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[bookmark: _Int_ntvIqupl][bookmark: _Int_yIVS4I5r]In this body of work, we will attempt to answer the assignments question “Is Wuwei a philosophy of freedom or acquiescence?” To begin we will, have a look at history to gain insight about where the term ‘Wuwei’ comes from and what is meant by it, so as to give us a good platform from which to investigate further in our attempt to answer the question. Also, we will use modern examples where the practice of Wuwei and Ziran could benefit people in positions of government or law in regard to the creation of policies, or, indeed, could Wuwei be a problem if it is understood to mean ‘non action’ even in the face of tyrannical and criminal actions? Hopefully the findings will give a satisfactory answer in the concluding part of this essay. Personal experience will be used to demonstrate my understanding of Wuwei and thus will also be used in order to back the findings. I am not an expert in this subject although I have found interest in Daoist health related practices which have been of benefit to me in life, physically as well as mentally and spiritually, so if I have, at any point in the essay gotten something completely wrong, then I humbly apologise.
So then, to begin, what is meant by ‘Wuwei’ and where did the term originate? The first usage of the term in classical Chinese literature is in Classic of Poetry (11BCE to 7BCE) which is a collection of poems written primarily upon bamboo bark, and as such the original copies have rotted away with time and nature, but Confucius did translate this work. The context with which the term is used in these ancient writings can be seen in this sentence from 'ode 143' (Classic of Poetry, Airs of Chen) "wei mei wu wei, ti si pang tuo" translated " as " waking or sleeping, I can do nothing, my tears and snivel stream down like a torrential rain" this line of poetry indicates that 'wu-wei' means that the 'non-action' is the kind that one cannot control, as in I can do nothing about my circumstance at this time. However, this also could be useful in the understandings of Wuwei as given by the Daoist sages such as Lao Tzu and Confucius. Indeed, Confucius did translate the Classic of Poetry and is said to have ordered the copies into their current form. Other examples of the translation of Wuwei come from The Daodejing "Act without action, pursue without interfering, taste the tasteless" (Daodejing, ch. 63) and also "The Way is ever without action, yet nothing is left undone, if princes and kings abide by this, all things will form themselves" (Daodejing, ch. 37)
The meaning in all the above examples mean 'non-action' or 'doing nothing' but each can be used in different ways and certainly the context in the Daodejing puts the Wuwei as a very benevolent and spiritual 'go with the flow' type concept in its philosophy and is very close to the concept of Ziran (spontaneity). In the first example sentence in the above paragraph, we see that the individual in the poem is suffering and crying in the face of the fact he/she can 'do nothing' about their situation, this is the very basic meaning of Wuwei (basic non-action). In the Daodejing, however, adopting the Wuwei is a pathway to gaining the ideal spiritual and therefore ideal moral qualities in a human being, note that these words of wisdom are written down by Daoist sages, known for contemplation of life's mysteries. 
“(It is the way of the Tao) to act without (thinking of) acting; to conduct affairs without (feeling the) trouble of them; to taste without discerning any flavour; to consider what is small as great, and a few as many; and to recompense injury with kindness” (Ch 63.1 Daodejing)
We can understand that the perfect Wuwei could perhaps be the result of not being attached to desires and outcomes as can be seen in the last example, and certainly the act of diminishing as opposed to accruing is the main objective of practicing Wuwei as outlined in the Daodejing, thus achieving a self-benevolence and a flow state in living life day to day. It is stated that Kings and Princes would do well to practice these teachings in their governance of the people, therefore not turning into greedy, selfish tyrannical rulers, or, on another level of understanding, more in line with form of Wuwei as advised by Han Fei (c. 280-233 BCE), in which he states that the Kings should practice this form of practical Wuwei as a necessary tool for leadership. The Han Feizi Wuwei will be discussed next. 
“Therefore, a sage has said, ‘I will do nothing (of purpose), and the people will be transformed of themselves; I will be fond of keeping still, and the people will of themselves become correct. I will take no trouble about it, and the people will of themselves become rich; I will manifest no ambition, and the people will of themselves attain to the primitive simplicity” (Ch 57. 3 Daodejing)
“A ruler makes use of the majority and neglects the minority, and so he does not devote himself to virtue but to law” (Han Feizi Ch. 50)

The assignments question also asks us to investigate whether adopting Wuwei in the face of wrongdoing could be a problem when used in governing the people fairly, this would be a problem if a different context of Wuwei is used, as is the case in Han Fei’s interpretation of non-action. In this light, the Wuwei would come to mean "Let us turn a blind eye to this crime, because Wuwei or Doing Nothing is what the rulers have decreed as the law" which, of course makes no sense in fairness, except to foolish people and the greedy monster Kings.
[bookmark: _Int_FGM8Ov5S]The Daoist concept of Wuwei in the context with which any reference to it in literature pertains to governance should be understood, as the Wuwei path as taught by Han Feizi in his legalist approach and we shall now investigate this angle further, leaving behind, for now the basic understandings of 'nothing I can do about it' or 'lazy non action' or 'going with the natural flow of nature'.  We have seen the virtues of Wuwei in 'going with the flow' and the art of diminishing actions which harbour hate, anger, anxiety, fear, jealousy etc to reach a purer state of self-benevolence is without doubt a path of virtue. These notions of Wuwei were penned in a relative time of peace when Lao Tzu and Confucius sat down together, but in the time that Han Feizi lived in, peace was gone and the warring period was in full swing, meaning that we have to take on these important factors when trying to understand where Han Feizi was coming from in his philosophy. In Han Feizi's (HF’s) philosophy concerning Wuwei, the King should adopt a form of Wuwei regarding what he puts out in his personality when dealing with his ministers and his subjects. The king who lets his ministers and people know of his desires will, as a result attract persons who will adopt masks and lies to fit in with the kings wishes, the king who is calm and gives nothing away is therefore hard to fool. Reward and punishment also are crucial to Han Feizi's philosophy and rather than being related to the king's personal wishes, the reward and punishment system is based upon tallies, giving a fair system of reward for those who work towards the positive goals and hard 'lightning and thunder' style punishments for those who fail. This is not severe punishment in the respect of being killed or harmed due to not having enough tallies, but more the kind of technique still used in sales jobs today, the incentive is to achieve. This is a very practical approach and one which came as a result of living in the difficult warring period of China (mid third Century BCE). It is, however a very different approach to Wuwei as Wuwei is understood from the Daoist 'non action' standpoint, being that the practice of HF’s style of Wuwei would be a conscious action on the part of the king and may not initially be very spontaneous, indeed more of a mask that the king may have to adopt in his daily routine. We must remember that the time in which Lao Tzu and Confucius lived was a relatively peaceful time, therefore influencing the literature that these philosophers produced. The HF form involves utilizing Wuwei as a method of government intelligence. 
“In loving the people and ruling the state, cannot he proceed without any (purpose of) action? In the opening and shutting of his gates of heaven, cannot he do so as a female bird? While his intelligence reaches in every direction, cannot he (appear to) be without knowledge?” (Ch 10. 2 Daodejing)
“The Master said, I wish I could just say nothing. Zigong said, but Master, if you do not say anything, what will we, your followers, have to pass on to others? The Master said, what does Heaven say? The four seasons proceed in order, the hundred creatures live their lives, but what does Heaven say?” (Analects of Confucius book 17. 19)
[bookmark: _Int_nV44UFjD][bookmark: _Int_iByrwj9H][bookmark: _Int_DymtKHrw]Is the Daoist practice of effortless Wuwei a practice of acquiescence compared with Han Feizi’s legalist ideas concerning the subject? For example, the king may not wholly be the kind of king that likes to be dishonest about his feelings but following and understanding the benefits of HF’s Wuwei would mean he has to practice the form whether he likes it or not, as a necessary tool for the governance of his subjects. In contrast the Daoist form indicates a kind of natural acquiescence more like spontaneity than a coerced instruction. "1. The Tao in its regular course does nothing (for the sake of doing it), and so there is nothing which it does not do. 2. If Princes and Kings were able to maintain it, all things would of themselves be transformed by them." (Daodejing ch.37. 1 & 2). This newer version of Wuwei by HF leads us to examine whether or not the Hf form can be open to being adopted as a doctrine that could dangerously ignore correct action in the event of a wrongdoing? This question surely would be case sensitive and would have to be examined as such, in order to arrive at a satisfactory answer. However, an argument can be made in favour of this belief when we see Han Feizi’s form being used as a tool of misdirection and the tricking of the people by use of masking the king’s true intentions. How trustworthy would be the king who masks his feelings or true personality, although he may do it to prevent his ministers from lying to him to better their own positions. This could alert the people to the fact that their government or ruler is lying to them and once this fact is known how would the people then trust if any wrongdoings are occurring to them or not? The Wuwei in its benevolent and virtuous Daoist meaning has certainly gone a transformation in understanding, and even though Han Fei lived in different times, it seems he has bent the original and one could say innocent interpretation of what practicing Wuwei is about. It is also interesting to note how Daoism has made a comeback in its original form, focusing again upon wellbeing, healing and on a Buddhist level, loving kindness. Putting the everyday experience of life for every individual at the forefront of its endeavour. It is clear that the Daoist version of non-action is as a pathway to enlightenment, a method perhaps of undoing the damage, which is caused by patterns of fear, anxiety, anger etc, this is the diminishing process in the Wuwei, being involved less and less with desires and anxieties to reach the purer state of the sage. The practice of non-action then would indeed be a practice of freedom and acquiescence, but acquiescence to a benevolent practice with the persons best interest at its core. The Han Fei interpretation of non-action seems could be understood as an interpretation based upon anxiety and fear. The Daodejing is, however, not without its own words of possible trickery, as can be seen here in (ch.36 & 62) “To shrink it you must stretch it, to weaken it you must strengthen it”, “one could get what one seeks and escape punishment for one’s crimes”. It is possible that Han Fei could have built upon these passages of the Daodejing and it certainly points to the Daoist text being not as innocent in all chapters.
In concluding this essay, some core factors emerge to arrive at a satisfactory finding. That the practice of non-action, as found in the Daodejing is a pathway to freedom from attachment to desires, fears, anxieties etc leading one to a better path, a path free from suffering due to attachment. It is also a pathway of acquiescence, as one must acquiesce to it, to benefit of it. The way, which Han Fei writes about is one that seems to bend the meaning of the Daoist approach, more to fit in with a governing body and methods and techniques of intelligence, perhaps even strategic spy craft. The two versions of this philosophy are different, one Legalist, the other Daoist and it does seem to be that Han Fei has bent some of the original meanings towards a meaning more to his own liking and perhaps, more fitting with events and living in his own era. In regard to the Han Fei legalist approach, this could be seen as a pathway of control, therefore hindering any possible chance at a true freedom, if the king is not honest, then what can we, as the people really trust in? Also, the Han Fei legalist approach could be a dangerous doctrine when one cannot know of the true intentions of the governing powers. It is also true that Han Fei points out paradoxes in the Daoist version, the concept of complete non-action is surely against what life is about. In this modern age we can take what is useful from these teachings and therefore make them relate to freedom, fairness and loving kindness as a means to heal us from the heavy feelings brought about by the negative emotions and this, in my opinion is the best place for the Daoist texts to be interpreted in this new age. We have moved on to higher understandings of ourselves and with the advent of the internet it may not be so easy to hide the true intentions of a tyrannical rulership anymore, although still, this seems not to be making any difference to those rulers who are being overtly tyrannical, seemingly without care of what others people think. So the conclusion is that the answer is very much case sensitive to the times that each branch of philosophy was penned in, and that they are two completely different ways of looking at life, one is focusing on virtue and the other more to law and statecraft, or early methods of deception, therefore not so virtuous.
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