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I. Zhouyi—the origin of classical Chinese administrative ideas

Chinese classical ideas of administration were not only more successful in practice than those of Western tradition but also had their own characteristics and advantages in early ideological theories and the wisdom of their thought. Therefore, research was conducted on these ideas both domestic and abroad, and many positive findings came into being.

However, most of the research on Chinese classical administrative ideas expounded respectively the ideas contained in the classics of Confucianism, Taoism, Legalist, Moism, The Art of War, and Zhouyi, focusing on knowledge such as propositions, principles, ideas, norms, methods, etc., while neglecting the interrelation and interaction between the ideas contained in the Zhouyi and the classics of the various schools of thought; they neglected investigation and general knowledge of the evolution of the classical Chinese administration ideas, with the result of superficial demonstration and exegesis of the logical construction, spiritual features, values and practical wisdom of classical Chinese administrative philosophy. 

Furthermore, what we need to do is come to the Yijing, the origin and genetics of Chinese culture in order to grasp the ideological development from Yijing to Yizhuan and its central topic, so that we can sum up the ideological resources of the science of management in Zhouyi and examine its influences in molding the ideas contained in other ancient Chinese classics.

As a matter of fact, the central issue expounded in Zhouyi is interlinked with the ideological aims of other schools of thought, which was inducted by some thinkers in the Han dynasty (206 BCE-220 CE) into statecraft.

Sima Qian 司马迁 (c. 145-87 BCE), with the mixing trend of ideas in the Zhouyi and those of the other schools in his mind, definitely took statecraft as the starting point and the central part of his explication of the main ideas of the Six Schools. He said in the “Postscript of Taishi gong” (Taishi gong zixu 太史公自序) of the Shiji 史记 (Historical Records):
Xi ci (Commentary on the Appended Phrases) says: “Hundreds of thoughts and considerations can converge into one unified concept and all things of creation under heaven in their natural communion develop toward the common goal along different roads.” All schools of the yin-yang, Confucianism, Mohism, Logicians, Legalists and Taoism advocate statecraft, yet with different expressions.

Here, Sima Qian stressed the importance of trying to govern the state well; while in Yijing, Yizhuan and the books of the various schools of thought and their exponents from pre-Qin times to the early years of the Han dynasty, the character “zhi 治” (governance) was used alone. In spite of being used frequently, it was often in concert with the character of “guan 管”（control）and “li 理” (regulation). During the pre-Qin era, the mainstream of both the learning of the various schools of thought and their exponents, and Yi learning, was “nobles’ learning” (junzi zhi xue 君子之学), with such a strong sense of officially-oriented standards that talk about “zhi 治” (governance), “guan 管” (control) and “li 理” (regulation) was called the Monarch’s Dao (Way) or the Dao of administration. The character “guan 管,” taking up a meaning of importance, originally referred to a kind of musical instrument made of bamboos, had by extension come to mean “control” or “administration.” Kong Yingda 孔颖达 (574-648) interpreted “guan 官” in the “Systems of Kings” (Wangzhi 王制) chapter of the Liji 礼记 (Records of Rituals) as “guan 管”; both had a similar pronunciation and the same meaning. Thus, it can be seen that the character “guan 管” stresses the administration and governance of social and human affairs. According to Erya zhu 尔雅注, “zhi 治” means “li 理.” From their connotative meanings and their functions, the use of “zhi 治” originated from the meaning of cultivating both the mind and the body, and was further fulfilled to social practices such as “ruling people,” “managing state affairs,” “maintaining the state peacefully.” Therefore, the three characters of “guan 管,” “li 理” and “zhi 治” actually have the same meaning despite their different appellations, achieving order through management, which has similar meaning with the so-called “modern management” at the levels of notion, spirit and wisdom.
The central proposition contained in the Zhouyi and explored by the various schools of thought can be summed up to the issue of management of “trying to govern the state well and keep the society peaceful”, which may also be proved by Karl Theodor Jaspers’ idea on “the Axial Period.”

To counter the Western “Christian-culture-centered idea,” Jaspers put forward the theory of “the Axial Period” by comparing the four ancient civilizations with each other, holding that in the period around 500 BCE, namely, between 800 and 200 BCE, the foundation of man’s spiritual being was laid simultaneously or independently in China, India, Persia, Palestine and Greece, when Confucius and Lao zi were living in China, all the schools of Chinese philosophy came into being, including those of Mo zi, Zhuang zi, and a host of others; India produced Buddha; Greece witnessed the appearance of Socrates and Plato; and in Palestine the Hebrew prophets made their appearance. Jaspers especially emphasized that each of the main civilizations had their own axial and fundamental issue, i.e. philosophers were thinking over how human beings could live together in the best way, and how to govern and rule them well.
 

On this point, the author holds that the administration stressing statecraft and society management constitute the central propositions and the core notions of the ideas and cultures of the various schools during the Warring States period  (775-221 BCE) and the early Han Dynasty, with Zhouyi as their origin and genetic foundation.

II. “Knowing human affairs through understanding the Dao of heaven”—the establishment of the mode of classical Chinese administration

Viewed from the pre-Qin thoughts and culture, the spiritual shaping and ideological influence that Zhouyi exerted on classical Chinese administration was first manifested by the fact that Zhouyi, with its cosmic human idea, established the thought and mode of “knowing human affairs through understanding the Dao of heaven,” (tui tiandao yi ming renshi 推天道以明人事) providing the natural foundation for the administration of society and human affairs, which appealed to the objective principle of the Dao of heaven instead of the determination of God and the direct control of the sage’s will. Based on this, there appeared the unique mode of thinking of Zhouyi, which, to a great extent, had been transmitted to be the characteristic of its spirit and ideological genes of a managerial mode for classical Chinese administration.

However, the saying “knowing human affairs through understanding the Dao of heaven” actually came from the proposition—“Yijing is a book, which shows how to deal with human affairs through understanding the Dao of heaven,” put forward by some scholars in the Qing dynasty (1936-1911) while summarizing the main purpose of the book when they were compiling the Siku quanshu zongmu tiyao 四库全书总目提要 (Annotated General Catalogue of the Complete Collection of the Four Treasuries).

This proposition appropriately summed up and manifested the basic trait and way of thinking in Yijing about cosmos and humans, which is the same as the thought stressed in Xi ci, namely “understanding the Dao of heaven and knowing the life of the common people through observation”.

The chapter of “Yucong” 语丛 on the bamboo slips unearthed at Guodian held that “the Yi linked the Dao of heaven with that of man,” which was considered as the earliest manifestation of the aim of the Yijing, i.e. the communication between heaven and man, developing the concept of the human through stressing the relationship between heaven and man. When Yizhuan came into being as a book, the “Commentary on the Judgments” (Tuanzhuan 彖传) for  hexagram Bi [[image: image1.png]


, Elegance, 22] definitely expounds the idea of “edification by human civilization and rites” in the words: “One looks to the pattern of Heaven [i.e., celestial phenomenon] in order to examine the flux of seasons, and one looks to the pattern of man [i.e., human civilization and rites] in order to transform and bring the whole world to perfection.” 
 Here, the idea of refined human civilization and rites for conduct, compared with the colorful celestial phenomena, is included in the framework of the relationship between heaven and man, emphasizing that the refined civilization and rites for conduct should function as a way to enlightening the people.

It is noteworthy that Zhouyi, with the concept of interlinking the Dao of heaven and that of man, confirmed the idea of “knowing human affairs through understanding the Dao of heaven,” which expounded the relationship between heaven and man on the basis of the Dao of heaven, earth and man and the Dao of yin and yang, taking into consideration the refined human civilization and rites for conduct as a part of the unified three-pole system of heaven, earth and man.

Yijing, embodied by the symbolic schema of lines and hexagrams, and expressed by the words of the lines and those explaining the hexagrams, firstly demonstrated the yin and yang  lines and secondly the three positions (the upper, middle and lower positions in the hexagram image) which correspond to the temporal organizational change of the sequence of yin and yang, linked up by heaven, earth and man, and displayed in the systems of the eight trigrams and sixty-four hexagrams, which were characterized by the symbols, expressing the Dao of change and the value behind the world of phenomena by analogy and symbolism.

Xi ci holds that “the symbol of the lines means imitation and image resemblance.” The symbol of the lines refers to the imitation of the changes of heaven and earth, and the words are used to tell the regulations man should abide by. This is what is said in Xi ci: “The sages saw constant changes of all things of creation under heaven and observed their consistent transformation, and for the purpose of effective implementation of codes and rites, they attached words to the sixty-four hexagrams to determine good fortune and disaster of different objects and states in change, that is why they are called lines.”
 As for image (which means resemblance), it refers to the symbolic schema imitating and reflecting the phenomena and signs of things to manifest the law of change and the meaning behind them, as the words in Xi ci state: “The sages discovered the esoteric principles under heaven and compared them to certain forms and appearances to symbolize the appropriate meanings of all objects and states; that is why they are called images.” 
    

It can be said that the conspicuous point of the evolution of the Dao of heaven, earth and man from Yijing to Yizhuan is to explain definitely the meanings of the lines and hexagrams with the idea of imitating the Dao of heaven and earth, and to deepen the ideological content of the proposition of “knowing human affairs through understanding the Dao of heaven” with the debate over the relationship between Word and Idea, and Image and Idea at its center. Therefore, Yizhuan confirmed: Zhouyi as a book is profound and all-inclusive. There are the Dao of heaven, the Dao of earth and the Dao of man. The eight trigrams, symbols of heaven, earth and man, are doubled into the sixty-four hexagrams with different combinations of the six lines which symbolize nothing else but the Dao of heaven, the Dao of earth and the Dao of man.

It is worth emphasis that the original way of thinking the idea of “knowing human affairs through understanding the Dao of heaven” is rich and concrete in content, the particular importance of which is the manifestation of the civilizing and cultivating functions of Yi along with the idea of knowing through observation of the Dao of heaven and understanding the life of common people (cha yu tianzhidao er mingyu ren zhi gu 察于天之道,而明于人之故). The establishment of the double ways of thinking, namely, “sages simulate the Dao of heaven to instruct people” (shendao shejiao 神道设教) and “the wise kings observed folk customs to offer their instructions” (guanmin shejiao 观民设教)，displays the aspects of belief and reason in the administrative mode of Zhouyi.

Take hexagram Guan [[image: image2.png]


, Viewing, 20] as an example. The judgment of this hexagram originally meant that you can ignore the detailed rituals of sacrificing foods to the spirits and ancestors after you had observed the libation at the beginning of the sacrificial ceremony because you were filled with solemn emotion at this moment, whereas the “Commentary on the Judgments” extended the original meaning philosophically into the ideas that “grand scenes always appear on the high place. Obedient and submissive virtue, and upright and moderate quality, always attract people of all the land to observe with respect”; “People through respectful observation of the grand scenes can receive the education of moral beauty”; “If we observe with respect the miraculous way of heaven, we can see the wonder of alternation of four seasons without any error. Sages simulate the way of heaven and give instructions throughout the land, so people all come to follow them” and “the wise kings of old went on inspection throughout the land, observed folk customs and offered their instructions.”
 It was emphasized that only after the sage kings observed the mystery of the motion of heaven and understood the alternation of the four seasons could they simulate the Dao of heaven and enlighten the people; and thus came the submission of the people and the peace of the state. However, there is another extension in the “Commentary on the Images” (xiangzhuan 象传), i.e. the Guan hexagram consists of two trigrams: trigram Xun [[image: image3.png]


] is at the top of trigram Kun [[image: image4.png]


], meaning that wind blows on the earth, indicating that the king should inspect the whole state and observe the life of common people, and then carry on edifications to help the people become obedient and submissive.

There is another case about the administration of the common people according to the idea of knowing human affairs through understanding the Dao of heaven. Hexagram Shi [[image: image5.png]


, Army, 7] expounded the “will of heaven” transmitted by the form of the hexagram, from which came the administration policy of “being tolerant to the people and thus gathering the support of masses” (rongmin xuzhong 容民蓄众). This hexagram is composed of two trigrams—the upper is Kun [[image: image6.png]


] and the lower is Kan [[image: image7.png]


], which embodied the image of water stored in nowhere but the earth and troops are from nowhere but the people. Therefore, if the king wanted to gather more and more obedient and submissive masses, he had to abide by the upright kingly Way, attracting more people to come to him. To help the people live merrily and happily is a kind of administrative way or means to gather and manage the people, which indicates that the king’s administration over the people should carry out the policy of “being tolerant to the people and thus gathering the support of masses” with natural law as its basis. 

The great Qing scholar Li Guangdi 李光地 (1642-1718), whose official position had been up to the Grand Scholar at the Pavilion of Literary Profundity (wenyuange daxueshi 文渊阁大学士) and Minister of the Ministry of Personnel (libu shangshu 礼部尚书), said in the chapter of “Guiding Principles II” (gangling er 纲领二) of his Zhouyi Zhe Zhong 周易折中 (A Balanced Compendium on the Zhou Changes):

Therefore, Yi determines the position of heaven and earth, manages human relations and manifests the Kingly Way (wangdao 王道) by drawing the eight trigrams. It put forward the five material forces (wuqi 五气) to establish the code of the five constant virtues (wuchang 五常). It imitates the Dao (Way) of heaven and earth, and follows the Dao of yin and yang in order to set the rules of conduct for the king and subjects, father and son, husband and wife. Work out appropriate measures with the change of time and make them a help for the life of the people. And thus the people would be well-administrated.
In this chapter, Li Guangdi also concluded: 

Kings and parents should be respected, the subjects should be obedient and submissive, the common people should be friendly to each other, and all people should follow their natures. That is the original purpose on which the Yi was compiled.

Obviously, Li Guangdi expounded the original meaning of the idea of “compiling the Yi to enlighten the common people” around the train of thinking of “knowing human affairs through understanding the Dao of heaven” in order to realize the purpose of the well-governed state and harmoniously-living people. 

From the viewpoint of administration, the nature of the managerial mode contained in Zhouyi on the basis of “knowing human affairs through understanding the Dao of heaven” actually stressed the idea that the administration of society and human affairs must be based on natural laws. The establishment of such natural laws in the field of management indicated that the way of thinking and the mode of management in Zhouyi were not only precociously developed, but also much more developed than the Western managerial ideas at the same time.

It was not until the 18th century that the principle of natural laws contained in the managerial mode was put forward by the French Physiocratic School, which developed from the trend of thought of the European Enlightenment in the field of political economy and management. As Karl Marx states in volume one of his Theories of Surplus Value, of the Physiocratic system: “(It is in fact) the first system which analyzes capitalist production, and presents the conditions within which capital is produced, and within which capital produces, as eternal natural laws of production.”

Here, “conditions within which capital is produced, and within which capital produces” refer to the natural and material premise and foundation on which capital production is actually realized, which are also the conditions of material resources on which the capitalist management depended.

The word “Physiocrat” came from the blending of the two Greek words meaning “nature” and “domination,” used to present the natural force on which production and management depended. Therefore, the fundamental idea of the Physiocrats is the Principle of Natural Laws. François Quesnay, the representative of the Physiocratic School, studied the relationship between Chinese natural laws and other laws and regulations by studying the reports provided by some Jesuits at that time; he worked out his famous “Economic Table” with reference to Zhouli 周礼 and the system of the sixty-four hexagrams in Yijing translated by the Jesuits; and he further concluded that the ruling system of China was “based on natural law in such an irrefragable and so emphatic a manner that it deters the sovereign from doing evil, and assured him in his legitimate administration supreme power in doing good.” 
 

III. “Following the Dao of heaven and fulfilling the wishes of the people”— the condensation of the human spirit in management

Another feature of the evolution of the Yizhuan from the Yijing was that the proposition of “Following the Dao of heaven and fulfilling the wishes of the people” was summed up from the thinking mode of “knowing human affairs through understanding the Dao of heaven,” which demonstrated that, in the face of nature, human beings should respond actively to the Dao of heaven instead of being only obedient and submissive to it. Therefore, when exploring the relationship between heaven and man, Zhouyi did not expound “the integrity of heaven and man” from an ordinary viewpoint, but established the idea of “man in the same rank with heaven,” stressing man’s active participation in nature’s production, which contains humanistic concerns and thinking evolved on the basis of cosmology in Zhouyi, that were widely adopted in the practices of state governance and social administration, and thus shaped the special human spirit of administration contained in ancient Chinese classics.

The “Commentary on the Images” for hexagram Tai [[image: image8.png]


, Peace, 11] says: “Heaven and earth in communion symbolized harmony. Likewise, the king makes appropriate adjustments to assist easy communion between heaven and earth and contribute to the harmonious reproduction of all things of creation so that all people under heaven are blessed.”
 

Hexagram Tai is composed of two trigrams: the upper is trigram Kun [[image: image9.png]


] and the lower Qian [[image: image10.png]


]. And the qi 气 of the former would come down and that of the latter would go up; thus, the qi of the Kun and the Qian trigrams would communicate with each other to form a harmonious state. This image means that if the king understands the meaning of the hexagram, he should be skilled at adjusting the various situations in order to assist the communion between heaven and earth, and with appropriate assistance he could realize the peace of state under God’s blessing.

When elaborating the implications of the judgment of hexagram Ge [[image: image11.png]


, Radical Change, 49] with the orderly sequence of hexagrams Jing [[image: image12.png]


, The Well, 48], Ge and the Ding [[image: image13.png]


, The Cauldron, 50], the “Orderly Sequence of the Hexagrams” related to Ge pointed out that “A well can not stay clean for a long time, so appropriate cleaning is needed; thus comes the Ge Hexagram”, and the “Commentary on the Judgments” for Ge extended in this way: “Changes of heaven and earth lead to alternation of the four seasons; King Tang of the Shang dynasty and King Wu of the Zhou dynasty changed the destinies of King Jie of the Xia dynasty and King Zhou 纣 of the Shang dynasty respectively. These changes not only followed the way of heaven, but also fulfilled the wishes of common people then. What a great significance the time of changes has!”
 These words have the same ideological meaning with what the “Commentary on the Images” for hexagram Tai [[image: image14.png]


, Peace, 11] indicates, namely, “the king makes appropriate adjustments to assist easy communion between heaven and earth and contributes to the harmonious reproduction of all things of creation so that all people under heaven are blessed.” 

To apply the idea of “following the Dao of heaven and fulfilling the wishes of the people” to affirming and extolling “revolution” is the thought initiated by Zhouyi, which is unique in the history of ancient Chinese culture. The proposition of “following the Dao of heaven and fulfilling the wishes of the people” was put forward by the “Commentary on the Judgments” for the Ge hexagram when it was revealing the rationality and legality of “the revolution of the King Tang of the Shang dynasty and that of the King Wu of the Zhou dynasty.” It can also be interpreted as “following the will of the people to respond to the Dao of heaven.” Words in the “Postscript” (xuxzhuan 叙传) of the Hanshu 汉书 (History of the Western Han Dynasty) say: “Revolution is in fact the response to the Dao of heaven and the following of the will of the people, and the five planets are in the same orbit.” Words in the “On Kings’ Fate” (Wangming lun 王命论) in Ban Biao’s 班彪 (3-54) Wenxuan 文选 (Selected Writings) say: “Although he encountered situations different from the ages of the sage kings of Yao and Shun, his responding to the Dao of heaven and following the will of the people are the same with those ages.” All these indicate that monarchs ought to know the interlinkage between the will of heaven and that of the people and on the basis of the law of natural changes to conform to the people’s will and then to carry forward social change and changes in human affairs as a response.

But it is necessary to point out that Yizhuan (Commentaries on the Changes, a.k.a. Ten Wings), advocating “following the Dao of heaven and fulfilling the wishes of the people” as well as extolling enthusiastically the significance of the time’s changes, placed emphasis on the time of changes and the response to the changes, whether they be natural or social or human.

As one of the most important and basic concepts contained in Zhouyi, “time”, embodied in the symbolic system of the Yijing by the “time of a hexagram,” has two connotative meanings: 

1. “Time” refers to the “change of time,” especially the alternation of seasons and the 24 Chinese solar periods; it is also generally used to refer to the order of the occurrence and evolution of things and the phenomena symbolized respectively by the 64 hexagrams. Therefore, it is remarked in the “Commentary on the Judgments” for hexagram Bi [[image: image15.png]


, Elegance, 22]: “Observation of the colorful celestial phenomenon can help people understand alternation of seasons.”
 Xi ci indicates that “Greatness and vastness match the images of heaven and earth, and change and transformation match alternation of the four seasons.” “Change and transformation mean adaptation to time appropriately.” All these stressed that human beings should have the awareness and wisdom to observe the changes of time and make changes timely, and to transform accordingly.

2. “Time” refers to “the trend of the change of time,” namely the trend of the changes of the phenomena of things adapting to the change of time. For example, the “Commentary on the Judgments” for hexagram Qian [[image: image16.png]


, The Creative, 1] says: “The sun shines all the time, and the six yang lines of the hexagram mark six different phases of change just as if yang qi rode on the six dragons to harness heaven through change of seasons.”
 Here, the six dragons such as the hidden dragon, appeared dragon, vigilant dragon, soaring dragon, flying dragon, and arrogant dragon—the six dragons harnessing heaven—are used as metaphors to indicate that the superior man should follow the changes of nature, master the time to rise or retreat and finally improve his personality based on trends in the development of personality, reminiscent of Confucius’s words recorded in the “Commentary on the Words of the Text” (Wenyan 文言) that “A superior man cultivates his virtue and promotes his cause only because he wants to do them in a timely way. Therefore, there is no harm.”
 

Obviously, the proposition of “following the Dao of heaven and fulfilling the wishes of the people” refined by Zhouyi aimed at stressing that in the face of nature, instead of being only submissive, human beings should take the initiative in realizing the administration of human affairs in the way of following the Dao of heaven and participating in the process of creation and cultivation of all things. This point makes it clear that the administrative mode in Zhouyi contained distinct colors of humanistic thought and consciousness, though it was based on the principle of natural law. 

It should be noted that the humanistic thought and consciousness conceived in the Yizhuan influenced pre-Qin Confucians even though they also extended, expounded and developed these ideas, which greatly enriched and actualized the ideological significance of the humanistic spirit of administration contained in ancient Chinese classics initiated by Zhouyi. 

Confucius was adept in pondering the relationship between heaven and man. He approved that “heaven does not speak, yet the four seasons run their course thereby, the hundred creatures are born thereby. Heaven does no speaking!”
 He also held the idea of “obtaining some knowledge about human affairs and understanding the profound truth of heaven,” pursuing human participation in and cooperation with the Dao of heaven, expounding the Confucian idea of human administration, namely, respecting the Dao of heaven on the one hand, and on the other hand, taking the initiative in dealing with human affairs, which is still praised highly by many scholars and entrepreneurs in management field. 

The famous essay entitled “Discussion on Heaven” (tianlun 天论) written by Xun zi 荀子(313-238 BCE) inherited the concept of “following the Dao of heaven and fulfilling the wishes of the people” contained in Zhouyi, and further expounded and developed the humanistic spirit of the Confucian idea of administration with the Dao of heaven as its basis. He said: “Heaven has its constant way, earth has its unchanging laws, and the superior man has his upright principle of conduct.” “Heaven moves in its own constant way which does not exist for Yao, the sage king, and does not die out for Jie, the last king of the Xia Dynasty. It is propitious to follow the way of heaven with propriety and it is ominous to disobey the way of heaven with chaos.” He also claimed the differentiation of heaven from man, maintained the distinction of the duties toward heaven, earth and man, and further pointed out that man could be ranked with heaven and earth because heaven has its own timeliness, earth has its own resources and man has his own management, emphasizing that it was dependent on man’s own administrative capability and management activities that he could participate actively in the creation and cultivation of things. Xun zi, too, elaborated with great detail the process and effect of man’s participation in the creation and cultivation of things in the following words:

Sages purified their minds, controlled the use of their eyes, ears, noses, mouths and bodies, prepared food for their lives, administered according to the need of the people, cultivated their emotions of joy, anger, sorrow, fear, love, hate and desire in order to keep their achievements. In this way could they know what they should or should not do, and govern all the things on the earth.” (Cited from “Discussion on Heaven”)

He further appealed: “It is better for a king to control heaven as if it were a thing than stubbornly to admire it; and it is better to grasp the Dao of heaven and make use of it than stubbornly to extol it.” (“Discussion on Heaven”)

With the idea of “knowing human affairs through understanding the Dao of heaven” as its interpretative basis, the Doctrine of the Mean (Zhongyong 中庸) extended the Confucian humanism of “man’s being ranked with heaven and earth,” stating that “if man could give his own innate nature full play, he could give others’ innate natures full play, that could bring the innate nature of all things into full play, that could help heaven with the creation and cultivation of things, thus man could be in the same rank with heaven and earth.” This fully displayed the progressive Confucian managerial mode and humanistic spirit which follow the Dao of heaven and fulfill the will of people.
On the basis of such an argument and way of thinking, the Confucians in pre-Qin times elaborated the idea of social administration with “administration with propriety” and “propriety system” as its center, and the deep exploration of innate human nature as its theoretical basis. Words in the “Motions of Ritual” (liyun 礼运) chapter of the Liji 礼记 (Records of Ritual) say: 

Propriety was used by the ancestor kings to deal with human affairs in the way of following the Dao of heaven. So, the kings who obtained the Dao of heaven would survive while those who lost it would die.

Propriety must conform to the Dao of heaven, comply with the advantages of earth, go along with the ghosts and gods, and be embodied in the ceremonies of funeral, sacrifice to the gods and ancestors, shooting arrows, driving carts, crowning, wedding, worshiping and engagement. Sages set an example for the people through rites to direct the state to a correct way.

Propriety must conform to the Dao of heaven, and comply with the motion of earth, be embodied in all things, changing with the changes of seasons, and assisting to establish standards of conduct…. Therefore, propriety is the starting point of man and is used to advocate credit, strengthen friendship, and connect muscles with skins and with bones. It is the beginning of nourishing the living, offering sacrifice to the dead and ghosts; it is the most important means to understand the Dao of heaven and strengthen human affairs. 
Xun Zi mainly elaborated in his “Discussion on Ritual” (Lilun 礼论) the idea of “propriety system” and “administration with propriety”. He said:
Propriety evolved from the three following fundamentals: heaven and earth are its origin; ancestors, its type; kings and teachers, the origin of administration. What could be created without heaven and earth? How was the administration implemented without kings and teachers? None of the three fundamentals could be ignored, otherwise, there would be no peace at all. Therefore, to worship heaven and earth, respect ancestors and popularize the learning of the kings and teachers are the three fundamentals.

Of the three, heaven and earth should be the first; the emphasis on the idea of administration with propriety should be based on the law of heaven and earth, following the way of ancestors and respecting the learning of kings and ancestors further confirms that what the Confucian administrative ideas followed was the thought of “knowing human affairs through understanding the Dao of heaven”.

For human nature, after Confucius’s idea of “similar disposition but with different behaviors,” many Confucian scholars except Mencius still interpreted it on the basis of the idea that “the root of man’s life is called human innate nature” (sheng zhi wei xing 生之为性) whereas Xun zi stressed the “heaven-determined innateness” of human nature, which was considered as “undecorated innate nature.” He said:
Sages were the same as the common people because they had the same innate nature; while they were different from the common people because their innate nature was decorated. What could not be obtained through learning and efforts was called human nature and what could be obtained through learning and efforts was called man-made decoration, which was the discrepancy between innate and decorated human nature. (from “Evilness of Human Innate Nature” [xing e 性恶])
By nature is meant innateness; by decoration is meant rites and laws. Where there is no innate nature, there is no decoration; and without decoration, innate nature cannot be perfect. With the combination of innate nature and decoration, sages got their fame and great success was achieved. (from the “Discussion on Ritual” [Lilun 礼论])   

He affirmed: “There must be scrambles and plunders, collaborations of violations of ranks, rites and laws, which would lead to violence if human nature and lust are undisciplined. Therefore, only with the enlightenment of teachings and laws, and the guide of rites and righteousness can people become polite and modest which would finally lead to stability and peace.” This is the idea Xun Zi stressed. Obviously, for him the administration of social and human affairs was based on human nature, pushed forward the idea of “turning the nature of decoration,” implemented the double checks of rites and righteousness and legality, and at last reached the aim of “clarifying one’s social position and depending on each other” (mingfen shiqun 明分使群). This is a typical mode of Confucian humanistic administration, which, compared with the Western, presented more Oriental characteristics and value of resources.
IV. The convergence and transformation of things of creation—the initiation of the systematic administrative idea

In the course of the shaping of the ancient Chinese administration, the inspection of the interaction between heaven and man, based on the idea of “following the Dao of heaven and fulfilling the wishes of people,” embodies a type of systematic thinking; and the administration activities interpreted by Confucian scholars and developed gradually from the heart/mind and body cultivating to state–ordering and land-governing reflected another type of systematic thinking. Both of these two original Chinese systematic thoughts of administration, as a matter of fact, have direct relations with the resources of thought contained in the symbolic system and word system of Zhouyi.

Some sentences in Xi ci clearly indicate that both of the systems adopted the way and means of systematic thinking to explain the imitating and regulating functions held in the phenomena of things and to guide the social and human administration activities. 

When the sages discovered the esoteric principles under heaven, they compared them to concrete states and appearances, symbolized them with appropriate objects and meaning, and thus called them images. When the sages saw constant changes of all things of creation under heaven and earth and observed their convergence and transformation comprehensively, in order to appropriately put codes and rites into effect, they attached judgments after each line of the sixty four hexagrams to indicate clearly good fortune and disaster; thus they called them lines... the sages first compared them to images and then explained their meanings; they discussed different states of things first and then described their changes; all the images and discussions form the philosophy of change in the book.

In my opinion, four basic links of the thinking of “following the Dao of heaven and fulfilling the wishes of people” are reflected firstly by “symbolizing the esoteric principles under heaven with appropriate objects and meaning”; secondly by “observed comprehensively the convergence and transformation of the created things”; thirdly by “putting codes and rites into effect”; and fourthly by “forming the philosophy of change in the book with all the images and discussions.” The first means that the objects used to symbolize things must be appropriate and reflect the meanings of things; the second requires that people should be good at observing and grasping the convergence and transformation of the development of things; the third emphasizes the regulations of people’s behaviors and the implementation and practices of the system of rites and regulations on the basis of the first two links; the fourth indicates the principles established by Zhouyi: namely, comparing things to the images first and then explaining the implied philosophy, and discussing different states of things and then describing their changes. The first two links mainly explained the comparison of hexagrams and lines and the words attached to them to the phenomena of things; the last two mainly expounded their regulating function for those phenomena. Zhouyi inspected the four links in the whole course of development of things and implemented them in people’s cognitive activities and administration practices, from which the unique administrative idea, worth being stressed and valued, was developed.  

Three main aspects reflect this unique administrative idea:

1. Zhouyi explained the origin of human society from the idea of cosmic evolution, from a special perspective dealing with cognition of the natural and historical development of human society and human affairs.

Zhouyi elaborated the objective content of this historical process in the way of imagination though it did not know the nature and the internal basis of this process. Words in the “Orderly Sequence of the Hexagrams” (Xugua 序卦) say:
There are heaven and earth first, and then all things of creation come into existence. There are all things of creation first and then there are men and women. When there are men and women, then there are husband and wives. There are husband and wives first and then there are fathers and sons. There are fathers and sons first and then there are kings and subjects. There are kings and subjects first and then there are distinctions between superiors and subordinates. There are distinctions between superiors and subordinates first and then proprieties and righteousness can be described and effectively implemented. (So the Xian hexagram, a symbol of communion, reveals that) The way of husband and wife must endure, so the Heng hexagram follows the sequence.

Based on heaven and earth and all things created, the above paragraph describes briefly that the emergence of the relation between man and women, husbands and wives, fathers and sons, and kings and subjects was natural, was not controlled by God’s will or that of heaven. In addition, Zhouyi too put the order of society, personnel, standards of ethnics and morality into this natural historical process, aiming at inspecting its forming system and objective basis. Words in the “Orderly Sequence of the Hexagrams” (Xugua 序卦) indicate that “when the sages saw constant changes of all things of creation under heaven and earth and observed their convergence and transformation comprehensively, they aimed to appropriately put codes and rites into effect.” Here, code means standard; rite means administration. Zhouyi held that the system of rites and righteousness and the order of social strata had evolved from and was established with sages’ imitation of the Dao of heaven and earth and their observations of the convergence and transformation of heaven and earth, both having their own natural and reasonable foundations. Xi ci says: “Wisdom is cherished for its loftiness, while rites are observed for their humbleness. Loftiness is simulation of heaven and humbleness is an imitation of earth.”
 This means that propriety is wise and lofty because it came from the imitation of the Dao of heaven; while following propriety embodied the Dao of earth. Based on this, the order of the society and the personnel as well as the moral codes between people were considered as heaven-determined and reasonable just as the creations of things at different times and the positions of loftiness and humbleness. In fact, this idea reflected how Zhouyi displayed its rational consideration about the system of human society and personnel, according to the principle of natural law.

Therefore, Yizhuan affirmed that the alternation of yin and yang was set as the Dao of heaven, the alternation of yieldingness and firmness as the Dao of earth, benevolence and righteousness were considered as the Dao of man, holding that heaven was mixture of the yin qi with the Yang qi; earth presented the features of yieldingness and firmness; and man owned the nature of benevolence and righteousness. All the three had their own forms, features, properties and functions which should play roles with each other instead of being substituted by each other.

  2. With the idea that “constant reproduction caused by the alternation of yin and yang is called change,” Zhouyi introduced the idea of change into the inspection of the issue of society and human affairs, which led to the first-time consciousness of changing administration in the field of social administration.

The “Commentary on the Judgments” for hexagram Feng [[image: image17.png]


, Abundance, 55] proposed: “The sun high in the sky is for certain to set in the west; the moon waxing at the full must wane; heaven, earth and all things of creation always move in cycles of rise and fall with time. Do human beings not change in the same way?”
 This holds that the Dao of heaven and the Dao of earth lie in the waxing and waning of he moon and move with constant change, and so it is the same with human society and personnel.

The idea of change Zhouyi described was embodied by the proposition of constant reproduction caused by the alternation between yin and yang. “Constant reproduction” reveals the process of change mentioned in Zhouyi is not a general circulation but a constantly producing, growing and cultivating process just like the display of life activities. Therefore Zhouyi emphasized greatly the following two points: the one is “the boundless virtue caused by daily renewal,” holding that the importance of the changes of heaven and earth lie in “everyday renewal,” and the boundless virtue of human ethics also lies in “everyday change and renewal”; the other is that “comprehensive changes of all things of creation are called states under heaven,”
 which refers to the idea that only after the sage understood the truth of change and applied it to the administration of society and human affairs could he reach successes, which is the so-called “great cause of possession of all and their attachment.” 

To talk about the change and transformation of society and human affairs on the basis of “constant reproduction,” “everyday renewal” and “transformation and change” is a major highlight of the concept in Zhouyi, gave light to people’s understanding of the evolution of society and human affairs. This was especially demonstrated in the aspect that Zhouyi introduced the idea of “getting rid of the old and establish the new” into the evolution of human affairs, regarding it as a key factor affecting this evolution.

The “Orderly Sequence of the Hexagrams” (Xugua 序卦) says: “A well can not stay clean for a long time, so appropriate cleaning is needed, thus comes the Ge hexagram. None of the objects stands more prominently for change than the tripod, thus the Ding hexagram 鼎 is put in the order.”
 Ding 鼎 was an ancient utensil used for ceremonies by kings. Where there was the Ding 鼎, the symbol of the establishment of a dynasty, there was the capital of the state. “Ge 革 means the removal of the old and Ding 鼎 means the getting of the new.” Based on this, Han Kangbo interpreted it as “now that the old was removed, the utensil and laws should be made in order to administer the new,” holding that hexagram Ge  [[image: image18.png]


Radical Change, 49] which is ahead of hexagram Ding [[image: image19.png]


, The Cauldron, 50] showed the removal of the old to make changes, and the following Ding hexagram demonstrated the rationality of electing a new king and establishing a new dynasty by making utensils and laws. The Ge hexagram superficially discussed the change of the Dao of heaven and the alternation of dynasties; it actually affirmed that to replace the old dynasty with the new one was in accordance with the Dao of heaven.

3. Zhouyi systematically thought about the achievements of both life and career with the guide of the idea of “respecting virtue and establishing oneself and one’s cause.”

Hexagram Qian [[image: image20.png]


, The Creative, 1] was put at the beginning of the image system of Zhouyi and the words attached to it briefly expounded the philosophy of Yi which was embodied by the various dragons, such as the hidden dragon and soaring dragon, symbolizing that a superior man living in a disordered period should remain hidden and inactive to cultivate himself to make preparation for his future cause because it was not the time for him to take any action during a period of turmoil.

Nine at the second line says: “The dragon appears in the field. It is appropriate for the great man to come out.” This means that the superior man should seize the opportunity to display his quality and capability in his career practices when everything is ready.

Nine at the third line says: “The superior man works tenaciously all the day and remains vigilant at night. There is danger but no harm.” This means that the superior man should strive for his cause constantly and steadfastly, and meanwhile reflect and summarize frequently in order to keep away from dangers and difficulties, disasters and mistakes.

Nine at the fourth line says: “The dragon either jumps high or retreats into the abyss. There is no harm.” This means that nine at the fourth line is in a position between up and down, and backward and forward. The superior man should deal with things properly with constant care, showing his brilliant latency when moving forward but remaining inactive instead of advancing prematurely. 

Nine at the fifth line says: “The dragon soars in the sky. It is appropriate for the great man to come out.” This means that the superior man succeeds in his career, being in a position of esteem and virtue. 

Nine at the top line says: “The dragon reaches zenith and has regrets.” This indicates that although the superior man reaches the zenith of his career, he should be warned of feeling regret; he should be modest and steadfast, keeping his integrity in his later years and perfecting his virtue and personality because things turn into their opposites when they reach the extreme. 

To select nine as the number in divination, “It is as if a group of dragons appeared in the sky and none of them posed as the leader. There is good fortune.” This holds that the ideal state of the superior man is that he does not consider himself as the leader, and remains modest even when he reaches the zenith of his life and career. This is a symbol of fortune and harmony.

The road the superior man took to success and the plan for his life envisaged by hexagram Qian exerted great influence on the development of the Chinese thought and became a very valuable part of the idea contained in Zhouyi about the administration of the society and human affairs because of its unique analysis of the dialectical relationship and the interaction between life and career.

V. The combination of righteousness and benefit—the initial establishment of the concept of administration value

Xi ci says: “The superior man receives blessings from heaven. There is good fortune and nothing that is not beneficial.” It also quoted Confucius’s words that “The sage invented images to express his thoughts in full, designed sixty four hexagrams to represent true and false states of all things of creation in full, attached the hexagram and linear judgments to expound what they wanted to say in full, made all the lines changeable and transformative to benefit all things of creation, and encouraged all people under heaven to elaborate in full the miraculous principles”
 of Zhouyi. According to Zhouyi, the reason the sage “invented images to express his thoughts in full” and “designed the sixty-four hexagrams to represent true and false states of all things of creation in full” lies in “analogizing the states of all things of creation under heaven, and communicating the will of people,” praying for the blessing of heaven and the bounty bestowed by nature. In addition, Zhouyi advocated “making change and transformation” to benefit the masses, and put the ideal of knowing human affairs through understanding the Dao of heaven into social and human practices. It is clear that Zhouyi had already realized the importance of introducing value evaluation and consideration into the practices of state-governance and social administration. And then it expounded and extended the concept of administrative value around the relation between righteousness and benefit.

Hexagram Qian initiated the idea of “originality, prosperity, benefit and perseverance,” its image symbolizing the Dao of heaven, containing the meaning of “originality, prosperity, benefit and perseverance.” It indicates that the qi of  the yang of the Qian hexagram is the origin and beginning of the created things which can make them grow, prevail and stay in their own proper position, obtain their own benefit and maintain harmony and constancy. The “Commentary on the Words of the Text” (Wenyan 文言), from the angle of human society and morality, regarded “originality, prosperity, benefit and perseverance” as the four virtues of Qian and gave further interpretation in the following words:
Origination is the first of all virtues; prosperity, congregation of all best things; benefit, harmony of righteousness of all things; perseverance in the right way, the fundamental principle of doing things. A superior man with benevolence as his guide is capable of being the leader of people; with the congregation of all best things he is able to meet the requirements of rites; with deeds benefiting people he is able to be in harmony with the principle of righteousness; with perseverance in the right way he is able to deal with things well.”

Here, it can be seen that Wenyan 文言 generalized two propositions, namely, “Benefit is the harmony of righteousness of all things” and “With deeds benefiting people a superior man is able to be in harmony with the principle of righteousness.” Obviously, they both stressed the relation between righteousness and benefit, reaching the original meaning that righteousness and benefit are complementary to each other and combined with each other, and starting the pondering over the concept of value, which discussed benefit on the basis of “benefiting people, things and the land,” stressing that benefit should meet the principle of righteousness, i.e. to fulfill people’s will, be helpful for things’ growth, and satisfy the needs of society. Therefore, based on synthesizing the ideas of Chengshi Yizhuan 程氏易传 (Cheng Yi’s Commentaries on the Changes) and Zhuzi Yulei 朱子语类 (Master Zhu’s Classified Conversations), Li Guangdi 李光地 (1642-1718), a towering expert at Yi in the Qing Dynasty, confirmed the original meaning of the proposition—“Benefit is the harmony of righteousness of all things,” asserting that “Benefit means the smooth development of things in their own positions without disturbing each other. So, for time, it is autumn; for human beings, righteousness. Both are in harmony with each other.”20，   
As a matter of fact, the thought in Zhouyi about the value of righteousness and benefit is to a great extent a summary of the debates on the relation between righteousness and benefit since the time of the Shang Dynasty and the Zhou Dynasty, and became an original and genetic element of the value of “the integrity of righteousness and benefit” and “making money based on morals” contained in ancient Chinese classics.

There is a widespread story which tells that Yao 尧 and Shun 舜, the sage kings in ancient China, did three things at the same time. The three things, namely, rectifying morals, being favorable to the use of things, and being kind to living things, advocated that there should be an interrelation between pursuing spiritual morality and realizing material profits. Inference about the relation between righteousness and benefit is also contained in the Guoyu 国语 (Sayings of the States), for example, “When talking about righteousness, you cannot avoid mentioning profit”; “Righteousness is the basis of making profit; kindness, of obtaining happiness; benevolence, of protecting the people” (“Zhouyu” [II] 周语下); “Righteousness is the feet of benefit.” “The more righteous you are, the more profit you would obtain and the fewer enemies you would have; and the more profit the people get, the happier they will be.” “Righteousness is helpful to obtain profit and profit is used to enrich the people’s life.” (“Jinyu” [II] 晋语二)
According to the Zuozhuan 左传 (Zuo’s Commentaries on the Springs and Autumns Annals), Yan zi 晏子 regarded wealth as the width limit of a piece of cloth, holding that rules and regulations should be made to limit it. He argued again that “People wanted to live a rich life and enjoyed the advantages brought about by wealth. Thus it is necessary to rectify morality and limit it in order to avoid being violated. This is called profit-limiting.” (“The 28th Year of the Duke of Xiang” 襄公二十八年 ) But profit-limiting used to interpret the relation between righteousness and benefit advocated binding and limiting people’s excess pursuit for material profit instead of refusing it.

Confucius, too, expounded much about the debates on the relation between righteousness and benefit, putting forward a series of classical propositions. Although “Confucius seldom talked about profit,” he agreed to “let the people gain some profits when they could gain,” stressing the idea of “limiting profits with righteousness” (The Analects of Confucius, 20:2), and “Being righteous and then making profits, which would not be disliked by others” (14:13), affirming the proposition of “thinking of righteousness in the face of profit” and “obtaining profit with righteousness.”

The reason Mo zi 墨子 held that “Righteousness is the best treasure of the world” lies in “Righteousness can help people make profit” (chapter “Geng zhu” [耕柱] in Mo zi [墨子]). His interpretation of “righteousness” with the idea of “promoting people’s profit and eliminating the harmful things for the people” exerted everlasting influence on the shaping of the proposition of “Righteousness is benefit” and the evolution of the value of the Chinese people as well.
Xun Zi 荀子 extended Confucius’s idea about righteousness and benefit in the following words:
Righteousness and benefit are the two things people want to possess. Even Yao and Shun, the sage kings, could not remove the sense of benefit from people, but they could make them prefer righteousness to benefit; even Jie and Zhou, the ferocious kings, could not remove the sense of righteousness from people, but they could make them prefer benefit to righteousness. Therefore, there would be a well-governed land if righteousness defeated benefit; otherwise, a riotous land” (chapter “Great Strategies” [dalüe 大略] in Xun zi 荀子). 
It is glorious to prefer righteousness to benefit; and it is humiliating to prefer benefit to righteousness (chapter “Glory and Humiliation” [rongru 荣辱] in Xun Zi). 

These words affirmed that righteousness and benefit are innate human nature, which did not exist due to King Yao and could not perish because of the King Jie, stressing at the same time that to restrain and manage benefit with righteousness was the foundation of society administration and management of human affairs.

Another highlight of the administration idea contained in Zhouyi is the transformation from “the integrity of righteousness and benefit” into the concept of the value of wealth, and the establishment of the complementary relation between benevolence, righteousness and wealth, which was extended to thinking about economic and administration ethnics in the way of mutual elucidation between Zhouyi and the Confucian ideas and those of other schools of thought.

Xi ci says: “The greatest virtue of heaven and earth is creation of life. The greatest treasure for a sage is the highest position. With what can he ensure his position? It is benevolent men. How can one gather benevolent men? It is wealth and properties.”
 This advocated “gathering benevolent men with wealth and properties,” pointing out that the aim of wealth management lay in gathering benevolent men, which warned people of the truth that every person loved wealth, but if he could not manage it with righteousness, he could not gather benevolent men, which would lead to inevitable failure.

Confucius once declared:

Wealth and rank are what everyone desires; but if they can only be obtained in an improper way, a superior man will not accept them. Poverty and meanness are what everyone abhors, but if they are to be removed in an improper way, a superior man will not be relieved from them. (The Analects, 4:5)

He definitely held that benevolence and righteousness were the fundamental, and wealth and property the incidental. He said: “When the right way prevails in your state, it is a disgrace to be needy and obscure; when it does not prevail in your state, then it is a disgrace to be rich and honored.” (8:13)

The Great Learning 大学 says: “There is a great way to obtaining wealth: if there are more persons producing wealth than those consuming wealth, and persons managing wealth are diligent and those consuming wealth are thrifty, the state would always be rich enough.” “Benevolent men cultivate themselves with wealth; and non-benevolent men gather wealth at the cost of their lives.” Zhu Xi 朱熹 interpreted it as “Benevolent men distribute wealth to gather people; and the non-benevolent men risk their lives to multiply wealth.” All these demonstrate that the Confucian-advocated idea of “managing wealth by benevolent men” adhered to the concept of producing wealth in the proper way, holding that gathering wealth was to gather people—that was to gather people’s hearts.
The value of wealth originated from the value concept of the “integrity of righteousness and benefit” was developed to a new level during the turning period from the Ming Dynasty to the Qing Dynasty, to which the group of Confucian businessmen made great contributions.

Confucian businessmen were businessmen and Confucians as well, being an organic integrity of Confucian people with business marketing activities. Viewed from the historical angle, Confucian businessmen came into being as a group, breaking the traditional pattern of “advocating agriculture and restraining business” and trying to change people’s idea on businessman, i.e. “There were no businessmen who were always making wealth in lawful way.” and “There were no businessmen who were not greedy.” In their business activities, most of the Confucian businessmen devoted themselves to the tacit agreement between Confucian scholars and businessmen on the level of value, agreeing with the value concept of the “integrity of righteousness and benefit” contained in ancient Chinese classics and making it the basic principle of business ethics and management and the characteristics of the personality of Confucian businessmen.

Thus, Confucian businessmen could consciously develop a set of business management ideas, principles and methods with Confucian characteristics, whose main points lie in the following: 

1. Advocate a management idea of “making wealth in a correct way,” proposing that “A superior man loves wealth but makes it in a correct way”; believing in the principle of “getting profit in a righteous way” and introducing right limits and ethical standards to the business activities of producing wealth;

2. Establish the business consciousness with Confucian spirit and qualities, overcoming the bad habit of “scholars pursuing fame and businessmen pursuing profit,” trying to realize the status integrity of Confucian scholars with businessmen in career life and personality, holding the idea of “improving one’s morality and wisdom in the field of business,” encouraging oneself with the idea that “The daily trade could not prevent him from being a man of virtue”;

3. Construct, with reference to the ancient classical management values originated in Zhouyi, the basic principles for business management, such as benevolent management, being faithful to others, mutual kindness producing wealth, being diligent and thrifty instead of being luxurious, neither old nor young cheated in business, etc.
 

All these can be regarded as the practices of the management value contained in ancient Chinese classics in modern times, which we can make use of in constructing business civilization and management activities.
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