the whole with
unbiased acceptance, while ai "&" signifies love or
care. Therefore, jian ai % translates to impartial
caring and implies loving society universally. Some
scholars have also argued Mozi believed in treating
others as one would treat oneself from the term jian ai
F£7%, amore demanding interpretation of his doctrine:

TR TH  FRLAG R - RRFRZ A DL
Bl Z et 2 5 - FR N2 B 35 R HE
KRR H B LA AN Z B 5 ? BB i Ry
S A

It is for this reason that our Master Mozi said:
“Replace partiality with impartiality.” But by
what means can impartiality replace partiality?
We say: If men treat other states as they do their
own, who would selfishly mobilize his own state
in order to invade another’s state? For how he
treats others derives from how he treats himself.

(Mozi £+-., Mozi ZZ-7- 16.2A.
[Riegel and Knoblock Trans.]

In this quotation, Mozi uses the example of state wars
to convey his belief that treating others as we treat
ourselves can eliminate selfishness and, in turn,
eradicate war and chaos. The demanding tone is
evident through the use of the character di “J&”, which
carries negative moral connotations related to
partiality or being singled out. Additionally, rhetorical
questions used before and after statements emphasize
how impartiality should be demonstrated in society by
treating individuals’ states as one’s own. The use of
rhetorical questions not only creates a clear example
that leads the reader through the logic of Mozi's
argument, but also puts emphasis on the shorter
statements prior to the questions. Through a
zai? Kiara Qizhen Ba “SAB[I3f 7 ... F#&EL 7 [But by
what means ... another’s state?], Mozi emphasizes

The above article was written as a culminating essay for the Shuyuan Comparative Philosophy Summer Program, 2022.
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imparting impartial caring while triggering an internal
response from readers towards phrases like jian yi yi
bié “3t L A [Replace partiality with impartiality]
and weéi bi zhé you wéi ji yé “EfE R AC . [For
how he treats others derives from how he treats
himself]..

Impartial caring is a complex concept that can be
better understood through the exploration of its
relationship with partiality. Mozi's phrase jian yi yi bié
"3 DL & Hl " means "replace partiality with
impartiality." He argues that bias towards certain
groups or individuals (represented by the character bié)
leads to societal turmoil, including violence and war.
Thus, Mozi stresses the importance of replacing biases
with impartial care for all members of society. By
acknowledging both concepts within this phrase —
partiality and impartiality — readers gain a deeper
understanding ~ of  treating  others  without
discrimination. Striving toward unbiased treatment
fosters harmony, as seen in Mozi's contrasting
concepts of bié 7" and jian "3&" throughout his
doctrines. Mozi, having established the contrasting
concepts of bié " 5" and jian " ", often contrasts the
two concepts in his doctrines, as also seen in the
quotation below.

BELIGEZ » Ll 2 ? FEF5H ¢
MEZSHMNZESZ - |

Having condemned the practice of not loving
others, what would they put in its place? The
teacher of our Mozi says: “They replace it with

the Rule of Impartially Loving Others and
Reciprocally Benefiting Others.”

(Mozi £+, Mozi #£-7- 15.3.
[Riegel and Knoblock Trans.]

" LIS

The quotation draws a parallel between partiality and
impartiality, shown through phrases jian xiang dai 3&
FH % [impartial love] and jido xiang ¢ ZXFHEE [mutual
hatred]. Treating others impartially leads to unity,
cooperation, and societal stability, while resentment
causes division leading to chaos instead of harmony.
Mozi's phrase " ] DL R # & A & " [we must
encourage to love others] reflects his conviction in
advocating for impartiality and emphasizes our moral
obligation to promote impartial love among all
individuals for a more peaceful society. Kiara Qizhen
Ba By drawing contrasting parallels between partiality
versus impartiality, Mozi justifies the latter as morally
upright conduct promoting equality amongst all
humans.
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1.2 Marcus Aurelius and
GUVEPYNTIKOV

Marcus Aurelius (121-180 A.D.) was a Roman Stoic
philosopher and the final emperor of the Pax Romana
era, which was marked by peace and prosperity. His
work Meditations profoundly impacted readers'
understanding of Stoicism during times of crisis
(Robertson, 2020).

Marcus Aurelius believed that impartiality meant
acting with “cuvepyntikov” [compassion and
synergistic cooperation] a part of our human nature
and obligation. Compassion is focused on alleviating
pain and addressing specific issues, making it a way to
meet the needs of others and take steps towards
building an impartial and harmonious society. For
Marcus Aurelius, compassion had three elements:
understanding, tolerance, and forgiveness (Garcia,
2021).

First, Marcus Aurelius argues in his Meditations that
compassion involves being attentive to another
individual in order to understand them, which leads to
achieving impartiality. By being compassionate, an
individual understands the pain they can ease, thereby
bringing about a harmonious society. Marcus Aurelius
writes:

Agl xoto A€W mapakolovBelv Toig Aeyouévolg
kal ko Exdotny Opunv Toig Yvouévolg, Kol €ml
pev tod £tépov €0BVg Opdv €mi Tiva GKOTOV T
avaeopd, £ml 8¢ T0D £TEPOV TAPUPVAAGGEWY Ti TO
ONUOVOLEVOV.

Focus on what is said when you speak and on
what results from each action. Know what the one
aims at, and what the other means.

(Marcus Aurelius., Meditations. 7.4.1. [Hays Trans.]

By highlighting “mapaxoiovfeiv” [focusing on] at the
start of the sentence, Marcus Aurelius is advocating
for the development awareness of the self and the
others. The repetition of “kai éni pev 1o0d £tépov” and
“gni 0& 10D £1épov” [on the other side] show a shift in
the message: in being able to not only understand
others but still treat them with respect, regardless of
wealth, social status, or personal traits, thereby
acknowledging the inherent value in everyone.

In this quotation, Marcus Aurelius illustrates his
emphasis on impartiality by highlighting the
importance of maintaining a sense of detachment from
external events and a commitment to justice in one's
own actions.



Atopolio pév mepl T and g €ktog aitiog
ovppaivovra,

dkootng 8¢ €v Toig mMopd TNV €k cod aitiov
EVEPYOLLIEVOLC:

TOVTEGTLY, OpuT) Kol TPAELS KaTadiyovaa €T aTO

TO KOW®VIK®OG TPa&ot MG TOUTO 601 KATh UGV Ov.

Indifference to external events
And a commitment to justice in your own acts.

Which means; thought and action resulting in the
common good.

What you were born to do.
(Marcus Aurelius., Meditations. 9.31.1. [Hays Trans.]

The word “Atapa&io” [indifference] highlights
Marcus Aurelius’s emphasis on the importance of
detaching oneself from external events and focus on

personal actions in order to promote the common good.

This requires Kiara Qizhen Ba striving for the best
interest of all members of society rather than just
oneself or certain individuals, and treating everyone
fairly, equally, and impartially.

According to Marcus Aurelius, being compassionate
also means showing tolerance towards transgressions
of the Common Law, which is a set of principles
grounded in natural law that applies to all individuals
regardless of social status or political influence,
emphasizing the importance of impartiality and
extending compassion equally to all individuals
(Stanton, G.R, 1968). The Common Law emphasizes
compassion towards others while directing people
towards making moral decisions consistent with the
universe's natural order. By following these principles,
an individual can act impartially and contribute
positively toward society.

“"EwbBev mporéyev E0vtd: cuvtevéopat mepLEpy®,
axapiot®, VPploti, OSoAepd,  Packdve,
AKOWVOVIATO: TTAvTo Todta cuuPéPnkev €keivolg
Tapd TV Gyvolov Tdv ayod@dv Kot Kok®dv

When you wake up in the morning, tell yourself:
The people | deal with today will be meddling,
ungrateful, arrogant, dishonest, jealous, and surly.
They are like this because they can’t tell good
from evil.

(Marcus Aurelius., Meditations. 2.1.1. [Hays Trans.]

Aurelius believes that achieving impartiality requires
self-awareness, comprehension of one's place in the
world, and adherence to ethical conduct. The phrase
“navto tadTo cLUPEPNKEY EKElvOlg mapa TNV Gyvolav
TV ayafdv kai kok®v” [they are like this because
they can't tell good from evil] highlights the
importance of understanding moral principles for
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acting impartially towards greater good. Despite
encountering individuals with undesirable traits,
Aurelius believes the unfavorable traits stem from
moral ignorance and does not let them affect his
behavior towards others.

Lastly, Marcus Aurelius believes in forgiveness within
impartiality. Significantly, Marcus Aurelius attributes
this act of forgiveness to the Common Law, the Law
that binds everyone in the Cosmic State:

S ToUTO YpdHOL aDT@ KATA TOV TG KOWmVIing
QLOIKOV VOLOV £BVMG Kol dikaimg, dpo pévtot Tod
kat a&lov €v tolg pécoig cuatoyalopart.

And so I’ll treat them as the law that binds us —

the law of nature — requires. With kindness and
with justice.

(Marcus Aurelius., Meditations. 3.11.3. [Hays Trans.]

The idea of “katd TOV Ti|g KOW®VING PUGIKOV VOLOV”
[the law that binds us] implies a deep connection
between all people governed by natural laws inherent
in the universe. By recognizing and honoring these
laws, individuals can cultivate empathy and
understanding toward others, leading to compassion
and impartiality in their actions. Specifically, the
explicit values highlighted in the latter half of the
sentence return to the discussion of empathy.
‘Kindness’ means showing consideration for others'
feelings, while ‘justice’ requires impartial treatment.
Marcus Aurelius believed in promoting social
harmony by acknowledging people’'s motives and
shortcomings, even when faced with malice,
emphasizing the importance of impartiality in
understanding and responding to others with
compassion.

1.3 Comparison

Mozi and Marcus Aurelius both stress the importance
of impartiality in society, with differing approaches.
Mozi promotes social harmony by differentiating
between  partiality and impartiality  within
governments, while Marcus Aurelius emphasizes
personal growth through understanding, tolerance, and
forgiveness toward others. Mozi focuses on reducing
chaos by promoting unbiased individuals' roles in
society, whereas Marcus Aurelius promotes
cultivating compassion to achieve self-fulfillment by
treating others with impartiality. While Mozi focuses
on the role of governments in reducing social turmoil,
Meditations encourages individual self-reflection as a
means to treat others with compassion. However,
despite their different approaches, they share a
commitment to cultivating impartiality for all.



2. Divinity and Impartiality

Mozi and Marcus Aurelius also both believed
impartiality is linked to the divine. Mozi believed that
impartiality was a manifestation of heaven's will,
providing purpose in life through the promotion of
impartial caring and social order, while Marcus
Aurelius emphasized the importance of adherence to
Cosmic State law, which is grounded in natural law
and applied to all individuals impartially, as a means
of fulfilling cosmic obligations and contributing to a
harmonious society. Both agree that by exercising
impartiality, individuals come into connection with
divinity.

2.1 Mozi and Heaven’s Will

Mozi offers two justifications for exercising impartial
care, namely heaven’s will and the general welfare of
society, the second of which will be explored in the
latter part of the essay. Primarily, Mozi describes
heaven’s will, tian zhi K&, as the reason for the
emperor and his people to exercise impartial care. This
term shows a reference towards the long-established
concept of the Mandate of Heaven tian ming K, as
suggested by the character tian K. In Mohism, tian X
refers to the god of the sky and the way of Nature
(Fraser, 2022).

Mozi differs from the conventional Mandate of
Heaven in believing that a person’s life is not fixed as
the typical belief. Instead, Mozi argues that individuals
can change heaven's will by exercising impartial care
in society. This benevolent act alters heaven's favor to
oneself, emphasizing the weight and importance of
impartial caring for prosperity. Mozi coins this
doctrine as fei ming JE@ [not fate], condemning
fatalism and promoting personal improvement for
societal advancement (Riegel and Knoblock, 2013).
Mozi, through heaven’s will tian zhi K&, through
presenting an impartial, moralized image of nature as
an incentive, encourages individuals to act in the best
interest of their community free from determinism.

Moreover, Mozi draws a parallel between heaven and
impartiality, urging individuals to follow the footsteps
of heaven by learning to care for everyone with
impartial caring:

HESRTZEEBT > PEHRRBCE KR
bt ERPEBEEZE > TRPBEEREEZ
M > BERZE  MAAAREL - RZEH >
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If the ruling elite of today's world in fact desire to
act humanely and righteously, truly seek to
become superior gentlemen, and want to follow
exactly the Way of the sage-kings and to do
exactly what will benefit the state and the
common people, they cannot but investigate the
will of Heaven. Heaven's will is the warp in the
fabric of righteousness.

(Mozi £+, Mozi £ 28.8.
[Riegel and Knoblock Trans.]

Mozi utilized the example of sage-kings to
demonstrate how impartial caring can lead to a stable
and equitable society. He stressed the importance of
aligning oneself with Heaven in order to attain higher
moral behavior and character development, asserting
that individuals should aspire to become exceptional
gentlemen rather than just adhering strictly to rules. To
bolster his argument, Mozi referenced historical
figures and employed the concept of "E2F 7 35" [the
Way of sage-kings] as an illustration of how one can
follow successful sage-kings' footsteps in establishing
fair societies grounded on its principles through
harmony with heaven's will.

Mozi clarifies the connection between “the will of
Heaven” and impartiality more clearly in his text in a
previous line:

HIFERZEE ? HRER T ZA »

We may ask: What must we do to obey the will of
Heaven? We may reply: Love impartially all the
people of the world.

(Mozi £7-., Mozi £Z-7- 28.3.
[Riegel and Knoblock Trans.]

The belief in aligning with heaven's will promotes a
moral structure for happiness and fulfillment as he
believed emulating Nature's impartiality was key to
promoting universal ethical principles applicable to all
cultures and classes for righteousness and orderliness.
In Mozi's view, tian KX [the way of Nature] upheld
virtues such as rén {= [benevolence] and yi
[righteousness] through its actions, granting happiness
and fulfillment to those who adhered to it. Furthermore,
Mozi described Heaven as being unbiased towards
providing resources and blessings for everyone on
Earth impartially. Mozi strongly believed in "F&fH &
22 A8 F]," meaning mutual benefits derived from
treating others with equal care — promoting
benevolence along with righteousness throughout
society.



2.2 Marcus Aurelius and the Common
Law

Marcus Aurelius stresses the significance of
impartiality through highlighting the Cosmic State in
Meditations, the concept previously explored by
philosophers like Chrysippus and Epictetus (K.
Lerodiako-Nou, 2001). The Cosmic State embodies
nature's unbiased approach toward all entities — be
they incorporeal or corporeal beings. According to
Marcus Aurelius, the human soul and the universe
share the same set of natural principles and laws;
violating natural laws has a detrimental effect on the
soul. Thus, impartiality is crucial not just in
establishing societal fairness and stability but also in
safeguarding personal well-being.

According to Marcus Aurelius, impartiality could be
exercised by showing compassion towards others. By
treating everyone with kindness and respect,
individuals can align themselves with the natural state
of fairness and thereby attain a sense of purpose and
fulfillment in their lives. In other words, this unbiased
attitude is not only beneficial for personal satisfaction
but also essential for societal well-being:

O adwdv doePel: tiig yap T@V OhoV @OoE®G
Kateokevakviog Td Aoywd {da Evekev AANAWY,
dote OPEAEY pEV AAANAa kat a&iov PAdmTEY 6
undapds, 6 10 PovAnue TowTng TopoPaivev
aoePel dMhovoTt eig v tpecPutdrny TOV Oedv.

Injustice is a kind of blasphemy. Nature designed
rational beings for each other’s sake: to help—not
harm—one another, as they deserve. To
transgress its will, then, is to blaspheme against
the oldest of the gods.

(Marcus Aurelius., Meditations. 9.1.1. [Hays Trans.]

Marcus Aurelius stresses that treating everyone
equally is essential regardless of their social status or
background and that this can be achieved by
promoting compassion and advocating for living in
accordance with nature. Compassion can help
individuals achieve impartiality by treating each
person fairly and respectfully while adhering to the
Common Law principles that reflect cosmic values,
thus leading society towards a just state where all
members are treated equitably without discrimination.

Marcus Aurelius also uses metaphors relating to the
human body to emphasize the importance of
impartiality and how exercising compassion brings the
Common State closer to its impartial goals:
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YEYOVOUEV YAP TPOG cvvepylav Mg TOOEG, G
YEpeg, OO PALpapa, MG ol 6TOTYOL TOV Aved Kol
KéTo 080VImV. TO 0DV AVTITPAGGEW GAAAAOLC
AP0, PUGLY: AVTUTPOKTIKOV 08 TO AyavaKTELY Kol
anootpépechal.

We were born to work together like feet, hands,
and eyes, like the two rows of teeth, upper and
lower. To obstruct each other is unnatural. To feel
anger at someone, to turn your back on him: these
are obstructions.

(Marcus Aurelius., Meditations. 2.1.1 [Hays Trans.]

In this comparison, the various components of one's
physical form are said to have been designed with
distinct objectives in mind, which means that adhering
to cosmic reasoning necessitates utilizing each part for
its intended use. He asserts that "t0 obv dvtimpdocey
aAAAog mapa @Oow" [to obstruct each other is
unnatural], indicating that discordance and resistance
lead to detrimental effects such as tension, animosity
or societal disintegration. This suggests that nurturing
collaboration and harmony among individuals is in
line with human nature and is achieved by being kind
and impartial to each other.

2.3 Comparison

Both Mozi and Marcus Aurelius maintain the view
that impartiality or the need to be caring stems from
living in accordance with Nature and gods for the
greater good. For Mozi, this manifests in the form of
heaven’s will, while in Marcus Aurelius, it is
connected to the Common Law in the Cosmic State. A
parallel between heaven’s will and the Common Law
can be made, as both philosophers derive a sense of
impartiality from the Natural world and the universe.
There is an additional similarity: Marcus Aurelius
deems there to be a higher being that expresses the
Common Law, aligning humanity with impartiality.
Mozi, similarly, views the heavens as an existing
godlike structure, governing humanity and imposing
its influence through heaven’s will tian ming K.

3. Social Implications of
Impartiality

The scale of implementation of impartiality is similar
in Mozi and Marcus Aurelius because both
philosophers believe individuals are a part of a larger
world around them, regardless of their individual
identities. Mozi define the word as Tianxia X |,
while Marcus Aurelius refers to it as the Cosmic State,
naming it after the Stoic term k6cpog, cosmos.



3.1 Mozi and Tianxia

The social implications of impartial caring lie in the
good social consequences it brings due to the
alignment with the way of nature and the will of
heaven tian zhi K&. The justification Mozi provides
is that all individuals prioritize their self-interest, and
when society is filled with social harm, individuals’
needs cannot be met. Only by exercising righteous
values in alignment with nature can the state and its
people prosper. This is shown in the quotation below.

RKTZ NEMHE  BA%E  RAEHE &
TMeg& - BEAFE > FEAIE - LR THE
IR AT E - DIMEE At B DR
i

When all the people in the world love one another,
the strong will not overpower the weak, the many
oppress the few, the rich deman the poor, the
noble treat the humble with contempt, or
swindlers cheat the simple, and hatred in the

world will result from loving others. This is why
the humane praise it.

(Mozi £7-., Mozi £~ 15.3.
[Riegel and Knoblock Trans.]

Mozi advocates for an impartial approach that
considers all in Tianxia, specifically emphasizing the
significance of developing impartial love to maintain
social stability and peace. The lack of such affection
could result in unequal and chaotic conditions. If
people do not love each other with fairness, then those
in power will subjugate the weak while deceivers
deceive the gullible. In his quotation, Mozi uses
parallelism to stress equal treatment for everyone
regardless of status or position; he shows the negative
effects of partiality by emphasizing how “GEANEHFT. .
2 M- & % > [the strong...loving others].
Repeatedly using phrases like “DIAHE 47 [love
one another], Mozi creates a sense of rhythm to
emphasize the description of g his ideal society where
social harmony and stability reign supreme.

From encouraging individuals in society to produce
the greatest benefit, it can be seen that Mozi’s
doctrines are greatly influenced by cosmopolitanism,
where individuals exercise impartial caring in
alignment with heaven’s will to ensure order within
Tianxia, the wider community.

3.2 Marcus Aurelius and the Cosmic
State

In Meditations, Marcus Aurelius believes in viewing
oneself as a citizen of the Cosmic State, promoting
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justice and love within communities. He defines
Kow@Vvikov T€log [social end], as treating others with
compassion to achieve harmony within actions
without social purpose create chaos, distancing people
from impartial goals. Compassion, by contributing to
the social purpose, benefits both individuals and
society at large, leading society to become more
impartial and harmonious. Marcus Aurelius describes
his reasoning by drawing a parallel between a
prescription of a bee hive and the bee:

To ©@® opunvel pn cvpeépov ovde T pelioon
GULLOEPEL

What injures the hive injures the bee.
(Marcus Aurelius., Meditations. 6.31.1. [Hays Trans.]

In the quotation, Marcus Aurelius uses a metaphor to
showcase the importance of compassion within a
society, where the efforts of all individuals takes the
Cosmic State closer to its impartial goals to align with
Nature. By comparing a community to a hive to a
community and citizens to bees, Aurelius indicates
that damage inflicted on society will ultimately harm
its members. He argues that just as an injury sustained
by the hive impacts every bee, implying that societal
well-being hinges directly on the conduct of its
populace at large. Linking the concept of impartiality,
Marcus Aurelius argues that it is every citizen's
responsibility as they need to prioritize the greater
good and act selflessly, recognizing that every
individual choice has a ripple effect on society.

Marcus Aurelius believes in the importance of
impartiality and compassion as key components of the
Common Law, which is essential for fulfilling the
purpose of the Cosmic State centered around reason.
By adhering to these values, citizens can contribute
towards promoting stability within themselves and
society as a whole, which can result in positive social
outcomes.

3.3 Comparison

Both philosophers contend that Nature serves as a
moralized standard or model that individuals should
aim to act and align themselves with. Mozi and Marcus
Aurelius conclude that humans should aim for
impartiality for the common good of society. While
Mozi prioritizes common welfare through impartiality
and sacrificing the minority for the greater good,
Marcus Aurelius emphasizes an individual's impact on
mutual benefits in relation to the Cosmic State by
acting with compassion.



Conclusion

Mozi sees impartiality as caring for others like oneself,
while Marcus Aurelius views it as a way to care for
individuals in the Cosmic State. Both philosophers
trace the rationale behind impartiality as to live in
harmony with nature and emphasize its importance for
personal and societal growth. They also recognize its
role in maintaining social order and achieving self-
fulfillment. However, Mozi and Marcus Aurelius
differ in their approach to impartiality. Mozi sees it as
a means towards greater general welfare, while
Marcus Aurelius views it as an end in itself. The two
authors' works reflect this distinction: Mozi focuses on
teaching his doctrines to emperors while Meditations
is centered around self-fulfillment.

The fact that the philosophical beliefs of these thinkers
may have been influenced by the time period they
lived in is noteworthy. Marcus Aurelius ruled during
Pax Romana, a period of stability in the Roman
Empire, which gave ample opportunity for reflection
on personal growth. In contrast, Mozi lived during
China's Warring States era which was marked by
political turmoil and division among smaller nations.
By prioritizing the needs of the community over
individual interests, he believed that society could
achieve a more just and peaceful state. This was
reflected in his emphasis on promoting social harmony
through stability amidst instability, ultimately
achieving greater good for society as a whole (Guo,
Dong Ming, 2013; Zuogiu, M. and Watson B., 1989;
Duyvendak J.J., 1963).

Exploring the perspectives of historic thinkers
regarding how to interact with others can provide an
abundant understanding of modern society. Resolving
national institutions, regional tensions, and global
power plays remains challenging (United Nations,
2016). Mozi and Marcus Aurelius promote acting
altruistically to achieve win-win, their doctrines
offering an alternative to current politics with more
recognition of cooperation. Mozi and Marcus Aurelius
offer a distinct viewpoint on the present global
situation through their unbiased stance that prioritizes
empathy or love as a strategy for enhancing society.
They urge us to reconsider cultural disparities,
recognizing shared characteristics among diverse
societies in order to ultimately encourage greater
worldwide concordance.
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What can the Representation of Humans and Animal Figures in
Ancient Roman Mosaics and Han Stone Reliefs (Z&1&A) Tell us
about their Views of Entertainment?

Milly Wang F—%

Introduction

The representation of humans and animal figures in
ancient Roman mosaics and Han stone reliefs reveal
the cultural similarities and differences between
ancient 3rd century B.C. to 2nd century A.D. Roman
and Chinese civilizations.  Specifically, this
investigation includes their entertainment practices of
hunts and circuses, the types of animals introduced,
and human interaction, which provide insights into
their beliefs or myths, social status, and relationships
with animals. The themes researched on ancient
animal entertainment practices include their origins,
the circus, and hunting as represented in the Roman
mosaic and Han stone relief artifacts.

1. Roman Mosaics and Han Stone
Reliefs Reveal the Origins of
Animals as Entertainment

Both Roman and Chinese cultures shared a fascination
with animals in their respective forms of entertainment,
albeit with distinct purposes and cultural influences as
portrayed in their mosaics and stone reliefs. Roman
mosaics display scenes of animal hunts and circuses,
demonstrating the Romans’ control over nature. The
paradox of their sentimentality towards exotic
creatures and their ruthless treatment of them is
evident. The Chinese had a completely different
approach to the use of animals in their entertainment
as shown in their stone reliefs. The representation of
wild animals and mythological creatures symbolizes
different beliefs held by the ancient Chinese.

1.1 Origins of the Representation of
Animals in Ancient Artifacts

Roman mosaics, found in homes, are visual records of
both the Romans' celebration of their dominance over
animals and their aristocracy’s torture of those less
privileged. The home and villa decorated with these

types of Roman mosaics confirm that Romans used
these decorations to impress guests and display their
wealth. The mosaics show the grandeur of Roman
entertainment, which was typically in honor of
magistrates, governors, rulers, and emperors to display
their accomplishments. These open representations of
elite dominance demanded a great deal of time and
resources. Historically, introducing exotic animals
was a way for Rome's elite to outdo each other in
extravagance, a commodity that brought praise. The
scale of the events was immense, and this had a
profound effect on Rome's politics and economy. As a
result, the impact on Roman flora and wildlife was
ecologically significant (Campbell, 2022). The fact
that these types of scenes are found on mosaics of the
time period provides evidence that the Romans
celebrated the victory of humans over nature as an
important component and objective of hunting. It
could be possible that they wanted the next
generations to admire the development and success of
the humans before them (Stephan, 2016).

Stone reliefs of the Han Dynasty have been found
inside tombs illustrating their belief in the afterlife and
that the contents on the stone reliefs were the wishes
of the host's afterlife. Though the stone reliefs have
been discovered in the tombs of the elite, the primary
purpose of having stone reliefs was to ensure that the
host’s afterlife would still be continuously enjoyable
instead of celebrating their wealth or wanting the later
generations to learn about their lives and culture like
the Romans (5 E E %}, n.d.). The stone reliefs depict
humans dressed up like animals that relayed important
beliefs of the time. Additionally, the inclusion of
entertainment practices like circuses and hunts
emphasizes the enjoyment they received from these
types of entertainment in that they wanted to continue
them in the afterlife.

1.2 Historical Use of Wild Beasts: Tigers

Both Roman and Han cultures incorporated wild
animals, such as tigers, into their forms of

The above article was written as an essay for the G9 Comparative Classics class, 2022/23.



entertainment, but with different approaches and
beliefs. The action of Romans capturing wild beasts
originated in religious and sacrificial festivals within
ancient Roman society, however, the elite in society
wanted to show their power and resources by holding
circuses, including violence and death of man and
animals in large arenas with thousands watching their
spectacles; the authorities summoned exotic animals
from all over their vast empire. In order to ensure the
availability of wild animals for entertainment, the
Romans had to capture wild beasts from other regions,
making sure to bring them back alive, which was
difficult and dangerous (Brinkhof, 2021). Their
collection included North African lions, panthers,
elephants, and bears collected from Scotland, Hungary,
and Austria, tigers from Persia, and crocodiles and
rhinoceros from India. Tigers, the most popular wild
beast, were involved in various types of Roman
entertainment such as venationes, normal hunts, and
damnatio ad bestias (Colosseum Rome, n.d.). These
animals had been transported to Rome simply in order
to be hunted and killed as part of the entertainment and
became an expensive form of entertainment that again
represents Romans’ opulence and love towards violent
spectacles (Coley, J., 2010).

Unlike the Romans, the Chinese did not have to
transport wild animals from far away or use them for
violent entertainment. The only entertaining activities
that involved the most popular wild animal, tigers,
were hunts, horsemanship, and archery. Participants of
the hunts were mainly generals or military chiefs who
rode on horseback and used bows and arrows to hunt
tigers. Tigers were dangerous and unruly animals,
people back then believed that tigers could be reckless
and fearless, as well as, affectionate and powerful
(Dizon, 2020). So, since the Chinese did not have
entertainment that involved fighting and violence, the
appearance of tigers in stone reliefs is naturally not as
prevalent as in the artwork from Rome. Additionally,
wild beasts also appeared in circuses in China. In the
circuses, people dressed as different wild animals and
mythological creatures. Yulong manyan [people
dressing up as animals and mythological creatures]
was first performed for the Han by the King of the
Cicadas as part of his tribute to the Han Dynasty.
During that time, because the dynasty was peaceful
and economically and culturally prosperous, they
increased entertaining performances and chose to
incorporate this tradition into their circuses (t4& R
5, 2020). The people of the Han dynasty praised their
own beliefs/myths through yulong mangyan, and this
entertainment was loved by a large number of people
of the Han dynasty.
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1.3 Historical Use of Tamed Animals

In addition to wild animals, the ancient Romans and
Chinese tamed many animals such as horses, dogs,
monkeys, etc., yet for different motives and practices.
For both cultures, they are present in the mosaics and
stone reliefs assisting humans. The Romans liked to
tame all the animals, including wild beasts and small
animals, that were involved in their violent
entertainment and to help them in their daily lives.
Anecdotal evidence suggests that Romans and
emperors genuinely liked their pets. However, all
Roman empires slaughtered animals (and people) to
varying degrees. Still, most historians concur that
Rome remains unique in history for the degree to
which it has indulged in the massacre of animals
(Campbell, 2022). Their violent entertainment did not
include house pets, whereas as evidenced in their stone
reliefs, the Chinese liked to involve tamed animals like
monkeys as a part of their circuses to add to the spirit
of the atmosphere.

2. Roman Mosaics and Han Stone
Represent the Circus as
Entertainment

The artistic representations of mosaics and stone
reliefs shed light on circus entertainment being
drastically different in the ancient cultures of Rome
and China from the 3rd century B.C. to the 2nd century
A.D. Yet, they do identify shared features like hunting
and the use of wild animals. Ancient Roman mosaics
involving animals provide evidence of a focus on the
death and torture of man and beasts as entertainment
and social commentary, housed in the large circus
venues for thousands of spectators, featuring staged
hunts, beast fights, and the spectator's favorite chariot
races. However, the Chinese stone reliefs showcase a
more intimate participatory and symbolic form of
entertainment, engaged in different hunts for beasts as
well as circuses that they had. A variety of
entertainment such as acrobatics, music, and dress-up
characters were included in Chinese circuses, all based
on Chinese’ beliefs and myths.

2.1 Gladiators in the Circus Arena and
All Performing Arts Circus

The Roman mosaic Gladiators in the circus arena and
the Chinese stone relief All performing arts circus
display the use of animals in very different types of
entertainment. The Gladiators in the circus arena
(Figure 1) mosaic have four friezes featuring different
types of entertainment. The bottom two rows, the third



and fourth friezes, demonstrate multiple activities:
venationes [staged hunts], beast fights, and damnatio
ad bestias [Latin for "condemnation to beasts"]
(Britannica, 2011). Note that damnatio ad bestias was
a Roman form of capital punishment that eventually
involved the killings of Christians, runaway slaves,
prisoners who committed murder or theft, and other
undesirables by lions or other large cats in the
Coliseum (Coley, J., 2010). Unlike the Romans, who
had the Colosseum or other theaters for social and
entertainment purposes, Chinese performances could
be performed easily without these grand structures
since the only requirement was to entertain the
participants. The stone relief entitled All performing
arts circus (Figure 2) represents performing arts - a
generic term including martial arts, magic, animal
taming, singing, dancing, farce, tightrope walking, and
other acrobatic performances (% B A ST (L iT3E,
n.d). The scenes in this stone relief are very lively,
many people are participating in the circus; however,
no spectators are shown in the scene, indicating this
entertainment is more participatory rather than the
spectator-focused type of entertainment like the
Roman circuses.

Figure 1. Gladiators in the circus arena (Zliten mosaic,
100 AD), a Roman mosaic, showing many violent
entertainments in the arena

§ 8 VIV, £ SVAVs¥ ViXaVi W, VI
Figure 2. All Performing Arts Circus ( (225 55 E]) |
Southern Han Dynasty), a huge piece of Han stone relief,
including all types of celebrations the Chinese included in
circuses.
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Figure 3 & 4. A more detailed picture of the tiger (on the left)
and the sparrow (on the right) of yulong manyan

Additionally, the mosaics and stone reliefs give details
regarding the cultural differences shown in
entertainment styles. Within the third frieze, the left-
hand side of the Gladiators in the circus arena mosaic
showcases a damnatio ad bestias where two naked,
condemned people are being strangled on platforms
with two other attendants tightening the ropes. Two
leopards are depicted with one jumping toward the
criminal and the other already eating the other criminal.
Similarly, in the fourth frieze, the left-hand side shows
a scene of both beasts fighting beats and a staged hunt.
The scene of beasts fighting beasts is presented in the
background, and at the forefront there is a staged hunt
including a white horse. Furthermore, the right side of
the frieze shows a different representation of damnatio
ad bestias where a naked man is whipped and attacked
by a lion. In comparison, in the All performing arts
circus, there are four characters dressed up like
animals, and this essay specifically explores two of the
characters, the tiger and the sparrow (yulong manyan)
(Figure 3 & 4). Though some sources say the character
is dressed as a leopard, others claim that the character
is dressed as a tiger. In the stone relief, there is a child
dressed as a feathered, playful man leading a character
with big ears, tiger-like stripes, fur, claw feet, a
floating beard on the chin, and is in the posture of a
tiger crouching (EH, 2013). The character is wearing a
crown, which supports the idea that it is a tiger in that
the Chinese have worshiped tigers since ancient times.
They believe that tigers are powerful in the mountains
and forests, with bravery and strength, and are a
symbol and authority (%[, 2010). The character is
also holding a belt in his left hand, and bian mian (/#
/&7 [a kind of fan of the Han Dynasty] in his right hand,
celebrating the dynasty. The other character represents
a sparrow, with a crown, spread wings, a long tail,
tassels hanging from the mouth, and a small bell on the
tail. In front of it is a barbarian with a pointed hat,
holding a tree in his left hand, facing the big sparrow,



and raising his right hand to point forward. In Han
culture, sparrows symbolize humbleness and freedom,
and the term “barbarian” refers to people living
outside the borders of the Chinese empire. Both
sparrows and barbarians were used in the Han dynasty
as symbols of freedom, in the stone relief, the sparrow
character had spread wings which could represent its
will to fly to heaven to gain freedom (FE&4H/\ &)/ EJEE
IEt%%, 2022). The four characters of yulong manyan in
this area are centered on the "Four Spirits”, which
should represent the beautiful life in heaven in the
form of drama to show the Chinese's beliefs through
the symbol of the blissful world of ascension to heaven
after death (g, 2013). It shows a great contrast of
value between the violence of the Roman mosaics and
the symbolism and peace represented in the Chinese
stone reliefs.

2.2 Quadriga of the Factio Veneta and
All Performing Arts Circus (2)

R.3 a8

Figure 5. Quadriga of the factio veneta (200 BC- 300 AD,
Rome, Italy) , an example of Roman mosaics, presenting
the entertainment of chariot racing.

Another Roman mosaic is the Quadriga of the factio
Veneta (Figure 5), showing a different type of
entertainment - the chariot races. This mosaic
represents a time when the blue team won the chariot
race (Prisma Archivo, 2018). In standard racing
practice, each chariot held a single charioteer who was
a slave or contracted professional and was pulled by
four horses, or sometimes two. Charioteers were
allowed to bump, crash, or move in any way to get rid
of one another. A collision or crash could result in
serious injury or death for both charioteers and horses,
adding to spectators' excitement and interest (Futrell,
A., 2006). There are four different teams for Chariot
Racing: green team, red team, white team, and blue
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team (Wikimedia Commons, 2023). The mosaic
shows a scene of a celebratory lap completed by the
winner (blue team) while holding the palm frond of
victory and happiness shown on their face. Next to the
charioteer is the sparsor [person who spills, spreads, or,
rather, pours out] and prepares to water the horses. The
man standing on the ground is the jubilator [large man-
controlled Hoover vehicle] and hails the winner
(Prisma Archivo, 2018). Through this entertainment,
it can be seen that the Romans tamed horses to help
them for their own benefit. While both the Romans and
the Chinese tamed horses, this mosaic illustrates that
they used them differently. Romans used them for
large spectator entertainment like the chariot races but
the Chinese used them for normal hunts.

RIS

Angiu), a piece of Han stone relief that presents another
celebration of circus entertainment the Chinese had

The other piece of stone relief of the All performing
arts circus (2) (Figure 6). The overall stone relief is
rather blurred, but it can be seen that the whole circus
is lively. Among the animal-related ones is the
costumed performance of a feathered man playing a
dragon - the fish and dragon variations. People dress
up as these mythological creatures due to their beliefs.
Since the dragon is an ancient totem with many myths,
legends, and divine powers, it not only symbolizes
supreme power and authority for the Chinese but more
importantly, it has the unconditional support of all and
dominates the faith of all (5§, 2019). It represents
many noble spirits that the people believed in and have
been a symbol of the emperor since ancient times (LLI
il 550 > fb B FE 52, 2019). There are also many
monkeys performing with people in the stone relief.
Monkeys were used in circuses because they were
considered smart animals, symbolizing intelligence
and playfulness. This action again proved how



monkeys were also tamed by the Chinese during that
time.

Through the two different artifacts explained above, it
is clearly shown that the two cultures have a huge
difference in their entertainment cultures with animals.
The Romans preferred violence to be the main factor
of their entertainment as they created many different
kinds of representations that involved humans and
beasts. They would heavily pay to capture lively beasts
for their animal entertainment. It is also a way for the
aristocrats and elites to present their authority and
status in their society. On the other hand, the Chinese
were more wholesome in their beliefs and how to
enjoy their entertainment. Violence is barely involved
in their entertainment, animals were more a part of
their performance and celebration. With the people
dressing up and the company of the animals, the circus
was enjoyable for both the performers and the
spectators.

3. Roman Mosaics and Han Stone
Reliefs Represent Hunting as
Entertainment

Roman mosaics provide a glimpse into the circus
games of the 2nd century B.C. Rome, which was
immensely popular. One type of spectator sport
performed in the large coliseums was stage hunts. This
provided the citizens of Rome with the chance to
watch gladiators fight wild animals. While the Chinese
did not have staged hunts, they had normal hunts as a
form of entertainment and respected nature as the
hunts provided the citizens support with food and joy.

3.1 Tiger Fight with Female Gladiators
and Horsemanship and archery

I"NA TE! li »
Figure 7. Tiger fight with female gladiators (200 AD) shows
a scene of venationes with two gladiatrices and a tiger

Tiger fight with female gladiators, a Roman mosaic,
and Horsemanship and archery, a Han stone
relief, reveal huge differences between the two

cultures' use of hunts as entertainment. Regarding the
staged hunts, though typically the Roman gladiators
taking part in the venationes were men, in the Tiger
fight with female gladiators (Figure 7) are two
gladiatrices (McElduff, n.d.) rather than gladiators
using spears and handheld weapons to fight the wild
tiger. Due to women being customarily wives and
mothers, it is difficult to know exactly when women
first appeared in the arena as gladiatrices or any other
information about them. However, the sight of women
fighting each other or wild beasts in arenas was
shocking for the citizens due to this stereotype
(Haynes, 2015). Furthermore, there was also a law
from 19 A.D, the Senatus Consultum from Larinum,
which restricted daughters, granddaughters, and great-
granddaughters of senators or wives, daughters, and
granddaughters of equestrians from appearing on stage
or in the arena. This law also referred to an earlier law
of 11 A.D. that prohibited freeborn girls under 20 from
entering the arena. These laws are evidence that those
in the arena were from a lower class and showcase the
class divisions displayed during the hunts.

In the middle of the mosaic, the circular Greek letter is
a prominent figure and symbolizes death. It is right
above the tiger, meaning the tiger was to be killed by
the gladiatrices. The symbol shows that Romans were
proud of their superior wit, enabling them to kill beasts
during venationes and immortalize them for future
generations through mosaics (Viatemporis, n.d.).
According to Theodore Foss the author of Romanl
ideas in the late republic about animals: Pervasive
cruelty as indicated and propagated in the Bellum
Catiliae of Sallust and interrelating narrative, Ancient
Greek and Romans at the impressionistic level, used
“visual representations of animals as live
entertainment” (Foss, 2013) to propel their negative
and hostile ideas about animals. The weapons used by
the gladiatrices in this mosaic are spears or arrows to
be thrown and used to pierce the animals. Romans
preferred close-contact hunting to long distance,
making the hunt exciting for viewers.

On the other hand, the Han Dynasty (206 B.C. - 220
A.D.) approached hunting very differently with no
staged hunts, but they separated normal hunts into
horsemanship and archery, usually for hunting beasts,
and field hunting for small animals like wild rabbits,
deer, etc (5%, 2019).
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Figure 8. Horsemanship and archery ( {(f&&El) ,
Yuzhou, Henan), a stone relief that shows the scene of a
general shooting a tiger with an arrow. The whole scene is
shown in the picture at the bottom, and a detailed picture of
the general on the horse is shown at the top.

In Horsemanship and archery (Tiger Hunting) (Figure
8) stone relief, the hunter is riding a domesticated
horse while using a bow to hunt a tiger behind him.
Chinese hunts occurred more at a distance from the
hunted than did the Romans, and instead of using
spears or axes, they used bows and arrows while riding
on horseback.

People of the Han Dynasty attached great importance
to hunting. Field hunting with domesticated hunting
dogs was an activity for the rich (Mark, 2019).
However, horsemanship and archery hunting had
greater excitement and danger. Generally, those who
mounted horses to hunt were generals or military
chiefs, so the archer needed to be skilled, strong, brave,
and intelligent. The bottom picture is a full-length
image of the tiger hunt. The size of the tiger is
exaggerated, and a frightened human is also added in
the background to set the scene, highlighting the skill
of the rider and the tense atmosphere of the entire
portrait stone (5, 2019).

Riding a horse to help the hunter move faster shows
how the Chinese domesticated horses as a tool for their
own benefit. This not only proves ancient Chinese
displayed their dominance over animals but also how
they were advancing that dominance within their
society as they proved their ability to use resources
from nature to help themselves. Additionally, like the
Romans, the number and type of horses were a sign of
wealth. Horses were not only mostly used as
transportation in ancient China, but were also an
important part of China's historical army. They were a
major strategic element in a part of the army,
representing the military power of both warring parties
(#F B HE 5, 2019). Not everyone could enjoy
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horsemanship and archery hunting; however, the
generals or military chiefs could, showing the role of
generals and military chiefs in society during that time
period, as well as how this was an activity for the
powerful and wealthy.

3.2 Roman Hunting Party and Field
Hunting

Figure 9. Roman hunting party (200 AD), a piece of
Roman mosaics that shows a scene of a staged hunt (Photo
Researchers, 2013)

Beyond the staged hunt in Rome and horsemanship
and archery in China, both cultures had field hunts.
Roman Hunting Party (Figure 9) is a mosaic that
shows a scene of Romans having a normal hunt for
food, fur, and skin to keep or sell. Unlike most Roman
sports, hunting was not a spectator sport so the hunter
could enjoy the thrill of the chase.

The mosaic mainly focuses on the hunter with a spear,
a hound, and a boar at the front of the scene. With the
tools used and the distance between the animals and
humans, it is shown that Romans were used to having
close-contact hunting. The boar is one of the animals
that was greatly hunted by the Romans due to its
supposedly solitary habits. Through the position of the
hound, it is shown that its barking toward the boar was
to scare it from moving. Within the detail of the
mosaic, it is evident that the hound's allegiance is to
the human rather than the boar. This action shows how
humans had already domesticated certain animals as
pets or tools for their own benefit. The scene depicts
the human as the dominant figure over nature.

People might think that the Ancient Romans were
unsentimental towards animals because of the



brutality of the spectacles in the Colosseum. In reality,
it depends on the kind of animal. Some animals were
respected, and some were their food sources, yet dogs
and birds, on the other hand, were often much-loved
domestic animals. Dogs were seen as the ideal rodent
killers, to guard the host (Copier, 2021). At the same
time, having horses and dogs during that period was a
sign of snobbery, and having a large number was an
even better indicator of wealth (Jasinski, 2021).

Therefore, it is logical to conclude that the hunters in
this mosaic scene are rich Romans within society.

Figure 10. Field Hunting ( (Bﬁé%l) , Shandong Welshan
County) , a part of a Han stone relief that presents field
hunting

Figure 11. Field Hunting ( { FH¥& &) , Nanyang City,
Henan Province, a part of a Han stone relief that presents
field hunting

The other type of normal hunting for the Chinese,
Field Hunting (Figure 10 & 11), is presented in the
Han stone relief. In the picture on the top, the picture
as a whole is relatively harmonious. Two hunters and
two hounds look like they are patiently waiting for the
arrival of their prey. One hunter is also carrying a
crossbow. The bottom picture is different from the
picture above; it shows that the hunter and his hounds
are fiercely hunting two deer. The hunter is on the right
side of the stone relief and outstretches his arms to
summon his two hounds. The ancient people did not
value the amount of flesh/meat dogs have (%, n.d.),
so, like the Romans, the Chinese had hounds to help

them during field hunting rather than use them for food.

However, unlike the Romans, hounds were a really
common pet in China, not only the rich or emperors
could own hounds, but normal citizens as well.
Humans need patience and skills to domesticate
animals like dogs, showing how the Chinese and
Romans had become more civilized during this time
period.
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Conclusion

Overall, the analysis of Roman mosaics and Han Stone
reliefs highlights the distinct cultural perspectives on
animal entertainment in ancient Rome and China.
These artworks reflect the social status, cultural norms,
and beliefs of the respective societies. While the
Romans sought entertainment through violent
spectacles, showcasing their authority and status, the
Chinese emphasized a more holistic and harmonious
approach to their entertainment, celebrating the
interconnectedness of humans and nature. Animals
were a part of their performances and celebrations,
with people dressing up and enjoying the company of
the animals. The Chinese valued hunting as a means
of sustenance and finding joy in nature, establishing a
harmonious connection between humans and the
natural world. Additionally, Roman mosaics portray
gladiators and slaves fighting fierce creatures,
highlighting the significance of bravery and fortitude
in the face of peril, which was revered in Roman
culture. The circuses were reminders for the people of
Roman courage and the entertainment was a
distraction to prevalent social tensions. The intimate
participatory entertainment of the Chinese as
represented in the stone reliefs also presented the
significance of bravery and strength with their
representations of the tiger figure. By studying these
artistic ~ representations, we gain a deeper
understanding of how animals played a significant role
in shaping ancient entertainment practices and offer a
glimpse into the cultural nuances of the time.
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A Comparison of Aquatic Motifs in Minoan and Yangshao-
Majiayao Pottery from the Late Neolithic Period to Bronze Age

Angi Angie Wang FZ77%

Introduction

Though both the Yangshao-Majiayao culture (c. 5000-
2000 BCE) in China and the Minoan civilisation (c.
2700-1450 BCE) in Crete (Greece) are well-
researched independently, there has been minimal
research conducted on the aquatic motifs of Majiayao
culture and Minoan culture on both sides and none on
the comparison between both cultures. However,
despite the distance between the two cultures, the
similarities in terms of geographical resources, time
period, and vase styles make them worthy subjects of
comparison.

Both the Yangshao-Majiayao and the Minoan
civilizations built communities close to a water source,
and part of their economies was based on fishing.
Archeological finds from the Banpo site of the
Yangshao civilization include findings of perforated
fish (H[ g & 7K & & 2, 2021). Yangshao culture
(5000 —3000 BC) and its subsequent development, the
Majiayao culture (c. 3300-2050 BCE), include many
depictions of nets and detailed paintings of fish on its
pottery. Similarly, there is evidence that fish and
mollusks were a part of the Minoan diet (Seferou,
2020), and the Minoan civilization frequently used the
waterways to trade their crops for materials from
foreign places. However, the two cultures have certain
geographical differences that make the comparison
more nuanced and complex. While the Yangshao
civilization was built close to the river and its economy
was primarily based on agriculture, the Minoan
civilization was built on Crete, an isolated island
surrounded by seas on every side, and is well-known
for its trade with foreign lands and seafaring
expeditions.

However, the striking similarities between the two
cultures tens of thousands of kilometers away cannot
be ignored and raise important questions for scholars
to answer: how do civilizations tens of thousands of

kilometers apart develop a nearly identical
configuration on pottery? Why do both cultures paint
animals or creatures with reproductive abilities, but
choose different animals as their totem of worship? Is
there a common development in the idea of aesthetics
in both cultures, regardless of the divide between the
East and West? In this paper, | seek to present
suppositions and initial answers to these questions.
Although incomplete, this paper seeks to serve as a
beginning for further exploration to seek more detailed
answers.

The research aims to explore the differences and
similarities in the aquatic figures portrayed on the pots
in the Minoan and Yangshao civilizations and what
they reveal about their relationship with the sea.

Particularly, the project has the following sub-
objectives:

e To examine the water patterns portrayed on
both the Yangshao and Minoan pots.

e To analyze the differences in the depiction
and importance of fishing tools in Yangshao
and Minoan society.

e To compare the differences in the aquatic
motifs on Yangshao and Minoan pots.

CRETAN SEA

LIBYAN SEA

Figure 1. Map of Minoan Crete (Saint-Pol, 2012)

The above article was written as an independent research paper, an extension of a topic learned in Comparative Classics.
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The Minoan civilization is a notable Bronze Age
civilization that flourished on the island of Crete in the
Aegean Sea from c. 2700 to 1450 BCE. Crete is a
mountainous area with many natural harbors, and as a

result, trading was a large part of the Minoan economy.

Figure 2. Vase in Marine Style (Cartwright, 2012)

The Minoans developed a “marine style” in around
1500 BCE in pottery, which was widely exported and
traded with other Aegean civilizations (Cartwright,
2017).

Figure 3. Site of Yangshao Civilization (Kanguole, 2015b)

| seek to compare Minoan culture with Yangshao
culture in both the late Neolithic and the Bronze Age.
The Yangshao culture developed at the Banpo site in
the late Neolithic, near two rivers: the Yellow River
and the Wei River, and it is also well-known for its
colorful pottery and well-documented to have
interacted with the waters through fishing.
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Figure 4. Site of Majiayao Civilization (Kanguole, 2015a)

Later on, Yangshao culture moved westward and
resulted in the Majiayao civilization that flourished in
modern-day Gansu province in c. 3300-2050 BCE. It
inherited many traits from Yangshao culture and many
scholars reckon that it is an extension of Yangshao
civilization, hence its former name “Gansu Yangshao
culture”. The settlement was near the upstream of the
Wei River, so the people had easy access to both the
water source and quality soil. As a result, Majiayao
culture relied upon agriculture as a means of living and
archaeological findings show that they have started
growing livestock and mainly used the river for
watering their crops or occasionally fishing.

Despite the many miles of separation, the two cultures
have remarkably striking similarities in their
development and styles of pottery and their
relationships with the sea.

1. Water Pattern

Figure 5. Pithos with Fish in a Net (Zde, 2014)



Figure 5 displays an image of a Minoan vase, named
“Pithos with Fish in a Net” from the Archaeological
Museum of Heraklion. It originates from Phaistos, one
of the key centers of the Minoan civilization. The
pithos is a type of vase used by the Minoans in the
Bronze Age to store fluids or grains, like wine or
vegetable oil, or potentially for burial or funerary
purposes. Vases used for storage are typically
undecorated as they were kept in the storerooms,
however, vases for funerals are often more elaborate.
Yet due to the small size of this pithos, it is unlikely to
have been used for funerary purposes. Taking into
account the extensive decoration and the place it was
found, the pithos may have been used for ceremonial
or religious purposes in Phaistos or may have been a
storage vessel colored especially for use in the palace.

Figure 6. “Swirl-Pattern-Painted Pottery Jar with Four
Pegs” (HE, 2022)

Figure 6 is a guan (i) from the Majiayao culture.
Similar to the pithos, it could have been a vessel used
for storing liquids or foods. It has four pegs that can be
used for the carrying or moving of the vessel, and on
each side there are two handles, which may be used for
carrying by hand. Combining the form with the
patterns on the vase, it is plausible that the vessel was
used to store or carry water from one location to
another.
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Figure 7. Side by Side Comparison of Both Jars

The striking similarity between the two vases is that
they both exhibit the same layout and structure of
patterns and friezes, as shown in Figure 3. The first
frieze is a spiral motif, followed by straight lines, then
by waves, then by straight lines. This pattern is seen in
several other vases from both cultures, as seen below.
It is interesting to note that all the Majiayao pottery
featuring the spiral pattern all take the form of a guan
## [jar], or a relatively wide jug with either two ears
or four pegs. This perhaps suggests that this pattern
was specifically for jugs that were used for storage and
transportation, and the Majiayao people hoped to
harness the waves’ power to carry the vase around. It
is also interesting to note that all the Minoan vases
with this particular pattern are from Phaistos, one of
the centers of economic importance for the Minoan
civilization.

The use of the spiral frieze in both cultures can be
explained by the prevalence of the spiral pattern in
natural environments: in plants, animals, places, etc.
For instance, shails and conch shells were present
throughout the Aegean and may have inspired ancient
Minoans to develop this pattern. Similarly, snail shells
have also been found in Gansu, the region where
Majiayao culture developed, and several spiral-shaped
plants are native to Gansu and would have been
present at the time.

The spiral frieze can also be interpreted as a
naturalistic depiction of the ascending or descending
motion of water, and the even nature of the lines
throughout the vase shows that both cultures have
developed certain painting tools and techniques to
execute vase painting. The painting of the waves can
also attest to both cultures’ admiration for the waves
because of their “unending” power, which may allude
to the cyclical themes of death, life, and rebirth.



Figure 8. “A Painted Pottery Storage Jar” (Sotheby's, 2023)

Figure 10. Majiayao Painted Pottery Ewer with Flowers-
Leaf and Ripple Design (National Digital Archive
Program Taiwan, 2011)

Figure 11. “Kamares style three-handled beaked jug from
Phaistos” (ArchaiOptix, 2021)
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The similarities between the pottery style of the
Minoan and the Majiayao people can suggest the
possibility of a “pottery road” between the two
cultures, a prelude to the silk road. According to
Chinese scholar Lee Xin Wei’s research, during the
same period of Majiayao’s development, the
Cucuteni-Trypillia culture developed in Eastern
Europe, and its pottery featured similar art styles (2=
$r{&, 2019), namely a combination of curved triangles
and parallel oblique lines. Similarly, Professor Tang
Huisheng from Hebei Normal University has also
made similar predictions about a possible interaction
between Majiayao and the Indus Valley culture due to
its marked similarities in art style and form.

These similarities made both Chinese scholars
consider the possibility of the “Pottery Road”,
stretching between the plains of Gansu to the South of
Central Asia and Kashmir in India, perhaps a precursor
to the later silk road that developed between China and
Europe (5E #t 2, 2021). However, perhaps the
similarities between the patterns in Minoan and
Majiayao pottery can show that the “pottery road” did
not end in India, but stretched towards the Aegean and
possibly even reached Crete and the Mediterranean.

Yet there is also the possibility that the two cultures
developed this pattern independently. This raises the
important question of the origin of these similarities:
did these various cultures interact in some form in the
past, or were the similarities simply a result of parallel
human development, and the patterns arose as a result
of similar conditions?

Both cultures put the wave patterns at the topmost of
the design, which may insinuate that the water(either
the sea or the river) was viewed by the ancient people
not as calm but as violent or powerful. However, the
evenly-spaced waves depicted on the “pithos with fish
in a net” show a comparatively more predictable sea,
whereas the swirls overlapping one another and the
many circles involved show that the sea may have
been more confounding and volatile for the Majiayao
people. The swirls could represent the irregular
flooding by the Yellow River.

This could reflect the different relationships the
Minoans had with the sea and the Majiayao people had
with the river. The Majiayao civilization was a largely
agrarian society, and they mostly used the river for
irrigation but would occasionally fish, and they
experienced unpredictable flooding from the yellow
river. In comparison, the repeated frieze of waves and
fishes on the Minoan vase could show the desire and
wish for plentiful fishing, and the pithos may have



been used for religious offerings for success in their
marine expeditions.

2. Use of the Net

Fish

Netting

Figure 12. Pithos with Fish in a Net (Zde, 2014)

Figure 12 is a Minoan vase from the Archaeological
Museum of Heraklion, named pithos with fish in a net.
The vase tells a narrative of fishing through the
naturalistic depiction of the ocean, a net, and a fish.
From the depiction of the net, one can infer that nets
were invented as a fishing tool and were likely to have
been frequently used in Minoan society, and the
painting of this scene on a palatial vase shows the
importance of fishing in the Minoan economy.

On the vase, part of the net is caught in the mouth of
the fish, reflecting the method Minoans used to trap
fish. Fish are caught when they try to swim through
holes in fishing nets and get their teeth caught in the
mesh, and once they are trapped in this way, they can
be dragged onto the beach with the net (Erenow, n.d.).

An unusual feature of the vase is the rendering of two
nets, one facing the sea and one following the shape of
the fish. This could represent the use of two nets
simultaneously during fishing, which may have helped
increase the yield of fish. An alternative interpretation
is that the two nets represent two “frames” through
which the artist conveyed the multi-step process of
fishing. The net is first thrown into the water, as
represented by the net facing the sea, then the
fisherman catches the fish and hauls it up from the
water, the net following the shape of the fish. By
repeating the waves and the fish motif across the vase,
the painter gives the viewer the impression of
abundance and plentiful food awaiting the fishermen
in the sea.

114

Figure 13. “Boat-Shaped Painted Earthenware Jug”
(e, 2021)

Figure 13 is a water jug from the Yangshao civilization
taking the shape of a boat. There are two holes, likely
to be used for carrying or hanging, and on the stomach
of the jug there is a mesh pattern in black, and the
opening is shaped like a cup.

Combining the shape of the jug and its decorative
pattern, it can be inferred that the Yangshao people
were able to build ships, go out fishing, and use the net.
Another possible interpretation combining the form
and the use of the vessel is that the Yangshao people
hoped their boats would often come back full of fish,
just as they filled the jug full of water. The mesh on
the stomach of the boat could be alluding to the
practice of drying the net on the boat, a common
practice used by ancient civilizations to preserve the
net for a longer period. The fin-like triangles on the
sides of the mesh pattern could represent the wish for
a bountiful haul of fish. On the vessel, symmetry is
used to create a visual equilibrium as well as create a
stable vessel, perhaps representing an “ideal” boat
with perfect balance.

In comparison, both civilizations have begun to use the
net as a tool for fishing practices. The use of the net
signals a significant development in both cultures, as
the use of the net can enable larger and more stable
yields, and the practice of fishing with the net also
requires close coordination with multiple people (7]
FE&/KEE g, 2021). The use of the net in Minoan
civilization could signal some kind of communication
or interaction between the Minoans and the Egyptians,
who used nets since 3000 BCE. Both cultures focused
on the idea of the abundance and richness of food and
success from their fishing trips, representing an ideal
vision of a bountiful yield.

In terms of aesthetics, both cultures used symmetry
and repetition to make their vessels more aesthetically
pleasing: the Minoan painter repeated the fish and the
waves of the sea, while the Yangshao painter repeated



the net on both sides of the vessel. Through symmetry
and repetition, both cultures achieve a visual harmony
that is pleasing to the eye.

3. Aquatic Animals

Figure 14. “Marine Style Rhyton From Zakros” (Ministry
of Culture, 1994)

Figure 14 displays a conical rhyton from the Minoan
civilization, often used for religious or ceremonial
purposes to carry or heat wine. In the background,
there are some marine flora and fauna, while in the
foreground there are triton shells and a large sea-
urchin shape. However, the absence of the animal
inside shows that the Minoans may not have fully
understood or interacted with the shell, but may have
instead picked it up when it washed by the shores. All
the marine creatures on the vase are symmetrical and
may have been chosen especially for their aesthetic
appeal.

Figure 15. “Pottery Bowl Painted With Fish Decoration”
(Lakomska, 2021)
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Figure 15 presents a fish-pattern-colored pottery basin
from the Yangshao culture. The fish motif is repeated
on the side of the basin, and the depiction of the fish
shows the Yangshao people’s basic knowledge of the
fish’s anatomy, including the dorsal fin, pelvic fin,
anal fin, scales, caudal fin(tail), teeth, eye, nares(nose).
This suggests that fish was a critical part of their diet
and that their fishing activities were frequent.

Moreover, the frequent painting of the fish pattern and
not any other animal suggests that the Yangshao
people highly valued fish. This is due to their
important role in society as a vital food source as well
as a symbol of fertility and wealth since fish can lay
hundreds of thousands of eggs. They are frequently
used as votive offerings in religious ceremonies.

The vase to the left is named Octopus Vase from
Palaikastro and features a large octopus as its subject
spanning the entire vase, with sea urchins, coral, and
triton shells surrounding it. The dominance of the
octopus is evident from the little amount of negative
space the painter leaves on the surface of the vase
(Heath, 2016). Its large and long tentacles also appear
to reach out in all directions, creating a sense of fear in
the viewer, yet by putting it on the vase, the Minoans
show how they have “conquered” the creature. The
vase was used to hold valuable liquids, and since the
octopus inhabits the sea, from the analogy between the
sea and the valuable liquids, one can infer that the
Minoans most likely had a positive impression of the
sea. The semi-realistic depiction of the octopus shows
that the Minoans were already familiar with the
creature to some extent.

By comparison, both civilizations linked the sea to the
idea of reproduction and regeneration. The Minoans
admired the octopus with its ability to regenerate limbs
(Berg, 2013), while the Yangshao people admired the
fish’s reproductive ability, themes that are closely
linked to life and death. Though alike, reproduction
and regeneration are not the same, and while the
Yangshao people admired fish for its fertility, the
Minoans may have admired the octopus for its
regenerative power that may help the Minoans
conquer injury and disease. As shown, the sea proved
to be a precious resource promising prosperity to the
ancients, and both cultures fished and consumed fish
as a part of their diet.

The Minoan vessels feature a wide variety of animals
and sea creatures, showing some degree of familiarity
with the various animals of the sea, and the Yangshao
culture showed familiarity and knowledge with the
fish by drawing the anatomy of the fish. It can be



inferred that both cultures have ventured into the
waters and have experienced fishermen.

Conclusion

In conclusion, the comparison between the Minoan
and Yangshao-Majiayao pottery can inform one about
the relationship between the people and the waters.
The close similarities between the wave patterns of
both cultures point towards a possible “pottery road”,
and suggest that the Indus Valley culture or the
Trypillian culture could have acted as “intermediary
cultures” between the two cultures.

Similarly, both cultures focused on the idea of
reproduction and regeneration in the figures they
depicted, however, they differed due to the geographic
differences between the two cultures as one of the
cultures lived nearby the sea while the other lived by
the river.

Both cultures show evidence of experienced fishing
through the portrayal of fishing nets and various
aquatic creatures with accurate anatomy. The use of
the net signals a significant development in both
cultures due to the scaling up of fishing and the
challenging coordination (JR[ g & /KEZ£ &, 2021).
The use of the net in Minoan civilization could signal
some kind of communication or interaction between
the Minoans and the Egyptians, who used nets since
3000 BCE.

Both cultures focused on the idea of the abundance and
richness of food and success from their fishing trips,
representing an ideal vision of a bountiful yield.
Through the use of symmetry and repetition, both
cultures seek to achieve a visual harmony that is
pleasing to the eye throughout the pottery. The
standard of aesthetics for the ancients seems to be
based on harmony and completeness.
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The Depiction of War and Violence in Ancient Greek and Chinese
Literature: A Comparison of Homer’s lliad and the Poem Hymn to
the Fallen

:L:!:h

Sabrina Hau {Z5X4H

Introduction

In ancient Greek and Chinese culture, the Iliad and Jiu
Ge (J1.EK) were both considered to be the best poetry
of the time. The lliad, alongside the Odyssey, was a

famous epic poem by Homer between 850 and 750 BC.

It is one of the oldest extant works of Western
literature still widely read by modern audiences.
Similarly, the poem Hymn to the Fallen (%) is also
a very well-known Chinese poem written between 339
and 278 BC that has been preserved in the ancient
anthology Nine Songs (L #k), detailing different
divine beings with some descriptions of war that
correspond to what Qu Yuan experience as a poet from
Chu Guo (#£[=7). These poems both depict scenes of
war and the people who suffered its consequences.
This article aims to compare and contrast the portrayal
of war in an extract from the lliad and the Chinese
poem, Hymn to the Fallen.

Passage A: Homer, lliad, 16.777-811

In the lliad, the god Apollo supports the Trojans
against the Greeks and especially aids the
prince Hector. In this passage, Zeus allows
Apollo to attack the Greek hero Patroclus in the
heat of battle against the Trojans,
foreshadowing his death by Hector.

“So long as the sun was high in the sky, the
volleys of missiles found their mark, and men
fell, but when it sank low at that hour when
ploughmen unyoke their oxen, the Greeks
proved masters of their fate. They dragged
Cebriones’ corpse away from the Trojans and,
beyond the clash of arms, stripped it of its
armour. Then Patroclus was minded to destroy
the Trojans. Three times that peer of swift Ares
attacked them, shouting his dread war-cry, and
each time killed nine men. But when, like a god,
you charged at them again, Patroclus, then your
fate loomed in sight. For Apollo met you,
terrible in combat. Apollo advanced, veiled in a
dense mist, invisible to Patroclus in the tumult,

stood behind him and struck him in the back
with the flat of his hand. The warrior’s vision
spun, as Apollo knocked the helmet from his
head, sending it under the horses’ feet with a
clang, and the plumes on its crest were streaked
with blood and dust. [...] When Hector saw
great-hearted Patroclus wounded and in retreat,
Patroclus thudded to the ground, throwing the
whole Greek army into consternation. As a
lion’s will to fight overpowers an indomitable
wild boar when the fearless pair battle it out in
the mountains over a little stream; both wish to
drink there, but the lion’s strength prevails and
his panting enemy is overcome — so, after killing
many men himself, Menoetius’ strong son fell to
a close-range thrust from Hector, who now
spoke to him in triumph with winged words.”

[A.S. Kline Trans.]

Passage B: (Z&&* - Bl’&) (Jiu Ge, Hymn to
the Fallen)

PRAKSHER > BB SR -
e H SRS S » KRB S5, -
2RI S RARTT » RS -
35 ﬁﬁﬁ”%%{‘llq & EIAMGERINE, -

Rp LSRRI - Btk T IR -
ﬁIA%1£$E PRRGRSEE -
HRASHERS > HEEHES.ONE -
ABERE 5 LA, > S4I58 5 ] 2% -
SERSLGHLIEE - SRR S 5 I -

“Grasping our great shields and wearing our hide
armour. Wheel-hub to wheel-hub locked, we
battle hand to hand.

Our banners darken the sky; the enemy team like
clouds: Through the hail of arrows the warriors
press forward.

They dash on our lines; they trample our ranks
down. The left horse has fallen, the right one is
wounded.

The wheels are embedded, the foursome
entangled: Seize the jade drumstick and beat the
sounding drum!

The above article was written as an essay for the G10 Comparative Classics class, 2022/23.

118



The time is against us: the gods are angry. Now
all lie dead, left on the field of battle.

They went out never more to return: Far, far
away they lie, on the level plain,

Their long swords at their belts, clasping their
Qin bows, Head from body sundered: but their
hearts could not be vanquished.

Both truly brave and also truly noble; Strong to
the last, they could not be dishonoured.

Their bodies may have died, but their souls are
living: Heroes among the shades their valiant
souls will be.”

[David Hawkes Trans.]

1. Depiction of War and the
Battlefield

The depiction of war and battlefield through
descriptions of gruesome and graphic imagery can be
seen in both the Iliad and Hymn to the Fallen (E%).
In the Iliad, “So long as the sun was high in the sky,
the volleys of missiles found their mark, and men fell,”
Homer uses the depiction of the sun and the sky to
describe the unending battle that was raging for a long
time with the use of “the sun was high”. Time is
measured with agricultural life allowing the audience
to relate and contrast their everyday lives with the
tragic world of war. This creates a vivid atmosphere
through the detailed description of a day-long battle
and the continuous action of falling men. This is very
similar to the Hymn to the Fallen, where it says “Our
banners darken the sky; the enemy team like clouds,
(iEwz H 5 S ZE)” The depiction of both the “sun”
and the clouds” shows the use of imagery (f§&71%)
to showcase the atmosphere and enhance the imagery
of the battlefields.

Homer also uses detailed movement to showcase the
tension and imagery during battle. For example, before
Partroclus’s death, Homer states “For Apollo met you,
terrible in combat.” This creates tension right before
the climax of Patroclus's death, making the death much
more vivid to the reader, building the tension of
Patroclus’s inescapable fate of death. The importance
of fulfilling fate is very crucial in ancient Greek
culture. Therefore, when Zeus allows Apollo to
intervene in favor of the Trojans, Homer foreshadows
Patroclus’s death with the sentence “your fate loomed
in sight”, building the tension between the audience
and the storyteller, idly waiting for the moment
Patroclus dies.

The Hymn to the Fallen also uses multiple different
examples such as “Through the hail of arrows the
warriors press forward. (4537 B & - $4%)” and
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“Seize the jade drumstick and beat the sounding drum!
(3B E M5 BIEES)” to emphasize the climax of the
battlefield. The use of the “jade drumsticks” and the
“beat the sounding drum” gives the reader auditory
senses, similar to “shouting his dread war-cry and each
time killed nine men” where Homer uses “war cry” to
enhance the atmosphere of the battlefield. Both poems
use these climbing actions to create tension that ends
with ultimate death with the use of imagery and
sensory detail.

Through the examples above, | believe that the Hymn
to the Fallen ([2]%%) had a better depiction of the War
and Battlefield as it depicts not only the warriors, but
the accessories such as the chariots (EE§E%%), weapons
(£l ~ £3), and horses (FE). Although the lliad,
says “Apollo knocked the helmet from his head,
sending it under the horses’ feet with a clang”, the use
of the horse in Hymn to the Fallen is much more vivid
describing them as “entangled (/U5 )”, bringing in
much more tension and sense of uneasiness. In my
opinion, such narrative devices create better imagery
to not only consider how the soldiers fight but also
why they fight, bringing in more emotions of sadness
and despair to the overall tone of the passage.

2. Characterisation of Warriors

The characterization of warriors with uses of
perspective change and epithets can also be seen in
both poems. In the lliad, Homer says ‘“Patroclus was
minded to destroy the Trojans.” This shows Patroclus's
determination and not giving up easily in the battle
through Homer's describes the aristeia scene in which
the warrior reaches his peak as a fighter and hero. The
use of diction in the word “minded” shows how
persistent he is in defeating his enemy and hints at
Patroclus's aristeia and his perseverance for victory.
Still, he is then proven to be wrong when he later meets
his death. This is also shown in the way Homer
portrays Patroclus’s fighting skills with the rule of
three in the phrase: “Three times that peer of swift
Ares attacked them, shouting his dread war-cry and
each time killed nine men.” His combat abilities are
shown through the highlights of his battle against his
enemies, further conveying Patroclus’s aristeia in
battle.

This is also similar in the Hymn to the Fallen, where
Qu Yuan writes “Heroes among the shades their
valiant souls will be. (335 B 1) The word
“heroes” shows how even after death, they will view
them as heroes that defended their country and
sacrificed for their people. It also shows determination



and strength in the army, like in the Iliad: “But when,
like a god, you charged at them again” uses the simile
of “like a god” to describe the likes of Patroclus and
“Both truly brave and also truly noble, (GkELFE 5 X
PLER)” uses repetition of the word “truly” to further
emphasize the warriors’ characteristics. They honor
their names even after they die in battle through the
description of “like a god” and “brave/noble”,
describing the true characteristics of the figures.
Homer also switches to a second-person perspective in
the lines “Patroclus, then your fate loomed in sight”
and “But when, like a god, you charged at them again”
which creates a different tone as if warning Patroclus
about his actions. The use of direct speech by Homer
further shows his admiration for Patroclus. He
addresses Patroclues directly three times with the use
of “you” and “your” to show his admiration for the
way he attacked the Trojans, yet he cannot escape his
fate. The repeated direct address creates a personal
connection between the poet and the character. It both
highlights Patroclus’ glorious exploits and signals to
the audience that his prophesied death is approaching.
However, it might also showcase his determination
and willingness to die for his people with the use of
the word “minded to destroy the Trojans".

From the examples above, | believe that the Iliad has
conveyed the characterization of warriors better than
the Hymn to the Fallen. This is because the lliad
addresses one’s character individually and showcases
their personality through a one-to-one character
description. The theme of aristeia is shown more
clearly when the audience can focus on one character’s
actions, as Homer describes Patroclus’s style of battle
using “shouting his dread war-cry, and each time
killed nine men.” Compared to the Hymn to the Fallen
where Qu Yuan addresses the soldiers as a whole, does
not allow the audience to connect with a character
personally. Being able to connect to a generalized
group of warriors may allow people to understand the
importance of families and companions, but creates
less connection to a specific character’s feelings and
personality as there is no specific address to one
person. The use of “then your fate” in the Iliad shows
how he is trying to communicate with Patroclus,
warning him about his fate if he fights against the gods,
saying how fate is inevitable and unchangeable, but
also saying how he can change his fortune and the type
of actions he takes before his ultimate fate.

3. Divine Intervention

Last but not least, the theme of divine intervention is
shown in both poems, but with one written directly and
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one written more indirectly. In the Iliad, the
appearance of Apollo is shown consistently
throughout the poem. His appearance is followed by
the description of Apollo’s actions that contrasts with
their dramatic effect on Patroclus. The fact that the god
Apollo supports the Trojans against the Greeks shows
the involvement of Apollo in the Trojan War, and
creates an introduction about the gods that support
each side. This reveals how the ancient Greeks
believed that the divine had a large impact on human
affairs and that gods also have biases and opinions as
to who might benefit them, indicating how they share
human qualities as well. The showcase of how Apollo
supports the Trojans is later revealed in the
involvement of Patroclus's death.

This is also shown in the Hymn to the Fallen, where it
states “The time is against us: the gods are angry. (K
BG5S EEE2X)” The depiction of “the gods are angry”
also showcases the slight bias and human emotion
both the Greek and Chinese divinities carry. They also
use divine intervention to showcase the obvious divide
between the mortal realm, and the divine realm
displaying the superiority the gods have over the
human’s fate through how quickly they can change
them. In the Chinese poem, the phrase “the gods are
angry” clearly depicts that they are dissatisfied with
the mortal army, and are fighting against them for the
enemy’s victory. However, the difference is that they
do not fight physically like Apollo did, which
contributes to the superiority they have over the
mortals. Both poems show the divide and bias the
divine gods have——towards the Trojans and Qin.
Homer creates a dramatic moment & build-up by
highlighting Patroclus’s qualities and skills followed
by its shattering to stress Apollo’s divine power,
foreshadowing Patroclus’s death in the line “For
Apollo met you, terrible in combat.” It shows how
Patroclus reaches the full stature of his incarnation as
semi-divine violence until Apollo’s intervention,
foreshadowing his downfall.

However, this contrasts with the Hymn to the Fallen
which says “Their bodies may have died, but their
souls are living, (& BE3E 51 2L E8)” which depicts the
dead as ghosts roaming around the land, as a result of
the divine instead of describing how the divine
intervenes in the war. This shows the clear difference
in how Chinese intervention does not focus on the
process of war but on the result, while the Greek
intervention focuses on the description of the
intervening process with clear descriptions of the
divine’s presence. | believe that the Iliad showcases
the divine intervention more clearly, as well as the



gods' involvement in mortal discourse. On the other
hand, Hymn to the Fallen seems to be portraying
divine intervention rather from the mortal being's
perspective, which is not as effective in creating the
imagery of the gods as it is only said from one
perspective. Therefore, | think that the Iliad has a
better portrayal of divine interventions.

Conclusion

In conclusion, both poems portray scenes of war and
the battlefield, characterization of warriors, and divine
intervention. From using vivid descriptions to
connections of the mortal and divine realm, these
extracts bring out the vividness of the events of the war,
allowing the audience to feel they are involved in the
story as well. Overall, I think that the Iliad extract
conveyed more effectively the portrayal of warfare
and the violence of war. It has a stronger sense in the
characterization of individual warriors and divine
intervention, where they both play a significant role in
making the passage more vivid. Although the Hymn to
the Fallen better portrays the gruesome ends of the
battle, I believe that the Iliad has shown the results of
the battle more successfully through the descriptions
of divine intervention, making the poem much more
graphic to its audience. Even though I believe that the
Iliad was more effective than the Hymn to the Fallen,
both poems tell emotional stories to the audience on
the effects of war, and how it can be cruel and
gruesome at times. However, these poems are points
in history where literature flourishes through the use
of storytelling.
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Living with Moderation: A Literary Comparison of Lucretius’ De
Rerum Natura and Mozi’s Mojing

Dabria Chu 45| £

Introduction

The first-century BCE Roman philosopher Lucretius’
De Rerum Natura and the fifth-century BCE ancient
Chinese Mohist anthology Mojing both discuss the
phenomena of overindulgence and excess, and act as a
call to action encouraging a moderated lifestyle.
Although separated by centuries and regions, the
philosophies in these works can be compared to better
understand  how  their  authors interpreted
immoderation and moderation. At the same time, since
the two philosophies are similar, this essay will
examine how the how the texts' authors use literary
techniques such as form, tone, and style to promote
their philosophies, develop their ideas, and create
meaning.

1. Context
1.1 Immoderation and Moderation

The moderate lifestyle, now colloquially referred to as
“minimalism”, has been popularized through social
media in the past decade as an act of protest against
the overconsumption and maximalist lifestyles caused
by the eager indulgence inherent in many capitalistic
societies (Ofei, 2022). Moderation is about the concept
of “less is more”— simplicity, utility and elegance
(Larsen & Eriksen, 2019). On the other hand,
immoderation embraces excess, extravagance, and
over ambition (Ofei, 2022). Whilst Lucretius and Mozi
do not praise, but rather condemn immaoderation, it is
still important to understand how they define the term
and why they condemn it in the first place. As such,
although the concept itself was popularized in the
modern age, it dates back to Lucretius and Mozi, albeit
in slightly different terms (Ofei, 2022).

1.2 Lucretius and Epicurean
Philosophy

Titus Lucretius Carus was an Epicurean poet and
philosopher of the late Roman republican era (Sedley,
2018). Philosophically, Epicureanism regarded the
fear of death and punishment as the cause of anxiety
among human beings and, consequently, as the source
of extreme and irrational desires. Epicureans believed
that by eliminating such fears and desires, humans
would feel free to pursue their own natural desires
(Konstan, 2022). In De Rerum Natura, moderation and
immoderation are presented as two contrasting
lifestyles — minimalist lifestyles reflect the Epicurean
way, whilst immoderation is shown to refer to
pursuing societal expectations and ambitions (Sedley,
2018).

Book 5 is the most pertinent for the discussion of these
lifestyles. Lucretius condemns those living in pursuit
of glory and ambition and he offers teachings about
living one's life "vera ... ratione" [by true principles]
(Lucretius, Rouse and Smith, 1992, 11.1117). In
particular, there is a passage where Lucretius
compares being overly ambitious to a path of danger.
He even suggests a consequence of being cast down
by thunderbolts as a result of maximalist ideals.

1.3 Mozi & Mohist Philosophy

In contrast to Lucretius, little is known about Mozi
except for the fact that he might have been a
contemporary of Confucius. The work most famously
associated with Mozi, the Mojing, is itself a collection
of writings by his disciples and there are no surviving
texts of his own work (Fraser, 2022). Philosophically,
Mohism promoted stability through a unified
conception of morality, specifically through
“moderation in use” which sought to eliminate
wasteful luxury (Fraser, 2022). In Mojing, the words

o L. BT 9y

@ 17 [restrained] and “J%{4&” [unrestrained] are

The above article was written as a culminating essay for the Shuyuan Comparative Philosophy Summer Program, 2022.



used to represent moderation and immoderation
respectively (Fraser, 2022).

Book 1 and Book 6 are most relevant for this
discussion. The two books have passages that explore
respective consequences for both a lifestyle with
moderation and one with immoderation. Book 1
examines the “BE A 2 Ffr @ €t [restrained and
moderate sage] who brings the positive result of “X
1" [harmony for the heaven and earth] (Mozi and
Mei, n.d.). In contrast, Book 6 delves into the negative
consequences of a maximalist ruler on its people,
particularly the deaths it will cause, in descriptions
such as ““NE] 58 [innumerable men die] (Mozi and
Mei, n.d.).

2. Form
2.1 Lucretius

In the De Rerum Natura, Lucretius uses the genre of
epic poetry rather than dialogue, such as in Plato’s
Republic, or essays and letters as in the case of Seneca,
to make his argument more convincing. As such, the
ideas of immoderation and moderation are presented
in the form of poetry in Book 5 (see section 3 and 4).
In Book 1 Il. 935-950, Lucretius justifies his unique
choice of genre as a technique to enhance the
persuasiveness of his words:

Id quoque enim non ab nulla ratione videtur;

Sed vetuli pueris absinthia taetra medentes

Cum dare conantur, prius oras pocula circum
Contingunt mellis dulci flavoque liquore,

Ut puerorum aetas inprovida ludifectur
Labororum tenus, interea perpotet amarum
Absinthi laticem deceptaque non capiatur,

Sed potius tali pacto recreata valescat,

Sic ego nunc, quoniam haec ratio plerumque
videtur

Tristior esse quibus non est tractata, retroque
Volgus abhorret ab hac, volui tibi suaviloguenti
Et quasi musaeo dulci contingere melle,

Si tibi forte animum tali ratione tenere

Versibus in nostris possem, dum perspecis omnem
Naturam rerum qua constet compta figura.

For even this seems not to be out of place; but as
with children, when physicians try to administer
rank wormwood, they first touch the rims abut the
cup with the sweet yellow fluid of honey, that
unthinking childhood may be deluded as far as the
lips, and meanwhile may drink up the bitter juice
of wormwood, and though beguiled be not
betrayed, but rather by such means be restored and
regain health, so now do I: since this doctrine
commonly seems somewhat harsh to those who
have not used it, and the people shrink back from
it, | have chosen to set forth my doctrine to you in
sweet-speaking Pierian song, and as it were to
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touch it with the Muses’ delicious honey, if by
chance in such a way | might engage your mind in
my verses, while you are learning to see in what
shape is framed the whole nature of things.

(Lucr. De Rerum Natura Book 1 II. 935-950)
[Rouse and Smith Trans.]

By comparing poetry with honey, Lucretius justifies
his use of epic poetry to discuss Epicurean philosophy.
He is feeding readers an uncomplicated and
understandable version of his “ratio” [doctrine] (943).
As the philosophy itself is also more difficult to
interpret — as the range covers the “omnem naturam
rerum” [whole nature of things] (949-950) - the use of
poetry alongside metaphors allows readers to better
understand Lucretius’ more theoretical interpretations
of Epicurean philosophy. Specifically, Lucretius
compares poetry to Muses’ “dulci melle” [delicious
honey] (947), which connects his work not just to the
divine, such as the Muses, but also compares it to the
sweetness of honey. The Muses, worshipped on the
Pierian which Lucretius mentions, were also the
patron godesses of poetry (Williams, 2021). As such,
many notable Greek and Roman poets began their
poems by speaking to the Muses directly. Lucretius
also adopts such an opening and, in doing so, follows
epic tradition and solidifies his work as an act of poetry
and thus celebrates his genre as a persuasive medium
for his ideas about moderation (Eure, 2015).

2.2 Mozi

Mojing uses the essay format and persuasive essays
are known to use “logic and reason to show that one
idea is more legitimate than another” (Valencia
College Communications Student Support Center,
n.d.). Thus, the use of the essay format encourages
critical thinking in the reader and uses the reader’s
own thinking as a tool for persuasion.

Throughout the work, the authors also quote the
original Mohist philosopher, Mozi, such as in Book 6
Chapter 21 Paragraph 3:

WTrEFH: TEEAZE EXTE X
TZRHM -
Therefore Mozi said: To cut out expenditures is

the way of the sage-kings and a great blessing to
the world.

(Mozi. Mojing - Book 61. Chapter 21. Paragraph 3
[Mei Trans.]



The use of quotes presents Mozi’s original ideas and
voice alongside the developed arguments of his
followers. Thus, it associates the newer ideas with the
original ones, minimizing personal tangents from the
writers and ensuring the essay’s credibility amongst its
readers. Mozi’s arguments also lend themselves to
those of Mojing’s authors, creating a fresh voice for
the essay and, in the case of Paragraph 3, creating a
strong conclusion for the authors. Such quotations,
similar to bullet points, are also quite short and easy to
remember, and are thus helpful for the reader to recall
the argument after reading the essay (AB Lab, 2022).

2.2 Comparison of Texts & Effectiveness

Although Lucretius believes poetry to be comparable
to the honey from the Muses, the essay format may be
easier to absorb because poetry is also a difficult genre
to master and less educated audiences may not be able
to understand Lucretius’ ideas (Narsaria, 2019). As
such, the essay format allows the writer to connect
with readers from a range of social classes since it is
much more straightforward. At the same time, readers
may find pleasure in the more eloquent diction of
poetry and the process of decoding its messages, thus
the honey sweetens the more complicated
philosophical message which Lucretius is presenting,
making his ideas more palatable (Narsaria, 2019). In
particular, Lucretius’ audiences would most likely
have been the upper classes of Roman society, such as
the equestrians and other patricians, as works of
philosophy and poetry were often written by
upperclassmen for other upperclassmen (Bernett,
2020). Thus, both genres are effective in
communicating their arguments but may be more
effective for different audiences.

3. Tone
3.1 Lucretius

Lucretius employs a mocking tone to promote his
argument about minimalism and to criticize those who
ambitiously strive and struggle for greater things
instead of living a minimal life. In Book 5 II. 1131-
1135, Lucretius judges those who “pursue things
based on hearsay than their own feelings”:

proinde sine incassum defessi sanguine sudent,
angustum per iter luctantes ambitionis,
guandoquidem sapiunt alieno ex ore petuntque
res ex auditis potius quam sensibus ipsis,

Leave them then to be weary to no purpose, and
to sweat blood in struggling along the narrow path
of ambition; since their wisdom comes from the
lips of others, and they pursue things on hearsay
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rather than from their own feelings.

(Lucr. De Rerum Natura Book 5 II. 1131-1134)
[Rouse and Smith Trans.]

The use of the flippant “sudent” [leave them then]
(1131) singles out and distances those whom Lucretius
condemns and appeals instead to those who follow his
philosophies. The tone shows the distinctly inferior
status of those who are struggling on the “angustum
per iter luctantes ambitionis” [narrow path of ambition]
(1132). He also shuns those individuals with a
comparison using the word “potius” [rather than]
(1134) between “ex auditis” [hearsay] (1134) and
“sensibus ipsis” [own feelings] (1135), suggesting that
they should be living differently: free from the hearsay
of others and follow the Epicurean idea of listening to
oneself. Therefore, Lucretius ridicules those who
don’t agree with his philosophy, suggesting that
readers should thus agree with him, increasing the
persuasive power of his work.

3.2 Mozi

In Book 6, the text presents the negative consequences
of an excessive ruler in a bold and straightforward tone.
Literary techniques such as rhetorical questions are
also used to engage the reader and create a flippant and
definitive attitude against immoderate rulers. In Book
6 Chapter 21 Paragraph 3, two rhetorical questions are
used consecutively:

- EARAMEBLET DAL > A EH A
BEWH > BULAAER > ATLEANZE

...Moreover the rulers make war and attack some
neighbouring states. It may last a whole year, or,
at the shortest, several months. Thus man and
woman cannot see each other for a long time. Is
not this a way to diminish the people?...

(Mozi. Mojing - Book 61. Chapter 21. Paragraph 3
[Mei Trans.]

The use of a weaker rhetorical question which uses the
question words of “[: A [is this not] and “{7,”
[interrogative word] emphasizes the author’s previous
points regarding the lack of an effective government
brought by exhausting lifestyles. It also directs the
reader to the opinion of the philosopher, increasing its
persuasive power.
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...Living in danger, eating and drinking
irregularly many become sick and die. Hiding in
ambush, setting fire, besieging a city, and battling
in the open fields, innumerable men die. Are not
ways of diminishing the people getting numerous
with the government of the rulers of to-day?

(Mozi. Mojing - Book 61. Chapter 21. Paragraph 3
[Mei Trans.]

The stronger rhetorical question followed by a
question mark at the end of the paragraph suggests an
obvious answer to the readers and thus creates a
pensive but bold tone — there is a definitive answer
and it leads to Mobhist philosophies. The author also
lists multiple consequences that all have violence and
destruction as a common theme, such as “PEfFIEE"
[being sick and dying] and “ I 3 ¥¥ Bk 2E &
[innumerable deaths caused by besieging cities and
battling in open fields]. Not only do these words
associate maximalist lifestyles with such destruction
but because the consequences of destruction are so
severe, it makes the author’s argument more justified
for the readers.

Thus, the two rhetorical questions create an
increasingly strong line of argument, making the
readers more easily persuaded by the straightforward
structure and use of logos.

3.3 Comparison of Text & Effectiveness

The arguments in the Mojing are more grounded in
reality with its realistic examples that can connect
readers’ daily lives with its philosophy. For example,
the author discusses the consequences of “EiJEFEA
2> BREREE” [living in danger, eating and drinking
irregularly], a common occurrence when Mozi was
alive as the Zhou Dynasty was constantly divided due
to warring feudal states (Mei and Ames, 2019). The
connection between readers’ daily lives and the
philosophy allows the readers to feel resonance with
the text and thus be more easily persuaded to follow
his philosophy. Despite the differences in genre, De
Rerum Natura’s metaphorical approach similarly
allows readers to be able to understand more difficult
concepts more easily by creating connections and
connotations (Schumacher, 2020). For example, the
comparison between the actions of a doctor and the use
of epic poetry allows readers to grasp the reasoning
behind Lucretius’ unorthodox genre. Not to mention,
Lucretius is also able to incite more pathos, whilst
Mojing’s line of argument focuses on the use of logos.
Through the strong diction he presents through poetry,
Lucretius is able to use more powerful adjectives such
as “incassum defessi” [weary to no purpose] (1131) to

125

evoke an emotional reaction from readers (Chan,
2017).

4. Literary Devices

Both the De Rerum Natura and Mojing use literary
devices to emphasise their specific observations and
so allow readers to better understand their
philosophies.

4.1 Lucretius

In Book 5, Lucretius discusses the importance of
living life guided by principles and the negative
consequences of not following such principles. At the
start of the passage, he uses a variety of literary
techniques to illustrate his main argument.

Quod siquis vera vitam ratione gubernet,

divitiae grandes homini sunt vivere parce

acquo animo; neque enim est umquam penuria
parvi.

But if one should guide his life by true principles,
man’s greatest riches is to live on a little with
contented mind; for a little is never lacking.

(Lucr. De Rerum Natura Book 5 II. 1117-1119)
[Rouse and Smith Trans.]

Lucretius emphasizes the importance of a principled
life by framing “vitam” [life] with the ablatives “vera”
[true] (1117) and “ratione” [principles] (1117). By
starting the passage about minimalist living, Lucretius
is able to set the scene for a detailed comparison
between those who lived worse lives and those who
live life following the Epicurean philosophy. The
emphatic placement of “divitae” [riches] (1118) is in
paradox with the enjambment of “acquo animo”
[contented mind] (1119), which in turn creates a
dichotomy between the values, emphasizing the vast
difference between the two lifestyles. Thus, Lucretius
is able to expand on such differences by scorning one
and praising the other.

Then, in Book 5 Il. 1120-1130, Lucretius develops his
points by giving examples of negative consequences:

at claros homines voluerunt se atque potentes,
ut fundamento stabili fortuna inaneret

et placidam possent opulenti degere vitam—
nequiquam, quoniam ad summum succedere
honorem

certantes iter infestum fecere viai,

et tamen e summo, quasi fulmen, deicit ictos
invidia interdum contemptim in Tartara taetra,
invidia quoniam, ceu fulmine, summa vaporant
plerumque et quae sunt alis magis edita cumque;
ut satius multo iam sit parere quietum

qguam regere imperio res velle et regna tenere.



Yet which men desired to be famous and powerful,
that their fortune might stand fast upon a firm
foundation, and that being wealthy they might be
able to pass a quiet life: all in vain, since in the
struggle to climb to the summit of honour, they
made their path full of danger; and even down
from the summit, nevertheless, envy strikes them
sometimes like a thunderbolt and casts them with
scorn into loathly Tartarus; since envy, like the
thunderbolt, usually scorches the summits and all
those that are elevated above others; so that it is
indeed much better to obey in peace than to desire
to hold the world in fee and to rule kingdoms.

(Lucr. De Rerum Natura Book 5 II. 120-1130)
[Rouse and Smith Trans.]

In this section, Lucretius uses a personification of
Envy to illustrate the negative consequences of having
an ambitious lifestyle, and thus uses fear to persuade
his readers to “parere quietum” [obey in peace] instead
(1129). Throughout the passage, Lucretius focuses on
the personification of “invidia” [envy] (1126) by
describing what it would do to those who lead
ambitious lives. Envy is personified as being
associated with violence and anger through words
such as “deicit” [strike] (1125) and “vaporant” [scorch]
(1127). In this way, Lucretius uses a human-like Envy
as an antagonist for those who desire to be
“claros...potentes” [famous and powerful] (1120),
depicting a supernatural force that incites fear in his
readers. The personification of Envy also allows the
associated emotions to be conveyed more strongly,
convincing readers to not follow suit. Lucretius also
uses specific words to create powerful diction in order
to further the image of the strength of Envy. The use
of the words “quasi fulmen” [like a thunderbolt] (1125)
as a simile creates a perception of thunderous intensity
for the readers. The repetition of the simile using a
polyptoton of “flumen” [thunderbolt] (1125) through
“ceu fulmine” [like a thunderbolt] (1127) also
emphasizes Envy’s ferocity and thus, its antagonizing
behavior. As such, the lexical field of violent words
allows Lucretius to emphasize the drastic results of
greed and warns against its dangers.

4.2 Mozi

In Book 1 Chapter 6 Paragraph 9, the Mojing details
the positive consequences of moderation by not just
comparing the sage and the lesser man but by giving
examples of such consequences.
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In all these five things, the sage is restrained and
moderate but the lesser man is unrestrained and
immoderate. If there is restraint and moderation,
there is prosperity. If there is lack of restraint and
moderation, there is decay. So there must be
moderation in these five things. When there is
moderation in respect of men and women, Heaven
and earth are in harmony. When there is
moderation in respect of wind and rain, the five
grains ripen. When there is moderation in respect
of clothes and garments, skin and flesh are in
harmony (i.e. the body will be comfortable).

(Mozi. Mojing - Book 1. Chapter 6. Paragraph 9
[Mei Trans.])

The author of this passage uses two main literary
devices to further his points. First, there is the
repetition of the words “fffi” [restrained] and “J% {5
[unrestrained] which juxtaposes one against the
another (Mozi and Mei, n.d.). This juxtaposition
allows the author to depict the difference between the
sage and the lesser man, encouraging readers to live
like the sage. By using both the positive and negative
words in the passage, the author is also able to
distinguish the differences between them — he suggests
that prosperity is linked with “{#E[” whilst decay is
linked with “££”. Second, the author uses a tricolon
to discuss the benefits of moderation. The tricolon
makes the passage more impactful because it makes
the three benefits seem more immediate through their
placement in quick succession. Therefore, the tricolon
encourages readers to associate moderation with these
benefits and to strive for moderation. Thus, by using a
tricolon and juxtaposition, Mozi is able to effectively
communicate his ideas and ensure that it is persuasive
for readers. The three examples which Mozi gave are
also representative of the three aspects of life: “J#7”
[women and men] for relationships, “[E R [wind and
rain] for agriculture, and “{<fil;” [clothes and garments]
for wellbeing (Mozi and Mei, n.d.). Thus, Mozi is able
to demonstrate the breadth of positive consequences
created by moderation. Agricultural prosperity is also
represented by the term “7i%%” [five grains], which
are the five conventional agricultural products of
China (Davidson and Jaine, 2014). In particular, the
use of “71.” exemplifies the idea of abundance and
prosperity as it covers all factors of Chinese
agriculture. The repetition of “ffi” [moderation],
which appears four times throughout the passage, and
“ f1 ” [harmony], which appears twice, also
emphasizes the connection between moderation and
harmony. Hence, Mozi uses repetition, a tricolon, tone,
and allusions to emphasise the importance of
moderation and therefore makes his philosophy more
appealing to readers.



4.3 Comparison of Text & Effectiveness

Both De Rerum Natura and Mojing condemn
immoderation and praise moderation as a principle for
life. As such, both authors use juxtaposition between
words that relate to moderation and immoderation in
order to emphasize the difference between the two
lifestyles, and so warn against the negative effects of
immoderation and ambitious lifestyles. However,
whilst the essay form constricts the literary devices of
Mojing, the De Rerum Natura is able to include
metaphors, dynamic word order, and personification
to further its message. Whilst Mojing does not have as
strong imagery as that seen in De Rerum Natura, its
use of concision through emphatic repetition and a
tricolons allows its message to be more memorable for
readers, ensuring the transmission of the philosophy
from the author to the reader.

Conclusion

Although Lucretius and Mozi use different forms,
tones, and literary devices, both authors manage to
communicate their ideas on moderation clearly.
Lucretius’ form is poetic and mimics the sweetening
aspect of honey whilst the Mojing is less literary but
simple to understand. At times, Lucretius’ tone is more
emotional, such as when he uses mockery to convey
his hatred against those who are immoderate,
enhancing the use of pathos. Mozi instead uses a more
straightforward tone to communicate his ideas and
thus uses more logos in his arguments. The literary
devices of both authors increase their persuasiveness
and allow their ideas to be effectively communicated
to the reader. In that way, when writing and analysing
philosophy, it is important to consider its genre and its
literary techniques since they can enhance or impede
meaning. This specifically also holds true for both
ancient philosophers, as this essay demonstrates that
their persuasive techniques can still hold sway over
modern audiences and make their philosophies more
appealing to readers.
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Artist: Sophia Jiang

Title: Metamorphosis

Medium: Oil paint on canvas, 48 x 36 inches , 3
Description: These two self-portraits portray my journey of o7
growing to cherish my Chinese heritage. On the left, my
younger self cuts off her braids, representing the resentment |

felt towards my culture when | was younger. On the right, the /
older me wears a gipao and weaves my younger self’s hair into %

a braid lovingly, representing my newfound acceptance and _ /
appreciation for my culture. The blue caterpillar and butterfly ‘ > &

further symbolizes my metamorphosis from ashamed to prideful e e : %

of my culture.
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