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Abbreviations

                In order to facilitate consistency of references across chapters and to aid readers in locating passages from the
                Xunzi
                , the following abbreviations for references are observed throughout this volume.
              

                For the Chinese text of the
                Xunzi
                :
                HKCS
                        Lau, D.C. 劉殿爵, and F.C. Chen 陳方正, eds. 1996.
                        A Concordance to the Xunzi
                        荀子逐字索引. Hong Kong: The Commercial Press 商務印書館. Cited according to the numbering system used in the concordance: chapter number/page number/line number(s).
                      

                        (
                        Note: Not all authors in this volume follow the exact edition of the text given in this concordance, so the listing of these numbers should not be taken as an endorsement of that edition on their part but is rather primarily for reference purposes
                        .)
                      




                For English translations of the
                Xunzi
                :
                H
                        Hutton, Eric. 2014.
                        Xunzi: The Complete Text
                        . Princeton: Princeton University Press. Cited as: page number, or page number.line number.
                      


K
                        Knoblock, John. 1988–94.
                        Xunzi: A Translation and Study of the Complete Works
                        , 3 volumes (vol. 1: 1988, vol. 2: 1990, vol. 3: 1994). Stanford: Stanford University Press. Cited as: volume number in Roman numerals.page number, sometimes followed by further reference given as chapter number.paragraph number per Knoblock’s translation.
                      


W
                        Watson, Burton. 2003.
                        Xunzi: Basic Writings
                        . New York: Columbia University Press. Cited as: page number.
                        1
                      




              


Introduction

                Among surviving texts from ancient China, the
                Xunzi
                荀子 is one of the richest, but often its ideas and their impact on East Asian thinkers have not been adequately appreciated. As anyone well versed in Chinese history will know, this situation is due in large part to the views of a number of important Chinese scholars in the Song dynasty (960–1279 CE). They regarded the text and its purported author Xunzi, after whom it is named, as presenting an “impure” or even “heretical” version of Confucianism that threatened to obscure what they took to be the authentic tradition that Confucius had transmitted, and they therefore directed study away from the
                Xunzi
                . The adverse influence of these Song dynasty thinkers on subsequent scholars’ interest in and assessment of the
                Xunzi
                has to some extent persisted even down to the present, but over the past few decades, that negative influence has been rapidly giving way to a newfound appreciation for the text.
              

                This volume aims to further this trend and help open the text’s riches to Western students and scholars, as well as to highlight the substantial impact the text has had on thinkers both inside and outside China, even on those who were critical of it. Those who are just beginning to study the
                Xunzi
                will hopefully find this book a valuable aid for deepening their understanding of it and some of the debates that surround it, but I believe even that those who have already devoted substantial time to examining the text will discover useful new insights among the various chapters.
              

                Because the
                Xunzi
                touches on many different topics that are of interest to those in a number of different fields, no single disciplinary approach is adequate to do full justice to its broad and varied content. Hence, both in selecting the chapters to be written and in seeking contributors to write them, I have striven to include a variety of disciplines, though the overall design of the volume is weighted toward a philosophical perspective on the text, in accordance with the mission of the
                Dao Companion
                series. Here is not the place to offer an extended defense of this weighting, so for those who might question it or prefer some different weighting, for now I will merely say that no exclusive claim is intended—the arrangement here is
                not
                supposed to represent the only proper way to approach the text.
              

                Along with the different disciplinary approaches adopted by the contributors, one will find here divergent interpretations of the
                Xunzi
                , and even among contributors from the same discipline, one will also find disagreements. Thus, this volume is far from presenting a unified view of the text: apart from the controversies in the interpretive literature reviewed
                in
                the individual chapters, one can see some of those controversies playing out
                between
                the chapters as well. The disagreements reveal that, as with any other classic, the
                Xunzi
                provides fertile ground for readers, from which they have drawn—and will continue to draw—different lessons.
              

                In the first chapter, Martin Kern discusses the way that the
                Xunzi
                is put together as a text and the implications of its construction for how we should read it. In the course of giving a careful review of chapter 1 of the
                Xunzi
                , Kern points out how the text incorporates different stylistic elements, such as rhyming, parallel construction, and repetition. Furthermore, Kern highlights how the various pieces of the text do not form extended deductive arguments, continuous narratives, or didactic anecdotes, and in doing so, Kern cautions against reading the
                Xunzi
                as if it were a typical philosophical treatise, history, or mere collection of vignettes. Instead, Kern suggests, chapter 1 is “a chapter largely built around individual and mutually unrelated sections that dance around a set of common themes” (22), and he further suggests that “we are dealing not with an authored chapter, but with a compiled one that loosely connects elements from diverse sources” (23). On this basis, Kern concludes by arguing that insofar as chapter 1 displays such features (as do other chapters of the text), then it will be a mistake to think of the text as a whole as if it were authored by a single author with an individual point of view, and instead we should see it as mostly “a compilation of mutually independent illustrations of the principal ideas associated with Xunzi and his circle” (30).
              

                Among such principal ideas, the proper approach to moral cultivation is a theme that runs throughout the
                Xunzi
                and can serve to thread together many of its discussions. Thus, Aaron Stalnaker’s contribution, which comes after Kern’s, not only offers an in-depth examination of this crucial theme but also provides a useful introduction to several topics that subsequent chapters in this volume cover more extensively. Stalnaker reviews the main elements of Xunzi’s
                2
                proposed curriculum, namely, the study of classics, the practice of ritual, and performance and enjoyment of music, and he considers the important role that teachers are supposed to play in leading one through this curriculum. Stalnaker also explains the connections between these elements and human psychology in Xunzi’s view, with particular attention to how these elements are supposed to transform a person’s nature from its original, unlovely state and lead the person to goodness. On this latter point, Stalnaker also traces out Xunzi’s conception of the stages of moral development that take one from being a
                xiaoren
                小人 (“petty man”) to being a
                shi
                士 (“educated person”), then to being a
                junzi
                君子 (“gentleman”), and finally to becoming a
                sheng
                聖 (“sage”). Stalnaker ends with an assessment of the strengths and weaknesses of Xunzi’s position and suggests, among other points, that while Xunzi should have given more attention to those of our innate endowments that can contribute to moral development, on the other hand Xunzi’s “insistence on the need to view people as embedded in networks of relationships with specific guidelines and responsibilities, fulfilling particular offices and roles” (64), is a particularly plausible view that can, for instance, help answer contemporary thinkers who, drawing from social psychology, have criticized virtue-based programs of moral education such as Xunzi’s.
              

                In the next chapter, I give an overview of Xunzi’s approach to ethics. The overview concentrates on four major concepts in the text,
                ren
                仁,
                yi
                義,
                li
                禮, and
                dao
                道, and considers their relation to four concepts that have figured prominently in Western ethical theory or in previous scholars’ analysis of Xunzi’s ethics, namely, virtues, social roles, rules for behavior, and consequences of action. I provide an interpretation of how the four Chinese concepts are related in Xunzi’s thought and consider some of the similarities and differences between Xunzi’s ethics and Western varieties of ethical theory. As part of this analysis, I argue that Xunzi believes that the proper way to live cannot be completely spelled out in any particular formula but can only be fully known and understood by becoming a virtuous person. The chapter ends with a consideration of the ways in which this aspect and other features of Xunzi’s view may impact one’s assessment of it as worth adopting or rejecting.
              

                Eirik Harris’ contribution addresses Xunzi’s views on politics. Harris argues that although Xunzi never questions monarchy as a form of government, he does develop a sophisticated political philosophy that addresses fundamental questions of political legitimacy and political organization, which can be seen through analyzing Xunzi’s discussions of why humans need to
                qun
                群 (“form community”), why
                fen
                分 (“allotments”) are crucial for accomplishing that task, and what sorts of
                fen
                ought to be adopted. Contrary to some who have wanted to see Xunzi as a consequentialist, Harris proposes that Xunzi’s political philosophy should be seen as an extension of his virtue-based approach to ethics, and he then uses this approach to explain Xunzi’s views about the difference between the
                wang
                王 (“true king”) and the
                ba
                霸 (“hegemon”) and why the former is to be preferred over the latter on both moral and political grounds, an issue which is crucially important to Xunzi.
              

                Among the more contentious questions in Xunzi scholarship is how to make sense of Xunzi’s metaethical position, which is the subject of David Wong’s contribution. Wong starts by identifying two pairs of opposed positions. The first is “constructivism” versus “realism.” The second is “relativism” (which on Wong’s definition includes what is frequently labeled “pluralism”) versus “absolutism.” Wong carefully reviews the textual evidence that might be used to support each of these readings. He notes that while interpreters who view Xunzi as a constructivist tend to see him as also a relativist, and interpreters who read Xunzi as a realist tend to understand him as also an absolutist, Wong suggests that the textual evidence might also support a third combination that takes Xunzi to have a constructivist yet absolutist position. In the end, though, Wong argues that the text is ambiguous between these various positions and does not permit of a definitive classification of Xunzi’s view one way or the other. Even so, Wong concludes that “posing metaethical questions about the
                Xunzi
                can shed further light on the text” and that doing so “forces us to interrogate our own conceptual categories and ask whether our habit of starkly dichotomizing the alternatives helps or hurts us in the task of understanding what is truly important” (162).
              

                The topic of people’s nature has been a focus of discussion among readers of the
                Xunzi
                for centuries—arguably, it has received more discussion than any other theme in the text. The reason for this attention, as is well known to scholars, is the text’s infamous declaration that “people’s nature is bad” and its criticism of Mencius (Mengzi 孟子) for claiming that “people’s nature is good.” It is primarily these features of the text that led Chinese scholars in the Song dynasty, who favored Mencius’ position on the matter and who viewed Mencius as the inheritor of the authentic tradition of Confucius, to declare Xunzi an “impure” or “heretical” Confucian. However, as Tang Siufu notes in his chapter, one must not think that the meaning of such slogans about people’s nature is obvious; rather, one must look carefully at the arguments and other claims made in support of them in order to assess what they really mean and whether they are really opposed. Tang reviews a number of controversies about Xunzi’s views and offers a reconstruction of Xunzi’s position based on the definitions offered in the text, along with careful analysis of a number of terms used by Xunzi in making his claims. On Tang’s view, there is a genuine disagreement between Mencius and Xunzi, though he does not try to adjudicate between them. Rather, his main aim is to show that Xunzi’s claim about the badness of people’s nature is “a sensible part of Xunzi’s conception of morality” (197).
              

                Xunzi’s conception of people’s nature is one part of his broader picture of human psychology, and in the chapter after Tang’s, I address some other parts of this picture by analyzing Xunzi’s views on the psychology of virtuous agents. My discussion focuses on three important psychological notions in Xunzi’s text:
                qing
                情 (“dispositions”),
                yu
                欲 (“desires”), and
                ke
                可 (“approval”). Xunzi thinks that in virtuous people, these three align to produce a harmonious psychological state, and I examine the extent to which his view resembles Western ideas, such as one finds in Plato and Aristotle, that call for harmony between reason and the nonrational elements in a person, with reason leading the way. While allowing that there is a substantial similarity, I also argue that we should also be wary of completely assimilating Xunzi’s ideal harmony to that picture. I conclude by discussing why Xunzi demands that virtuous people be free from inner conflict and point out that his view leaves unresolved an important question about how to diagnose and respond to the experience of disharmony, a problem which is crucial for those trying to cultivate themselves.
              

                Although Xunzi is perhaps best known for his claims about people’s nature, arguably it is ritual that is of far greater concern to him. In his contribution, Mark Berkson presents Xunzi as a theorist of ritual. Berkson notes how Xunzi rejects a literalist understanding of ritual (e.g., as engaging and manipulating supernatural forces such as spirits), without also rejecting all practice of ritual, and Berkson contrasts such Xunzi’s attitude with that of Freud, who, in rejecting supernaturalism, wants to reject all religious practice. Pointing to Xunzi’s use of the term
                ru
                如 (“as if”) in describing the mindset of proper ritual practice, Berkson suggests that for Xunzi, “Ritual participation can be seen … as a form of sophisticated pretending or play, artificial and invented,” that, through its use of symbols, nevertheless has
                real
                and beneficial psychological effects on those performing and observing the rituals and is thus justified—even needed—“for conflicted and fragile beings such as ourselves” (248). At the same time, according to Berkson, this understanding of ritual provides Xunzi a critical distance from which to assess ritual and therefore allows him to avoid becoming a mere slave to tradition. Berkson ends by arguing that Xunzi’s view provides a powerful response not only to critics of ritual from ancient China (e.g., the Mohists and Daoists) but also to a number of contemporary Western critics and that thus Xunzi’s view offers a compelling explanation for how ritual is still very much relevant for people in the modern world.
              
Ritual is often paired with music in Xunzi’s discussions of ethics, politics, and self-cultivation. In the chapter after Berkson’s, James Harold and I discuss this pairing and analyze Xunzi’s extended defense of music’s importance in reply to Mohist criticisms of music. We start by examining how, on Xunzi’s view, music affects people and how its effects in many ways resemble those of ritual yet also differ from ritual. We then outline four parts of Xunzi’s defense of music: (1) an argument for the ineliminability of music from human life, (2) an argument that music is valuable for individuals, (3) an argument that music is valuable for society, and (4) an argument that rulers should enjoy elaborate musical performances. We argue that Xunzi’s various remarks are at least on target in responding to the Mohists, though we do not evaluate the success of his arguments. By way of showing how Xunzi’s views are far from irrelevant to contemporary concerns, we end by considering two recent Western thinkers—Allan Bloom and Roger Scruton—who, in the course of criticizing what they take to be the deleterious effects of modern music, articulate positions that are remarkably similar to Xunzi’s. The comparisons with Bloom and Scruton bring out ways in which their ideas might illuminate aspects of Xunzi’s thought and his ideas might in turn be used to supplement theirs, and the comparisons also highlight the challenges that all three face jointly in trying to distinguish morally “good” and “bad” music. While we do not try to defend Xunzi’s position, we suggest that it contains much that is worth further reflection.

                Chris Fraser’s contribution analyzes Xunzi’s views of language and disputation. Xunzi is concerned with these matters because of their impact on human behavior, especially the way they can contribute to social order or disorder, and he advocates that the government actively regulate language so as to prevent disorder. Following Xunzi’s own concerns about language, Fraser’s discussion ranges over ethics, metaethics, and politics as well. Fraser first considers how naming of things is supposed to be done for Xunzi and whether Xunzi believes that the “kinds” of things to which the names are applied are themselves matters of convention or determined by nature. Xunzi is best understood, Fraser suggests, as holding that “divisions between kinds are instituted by cultural leaders, who impose an organizing pattern onto preexisting natural features. They do so not arbitrarily, but in a way that effectively corresponds with regular, enduring natural conditions” (300). Insofar as the kinds and the names that are applied to them serve as action-guiding norms, though, this seems to entail that Xunzi must have a similar stand in his ethics, metaethics, and politics. Fraser proposes seeing Xunzi as “a thoroughgoing conventionalist who nonetheless is dogmatically committed to one particular scheme of conventions” (306). (Compare this interpretation with that of Wong, noted earlier.) Fraser then considers how, for Xunzi, a correct grasp of names and naming practices is supposed to resolve a number of problems. He notes that Xunzi’s view is in some ways an advance over Mohist views, though in other ways it does not adequately resolve the problems. Lastly, Fraser points out two competing conceptions of disputation in the
                Xunzi
                , one positive and the other negative, with the negative one more prominent. On the negative view, disputation is a useful but undesirable practice made necessary in times of chaos. Fraser ends by noting that views such as those promoted in the
                Zhuangzi
                could pose a potentially fatal objection to Xunzi’s program of standardizing language. Fraser’s ultimate assessment is that even if Xunzi’s advocacy of political oversight of language is not justified, Xunzi’s work is a rich resource for thinking about a number of issues in philosophy of language.
              

                John Berthrong examines the religious dimension of Xunzi’s thought in his contribution. Previously, scholarly discussions of this topic have often focused on the role of
                tian
                天 (“Heaven”) because of the deity-like characteristics that
                tian
                appears to have in some early Chinese texts. While he acknowledges this issue, Berthrong suggests that the religious element is more properly to be found elsewhere in Xunzi’s view. In particular, Berthrong proposes to follow “Frederick Streng’s definition of religion as a ‘means to ultimate transformation,’” with the added qualification that “the ultimate is specific to each tradition in great diversity over time and place” (342). For Xunzi, the ultimate transformation is that which takes people from their ordinary, unrefined—even odious—state to becoming sages, by means of cultivation through studying the classics, performing rituals, and partaking of proper music, among other practices. On this basis, Berthrong argues for situating the spiritual aspect of Xunzi’s view “in [Xunzi’s treatment of] the human domain, in the sense that this is the location of religious thinking rather than a focus on
                tian
                ” (343). As for
                tian
                itself, Berthrong notes that even though Xunzi does not particularly imbue
                tian
                with volition or responsiveness to human affairs, it still has religious significance for him. Namely,
                tian
                “represents the
                dali
                大理 (the ‘great pattern’ or ‘order’) of the cosmos” (342), and this pattern “can be discerned by the cultivated heart/mind of a sage, a model of perfected order transposed to its proper place within the human domain. It can be inspiring enough to play a critical, even supernal, role in the Confucian path to ultimate transformation” (343). In this way, Berthrong’s approach preserves a religious function for
                tian
                within Xunzi’s view while also attempting to broaden scholars’ analysis of religious aspects of the text to include other elements of it as well.
              

                One striking feature of the
                Xunzi
                is that it responds explicitly to most other major intellectual figures in Warring States China, largely criticizing them but sometimes borrowing from them as well. Comparisons with these other views can thus help throw into sharper relief certain aspects of Xunzi’s thought, which the next two chapters provide by analyzing Xunzi’s relations with rival thinkers. Hui-chieh Loy’s essay discusses Xunzi’s criticisms of the Mohists. Loy concentrates on two issues. One is the extent to which Xunzi successfully challenges Mohist views, especially the Mohists’ advocacy of frugality. Loy argues that—given a charitable construal of both sides—there are a number of ways in which Xunzi’s criticisms would fail to pose a genuine problem for the Mohists or even to distinguish his view from theirs. However, Loy goes on to note that there is at least one regard in which Xunzi
                does
                manage to raise a viable challenge to the Mohists:
                Xunzi’s claim that [certain lavish rituals, music, and other expenditures] are necessary conditions for … social and political order is eminently sensible when seen from the perspective of … non-democratic regimes…. Mohist frugality—understood as entailing a rejection of the ruler’s conspicuous display and distribution of sumptuous goods for privileged consumption—is vulnerable to Xunzi’s criticism precisely because Mozi shares similar assumptions about what counts as a viable social and political form. (367–68)


                At the same time, Loy suggests, because of its dependence on a form of authoritarian government, Xunzi’s view remains open to challenge from a more democratic perspective, which is not Mozi’s own position but is suggested by certain elements of Mohist thought, such as Mozi’s idea that “the ruler … is answerable to … public, objective norms that are meant to be accessible to [all] … [and] endorsed by the people at large,” and the idea that the common people are not just objects of moral transformation but “bearers of interests that should be protected” (368). The other main issue on which Loy focuses is the extent to which Xunzi disagrees not only with the Mohist proposals for how to achieve desirable social and political order but also what counts as desirable in the first place. Loy argues that, despite the fact that Xunzi adopts a consequentialist framework in many of his arguments against the Mohists, “there are also aspects of [Xunzi’s] criticism that appeal to substantive value considerations not shared by Mohism” (369). Loy ends by noting that we should thus see Xunzi and Mozi as genuine competitors, but competitors within a shared ideological space, which is also how they were largely regarded by their contemporaries.
              

                On the other hand, in his chapter, Paul Kjellberg considers Xunzi’s relationship to Laozi and Zhuangzi. Kjellberg suggests that we view Xunzi as adopting two Daoist ways of thinking. The first is that of Heaven as indifferent to moral matters: we should not “count on any natural or supernatural power to intervene on behalf of what is right” (392). However, the Daoists had still taken Heaven as a model for how to conduct ourselves and thus had counseled the same sort of indifference to (at least ordinary) moral standards. In contrast, Kjellberg notes, Xunzi wants to maintain the kinds of moral standards repudiated by the Daoists and so rejects using Heaven as a model, but this means that “if we are going to persist with human values, we are going to have to do so on our own authority in an unhelpful and often dangerous world” (381). As Kjellberg argues, the key to doing so is the human heart, but the heart must be in the right state in order to perform this task successfully, and it is in this connection that Xunzi’s second main borrowing from the Daoists is seen. Specifically, Xunzi borrows the terms they used to characterize the ideal state of the heart—“empty,” “unified” (or “single-minded”), and “still”—as well as the basic idea behind these terms, namely, that what is required in order to successfully respond to a constantly changing, unpredictable, and potentially dangerous world is a kind of clear-sighted but flexible open-mindedness. Yet, whereas the Daoists seem to regard such a state of the heart as sufficient, because it brings one into accord with what is natural—Heaven, which they take as a model—Xunzi believes that something further is required, according to Kjellberg, namely, ritual. On Xunzi’s view as reconstructed by Kjellberg, the reason for this further need is that people’s natural motivations do
                not
                know what is “enough,” i.e., what sorts of satisfactions to seek and what sorts of compromise to accept. In other words, contrary to what the Daoists think, our notion of sufficiency itself needs external, artificial guidance. Kjellberg ends by suggesting that although Xunzi might be right that one cannot rely on natural or supernatural forces to solve humanity’s problems and that mere open-minded flexibility will not solve them either, Xunzi’s own preferred guidelines (the Zhou dynasty rituals) are not plausible for those of us in the modern world, but neither do we necessarily have clearly superior guidelines of our own to employ, and so there is still an important challenge to be addressed.
              

                Because of the disfavor with which Xunzi was regarded by many Confucians in the Song dynasty and thereafter—resulting in some instances where tablets bearing his name were physically removed from temples to Confucius, as a symbolic way of excising him from the Confucian tradition—many have been tempted to think that he exerted little influence on subsequent thinkers. The remaining chapters in this volume combat such a misperception by discussing the later reception of the
                Xunzi
                both inside and outside China. They reveal that not only did Xunzi’s thought remain influential in various ways throughout later history but also that the issue of people’s nature, which was so important to many Song and post-Song thinkers, was not the only lens through which readers approached the text.
              

                In her contribution, Michael Nylan traces the influence of Xunzi in China from the Han dynasty to the Tang dynasty. She begins with some oft-cited facts used to claim substantial influence for Xunzi in the Han but proceeds to note that a number of complicating factors make it difficult to draw conclusions from those facts. Instead, she adopts an alternative approach:
                If we can establish that in early Western Han Xunzi was regarded as the ‘ultimate ancestor’ of several Han masters, that he had his arguments reworked in important new compilations, and that his prescriptions helped to define or shape the Western Han officialdom and laws, then we have gathered indisputable signs of the pre-Qin master’s profound influence in Han times. (408)


                Nylan then proceeds to show that there is substantial evidence for Xunzi’s influence on each of these counts. As for the post-Han period, she notes that the case is harder to judge because of the substantial loss of medieval Chinese texts, but nevertheless “Had Xunzi’s writings really been eclipsed during the Six Dynasties, Sui, and Tang by those of his perceived rival Mencius, scholars would find it hard to account” for a number of features of the surviving literature (423). In particular, Nylan shows that, rather than focusing on Xunzi’s view of people’s nature, what many Chinese readers most paid attention to in his thought were his discussions of rituals and sumptuary regulations, laws and punishments, and general approach to governing, among other points. Perhaps one might say, borrowing Xunzi’s own wording, that only if one is “fixated” on the issue of people’s nature will one fail to see the large extent of Xunzi’s other contributions to the Chinese tradition.
              
Justin Tiwald’s essay, in turn, focuses on the Chinese Confucians of the Song dynasty and thereafter, who famously rejected Xunzi’s view of people’s nature and regarded him as being heretical or, in some cases, as not even worthy of being regarded as a Confucian. Like Nylan, Tiwald notes that the historical situation is complex: not all later Confucians rejected Xunzi, and even some of those who rejected his view of people’s nature still found much else in his view to admire. Tiwald suggests that when it comes to the topic of people’s nature, at a more subtle level Xunzi’s view influenced even those who rejected his view, because they often understood the debate in terms set by Xunzi. To bring out this point, Tiwald compares the treatments of Xunzi by Zhu Xi 朱熹, who accepts that framework for debate, and Dai Zhen 戴震, who rejects it. Tiwald works through both of their criticisms of Xunzi and offers a charitable reconstruction of the debate between them that shows what is at stake in their disagreements, without trying to decide the matter. Tiwald ends by identifying what he takes to be a fundamental idea that underlies many of the later Confucian criticisms of Xunzi’s view, the notion that “new moral knowledge must always have a certain relation to prior moral knowledge, so that the whole project of acquiring moral knowledge cannot even get off the ground without a certain amount of moral knowledge to start with” (465). In this way, Tiwald suggests, the clash over people’s nature is far from being a sterile old metaphysical debate but rather brings us to “a dispute that reaches well into conceptual and empirical territory that is as contested today as it was then” (469).

                Next, the essay by Lan Hung-Yueh 藍弘岳 takes us outside China, to Japan, and discusses the work of the influential Edo-period thinker Ogyū Sorai 狄生徂徠 (1666–1728), who had a tremendous appreciation for the
                Xunzi
                and inspired many subsequent Japanese thinkers and scholars to study the text as well. Lan rejects the claim that Sorai can be interpreted as simply a latter-day Japanese Xunzian. Instead, Lan identifies both how Sorai is influenced by Xunzi’s thought, especially Xunzi’s ideas about
                zhengming
                正名 (“correct naming”), rituals, and Heaven, and how Sorai also departs from Xunzi to develop a distinctive position of his own. As Lan goes on to note, the value that Sorai attached to the
                Xunzi
                induced those who agreed with Sorai and even those who criticized him to likewise pay serious attention to the text, such that among those Japanese thinkers the
                Xunzi
                not only comes to serve as an aid “in understanding the ancient Chinese ‘Way of the sages,’ but is moreover a medium for understanding recent Western philosophy” (495).
              

                In his contribution to this volume, Jung Jaesang 鄭宰相 analyzes the reception of Xunzi among Korean thinkers. In Korea, Zhu Xi’s school of Confucian thought was especially influential, and hence many Korean Confucians followed Zhu’s lead in criticizing Xunzi on the issue of people’s nature, though with certain variations that Jung traces. At the same time, Jung shows, there was also a current of Korean thinkers who explicitly admired and defended aspects of Xunzi’s thought. They were especially drawn to two parts of Xunzi’s text. The first is the discussion in chapter 21 of the distinction between the
                renxin
                人心 (“human heart/mind”) and the
                daoxin
                道心 (“the heart/mind that follows the Way”). This distinction, which was very important to Zhu Xi and other Confucians who followed him, was often seen as deriving from the
                Documents
                , but a number of Koreans instead saw Xunzi as the main promoter (or transmitter) of this crucial doctrine, thus placing him squarely in the Confucian intellectual lineage. The other passage in the
                Xunzi
                to which Korean thinkers devoted substantial attention is one from chapter 9 of the text that discusses the distinction between human beings and other animals. They used this passage in rather novel ways, such as employing it to elaborate on the distinction between the
                renxin
                and
                daoxin
                or employing it in criticism of Christian views. In this manner, Jung’s essay shows that “both exclusion and acceptance of Xunzi coexisted” in Korea (531).
              

                Two further points worth remarking emerge from these last four essays. First, to return to an issue that I mentioned at the beginning, while many Song and post-Song thinkers viewed Xunzi’s thought as an impure or heretical view that deviated from the authentic tradition of Confucius, these essays highlight the many ways in which Xunzi
                can
                also be seen, and indeed
                was
                seen by numerous premodern thinkers, as solidly Confucian. When these observations are taken together with the similarities between Xunzi and Confucius noted in passing in several other essays in this volume, it should be clear that claims of Xunzi’s supposed impurity or heresy should not be accepted uncritically, as such claims are neither unquestionable nor unchallenged in history. Second, Jung’s and Lan’s essays in particular show that Xunzi’s influence extended well beyond China—his views (as with many other Chinese writings) became the
                common intellectual property
                of East Asian thinkers generally. I humbly hope that perhaps we will someday see Xunzi’s thought become a similar shared resource for Western thinkers as well.
              

                As a final note, one problem for those studying the
                Xunzi
                is that there is no standard way of dividing the text into sections that is shared among all editions and translations. There are two concordances to the text, an older one from the Harvard-Yenching Institute (now out of print) and a newer one from the Chinese University of Hong Kong, both of which give line numbers for the Chinese text and enable highly precise references, but they are not useable by those who do not read Chinese. In order to make this volume easy to use by specialists as well as by those who do not know Chinese, all references to the text of the
                Xunzi
                in this book are given with the concordance number from the Chinese University of Hong Kong (labeled “HKCS” as an abbreviation for “Hong Kong Concordance Series”) and in most cases are followed by a reference to a published English translation of the
                Xunzi
                .
                3
                An extensive index is given at the end of this volume that cross-references all the passages discussed by the contributors with three main English translations. This should enable those who do not know Chinese to find English versions of any passages not translated here. Moreover, for those who are working from an English translation and want to read what scholars have to say about a particular passage, this index will allow them to find whatever discussion of it appears here. In this way, this volume can provide English-speaking readers with something a bit like a running commentary on the
                Xunzi
                , which has previously been the kind of resource available only to those with knowledge of Asian languages.
                4
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The Xunzi is widely recognized as a book of well-developed expository prose,1 even though its literary style has been called, perhaps unfairly, “at best . . . indifferent” (Lau
 1970: 8). Unlike other texts of early Chinese philosophy—
              Lunyu
              
              
            

              
            , 
              Mengzi
              
            , 
              Zhuangzi
              
            , 
              Mozi
              
              
            

              
            , and others more—it does not pervasively use anecdotes or dialogues to stage or create its purported or real author as a particular persona (Lewis
 1999: 58); its principal form is that of the discursive essay.2 Instead of appearing as a speaker in third-person anecdotes the way Kongzi
, Mozi
, or Mengzi
 do (and have their personas created through these anecdotes), the Xunzi’s expository prose speaks from the perspective of “arguing for his ideas and against his opponents” (Denecke
 2010: 180).3 In the third century BCE, the Xunzi thus participated in, and contributed to, the rise of the expository essay that can also be observed elsewhere, e.g., in parts of the 
              Zhuangzi
              
            .4 One must be careful, however, not to overemphasize the text’s authorial voice as a personal one;5 in many instances, the seemingly first-person pronoun is not a first-person pronoun at all but a general one that should be understood as “you” or “one” (Harbsmeier
 1997: 181–220). Either way, the expository chapters of the Xunzi reflect a discursive and sometimes even combative style of argument that straightforwardly addresses a series of topics and—exceptional in early Chinese rhetoric
—does so with “mundane pugnaciousness” (Harbsmeier
 2001: 883). The individual chapters of the received text—arranged first by Liu Xiang 劉向
 (79–8 BCE) and then by Yang Liang 楊倞
 (ninth century)—appear as separate monographs on a range of issues, even though they are rarely, if ever, coherent from beginning to end.6

By examining in some detail a certain number of representative chapters, the present essay argues for a more nuanced appreciation of the Xunzi’s style; specifically, by tracing the considerable stylistic differences between individual chapters, it calls the idea of a single homogeneous “Xunzi style” into question. From the perspective of style, the text emerges more as an anthology of varied writings of Xunzian thought—if we admit to an overall philosophical coherence of the text—than as a unified work. Thus, we may either allow that Xun Kuang 荀況 employed a considerable range of distinctive styles in his writings, or we may need to reconsider and broaden our ideas about the authorship of the Xunzi (or both). While the present essay is not the place to address questions of authorship and authenticity

, it still offers observations that might be useful to any such discussion.
To begin with, the core of the Xunzi is considered to comprise chapters 1 through 24; by contrast, the final eight chapters seem considerably different in nature. As scholars attribute the first twenty-four chapters to Xun Kuang and implicitly assume their authorial unity and coherence, the later chapters have often engendered serious doubt.7 The chapters in question include two separate sets of poetry (chapters 25 and 26, “Cheng xiang” 成相 and “Fu” 賦
);8 one chapter of (in Knoblock’s
 count) 115 brief maxims (chapter 27, “Da lüe” 大略), four chapters of Kongzi
 lore in the style of the 
              Lunyu
              
             論語 (chapters 28–31, “You zuo” 宥坐, “Zi dao” 子道, “Fa xing” 法行, and “Ai gong” 哀剬), yet with just a single brief parallel in the received 
              Lunyu
              
            ;9 and a final chapter 32 (“Yao wen” 堯問) that contains anecdotal lore regarding both Kongzi
 and other early culture heroes. These eight chapters are extremely diverse, with the two “poetry chapters” in both form and content showing clear affinities to the southern 
              fu
              
             style associated with the 
Chuci 楚辭
 (Lyrics from Chu) while also being related to Warring States and early Han shui 說
 (“attempts at persuasion”) (Knechtges
 1989: 21–31). It may well be for this reason—and especially for the topos of the frustrated man bu yu 不遇 (“not meeting his time”) when the world is morally corrupt and in a perverted state (Knechtges
 1989: 21–31)—that in the bibliographic chapter of the 
Hanshu 漢書



              
            , Qu Yuan 屈原
 (trad. 340–278 BCE) and Xunzi are presented as the two originators of the 
              fu
              
             genre. According to the account preserved in the 
              Hanshu
              
            , the genre at once originated with and culminated in the works of these two authors, descending into a quick decline immediately thereafter (
              Hanshu
              
             1987: 30.1750, 1756).10

Despite its title, the present analysis will focus on the first twenty-four chapters in the Xunzi, leaving the “Cheng xiang” and “Fu
” chapters aside together with those that follow them. There are several reasons for this decision. To begin with, the heterogeneous nature and multiplicity of styles in these chapters has long been acknowledged. One would be hard pressed to argue that the “Cheng xiang” and “Fu
” chapters belong to the core of the Xunzi. It was for sound reasons that Liu Xiang
 had relegated them to the end of his Xunzi compilation (K I.106–10), and even Yang Liang
, who called them za 雜 (“miscellaneous”), placed them in the uneasy position between what he considered the authentic

 writings by Xun Kuang and the additional body of material (chapters 27–32) that he attributed to later disciples (K I.112).11 Compared to the “discursive” Xunzi of chapters 1–24, the two “poetry” chapters seem curiously out of place, and their designations as “Cheng xiang” and “Fu
” are dubious: while “Cheng xiang” is simply taken from the first line of the chapter and obscure in its meaning (K III.169),12 the designation “Fu
” did not originate with Xun Kuang but was quite possibly chosen by Liu Xiang
 (Knechtges
 1989: 14–15).13 Moreover, it appears that the two “poetry” chapters were not part of the Xunzi before Liu Xiang
, or they were considered entirely marginal: unlike the majority of Xunzi chapters, they do not have any parallels in Western Han literature save for a single snippet from the “Fu
” chapter that is quoted in the 
Zhanguoce 戰國策
 (K I.105).14

The more interesting and more important reason to focus on chapters 1–24, however, is a different one: “poetry” in the Xunzi is not simply what can be found in chapters 25 and 26. Just as in many texts of expository zhuzi 諸子 (“masters”) prose from the Warring States, it is not a certain body of text bearing the stylistic distinctions of a particular genre; instead, it is a mode of speech, or language use, that deeply pervades what is usually taken as “expository prose.”15 This mode of speech is ubiquitous in the Xunzi. To some extent, though not nearly sufficiently, Knoblock’s
 translation shows efforts to identify those “poetic” passages that are distinguished by rhyme and meter. While still inadequate, this effort marks an important step forward, considering that scholarship on early Chinese philosophy and intellectual history has only recently begun to attend to linguistic form as important for thought and argument.16 The occasional and sometimes even pervasive poetic style in the Xunzi, and in so many other early Chinese texts of expository prose, is neither a “genre” nor some sort of superficial, external embellishment of reasoned discourse (let alone impediment to logical expression and interpretation, or, as Angus C. Graham
 has noted for the 
              Zhuangzi
              
            , a “collision of logic and poetry”) (Graham
 1991a: 214). Instead, this style of diction is also an intellectual style. It is the very medium through which large parts of the argument operate in the Xunzi, and as such it fulfills—as style in any 
rhetorical
 tradition—functions of persuasion and even of what philosophers are wont to call illocutionary force. Simply put, for the Xunzi and other early Chinese texts, to speak in verse is to speak in the voice of traditional authority and of an emphatic claim for truth.
Precisely because the Xunzi is considered a text driven by the desire for arguing, and because that arguing is not simply logical or analytic, its literary style is central to the quality not merely of its form of expression but of its argument itself. Linguistic rhythm itself, as the youshui 遊說 (“persuaders”) of the Warring States period knew very well, carries a stylistic type of persuasive power by its mere formal structures of parallelism and repetition; this is especially true for a style of arguing, ubiquitous in the Xunzi, that is built around analogical patterns and in this conveys a strong sense of 
              order
              
              
            

              
            .17 It is therefore that the present essay focuses on the use of the poetic style in the discursive core chapters of the Xunzi.
Of course, concerns about the Xunzi’s style go much beyond “poetry” as a particular type of language use. What the text lacks in literary flourish (especially by comparison with the 
              Zhuangzi
              
            ) or historical anecdotes (when compared to many other early philosophical texts), it often gains in focus and stringency of argument, as the individual chapters do tend to focus on their respective subject matter at least for their larger parts. This relative stringency, combined with an explicit diction that rarely uses esoteric anecdotes and elliptic sayings, makes the Xunzi into a text that is relatively easy to follow; it grants few of the pleasures of reading the 
              Zhuangzi
              
             but also provokes none of the frustrations the 
              Lunyu
              
             stirs in readers hoping to decipher the meaning of some particular passages (not to mention their position within a larger philosophical context). While scholars have considerable difficulty in situating the Xunzi’s philosophy between “Confucian” and “Legalist



              
            ,” occasionally resorting to phrases such as “realistic” or “authoritarian Confucian” (Rickett
 1985: 3, 249, 412), they do not face the sort of wide-ranging diversity of thought that forces them to assign any of the twenty-four core chapters to different authors or “schools of thought.” In short, the first twenty-four chapters of the Xunzi are commonly taken as mutually supportive and non-contradictory, expressing different aspects of a single coherent system of thought; their sometimes divergent viewpoints have been rationalized as coming from distinct periods (early, middle, late) of Xun Kuang’s long life.18

On the whole, it also appears that while the text draws on a considerable amount of traditional source material, including numerous pieces of proverbial wisdom and rhetoric (K I.124–28), there is no direct evidence that it is pieced together from materials common to a wider range of texts. In Knoblock’s
 view, the relatively large number of sections that the Xunzi shares with the Hanshi 
              waizhuan
              
            , the Da Dai 
              Liji
              
            , and the 
              Liji
              
             is by and large the result of these texts borrowing from the pre-Liu Xiang
 Xunzi material, and not the other way around (K I.105–6). By implication, the Xunzi is then generally seen as (a) having existed in more or less its present form before the early Han and (b) being not a composite or compiled text but a truly authored and original one.19 These widely shared assumptions do not imply that the book was initially devised as a grand, unified whole as was the case with part of the Lüshi 
              chunqiu
              
             (dated in part to 239 BCE) and the entire 
              Huainanzi
              
             (139 BCE); there is evidence that at least some Xunzi chapters, or individual paragraphs, existed independently from their present context in the book. In fact, we have no reason to assume that Xun Kuang thought of his writings as constituting a “book.” Any attempt to see a particular order in the arrangement of the existing chapters is defeated by the fact that the received Xunzi represents Yang Liang’s
 re-arrangement of Liu Xiang’s
 earlier compilation, which in turn was not the “original Xunzi” designed by Xun Kuang himself—a thing that most likely never existed in the first place. By necessity, the object of our analysis is the received text, with at least some of its chapters being internally in disarray. It may well be that some of the stylistic incoherence is the result of textual deterioration at an early stage, perhaps comparable to what happened, say, to the “Ziyi” 緇衣 (“Black Robes”) text where the received 
Liji 禮記
 version is decidedly inferior to the two manuscript versions from Guodian 郭店
 and in the Shanghai Museum
 corpus, both dating from around 300 BCE.20

Be this as it may, it remains significant to observe distinct differences of style between and within the individual chapters of the text. In some brief but illuminating comments on chapter 1, Knoblock
 has argued that the first seven sections of the chapter (in his numbering, equaling roughly half of the chapter) are replete with traditional material that “is widely attested in other works dating from Xunzi’s time and later” while sections eight through fourteen are “mostly the original composition of Xunzi and as such [are] much more rarely ‘quoted’” (K I.124).21 Such a conclusion should be phrased more carefully: whether or not the second half of the chapter is indeed “the original composition of Xunzi” is, in fact, impossible to decide. What cannot be disputed, on the other hand, is the fact that by and large, the latter half of the chapter is not shared with other texts, while the first half overwhelmingly is. Why? To some extent, the answer to this question may be found in the analysis of style—and such an analysis further reveals that the two halves of the chapter have little in common and perhaps should not be conceived of as an integrated whole.
In the present essay, I examine chapter 1 in some detail. This chapter shows significant stylistic features one also finds elsewhere in the Xunzi. Following this analysis, I comment briefly on specific features in several other chapters that are generally considered of central importance to the text as a whole. Whenever I quote from the original, I arrange the text in a way that reveals its formal structures.HKCS 1/1/3–5:

                	君子曰 : 學不可以已。

	 A junzi says: “In learning, one must not desist.”

	青、取之於藍, 而青於藍;

	冰、水為之, 而寒於水。

	 Blue is taken from the indigo plant, yet it is bluer than indigo.

	 Ice is made from water, yet it is colder than water.

	木直中繩, 輮以為輪, 其曲中規, 雖有槁暴, 不復挺者, 輮使之然也。

	 A piece of wood as straight as a chalk line can be rounded [by steaming] to become a wheel; its curvature [will then] conform to the compass. Even when dried in the sun, it will not return to its [former] straightness. The process of rounding by steam has caused it to be like that.

	故

	 木受繩則直,

	 金就礪則利。

	 Thus [it is said]:

	 If wood is aligned to the chalk line, it will be straight;

	 if metal is put to the whetstone, it will be sharp.

	君子

	 博學而日參省乎己,

	則

	 知明而行無過矣。

	 If the junzi


	 studies broadly and daily inspects himself on three counts,22


	 his understanding will be clear and his conduct without transgression.




              


The passage begins with the quotation of what David Schaberg has called a “platitude persona” (Schaberg
 2005: 177–96), namely, the figure of the anonymous and unspecified junzi 君子


              
              
             that appears also in numerous other texts of the time and, as Christoph Harbsmeier
 has noted, in general does not refer to any specific individual.23 The quotation of his saying “In learning, one must not desist” is a gesture toward tradition: whoever the author of the chapter is, his opening words are not in his own voice but draw on pre-existing authority that, furthermore, is not located in a particular person but in a generalized junzi. His statement of received learned opinion is then followed by two sets of analogies: the first, on blue/indigo and ice/water is taken from the natural world; the second, and much more extensive one, is from the realm of craftsmanship that also figures prominently in the rhetoric
 of other early philosophical prose (De Reu
 2010; Major
 2014). Following the second of these analogies, the text returns to a general, indeed apodictic, statement on the matter of “learning”: “If the junzi studies broadly and daily inspects himself on three counts, his understanding will be clear and his conduct without transgression.”
In this sequence, the analogies in the middle part lead from the initial piece of traditional wisdom toward a statement on learning as transformation of the self by regular exercise of self-examination. The middle part is not built on explicit deductive logic but rather on the implicit inference from analogies, reinforced by repetition and parallelism, that by mere accumulation generate some rhetorical
 force. The first analogies of blue/indigo and ice/water, for example, are ready-for-use, disposable items from the general store of rhetorical
 analogies; the second analogy—the wood bent by steam and then remaining bent even when dried again—is a more original comparison to a person’s permanent transformation by learning. It is followed by gu 故, an introductory sentence adverbial that often does not have a strong logical force (as in “therefore”), as it does not function as the hinge between the immediately preceding sentence or section and the subsequent one (Gassmann
 and Behr
 2005 vol.1: 96). Instead, it frequently serves as the introduction of another piece of traditional wisdom: what follows gu (which I translate as “thus [it is said]” to indicate that the following is again a quotation or otherwise marked speech)24 is a general maxim, usually bound by rhyme or rhythm, that is supported by the preceding illustration. Here it is important to remember that we are not in the style of deductive reasoning: while the maxim (in this case not rhymed, but a formulaic couplet governed strictly by parallelismus membrorum) picks up the analogy of wood, it actually takes it into the opposite direction. Now, wood is not bent but straightened, because this is how it is parallel to the knife that is sharpened. Finally, the text returns to the junzi but not necessarily to the one who was quoted in the beginning, and his theme is not—as in the initial proverb-style saying—learning that shall never end; instead, the focus is now on the regular practice of self-examination by which the junzi will permanently transform himself. However, for the analogy to wood to operate properly, one would have to assume that the junzi acts on his inner self as on an object distinct from the examining mind: wood neither examines itself nor bends or straightens itself; it is acted upon so as to become permanently changed.

In short, this sequence alone includes five sections that are all (a) mutually independent and (b) formed in different ways. Any of these sections could easily be integrated into different contexts, and one might well want to ask how many of them are original to the Xunzi.25 What holds the section together is the fact that it is framed by two maxims associated with the junzi and his learning, even though these maxims emphasize different aspects of his self-cultivation.
In the conventional division of the text,26 the first section ends right here. This would be fine if it would not mean that the next section then had to start with another gu—the sentence adverbial to introduce a concluding commonplace. Yet the reasoning for starting a new section here is not implausible: the following lines seem, at best, only loosely related to the preceding text. Thus, the section introduced by gu may indeed not belong to the first section—but in this case, it may be altogether misplaced, or whatever may have preceded it originally is now lost. On the other hand, one might argue that its weak connection to the preceding text in the current version of the Xunzi is symptomatic of the entire first section which, as just shown, is altogether loosely integrated and possibly assembled from various bits and pieces. If the first section in its present form is indeed one author’s original composition, it does not show him overly concerned with the cogency of his argument—or he relies on an audience of insiders capable of generating from his style a stringent line of thought.
Be this as it may, what follows the second gu is another piece of traditional wisdom strictly organized by syntactical patterning:HKCS 1/1/7–10:

                	故

	 不登高山, 不知天之高也;

	 不臨深谿, 不知地之厚也;

	 不聞先王之遺言, 不知學問之大也。

	 Thus [it is said]:

	If one does not climb a high mountain, one does not understand the height of heaven.27


	If one does not look down into a deep valley, one does not understand the depth of the earth.

	If one does not hear the words left by the former kings, one does not understand the greatness of learning.

	于、越、夷、貉之子, 生而同聲, 長而異俗, 教使之然也。

	As for the children of Yu, Yue, Yi, and Mo: at birth they make the same sounds; growing up, they differ in their customs. Education causes them to be like that.

	詩曰:

	 嗟爾君子,
	(*-ə)

	 無恆安息。
	(*-ək)

	 靖共爾位,
	(*-əp)

	 好是正直。
	(*-ək)

	 神之聽之,
	(*-ə)

	 介爾景福。
	(*-ək)

	 An Ode says:

	 Ah, you noble men,

	 do not consider permanent your being at rest and at ease.

	 Be reverent and respectful of your positions,

	 be fond of those who are upright and straight.

	 Exert [your inner] spiritual capacity and adhere to it,

	 to increase your radiant blessings.

	神莫大於化道,

	福莫長於無禍。

	Among one’s spiritual capacities, there is none greater than the way of transformation.

	 Among blessings, there is none more enduring than being without misfortune.




              

Once again, the passage is structured by rhythm and semantic parallelism;28 the only rhymes are in the quotation of the final stanza from Ode 207, “Xiao ming” 小明 (“Lesser Brightness”). The initial passage following gu (“Thus [it is said]”) has no discernable connection to anything before or after except for its praise of learning from the words of the ancient sages. This, however, is then followed by an analogy that resonates closely with the earlier metaphor of wood that is permanently bent. In fact, the lines that conclude the earlier analogy of bent wood and the later one of acquired customs are strictly parallel:
                	輮使之然也。

	 The process of rounding by steam has caused it to be like that.

	教使之然也。

	 Education causes them to be like that.




              

If anything, this direct and likely not accidental piece of parallelism suggests that the two parts of text do belong to a single section, even though there is additional material in it. In other words, the strict parallelism signals both unity and, perhaps, the addition of formerly unrelated material to that unity of expression. What follows the second analogy—the quotation from the 
              Odes
              
              
            

              
             as well as the final statement on one’s spiritual capacity and blessings—is only partially related to the main theme of cultivation through learning, namely, in its reference to transformation and possibly also to being zhi 直 (“straight”), but not at all in its reference to blessings. In its strict parallelism, the final statement appears once again as some sort of proverb and was possibly independent from the 
              Odes
              
             quotation with which it is paired here. In sum, the first section, or sections, do not develop a cogent argument; instead, they embellish the principal thesis on the lasting influence of learning with various pieces of traditional wisdom culled from different sources.
Consider now the second (or third) section of the first chapter:HKCS 1/1/12–15:

                	吾嘗終日而思矣, 不如須臾之所學也。

	吾嘗跂而望矣, 不如登高之博見也。

	I once spent the whole day thinking, but it was not as good as what I learned in an instant.

	I once stood on my toes gazing into the distance, but it was not as good as what I broadly saw after ascending a place on high.

	登高而招, 臂非加長也, 而見者遠;

	順風而呼, 聲非加疾也, 而聞者彰。

	By ascending a place on high and waving, the arm does not gain in length, yet its visibility reaches into the distance;

	By shouting with the wind, the voice does not gain in strength, yet its audibility becomes more distinct.

	假輿馬者, 非利足也, 而致千里;

	假舟楫者, 非能水也, 而絕江河。

	To make use of carriage and horses is not to benefit one’s feet but to go a thousand li;

	To make use of boat and oars is not to gain ability with water but to cross rivers and streams.

	君子生非異也, 善假於物也。

	The junzi is not different by birth; he is good at availing himself of external things.




              


This section consists of three statements, each composed of two parallel halves, and a concluding pronouncement on the 
              junzi
              
            . Each such prose “couplet” has its own meter and rhythm, yet all three are unified in their extreme, mechanistic parallelism; and one leads to the next through the continuous use of a key phrase (deng gao 登高 in the transition from the first to the second statement, and the negative fei 非 from the second to the third). Each statement is an illustration of being “good at availing oneself of external things”; all three are then summarized in the statement on the junzi. What we see here, as before, is an accumulation of examples, a brief catalogue of mutually independent units.
Looking back at the first two (or three) sections discussed so far, the recurring element is the mention of the junzi:	1.A junzi says: “In learning, one must not desist.”


 

	2.If the junzi studies broadly and daily inspects himself on three counts, his understanding will be clear and his conduct without transgression.


 

	3.The junzi is not different by birth; he is good at availing himself of external things.


 





Indeed, if there is a discernable theme in the beginning of the Xunzi, together with the emphasis on xue 學 (“learning

”)
              
            , it is the concern with the ideal of the junzi:29 a person whose status is not inherent or inherited, but earned through effort and the ability to act upon himself and to draw on external things. Importantly, this ideal is an attainable choice—and hence can be argued for by way of persuasive rhetoric
. Strictly speaking, everything beyond the three statements on the junzi is dispensable in the sense that any part of it could be dropped or replaced by something different. In these cumulative sections, the Xunzi does not develop an explicit deductive argument; rather, the text pronounces itself three times on the junzi and then, in seemingly random order, fills its columns with illustrations and formulaic pieces of traditional wisdom. Strikingly, none of these pieces—and nothing in the opening passages—involves the style of historical anecdote one is accustomed to read in other early writings of expository prose, nor is there a single historical reference to anyone. The text here is not organized by chains of deductive arguments and conclusions but also not by the logic of narrative; nor is it in any way adjusted to any sort of historical context. This characteristic is true for much of the Xunzi and shared with a text like the Laozi 老子



              
            , but not with most other Warring States writings, including most of the recently excavated manuscripts of expository prose.30

The fourth (or fifth) section of “Exhortation to Learning” offers yet a different way of traditional discourse, namely, the use of rhyme that is found in many passages of the Xunzi (Debon
 2002): without any introduction, this section is composed of tetrasyllabic lines and almost entirely rhymed, invoking the formal patterns of the 
              Odes
              
            . The passage falls neatly into four sections of four lines each, which are distinguished by particular syntactic structures, further emphasizing the divisions already marked by rhyme change. These brief sections are four variations on a common theme:31
HKCS 1/2/3–5:

                	物類之起,
	*-ə
	A

	必有所始。
	*-ə
	A

	榮辱之來,
	*-ək
	B

	必象其德。
	*-ək
	B

	 As the categories of things arise,

	They always have something from which they begin.

	As honor and disgrace arrive,

	They always are manifestations of [the person’s] virtuous power.

	肉腐出蟲,
	*-uŋ
	x

	魚枯生蠹。
	*-ak
	C

	怠慢忘身,
	*-iŋ
	x

	禍災乃作。
	*-ak
	C

	 Meat that is rotten brings forth worms,

	 Wood that is withered produces grubs.

	 When neglecting the self by being lazy and indolent,

	 Misfortune and disaster will arise.

	強自取柱,
	*-o
	D

	柔自取束。
	*-ok
	D

	邪穢在身,
	*-iŋ
	x

	怨之所構。
	*-o
	D

	 What is strong gives itself as support,

	 What is soft gives itself for bundling.

	 When vileness and depravity reside in a person,

	 Resentment is what he brings upon himself.

	施薪若一,
	*-it
	E

	火就燥也,
	*-aj
	F

	平地若一,
	*-it
	E

	水就溼也。
	*-aj
	F

	 Where firewood is spread out evenly,

	 Fire will seek out the driest.

	 Where the ground is leveled evenly,

	 Water will seek out the dampest.

	草木疇生,
	*-eŋ
	x

	禽獸群焉,
	*-an
	x

	物各從其類也。
	*-aj
	x

	 As grasses and trees grow together with their kind,

	 As birds and beasts form flocks,

	 Each thing accords to its own category.




              


Taken together, these rhythmic and euphonic sections offer a series of analogies that illustrate the principle of sympathetic resonance in the natural world: because things respond to one another according to their lei 類
 (“categories

”) of natural disposition, actions have their specific and inevitable consequences. 
Rhetorically
, the four sections contain what seem to be snippets of conventional wisdom. They are persuasive for two reasons: as observations of the natural world and by the force of sheer accumulation that amounts to a veritable catalogue of phenomena of natural resonance. The altogether eighteen tetrasyllabic lines are capped with a concluding statement of six characters that offers, by a process of induction, the abstraction of the principle illustrated: “each thing accords to its own category.” From here, the text moves closer to its conclusion, beginning with a summarizing shi gu 是故 (“and for this reason”) that leads to yet another set of analogies on the same theme before concluding with a three-line pronouncement introduced again by gu 故 (“thus”) that caps the entire fourth (or fifth) section of the chapter. At this point, the text maps the social world onto the natural, claiming that we can choose our actions but then cannot control their “natural” and therefore inevitable and predictable consequences. The 
              junzi
              
             must be cautious in speech and action because his behavior may attract calamity according to the same principle of resonance that governs the preceding analogies from the natural world:HKCS 1/2/5–7:

                	是故

	 質的張而弓矢至焉;

	 林木茂而斧斤至焉;

	 樹成蔭而眾鳥息焉。

	 醯酸而蚋聚焉。

	 And for this reason [it is said]:

	 Where the archery target is set out, bows and arrows will arrive;

	 Where the forest woods are flourishing, axes and halberds will arrive;

	 Where trees provide for shade, numerous birds will rest;

	 Where [things turn] sour and acid, gnats accumulate.

	故

	 言有招禍也,

	 行有招辱也,

	 君子慎其所立乎。

	 Thus [it is said]:

	 When speaking, one might invite disaster;

	 When acting, one might invite disgrace—

	 May the junzi be cautious about where to take his stand!




              

Once again, the statement on the junzi—which easily matches up with the three earlier ones listed above—provides the closure of the entire section; it is as much a reminder of the chapter’s topic proper as it serves as a device to structure the text—indeed, a kind of punctuation mark.

It is remarkable how the individual sections discussed so far are not only self-contained but also composed in different styles, ranging from what—on purely formal grounds of rhyme and meter—could be called “poetry” to the variety of prose patterns. Thus they could be linked not only to different discourses (e.g., about the natural world, the realm of craftsmanship, or moral behavior) but also to different rhetorical figures and patterns of speech. It is unlikely that these passages were original compositions by a single author; more plausibly, they were diverse expressions of traditional wisdom and as such readily available to the compiler of “Exhortation to Learning.”
It is not surprising that these expressions found their way into a range of different texts (K I.124–26). To give just one example, in Han times the statement (or half-statement, as it is only part of a “couplet” here) “I once spent the whole day thinking, but it was not as good as what I learned in an instant” is attributed to Kongzi
 in the 
Da Dai Liji 大戴禮記
 and to Zisizi
 子思子 in the Shuiyuan 說苑
. Considering that already in the Xunzi, all these individual statements are not integrated with whatever follows and precedes them, it is not possible to identify their origin; just as we see them used as bits of traditional lore re-appearing in Han texts, they may well have preceded the Xunzi as well. The same should be held for similar passages across many other chapters of the text; what finds itself as quotation or parallel in Han texts may very well not be derived from the Xunzi but could have been material that was “traditional” or “shared” already in the third century BCE and entered the Xunzi as such.32 The traditional idea of Xun Kuang as the principal origin of his text interprets ideological differences within the Xunzi as coming from different periods of Xun Kuang’s life; and in a significant number of cases, it requires the assumption that certain passages are misplaced from an “earlier” to a “later” stratum or vice versa. Inescapably, this procedure may well be called a classical case of “the biographical fallacy”: relying to a considerable extent on the text itself, one reconstructs a coherent author whose intellectual biography then, in beautifully circular reasoning, serves as the master tool to stratify his different ideas chronologically.
The text-critical observations made so far can be extended to the entire first half of “Exhortation to Learning.” In each paragraph, metaphors and analogies from either the natural world or the realm of craftsmanship are lined up in series, no historical references are included, and the passages end with a brief statement on the junzi; in two of three cases, this final statement can then be found, verbatim or unmistakably related, in the 
              Lunyu
              
            . In addition, the 
              Odes
              
             are quoted twice, each time explicitly (“An Ode says:”) and with six lines, and the entire text is punctuated by gu 故 and shigu 是故, each time gesturing toward established wisdom that appears both conclusive and unquestionable. Aside from the 
              Odes
              
             quotations and the implicit gu and shigu gestures toward traditional authority, no other text is explicitly invoked; thus, it is impossible to decide, for example, whether the Xunzi is quoting from an early version of the 
              Lunyu
              
            

              
              
             or whether the latter, at some subsequent stage, possibly during the Han,33 adopted the lines on the junzi from the Xunzi or a third source.
It is only with section seven,34 a little more than half-way into of the first chapter, that “Exhortation to Learning” adopts the diction of expository prose, starting with a two-part rhetorical question: “Where does learning begin? Where does it end?” (學惡乎始? 惡乎終?) The answer, introduced by a simple yue 曰 (“it is said,” or “I say”), begins once again with a pair of formalized statements:HKCS 1/3/7–8:

                	其數則

	 始乎誦經, 終乎讀禮;

	其義則

	 始乎為士, 終乎為聖人。

	 “In its sequential order:

	It begins with reciting the classics, it ends with reading out loud the ritual [precepts].

	 In its meaning:

	  It begins with being a learned man of service,35 it ends with being a sage.”




              

It is possible that yue 曰, as understood by traditional commentators and translated by Knoblock
, means “I say.” However, yue may well mark the above pair of lines as another “saying” of traditional origin,36 especially as the text that follows them continues in free prose. What is emphasized by yue is only the paired statement, not the entire section that follows. Such “marking” of speech is a common rhetorical feature of early Chinese expository prose—in which case yue may indicate that the brief maxim is precisely not in the author’s original voice but a piece of wisdom he cites approvingly.
By contrast, this maxim is followed by a rare instance (in chapter 1) of several sentences in unbound prose:HKCS 1/3/8–9:

                	真積力久則入。學至乎沒而後止也。故學數有終, 若其義則不可須臾舍也。為之人也, 舍之禽獸也。

	By truly building up effort for a long time, one enters [into the process of becoming a junzi];37 learning is something which continues until death and only then stops. Thus, while the sequential order of learning continues to the end of one’s life, when it comes to its meaning, it is what must not be abandoned for even an instant. Those who engage in it are humans; those who abandon it are wild beasts.




              

Without transition, this is in turn followed by a rhythmic and rhymed account of three of the classics:HKCS 1/3/9–10

                	故

	 書者、政事之紀也;
	*-ə

	 詩者、中聲之所止也;
	*-ə

	 禮者、法之大分, 類之綱紀也。
	*-ə

	 Thus [it is said]:

	 The Documents are the essentials for government affairs;

	 The Odes are where fitting tones come to rest;

	The Rites provide the great distinctions according to [social] rules, they are the guiding principles of classification.




              

This self-contained unit of three rhymes is then elaborated upon as follows, with the learning of both the Music and the Springs and Autumns 
              Annals
              
            

              
              
             added:HKCS 1/3/10–12

                	學至乎禮而止(*təʔ)矣。夫是之謂道德之極(*N-kək)。

	 禮之敬文也,

	 樂之中和也,

	 詩書之博也,

	 春秋之微也,

	在天地之間者畢矣。

	 When learning reaches up to the ritual precepts, it stops. This is what is called the pinnacle of the moral way and its virtuous power.

	  The reverence and refinement of the Rites,38


	  The moderation and harmony of the Music,

	  The breadth of the Odes and the Documents,

	  The subtlety of the Springs and Autumns:

	 Everything between Heaven and Earth culminates in [learning].




              

Nothing of this adds up to an actual argument; it is more like a parade of platitudes sputtering forth from the “discourse machine”39 that reproduces itself in ever new variations on a circumscribed theme, in this case, “learning.” But this, of course, is the force of its argument: contrary to the celebration of Xun Kuang as an author with an emphatic personal voice, the text, while certainly advancing an intellectual position, here is emptied of any individuality or surprising thought: in a mantra-like style both rhythmic and repetitive, it falls from one rhetorical pattern into the next, generating and regenerating itself in a continuous and inescapable loop of statements that are asserted but not argued. Because the passage is not built as a linear structure, its continuation is not predicated on what comes before and after any of its parts. It can be rejected but never refuted.HKCS 1/3/14–15

                	君子之學也,

	 入乎耳,

	 著乎心,

	 布乎四體,

	 形乎動靜。

	 端而言,

	 蝡而動,

	一可以為法則。

	小人之學也,

	 入乎耳,

	 出乎口;

	 口耳之間,

	 則四寸耳,

	曷足以美七尺之軀哉!

	 As for the learning of the junzi:

	  It enters the ear,

	  Manifests itself in the heart,

	  Extends across the four extremities,

	  Takes form in activity and repose.

	  Gasping in speaking,

	  Slow in action,40


	 Altogether one can take him as model and rule.

	 As for the learning of the petty man:

	  It enters the ear,

	  Goes out through the mouth,

	  Yet between ear and mouth

	  There are just four inches of space—

	 How could it suffice to grace a seven-foot body!




              


The message of these lines seems clear: the 
              junzi
              
             is thoroughly—indeed bodily—transformed by learning
, while for the petty man, learning has a mere utilitarian purpose, exiting the mouth as fast as it enters the ear. Yet immediately thereafter follows an interesting twist: the learning of the ancients is a thing of the past—yet it is the learning
 of the junzi:HKCS 1/3/17–18:

                	 古之學者為己,

	 今之學者為人。

	 君子之學也, 以美其身;

	 小人之學也, 以為禽犢。

	故

	 不問而告謂之傲,

	 問一而告二謂之囋。

	 傲、非也,囋、非也;

	 君子如嚮矣。

	  The learning of the ancients was for themselves;

	  The learning of today is for others.

	  The learning of the junzi is for gracing his person;

	  The learning of the petty man is for preparing sacrificial birds and calves.

	 Thus [it is said]:

	  To pronounce oneself without having inquired is called presumptuous;

	  to pronounce oneself twice when having inquired once is called garrulous.41


	  Being presumptuous is wrong; being garrulous is wrong.

	  The junzi is like an echo.




              

What does it mean that the junzi is “like an echo”? Yang Liang
 explains xiang 嚮 (“echo”) as “responsive sound,” and later commentators have expanded this reading to mean that the junzi responds in the precisely adequate way: if prompted (“asked”) once, he pronounces himself once; if prompted lightly or strongly, he will respond lightly or strongly, respectively. This is a fine reading, though I take the text differently: the “asking” or “inquiring” is not directed toward the junzi but toward his own action, and his subsequent pronouncement is properly limited to the extent of his inquiry. In this sense, what he says is “like an echo” of what he has learned. But there is more to the use of the simile “like an echo.” It invites the reader to act “like an echo”—to respond with the perceptive mind of a junzi able to discern what is conveyed through the Xunzi. Here, unlike with its unreconstructed platitudes before, the text engages the reader by means of its “poetry”: in using a simile to describe the junzi, the text demands an act of interpretation—a choice between different possible meanings—to become understood. It is in this space of negotiated meaning that the reader encounters the mind of the author. The following paragraph contains an instance of (self?)-quotation and (self?)-commentary to exalt the role of the 
teacher
:HKCS 1/3/20–21

                	學莫便乎近其人。

	 禮樂法而不說,

	 詩書故而不切,

	 春秋約而不速。

	方其人之習君子之說, 則尊以遍矣, 周於世矣。

	故曰:

	 學莫便乎近其人。

	“In learning, nothing is more effective than being close to a person accomplished in it.”

	  The Rites and the Music provide models yet do not explain;

	  The Odes and the Documents provide precedents yet do not speak directly;42


	  The Springs and Autumns are terse yet not easy to grasp.

	If one imitates how a person [of learning] practices the explanations of the junzi one becomes widely revered and [one’s reputation] extends across generations.

	 Thus it is said:“In learning, nothing is more effective than being close to a person accomplished in it.”




              

Here, the final gu yue is an argumentative conclusion: because the classics do not lend themselves to an easy understanding, one needs to follow the instruction and model of a teacher (“a person accomplished in it”). The following passage in unbound prose is the first—and indeed only—part of the entire chapter that presents a sustained deductive argument. It also is the only longer segment of chapter 1 where linguistic patterning does not dominate the development and expression of reasoning; instead, the passage is driven by the use of logical conjunctions, interrogative particles, and conclusive markers such as an 安 (“how”), er yi 而已 (“and this is all,” “merely”), ze 則 (“then,” “thus”), ruo 若 (“if”), and finally another gu 故 (“therefore”).HKCS 1/3/23 – 1/4/4

                	學之經莫速乎好其人, 隆禮次之。上不能好其人, 下不能隆禮, 安特將學雜識志, 順詩書而已耳。則末世窮年, 不免為陋儒而已。將原先王, 本仁義,則禮正其經緯蹊徑也。若挈裘領, 詘五指而頓之, 順者不可勝數也。不道禮憲,以詩書為之, 譬之猶以指測河也, 以戈舂黍也, 以錐餐壺也, 不可以得之矣。故隆禮, 雖未明, 法士也; 不隆禮, 雖察辯, 散儒也。

	For the path of learning, nothing is more expeditious than devotion to a person accomplished in it; to exalt the ritual precepts is second. If in the first place one cannot devote oneself to a person engaged in it, and in the second place cannot exalt the Rites, how would it be enough to only learn some miscellaneous precepts or simply follow the Odes and the Documents! In this case, to the end of one’s days, one could not avoid being nothing more than a parochial ru. If one is bound to take the former kings as one’s source and benevolence and righteousness as one’s basis, then the Rites will rectify the warp and woof, the ways and byways. It is like when one lifts a fur coat by its collar, grasps it with five fingers from within and then shakes it, the [hair on the entire coat] that falls smoothly into its place cannot be counted. If one does not take guidance from the statutes of the Rites and acts by merely relying on the Odes and the Documents, it is as if taking a finger to plumb the depth of the river, or taking a dagger to dehusk the millet, or taking an awl to eat a gourd—it just cannot be accomplished! Thus: he who exalts the Rites, even if not yet comprehending them, is an exemplary learned man of service; he who does not exalt the Rites, even though being scrutinizing and discriminating, is an undisciplined ru.




              

Here we do have the argumentative and authorial style in the Xunzi that modern scholars hail for its incisive reasoning (or deplore for its pugnaciousness)—and it is here, in particular in the invectives against lou ru 陋儒
 (“parochial ru”) and san ru 散儒
 (“undisciplined ru”) where one might best discover Xun Kuang’s authorial voice.
To summarize the findings above, chapter 1 of the Xunzi, however, is not the place where this voice speaks with full force. Instead, it is a chapter largely built around individual and mutually unrelated sections that dance around a set of common themes: the importance of learning, the preeminence of the ritual precepts over all other disciplines and modes of conduct, the distinctive character forms and practices that define the junzi. What the chapter lacks in systematic architecture, inner coherence, and linear progression, it gains through its widely varied features of rhythmic repetition, a certain range of metaphors and similes, and the appeal of an overall declamatory style that is more the product of the “discourse machine” than an actual discourse, and that gains its persuasive force from just that. It is also exceedingly difficult to determine anything like Xun Kuang’s authorial voice throughout chapter 1, if by this we understand agreeing or disagreeing with others, using a coherent way of argumentation, or including emphatic utterances such as exclamations or rhetorical questions. The general (though not complete) absence of such features and the lack of a linear development from one section to the next might suggest that we are dealing not with an authored chapter, but with a compiled one that loosely connects elements from diverse sources.
To what extent are these features of structure and diction common to the Xunzi as a whole? For the majority of chapters, Knoblock
—basing himself on existing Chinese scholarship—has proposed more or less severe instances of textual corruption, primarily in the form of misplaced passages that do not connect well with their immediate environment and instead appear to belong together with material in other chapters. Because of his conviction that certain positions reflect the thinking of certain periods within Xun Kuang’s long life, Knoblock
 further argues that individual chapters contain material not only on different topics but also from different periods.43 While this may be true, one wonders how such textual confusion within the chapters may have come about. Is the proposed rearrangement the attempt to reconstitute a unity of thought and coherence of argument that in its proposed form may never have existed in the first place? Or does the lack of integration reflect a case of deterioration from an earlier, more tightly constructed text? Either way, the abrupt changes of topic that occur frequently even in the chapters considered most representative of the Xunzi’s thought suggest the relative independence of smaller textual units within the chapters, and an overall rather loose structure of argument; as Knoblock
 has pointed out, the Xunzi contains a considerable number of section titles within the individual chapters, suggesting that the sections such titled had once circulated independently (K I.107, 121, 123–24); moreover, in Knoblock’s
 words, “we know from the history of the text that Liu Xiang
 and not Xunzi is responsible for the original order not only of the books but also of sections or paragraphs within the books” (K I.123). Generally speaking, however, a passage that follows logically from the previous one and, in turn, is the necessary basis for the subsequent one, is less easily transposed than a relatively isolated one that stands on its own. The editor, or series of editors, who may have rearranged the original order within a chapter presumably did not willfully vandalize the text. He or they must have considered the current arrangement as the most plausible or helpful one. This might seem improbable if the chapters had been tightly constructed to begin with; on the other hand, as the above-mentioned case of “Black Robes” reveals,44 it is by no means impossible.
An example for the lack of textual integration is chapter 22, “Zheng ming” 正名, which together with a handful of other chapters seems to express the ideological core of the Xunzi. Stylistically, the chapter shows numerous similarities with chapter 1 discussed above: it contains few paragraphs in unbound prose, while the large majority of passages is composed in short, highly formulaic patterns of rhythmic parallelism that delineate the given passage from its immediate environment; a number of short passages are rhymed; the different paragraphs are not arranged in a continuous argument; there are no historical anecdotes or other specific historical references; a small number of connecting markers such as gu 故 or shi gu 是故 are used liberally throughout; in three cases, a paragraph is capped by a quotation from the 
              Odes
              
            ; there are few instances of an individual voice that would make itself heard through rhetorical questions or exclamations; the chapter—except for a few brief paragraphs—does not engage in refuting competing theories or positions; and a distinction is made between an ideal past and a chaotic present. Perhaps most importantly, the chapter as a whole does not have a continuous theme: after about two thirds of the text, the concern with zheng ming 正名



              
              
             (“correct use of names


              
              
            ”)
              
             falls away almost entirely, with much of the remaining parts focused, once again, on the junzi. Altogether, the chapter consists far less of explicit reasoning than of apodictic pronouncements, often introduced by the formulaic fan 凡 (“as a matter of principle”). Thus, similar to the case of chapter 1, the persuasive force of “Zheng ming” lies not in arguments derived from traditional authority or historical precedent, nor does it rest in the compelling rebuttal of others or in a tightly woven sequential argument. Its 
rhetorical
 force gradually rises from the procedure of piling up passage upon passage, dictum upon dictum, that in their accumulation overwhelm the reader by their diversity of linguistic patterns. This principle of copia et varietas (“abundance and variety”), central to the European traditions of rhetoric, literature, painting, and music, can be found in early Chinese shui 說
 (“attempts at persuasion”) of Xun Kuang’s time, and it defines, then in highly stylized poetic form, the core of the early 
              fu
              
             賦 (“poetic exposition”). The formal feature of extended parallelism, ubiquitous in the Xunzi, where a topic is pursued through a series of statements that are typically capped with a final pronouncement introduced by gu, is closely related to the technique of the catalogue—a rhetorical figure that is as central to the Xunzi as it is to the Western Han 
              fu
              
            . An extreme example in “Zheng ming” is the following, where the topic of “name” appears only in passing (HKCS 22/108/14 – 22/109/3, K III.129–30):
                	然則何緣而以同異?曰 : 緣天官。凡同類同情者, 其天官之意物也同。故比方之疑似而通, 是所以共其約名以相期也。

	 形體、色理以目異;

	 聲音清濁、調竽、奇聲以耳異;

	 甘苦、鹹淡、辛酸、奇味以口異;

	 香臭、芬鬱、腥臊、漏庮、奇臭以鼻異;

	 疾癢、凔熱、滑鈹、輕重以形體異;

	 說故、喜怒、哀樂、愛惡、欲以心異。

	心有徵知。徵知,則

	 緣耳而知聲可也,

	 緣目而知形可也。

	然而徵知必將待天官之當簿其類, 然後可也。

	 五官簿之而不知,

	 心徵知而無說,

	則人莫不然謂之不知。

	此所緣而以同異也。

	 This being so, for what cause does one take things as equal or different? One might say: because of the inborn facilities of the organs. In general, when things are of the same kind and the same disposition, the way the inborn facilities of the organs perceive of them is also the same. Thus, when put side by side, they resemble one another and are interchangeable; this is why they are given an agreed name by which they correspond to one another.

	The embodiments of form and the patterns of color are distinguished by the eye;

	The clear and muddy notes, the well-tuned reed pipes, and the unusual sounds are distinguished by the ear;

	Sweet and bitter, salty and bland, acid and sour, and the unusual tastes are distinguished by the mouth;

	Aromatic and foul, fragrant and stinking, fishy and fetid, rotten and festering, and the unusual odors are distinguished by the nose;

	Pain and itching, cold and heat, slippery and firm, light and heavy are distinguished by the embodiment of form;

	Explanation and precedent,45 pleasure and anger, sorrow and happiness, love and hate, and desire are distinguished by the heart.

	 The heart has understanding by distinction. When there is understanding by distinction, then

	Because of the ear, it is possible to know sound,

	Because of the eye, it is possible to know form.

	 Following from there, understanding by distinction is always contingent upon the organ being properly impressed by what is of its category; only then it is possible.

	If the five organs are impressed but do not lead to understanding,

	if the heart understands by distinction but without leading to explanation,

	 then there is nobody among men who would not be inclined to call this “not understanding.”

	 This is the cause by which one takes things as equal or different.




              


For the point made here—the different organs are perceptive of different types of things, which is the basis for the human capacity to perceive of these things as belonging to different categories
, and for being capable of fully perceiving of reality altogether—one might find this passage extravagantly verbose. Perhaps the passage is constructed as a forceful rebuttal of an implied philosophical adversary, but otherwise, no reader needed the extensive catalogue of different sensations and the organs receptive to them, nor was it necessary to dwell on the question of “understanding” or “not understanding.” Rhetorically, however, the text exhausts its limited topic. Instead of offering some chosen examples or analogies, it says everything there is to say, as is then finally suggested by the closing formula regarding yuan er yi tongyi 緣而以同異 (“the cause by which one takes things as equal or different”) that verbatim responds to the question at the outset. Within this frame, the mini-discourse stands on its own, and it is complete—which makes it persuasive. It also is eminently movable to fit different contexts, but within the “Zheng ming” chapter, it is part of a larger discussion on “correct names


              
            ” that imply correct distinctions



              
            . Here, the keyword that frames the discussion (and runs throughout it), is yi 異 (“different”), which also connects the present passage to the immediately preceding one (not cited here). To this larger discussion of correct distinctions
, the present passage contributes the argument that the principles of human understanding and action are biologically determined, a point that the Xunzi also makes elsewhere. However, what makes the passage compelling and unquestionable—its rhetorical architecture and sense of completeness—is also what facilitates its potential displacement.
The feature of the catalogue, frequent in shorter units of text regardless of the topic at hand,46 is also operative at a larger level. In chapter 5, “Fei xiang” 非相, it appears in a rare instance (within the core chapters) of sustained references to historical figures (HKCS 5/17/10–24, K I.203–4)47 where it is followed, in short order, by lists of “three” patterns of misfortune and behavior, respectively. Chapter 21, “Jie bi” 解蔽, contains catalogues of what bi 蔽 (“blinds”) the human mind, examples of sage rulers from the past and of their sensual perceptions, scholars who were “blinded” by their particular convictions, and others more. Chapter 19, “Li lun” 禮論, is largely driven by a series of catalogues, beginning with the sensory organs and everything that can be yang 養 (“nurtured”), and then detailing the sumptuary rules concerning ancestral sacrifices, the order of sacrificial offerings, funerary arrangements including the mourning garb, human emotions and the ways to display them, tomb furnishings and grave goods, and so on. Another large catalogue can be found in chapter 6, “Fei shi’er zi” 非十二子. Here, the text starts out by denouncing through formulaic repetition twelve groups of zi 子 (“masters”), divided in six pairs before turning to the positive examples of Kongzi
 孔子 and Zigong
 子弓, Shun 舜, and Yu 禹. For five of the six pairs of aberrant scholars, the text concludes with the same mantra-like formula: ran’er qi chi zhi you gu, qi yan zhi cheng li, zuyi qihuo yuzhong 然而其持之有故, 其言之成理, 足以欺惑愚眾 : 是 A, B 也 (“Thus, when their positions have precedent and their explications become well-formed, they suffice to deceive and confuse the ignorant masses; such are [the masters] A and B”). As in the other catalogues, the list is presented as being complete, final, cast into fixed form—and is therefore compelling.
The chapter that is singularly distinguished by fierce reasoning and a forceful and emphatic (and hence distinctly individual) voice is chapter 23, “Xing’e” 性惡—the rhetorical climax of the core Xunzi—where the text not only argues that human nature is bad but also that the 
              Mengzi’s
              
             opposite view is wrong. As noted by Knoblock
, the chapter is seriously damaged, and roughly the last third of the text is merely “tangentially connected with the main theme of the book” (K III.280). This having been said, the first two thirds of the chapter do stand out by their rigorous and combative style.
The chapter contains the same abundance of stylistic patterns as other parts of the Xunzi, and it is not short on formulaic expression: yong ci guan zhi, [ran ze] ren zhi xing’e ming yi, qi shan zhe wei ye 用此觀之, [然則]人之性惡明矣, 其善者偽也 (“Contemplating it from this perspective, it is clear that human nature is bad, and that what is good is artificially brought about”) appears verbatim no less than eight times, and in addition with two variations. But then there is more: a purportedly direct citation of Mengzi
 (or from the emerging 
              Mengzi
              
             tradition, though not matching up verbatim with anything in the current 
              Mengzi
              
             text), followed by a rebuttal; a wealth of conjunctions and sentence adverbials to develop fully formed arguments (as opposed to mere pronouncements) that include not just the ubiquitous gu 故 and ze 則 but also ruoshi 若是 (“if this is the case”), ruo 若 (“if”), bi 必 (“invariably”), ran ze 然則 (“this being so, then”), and others more; structures pointing out what is “true” and what is “false” (shi 是 . . . fei 非), what is “ancient” and what is “today” (gu 古 . . . jin 今); patterns of causation (“if A then B, if B then C, if C then D, and hence . . . ”); the use of analogies; rhetorical questions such as he ye 何也 (“how?”) and emphatic exclamations (qi 豈 . . . zai 哉); and staged dialogues with an interlocutor. While the “Xing’e” chapter contains the same rhythmic patterns as the other chapters, these rhetorical patterns do not dominate the chapter or drive its ways of developing an argument. In this analysis, I am not referring to the philosophical unity of the entire chapter (or even of the first two-thirds), nor would I claim chapter 23 to be the philosophical core of the entire Xunzi.48 Instead, I wish to emphasize the striking stylistic features of chapter 23 especially when compared with a text like chapter 1. These features constitute a different mode of argumentation together with an intensified presence of a distinct authorial voice that speaks with fierce conviction. Remarkably, with the exception of a single line toward the very end, chapter 23 is among the very few chapters of the Xunzi that do not seem to share any material with other pre-Qin and Han texts (Ho
 et al. 2005: 209–15). At the same time, in post-Han times “Xing’e” has been by far the single most-referenced chapter from the Xunzi and has come to represent the Xunzi altogether—so much so that “readers of later centuries . . . seemed not to peruse much” of the entire text beyond this particular chapter (Goldin
 2011: 72).
From this, one might venture that it was not merely the disagreement with the 
              Mengzi
              
             that contributed to the Xunzi’s more marginal status in the tradition and that in Song times, finally, led to Xunzi’s expulsion from the genealogical pantheon of the Confucian orthodoxy as it became physically enshrined in the kongmiao 孔廟 (“Kongzi Temple”) of succeeding dynasties. The double phenomenon that the Xunzi is at its most forceful in its attack on the 
              Mengzi
              
            , and that it is also here where the textual voice appears most recognizable as that of a true author—always understood as Xun Kuang—will not have gone unnoticed. Just where the text comes closest to offering a strong argument by a strong author, it also is most vulnerable to rejection, and to the punishment of its presumed author for having taken his stance.49 In “Xing’e,” Xunzi and the Xunzi, rightly or wrongly, have long come to stand in for each other.
As “Xing’e” with its hard-charging logic and emphatic expressivity seems to reveal an individual voice (or constructs one rhetorically), it also reminds us that much of the Xunzi does not. In fact, it seems to me that chapters 1 and 23 are strikingly different in nature: while the first, at least in part, appears as a compiled text, the second appears as an authored one. There are many ways to rationalize how the author of chapter 23 can also be the one who wrote chapter 1; perhaps he was a master of many styles; perhaps his way of writing changed over the course of his long life; perhaps the different topics suggested different forms of argumentation; perhaps the deployment of traditional wisdom in chapter 1 is meant to exemplify the cause of traditional “learning,” while the aggressive argument in chapter 23 is carefully crafted to reflect the harshness of its message—with both thus mimetically representing on the linguistic level the philosophical meaning that is to be to advanced.50 But any of these explanations would have to be explicitly appropriated and defended in order to argue for the authorial unity of the Xunzi in the face of its striking internal diversity. But why? What is the evidence (other than traditional belief) for positing a single author for both chapters (and all other chapters as well), and what is gained by trying to make that case—a case as forced and arduous as it is with every pre-imperial Chinese text? How many problems are solved by the assumption of Xunzi as the single author of the Xunzi, and how many problems are created by it? Had Foucault
 not written his essay “What is an Author?” (Foucault 1979), we would have to invent something close to it in order to answer these questions.
Consider again the initial parts of chapter 1 that follow the statement “A junzi says: ‘In learning, one must not desist.’” As noted above, this pronouncement leads to different metaphors from the worlds of nature and craftsmanship before offering a set piece of traditional wisdom introduced by gu 故. Soon thereafter, we see another gu introducing another, seemingly unrelated set piece which traditional readers have understood as opening a new section of the text. As I have argued above, it is not possible to begin a new section with gu; perhaps something is missing before, or the text might be in disarray. But there is also another way to make sense of the structure of “Quan xue” (and many other parts of the Xunzi). What if the chapter is not at all in disarray or incomplete—but simply appears as such because we are expecting a linear progression?51 What if the mutually independent passages were never meant to constitute such linear progression but, instead, were compiled as parallel illustrations of the core ideas? In this way, the passages that follow the different instances of gu are to be read not as one following the other but as different and equally valid responses to the initial statement of the “gentleman,” compiled from a larger repertoire of such responses. Such a repertoire may have accumulated from different scenes of instructions some of which might even go back to Xun Kuang himself, teaching his disciples; or it may have built up from various discussions, oral or written, of “learning” that were associated with Xun Kuang and his intellectual circle. There are numerous ways in which a repertoire concerning the traditional topic of “Quan xue”—which is not at all unique to the Xunzi—could have grown over time, and it is not difficult to imagine an editor compiling parts of it into the text we now have. Needless to say, any such editor would have been attracted the most to precisely the kinds of metaphors, analogies, and pieces of accepted and therefore authoritative wisdom that we find in the received text of the Xunzi.
In other words, by expecting a certain type of argumentative logic across the different chapters, we may be misreading the text altogether. As soon as we abandon the idea of the individual author and of the text as this author’s individually crafted work, a chapter like “Quan xue” easily makes sense as a compilation of mutually independent illustrations of the principal ideas associated with Xunzi and his circle. Moreover, unlike with the traditional reading of the text, we no longer struggle with questions of authorship, ideological diversity, or stylistic incoherence. We also no longer need to tie different parts of the Xunzi to the highly tentative reconstruction of different periods of Xun Kuang’s personal life. With the exception of parts of “Xing’e” and perhaps some other passages of careful disquisition, we can let go of Xun Kuang as author. In return, we obtain a much richer vision of Xun Kuang as the teacher who inspired the many different ways to think and speak about important social, moral, and philosophical questions. This proposal must not be misunderstood as an argument about the authenticity

 of the text. To the contrary, it is only with the common misreading of compiled texts as authored ones, and with the false conflation of text and author, that textual authenticity

 is confused with authorship. A clearer understanding of this confusion, finally, may also help us to recognize a truly authored text when we see it—which most likely will not be chapter 1 of the Xunzi.
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Footnotes
1Paul Rakita Goldin
                  
                 expresses a common attitude toward the text: “Xunzi’s writing is succinct and lucid, his philosophical positions original and reasoned” (Goldin 1999: xiii).

 

2The only chapters that include mention of Xunzi (in the form of Sun Qing 孫卿, Sun Qingzi 孫卿子, or Xun Qingzi 荀卿子) are 8 (“Ru xiao” 儒效), 15 (“Yi bing” 議兵), and 16 (“Qiang guo” 彊國). In addition, the “Eulogy” (Knoblock
                  
                ) on Xunzi that may have come from a disciple or later scholar and is appended to the final chapter 32 (“Yao wen” 堯問) mentions him as Sun Qing. Because they speak of Xun Kuang in the third person, these chapters are often taken as the works of his disciples.

 

3See also William G. Boltz: “[L]iterary or essay-like texts, authored by a single writer, in the way we typically think of a text in the modern world, do not reflect the norm for early China but were, at best, the exception” (Boltz
                  
                 2005: 59).

 

4Denecke might be overstating the case for the Xunzi when noting that its “new rhetorical
 format, the expository essay, constituted a radical change, an innovation that was to fundamentally alter the face of Masters Literature” (Denecke
                  
                 2010: 180).

 

5Here, I disagree with Denecke
                  
                ’s analysis as well as with Knoblock’s
                  
                 translation.

 

6In his introduction, Knoblock
                  
                 offers an extensive discussion of the textual history of the text (K I.105–28).

 

7In this respect, the Xunzi is not different from many, if not most, other texts of the early philosophical tradition.

 

8For a detailed analysis of the fu

                  
                 poems see Knechtges
                  
                 (1989: 1–31); for a brief discussion of both the “working songs” (cheng xiang 成相) and the fu

                  
                , see Denecke
                  
                 (2010: 188–95); for the “Cheng xiang” chapter alone, see Malmquist
                  
                 (1973b: 63–91) and Malmquist
                  
                 (1973a: 352–58). Scholars disagree as to whether the content of these chapters is “philosophical” (Knoblock
                  
                ) or not (Knechtges
                  
                ). For discussions of rhyme in the “Cheng xiang” chapter, see Li
                  
                 (2010: 89–93); Zhu
                  
                 (1957: 42–47).

 

9That parallel is the brief phrase zhi zhi yue zhi zhi 知之曰知之 (Knoblock 29.6) that appears as zhi zhi wei zhi zhi 知之為知之 in Lunyu

                  
                 2.17 (“Wei zheng” 為政). By contrast, the four Xunzi chapters of Kongzi
                  
                 lore have numerous parallels especially in Hanshi waizhuan

                  
                 韓氏外傳
                  
                  
                 and Kongzi jiayu 孔子家語, and to some lesser degree in 
Da Dai Liji 大戴禮記
 and Shuiyuan

                  
                 說苑.

 

10The Hanshu

                  
                 bibliographic monograph “Yiwenzhi” 藝文志, which in abbreviated form represents the catalogue of the imperial library at the end of the first century BCE, attributes twenty pieces of fu

                  
                 to Xunzi.

 

11The arrangement of presumed “inauthentic” 
                  
                  
                material at the end of a Masters text is, of course, standard procedure and hence expresses unambiguously what both Liu Xiang
                  
                 and Yang Liang
                  
                 thought of the closing chapters.

 

12For a more contextualized discussion of the term cheng xiang, see Kern (2003: 407–9).

 

13Simply put, there was no literary “genre” called fu

                  
                 賦 in Xun Kuang’s time; see Kern (2003: 391–95).

 

14The quote is in the chapter “Chu ce si” 楚策四, “Ke shui Chunshen jun” 客說春申君.

 

15Günther Debon
                  
                 has repeatedly pointed to the presence and significance of rhymed sayings (“Spruchdichtung”) in early Chinese expository prose; see Debon (1996: 36–42); on rhymed sayings especially in the Xunzi, see Debon (2002 vol.1: 21–30).

 

16In discussing the fallacies of the “rambling mode” in translations of the Zhuangzi

                  
                , A. C. Graham
                  
                 has offered the most cogent critique of negligence toward the poetic features of early “expository prose,” summarized in the sentence “The effect of assimilating the verse to prose is almost always catastrophic”; see Graham
                  
                 (1991b: 119–44, esp. 130–43). The groundbreaking work on rhyme in early expository prose is Jiang
                  
                 (1993); see also Long
                  
                 (1962–63, repr. 2009: 182–283), and Tan
                  
                 (1995: 12–19). The gradually increasing body of scholarship on the formal aspects of early Chinese philosophical texts includes Rudolf G. Wagner’s analysis of “Interlocking Parallel Style,” see Wagner
                  
                 (2000: 53–113), Dirk Meyer
                  
                 (2011), Raphals
                  
                 (1994: 103–16), Roth
                  
                 (1999), Queen
                  
                 (2008: 201–47), Baxter
                  
                 (1998: 231–53), Fischer
                  
                 (2009: 1–34), Boltz
                  
                 (2005: 50–78), Liu
                  
                 (1994), LaFargue
                  
                 (1994); see also Kern (2014), Xu
                  
                 (1990: 58–64), and Morrison
                  
                 (1981: 391–420). Aside from Knoblock’s
                  
                 translation of the Xunzi, Hutton’s
                  
                 new Xunzi translation also marks off the poetic parts of the text, as does the translation of the 
                  Huainanzi
                  
                 by John S. Major
                  
                 et al. (Major et al. 2010).

 

17Here, I allude to Ernst H. Gombrich
                  
                 for the power of formal structure in argument (Gombrich 1979); see also Bagley
                  
                 (1993: 34–55). For early Chinese rhetoric, see further Schaberg
                  
                 (2001: 21–56). As Schaberg observes, the “rhetoric of good order
” applies to both speech and written prose; I would add that expository prose with its implied authorial voice is indeed built upon the techniques of persuasion that are first visible in discursive speech.

 

18See Knoblock’s
                  
                 appendices “Composition of Each Book” in each of his three volumes.

 

19On “composite texts” as a common phenonemon during the time of the Xunzi, see Boltz
                  
                 (2005: 50–78). In saying “truly authored and original,” I do not overlook that many scholars (e.g., Knoblock
                  
                ) have noticed what they call “borrowed” elements in the text. But to consciously borrow existing language is an intense form of authorship as it implies thoughtful and intentional decisions on the side of the author.

 

20See Kern (2005: 293–332), and Kalinowski
                  
                 (2000–01: 141–48).

 

21In the present essay, I do not always follow the divisions into sections as given in the CHANT version (which is also largely coherent with Knoblock’s
                  
                 division). I indicate where I differ from CHANT or Knoblock
                  
                .

 

22My translation follows Yang Liang’s
                                  
                                 commentary and the parallel in Lunyu

                                  
                                 1.4 (“Xue er” 學而): “Zengzi said: I inspect myself daily on three counts” (曾子曰:「吾日三省吾身」); later commentators on the Xunzi have interpreted the word can 參 (*N-sʕrum) not as san 三 (*srum; “on three counts”) but as yan 驗 (*m-qʰr[a]m-s; “to examine”) and have further argued that the two characters xing hu 省乎 (“inspect” plus directional preposition “at”) are an interpolation. Thus, Knoblock
                                  
                                 translates as “the gentleman each day examines himself” (135). I see no need for this emendation, nor can I think of a good explanation for the purported interchangeability of can and yan.

 

23Personal communication, January 2012.

 

24On different types of quotation (and pertinent references), see Kern and Hunter
                  
                 (forthcoming).

 

25Here, I differ from Knoblock’s
                  
                 assessment which is purely based on the comparison of the Xunzi with other transmitted sources. To say that these sources—especially the Da Dai Liji

                  
                 and the Hanshi waizhuan

                  
                —seem to be quoting from the Xunzi and not vice versa is not the same as saying that whatever they quote did actually originate with the Xunzi.

 

26As reflected in the CHANT edition as well as in Knoblock
                  
                ’s translation.

 

27Clearly, the metaphor refers to the “height of the sky,” yet at the same time, the two sentences here invoke the “heaven/earth” cosmology
.

 

28The absence of rhyme, however, does not mean the absence of poetry; Baxter
                  
                 notes that “both rhyme and semantic patterning,” especially including semantic parallelism, “are used as poetic devices” in the Laozi

                  
                 (Baxter 1998: 237).

 

29Goldin
                  
                 sees this as the theme of the entire Xunzi: “The overarching preoccupation that binds together the diverse arguments and reflections in the text is the role of the noble man” (Goldin 1999: xi).

 

30“Still another characteristic, finally, which separates the Lao-tzu from much of early Chinese philosophical discourse, is that it is entirely free of narration, in the sense that its statements are general and not anchored to any particular persons, times, or places. There is no indication of who is speaking, no direct reference to historical events. This contrasts strikingly with typical Confucian discourse” (Baxter
                  
                 1998: 240).

 

31In my representation of the rhyme pattern, the small letter “x” represents a non-rhyming line. My simplified representation of the rhymes is derived from William H. Baxter
                  
                 and Laurent Sagart
                  
                , Baxter-Sagart Old Chinese Reconstruction (Version 1.00), online at http://​crlao.​ehess.​fr/​document.​php?​id=​1217. Accessed January 23, 2012.

 

32For a convenient survey of such passages, see the appendices “Composition of Each Book” in each of Knoblock’s
                  
                 three volumes. For materials shared between the Xunzi and various pre-Han or early Han texts, Knoblock
                  
                 likewise notes that “there is no reason to consider the possibility of direct quotation since we are probably dealing with traditional material ancestral to both the Xunzi and these texts” (K I.125). However, Knoblock
                  
                 does seem to assume that where such material is present in the Xunzi, it was consciously selected by Xun Kuang and hence was under his authorial control.

 

33For a possible Western Han compilation date of the Lunyu

                  
                , see Zhao
                  
                 (1961: 11–24), W. Zhu
                  
                 (1986: 40–52), Makeham
                  
                 (1996: 1–24), Hunter
                  
                 (2012).

 

34In CHANT; Knoblock’s section eight.

 

35In social terms, shi 士
                                  
                                 refers to the lowest aristocratic rank; in the present context, it implies the learned man of low aristocratic status (still above the unranked commoners) who is associated with military or other service.

 

36On the rhetorical use of such markers of direct speech, see Kern and Hunter
                  
                 (forthcoming).

 

37The various commentators cannot agree on the meaning of ru 入 (“enter”) here; see Wang
                                  
                                 (2005 vol.1: 26–27).

 

38Here and elsewhere, I translate the term li 禮 in two different ways: when standing alone, as general “ritual precepts”; when being part of a list of what are clearly the liu yi 六藝 (“six arts”), or some of them, as the title of a text (i.e., the Rites

                                  
                                  
                                

                                  
                                  
                                

                                  
                                ). By the time of Xunzi, this canon of learning was well-established, as is now proven by the manuscripts from Guodian
                                  
                                 郭店 of around 300 BCE.

 

39I borrow the term from Owen
                  
                 (2001: 175–91).

 

40Once again, the commentators do not agree on the meaning of these words and lines; see Wang
                                  
                                 (2005 vol.1: 30). The choices in translating duan 端 (interpreted as chuan 喘) and ruan 蝡 come down to the question of whether the two terms are similar (Yang Liang
                                  
                                , whom I follow here) or opposite (Wang Tianhai
                                  
                                , who understands them as “urgent” versus “slow”).

 

41Commentators disagree on the meanings of ao 傲 and za 囋; see Wang
                                  
                                 (2005 vol.1: 32–33).

 

42Here, I disagree with Wang Tianhai
                                  
                                 who glosses gu er bu qie 故而不切 as chen jiu er bu qiehe xianshi 陳舊而不切合現實 (“[they] array old precedents but do not conform to present reality”). Instead, bu qie zhi 不切直, of which I take bu qie to be the abbreviated form, is a way of indirect (and ineffective) speech, as attested in Hanshu

                                  
                                 51.2329.

 

43See the summarizing comments in his “Composition of Each Book” appendices.

 

44See p. 6 above.

 

45I do not follow Wang Tianhai
                                  
                                , who reads shuo/shui gu 說故 as yue ku 悅苦 (“happiness and bitterness”), as proposed earlier by Qing commentators (Wang
                                  
                                 2005 vol.2: 897). First, happiness is already included in the complete catalogue of emotions here; second, by accepting the characters (and words) shuo/shui

 gu 說故 I suggest that “explanation and precedent,” which are clearly outside the catalogue of emotions, are purposefully added to the latter to claim that these modes of speech, too, are governed by the heart.

 

46Compare, e.g., the passage in chapter 3, “Bu gou” 不苟, that enumerates the qualities of the junzi; see HKCS 3/9/15–17, K I.175.

 

47Chapter 5 is unusual in containing many references to historical precedent, always connected to well-known figures from the past. The chapter also contains a larger than usual number of quotations from the classics and anonymous sayings.

 

48As noted above, Knoblock
                  
                 has pointed out the problems with the textual integrity of the chapter. For challenges to the relevance of the claim “human nature is bad” in the Xunzi’s overall philosophical system, or for the argument that the claim does not even belong to the original Xunzi, see Robins
                  
                 (2001–02: 99–100). Robins
                  
                 himself, while firmly holding on to Xunzi’s authorship of the “core” of the chapter, argues that it contains not one continuous argument but ten separate essays, possibly reflecting Xunzi’s different ideas over the stretch of his long life. Whatever one might think of that, the point is not relevant to my argument here, which is strictly on the stylistic level of the text.

 

49On being responsible and punishable as a hallmark of authorship, see Foucault
                  
                 (1979: 141–60).

 

50As it happens, this is one of the characteristics of the early fu

                  
                 賦 (“poetic exposition”) for which the Hanshu

                  
                , as noted above, names Xunzi an exemplary early proponent; see Kern (2003: 383–437). I am grateful to Eric Hutton for raising the bar here and below, as I discuss the issue of authorship.

 

51The same question must be raised about chapter 23 which both Donald J. Munro
                  
                 and Robins
                  
                —to my mind rather disingenuously—have labelled “a mess”; see Munro
                  
                 (1996: 198), Robins
                  
                 (2001–02: 157).
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1 Introduction
Xunzi develops an elaborate, systematic, and powerful account of moral self-cultivation, a long-standing Confucian preoccupation. In this chapter I give a rational reconstruction of this account, covering a number of aspects of his presentation. I first survey the historical and cultural context within which Xunzi developed his views, then outline the overall shape and trajectory of his account of moral development, which is correlated closely with his understanding of human nature and psychology. I then analyze his account of how the crucial practices of 
study


                
                
              , ritual, and music
 and dance



                
               contribute to the transformation of people from our initial pettiness to states of increasing wisdom and goodness, which Xunzi arranges into an explicit hierarchy of ethical achievement. I close with a consideration of notable strengths and weaknesses of Xunzi’s account, considered from a contemporary perspective.1

Certainly the cultivation of appropriate sensibilities, skills, 
virtues


                
                
              , and knowledge was central to the Ru 儒
 or “Confucian” tradition from its textual beginning in the 
                Analects
                
              .2 Although the 
                Analects
                
               is almost completely devoid of explicit theoretical argument, it reflects the existence of a teaching group of adult men centered around the figure of the “master,” that is, Kongzi
 or “Master Kong” (circa 551–479 BCE), who is memorialized in the text, both in word and deed: he engages in exemplary actions, answers questions, dispenses advice, and makes sometimes gnomic pronouncements that are sometimes given further interpretation by followers. The master in the 
                Analects
                
               both leads and recommends a life of study, ritual practice, virtuous behavior, musical
 and aesthetic
 delight, and social responsibility. He sometimes chides or even mocks his followers, but at other times he encourages and praises them; through these efforts he is represented as leading them along the dao 道
 (“path” or “Way

”) of a good life, one in which leaders and 
teachers
 have ample 
de 德 (“virtue”)
, especially the over-arching virtue of ren 仁
 (“humaneness

” or “benevolence

”). He presents this Way
 as thoroughly traditional, passed down from the heroic founders of the Zhou dynasty centuries earlier.
As the tradition that became the 
                Analects
                
               developed, critics arose who saw things differently. The “Mohists

,” memorializing a founding figure named Mo Di
, argued that social policy was more important than self-cultivation, and that if one used a reasonable consequentialist



                
               standard of tangible benefit to the state to evaluate policies and ideas, then various typical behaviors of the time needed to be abolished. On this basis Mohists
 argued against aggressive war
, and also against central Confucian prescriptions such as enjoying music
 and practicing elaborate mourning for the dead
, which was a long-standing Chinese religious tradition.
Champions of a Confucian vision thus needed to defend and justify it in a way that the 
                Analects
                
               never does. The most famous attempt to do this was provided by the 
                Mencius
                
              

                
                
              , a text that commemorates the roughly fourth century BCE efforts of Master Meng, Latinized as “Mencius
,” to spread his interpretation of the Way of the Zhou, as transmitted by Confucius


                
                
              . Mencius
 justifies the Confucian Way as fundamentally a natural way of life, which grows organically out of our innate social impulses of compassion, shame, and deference. If we patiently but steadfastly cultivate and extend these impulses and feelings, Mencius
 suggests, we will like patient farmers reap a harvest of abundant virtue.
There is evidence within the 
                Mencius
                
               that there were other Confucian groups at the same time that tried to justify Confucian teachings in other ways. Recent archeologically recovered texts help fill in this picture. For example, one “Master Gao,” who appears especially in Book 6 of the 
                Mencius
                
              , seems to have suggested that while compassion is a natural human impulse that can be cultivated into a virtue of benevolence
, other virtues, such as 
yi 義
 (“
justice


                
                
              ” or “righteousness

”), were “external,” by which he seems to mean that we acquire such dispositions primarily through study and practice, rather than the cultivation of innate tendencies. Xunzi appears to have learned from some of these non-Mencian strands of Confucian theorizing, as well as the numerous other tendencies of thought that arose over the fourth and third centuries BCE in Warring States China, silently borrowing what he judged useful for his new Confucian synthesis, while vociferously criticizing competing views.3


2 Outlines of Xunzi’s View

Xunzi picks a fight with Mencius
 over the issue of human nature


                
                
                
              

                
                
              , but the real target of his ire is Mencius’
 account of moral growth as gradual self-cultivation focused on developing innate good tendencies. Xunzi, by contrast, argues that we have no innate tendencies that can simply be followed as reliable guides toward moral virtue. Instead, we need to reform our innate inclinations through an initially arduous process of education and practice.
The metaphors he uses to describe this process are striking. Instead of speaking of cultivating “sprouts” of morality into full-fledged plants, as Mencius
 does, Xunzi favors tougher images:Crooked wood must await steaming and straightening on the shaping frame, and only then does it become straight. Blunt metal must await honing and grinding, and only then does it become sharp. Now since people’s xing 性 [often translated as “nature”] is bad, they must await teachers and proper models
, and only then do they become correct. They must obtain ritual and yi 義,4 and only then do they become well ordered. (HKCS 23/113/9–10, H 248; see also HKCS 1/1/3–5, 23/115/16–18)



For Xunzi, the process of learning from a teacher, internalizing classical models
, and thereby “obtaining” liyi 禮義 (“ritual” and “righteousness,” here meaning a commitment to just social norms) is most akin to the work of artisans practicing constructive crafts. We must be forcibly conformed to an external model
 (the “shaping frame”), and this requires processes akin to steaming wood and grinding metal.
In other words, Xunzi pictures moral change as a slow, challenging process of personal reformation in which we must rely for an extended period on external forms and guides to achieve what flourishing
 is possible for us. For Xunzi, the Confucian path is lifelong (HKCS 1/3/8), it contains different stages of achievement (which are treated in more detail below), and progress through the stages is slow.
Xunzi thinks ethical formation is slow and difficult because our xing 性 (commonly translated as “nature,” but hereafter left untranslated) is “bad,” and needs to be patiently developed and in some respects reshaped. For Xunzi, our xing consists in our innate, spontaneous capacities, tendencies, and impulses, which require no practice or learning to develop (HKCS 22/107/22–23). He writes, “All people share some common characteristics: when hungry they desire



                
               to eat, when cold they desire warmth, when exhausted they desire rest, they love benefit and hate harm. This is what people have from birth, what is so without waiting, what [sage king] Yu and [tyrant] Jie had in common” (HKCS 4/15/7–8; see also 23/114/2–6). Humans display a large set of typical responses to certain events and situations; active responsiveness seems to be built into Xunzi’s notion of humanity’s instincts.
As for the character of these “petty” (HKCS 4/15/14–15) inclinations, Xunzi writes:Human xing is bad; our goodness is artifice
. Now, human xing is such that from birth it has a love of profit. Following this will produce wrangling and strife, and courtesy and deference will perish. From birth there is envy and hatred in it; following these will produce violence and crime, and loyalty and trust will perish. From birth it has the desires of the ears and eyes, and a love of sounds and colors. Following these will produce wantonness and chaos, and ritual, yi, proper form, and good order will all perish. (HKCS 23/113/3–5, cf. H 248)



On Xunzi’s account we are prone to acquisitiveness and envy, along with various bodily desires. Serious problems come when we “follow” these promptings without reflective judgment based on a proper understanding of the Way. Xunzi tends to pair xing 性 contrastively with wei 偽
, literally “artifice

” or “artificial,” but commonly translated as “deliberate effort

,” as in his repeated motto that “Human xing is bad; our goodness is 
                wei
                
              .” This means that for Xunzi, the xing does not exhaust our human capabilities; in particular it leaves out the human 

                xin
                
               心 (“heart

/mind

”) and its capacities to respond to the world and direct action while remaining empty



                
              , unified
, and tranquil
.
Self-cultivation, for Xunzi, is thus a matter of deliberate effort
 or “artifice.” Given Xunzi’s preference for craft metaphors for this process, one might wonder who exactly is playing the part of craftsman, and who the raw material. As explored further in the next section, Xunzi emphasizes the necessity of good teachers for self-formation to be possible. Thus it might seem that the teacher is the one who “steams” and “grinds” the student, so that over time the student takes on the objective shape or character of the ideal human standard. Stated so baldly this cannot be right. Such a picture appears indistinguishable from “brainwashing” and coercion, and it is hard to fathom how such processes could lead to anything like genuine self-mastery or virtue.
Xunzi clearly views the human heart/mind as the “craftsman” in the process of self-formation, and our impulses, thoughts, and practical abilities as the “material” to be shaped. He describes the heart/mind as a “lord” and “ruler” that issues orders but receives none without itself choosing to follow them (HKCS 21/104/10–12). At another point he describes the heart/mind as the gongzai 工宰 (“master craftsman”) of the Way that can represent the Way with skillful and accurate discriminations and arguments (HKCS 22/110/7, H 241). Humans have created and continue to extend the Way
 through purposeful “artifice,” but one recurrent locus of this artifice
 is the transformation of individuals. Given the powers of even an ignorant and undeveloped heart/mind, however, such transformation can only take place through the slow accumulation of new understanding, sensitivity, and skill in willing submission to an external authority, one’s trusted teacher.

The details of Xunzi’s moral psychology are fascinating and subtle, but for present purposes I will simply sketch the outlines of his conception to help flesh out my account of his views of ethical formation. Xunzi views human 
motivation


                
                
               as having a two-part structure: on the one hand, we have a set of more or less spontaneous dispositions to feel, desire, and act; on the other we have the thought and decision of our heart/mind, which controls what we will actually do in any given situation. Both of these systems need to develop over time for us to reach true virtue, but the heart/mind is clearly the guiding element.
Xunzi analyzes the more appetitive side of our bodily existence in terms of three key notions: xing 性, discussed previously; qing 情
, which most often means “dispositions

” but can sometimes refer to particular emotions

; and yu 欲 (“desires”). He helpfully relates these ideas as follows:The xing consists of the tendencies Heaven produces [in us] (jiu 就); the qing are the substance of the xing; desires are the responses of the 
                    qing
                    
                  . The 
                    qing
                    
                   always seeks after an object of desire when one thinks the object may be attained; [but] judging that something is permissible and finding a path to it, these must emerge from the understanding (zhi 知
). (HKCS 22/111/14–15, cf. H 244)

Xunzi ties xing, 
                qing
                
              , and yu tightly together, as three analytically separable aspects of the same system of human responsiveness to stimuli. For Xunzi, “Heaven




                
                
              ” stands for spontaneous and effortless natural processes of generation and completion, both in the cosmos and human life. Thus the xing is what all humans are born with, generically speaking: it is our innate endowment, which predictably tends in certain directions; we might even call it the collection of our “instincts.” Xunzi then uses the broadly suggestive term 
                qing
                
               to give content to this idea of a uniform endowment; the 
                qing
                
               or dispositions are what we all share (HKCS 3/11/15; see also 23/115/23). Xunzi identifies the 
                qing
                
               itself as the spontaneously responsive aspect of human beings, and the desires, yu 欲, as the responses of the disposition to a person’s environment. Xunzi then goes on to underline the impulsive force of desires as the actively motivational aspect of a person’s 
                qing
                
              , while integrating this with an emphasis on the centrality of intellectual recognition and judgment to the overall process of human action
.
The motive power and mutability of desire are hallmarks of Xunzi’s view.5 At the beginning of his chapter on 
ritual
, he lays out the origin and two-fold justification of ritual, all on the basis of human desire. He writes:How did ritual arise? I say: Humans are born having desires. When they have desires but do not get the objects of their desire, then they will always seek some means of satisfaction. If there is no measure or limit to their seeking, then they will necessarily struggle with each other. If they struggle with each other then there will be chaos, and if there is chaos then they will be impoverished. The former kings hated such chaos, and so they established rituals and yi in order to allot things to people, to nurture their desires, and to satisfy their seeking. They caused desires never to exhaust material goods, and material goods never to be depleted by desires, so that the two support each other and prosper. This is how ritual arose. (HKCS 19/90/3–5, adapted from H 201)

For Xunzi, human desire restlessly seeks satisfaction, and only the Confucian ritual order can provide a way for people to live in harmony with each other and the natural environment, moderating and ordering
 everyone’s pursuit of satisfaction, for the greater good as well as individual flourishing
. And Xunzi, in capsule form, presents here what might be called his negative and positive justifications for Confucian ritual. The negative argument proceeds from untutored human desires, to a widespread, heedless search for their satisfaction, to social conflict and societal collapse, leading to an abhorrent state of shared poverty and suffering. Giving free rein to our desires is thus intrinsically self-defeating, on Xunzi’s view, and so we cannot blindly follow our inclinations. Ritual breaks this chain of consequences by channeling the search for satisfaction within wise boundaries. The positive justification for ritual sees this restraint as an ordered transformation, both of human beings and their environment, considered as both natural and economic
. By reforming desires and the quest for satisfaction, a higher flourishing
 is possible, wherein all receive what they need (food, clothing, shelter, safety, and meaningful social life), and some at least receive more, and more beautiful, things than would ever be possible without social order
 and cooperation. Desires and goods “support each other and prosper” under the guidance of ritual and yi, the apparent constraints that actually free up greater possibilities and lead to more and finer enjoyment.

This illuminates Xunzi’s basic assumption that desires are not in any sense wicked. They aim at real human goods, whether basic and essential, or luxurious; it is primarily the consequences of everyone blindly following their innate desires that are disastrous. Xunzi makes no apologies for arguing that Confucianism is not only the best Way
 to avoid these consequences, but also the most satisfying possible Way
 (HKCS 22/111/16–18). Xunzi has no patience with opponents who argue that good government requires the elimination or even reduction of human desires; we do, however, need to reform and refine our desires. Indeed, he argues that having desires is intrinsic to being alive—the only people who truly lack desire are dead (HKCS 22/111/4–6).

Xunzi explains:Desires do not wait for the possibility of satisfying them, but those who seek [satisfaction] follow what they ke 可 (“approve of”). That desires do not wait for the possibility of satisfying them is something we receive from Heaven; that when seeking [satisfaction] we follow what we approve of is something received from the heart/mind. When a single desire received from Heaven is controlled by the many aims received from our heart/mind, it is certainly difficult to categorize it as being received from Heaven. (HKCS 22/111/6–8, cf. H 243–44)

Desires gain their force spontaneously, but actual human action is frequently a complex process involving conscious assent to particular aims via a judgment of approval. Even “the stupid” reflect on and assent to particular courses of action (HKCS 10/42/13), although their judgments are presumably only framed with the “petty” evaluative categories of benefit and harm (HKCS 4/15/14–16). For Xunzi our conscious aims, and the practices we engage in to reform our emotions
 and desires (or alternatively to follow them wherever they lead), are the crucial determinants of virtue and vice, success and failure, good government and destructive anarchy.
With ke 可
 (“approval

” or “assent” 

), we enter the realm of the heart/mind’s powers of thought and deliberate effort
. Xunzi describes the heart/mind as follows:The heart/mind is the lord of the body, and the ruler of the numinous clarity. It issues commands but receives none. By itself it prohibits or allows, seizes or grasps, moves or stops. Thus, the mouth can be forced to be silent or to speak, the body can be forced to crouch down or stretch out, but the heart/mind cannot be forced to change its ideas. If it judges something right, then one accepts it; if it judges something wrong, then one rejects it. (HKCS 21/104/10–12, cf. H 229)

On Xunzi’s account the heart/mind rules, and the rest of the body obeys. We are not at the mercy of our immediate desires unless we assent to them. This is because “no person does not follow that to which they assent (ke 可) and reject that from which they dissent” (HKCS 22/111/20). We are prompted by our spontaneous desires and aversions, and usually approve of courses of action that will lead to their satisfaction, but our heart/mind always has the potential to command us to refrain from following these promptings, or to go beyond them. While we are capable of acting against our spontaneous attractions and repulsions, we initially see little reason to do so, and will only restrict our pursuit of apparent goods on the basis of prudential calculations of benefit and harm, or if our mind commits to some larger plan of action, like the Confucian Way, which trumps our desires in some categorical way. As Xunzi puts it, everyone approves of certain things, and this is what separates the stupid from the wise


                
                
              : the wise assent to the Way, whereas the rest of us “see only profit,” and reflect only to the extent that we might more effectively satisfy our felt desires (HKCS 10/42/13, 4/15/14–16).
As Bryan Van Norden
 has perceptively argued, this notion of ke 可 is the second pillar of Xunzi’s understanding of human action, and an important departure from Mencius
.6 The word ke is multivalent, including the notion of possibility (sometimes contrasted with actual ability to do something), as well as what is worthy of social, aesthetic
, and/or moral approval. It can also be used verbally to express making a judgment of either possibility or approval, or as I would argue, the stronger idea of assent, which rules out a merely notional approval in favor of a real, motivating recognition of action-compelling factors in a situation.

Because of the commanding power of the heart/mind, properly training it is absolutely critical to good living, on Xunzi’s account. After the passage quoted earlier about desires and the aims of the heart/mind, Xunzi continues as follows:Life is definitely what people desire most, and death what they hate most. Nevertheless, some people follow life [in this way] yet end up dead; it is not that these people do not desire to live and instead desire to die, but rather that they dissent from the means by which they could live, and assent to the means by which they will die. Thus when desires are excessive yet one’s actions do not reach so far, it is the heart/mind stopping them. If that to which the heart assents hits the target of Pattern (li 理)
                    
                    
                  

                    
                  , then although one has many desires, how could this harm the social order
 (zhi 治)? If one’s desires do not reach a certain point yet one’s action moves beyond it, this is the heart/mind making it happen. If that to which the heart assents misses the target of Pattern
, then although one has few desires, how could one stop before plunging into chaos? Thus order and chaos lie in what the heart assents to, not in what the disposition desires. (HKCS 22/111/8–11)

Xunzi thinks that assent simply trumps desire when the two come into conflict; this shows that Xunzi’s conception of ke 可 is particularly strong, often more than mere notional approval of a possible course of action as fine or good. (That this could make sense hinges in part on the sense of ke as covering what the actor can conceive of doing in a given situation; some actions are simply impossible to contemplate doing.) In consequence, for Xunzi our judgments are ultimately more ethically significant than our desires, because our desires can and will be reshaped as our understanding
 changes, and can be resisted or surpassed in any given instance. If we judge according to the Confucian Way, which properly represents the great Pattern



                
                
              

                
               that orders the world, then regardless of the state of our desires we will be orderly
.
Clearly Xunzi thinks developing a solid intellectual grasp of the Confucian Way is crucial to ethical formation. He devotes an entire chapter to exposing ways people’s heart/minds can be “fixated” by misguided or partially correct doctrines that lead people astray. At times, as in the previous passage, he makes this point so strongly it seems that the state of our spontaneous desires and emotions
 are irrelevant to the quality of our character and the effectiveness of our moral striving. Nevertheless, a careful reading of Xunzi’s whole account of ethical formation shows that he thinks our dispositions and desires do need to be reformed, to make the moral life easier and more satisfying, as explored further in the next section.
Xunzi also, in a way reminiscent of some contemporary readings of Aristotle
,7 thinks such a reformation of our dispositions will aid us in the task of properly perceiving morally salient qualities in various situations. Xunzi likens the heart/mind to a pan of water with particles of dirt in it. When “placed upright and not moved,” i.e., developed and used properly, the mud will settle at the bottom and the “clear and bright” water in the top of the pan will reflect external reality perfectly. But if the water is stirred up by even “a slight wind,” it will become turbid, barely reflective at all, and inadequate to judge even the grossest outlines of things and events (HKCS 21/105/5–7). “Thus,” Xunzi continues,If [the heart/mind] is guided with good order, nurtured with clarity, and no thing can tilt it, then it will be sufficient to settle questions of right and wrong and resolve suspicions and doubts. But if a little thing pulls it, then externally one’s correctness will be altered and inwardly one’s heart/mind will be tilted, and then it will be insufficient to decide even coarse patterns. (HKCS 21/105/7–8)

For Xunzi the beginner’s heart/mind is highly liable to disruption and confusion. Attractive things and possibilities yin 引 (“pull”) and qing 傾 (“tilt”) it, upsetting its balance and clouding its perceptions. Our innate endowment and dispositions respond too quickly with inappropriate or destructive desires, we lose our inner equilibrium and openness to other perceptions, and judge poorly. But if properly “nurtured” and “guided,” the heart/mind can develop what Xunzi calls its “emptiness
, unity



                
              , and tranquility



                
              ” (e.g., HKCS 21/103/25 – 21/104/7), becoming able to make better, more subtle and accurate judgments, and turning the ability to assent to planned courses of action into a real asset, rather than a means of acceleration toward the struggle of all against all for the satisfaction of desires. At the climax of this process of developing the heart/mind, Xunzi reports that the sage


                
                
               attains a comprehensive understanding of the human Way, completely free of confusion, partiality, and fixation (HKCS 21/104/7–10; 21/106/18–20).
To make progress along this way, Xunzi counsels a rigorous focus on the tasks of personal development, so that one concentrates one’s attention on pursuing virtue. He argues that “accomplishment rests in not giving up,” and then explains:If you start cutting but put it aside, [even] rotten wood will not be broken; if you cut and do not put it aside, [even] metal and stone can be carved. Though the earthworm has neither the sharpness of claws and teeth nor the strength of muscles and bones, above it eats dusty earth and below drinks from the Yellow Springs, because it uses its heart/mind in a single-minded



                    
                   way. The crab has six legs and two claws, but if there is no hole made by a snake or an eel, it will have no place to live, because it uses its heart/mind impetuously. For these reasons if there is no dark obscurity of intent, there will be no shining brightness of illumination; if there is no quiet, unknown service, there will be no glorious achievement. One who pursues two different paths will not arrive; one who serves two lords will not be tolerated. The eye cannot see two things and be clear, the ear cannot hear two things and be acute. . . . Therefore the gentleman is tied to single-mindedness
. (HKCS 1/2/11 – 1/3/1, cf. H 4)

Unifying one’s attention on the task of self-formation, and sustaining that attention over time, are for Xunzi critically important. In the slow process of personal reformation, one needs “dark obscurity of intent
” and “quiet, unknown service” truly to improve oneself, and to reach the understanding and efficacy that follow from this. Xunzi favors imagery of carving and polishing difficult materials like jade as a metaphor for this process (HKCS 17/82/4, 27/134/6–7), and explicitly likens human instincts to “raw material” that must be properly shaped to become fine (HKCS 19/95/1). Everything hinges on whether the process is continued steadily over time: even if one is as talented as a team of thoroughbreds is powerful and fast, but does not resolutely pursue the Way, one will fail to improve. Conversely, even if one is as “slow” as a “lame turtle,” through steadfast dedication to Confucian practices one will eventually perfect oneself (HKCS 2/7/12–15).
Xunzi analyzes the psychological mechanisms of gradual character change as follows (note the contrast between what one has and receives on the one hand, and what one does and makes on the other):If a person lacks a teacher and model then he will exalt 
                    xing
                    
                  ; if he has a teacher and model then he will exalt 
accumulation


                    
                    
                  . Now, teaching and modeling are gained through accumulation, not received from the xing, which is insufficient to allow one to establish oneself and become well ordered. I cannot make my xing, and yet it can be transformed. Accumulation is not what I have, and yet it is possible to do it. Practice and habituation are the means to transform xing. Being devoted to one thing and not departing from it are the means to bring about accumulation. Habituation changes your intentions, and being able to take comfort in such things and persist in them changes your substance. If you are devoted to the one right thing and do not depart from it, then you will comprehend with numinous clarity and form a triad with Heaven and Earth. Thus if you accumulate earth you will make a mountain; accumulate water and you will make a sea. . . . If a person in the street, one of the common people, accumulates goodness and completely exhausts it, call him a sage. (HKCS 8/33/18 – 8/34/5, adapted from H 65–66)8


Uniting one’s heart/mind and focusing its attention on the Way are the means to perfect one’s accumulation of goodness; this, then, is what Xunzi means by “artifice
.” Through this conscious, goal-oriented work one’s habits change to become consonant with ritual propriety, and in parallel the orientation of one’s heart/mind gradually shifts, even in its very zhi 質 (“substance”). This seems to be a clear reference to the qing 情
 “dispositions,” which Xunzi regards as the “substance” of the innate endowment (HKCS 22/111/14). In other words, if practiced assiduously Confucian spiritual exercises will reshape what is innate so thoroughly that one’s dispositions shift, and thus one’s largely chaotic innate desires
 eventually become consonant with the Way; for Xunzi such a state of developed Confucian virtue
 is genuine human 
flourishing
. In the end, this shifting of intent and disposition is so complete and far-reaching that Xunzi can only call it hua 化, a “transformation” (HKCS 8/34/1); the path of Confucius
 is a “transforming Way” (HKCS 1/1/9).
It is worth noting, however, that this “transformation” is not as radical as such a word might suggest. Indeed, Xunzi defines a “transformation” as a significant change to something’s zhuang 狀 (“form” or “appearance”), but insists it is still the same object, belonging to the same category or class as before (HKCS 22/109/12–13). According to Xunzi we do not cease to be hungry at regular intervals; but we learn how to satisfy our hunger in refined ways. We do not give up sex, as with many more ascetically inclined religious ways of life, but satisfy our desires
 within socially sanctioned and well-ordered forms, that is, marriage, which is entered into and pursued with appropriate ritual embellishment. Kurtis Hagen
 has argued that Xunzi thinks we do not change our innate desires
 at all; but this strikes me as an overstatement, because it appears incompatible with Xunzi’s technical psychological account of dispositions as the “substance” of the xing, and desires
 as the “responses” of the dispositions, especially as this account is filled out by Xunzi as he discusses the effects of Confucian formative practices (Hagen 2011). Rather, it appears that Xunzi’s understanding of the “transformation” of our “substance” reflects a model of education, practice, and gradually increasing connoisseurship, reflected in more refined tastes and emotions
 across the whole of life.9

Moreover, “accumulation” is not simply a matter of habituation, if that is understood in the sense of relatively thoughtless conditioning through repetition. Rather, accumulation occurs only through reflective, critical practice of Confucian disciplines such as 
study
, musical
 performance, and ritual practice. And a crucial component of what the aspirant accumulates is cognitive, that is, a thorough intellectual grasp of the Confucian Way and the principles and ideas that undergird it. In this respect Xunzi’s views are remarkably similar (although obviously not identical) to Aristotle’s
 account of learning to be good. Indeed, Xunzi’s account is much fuller than the sketchy account Aristotle
 actually gives, and is in many ways congruent with the expansion of Aristotle’s
 views of ethical education given by Nancy Sherman
.10 Let us now turn to the details of that account, as reflected in Xunzi’s thorough analysis and justification of traditional Confucian practices.

3 Practices
Xunzi analyzes practices in terms of the late Warring States vocabulary of shu 術
 (“techniques” or “arts”). Different teaching groups propounded different techniques, some more focused on politics and governance, others more focused on self-cultivation, and some focused on divination, health, medicine, and even magic. Xunzi contrasts Confucian techniques, which he thinks lead to social and personal flourishing and abundance, with those of the Mohists
, which lead to poverty and disorder (HKCS 10/45/16 – 10/46/4). And in his critique of the divinatory practice of physiognomy, Xunzi begins by arguing that in discerning a person’s future:Divining from the physical form is not as good as evaluating the heart/mind, and evaluating the heart/mind is not as good as choosing [the right] techniques [for self-cultivation]. The physical form does not triumph over the heart/mind, and the heart/mind does not triumph over techniques. If the techniques are correct and the heart/mind submits [to them], then although one’s body and face are ugly, if the techniques
 for one’s heart/mind are good there will be no harm to one’s prospects for becoming a gentleman. (HKCS 5/17/11–13, cf. H 32)

Clearly, for Xunzi, correct practices are the key to human flourishing in the Confucian mode, capable of overcoming ugly bodily and emotional
 endowments. Indeed, Xunzi claims rather grandly that by “holding on to the [correct, Confucian] techniques
” the gentleman is able to see what is near yet know what is far away, separate right from wrong, extend the guiding principles of ritual and yi, and order all the world’s people as if employing a single servant (HKCS 3/11/14–18).
These Confucian arts are primarily classical study, ritual practice, and the performance and appreciation of music
. Concerning xue 學 (“study” and also “learning”), Xunzi writes:Its order begins with reciting the classics and concludes with reading the Rituals. Their purpose in the beginning is to make an educated man, and in the end to make a sage. If you truly accumulate effort over a long period then you will enter [the Way]. Learning continues until death and only then ceases. Thus, though the order of learning comes to an end, the purpose of learning must never be put aside, even for an instant. Those who undertake learning become human; those who cast it aside become beasts. (HKCS 1/3/7–9, cf. H 5)

For Xunzi, humanity worthy of the name rests on an assiduously accumulated foundation of study and learning. But what should one study? Only the proper Confucian tradition that Xunzi sees himself as passing to posterity can serve as a firm foundation for human flourishing, in his view. Xunzi is one of the first people in ancient China to see this tradition as being transmitted by texts that are properly understood as jing 經 (“classics”). He specifies the lineage of his predecessors back to Confucius
, in order to contrast it with other lineages or subtraditions that in his view had gone astray. And he views Confucius
 and himself as inheritors of a much older tradition of virtuous leadership passed down from earlier sage rulers.
For Xunzi, the most important objects of study are a set of crucial ancient texts (HKCS 1/3/9–12). The 
                Documents
                
                
              

                
              

                
                
              

                
                
               purports to record various consultations and pronouncements by kings and ministers from the founding era of the Zhou dynasty, and even earlier. The 
                Odes
                
               is a collection of poems on quite various subjects, ranging from folks songs to hymns for religious rites to political poems concerning the Zhou overthrow of the Shang dynasty. Xunzi quotes the 
                Odes
                
               frequently, and the extant version of this text derives from a redaction by one of his students. As with the 
                Documents
                
               and the 
                Odes
                
              , the texts Xunzi refers to as the 
                Rituals
                
               and the 
                Music
                
                
              

                
                
              

                
               no longer exist in the form that he used. The extant 
                Liji
                
              , the “Record of Ritual,” is a Han dynasty text that incorporates an uncertain amount of Warring States and earlier material; the Yili, Da Dai Liji, and Zhou Li are similar ritual miscellanies. There is no single surviving text on music
; the chapter in the 
                Liji
                
               entitled the “Record of Music”
                
               is highly dependent on Xunzi’s own writings in his “Discussion of Music” chapter.11 The Spring and Autumn 
                Annals
                
               is an exceptionally terse record of events, mostly political and occasionally environmental, that occurred in Confucius’
 home state of Lu between 722 and 481 BCE; it is customarily read in conjunction with commentaries that give the spare text lengthy exegesis to discern the judgments of its author, traditionally taken to be Confucius
 himself (although it is unclear if Xunzi shared this view).
Xunzi reveres this group of texts because he sees them as collecting the lessons of the past, and in particular, recording the highest achievements of human civilization as he knew it: the political wisdom to be gleaned from the most successful government yet known, which oversaw centuries of peace and prosperity; and the artistic products exemplifying the goodness, beauty and refined form which made such peace and harmony possible (HKCS 8/31/5–10). The connection between these points requires some unpacking. For Xunzi, as for other Confucians, 
wen 文
 is a cardinal value. The word refers in its most basic sense to patterns or designs, but can also refer to writing, written texts, or humane culture generally. It connotes beauty, refinement, and wise and humane judgment. Xunzi does not recognize fundamental categorical distinctions between aesthetic
, moral, and scientific realms; from our vantage point in the contemporary West the notion of wen especially crosses the first two realms, and through its association with li 理
 (“pattern” or “order
”), encompasses the third as well.
The purpose of studying these classics that collect the highest wen
 from the past, Xunzi writes, is to make one’s understanding “clear and bright,” and one’s conduct “faultless” (HKCS 1/1/5); in other words, one aims to make one’s whole person mei 美 (“fine” or “beautiful”), despite the ugliness of one’s 
                xing
                
               (HKCS 1/3/17; 1/4/16).
Xunzi thinks a problem looms, however. He writes:The Rituals and Music present models but no explanations; the Odes and Documents concern ancient matters and are not always relevant; the Spring and Autumn Annals is terse and cannot be quickly understood. If one orients oneself by means of the practices of the learned and the explanations of the gentleman, then one will be venerated for being unbiased, with a comprehensive understanding of the world. Thus I say: when studying, nothing is better than being close to the learned. (HKCS 1/3/20–21, cf. H 6)

One cannot just read the classics alone and gain all the benefits of study, or even grasp the texts’ import. Without a learned teacher
 to guide one’s study and offer exegesis of the often opaque classical texts, at best one will have only a command of disconnected facts, afflicted with jumbled intentions, able to offer quotations of the 
                Odes
                
               and 
                Documents
                
               but without a sense of their significance. Xunzi calls such failures “vulgar” and “scattered” Confucians (HKCS 1/3/23 – 1/4/4). In other words, the Confucian tradition is not just a collection of books handed down, but a living lineage of teachers who pass along the deeper understanding of life that accompanies and is supported by the texts. Truly cultivated Confucians always see ritual and yi as crucial, and the 
                Odes
                
               and 
                Documents
                
               as comparatively less important, Xunzi thinks (HKCS 8/32/16 – 8/33/5).
We are now in a better position to examine the Xunzian course of instruction. As noted above, according to Xunzi Confucian study commences with a lengthy process of reading and memorization of the various classics. Xunzi describes this first step as song 誦 (“reciting” or “chanting”). One can speculate that the shi 師 (“teacher
” or “master”) would recite a given section of text to a group of novices, thereby showing them the basic syntactical patterns in the text, as well as the pronunciation of difficult or ambiguous characters; this would have been a more significant step than it might appear, because literary remains excavated from Xunzi’s era show that such texts were typically unpunctuated, and thus hard to parse, and were inconsistent at best in the way they wrote particular characters.12 Such practices of textual production place high stress on authoritative exegesis for even basic understanding to be possible. Xunzian novices would most likely have begun by simply echoing their master’s words, to grasp the basic structure of each day’s text, and attended to his explanations of difficult passages to gain some understanding of their meaning.
While this sort of imitation, if given a sufficiently full sense, can serve for Xunzi as a paradigm for successfully transmitting traditional wisdom and skill (HKCS 2/8/1–3), he hastens to distinguish what he has in mind from rote memorization, and from a disembodied or uncommitted intellectual acquisition. Xunzi writes:The gentleman’s learning enters through his ear, is recorded in his heart/mind, spreads throughout his four limbs, and takes shape in his activity and repose. The beginnings of his speech, his slightest movement—even one of these can serve as a model and standard. The petty person’s learning enters the ear and emerges from the mouth. Since the distance between mouth and ear is only four inches, how could this be sufficient to make a [six foot] body beautiful [mei 美]? Those who studied in antiquity did it for themselves; those who study today do it for [impressing other] people. Through his studies the gentleman makes his own person beautiful; the petty person studies to ingratiate himself with superiors.13 (HKCS 1/3/14–17, cf. H 5–6)

Xunzian study is not the “petty” exercise of learning classical allusions in order to win admiration and influence. It is the integral pursuit of deeper intellectual understanding, developing in tandem with a thorough practical and bodily appropriation of a whole way of life. The ideological import of various Confucian doctrines cannot be grasped apart from this deeper appropriation, such that even single words and slight movements are perfected and can serve as models
 to be emulated. And although Xunzi thinks certain extraneous, socially contested goods will probably accrue to the earnest student of Confucian practices, such as prestige and official posts, these are emphatically not the purpose of his Confucianism, which aims at the transformation of individuals and society via the accumulation of goods that are essential goals of Confucian practices, such as the virtues of wisdom, benevolence
, righteousness, and trustworthiness
.
For Xunzi, the goal of studying is complete, sage-like perfection of both understanding and practice (e.g., HKCS 1/4/12–14). Xunzi describes how this process of appropriation should go, at least in its higher reaches, as follows:The gentleman knows that whatever is imperfect and unrefined does not deserve praise. And so he repeatedly recites his learning in order to master it, ponders it in order to comprehend it, makes himself the sort of person who dwells in it, and eliminates things harmful to it from himself in order to nourish it. He makes his eyes not want to see what is wrong, makes his ears not want to hear what is wrong, makes his mouth not want to speak what is wrong, and makes his heart not want to deliberate over what is wrong. He comes to the point where he loves it, and then his eyes love it more than the five colors, his ears love it more than the five tones, his mouth loves it more than the five flavors, and his heart considers it more beneficial than possessing the whole world. (HKCS 1/4/16–19, H 8–9)

Xunzian study aims at a transformation so complete that one’s whole person becomes “fine” or “beautiful,” with learning that is pure and perfect, able in life to hit 100 targets out of a hundred, not just 99 (HKCS 1/4/12). What necessarily begins with the rudimentary exercises of imitative recitation and attentive listening to a 
teacher’s
 explanations slowly grows. As the student gains understanding, both practical and theoretical, of the Confucian Way, he investigates and ponders the Way so as to understand it more deeply and eventually come to “dwell” and even delight in it. Xunzi also thinks the aspiring student exercises a rigorous self-discipline, retraining his senses so that they accept only delights consonant with the Way, which are considerable, and which if fully appreciated outshine all other pleasures of the senses and even the greatest political power. He regulates his speech and action in accord with the proximate model of his teacher and the more distant sages of the past. He focuses his thought so that he will not be distracted by what is contrary to the Way, and concentrates on the task of study.
While self-regulation becomes progressively more important in Xunzian ethical development, its role in the process should not overshadow the critical importance of the group setting he envisions for Confucian practices. Xunzi suggests that the quickest route to learning is to admire and draw close to others who study, who certainly include one’s teacher, but also his other students (HKCS 1/3/23). This vision of a community of learners is based on the need to put one’s learning into practice, and the need for help from others when doing so. In chapter 2 Xunzi begins by writing:When you see goodness, diligently be sure that it will exist within you; when you see what is not good, with apprehension be certain to examine yourself for it. When there is good in you, steadfastly be sure to delight in it; when there is bad in you, be certain to hate it in yourself as if it were a disaster. Thus one who chastises me and is right is my teacher; one who approves of me and is right is my friend; one who flatters me is my enemy. Therefore the gentleman exalts his teacher and cherishes his friends, but thoroughly hates his enemies. Delighting in the good yet never satisfied, accepting admonition and able to take precautions accordingly—although someone like this has no desire to advance, how could he fail to? The petty person is just the opposite. (HKCS 2/5/3–6, cf. H 9)

Xunzi counsels constant alertness to the qualities and flaws of both ourselves and others, linked always to an earnest passion to imitate and appropriate any good we come across and eliminate what is vicious from ourselves. Daily self-examination is essential, according to Xunzi. And yet individual people are always liable to blindness and self-deception, particularly in their ethical self-assessments. Thus a community of like-minded students of the Way can provide the support and admonition necessary to slowly develop a more accurate view of oneself and of others, whittling away at greed, envy, and self-justifying illusion. Choice of friends and teacher is critical on such a view, and extreme caution needs to be exercised against those who would corrupt us through flattery; such people are our true enemies, Xunzi thinks, more than the inhabitants of any antagonistic state.
Xunzi even thinks our companions will spontaneously and unconsciously affect our developing habits, regardless of our conscious efforts to emulate them. Xunzi writes that no matter how talented someone is,[H]e must seek an excellent teacher and serve him, select worthy friends and act as a friend to them. If he finds an excellent teacher and serves him, then what he hears will be the Way of [the sage kings] Yao, Shun, Yu and Tang; if he gets fine people to be his friends, then what he sees will be faithful, trustworthy, respectful, and deferential conduct. He will make daily progress towards humaneness and justice without him realizing it—this is due to what he rubs up against. Now if he dwells among people who are not good . . . [what he sees and hears will be vicious, and what he rubs against will daily lead him closer to disgrace.] A tradition says: “If you do not know your son watch his friends; if you do not know your lord watch his attendants.” Everything depends on what he rubs up against! (HKCS 23/117/16 – 23/118/1, cf. H 257)

For Xunzi, we mo 靡 (“rub”) against others in numerous ways each day, who subtly polish us into virtue or abrade us into vice. We absorb the words and conduct of those around us without even realizing it is happening. Thus having good friends to help one along the path is critical to ethical progress, perhaps second only to having a good teacher.
In Xunzi’s time, debate was an established practice in the courts of aspiring rulers, and the vigor of this sort of controversy enlivened and made more sophisticated the exchanges over ideas that apparently went on in Xunzi’s circle. It is clear from the text that Xunzi encouraged his students to fully engage their intellects in their studies, absorbing the classical heritage and using questioning and discussion to deepen their understanding of the Confucian Way.14 What begins with memorization and recitation slowly flowers into a reflective commitment to the Way, a commitment so strong that a gentleman will follow this Way unto death (HKCS 1/4/19–20). Thus while ritual
 shaping of habits is an important element of Xunzian personal transformation, he is not proposing a behaviorism that leaves consciousness and conscious assent
 out of the picture. Quite to the contrary, Confucian personal development will only be successful if one comes to understand and assent
 to the Way as part of this larger process of ritual reformation (HKCS 21/103/18–19).

4 Ritual
Xunzi’s term li* 禮

, generally translated as “ritual” or “rites

,” has both narrow and wide senses.15 Its narrow sense covers the sorts of ceremonial practices generally referred to by the English “ritual”: e.g., sacrifices, mourning rituals



                
                
              

                
                
              

                
              , and rites of passage into adulthood. However, the meaning he usually intends is very wide, far beyond the usual English sense of “ritual,” including all matters of personal appearance, deportment, dress, speech, action, internal and external discipline, and all interpersonal etiquette and even morality. Xunzi writes:If your exertions of blood, qi, intention, and thought accord with ritual, they will be ordered and effective. If they do not accord with ritual, they will be disorderly and unproductive. If your meals, clothing, dwelling, and activities accord with ritual, they will be congenial and well-regulated. If they do not accord with ritual, you will encounter dangers and illnesses. If your countenance, bearing, movements, and stride accord with ritual, they will be graceful. If they do not accord with ritual, they will be barbaric, obtuse, perverse, vulgar, and unruly. Thus people without ritual will not live, affairs without ritual will not be completed, and states and families without ritual will not have peace. An Ode says: ‘Rituals and ceremonies completely correct, laughter and talk completely appropriate.’ This expresses it. (HKCS 2/5/12–15, adapted from H 10–11)

For Xunzi, what to us might seem optional matters of style and aesthetics
 are bound up in an integrated order
 encompassing personal and communal life, and our whole environment. Clear and correct standards for such things are available and can be known: human existence should be ya 雅 (“elegant”), and manifest wenli 文理
 (“refined form and good order”).
Obviously Xunzi recognizes that many in his own day did not have correct ritual deportment and yet survived; we should not take these lines so literally. Xunzi does appear to think that the moderation essential to a ritualized existence is much healthier, in a psychophysical sense, than a life without ritual, which would be marked by erratic excesses and deficiencies.16 Xunzi’s deeper point, however, is more subtle. He thinks that to have a truly humane existence, that is, one properly regulated by and as far as possible incarnating ideals of goodness and beauty, we must have ritual in his wide sense. To be human in this fuller sense we need, Xunzi thinks, to live in community with others. To achieve this we must have social order
, which must involve hierarchy
. In order for such an arrangement to be based on more than fear and intimidation on the one hand, and/or greed on the other, it needs to develop and rely on other emotions: respect and reverence for the truly worthy, love for one’s family and relatives, and loyalty
 to good rulers. But since our raw dispositions are relatively better suited to being ruled by fear and greed, work must be done to heighten other sensibilities and reshape our dispositions.
This is where ritual as a formative practice fits into Xunzi’s view. Through imitating classical models in the details of life, both personal and interpersonal, Xunzi thinks we can cultivate the refinement, sensitivity, and subtle judgment of the sagacious Zhou kings. When large parts of existence are ritualized in this way, we are then sharing a far superior form of life. Our every gesture or word is pregnant with meaning, beautiful, and appropriate. This may seem counter-intuitive, but when expectations for behavior are so far-reaching, greater possibilities for meaningful interaction open up, because the shared background of expectations against which people interpret each other is much fuller, allowing a wider range of variation in communication through more subtle shifts in expression, deportment, and spoken language. At the same time, this habitation of classical forms serves as a training in virtue, by developing one’s “taste” for the delights of good form
 in many aspects of life, and slowly retraining one’s disposition accordingly. Xunzi envisions a mutually reinforcing “virtuous circle” between visible, outward form and inner emotional
 reality.
Authoritative 
teachers
 are crucial to Xunzi’s account of ritual practice, perhaps even more so than in his account of 
studying
. He writes:Ritual is the means by which to rectify yourself. A teacher is the means by which to rectify [your practice of] ritual. . . . When what ritual requires you make so, then your dispositions will be at peace in ritual. When your explanations are like your teacher’s, then your understanding will be like your teacher’s. When your dispositions are at peace in ritual and your understanding is like that of your teacher, then you have become a sage. Hence to oppose ritual is to be without a model; to oppose your teacher is to be without a teacher. To refuse to accept your teacher and the model and instead prefer to use your own judgment: this is like relying on a blind person to distinguish colors, or relying on a deaf person to distinguish sounds; you have no way to abandon chaos and foolishness. Hence to learn is to take ritual as your model. And a teacher is one you regard as a correct standard and aspire to accord with. (HKCS 2/8/1–4, cf. H 14)

Ritual serves as the model
 for human action, both in its basic orientations and its subtle refinements. As with studying the classics, a teacher is necessary, although in this case what is acquired is at least as much physical and emotional, in our terminology, as it is intellectual. The student aims to internalize the ritual skills and dispositions that the teacher embodies, so that he may 
flourish
 as a human being, and as part of this flourishing, depending on circumstances, to continue the Confucian tradition through becoming a teacher himself.17
 Lest the description of tradition as essentially being a matter of repetition seem too shallow or mechanical, we should recall Xunzi’s cautions against rote memorization, and his view of the generally recalcitrant character of human qing 情
 (“dispositions”), which necessitates a long process of reformation. Most crucially, without reliance on a teacher and external model we have no way to gain a sense of what is truly good—at first we are all morally “blind” and “deaf,” Xunzi thinks. Only with carefully guided practice will we develop a taste for the Way.
Xunzi sees certain general themes running throughout the whole body of Confucian ritual precepts. Xunzi says that ritual has three “roots”: “Heaven
 and Earth are the root of life, ancestors are the root of family lineage, lords and teachers are the root of order. . . . If any one of these three were lost, there would be no peace for human beings. Thus ritual serves Heaven
 above, it serves earth below, and it reveres ancestors and exalts lords and teachers” (HKCS 19/90/20–22). Ritual orients us to what is most important in life, and in particular to those powers upon which we rely for our existence, and its quality. It thus reorients us from our immediate desires
 to a larger, more realistic understanding, as we serve, revere, and exalt the roots of human life.
Xunzi argues that ritual also serves to differentiate various types of people, such as noble and base, old and young, poor and wealthy, humble and eminent (HKCS 19/90/10–11). Different members of the social hierarchy
 perform different ceremonial sacrifices, and people in particular roles
 or positions are accorded different degrees of respect; all this serves to distinguish degrees of accomplishment among various people, and makes visible and tangible the hierarchy of excellence that Xunzi thinks the social hierarchy
 should reflect (HKCS 19/91/1–5). Thus ritual clarifies degrees of status, and the duties


                
                
               of people toward those in different positions, including the duties
 of the living toward the dead
 to “send them off” appropriately and respectfully (HKCS 19/95/16–19). As we saw above, Xunzi thinks such harmoniously interrelated differentiation is essential to a flourishing society that can provide abundantly for all its members, not just the strong and the rapacious.
Xunzi summarizes this general role of ritual as humanizing and enriching communal life by saying in the introduction to his essay on it that “ritual is yang 養” (“nurturing”) (HKCS 19/90/5–6). Ritual nurtures human life on several levels: it trains our senses so that we can appreciate and delight in the beauties of refined form and good order
; it broadens our attention so that we can see beyond narrow and immediate perceptions of danger and benefit; by “nurturing our dispositions” it teaches us to extend ourselves in certain ways for higher goals; and it thereby supports a mode of life that is more satisfying as well as more moral. On the community level, ritual nurtures life, wealth, and peace; Xunzi thinks his Mohist
 enemies argue for a foolish frugality
 that leads only to poverty and contention, by cutting out the most important tools of civilization in the quest for a humane existence (HKCS 19/90/5–18). Truly, Xunzi thinks, Confucian ritual is the way of human flourishing in the widest sense of that term. It is the “ridgepole of the human Way,” and provides humans with much-needed fang 方 (“orientation”) in life (HKCS 19/92/15–17).
Let us look more closely at what Xunzi means by “nurturing the 
                qing
                
               情” (“dispositions”). The word yang 養, translated by “nurture,” “rear,” or “nurse,” normally refers to the proper treatment of domesticated animals, which need to be fed, cared for, and trained into useful work; it is also a word for “treating” an illness. Or to use another favorite metaphor of Xunzi’s, ritual practice is a tool for training and properly reforming the 
                qing
                
              , in the same way that a compass and balance are tools for the constructions of carpentry (HKCS 19/92/13–16).
Ritual reshapes the 
                qing
                
               so that they are disposed toward desires and actions that accord with wenli 文理, “refined form and good order” (HKCS 19/92/21 – 19/93/1). Xunzi writes that “Ritual cuts what is long and stretches what is short, eliminates surplus and supplements insufficiency, extends the refined forms of love and respect, and develops and completes the beauties of right conduct” (HKCS 19/94/8). Xunzi goes on to make the connection with 
                qing
                
               explicit later in the paragraph as follows:People definitely have the beginnings of these two 
                    qing
                    
                   [joy and sorrow] from birth. If these 
                    qing
                    
                   are cut short and stretched out, broadened and narrowed, increased and diminished, analyzed and completely extended, made abundant and beautiful, so that root and branch, end and beginning are all appropriately linked and elegantly complete, sufficient to serve as a model for ten thousand generations, then this is ritual. (HKCS 19/94/19–21, cf. H 210)

By imitating classical forms in our external presentation and interactions, we do a certain amount of violence to our spontaneous promptings and desires, and slowly reshape our disposition over time as we adjust to these respectful, deferential modes of life. Eventually, our disposition is transformed, and becomes the model we have been imitating, spontaneously tending toward Confucian ritual propriety. It is worth noting that Xunzi thinks we should make our 
                qing
                
               “abundant and beautiful.” His Way relies on stimulation and heightened responsiveness at least as much as restraint of chaotic impulses. In other words, according to Xunzi ritual does not just modulate or repress our desires and feelings, but also, where needed and appropriate, develops and enriches them.
18

Xunzi theorizes the “emergence” and “adornment” of the 
                qing
                
               by relating 
                qing
                
               and wen 文 (“refined form”). He writes:Ritual uses valuables and other goods for offerings, relies on distinctions of eminent and humble for its forms, employs more and fewer for differences [of status], is plentiful or sparse to show [the degree of] importance. When form and pattern are abundant and emotions
 and offerings reduced, this is the plentiful height of ritual; when form and pattern are reduced and emotion
 and offerings abundant, this is the sparse reduction of ritual. When form and pattern, emotions
 and offerings mutually serve as inner and outer, exterior garment and lining, moving together and united, this is the middle course where ritual flows. Therefore the gentleman above reaches up to its plentiful height, below exhausts its sparse reduction, but in the middle dwells in its middle course. . . . He never departs from this, because it is the gentleman’s altar and dwelling, his palace court. (HKCS 19/92/21 – 19/93/1, cf. H 206)

Rituals vary in their degree of lavishness, but whether ornate or minimal, subdued or very moving, Xunzi thinks the ideal is when emotions
 and appearances match each other throughout the sequence of ritual actions. In this way emotions “emerge” and are “adorned” by action and observance; but the reverse is just as true: the forms and patterns of ritual cut and stretch the emotions
, pushing and pulling our disposition into a new form that will more spontaneously tend toward humaneness, reverence, and justice
. Indeed, on this second formulation the height of ritual is when form predominates, while the lowest point is when emotion
 and offerings predominate; it would seem that formative influence is primary for Xunzi, even though the telos of ritual remains harmonious synchronization. The image of the “middle course where ritual flows” suggests the ease and grace that can be attained as ritual practice grows more expert, and the harmony between what one feels and wants and what one should do becomes greater. For the sage
, this harmony of inner and outer is sustained through all variations in circumstances (HKCS 19/93/2–3).
Xunzi’s conception is thus not so much that humans have irrepressible inner emotions
 that might burst out and disrupt good external order
. Rather, he aims to shape the combination of inner and outer, of emotions
 and outward signs, into a pleasing and appropriate form, which is both beautiful and proper. This is why when he discusses the mourning rites
 he shows how they manipulate reality to generate and heighten certain emotions
, such as reverence and longing, while guarding against others, such as disgust (e.g., HKCS 19/94/1–6, 19/95/13). Xunzi is concerned to form and order inner and outer experience together, and bring harmony and beauty to what can be chaotic and even violent. He wants us to rely on ritual to modulate our emotions
 and actions into satisfying, orderly
 forms that both signify and reinforce our commitment to humane values.

5 Music

The third principal technique of personal formation that Xunzi promotes is the playing and appreciation of music
. Music for Xunzi is based on a classical repertoire instituted by the ancient kings


                
                
              , and includes the entire ritual performance in multiple media: playing instruments, singing, and sacred dance
. The bulk of Xunzi’s chapter on music is an indignant defense of Confucian practices in the face of Mohist
 attacks.19 Mohists
 considered musical performances wasteful and pointless, but Xunzi sees music as one of the crucial “arts of civilization,” in John Knoblock’s
 well-turned phrase, without which human life would not just be poorer, but savage and despicable (K III.53).
He begins by exploiting a peculiarity of the Chinese language, suggesting what to his readers would have been intuitively appealing, that “music is joy” (HKCS 20/98/14). In classical Chinese, the word for music, yue 樂, is written with the same character as the word for joy, le 樂. Little argument is necessary to establish what is already taken for granted in one’s language. Xunzi explains:Music is joy, the human emotion
 that is certainly unavoidable, and thus people cannot be without music. When one feels joyful then it must emerge through sounds and tones, take shape through movement and stillness, and [thus] the human Way—sounds and tones, movement and stillness, and the changes wrought by the techniques for living—is completed through this [i.e., music]. Therefore people cannot be without joy, and when there is joy it cannot fail to take shape, but if it takes shape contrary to the Way then they cannot avoid chaos. The former kings hated such chaos, and thus established the sounds of the festal songs and hymns [parts of the Odes] in order to guide them, made their sounds sufficient for joy but not to overflowing, made their forms sufficient to mark distinctions but not induce anxiety, made their directness, complexity, intensity, and rhythm sufficient to arouse and move the good in people’s hearts, and made it so that evil and stagnant qi would have no way to enter them. This was the method of the former kings in establishing music, and so what is Mozi
 doing opposing it? (HKCS 20/98/14–19, cf. H 218)

In structure this is partially similar to Xunzi’s justification of ritual: music both prevents the chaos that would result if people’s tendencies to joy were wrongly directed, and promotes full human flourishing
 by guiding us to more edifying forms of emotion
 and practice consistent with the Way. Here Xunzi straightforwardly postulates a human proclivity for joy, as well as a need for it to emerge and take shape, and yet also clearly sees music as a way to “guide” people, generate and support the right kind of joy in the proper measure, and “arouse and move the good in people’s hearts.”
I think we should see this reference to “the good in people’s hearts” as a rhetorical flourish that shows his very high opinion of music’s transformative power.20 Xunzi thinks music can draw us out and inspire us like nothing else. A later review of these points makes this clear:Music is what the sages delighted in, and can be used to make the hearts of the people good; it arouses people deeply, and alters their manners and changes their customs. Thus the former kings guided them with ritual and music, and the people became harmonious and amicable. If the people have the dispositions of love and hate yet lack [a way to] respond through delight and anger, then there will be chaos. The former kings hated their chaos, and thus improved their conduct, corrected their music, and all under Heaven became compliant through this. (HKCS 20/99/24–26, cf. H 220)

Music makes our hearts good by deeply arousing us and altering our manner and customs, whether we participate or merely watch and are moved as spectators. Xunzi thinks music makes people “harmonious,” “amicable,” and shun 順
 (“compliant”), a word that is one of his favorite attributes of good people, yet is hard to convey cleanly in English. It is usually translated rather starkly as “submissive” or “obedient,” but for Xunzi it also carries overtones of agreeableness and sociability, and interest in and concern for others, in contrast to people who are arrogant, rebellious, or resentful. As Xunzi points out in the first quote above, the human Way is jin 盡 (“exhausted,” “fulfilled,” and “completed”) in music, just as human 
                qing
                
               are in ritual. These passages show that Xunzi considered music to be essential to a humane way of life, i.e., one that does not radically truncate our existence by suppressing or amputating our tendencies to feel, 
desire
, and act, but uses these tendencies and shapes them into better and more fulfilling forms.
Among formative practices, music is perhaps the most straightforwardly efficacious, and also the easiest and most delightful. Xunzi writes that “music enters people deeply, transforms people rapidly, and therefore the former kings were careful to give it refined form” (HKCS 20/99/15, cf. H 219). Music produces these effects by working on and transforming the 
                qing
                
               情 (“dispositions”) and zhi 志
 (“intent”). Music shapes and inspires harmonious fellowship between people, uniting them through shared feelings of reverence, familial love, and compliance, according to the occasion and type of music (HKCS 20/98/21–22). Xunzi writes:The gentleman uses bells and drums to guide his intentions, uses zithers to bring joy to his heart. He is moved by shields and battle-axes, adorned by feathers and yak tails, becomes obedient through chimes and flutes. . . . Hence when music is performed so that intent becomes pure, when ritual is developed so that conduct becomes complete, then ears and eyes become acute and clear; blood and qi become harmonious and even, manner is altered and customs changed, and all under Heaven is at peace, the beautiful and the good mutually giving joy. Thus I say “music is joy.” The gentleman finds joy in attaining the Way, while the petty person finds joy in getting what he desires. If you use the Way to regulate desires then you will be joyful and not chaotic, if you forget the Way for the sake of your desires then you will be deluded and unhappy. Thus music is the means by which to guide joy, and metal, stone, silk [strings], and bamboo are the means by which to guide virtue. When music is performed the people will turn to face in its direction. Thus music is the flourishing of human governance. (HKCS 20/100/7–11, cf. H 221)

Music brings joy to the heart/mind
 while guiding one’s intentions

, i.e., one’s goals and aspirations. The substance of this guidance is that the right sort of music reorients people’s manner, customs, and intentions to the pursuit of the Way above all. It even provides benefits to perception and physiological function, Xunzi thinks. Only through the Way and the music that is a part of it can we attain true joy, and peace in our life together; otherwise people are condemned to a deluded and restless race to satisfy endlessly shifting desires. Xunzi thinks the right sort of music is critical, and helps all people be pleased with their role in the social whole, whether exalted or lowly; good music is thus an essential part of good public policy, “the beginning of true kingship



                
              ” (HKCS 20/99/15–18). Dissolute music leads to discontent, strife, and even chaos, weakening a state and making it susceptible to conquest (HKCS 20/99/18–22). Joy makes it possible, emotionally
, for people to live with the restraints on their immediate desires imposed by Confucian disciplines.


6 Stages of Development
Xunzi clearly sees self-cultivation as a lifelong, gradual process. Given the magnitude of the transformation he advocates, it is unsurprising that he maps out some intermediate stages on the way to 
sagehood
, and his account of these stages helps to fill out details of his ethical views. His predominant model for human development charts four main stages on the path: the “petty man,” educated man
, 
gentleman
, and sage.21

According to Xunzi human beings start out as if blind and deaf to what we most need to know (HKCS 2/8/3–4). We need a 
teacher
 to present to us the 
model
 of past exemplars and the Way that they followed. Xunzi writes:From birth human beings are certainly petty people. If they are without a teacher and the model, they will see things only in terms of benefit. Since human beings are certainly petty from birth, if they should moreover meet with a chaotic age they will gain chaotic customs; this is using the petty to deepen the petty, using the chaotic to attain chaos. . . . Now as for a person’s mouth and stomach: How can they know ritual and justice? How can they know declining and yielding? How can they know honesty and shame, and accumulate the corners [i.e., the different aspects of the Way]? They merely suck and chew away, feast and enjoy until full. If a person lacks a teacher and the model then his heart/mind will be just like his mouth and stomach. (HKCS 4/15/14–17, cf. H 28)

Without thorough education people act in all areas as if they were thinking with their stomachs. This is what Xunzi means by the xiao ren 小人 (“petty person”): such people, who Xunzi thinks represent most of humanity in his chaotic age, move immediately toward what they desire, stopping only when satiated, with little thought about the nature or consequences of their actions. Such a person hates any reproof to his or her behavior, preferring comforting illusions about the quality of their character (HKCS 2/5/6–8). Common people unreflectively follow custom and seek primarily to accumulate material goods, all with an ultimate purpose of keeping themselves alive (HKCS 8/30/12). The petty person is thus “a servant to things,” following their lead, and subject to the fear and anxiety that dependence on them brings (HKCS 2/6/12–13, 22/112/9–16). Pettiness of this sort seems to cover a fairly broad range for Xunzi, from those who have simply not had any chance to improve themselves yet, to those who have deepened their pettiness into real viciousness through repeated aggression or dishonesty.
If the frustrations of a petty existence prompt someone to seek greater wisdom from a Confucian teacher, he may have the good fortune, from Xunzi’s point of view, to hear about the Way of the Zhou and become exposed to the classic texts and ritual practices of a Confucian community. Xunzi thinks anyone who is exposed to Confucian practices will find them strange at first, but if they go ahead and try them they will recognize their beauty and excellence, and be attracted to them, just as an impoverished rustic would, after initial bewilderment, come to love fine food if he could only have some, because of his attraction to its flavor, fragrance, and healthfulness (HKCS 4/15/14 – 4/16/3). On Xunzi’s account such attraction is not overwhelming, however. It would not guarantee acceptance if other forces intervened, such as a particularly arrogant or obstreperous disposition, or any sort of material or social disruption, such as famine or war
.
In a similar vein, Xunzi argues that the de 德
 (“virtue” or “moral charisma”) of the gentleman and sage is spontaneously attractive to all people, even the uncultivated. There seem to be two aspects to this. On the one hand, as Xunzi argues when explaining that even among “barbarians” the gentleman will be honored and appreciated, “If you are the first to undertake hard work and can leave ease and enjoyment to others, if you are honest and trustworthy, persevering and meticulous in your job, then you can travel all over the world and, though you choose to live among barbarians, everyone will want to employ you” (HKCS 2/6/16–17). It seems clear that even petty and ignorant people will see the benefits of having a highly cultivated, energetic, public-spirited Confucian around, simply because they get so much socially beneficial work done. Moreover, as the passage goes on to relate, barbarians detest vicious conduct even if they lack the categories to make such a judgment fully articulate (HKCS 2/7/1–3). Such recognition and reaction require no deep understanding of the Way; they rest largely on the calculation of likely gain.22 Secondly and a bit more mysteriously, however, Xunzi believes with other Confucians in the inspiring power of true moral authority, so that a leader’s moral charisma may yin 音

 (“sound”) forth and call up sympathetic resonant echoes of virtue in all who hear (HKCS 10/43/20, 11/55/23). The attractiveness of true virtue for Xunzi seems to go well beyond its evident social benefits. “Petty people” will feel not just gratitude but real admiration for any gentleman they interact with.
Xunzi thinks sufficient exposure to the mei 美 (“beauty” or “fineness”) of noble Confucian conduct will likely kindle a desire to possess such attractive qualities. When combined with fear of the dangers of petty behavior, and prudential judgments about which mode of life would more likely lead to comfort and honor or pain and disgrace (HKCS 4/15/4–5), Xunzi apparently thinks it will be fairly likely that human beings will embark on the Confucian Way, if they have the good fortune to come across and seriously consider an exemplification of it.
Truly becoming a student of the Way, however, requires submitting oneself to a teacher and the classical models preserved and passed down in conjunction with the classic texts. This is the beginning period Xunzi seems to be pointing toward with his craft metaphors of straightening crooked wood and grinding dull metal. Here one begins to learn
 about the Confucian Way, and one assents
 to it despite its conflicts with one’s immediate desires. This is where significant problems begin to appear, according to Xunzi, and thus he dedicates much of his moral psychological analysis to the difficulties of the aspiring Confucian.
Eventually a Confucian beginner may become what Xunzi calls a 
shi 士
, often translated as “knight” or “scholar,” but probably closer in Xunzi’s time to “educated man,” i.e., someone fit for government service through intelligence, literacy and dependability.23 In Xunzi’s hands this class of men are distinguished primarily by their ethical qualities. He writes: “Those whose enactment of the model has reached a steadfastness such that they do not let selfish desires disorder what they have heard [from their teacher] can be called a forceful shi” (HKCS 8/30/12–13). In contrast to beginners, who apparently are still easily swayed and confused by their wayward desires, an educated man is someone who has learned enough to have a basic commitment to the Way. An educated man desires to develop himself (HKCS 2/7/5–6), despite many remaining selfish desires, and is capable of following the classical Zhou models as long as he has support from others around him. In Aristotelian
 terms, Xunzi’s educated man is continent



                
              , at least when he can rely on a supportive community around him, but not yet truly virtuous
, although he genuinely aims to become so.24 He is convinced of the goodness of the Way, even if he has only begun to truly embody it, and so is still vulnerable to deflection from it.
After a long period of assiduous practice of Confucian disciplines, a shi
 may become a junzi 君子, usually translated as “gentleman.” This term literally denotes the son of a lord, but Confucianism transmutes this marker of elite birth into a sign of high ethical character, and junzi becomes one of the more resonant terms in the classical Confucian conceptual repertoire. Xunzi discusses the gentleman repeatedly as one of the primary exemplars of his views, second only to the sage. He writes in one such passage:One whose enactment of the model has become so steadfast that he likes to practice and correct himself in accord with what he has heard in order to rectify and adorn his dispositions and xing, that his speech is mostly appropriate but he does not yet fully understand, his conduct is mostly appropriate but he is not yet at peace, his understanding and reflection is mostly appropriate but he is not yet comprehensive and settled, if above he is able to glorify what he exalts, and below is able to open up the Way for those not equal to himself—if he is like this, then he may be called a strong and solid junzi. (HKCS 8/30/13–15, cf. H 59)

The gentleman has internalized the Way to such an extent that he has begun to like the process of personal improvement, even if it is not yet finished and his speech, action, and thought are not yet perfect. His ambitions have become clear and unified, even if he is not flawlessly virtuous. He is at ease in the moral hierarchy of the Confucian social order, delighting in what is superior to him, helping those less accomplished, solidly committed to the Way, even if his disposition has not yet been completely transformed, and he still must battle internally at times with disruptive desires so that broader concerns of 
justice
 win out in his action (HKCS 2/8/16). The gentleman develops himself internally while yielding externally, accumulates virtue, and has a reputation, Xunzi contends, that shines like the sun and moon. Despite his yielding demeanor he triumphs in his exquisitely polite dealings with others, because all are spontaneously moved to echo him like a clap of thunder (HKCS 8/30/1–2). The gentleman’s commitment to the Way is so thorough that he will follow it through poverty and ignominy, even unto death, without faltering (HKCS 1/4/16–20).
The sage
 (sheng ren 聖人)
                
                
               is the pinnacle of Xunzi’s hierarchy of personal development, and the ultimate telos of Confucian 
learning
.25 Xunzi writes:If someone imitates the model of the hundred kings as easily as he distinguishes white and black; if he responds appropriately to the changes of his age as easily as he counts one, two; if he enacts the essentials and details of ritual and is at peace with them just as he has been born with four limbs; if his skill in establishing accomplishments at the crucial time is like announcing the four seasons; if his excellence at making the people peaceful, upright, and harmonious is such that he can unify the numerous masses as if they were a single person; then he may be called a sage. (HKCS 8/30/15–17, cf. H 59)

A sage has assimilated the ancient models into his being so thoroughly that he has himself become the ultimate model, with his ritual propriety as perfect and natural as his full human form, his timing and judgment unerring, his leadership wise and powerfully effective. The sage has thoroughly regulated himself with good order, and thus can “follow his desires and fulfill his dispositions” (HKCS 21/105/18–19), because they have been transformed. The sage has no need for the preservative or corrective virtues of lesser people, who depend on strength and watchfulness as they try to singlemindedly follow the Way; in a sense he embodies the Way, because he enacts it without strain (HKCS 21/105/19 – 21/106/1). The sage is distinguished by his comprehensive understanding of all phenomena relevant to the human Way; he is free from obsession, and can smoothly handle whatever changes arise without endangering his heart/mind’s
 emptiness
, unity
, or tranquility
 (HKCS 21/104/7–10). The sage is joyful, delighting in the Way and its fruits (HKCS 8/31/1).
It is worth asking to what extent Xunzi believed sagehood was really attainable. His descriptions of both the gentleman and the sage are rich and resonant, but while the gentleman often sounds heroic he is always recognizably human in his continued striving for goodness. By contrast, the sage often sounds super-human in his perfection. But Xunzi is quite clear in his claim that it is possible for a “person in the street” to become a sage if he or she accumulates goodness without ceasing. Anyone, in other words, has the capacities, at least in the abstract, to come to understand and enact the patterns of humaneness and justice that are transmitted within the Confucian Way. Nevertheless, Xunzi thinks a developed ability to be sagely is not already present in us, and can only become a real possibility after enormous work in submission to Confucian disciplines, as part of the right sort of community of learners (HKCS 23/116/6–23). Furthermore, he thought there had been at least a few sages
 in the past, and Xunzi clearly hoped that others would arise and guide the peoples of the central states back to the harmonious flourishing
 first achieved by the Zhou dynasty. The rare possibility of perfection, then, is real for Xunzi. This possibility serves to chasten the virtuous to remain dissatisfied with themselves and continue striving to enact the Way flawlessly, not just well. The universality of this potential also gave Xunzi hope as he tried to persuade the warlords of his age to adopt a more humane way of governance, and thereby eventually end the savagery afflicting everyone.

7 Strengths and Weaknesses
Xunzi’s account has some notable strengths, and also weaknesses. As I have argued elsewhere, because they focus on a transformation of personality moving from the outside in, via performance practices like ritual
 and music
, Xunzi’s views of personal formation provide a fascinating counterpoint to more familiar Western views, such as Stoicism
 and Augustinian Christianity
, which try to change moral personality by focusing on reshaping one’s “inner discourse” first and foremost.26 But here I briefly discuss other issues: strengths and weaknesses of Xunzi’s model of human psychology, and how it is hampered by his debate with Mencius
; Xunzi’s perhaps excessive faith in the power of Confucian practices to change our thoughts, emotions
, and desires; and the power of Xunzi’s focus on social pressure and the ritual shaping of feelings to respond to what is now referred to as the “situationist challenge” to virtue ethics.
Xunzi’s psychology is remarkably contemporary, at least in its clear separation between spontaneous impulses such as emotions
 and desires, and a system of intellectual or “rational
” impulse control based on judgments.27 This basic model seems to square well with empirical psychology and neuroscience, at least at a basic level, while providing a deservedly central place for change and development in our impulses over time. However, his account of our “bad” innate tendencies and dispositions seems to be rather one-sided. Although he makes some allowance for pro-social tendencies, his attack on Mencius
 leaves him little room to accept such tendencies as innate rather than learned. This is unfortunate, both because it seems false to the actual character of innate human impulses, which range widely across both pro- and anti-social domains, and also because his account of our dispositions as the “raw material” that is formed by learning and practice could relatively easily absorb such a position within Xunzi’s broader picture. He could easily argue that our innate compassion and concern for others are inadequate without training, and so need to be corrected through education and practice, although this is very close to Mencius’
 position.28 He could also point out that other 
virtues
 have even less direct innate basis, such as yi 義
 (“righteousness”) as a commitment to public 
justice
, and so need to be learned and developed. He could, even more directly, grant all that Mencius
 says about the character of innate human impulses, while still insisting that what Mencius
 calls the “greater,” more sociable impulses by themselves are wildly inadequate as a guide to self-cultivation, precisely because of the importance of intellectual judgment and decision to what humans actually do. So in these respects his efforts to attack Mencius
 end up unnecessarily weakening his own account.
Let us look at these issues a bit more deeply. Xunzi does in one place explicitly grant that all creatures “love
 their own kind” (HKCS 19/96/10), and implies that human beings feel this way most of all, because of our greater understanding
, and thus our strong feelings for our kin can only be properly expressed and exhausted through extensive mourning rituals
 after their deaths (HKCS 19/96/10–13). This admittedly brief remark does seem to be a way of responding to the above objection about innate pro-social feelings and desires. Xunzi in effect agrees that we have strong innate feelings of affection for our immediate kin, but suggests that these by themselves are far from sufficient to serve as trustworthy guides to our moral development, nor are they virtuous in and of themselves. Instead, such feelings must be tutored and developed over time, by means of Confucian practices like deferring to elders, serving superiors, and caring
 for those who depend on us. Mencius
 seems to think that we can “extend” such feelings through analogical reasoning and gradually cultivated perception until they become true virtues, sufficient to “care for all within the four seas” (2A6). But Xunzi argues that it is dangerously wrong-headed to think such impulses are anything more than “raw materials” that still need extensive training and refinement before they can be considered virtuous. In a way that strongly foreshadows recent criticisms of empathy as morally good or sufficient by itself as a sort of virtue of 
benevolence
 to others (for example, Prinz 2011), Xunzi insists that virtue is an acquired state of character, one that requires extensive training and practice despite some basis in our innate sympathy for and interest in our immediate kin relations. Our innate feelings of affection for kin are too prone to unfair favoritism, cruelty to outsiders, and general moral myopia, to lead directly to the virtues of benevolence or justice. But they do provide enough emotional
 basis for such virtues that we can have a reasonable hope of either developing them, or at least learning to approximate them when supported and constrained by strong institutions and social norms and incentives.
More deeply, Xunzi’s vision of education is exceptionally hopeful. He thinks that the vast majority of people will prudentially decide to pursue a Confucian education if they get the chance to seriously consider it, because of the attractiveness of the life such an education leads to. And even more hopefully, he thinks the study, ritual, and musical
 practice that primarily make up that education will be tremendously effective at transforming people if they stick with it. If anything, this probably reflects an unrealistic faith in the power of education, or suppressed premises about who exactly will be pursuing this regime of study and practice, and the qualities they bring to the process. But Xunzi is explicit that even a commoner, a “person in the street,” can become a sage if they get the opportunity to be properly trained and steadfastly work at it. This amounts to a strikingly egalitarian insistence that what matters above all to any kind of achievement is practice, and the dogged will to pursue excellence.
At another level, however, Xunzi’s view on these matters has hidden strengths worth attending to, especially in his account of the stages of personal development discussed above. Xunzi clearly thinks very few people will cultivate themselves to such a degree that they will be truly virtuous in the sense that they can do what is right in difficult circumstances, when lured by countervailing temptations, and without social support and the threat of imminent sanctions for wrongdoing. Such people are what he calls “gentlemen,” and even they are not perfect, still vulnerable to making mistakes despite their robust good intentions. Much more common are “petty” people who seek what will directly benefit them, and often cannot even be bothered to consider long term benefits in contrast to immediately available goods. Because of this, the common people need to be ruled as well as inspired, and a well functioning system of penal law is essential, Xunzi thinks. Xunzi speaks repeatedly of the power of virtue to attract allegiance without the need to coerce people with force (for example, HKCS 9/37/14–17), but he also insists that the Way
 must include real and not merely symbolic punishments
 to constrain crime and violence (HKCS 18/85/5–15), which implies that virtue alone will not be enough to draw the most vicious back toward goodness. And even those who choose to “steam” and “grind” themselves into a finer shape will at first become only shi 士
 (“educated men”), who as noted above are not even continent
 by Aristotelian
 standards. They need and rely on social pressure to stay on the path.
Indeed, a profound strength of Xunzi’s view, considered as a form of virtue ethics
 and virtue politics, is his insistence on the need to view people as embedded in networks of relationships with specific guidelines and responsibilities, fulfilling particular offices and roles
. His entire account of ritual and music
 presumes that people’s emotions
 and desires will more often than not need real assistance from cultural forms to remain properly ordered, according more or less with the judgments of the wisest leaders of past and present. All of this suggests that Xunzi’s picture of the cultivation and practice of virtue is cognizant of the weaknesses in most people, and has prescribed appropriate remedies beyond mere legal sanctions (which are also present as a kind of backstop).
This is significant because one of the most vigorously made contemporary critiques of virtue ethics
 uses studies in social psychology
 to argue for the implausibility of attributing strong, stable, widely effective character traits to many human agents, thus seemingly undercutting the very possibility of virtue. There are problems with this line of argument, which are beyond the scope of this essay to address, but if for the sake of discussion we grant that people are easily swayed by circumstances and seemingly insignificant details of their activities and interactions with others, then something like a Xunzian practice of ritual would be remarkably helpful in shaping and utilizing such tendencies to react to circumstances. Through this means, Xunzi aims to harness our psychology as it is, even in an only partially educated state, to help all of us move gradually toward something more and more like true virtue.
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Footnotes
1There are several excellent studies of Xunzi’s views of these topics. Probably the best are Ivanhoe
 (1990, 1991, 1994), Kline
 (1998), and Schofer
 (1993). For my own account, from which this chapter borrows heavily, see Stalnaker (2006), portions of which are reprinted here with the permission of Georgetown University Press.

 

2For more on “Confucius
,” and astute discussion of the strengths and weaknesses of reading the Ru
 movement as a religious tradition called “Confucianism,” see Csikszentmihalyi 
(2001). For ease of comprehension by English language readers, I will continue to refer to “Confucianism” throughout this essay, despite the problems with the term.

 

3For a fuller discussion of Xunzi’s intellectual background and influences, see Goldin 
(2000).

 

4
Yi is commonly translated as “righteousness,” but in the Xunzi it is an important concept that includes but also goes beyond the virtue of being inclined to do what is right. For Xunzi, yi involves a whole conception of social justice elaborated in terms of a hierarchical
 social system of roles


                        
                        
                      , responsibilities, and interrelated duties
, which spells out what “doing right” consists in. For more discussion, see Hutton 
(1996).

 

5For an alternative view of desire in the Xunzi, see Sung
 (2012a).

 

6Van Norden
 (1992). For further discussion, see Wong
 (1996), and T.C. Kline’s
 (1998) rejoinder to Wong
, which I find convincing.

 

7See, for example, Sherman 
(1989).

 

8For a pithy summary and accurate assessment of the textual problems in this paragraph, see K II.289–90nn104–6. All emendations follow the HKCS text, which follow Yang Liang
, with one addition from Wang Niansun
.

 

9On “connoisseurship” applied to the early Confucian Mengzi
, see Hutton 
(2002).

 

10For a more strictly exegetical account, see Burnyeat
 (1980). For a thoughtful reconstruction and expansion that is faithful to key elements of Aristotle’s
 vision, see Sherman 
(1989).

 

11Historians debate whether Xunzi actually had access to texts or text collections on ritual and music, or whether later editors of his text projected Han dynasty presuppositions about classic texts back into the Xunzi. Similarly, there is vigorous debate regarding the direction of the dependence relations between the chapters on music in the Xunzi and the 
                    Liji
                    
                  .

 

12There are many historical issues glossed over here, for example, about orality and literacy at various stages of early Chinese history. My own view, which I cannot defend here, is that by the latter part of Xunzi’s lifetime such learning practices did use written rather than memorized and orally recited texts.

 

13The text literally reads: “The petty person’s study is used like an ox calf,” with the implication that such animals were given to superiors as gifts to win favor.

 

14See especially chapter 15 for evidence of debates within Xunzi’s group, specifically in the substantive argumentative exchanges between Xunzi and his students Chen Xiao and Li Si
.

 

15Unfortunately, both li 理
 (“pattern” or “good order”) and li* 禮 (“ritual”) are Romanized identically, so when necessary I will mark the ritual li* with an asterisk to distinguish them.

 

16For fuller discussion of the physical aspects of Xunzi’s theory of ritual as a technique of self-cultivation, as well as the targets of his arguments on these points, see Tavor
 (2013).

 

17It seems clear, however, that the ultimate aim of Confucian learning and practice is to become a sage, and actively participate in government. One might teach along the way, or aspire to teach when circumstances do not permit one to serve in government, but teaching per se is not the highest goal.

 

18For fuller discussion see Stalnaker (2006: 174–79), and Sung
 (2012b).

 

19For further discussion, see the chapter by Hutton and Harold in this volume.

 

20The potential interpretive problem here is whether this mention of “the good in people’s hearts” might conflict with Xunzi’s contention that human 
                    xing
                    
                   is “bad.” Briefly, I think it does not. There are essentially three routes away from the difficulty: what I propose here (a rhetorical flourish that alludes to music’s transformative power); reading “the good in people’s hearts” as referring to people as they actually are in a functioning society, with at least some reasonable cultural and moral training that points them toward goodness; and a textual solution that hinges on a well-attested alternative meaning of the character zhi 之, often a possessive marker, as “go to” or “reach,” which would change the sense of the phrase to something like “move people toward developing good hearts.”

 

21Xunzi is clearly focused on males as the only audience for his prescriptions, so the masculine nouns in these stages are unfortunately appropriate. However, if Aristotle
 can be “retrieved” for contemporary philosophical adaptation and development, surely Xunzi can as well.

 

22
Hagen 
(2011) brings this point out well, as does Kline
 (2000: 167–68).

 

23The word shi 士 was in wide use before and during Xunzi’s lifetime to refer to a common class of government officials. While this may once have been a relatively low level of aristocratic hereditary office, in Confucian hands this word, and also most notably the more lofty junzi 君子 (often “gentleman,” on which see below), are transmuted into markers of developed states of good character and capability.

 

24
Continence
 and incontinence



                    
                   are discussed in Book 7 of Aristotle’s
 Nicomachean Ethics. Briefly, the continent
 person has disordered desires but correctly uses reason to choose rightly, overcoming or “mastering” his wayward desires to do the right thing. The incontinent
 person loses track of his knowledge of the good and is swept away by his desires to choose wrongly.

 

25It is worth noting that there are occasional passages in the Xunzi that seem to treat the gentleman as equivalent to the sage, operating splendidly at the peak of human perfection (for example, HKCS 9/39/1–7), but this distinction still seems a useful way to track different degrees of moral excellence in Xunzi’s vision.

 

26See Stalnaker (2006), and for Stoicism
, Hadot
 (1995, 1998).

 

27He seems not to take “weakness of will



                    
                  ” very seriously as a problem, in contrast to many Western analyses, although he does think inappropriate desires and emotions
 will skew the perceptions that provide the basis for our decisions, sometimes disastrously. For more discussion, see Stalnaker (2006).

 

28In his direct comments on Mencius’
 theory of human nature
, Xunzi argues that what counts as our 
                    xing
                    
                   are those abilities that are truly innate, and require no practice or learning to activate; Xunzi gives as examples the ability of eyes to see and ears to hear. He grants, somewhat obscurely, that human beings have an original “simplicity” and “material,” but necessarily depart from them as they grow up (HKCS 23/113/21–22, H 249). While this might be a recognition that the stark line he likes to draw between what is innate and what is learned is for adults often rather hard to draw (a point he makes more clearly elsewhere: HKCS 22/111/6–8), it seems more likely that he is insisting that as we grow up and become acculturated we necessarily learn to defer immediate satisfactions in pursuit of higher goods, like deferring to elders when eating together in order to show appropriate respect to them, and refraining from contending with others and stealing from them when we can, in order to live in a decent society that does not thwart everyone’s desires (HKCS 23/113/16 – 23/114/6).

 

29For more on these issues, see Hutton 
(2006), Angle 
(2007), Slingerland 
(2011), and Mower
 (2013), to which this discussion is heavily indebted.

 



© Springer Science+Business Media B.V. 2016
Eric L. Hutton (ed.)Dao Companion to the Philosophy of XunziDao Companions to Chinese Philosophy710.1007/978-94-017-7745-2_3

3. Ethics in the Xunzi
    

Eric L. Hutton1  
(1)Department of Philosophy, University of Utah, Salt Lake City, UT, USA

 

 
Eric L. Hutton
Email: eric.hutton@utah.edu



Xunzi’s views on ethics can be approached from at least two different perspectives.1 One, a more historical perspective, seeks to understand how Xunzi fits into the Chinese tradition, by way of comparison and contrast with other Chinese thinkers. The other perspective is more philosophical, and is concerned with understanding how Xunzi’s ideas fit together, and what are their strengths and weaknesses. This chapter will take the latter approach, since Xunzi’s relation to his historical context is covered in other chapters in this volume.
It will perhaps be helpful to start with some observations about the subject of ethics in relation to Xunzi. First, as philosophers commonly treat ethics today, it is largely discussed separately from politics, with ethics focusing on prescriptions for individuals, and politics focusing on prescriptions for communities. Xunzi himself, though, draws no sharp distinction of this sort. What he advocates and defends is—in his terms—the 
              Dao
              
             道 (“the Way”), but this Way is to be followed by both individuals and communities. Thus, although we can focus on his prescriptions for individuals and discuss these as his “ethics,” it should be borne in mind that in doing so we are singling out one piece of what he treats as a larger, integrated whole, and that he does not recognize “ethics” as a distinct area of inquiry.2

Second, many philosophers nowadays approach ethics (or more specifically, normative ethics) as a matter of theoretical inquiry, rather than as a matter of what we might call “hands-on practice.” Their concern in writing and teaching is primarily with clarifying and evaluating various prescriptions and whole systems of prescriptions for individuals, instead of with exhorting people to follow a particular set of prescriptions or with getting them to abide by those prescriptions consistently.3 In contrast, Xunzi’s approach to ethics is decidedly practical, in that he is genuinely trying to follow the Way himself and to get others to do so as well. For this reason, much of his writing on ethics is more in the vein of advice than theorizing. Even so, that does not preclude him from having certain theoretical commitments that underlie that advice, and in what follows I shall attempt to explain those theoretical commitments and why it is valuable to attend to them, but that should not be taken as an attempt to make Xunzi into an ethical theorist in the vein of contemporary philosophers.4

1 The Main Elements of Xunzi’s Ethics
With these preliminaries in mind, let us now turn to Xunzi’s text, and let us start with a linguistic point. In English, ethical prescriptions are often put forward in terms of what is “right” or what a person “should” or “ought” to be like. Classical Chinese has terms that can serve much the same function as these English words, but Xunzi himself rarely uses those terms to present his ethical views. Rather, he conveys such ideas through a number of other expressions, and I will review a few of them here, both as a means to discuss how to approach the study of Xunzi’s ethics and as a means to survey some of the main elements in his ethical views. Due to the complexity of the subject matter and limits of space, the survey to follow will of necessity be highly selective: instead of offering a comprehensive treatment, I aim to provide a general orientation to the text, especially for those who are relatively new to it.
Since we have already mentioned Xunzi’s notion of the Way, we can begin by observing that in many of Xunzi’s discussions, it is often simply taken for granted that those whom he is addressing want (or should want) already to know and follow the Way,5 and so one manner in which he presents his ethical views is simply in terms of what is or is not (part of) the Way. As an example of this manner of presentation, and one that will also serve to introduce a major element of Xunzi’s ethics, consider the following: “Learning comes to 
ritual
 and then stops, for this is called the ultimate point in the Way” (HKCS 1/3/10, H 5.140–41).6 In what sense ritual should be seen as the “ultimate point” in the Way is an issue to which we will return later (p. 76 below), but for the time being it is sufficient simply to note that the force of such a remark is to prescribe in very strong terms that one should practice ritual.
In speaking of “ritual,” Xunzi has in mind a particular set of standards for behavior that he believes were created by great rulers of the past. These standards pertain to virtually every aspect of life, including what and how one eats and drinks, what clothing to wear and how to wear it, the placement and manner of one’s dwelling, when and how to move or stay still, the expression to have on one’s face, and more (HKCS 2/5/12–15, H 10.38–47). The situations they cover also range from what we would now think of as everyday etiquette to distinctive occasions such as weddings or funerals. In this regard, the English word “ritual” does not do full justice to the Chinese term li 禮 for which it serves as the standard translation, though I will continue to use it here for the sake of convenience.
There are some further important points to note about the rituals. The first is that for Xunzi they are, in a primary sense, traditions that have been handed down from the past and that help connect later generations to earlier generations, but at the same time, they also have the character of rules, as can be seen in remarks like this:According to ritual, when a feudal lord summons his minister, the minister does not wait for his chariot to be harnessed, but goes off running, making a shambles of his clothing. . . . According to ritual, when the Son of Heaven summons a feudal lord,7 the feudal lord rides his chariot, pulled by men, out to the horses. (HKCS 27/126/13–14, H 288.15 – 289.21)

Here, the rituals address one kind of situation, namely a summons by one’s superior, but they are keyed to different relations (a minister summoned by a feudal lord, versus a feudal lord summoned by the Son of Heaven), and they dictate various highly specific actions accordingly. Insofar as Xunzi prescribes the practice of ritual as the “ultimate point” in the Way, and in turn the rituals pertain—as noted in the previous paragraph—to virtually every aspect of life, Xunzi’s ethics requires learning and following a large number of traditions as rules for conduct. Below, we shall see that the rituals are not absolutely inviolable rules on Xunzi’s view, but for now the salient point is simply that Xunzi’s thought gives a significant place to rules (or at any rate, standards that operate like rules), which is a position that has been regarded by many thinkers over history to be important, even essential, to ethics.8


In the meantime, let us turn to another set of expressions used by Xunzi in presenting his ethical views. Apart from statements about what is or is not (part of) the Way, many of Xunzi’s ethical prescriptions also come in the form of remarks describing the attributes of one of two ideal figures whom he takes to follow the Way perfectly or nearly perfectly, namely the junzi 君子
 (“gentleman”) and the shengren 聖人 (“sage
”),9 where again it is presumed that those to whom he is speaking want (or should want) already to become gentlemen and sages and are capable of doing so.10 Here are two such descriptions:And so, the gentleman’s relation to right words is that he enjoys them in his thoughts, takes comfort in putting them into practice, and delights in speaking them. (HKCS 5/19/11–12, H 37.178–81)
How joyfully he upholds the Way without tiring! . . . How magnanimously he takes joy in people’s goodness! How apprehensively he fears people’s wrongdoing! Such a one can be called a sage. (HKCS 8/31/1–3, H 59.266 – 60.272)

One significant feature of these and many other such passages is that they are not confined to describing just the externally observable behavior of the gentleman and sage, but moreover include discussion of the underlying psychology that motivates and informs that behavior, namely their feelings, attitudes, desires
, and so on. By that very token, since the gentleman
 and sage
 are the models one is to follow, such comments serve to prescribe not only certain kinds of conduct, but also certain psychological states and inclinations as well. We may thus say that Xunzi’s ethics is concerned with the sort of person one ought to be as a whole, and that the Way he advocates is a way to live overall, rather than merely the right way to act. Also, to the extent that Xunzi is concerned with a person’s tendencies of thought, feeling, and action, we may say that 
virtues
 form an important component of his ethics.11

To expand on this last point, if one were to try to draw up a list of all the virtues that Xunzi espouses, it would be a fairly long and varied list. We find discussion of traits such as 
                xiao
                
               孝 (“filial piety

”), zhong 忠 (“loyalty



                
              ”), xin 信 (“trustworthiness”)



                
              , and a number of others, but nowhere does the text provide a discussion that can be taken as systematic and exhaustive. Even so, two virtues figure far more prominently in the text than the rest. One of them is ren 仁
 (commonly translated as “benevolence,” hereafter left untranslated),12 which Xunzi specifically characterizes as “caring


                
                
               for others” (ai ren 愛人, HKCS 15/71/22, H 155.353–54).13 Moreover, he conceives this “caring
” as not merely a matter of externally observable behavior, but moreover as a feature of a person’s xin 心
 (“heart”), and even more specifically a feature of a person’s 
                qing
                
               情 (“dispositions” to have certain emotions or desires
).14 The other virtue that is most prominent in Xunzi’s thought is yi 義
 (commonly translated as “righteousness,” hereafter left untranslated), but this virtue requires more extensive discussion in order to clarify its content.15

As a first step, it is important to note that, apart from using yi to refer to a quality of people, Xunzi also uses the word yi to designate a norm. Here is one passage that displays such usage:As for unnecessary debates and unimportant investigations, abandon them and do not study them. As for the yi of lord and minister, the intimate relations (qin 親) of father and son, and the differentiation (bie 別) of husband and wife, polish and refine them daily and do not let them go. (HKCS 17/82/3–4, H 179.171–75)

This passage—which, incidentally, displays yet another manner in which Xunzi expresses his ethical prescriptions, namely through imperatives—puts “the yi of lord and minister” in parallel with “the intimate relations of father and son” and “the differentiation of husband and wife.”16 That parallelism is important, because in classical Chinese texts, parallel constructions are not only extremely common, but moreover in many cases play a crucial role in enabling readers to parse the meanings of sentences. In the case of the “the intimate relations of father and son” and “the differentiation of husband and wife,” the “intimate relation” and “differentiation” refer to certain norms for relations between the two parties: father and son are supposed to be close with each other, and husband and wife are supposed to each keep to a distinct place within their shared life. That parallel thus strongly suggests that yi, too, refers here to a kind of norm.
Some scholars have implicitly recognized this use of yi as a kind of norm and have rendered it as “duties
,”17 a sense that would fit well in phrases such as “the yi of lord and minister,” which would thus refer to the obligations of lord and minister toward each other. However, in other passages such an understanding of yi does not fit, such as in the following description of proper ritual practice in chapter 20:The host personally goes to greet the guest of honor and his attendants, and the other guests follow them. When they reach the outer gate, the host bows to welcome the guest of honor and his attendants, and then the other guests enter on their own. Thus the yi of noble and lowly are properly differentiated. (HKCS 20/101/8–9, H 222.178–83)

Similar to the grammatical structure of “the yi of lord and minister,” here we see the phrase 貴賤之義 gui jian zhi yi (“the yi of noble and lowly”), but note that this passage speaks of the yi of noble and lowly being differentiated (別 bie). This remark suggests that the “noble” and “lowly” each have a distinct yi, and therefore that in the phrases such as “the yi of lord and minister,” Xunzi is referring not to a single thing, yi, that holds just between the two parties to the relationship, but rather two things, namely the yi of a lord and the yi of a minister, a point which finds support in other passages as well.18 Furthermore, here “noble” and “lowly” refer to two different groups of guests, the guest of honor (with his attendants) and the other guests, but in this passage the way that the yi of the “noble” and the yi of the “lowly” are differentiated includes how the host treats both groups, and not (or at any rate not merely) how the two groups treat each other. Thus, translating gui jian zhi yi as “the duties of noble and lowly” would be inaccurate for this context, since the yi of those who are “noble,” for example, encompasses how they are to be treated by others, rather than only how they are to behave toward others. While there is no English term that matches this use of yi very well, I would suggest the idea of a person’s “proper role
” (where that encompasses both the person’s responsibilities and privileges) probably comes closest to this sense of yi as a norm.19

It is important to recognize that yi refers to a norm of this sort, because when Xunzi uses the term yi elsewhere to describe people, i.e., when it refers to a virtuous quality in them, we should understand its sense as based on this norm. That is to say, what it is for a person to be yi is to adhere to the norms of yi, just as in English we call people “law-abiding” if they faithfully follow the law, and “dutiful” if they diligently perform their duties.
20

                
               More specifically, insofar as yi as a norm is something like a “proper role,” the virtue of yi will consist in a commitment both to performing one’s own role(s) properly and to treating others according to their roles.
21

                
               Below, I shall say more about yi and its relation to ren and the rituals, but for now it suffices to note that Xunzi’s ethics not only includes a significant place for the notion of roles, but moreover makes a virtue out of them, so to speak.22


A further element of Xunzi’s ethics worth noting—and for now, the last one I will include in our expanding list—can be seen in comments such as this:For every kind of work and practice, if it contributes (yi* 益, literally “adds”) to good order,23 establish it. If it does not contribute to good order, discard it. (HKCS 8/29/4, H 56.132–33)

Here, insofar as contributing to a state of “good order
” is made the criterion for adopting or rejecting a practice, we may say that Xunzi also shows a concern for the consequences of action. Indeed, since Xunzi characterizes the 
Way
 at one point by saying that it is “the warp and pattern of good order” (HKCS 22/110/7–8, H 241.188–89), such consequences look to be especially important to him.


At this point, let us stop and take stock. We have seen that in Xunzi’s ethics, important consideration is given to rules, to roles, to virtues, and to consequences of action. (One might potentially add other items to this list, but for the sake of keeping the discussion manageable, I will limit it to these four for now.) The obvious question raised by this assortment is how these various items are supposed to fit together, so let us now turn to that issue.

2 Assembling the Pieces
In answering this question, we can begin by working through one passage that sheds important light on the relations between almost all the major terms in Xunzi’s thought mentioned in the previous section:The gentleman dwells in ren by means of yi, and only then is it ren. He carries out yi by means of ritual, and only then is it yi. In implementing ritual, he returns to the roots and completes the branches, and only then is it ritual. When all three are thoroughly mastered, only then is it the Way. (HKCS 27/128/2–3, H 293.128–32)24


With its opening remark about what the gentleman does and its ending remark about what counts as the Way, the passage is clearly presenting us with an ideal, and what is significant—and worth considering in detail—is the way that ideal is structured. One can be ren, we are told, only if one is also yi, but why this dependency? The answer would seem to be that for Xunzi (as for many other Confucians), the caring
 that ren involves is not equal care for all, but rather ren demands different amounts of care for different people. For instance, Xunzi says at one point, “To honor those who are worthy is ren. To treat as lowly those who are unworthy is also ren” (HKCS 6/23/4, H 42.99 – 43.100).25 Ren thus presupposes that people occupy distinct positions or situations, such that one owes them different levels of care (and one may expect different levels of care from them), and as we saw above, such differences in positions or situations are precisely the sort of thing specified as part of the norms of yi. Hence, it makes sense that Xunzi would demand that proper care for others (i.e., ren) be exercised in light of committed respect for people’s proper roles (i.e., yi) before it can really count as proper caring.
In turn, the passage says that one must carry out 
yi by means of ritual

 in order to count as being yi, and again we may ask why Xunzi imposes this demand. His use of the verb xing 行 (“carry out”) suggests that the reason has to do with action in particular. The passage from chapter 20 that we examined previously is also helpful in understanding this point, for there the way that the host’s ritually-prescribed treatment of the guest of honor (and his attendants) contrasts with his treatment of the other guests is said to “differentiate” the yi of noble and lowly, and a little later in the text, the situation is re-described as one in which “noble and lowly are made clear (ming 明)” (HKCS 20/101/21, H 223.216). This re-description implies that the sense in which ritual differentiates the yi of noble and lowly is precisely by making the distinction highly apparent through specific behaviors, a feature of ritual that can also be seen, for example, in the different responses it assigns to a feudal lord answering a summons from the Son of Heaven and to a minister answering a summons from a feudal lord, as noted earlier. It takes little reflection to see that if there were no such differences at all in people’s behavior toward each other, it would be difficult to maintain that they have any sort of distinct roles in the first place. On this basis, we can understand why Xunzi would claim that one can count as committed to respecting one’s own proper role and that of others only if one follows certain standards of conduct that mark out these roles.
In comparison with the first two sentences, the third sentence of the passage, with its remark about “returning to the roots” and “completing the branches,” is more obscure. In his commentary on the text, Yang Liang 楊倞
 suggests that by “roots” Xunzi means ren and yi, and by “branches” he means the particular regulations of ritual. On such a reading, the real meaning of the sentence (but not its literal wording) would be roughly: “In regulating affairs by ritual the gentleman considers the dictates of ren and yi and then formulates regulations accordingly, and only then is it ritual.” Yang
 does not offer an argument for this reading, but at least one feature of the passage that seems to support it is the remark at the end that only when “the three” (san zhe 三者) together are mastered can one count as following the Way: if “returning to the roots and completing the branches” referred to something completely apart from ren and yi (and ritual), then following the Way would really seem to require four things, rather than three, and so the remark about three would seem to be inexplicable. In any case, other parts of the text can also support Yang
’s view, so there is good reason to think that the passage does indeed posit that ritual in turn depends on ren and yi. In particular, at one point Xunzi says that ritual “achieves good form
 for care and respect, and it aids and perfects the beauty of carrying out yi” (HKCS 19/94/8, H 209.306–7). The mention of “care” (ai 愛) here recalls Xunzi’s explanation of ren as “caring for others,” so even though it does not explicitly discuss ren, the remark clearly portrays ritual as expressing the kind of attitude that is central to ren. Moreover, for Xunzi it is clear that achieving proper form for care and perfecting the beauty of yi are not merely chance effects of ritual, but are rather a significant part of the basis on which the rituals are formulated.26
 Hence, there is good reason to think that Xunzi would indeed endorse the claim that any prescriptions for practice that systematically violate ren and yi do not deserve to be called ritual, and moreover that any person who consistently violates ren and yi could not be called ritually proper. (Incidentally, I would suggest that these points provide the background in light of which to understand Xunzi’s claim that ritual is the “ultimate point” in the Way, which we noted earlier: it is not that ritual is somehow fundamentally more important than ren and yi, but rather that ritual provides the ultimate expression in action of them and of the Way more broadly.)
The final line of the passage, already discussed in the preceding paragraph, is also significant in a way beyond that mentioned earlier. If the analysis above is correct, then the first three sentences of the passage posit a mutual dependence between ren, yi, and ritual: one must be yi in order to be ren, and one must follow ritual in order to be yi, but one must also be both ren and yi in order to implement rituals correctly. These points could all have been made and stood as sufficiently intelligible claims without invoking the notion of the Way. Thus, the addition of the last sentence seems to stress that the overall purpose in pursuing all three is to achieve the Way, and hence that it is ultimately the Way that justifies these things.27

At this point we may return to our earlier question about the fit between the pieces of Xunzi’s ethics, framed in terms of rules, roles, virtues
, and consequences. Based on the preceding discussion of ren, yi, ritual, and the Way, it may seem tempting to say that Xunzi’s ethics is structured such that the virtues are to be mediated by certain roles, which are in turn mediated by certain rules for conduct that are to be adjusted to both the roles and the virtues
 they reflect,28

 and that all three serve the end of achieving certain consequences, namely the 
order
 that is contained in and constitutes the Way. However, while such a characterization is not entirely inaccurate, neither is it an adequate account of Xunzi’s view.
For one thing, the “order” of which Xunzi speaks is not conceived by him as an end state separate from the actions that produce it. This can be seen clearly in a passage from chapter 3 that plays on the fact that the term zhi 治
 can mean “order” (as a verb and as a noun) or “ordered” or “orderly” (as an adjective), but also “master,” as in being a “master” of some subject matter. The play makes it difficult to render sensibly in English, so in the following translation I have marked all the occurrences of zhi 治 to highlight the word-play:The gentleman masters (治) order (治). It is not that he masters (治) chaos. What does this mean? I say: Ritual and yi are called order (治). What is not ritual and yi is called chaos. So, the gentleman is one who masters (治) ritual and yi, and not one who masters (治) what is not ritual and yi. [Someone asks:] That being so, if the state is in chaos will the gentleman not order (治) it? I say: Ordering (治) a chaotic state does not mean following along with chaos to order (治) it. One gets rid of the chaos and replaces it with order (治). Cultivating a corrupt person does not mean following along with corruption in order to cultivate him. One gets rid of corruption and supplants it with cultivation. So, the gentleman gets rid of chaos and does not master (治) chaos. He gets rid of corruption and does not cultivate corruption. The proper use of the term “order” (治) is as when one says that the gentleman “does what is orderly (治) and does not do what is chaotic, does what is cultivated and does not do what is corrupt.” (HKCS 3/10/12–16, 19.94–109)

Although worded in a fashion that reads awkwardly in English, the point is that the gentleman acts only in ways that are orderly (i.e., that conform to ritual and yi), and that is the sense in which he is a “master” at order. For this reason, though, when it comes to “ordering” a state, he can do it only through those same orderly ways, and not through any other (non-orderly) ways. Thus, for the gentleman—who serves, as before, as Xunzi’s model for how to live—ordering those around him cannot be an entirely separate activity from being orderly himself, and that is why in the last sentence Xunzi stipulates that the very sense of the word “order” (as in “ordering” the state) is to be understood with reference to being orderly
 oneself.
An analogy that may be helpful for understanding this point is that of a dancer performing a dance. As a consequence of dancing, we may say, the dancer produces a state of affairs in the world, namely the existence of the dance as a performance, but that consequence cannot exist or even be identified wholly separately from the dancer’s own movements,29 unlike, say, scuffs on the floor created during the dance, which can persist long after the dance has ended and which can be identified independently of the dance. For Xunzi, the relation of (
                ren
                
               and) ritual and yi to the order of the Way is like that of the dancer’s movements to the dance: the former are constituents of the latter, rather than causes of some entirely distinct effect.
30
 It is for this reason that Xunzi can say, as he does at one point (HKCS 21/104/6, H 229.194), that the ideal person “embodies” (ti 體) the Way. For if the order of the Way were completely separate from the activities that produce it, then especially insofar as the Way is a pattern
 for social order, no single person’s behavior could count as a state of order across all of society, and so it would not be possible for any person to “embody” the Way, but rather only a whole society could.31 Instead, because that order is partly constituted by the activities that produce it, then a single person can “embody” the Way in the sense that their life manifests the same orderliness that would pervade all of society if every person were to follow the Way.
These features of Xunzi’s view are significant, because they show that it does not conform to one typical model of a consequentialist
 ethical theory, in which some independently identifiable state of affairs is taken as what is to be achieved, and 
virtues
, social structures, rules for action, or particular actions are justified to the extent that they bring about that state of affairs.32 For Xunzi, by contrast, since such things are constituents of the order to be achieved, their justification depends as much on the kind of order they help to produce as their contribution to it. In terms of the analogy from the previous paragraph, the individual movements in a dance are not justified in virtue of producing a dance—they are the dance, or more precisely its parts—and instead the moves must be justified by the kind of dance it is, such as whether it tells a story or imitates something in real life, or whether the dance composed of those movements is beautiful or artistic. So, too, what justifies the virtues, roles
, and rules for Xunzi is the kind of order they help to constitute—that is to say, it is what makes the Way the proper way to live and organize society that also makes the virtues, roles, and rules outlined by Xunzi the proper virtues, roles, and rules.
However, in relation to this last issue, it might again appear that Xunzi holds some kind of consequentialist view. In particular, one of the claims that he makes about following the order contained in the Way is that it is beneficial to people, such as in the following passage from chapter 17:There is a constancy to the activities of Heaven. They do not persist because of [the sage king] Yao. They do not perish because of [the arch-tyrant] Jie. If you respond to them with order, then you will have good fortune. If you respond to them with chaos, then you will have misfortune. (HKCS 17/79/16, H 175.1–5)

Passages like this may suggest that for Xunzi the Way is in fact defined by benefitting people, and hence that the order it produces, even where that is understood as constituted by certain virtues, roles
, and rules, is ultimately justified on precisely that basis. This impression may also be strengthened by other passages from the text where Xunzi says, for instance, that past sages
 “gave rise to benefits shared by all under Heaven, and eliminated harms shared by all under Heaven” (HKCS 11/55/23, H 113.590–91; 18/84/6–7, H 185.88–90). This claim—especially when read as an explanation of the way of the sages
—can make Xunzi’s view seem very similar to certain Western consequentialist positions.
However, other passages in the text show that such an interpretation cannot be maintained. In particular, there is a long section of chapter 21 that is worth quoting in full:
Mozi
 was fixated on the useful (yong 用) and did not understand the value of good form (wen 文). Song Xing
 was fixated on having few desires and did not understand the value of achieving their objects. Shen Dao
 was fixated on laws and did not understand the value of having worthy people. Shen Buhai
 was fixated on power and did not understand the value of having wise people. Huizi
 was fixated on wording and did not understand the value of what is substantial. Zhuangzi
 was fixated on the Heavenly and did not understand the value of the human.
Thus, if one speaks of it in terms of usefulness, then the Way will consist completely in seeking what is profitable (li 利). If one speaks of it in terms of desires, then the Way will consist completely in learning to be satisfied. If one speaks of it in terms of laws, then the Way will consist completely in making arrangements. If one speaks of it in terms of power, then the Way will consist completely in finding what is expedient. If one speaks of it in terms of wording, then the Way will consist completely in discoursing on matters. If one speaks of it in terms of the Heavenly, then the Way will consist completely in following along with things. These various approaches are all merely one corner of the Way. As for the Way itself, its substance is constant, yet it covers all changes. No one corner is sufficient to exhibit it fully. (HKCS 21/103/8–12, H 226.102 – 227.122)

Two features of this passage are worth noting in this context. First is the criticism of Mozi
. According to Xunzi, Mozi’s
 mistake consists in overlooking the value of “good form
” and so making the Way consist solely in pursuit of what is “profitable.” However, Mozi
 famously sought to “profit” (li 利) all under Heaven,33 so pursuing the “profitable” here is best taken as a reference to that sort of profit, rather than merely profiting oneself. As the passage goes on to declare, Mozi’s
 view grasps only one “corner” of the Way, so the clear implication is that benefiting all under Heaven (much less benefiting oneself) cannot be the ultimate consideration guiding the order of the Way. Xunzi’s view, therefore, does not fit the model of consequentialism in this regard, either.
The alternative that the passage contrasts with “usefulness,” namely wen 文, has its roots in 
aesthetic
 notions, as wen originally refers to visually beautiful patterns such as those found in embroidery.34 However, in Xunzi’s hands, the sense of wen goes beyond its aesthetic origins to include a broader sense of what is proper or fitting, such as in the following:The gentleman is tolerant yet not lax, principled yet not oppressive. He debates but is not quarrelsome, investigates keenly but does not aim to astound. He takes an upright stance without being superior, and is strong without being violent. He is flexible and yielding yet not unscrupulous. He is reverent, respectful, careful, and cautious, yet also congenial. This is called utmost good form (zhi wen 至文). (HKCS 3/9/15–16, H 17.48–53)

There is little emphasis on aesthetic considerations here. Rather, each of the above descriptions of the gentleman portrays him as having a certain admirable quality that, if taken too far, could become a fault, and the point is that in each case he does not make that mistake, but rather conducts himself in just the right way.35 In labeling this achievement as “utmost wen,” the term wen thus describes the appropriateness of the gentleman’s conduct (which is why I translate it as “good form”), though of course the effect of calling it wen is also to present it as something beautiful.
In positing “good form” as the contrast to “usefulness,” the passage from chapter 21 thus establishes certain non-instrumental considerations of appropriateness—overlapping to an extent with aesthetic notions—as being part of the Way, and that characterization (along with the respects in which, as noted earlier, Xunzi might be taken as emphasizing “rules” and “duties
”) may seem to give Xunzi’s ethics a distinctly deontological
 character, i.e., as implying that some acts, etc., might be right “in themselves,” apart from any consequences.36 However, it is important to keep in mind that the chapter 21 passage presents “good form” as also being no more than one “corner” of the Way, and the remark at the end of that passage that “No one corner is sufficient to exhibit” the Way implies that on Xunzi’s view it would be just as much a mistake to focus on “good form” either to the complete exclusion or total subordination of that which is “useful” and “profitable” (for all under Heaven).37 In this way, the passage suggests that both “usefulness” and “good form” help independently to define the order contained in the Way, and hence that neither consequentialist nor deontological
 considerations occupy a superior place within the Way.

Moreover, “usefulness” and “good form” are themselves just two items among a plurality of other “corners” of the Way mentioned by that passage, and it assigns no priority to this pair over the others—and this is the second significant feature of that passage that I wish to highlight here. What we learn from the passage is that the Way, as the “warp and 
pattern
 of good order,” incorporates considerations about usefulness and good form, desires and their objects, laws and worthy people, power and wisdom, words and substance, and Heaven and human beings, and presumably there is some particular relation among all these various elements, some sense in which they are organized into a coherent pattern, such that each of these various concerns is addressed appropriately. Strikingly, however, the passage does not tell us what that relation and organization is. It ends on a negative note, telling us what the Way is not, rather than what it is. Moreover, there is a very similar passage at the end of chapter 17 (HKCS 17/83/3–6, H 181.247 – 182.262) that criticizes some of the same figures as the chapter 21 passage, but on different grounds, i.e., as missing other “corners” or “facets” of the Way, and that passage likewise provides no positive account of how the various aspects of the Way are related to each other. On the one hand, the fact that the criticism in chapter 17 differs in its list of what Xunzi’s rivals have missed suggests that the list of considerations in chapter 21 was never intended to be comprehensive (and likewise for the chapter 17 passage). On the other hand, the fact that such criticism is offered twice without any positive explanation of how these elements of the Way relate to each other suggests that the omission is not merely accidental, but is rather intentional.38

The last line of the chapter 21 passage suggests a reason why Xunzi might deliberately refrain from giving such an account: the Way is supposed to “cover all changes,” i.e., provide the correct standard for responding to all kinds of circumstances that arise in the world.39 Yet, he also thinks of these changing circumstances as tremendously variable: he repeatedly speaks of wan bian 萬變 (literally “ten thousand changes,” though the force of wan is often something more like “uncountably many”).40 Insofar as one takes these changes to call for different responses, but the possible changes simply cannot all be predicted in advance, then that gives one reason to avoid positing a definite and fixed priority for any one consideration (or set of considerations) over another, because any such definite and fixed priority runs the risk of encountering some new situation where that would be a bad or wrong priority to have. Indeed, for this reason, Xunzi says elsewhere that no 
                fa
                
                
               法 (“model”)
                
              —which, in context, refers to a particular, fixed way of doing things—by itself can reliably ensure order on its own.41

On Xunzi’s view, then, although the Way is the “warp and pattern of good order,” and although that “good order” is produced and partly constituted by the practice of 
                ren
                
              , yi, and ritual, a full accounting and justification of that order, which would explain why it is as it is, cannot be given in any set formula.42 This point is significant both for how we understand Xunzi’s ethics and for any attempt to evaluate it. The latter issue will be addressed in the next section, and for now let us concentrate on the former.
One way in which appreciating this feature of Xunzi’s thought impacts our reading of him is that it explains what might seem otherwise to be a plain absence of organization in Xunzi’s ethics. For example, his list of 
virtues
 is rather open-ended: while some traits are more frequently discussed and are clearly more important than others, Xunzi nowhere provides anything like a definitive list of virtues. Instead, we get numerous descriptions of traits of the 
gentleman
 and sage that do not easily permit schematization. The same is true of social 
roles
—although Xunzi talks about different roles and what is involved in them, we get neither an exhaustive list of roles nor a complete account of any one particular role.43 When it comes to the 
rituals
, aside from a few passages here and there, Xunzi does not actually spend much time rehearsing their particular dictates, in spite of the centrality of ritual to much of his thought.44 These aspects of the text can make Xunzi’s ethics seem rather haphazardly articulated, and perhaps some might be tempted to say that this is because, given Xunzi’s practical orientation as I noted at the outset, his remarks are directed to particular problems at hand, rather than aiming at the articulation of some more unified and organized theory. However, if the earlier analysis is correct, then the rather unsystematic presentation of Xunzi’s ethics is likely to be at least in part a reflection of his view that there are significant limitations on the prescriptions and justifications that he can offer in the first place.
Moreover, seeing Xunzi as responding to such limitations helps also to explain why he focuses so much on describing the sage
 and gentleman, rather than trying to spell out all the virtues, all the proper roles, all the rituals, and so on. In particular, Xunzi thinks that despite such limitations it is nonetheless possible for people to come to know the Way, and that if one does so, then one will know both how to live and why. Hence, knowledgeable people play an irreplaceable part in Xunzi’s view, as in passages like this:Ritual is that by which to correct your person. The teacher
 is that by which to correct your practice of ritual. If you are without ritual, then how will you correct your person? If you are without a teacher, how will you know that your practice of ritual is right? When ritual is so, and you are also so, then this means your disposition accords with ritual. When the teacher explains thus, and you also explain thus, then this means your knowledge is just like your teacher’s knowledge. If your disposition accords with ritual, and your knowledge is just like your teacher’s knowledge, then this is to be a sage. (HKCS 2/8/1–3, 14.175–84)

Here, it is clear that the rituals—and the same could probably be said of the virtues and proper roles as well—do not provide guidelines that are self-evident. (This point can also help explain why Xunzi does not spend much time detailing the rituals himself: exhaustively cataloging the dictates of ritual would not by itself ensure proper conduct.) That is why a teacher is needed to correct one’s practice. Moreover, the teacher is presented as making corrections on the basis of knowledge, and what is significant is that the knowledge one is supposed to achieve is identified by reference to the teacher’s
 knowledge, which is also equated with the knowledge had by a sage
 in the last line. For Xunzi, then, offering detailed portrayals of the attributes and life of the sage and gentleman (at least, when the gentleman is equivalent to the sage
) thus serves as an alternative means to describe knowledge of the Way, which cannot be fully spelled out otherwise, and such portrayals provide those who do not yet know the Way a relatively clear target at which to aim in seeking to acquire that knowledge.

Seeing Xunzi as working within such limitations on the extent to which the Way can be articulated thus helps us make sense of a number of features of his ethics, but from a philosophical perspective, it also raises important questions about how to evaluate his view. To that task and those questions I now turn.

3 Appraising Xunzi’s Ethics
Due to limits of space, it is not possible to offer a thoroughgoing assessment of Xunzi’s views here. Instead, in this last section I will merely comment on a few issues that are relevant to appraising his ethics, without trying to arrive at a final verdict.
Now, it is often thought that the primary task of ethics is to provide guidance for behavior, and ethical theories are often judged in part on the behaviors that they advocate or forbid. When approaching Xunzi in terms of that perspective, there are several important points to consider. First, on the topic of behavior, Xunzi certainly has something to offer: the rituals he advocates provide very detailed prescriptions for how to act. However, as noted earlier, Xunzi does not actually spend much time describing the rituals that he endorses: he thinks that virtually every aspect of one’s life ought to be guided by ritual, but the rituals explained in the text cover only a few select situations and therefore represent at best a small fragment of the total body of ritual envisioned in his treatment of it as a comprehensive guide for life. For that reason, any assessment of Xunzi’s view based on the behavior prescribed by the rituals he discusses would necessarily be relying on a very incomplete set of evidence.45

Yet, even though the evidence is incomplete, one might still think it is enough to permit some assessments, and given the particular rituals that Xunzi does describe, his view may seem to have little to recommend it. A number of the rituals have to do with the specific political system of the Zhou dynasty, a system which simply no longer exists and is unlikely—to put it mildly—ever to be revived, and the rituals are also keyed to the level of technology (e.g., chariots) that existed in ancient China, but which is far removed from that of current times. Moreover, Xunzi explicitly holds that one of the most important functions of ritual is to establish, maintain, and display certain hierarchical
 relations, and while some of those hierarchical
 relations might still be acceptable (e.g., the authority of parents over their children, at least when the children are very young), others are now much more difficult to defend (e.g., the authority of a husband over his wife). Hence, if we focus on the details of the rituals, Xunzi’s view can seem hopelessly outdated.
Before endorsing that verdict, though, it is important to note that Xunzi himself is not entirely tied to those details. In keeping with the idea that the world presents unpredictable “myriad changes” to which one must respond correctly, Xunzi countenances the idea that some of the rituals might need to be changed.46 More strikingly, a passage in chapter 27 declares:Ritual has making people’s hearts agreeable as its root. And so, those things that are not in the Classic of Rituals yet make people’s hearts agreeable are still things that carry ritual propriety. (HKCS 27/127/22, H 292.97–99)47


From these and other such passages, it is clear that Xunzi does not hold that the particular rituals created by the sage kings


                
                
               in the past really are adequate to every possible situation that might arise, nor does he regard them as absolutely inviolable.
While Xunzi thus displays some flexibility over the particular details of ritual practice, it is less clear exactly how far he would be willing to go on that front. Some have thought that Xunzi’s view can permit tremendous variation in rituals: Kurtis Hagen
, for instance, has claimed that Xunzi’s view “is (at least potentially) pluralist



                
              ,” in the sense of allowing wide variation in rituals across societies, and moreover that Xunzi sees ritual as “always open to further evolution” (Hagen
 2007: 111, 119). If that were right, then the fact that Xunzi himself endorses rituals that many people nowadays would find impracticable or even repugnant would not constitute a substantial objection to his view, since Xunzi would not really be strongly committed to any of the rituals he actually describes.
There are other passages, though, that would seem to indicate that Xunzi did not envision or endorse the possibility of completely and radically revising the rituals to accommodate vastly different social and technological circumstances. Consider the following:Of rituals, none are greater than those of the sage kings. But there are a hundred sage kings—which of them shall one take as one’s model? . . . I say: if you wish to observe the tracks of the sage kings, then look to the most clear among them. Such are the later kings

. (HKCS 5/18/18–19, 35.120–28)

The way that the first sentence here identifies the rituals created by the sage kings as the ones to follow suggests that there are other rituals one might follow as well.48 In turn, the question about which of the hundred sage kings to follow would seem to imply that their rituals were not totally identical, either—for if they were totally identical, the question would be pointless. Xunzi here answers the question by saying that one should follow the “later kings

,” and there is scholarly disagreement about exactly who these “later kings” are. However, what is both clear and noteworthy is the reason Xunzi gives for preferring them, namely that their practices are (because of being more recent) simply better known than those of earlier sages, and not that the later kings’



                
               practices (because of being more recent) are better adapted to the then-current situation, which is what one would expect if Xunzi thought the rituals could and should be substantially revised to better fit new situations. Indeed, shortly after this remark, Xunzi goes on to repudiate the idea that “the dispositions of [the world in] ancient times and the present are different, so they require different ways for ordering chaos” (HKCS 5/18/24 – 5/19/4). More generally, insofar as the rituals are—as noted earlier—constituents of the order that Xunzi envisions, and not merely means that stand apart from it, then we cannot wholly divorce his ethical ideals from the particular rituals he endorses. In that case, finding those rituals impractical or repugnant does genuinely constitute a criticism and rejection of Xunzi’s view.
Even apart from the issue of how much variation in ritual practice Xunzi can allow, however, the rituals are only one part of the Way, and Xunzi is interested in more than just behavior. To reject Xunzi’s rituals does not, therefore, necessarily entail rejecting his whole ethical outlook. Indeed, even if one does not think that Xunzi’s rituals are possible or desirable to adopt, his broader idea about the need for rituals and their role in defining and displaying various social roles as well as mediating the expression of virtues can be considered independently of the specific rituals he favors.49 To put the point more strongly, because Xunzi does not regard the rituals as absolutely inviolable and unchanging rules in the first place, it would be unfair to base one’s assessment of his view solely on the behavior they prescribe or forbid.
We must, therefore, look beyond the particular rituals Xunzi has in mind and consider the other elements of his ethics and the relation of ritual in general to them.50 By the same token, since one aspect of that relation is a matter of justification—the rituals are justified in part by those other elements—we must also move from evaluating Xunzi’s view in terms of behavior alone to considering the kinds of justifications it offers. This last point is especially important from a philosophical perspective, because ethical theories often differ from each other not merely in terms of what they prescribe, but moreover why they prescribe what they prescribe, and the latter issue becomes crucially important in distinguishing between them for given cases where they happen to offer the same prescription.
Now as we saw earlier, for Xunzi the rituals are justified in part on the basis of expressing 

                ren
                
              , which involves 
caring
 for others as one of its most salient features, and this caring is not merely a matter of externally observable behavior but also certain internal, psychological states. This relation between ritual and ren, along with the textual prominence of ren, make it safe to say that a central component of Xunzi’s ethical ideal is being a caring person.51 Hence, part of what Xunzi can potentially teach us—and what we should also consider in evaluating his view—is about both how to be a caring person and the importance of caring in the ideal life.
On the former topic, the first point that deserves consideration is precisely Xunzi’s demand that ren be enacted through ritual and yi. One part of what this demand shows is that not all forms of caring are ethically acceptable for Xunzi, and this view seems quite plausible when one thinks about various kinds of pathological caring, such as lovers who are possessive, jealous, and abusive. Xunzi thus believes that caring should be constrained in certain ways, and what is significant is that he imposes those constraints through standards—ritual and yi—that are to some degree independent from caring: he does not try (as some other thinkers have wanted) to use caring alone as the foundation for all other values. At the same time, these standards, and especially ritual, serve another important function that we have touched upon and that is worth attending to, namely the ways in which they express caring. On Xunzi’s view, rituals (and yi) are standards given to the whole community, and insofar as they serve as shared standards, they provide criteria for interpreting people’s behavior and understanding it as a reflection of caring, respect, and other attitudes. Another part of what is implied in Xunzi’s demand to enact ren through ritual (and yi) is, then, a requirement that caring conform to certain conventions so that others, and particularly those for whom one cares, can recognize it as such, at least for most normal circumstances. To an extent, such a requirement seems quite reasonable and could serve as one helpful way (but not the only such way) of keeping people’s caring from straying into problematic forms, and more generally it seems plausible to think that caring can and often is expressed and shaped by adhering to conventions of various sorts.
On the other hand, the dependence of caring on such conventions can seem worrying, since particular conventions may be ethically dubious—as noted earlier—and even conventions that are otherwise good may get in the way of caring (as when people become so focused on following the conventions that they neglect actually caring for others). Clearly, some sort of balance is required, but Xunzi does not spell it out, and in fact his view of the Way would seem to entail that it cannot be fully spelled out. In this regard, Xunzi’s account may seem unsatisfying.
Nevertheless, while Xunzi does not tell us exactly how to balance caring with following the standards of ritual and yi, he does say a number of other things about how to care that give one some sense for the kind of balance he takes to be ideal. These comments paint a picture of caring that is in many ways quite sensible, even attractive, but again in other ways liable to be controversial. For instance, he recognizes that although caring involves a desire to benefit others, it does not always mean giving things of value to those for whom one cares. A passage in chapter 12, though framed in a political context, illustrates this nicely:Thus, enlightened rulers in some cases bestow personal favor on people with gifts of precious metals and stones . . . but in no case do they bestow personal favor on people with gifts of official position or responsibilities. Why is this? I say: It is because doing otherwise is fundamentally not beneficial to those whom one personally favors. If the person is not capable but the ruler employs him anyway, then the ruler is benighted. If a minister is not capable but boasts that he is capable anyway, then the minister is engaging in deceit. When the ruler is benighted in his position above, and ministers engage in deceit in their positions below, the day of destruction will be at hand, and so this is a way that leads to harm for both.
As for [the sage] King Wen [of the Zhou dynasty], it was not the case that he had no valued relatives. . . . It was not the case that he had no favorites. In an extraordinary act, he raised the Grand Duke above his countrymen and employed him. How would that have been an instance of bestowing personal favor! Perhaps you think [King Wen] did this because they were related? But the Zhou rulers were surnamed Ji, and that man was surnamed Jiang. Perhaps you think [King Wen] did this because they were longtime acquaintances? But they had never known each other previously. Perhaps you think [King Wen] did this because he was fond of good looks? But that man had passed seventy-two years, and he was bald and his teeth had fallen out.
The reason that he nevertheless employed the man was that King Wen desired to establish a noble way and to make shine a noble reputation in order to show kindness to all under Heaven, but he could not do it alone. Were it not for that man, then no one would have sufficed to be raised to the position. And so, King Wen raised him up and employed him, and thereupon his noble way was indeed established, and his noble reputation indeed became brilliantly apparent. He controlled all under Heaven in an encompassing manner. He established seventy-one states, and there were fifty-three for which men surnamed Ji had sole responsibility. Among the sons and grandsons of the Zhou lineage, all except those who were reckless or misguided became feudal lords most eminent throughout the world. To achieve this sort of situation is to be able to take care of people (ai ren 愛人). . . . Thus it is said, “Only an enlightened ruler can take care of (ai 愛) those for whom he cares (ai 愛). A benighted ruler will surely endanger those for whom he cares (ai 愛).” This expresses my meaning. (HKCS 12/61/20 – 12/62/10, H 128.420 – 130.462)

In focusing on King Wen’s decision to grant very high status to Lü Shang (referred to here by his subsequent title, “the Grand Duke”), who according to the account above was not a relative nor a friend nor even physically attractive, the passage extols a kind of impartiality that awards official positions on the basis of ability, rather than kinship or familiarity or looks. At the same time, though, the passage notes that King Wen did also award high positions to his relatives, but—significantly—did not do so where those relatives were “reckless or misguided” and hence not fit to govern, on the grounds they would have been endangered by such positions. The passage counts this act of withholding positions just as much a part of caring for his relatives as bestowing them, and in that respect it advocates that caring is not always displayed in giving things to people.
This last point will likely strike many as right, but since Xunzi regards King Wen as a sage, who thus serves as a model, the passage also implies that it is not only permissible, but even virtuous to favor one’s relatives in this way. Citizens of those modern societies where government positions are distributed through free and fair competition (at least in principle, if not always in practice) and nepotism is condemned are likely to find this other part of Xunzi’s ideal questionable or even intolerable. That issue pertains primarily to politics, which is not our focus here, so I will not pursue it further in this essay, but what is relevant is the way that the same idea plays out at the personal level in Xunzi’s thought: one not only may, but moreover should favor some people over others—such is the idea expressed, for example, in claims about how father and son should be especially close or “intimate” (qin 親) that we saw earlier.52 So stated, the position can seem banal, but what is worth noticing is the way Xunzi approaches the matter, especially as compared with, say, consequentialist
 and Kantian
 moral theories. Those views tend to regard people as first and foremost deserving of equal concern, either on grounds that (at least in potential) they are equally bearers of welfare or on grounds that (at least in potential) they are equally rational, autonomous beings deserving respect, and those views then try to justify special concern given to some over others within that framework. Xunzi, by contrast, does not adopt the framework of equal concern for all as a baseline that requires justification for certain deviations from it, but rather takes unequal concern as the standard, and winds up defending occasional departures from that stance.53 That is not to say that Xunzi simply assumes the correctness of such unequal concern without being able to offer any further justification for it. Shortly below, I shall discuss what justification he can offer, but for now it suffices to note that Xunzi’s view of caring has a side that is potentially more controversial, both in terms of its practical application as well as the more general prioritization of some people over others that it involves.
While the last passage we considered discussed caring from the perspective of someone in an authoritative position, Xunzi also remarks on how to care from the perspective of someone in a subordinate position. There, too, his view is in one way quite sensible, but in another way quite challenging. In particular, parallel to his idea that caring for people does not always mean giving them things that are valuable or that they might want, so, too, caring for a superior does not always mean obeying that person’s commands, on Xunzi’s view:When following orders will endanger one’s parents, but not following orders will make them safe, then the filial
 son will not follow orders. . . . When following orders will disgrace one’s parents, but not following orders will bring them honor, then the filial
 son will not follow orders. . . . When following orders requires a beastly act, but not following orders requires cultivation and decorum, then the filial
 son will not follow orders. . . . And so, not following orders when it is permissible to do so is to behave as though one is not a son. Following orders when it is not permissible to do so is to lack any scruples. If one understands the proper purposes of following and not following orders, and if one can be reverent, respectful, loyal, trustworthy, scrupulous, and honest so as to carry these out vigilantly, then this can be called the greatest filial
 piety. A proverb states, “Follow the Way, not your lord. Follow yi, not your father.” This expresses my meaning. And so, to face hard labor and physical exhaustion without losing one’s respectfulness, to face calamities and difficulties without losing one’s regard for yi, so that even in the unfortunate case of unsmooth relations and being hated one still does not lose one’s care for one’s parents—none but the person of ren can do this. The Odes says, “Those filial
 sons will be untiring.” This expresses my meaning. (HKCS 29/141/21 – 29/142/5, H 325.10–30)

In the comment about “unsmooth relations and being hated,” Xunzi probably has in mind the sage Shun, who according to legend had a father that hated him and even tried to kill him, but despite that Shun continued to care for him.54 The passage describes “not losing one’s care” in such cases as something that only one who is ren
 can achieve, which thus presents caring for one parents in the face of dislike and abuse—even attempted murder—as virtuous. Again, while it is easy to accept the idea that caring for one’s parents does not require total submission to their dictates, the thought that one should continue to care for them even when treated badly is much more difficult to endorse, at least not without some kind of justification.
This last point brings us to the issue of why caring is so important to Xunzi. Although Xunzi thinks that care for other people, especially one’s parents, may be natural for human beings,55 on his view the mere fact of its naturalness is not sufficient to justify giving it a central role in his ethics, as should be clear from his rejection in chapter 23 of treating human nature
 as one’s guide. Rather, in seeking to understand the importance of caring for Xunzi, I suggest that we must look to his notion of the 
Way
, and while we have so far been bracketing its political side as much as possible, it is here that the role of the Way as the standard for order in the community must be brought back into the discussion at this juncture. Now, Xunzi clearly recognizes that bonds of affection are among the most powerful in human life, making people willing to cooperate with, help, and even die for another. Furthermore, he believes that caring attitudes and actions tend to be reciprocated. Insofar as Xunzi is seeking to articulate the basis for a stable, unified, harmonious community in which people’s needs are met and they lead secure, comfortable, and satisfying lives, it is then quite understandable that caring would emerge as a focal point for him.
Yet, that point still leaves unexplained what justifies the more particular forms of caring that Xunzi advocates. In trying to answer that question, we should start from the observation that, of the various possible models for understanding the height of caring, it is the parent-child relationship on which Xunzi settles, and the centrality of that model for him can be seen in the fact that he repeatedly analogizes the ideal relationship between the ruler and his subjects to that between parents and children, speaking of the ideal ruler as min zhi fumu 民之父母 (“father and mother of the common people”). Significantly, in Xunzi’s discussions of the parent-child relationship and the parallel between ruler and subjects, he says something that can help us understand why he approaches caring in the way he does. At one point, he defends the ritual dictates that mourning
 for a (good) ruler should last as long as that for one’s parents, which is 25 months (conventionally called “three years” in Chinese). He argues:Their fathers can give them life, but cannot nurture them. Their mothers can feed them, but cannot teach and guide them. The lord is someone who not only can feed them, but who is also good at teaching and guiding them. Is three years’ mourning [for him] enough? . . . To serve him with three years’ mourning is not sufficient, but there is simply no way to improve on that. (HKCS 19/97/9–12, H 214.518 – 215.530)

Here, Xunzi appeals to the extent of care one has received as a justification for the prolonged mourning
. Insofar as that line of thinking underlies his approach to caring for one’s parents (and lord), then it is understandable why, for instance, he takes unequal concern as his starting point—all of us inevitably receive different amounts of care from different people as we go through life, so we simply owe people different amounts of gratitude and care in return. This point also helps make intelligible why he focuses on the parent-child relationship as his model in the first place, which is that (despite the fact that one receives even greater care from a good ruler than one does from one’s parents) the parent-child relationship more typically displays extensive caring.56 On this basis, one can even see why Xunzi is inclined to praise Shun’s unflagging care for his parents: in a sense, one’s debt to one’s parents for giving one life can never be fully repaid, and the degree of devotion shown by Shun even in the face of ill treatment represents an extreme commitment to caring, one that it is not implausible to take as a model, given the role of caring in binding people together in society.
However, one might wonder what justifies this obligation of gratitude. It may seem tempting to resort, again, to the issue of order
, and say that for Xunzi, a society where people are grateful and reciprocate in these ways will be a better, more orderly society. Xunzi himself, though, makes no such explicit appeal to the order that results from people adopting such a standard, but even if he did, we would again face the question raised earlier about the extent to which gratitude is justified as a means to a distinct end, or is supposed to be a constituent of that order
 itself.
This question brings us to the last point relevant to evaluating Xunzi’s ethics that I will consider. Presumably, for Xunzi, there is some answer to this question about exactly what place gratitude has in the Way, along with how it relates to all the other elements of Xunzi’s ethics that we have discussed, and on Xunzi’s view, one will come to grasp the Way and the answers to these questions only if one becomes a gentleman or 
sage
. Yet, for Xunzi, becoming such a person and achieving such an understanding requires engaging in the proper practice in the first place. This point emerges in the passage below, which speaks of an unspecified “it” that should be taken as referring to ritual or the Way:Not having heard of it is not as good as having heard of it. Having heard of it is not as good as having seen it. Having seen it is not as good as knowing it. Knowing it is not as good as putting it into practice. Learning arrives at putting it into practice and then stops, because to put it into practice is to understand it, and to understand it is to be a sage. The sage bases himself on ren and yi, hits exactly on what is right and wrong, and makes his words and practices match up completely, all without the slightest misstep. There is no other way to this than simply to stop at putting it into practice. Thus, if you have heard of it but have not seen it, then even if you are broadly learned, you are sure to be mistaken. If you have seen it but do not know it, then even though you can recognize it, you are sure to act recklessly. If you know it but do not put it into practice, then even if you are thoroughly familiar with it, you are sure to find yourself trapped. (HKCS 8/33/11–14, H 64.443–57)

Although this passage says that “to put it into practice is to understand it,” we should not take that quite so literally as saying proper practice alone will suffice to make one a sage—elsewhere, Xunzi explicitly says that reflection, for example, is also required.57 Even so, the clear implication of the passage is that the understanding had by sages (and gentlemen) can only be fully attained from within the life they lead. For those of us not already following the Way, we can gain some sense from the outside for what the proper life is like and why that is proper, such as what is conveyed by Xunzi’s remarks, and such as what I have been discussing in this essay, but on Xunzi’s own view, all of that still falls short of the understanding one ideally ought to have.

If we are truly to understand, then, we must first live according to the prescriptions that Xunzi gives, but the idea that the complete justification for the ethical correctness of some way of living is available only after one has already adopted that form of life will likely be difficult to accept for many, especially for those who favor the view that the only acceptable ethical reasons are ones that can be understood and endorsed by people solely in virtue of their being intelligent creatures with the capacity for reasoning. At minimum, there is a worry that on a view such as Xunzi’s, the promise of the availability of the justification will turn out to be hollow: one follows the prescriptions, perhaps at great personal cost or with significant opportunities lost, only to find that there is no real justification for them, or that it is not adequate after all. At worst, there may seem to be a risk of brainwashing: people may come to believe that they have come to grasp some justification for the way of life in question, but in doing so it is not that they are really accessing some previously inaccessible truth, but instead have so conditioned themselves to the way of life in question that they cannot help but think it justified.
Xunzi has no easy answers to those worries, but then again, neither does anyone else. At least in the Western philosophical tradition, the idea that certain ethical justifications will be understandable and acceptable to people solely in virtue of their being intelligent creatures with the capacity for reasoning is one that has had vigorous supporters, but they have not had clear success in actually producing such justifications. On the other hand, the idea that the justification comes only after the action is not so far-fetched for some cases—the only way to really know whether some food is delicious is to eat it oneself—and perhaps we should entertain the idea that the same applies in the ethical case. Even if Xunzi’s view may be challenging in this regard, it cannot simply be dismissed, either.
In closing, it will hopefully by now be apparent that just as Xunzi’s ethics itself is an assortment of ideas with complex relations among them, the task of appraising his view is no less complex. While there are many aspects in which his ethics can seem quite plausible, in other regards it is likely to face substantial challenges. One need not, however, accept all of it in order to learn from it, and I would suggest that a number of the issues raised by it are worthy of further reflection.
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Footnotes
1For an explanation and defense of this personified way of speaking of Xunzi, see the introduction to Hutton (2014).

 

2Some, therefore, might criticize this approach. However, the project here is to understand Xunzi, and not to try to do what Xunzi conceived himself as doing, namely adhering to and defending the Way, so we need not follow his own approach exactly. Also, scholars standardly break problems down into smaller, more manageable pieces, and so unless one rejects that basic practice (which would come at a substantial cost), there should be little objection to singling out part of Xunzi’s view as a part and analyzing that. Other chapters here address other parts, and the task of integrating (and perhaps readjusting) one’s understanding of the various parts is left to the readers of this book, in light of all the discussions taken together.

 

3Here I merely report the current situation, rather than endorsing it. The desirability or undesirability of treating ethics as a theoretical inquiry is itself a topic of no small debate, but one that would not be appropriate on this occasion.

 

4The discipline of “applied ethics” is arguably closer to what Xunzi is doing, but even applied ethics as commonly practiced today tends to be more theoretical than Xunzi’s own approach.

 

5Of course, Xunzi does at times offer reasons for wanting to follow the Way. However, since those remarks pertain more to the question of “Why be moral?” than “What is the content of morality?” (which is my focus in this essay), I will not be discussing them further here.

 

6Compare also the similar remark about ritual as “ultimate” at HKCS 19/92/15–16, H 205.163–64. All translations of the Xunzi here are taken or modified from Hutton (2014).

 

7The title tianzi 天子 (“Son of Heaven”) was the official title of the ruler of the Zhou dynasty, who was regarded as having authority over the zhuhou 諸侯 (“feudal lords”), to whom he awarded control of particular territories.

 

8One reason for why rituals occupy such a prominent place in Xunzi’s ethics is that he believes that human nature
 is bad, and hence that in general people must depend on tradition and other resources outside themselves in order to learn how to be good. This point is discussed at length in the essays by Tang Siufu and Aaron Stalnaker in this volume, so I will not explore it here. However, in addition to its role as a corrective to human nature
, another imporant reason for ritual’s prominent place in Xunzi’s view has to do with how ritual relates to the other elements of his ethics. I discuss this issue further below in the main text, on pp. 75–76.

 

9A few passages in the text treat the gentleman
 as second best after the sage, but many other passages make no distinction between them or even treat them as equivalent. The passages that differentiate the gentleman
 from the sage
                    
                   appear mostly in contexts where Xunzi is speaking in detail about stages of moral development, whereas the passages expressing Xunzi’s ethical ideals tend to overlook any such distinction. For these reasons, in this essay I will largely bypass the distinction as well, and readers looking for treatment of cases where the distinction is more relevant are advised to consult Aaron Stalnaker’s contribution to this volume.

 

10As per note 5 above, Xunzi also offers some reasons for wanting to become a gentleman or sage
, and he is explicit that in some sense ordinary “people in the streets” all have the potential for achieving such moral perfection (HKCS 23/116/6, H 254.252). Again, though, I will not discuss those passages here, since they pertain to a different set of questions than the focus of this chapter.

 

11How to understand “virtue” in relation to Chinese texts is a potentially contentious issue that I cannot analyze in depth here. In order to avoid confusion, in this essay I am not using “virtue” as a translation of the Chinese term de 德, though “virtue” is how that word is most commonly translated. Rather, as I deploy it, “virtue” is simply a label for whatever tendencies or dispositions of thought, feeling, and action that a thinker prescribes for people as desirable, good, and/or praiseworthy. I think that this is roughly the shared sense underlying many ancient and modern Western philosophical discussions of virtue. Roger Ames
                    
                   objects to talk of “virtues” in discussing Confucian thought on the grounds that such talk tends to reify and “metaphysicalize” features of actions and/or situations and make them “principles” (Ames
                    
                   2011: 159–63, 180–83) in a way that he thinks incompatible with Chinese views. As an objection to how many or most contemporary Western philosophers conceive virtues, though, I think that would be grossly unfair. Those philosophers largely take virtues to be features of a person’s psychology, where that view is in turn compatible with various different metaphysical views. Ames
                    
                   himself invokes “propensities,” “inclinations,” and “dispositions” in explaining his views, which actually is perfectly in line with how many contemporary Western philosophers understand virtues.

 

12According to the tabulations in Lau and Chen (1996: 783), ren 仁 appears 135 times in the text, making it the 89th most frequently used character (out of a total of 2726 different characters that appear in the Xunzi), which in turn places it in the top 5 % for frequency. Thus, Homer Dubs’
                    
                   claim that in Xunzi’s thought ren “has almost disappeared” (Dubs
                    
                   1927: 135) is a vast overstatement.

 

13See also HKCS 27/127/27, H 292.115. In addition to these positive characterizations of ren in terms of caring
 for others, in a number of places the text also stresses how someone who is ren avoids harming others (HKCS 11/49/16–17, H 99.18–21; HKCS 13/65/18, H 139.208–11), or it treats harming others as incompatible with being ren except in the most unusual circumstances (HKCS 13/66/2–3, H 140.241–50). The constrast established in such passages tends to reinforce the idea that caring
 for others is one of the most salient features of ren. I do not mean to claim, however, that this is its only salient feature. For example, one other significant element of ren that would need to be addressed in a full account of Xunzi’s view is its relation to jing 敬 (“respect,” see e.g., HKCS 13/65/14, H 138.186). I have not ventured to offer such a full account on this occasion because space here is limited and in my opinion other parts of Xunzi’s view are more liable to be misunderstood and hence require more attention in an overview such as this. I do, however, offer some further discussion of ren below in the main text on p. 74, and in notes 25 and 52.

 

14See HKCS 16/75/18–19, H 164.54–55 and HKCS 2/6/16, H 12.110. For more discussion of Xunzi’s conception of moral psychology, see my essay on that topic later in this volume.

 

15In what follows, I present an argument that I first developed in Hutton (1996). Due to limits of space, the version here is highly abbreviated, but Eirik Harris reviews other parts of it in his essay in this volume, and I hope to present more of the argument in future publications.

 

16It is worth noting that elsewhere we find the phrase “the yi of father and son” put in parallel with “the differentiation of husband and wife” (HKCS 23/116/2–3, H 254.245–46) and with “the correct relations (zheng 正) of lord and minister” (HKCS 23/116/10–11, H 254.266–67), so yi is not limited to lord and minister alone.

 

17For example, see W 89, 113, 144, 169–70; and K I.153, 2.3; I. 154, 2.6; I.174, 3.2; I.188, 4.4; I.192, 4.10; I.227, 6.11; II. 154, 11.2c; III.35, 18.2; III.64, 19.4c; III.65–66, 19.5b; III.68, 19.7b; III.69, 19.8; III.147; III.158, 23.4b; 159, 23.5a; III.223, 27.66.

 

18See HKCS 6/23/15–16, H 43.140 – 44.147.

 

19Let me stress that I do not mean to suggest “proper role” as a new translation for yi; given the wide variety of ways in which the word yi is used in the text (as noun, adjective, and even adverb), I think no single term is adequate for rendering it into English consistently in all cases. For this reason, I prefer to leave it untranslated.

 

20In addition, it is worth noting that in some places (e.g., HKCS 16/77/5–6, H168.189–90), Xunzi seems to use the word li 禮, which usually refers to the standard of ritual, to refer to the disposition, i.e., the virtue, of adhering faithfully to ritual. As I see it, Xunzi normally uses the compound li yi 禮義

 (“ritual and yi”) to refer to two standards, and he uses the compound ren yi 仁義 (“ren and yi”) to refer to two virtues, and his choice to use one compound rather than the other is often explained precisely by whether he intends to discuss standards or virtues in the context.

 

21Contrast the account of A. S. Cua
                    
                  , for instance, who explains Xunzi’s conception of yi as “the virtue of sound judgment . . . not unlike Aristotle’s
 phrónēsis or practical wisdom” (Cua
                    
                   1989: 118). Cua’s
                    
                   view is based largely on a line (HKCS 15/71/23, H 155.355–56) where Xunzi says that one who is yi “follows li 理,” and Cua takes li as “reason
                    
                  ” (Cua
                    
                   1985: 161). However, that reading is not plausible (see Hutton 2002: 368–69), and there li should be taken as (social) “good order” instead. For Xunzi, the norms of yi taken as a whole constitute a proper pattern for organizing society, and that is the sense in which one who is yi “follows good order.” (See also Eirik Harris’ contribution to this volume for more on this issue.)

 

22Roger Ames
                    
                   and Henry Rosemont
                    
                   have argued that Confucian ethics should be understood as what they call “role ethics
” (Ames
                    
                   2011; Rosemont
                    
                   and Ames
                    
                   2009). Much of their argument depends on their view that, for Confucians, persons are in some sense constituted by their social roles. I am skeptical about their claims, especially as applied to Xunzi, but I lack space here to pursue an extensive analysis of Xunzi’s notion of the person in refutation of their arguments, so I must leave that for another occasion. In the meantime, I grant that social roles are important for Xunzi’s ethics, but not necessarily in the way that Ames
                    
                   and Rosemont
                    
                   think.

 

23
Some editions of the Xunzi have zhi 治


                        
                        
                       here, while others have li 理, but since these two words can be—and in Xunzi’s text often are—used as synonyms for (social) “good order,” it makes no difference to the meaning here (and commentators take them as equivalent in this instance), and so I use “good order” to cover both terms.

 

24Although this passage comes from chapter 27 of the text, about whose authenticity
                        
                        
                       some have expressed doubts, I think all of its points also find support elsewhere in better attested chapters of the Xunzi, as I indicate in the main text and other footnotes, so here I use it primarily as convenient way of drawing together and summarizing a number of otherwise scattered observations.

 

25Similarly, in another passage Xunzi discusses the ideal situation in which “the noble and the lowly are appropriately ranked” (gui jian you deng 貴賤有等), “the more intimate are properly divided from the more distant” (qin shu you fen 親疏有分), and “elders and young have their proper ordering” (zhang you you xu 長幼有序), and he then comments that “one who is ren is ren according to these things” (HKCS 24/119/13–14, H 260.106 – 261.111). See also the passage translated in note 52 below.

 

26Compare this line with the remarks about sages
 establishing ritual as wen 文 (“good form”) for ai 愛 (“care”) at HKCS 19/96/10–21, H 213.467 – 214.489, and the remark about a characteristic function of ritual as mei 美 (“beautifying”) at HKCS 19/94/20, H 210.354.

 

27This is certainly the case with ritual, as shown by HKCS 17/82/22 – 17/83/1, H 181.238–41, for example.

 

28Contrast Soles
                    
                   (1999), who describes Xunzi’s ethics as “rule-based” as opposed to “virtue-based.” As should be apparent from the preceding discussion in the main text, I think he is mistaken, and his mistake is largely due to completely overlooking the way in which, for Xunzi, ritual and yi are supposed to mediate but also express the caring that is at the center of the virtue of ren. Liu Yuli
                    
                   (2004), on the other hand, argues that given the kind of relationship between ren and ritual described here, Confucian views—and she explicitly includes Xunzi in her claim—should not be regarded as either solely virtue ethics
 or solely rule ethics. However, I think her rejection of the virtue ethics
 interpretation is not justified, because it is based on a particular conception of virtue ethics
 (what she calls a “radical” and “reductionist view”—see Liu
                    
                   2004: 4, 9n15) that does not exhaust the full range of possibilities for what can be considered a form of virtue ethics
. I would raise a similar objection to Mou
                    
                   (2009: 29–30), who adopts a position like Liu’s
                    
                  , arguing that Confucian views should not be classed as virtue ethics
 alone, but should be regarded as both virtue ethics
 and “conduct ethics.” My own proposal for how Xunzi’s thought does fit an influential model of virtue ethics
 can be found in Hutton (2015a). Compare also Wang
                    
                   (2011).

 

29I add the qualification “wholly” here in order to allow for cases where the dancer is part of a group performance, and hence the dance does not consist in her movements alone.

 

30Modern readers are especially likely to feel tempted to approach Xunzi’s discussions about creating order as solely a matter of causes producing distinct effects, like when people debate whether increasing the number of armed citizens will lead to a reduction in crime. I would hazard that this temptation is due to the widespread ideal nowadays of approaching government problems “scientifically,” which often involves thinking in terms of causes and effects, and especially treating the effects as something that can be characterized in fairly simple behavioral terms, objectively observed, and quantitatively measured, so as to be amenable to statistical analysis. However, we should resist this temptation when reading Xunzi (and many other ancient texts). Both Soles
                    
                   (1999) and Robins
                    
                   (2014) seem to me to fail to appreciate this point, which then leads them to label Xunzi a consequentialist. As I argue below in the main text, if Xunzi is a consequentialist at all, he is not one in any typical sense of that term.

 

31And of course, Xunzi does speak of the “embodiment” of the Way at the level of society as well. See HKCS 12/60/10–18, H 124.271 – 126.322, though there the word used in Chinese is xing 形 rather than ti 體.

 

32That Xunzi is not a typical act consequentialist is especially clear from the chapter 3 passage quoted above, since act consequentialism typically allows, even demands, “trade-offs” between acts that would normally be prohibited and the good consequences that follow from them: e.g., if in a particular circumstance one can maximize social order by doing something that would, in most other circumstances, decrease social order, then according to the theory one should do that act—but such behavior is what Xunzi explicitly rejects in that passage.

 

33For Xunzi’s awareness of this facet of Mozi’s
                    
                   thought, see HKCS 10/44/20 – 10/45/14, H 88.216 – 90.273. That passage is discussed extensively in Hui-chieh Loy’s contribution to this volume.

 

34Xunzi himself occasionally uses the term with this sense, such as HKCS 10/43/13, H 86.122; 12/60/3, H 124.250; and 19/90/7, H 201.15, among other instances.

 

35The description here is highly reminiscent of Aristotle’s
 famous “doctrine of the mean”—see Nicomachean Ethics II.6, 1106b21–23.

 

36Paul Goldin
                    
                   has claimed that Xunzi’s ethics are deontological
                    
                   on the grounds of “his commitment to the dao as the infallible standard of right and wrong conduct” (Goldin 2001: 497), but that comment is rather obscure. Elsewhere, Goldin appeals to Xunzi’s 
                    cosmology
                    
                   in claiming that he is not a utilitarian
                    
                   (Goldin 1999: 71, 134n. 49), and he appears to read Xunzi as akin to a natural law
 theorist (Goldin 2011: 81–86), and perhaps that is what the comment is referring to. I am afraid, though, that as a reason for calling Xunzi a deontologist
                    
                  , this reasoning confuses metaethics with normative theory: natural law
 is most properly considered a metaethical view, whereas utilitarianism
 is a normative theory, and the two are in fact not incompatible. Alternatively, Lee Ming-huei
                    
                   has argued that Confucian ethics (including Xunzi) must be classed as deontological
                    
                  , on the grounds that consequentialism and deontology are exclusive and exhaustive possibilities for normative theory, and Confucians cannot be classed as consequentialists (Lee
                    
                   2013). For a response to that argument, see Van Norden
                    
                   (2013) and Hutton (2015b).

 

37Xunzi does not name any particular figures whom he takes to have committed this error, but his criticisms of other ru 儒
 (commonly translated as “Confucians,” here left untranslated) at HKCS 6/24/24 – 6/25/2, H 46.219–29 perhaps come close to the sort of case in which a person focuses on wen to the extent of missing the Way.

 

38Indeed, even when Xunzi offers his own positive characterizations of the Way rather than criticizing the views of others (for example, see HKCS 8/28/15–16, H 55.101–3; 12/59/11 – 12/60/2, H 123.204–42; 16/77/5–6, H 168.189–90), he does not provide any clearer answer to this question, and those other passages only raise more questions about how the aspects of the Way that they discuss relate to each other as well as to the considerations listed in chapters 17 and 21.

 

39Compare HKCS 17/82/20, H 181.227–31.

 

40HKCS 8/32/11, H 62.373–74; 10/43/19, H 86.143–44; 12/58/6, H 121.137; 12/62/20, H 131.503; and 20/99/1, H 218.28.

 

41See HKCS 12/57/3–9, H 117.1–29. For more discussion of that passage, see Hutton (2002: 363–65).

 

42Paul Goldin
                    
                   has remarked, “Xunzi avoids lengthy characterizations of the Way because it is ultimately ineffable” (Goldin 1999: 103–4). I think this observation is basically right, but whereas Goldin does not make much of this point, I think that the Way’s ineffability—or as I would prefer to call it, “uncodifiability,” to borrow a phrase from McDowell
                    
                   (1979)—is actually a key part of Xunzi’s view that underlies much of his approach to ethics.

 

43Xunzi spends more time discussing the role of ruler


                    
                    
                   than any other role, and passages like HKCS 12/59/11 – 12/60/2, H123.204–42 get close to a fairly systematic and comprehensive account of that role, but when read against the background of all of Xunzi’s other remarks, it is clear that even that passage captures at best only part of Xunzi’s understanding of the role of a ruler
.

 

44It might be proposed that Xunzi does not spend much time talking about the details of ritual because he thinks that people can simply learn them by consulting the body of ritual lore that existed in early China. Although such an explanation cannot be excluded, I think there are textual grounds for doubting that it can be the whole story, as I go on to note in the main text.

 

45One could of course try to “fill in” Xunzi’s picture of what the rituals demand by looking to the bodies of ritual lore that have come down to us, such as those preserved in the Liji

                    
                  , the Zhouli, the Yili, and other received texts, as well as texts that have been recovered in recent archaeological finds. However, since the Xunzi contains descriptions of rituals that do not match any of those texts, and even those texts may not contain all the rituals that Xunzi envisions, it would not be entirely reliable to try to fill in his view in this way.

 

46Again, see HKCS 12/57/3–9, H 117.1–29 and my discussion of that passage in Hutton (2002: 363–65).

 

47There are some disputes about the reading of this line. For an explanation of my reading, see Hutton (2014: 379n d).

 

48Although Xunzi does not discuss these other rituals elsewhere, the implication of the sentence would seem to be that some non-sage-kings (perhaps bad or mediocre rulers?) had also tried their hand at creating rituals.

 

49Mark Berkson’s contribution to this volume is an excellent example of such a discussion.

 

50That is to say, we must approach the evaluation of Xunzi like that of Aristotle
 and other thinkers who do not have as their primary aim in discussing ethics the provision of necessary and sufficient criteria for right action. In the case of Aristotle
, McDowell
                    
                   trenchantly states, “It is sometimes complained that Aristotle
 does not attempt to outline a decision procedure for questions about how to behave. But we have good reason to be suspicious of the assumption that there must be something to be found along the route he does not follow” (McDowell
                    
                   1979: 347–48). The same point can be made in defense of Xunzi as well.

 

51To this extent, there is at least a substantial overlap between Xunzi’s view and what is known as “care ethics
.” Whether Xunzi’s view should, moreover, be classed as a form of care ethics
 is an issue that is too complicated to analyze here, but the question surely deserves further reflection, and even if one decides that Xunzi’s position is not a form of care ethics
, there is arguably much that those developing care ethics
 might still find of interest in his thought.

 

52See also HKCS 27/127/26, H 292.104–7: “To treat relatives as is appropriate for relatives, to treat old friends as is appropriate for old friends, to treat servants as is appropriate for servants, to treat laborers as is appropriate for laborers—these are the gradations in ren.”

 

53For example, in chapter 19 (HKCS 19/97/7–12, H 214.510 – 215.530) he provides an extended explanation for why one’s lord deserves to be mourned
                    
                   to a degree that matches what would otherwise be reserved for only one’s parents. Part of this passage is translated below on p. 90.

 

54Shun is mentioned in the context immediately prior to passage I quote here. The story of being hated by his parents is mentioned at HKCS 27/137/22, H 316.713–14.

 

55See HKCS 19/96/10–21, H 213.467 – 214.489.

 

56Compare also HKCS 4/13/4, H 24.40–41. Nowadays, one might be more tempted to use the love between spouses as the proper model for understanding care. It is worth asking whether that would indeed be a better model than the parent-child relationship, but I cannot pursue those issues here.

 

57HKCS 19/92/17–18, H 206.167–71.
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It is sometimes argued that in early China, there is nothing that can recognizably be called political philosophy. There are certainly debates about what rulers ought to do, how they might best react to various circumstances, and the debate over these issues can be quite detailed and acrimonious. However, it might seem that the decision of how to act comes down simply to the whim of the ruler. And, since, in early Chinese thought, we see no questioning of the institution of the monarchy and its legitimacy, it may seem that if there is a political philosophy to be found, it must not be very robust.
However, the question of political legitimacy may be looked at from several different angles, and the mere fact that the monarchy was never questioned does not mean that philosophers such as Xunzi did not address questions of what legitimized political organization. In this chapter, I argue that the question of legitimacy is of extreme importance to Xunzi, and we will see that in many ways the political philosophy that he develops is an extension of the virtue-based ethical theory that is described in other chapters of this volume. Furthermore, Xunzi focuses on another extremely important question of political philosophy: why individuals should organize themselves in social groups and what form this social organization should take.
Before beginning this analysis, it should be noted that any investigation of Xunzi’s political philosophy that can be accomplished in a single chapter must, of necessity, be incomplete. He has developed an extremely detailed and complex vision of political order that would necessitate a book to do it justice. As such, this chapter is merely an introduction to Xunzi’s political philosophy.
As mentioned, Xunzi’s political philosophy is best thought of as a virtue-based theory, one that is a natural extension of his virtue-based moral theory, and this is seen most clearly when looking at the arguments that Xunzi uses to construct his vision of political order. I begin by looking at why Xunzi argues humans need to live in society and the features of human nature and the external world that make it difficult, if not impossible, to live outside of society. This leads to the important question of why simple society is not enough, why political society is necessary. Such a question is extremely important because it is only after we have some justification for political organization per se that it makes sense to inquire into how this organization should go.
This chapter ends with the challenge of the ba 霸 (“hegemon



              
            ”), a type of ruler who is distinctly lacking in virtues, but whom Xunzi speaks of in quite positive terms. Here, I discuss Xunzi’s views on the hegemon
 and explain why the approval of the hegemon that initially leads one to think that Xunzi cannot be advocating a virtue-based political theory (or virtue politics), is not as strong as has often been supposed. Once we understand the extent of the differences Xunzi sees between the hegemon
 and the virtuous true king



              
              
            

              
            , it becomes clear that the true king
 is preferable for Xunzi on not only moral grounds but also political ones.
1 Why Should Humans Live in Society?
In justifying political organization, Xunzi relies on certain facts about the world as well as facts about human nature, and after giving us reason to accept these facts, he discusses their implications and how to avoid those implications that are unpalatable.
We may begin our analysis of why Xunzi believes humans should live in society by looking at the following passage:[1] In order for people to live, they cannot be without community (

                    qun
                    
                   群). If they have a community, but lack 
allotments



                    
                    
                   (
                    fen
                    
                   分), then they will struggle [amongst themselves]. If they struggle [amongst themselves], then there will be disorder, and if there is disorder, then they will be impoverished. Therefore, lacking allotments (fen) is the greatest harm to people and having allotments (fen) is the fundamental benefit for all under heaven (HKCS 10/43/9–10; H 85.105–10).1


Here, Xunzi tells us that in order for humans to be successful, they must band together, and that in order to band together successfully, they must make allotments. As we investigate this further, it will be useful to focus on two of the terms that Xunzi utilizes: 
                qun
                
                
               and fen. These terms are used both as nouns and verbs, and so I render qun as “community” or “to form community” depending on how it is used in the sentence. Fen is slightly trickier to translate. As is often the case, there is not a single English word that encompasses all of the meanings of fen. At times, it is better rendered as “allotments,” at times as “divisions,” and at times as “to create allotments (or divisions).”2

It is only with a deeper understanding of these two terms that we can begin to understand why Xunzi believes that society is necessary. And, while community (qun) may be the most important term for this discussion, it is difficult to understand without first understanding Xunzi’s thoughts on allotments (fen), so it is with this term that we will begin.


2 Allotments (fen 分)
The term “allotment” is extremely important for Xunzi’s political philosophy and is vital for understanding his conception of forming community. It is possible to begin to analyze Xunzi’s focus on allotment by looking at his explanation of the origin of ritual in chapter 19,[2] From what did ritual arise? I say: humans are born with desires
. If they have desires, but do not attain [what they desire], then they cannot help but seek [what they desire]. If in their seeking there is no limit, measure, allotment (fen), or boundary, then they cannot help but struggle [amongst themselves]. If they struggle [amongst themselves], then there will be disorder, and if there is disorder, then they will be impoverished. The former kings hated this disorder, and so they established ritual and yi in order to allot (fen) things to the people, to nourish their desires, and to provide for what they seek. They made it so that desires are never greater than material goods and that material goods are never exhausted by desires, so that these two mutually support each other and grow. This is how ritual arose. (HKCS 19/90/3–5; H 201.1–11)

On Xunzi’s view, humans originally have limitless desires, which, if unchecked, lead to disorder and impoverishment. Of course, on its own, the fact that humans have limitless desires is not enough to get us to the claim that disorder and impoverishment results from allowing these desires to run unchecked. However, as he tells us in chapter 10,[3] We all desire and hate the same things. Our desires are many while things [that would satisfy our desires] are few, and since they are few, this necessarily leads to contention. (HKCS 10/42/16; H 83.20–22)

So, not only do humans have limitless desires, they desire the same things. Certainly, the conjunction of limitless desires for the same stuff and limited amounts of this stuff can have no end other than conflict. If this is the state that humans would be in without allotments, then it is clear that some sort of allotments are necessary. However, we are still left with the question of how and why allotments can solve this problem.
Here, it may be useful to look at a passage from Shen Dao
 慎到3 that paints an even clearer picture than Xunzi himself does, and which allows us to understand just why he was concerned with a lack of divisions:[4] If a rabbit runs through the streets, a hundred men will pursue it. This is not because a single rabbit is sufficient to be divided among a hundred men, but rather because its allotment (fen) has not yet been determined. When allotment (fen) has not yet been determined, even the Sage King Yao would exhaust his strength [to attain it], and even the more so for the masses. If piles of rabbits fill the market, and people pass by without turning their heads, it is not because they do not desire rabbits, [but rather because] the allotment (fen) has already been decided. When allotment (fen) has already been decided, then people, even if they are base, will not contend with each other. Therefore, governing all under heaven and the state rests in making allotments (fen) and that is all. (Thompson
 1979: 280)

It is clear that contention and fighting among people are seen to be a result of not knowing what belongs to whom. In discussing allotment (fen), Shen Dao
 is referring to the distribution or allotment of goods. Once allotment is decided and accepted by the people, goods are divided up in a particular way and contention will cease.
However, when discussing allotment, Xunzi does not just have in mind the allotment of goods. Rather, he takes it to refer to the allotment of power, rank, and privilege as well. Most translators and scholars of Xunzi’s thought take allotment also to refer to the division of members of society into various 
roles
—minister, functionaries, the masses, etc.4 Whether this is correct depends upon how it is understood. Certainly, Xunzi talks about the division (fen) between the gentleman and the petty man, the honored and the dishonored, the Confucians (Ru 儒) and the Mohists
 (Mo 墨), etc.5

There is still, though, a question of whether the term “allotment” endows these roles with any particular content. That is, are allotments purely descriptive, or do they carry with them normative content? Masayuki Sato
 佐藤將之 takes it to be a normative term referring to “the proper distinctions between social relationships and the appropriate distribution of resources” (Sato
 2003: 356). However, it can just as easily be seen as a purely descriptive term. There are many divisions that could be established, and so on its own, allotments tell us nothing about whether the allotments are proper or not. As I demonstrate later, yi 義
, which I argue is best thought of as proper social norms, serves the role of setting up the proper roles and titles. It is only at this point that normativity enters the equation. Such an interpretation is supported by the fact that even the tyrant makes divisions, although his allotments are such that his state and life are endangered, indicating that his allotments are anything but proper.6

Given this general understanding of Xunzi’s usage of allotments, it is now possible to delve further into Xunzi’s argument for why humans need to live within society, looking at Xunzi’s concept of community.

3 Community (qun 群)


While perhaps far from the concerns of most humans in modern societies, one of the major problems for early humans was how to survive in a world filled with dangers—from animals
 much stronger and more dangerous than an individual human being, to difficulties in procuring adequate nourishment, to problems arising from a lack of sufficient shelter. Individually, human beings are weak, and in Xunzi’s view, incapable of reliably overcoming the natural world.
However, human beings possess an advantage, if only they will use it appropriately—the ability to 
                qun
                
              —to form community. As Xunzi tells us,[5] Water and fire possess vital energy (qi 氣)7 but lack life. Grasses and trees possess life but lack awareness. Birds and beasts possess awareness but lack yi.8 Humans possess vital energy, life, and awareness, and in addition they have yi. As such, they are the most precious [things] under heaven. Their strength cannot compare to that of oxen, nor their speed to that of horses, but oxen and horses are used by them. Why is it like this? I say: [It is because] humans can form community (qun) while animals cannot. How is it that humans can form community (qun)? I say: [It is because of] allotments (fen). How can allotments (fen) be implemented? I say: It is by using yi. Therefore, if yi is used to implement allotments (fen), then there will be harmony. If there is harmony, then there will be unity. If there is unity, then they will have more force. If they have more force, then they will be strong. If they are strong, then they can overcome the animals. Therefore, they will be able to obtain palaces and homes in which to live. Thus, they can order [themselves with respect to] the four seasons, restrict the myriad things, and concurrently benefit all under heaven. There is no other reason for this than that they have allotments (fen) and yi. So, human life cannot be without community (qun). If they have community (qun) but lack allotments (fen), then they will struggle [amongst themselves]. If they struggle [amongst themselves], then there will be disorder. If there is disorder, then they will separate, and if they separate, they will be weak. If they are weak, then they will not be able to overcome the animals. As such, they will not be able to obtain palaces and homes in which to live. This is the meaning [of the phrase] “one must not for even a moment let go of ritual and yi.” (HKCS 9/39/9–16; H 76.316–39)

From this, we can see that Xunzi believes that humans are able to overcome and domesticate wild animals and provide shelter for themselves because they can form community and thus work together. Combining their strengths and abilities, which are individually no match for nature, allow a community to subjugate and control nature.
The eminent sinologist Derk Bodde
 has criticized Xunzi on these very grounds, arguing that anignorance of animal social behavior is evident in Xunzi’s insistence that the basic distinction between human beings and animals is the former’s ability to create social organizations (qun, lit. ‘to collect together’). Here again, if Xunzi had been more cognizant of the organizing activities of many of the larger animals as well as of bees and ants, he could have focused his attention on the distinctions that really matter, such as a human being’s ability as a two-legged animal to make tools or the human capacity for speech. (Bodde
 1991: 311)

Now, Bodde
 may be correct that Xunzi’s understanding of animal social behavior was behind our own.9 However, Xunzi explicitly denies that being bipeds is an important distinguishing feature in chapter 5, where he says,[6] What is it by which humans are human? I say: it is because they have distinctions
. Desiring food when starving, desiring warmth when cold, desiring rest when fatigued, being fond of benefit and hating harm—these are things humans have from birth. These are things that one does not have to wait for, but which are already so. These are what Yu and Jie shared in common. However, that by which humans are humans is not that they are unique in having two legs and no feathers, but rather that they have distinctions
. Now, the form of an ape is such that it also has two legs and lacks feathers, but even so the gentleman sips ape soup and eats minced ape meat. Therefore, that by which humans are humans is not that they are unique in having two legs and lacking feathers, but rather because they have distinctions
. The birds and beasts have fathers and sons, but they lack the close relationship of fathers and sons. They have female and male, but they lack differentiation between male and female. Therefore, among human ways, none is without distinction
. Of distinctions
, none are greater than social divisions (fen), and of social divisions (fen), none are greater than rituals, and of rituals, none are greater than those of the sage kings. (HKCS 5/18/13–18; H 35.104–21)

Far from being incognizant of animal social behavior and features, Xunzi explicitly contemplates one feature that distinguishes humans from the vast majority of animals, dismissing it as an unimportant distinction because it cannot explain the vast differences between apes and humans. It is, rather, Bodde
 who seems to be ignorant of the distinctions that really matter, given his suggestion that capacities for communication and tool-making, both of which are possessed by numerous other members of the animal kingdom, are the important distinguishing features of humans.
Further, the idea that Xunzi was ignorant of the fact that non-human animals also come together to form community is dispelled in chapter 19, where he says,[7] Now, if a great bird or beast were to lose one of its community (qun) companions, after a month or a season has passed, it will certainly return, and pass by its old home. It will certainly pace back and forth, cry out, and loiter there, hesitating, and only then can it leave this place. (HKCS 19/96/10–12; H 213.469–74)

Clearly, then, Xunzi is aware that animals form community. Furthermore, Bodde’s
 claim that the ability to form community does not really matter as a way of distinguishing humans from animals rests on a misunderstanding of how Xunzi is using this concept. Once we understand how exactly Xunzi is using this term we will see that it does elucidate an important distinction between humans and other animals.10

Xunzi seems to be using the term “community” in two slightly different ways in passage [5], and in order to fully comprehend his system, we must understand this more clearly. When he says, “Why is it that humans can form community (qun)? I say: [It is because of] allotments (fen),” this may lead one to believe, as Jia Jinhua 贾晋华
 has argued, that “qun [community] does not refer to the general meaning of beings of the same kind gathering together, but to human kinship groups with distinctions between lord and subject, old and young, and close and distant relatives” (Jia
 2001: 9).11


Initially, this may seem right, because Xunzi seems to be saying that allotments are what allow humans to form community. However, this interpretation sits uneasily with several other passages in the Xunzi. Just a few lines later in passage [5], for example, Xunzi tells us, “So, human life cannot be without community (qun). If they have community (qun) but lack allotments (fen), then they will struggle [amongst themselves].” This certainly seems to imply that it is possible to have a community that is lacking in allotments, just that such a community would not be effective.12

So, how should we understand Xunzi’s concept of community? Is he contradicting himself in the above-quoted passage? While this is always a possibility, it would behoove us to attempt to find an interpretation of this term that does not lead to such a conclusion. There are several possible ways to go, but in laying them out, I will demonstrate why the last is preferable. It could be the case that Xunzi is using the term “community” in two slightly different ways. One way could be purely descriptive, while the other could have normative overtones. When he describes what happens if community is formed without allotments, we could argue that he is using “community” purely in the descriptive sense of people coming together and living in groups. There are many ways that humans could live together in groups, some more successful than others. Such an interpretation of “community” in a purely descriptive sense is the only way to make sense of passages such as passage [7] above from chapter 19, where Xunzi discusses birds and beasts that have lost members of their communities. In this passage, the usage of “community” contradicts that which we saw in passage [5], where Xunzi makes it clear that the ability to form community is a distinguishing feature of human beings that sets them off from all other creatures. However, we could initially make sense of this contradiction by positing a descriptive/normative distinction. In passage [7], we could argue, Xunzi is simply using the idea of community in its descriptive sense, to refer to a group of birds or beasts.
Xunzi’s project is, though, not simply a descriptive one—he also wishes to tell us what sort of community will be the most effective in terms of allowing human beings to survive and thrive in an indifferent world. Furthermore, he thinks that the sort of community that takes advantage of facts about human beings as well as facts about the world is the sort of community that we ought to live in. It is, we could say, a ‘true community,’ a community that is able to enact what it is that it was set up to enact. This, then, would be the normative sense in which animals are said to be incapable of forming community in passage [7].
Using words in these two different senses is nothing new for Xunzi. He often, for example, discusses the ruler or the lord

 (jun 君


                
                
              ). In many cases, this term simply applies descriptively to those who hold the position of ruler, be they good or bad in Xunzi’s estimation. Such examples are numerous and include a passage from chapter 13, where he advises ministers on how to act when serving sagely lords (sheng jun 聖君), average lords (zhong jun 中君), and violent lords (bao jun 暴君).13

Elsewhere, however, the term ‘lord’ has normative overtones, such as in chapter 12, where we see Xunzi asking:[8] What is the Way? I say, it is the Way of the lord (jun 君). What is a lord? I say, he is one who can form a community (qun). In what does his ability to form a community (qun) lie? I say, he is good at raising and nourishing the people, good at arranging and ordering the people, good at elevating and employing the people, and good at beautifying and adorning the people. (HKCS 12/59/11–12; H 123.204–9)

Now, clearly, the Way
 for Xunzi is not simply tied to whatever a lord happens to do—he would certainly not wish to say that the Way

14 could be defined in reference to the actions of the violent lord cited above. Further, he would not wish to claim that the violent lord is good at nourishing, governing, and arranging his people as passage [8] would imply if it were using the term ‘lord’ in its purely descriptive sense. Rather, Xunzi is obviously defining for us his ideal lord, one who is capable of doing what it is that the category of lord was set up to do. As such, in this passage, we may think of the term ‘lord’ as being set off in scare quotes, as referring not simply to any person who holds the position of lord but rather to a ‘true lord’ or a ‘proper lord
.’
However, while this interpretation has certain advantages, and Xunzi often uses terms in the two different senses delineated above, there are still problems with such an interpretation of community, at least in passage [5]. The foremost of these is that it leads to the conclusion that within a single passage, Xunzi is using a term in two quite different ways, one merely descriptive, the other with normative overtones. Using a term in two different ways in two different contexts is one thing, but it would be strange for Xunzi to do that within a single passage, without indicating that a change had occurred.
A second problem with this interpretation may provide a way forward. If the descriptive sense of community refers simply to people coming together and living in groups, then it is not immediately evident how this differs from animals. As we can see from passage [7] above, Xunzi was not, pace Bodde
, unaware of the fact that certain animals come together to hunt in packs or live together in groups. Yet, he tells us that the ability to form community is what separates human beings and animals. Thus, it does not seem that he can, in passage [5] at least, be using community both in the descriptive sense contemplated above and in the normative sense.
It is possible, though, to develop an interpretation that takes Xunzi as not simply making a descriptive/normative distinction, but rather distinguishing different levels or strengths of normativity. In refining this interpretation, let us look at the possibilities for organization that could be on the table, given what Xunzi says in passage [5]. There appear to be four. (1) Animals can form groups, which can appropriately be called community (qun) in the descriptive sense. That is, they naturally live in communities, herding and grouping together, but not self-consciously organizing themselves into social arrangements. (2) Humans can self-consciously form community without divisions (
                fen
                
              ).15 (3) Humans can self-consciously form community based on divisions. (4) Humans can self-consciously form community that takes 
                yi
                
               as the basis for its divisions.
We know that Xunzi admits of sense (1) elsewhere in the text, but in passage [5], he is using the idea of forming community as a way of distinguishing humans from all other animals. As such, sense (1) is out. However, there still seems to be a distinction in the way that community is being used in different parts of passage [5]. I believe that this distinction can be understood simply as a slide along the normative scale from (4) to (2).16

We talk quite easily of a flock of sheep, a covey of quail, a school of fish, a pride of lions, a pack of wolves, etc., which implies that we have an understanding of animals as grouping together. Xunzi was aware of these groups of animals, as we can see from passage [7], but he still wishes to claim that there is a sense in which they cannot form community. Human beings, though, can do more than just graze or travel in groups. We can interact in an attempt to succeed in some goal-directed activity. This, then, may be at the foundation of what it means to form community in Xunzi’s stronger, more normative sense.
Given the fact that Xunzi believes that it is necessary to form community in order to overcome the animals, it makes sense to think that what human beings are doing in acting this way is engaging in a goal-directed activity—working in concert in order to kill an antelope, for instance. Furthermore, it would not be strange if Xunzi believed that animals did not engage in this sort of goal-directed group activity. He may very well be aware that there are animals that hunt in packs, but could easily distinguish between acting on the basis of instincts and acting in a conscious goal-directed group activity.17

So, forming community in sense (1) above involves simply living in the same general area, eating or traveling together, but without goal directed interactions. Such a sense is found in chapter 1, where Xunzi tells us, “Wherever grasses and trees grow together, birds and beasts will form community there. This is because each thing follows its class” (HKCS 1/2/5; H 3.71–73). This refers to an instinctual, non-conscious grouping. There would be nothing to preclude humans from forming community in this natural, wuwei 無為
 fashion, but Xunzi thinks that humans, unlike birds and beasts, are capable of much more.18 They are capable of acting self-consciously to order themselves. As Xunzi tells us in chapter 4,[9] To be as noble as the son of heaven and so rich as to possess all under heaven, these are what humans’ natural dispositions are alike in desiring. This being so, if you follow along with human desires
, then their power cannot be accommodated and goods cannot be made sufficient. Therefore, for the sake of the people, the former kings established ritual and yi in order to divide (fen) the people, caused there to be rankings of noble and base, distinctions between old and young, and divisions between the wise and stupid and capable and incapable. These all caused people to carry out their proper tasks and each to attain his proper position. After this, they caused the amount and abundance of their official salaries to achieve a proper balance. This is the way to live together in community (qun), harmony, and unity. (HKCS 4/16/18 – 4/17/3; H 30.294–306)

Here, it is clear that the concept of community is a conscious, non-instinctual activity that is directed at creating a harmonious society. The sage kings of the past recognized a problem with the natural dispositions of human beings that prevented them from flourishing
 in their natural state. Because of this, they consciously acted to form non-natural communities aimed at alleviating the problems besetting humans who simply followed their natural dispositions.
The first step out of community in sense (1) would lead us to community in sense (2), where humans form community without allotments. They engage in goal-directed group activities such as hunting, which requires that they work in concert, but does not necessitate that they create allotments. While this would not be much of a hunting party, it may allow the hunters to take game that they would otherwise be incapable of taking.
Such an interpretation would rest well with the first part of passage [5] quoted above, where Xunzi tells us that humans can form community while animals cannot. However, this still leaves us with the question of the relation between allotment and forming community. Humans can come together to form community, but, Xunzi believes, if they do not have allotments, they will struggle amongst themselves, leading to social disorder. This social disorder, then, negates the benefits of community, and those who have come together will separate once again, leaving themselves vulnerable due to their weakness and inability to overcome the dangers of nature.
Why is it that Xunzi insists that allotment is important to a successful community, that the community will fall apart absent such allotment? Zhang Luyuan 張路園
 has argued that Xunzi’s views on forming community (qun) are tied quite tightly to his views on human nature
 (Zhang
 2006: 34). Were he to hold a view closer to Mengzi
 孟子, that human nature
 is innately good, then there might be more room for questioning our need to form communities and subject ourselves to political authority. However, given his negative view of human nature
, the fact that resources are scarce necessarily leads him to attempt to find a way to organize in order to alleviate contention. Xunzi is most clear in chapter 23,[10] People’s natures
 are bad. Their goodness results from deliberative effort. Now, people’s natures
 are such that they are born with a love of profit within themselves. If they follow this, then struggles and contention will arise and yielding and deference will perish in them. . . . As such, if people follow along with their natures
 and go along with their [innate] dispositions, they will of certainty give rise to struggles and contention, join in assailing allotment (fen) and bring chaos to order, turning toward violence. Therefore, it is necessary to await the transforming [power] of teachers and models and the way of ritual and yi. Only then will they give rise to yielding and deference, join in culture and order, and turn toward orderly rule. (HKCS 23/113/3–7; H 248.1–18)

Once we see this, we can see that it is not only the external natural world that necessitates human beings coming together into a community. Rather, there are facts about human nature
 itself that necessitate not just community, but community of a particular kind—one with allotment—if humans are to be successful. Human beings are born with a fondness for profit and unlimited desires for those things that please the senses. Let us recall our earlier example of humans who form community that allows them to engage in the goal-directed activity of hunting. While this organization may very well be successful for the duration of time it takes to kill the selected animal, serious questions arise once the hunt has concluded. How is the meat to be alloted? Should everyone get an equal share? Should some get more than others? It is not at all difficult to see such a community falling apart at this stage. Before the success of the hunt, people’s goals were united, but afterwards, they are at odds, and, Xunzi would argue, this is precisely because there is no concept of allotment operating.
So, the third sense of coming together, as noted above, is sense (3)—humans can form community based on allotment. Deciding to form community on this basis will allow the community to be long-lasting in a way that sense (2) cannot be. However, while allotment is necessary, it is not the case that just any allotment will do. To ensure the most effective and long-lasting community, it is necessary to base allotments on 
                yi
                
              , which is sense (4). Under this interpretation, Xunzi is not contradicting himself in passage [5] above. Rather, he is laying out the difference between humans and animals and explaining the way in which humans can successfully overcome the animals. He does not deny the logical possibility of a community that lacks allotments but rather argues that if the community is to be successful for more than a short time, then there must be a method of allotment, and if it is to be effective over the long-run, 
                yi
                
               must be the basis for allotments.

Furthermore, the latter three senses of organizing together are each normative in the sense that they can be thought of not just as a group of people coming together but rather as ‘true communities,’ communities that are able to enact what it is that they were set up to enact, namely increasing humans’ chances of survival and flourishing
. The third alternative, the community with allotments, is more heavily normative because such a community is one that is better able to allow human beings to survive and flourish
 in the long run, while the fourth is the most deeply normative.
This third interpretation of what Xunzi means when discussing community in passage [5] has the advantage over the first interpretation in that it does not lead us to conclude that Xunzi contradicts himself, and it has the advantage over the second interpretation in that it does not lead him to use the term community in both a purely descriptive and a purely normative sense within the same passage. Given its plausibility, this interpretation will be used as we continue our investigation of Xunzi’s political philosophy.
However, we are still left with a question—can allotments truly ensure that a community will be long-lasting? Even once we acknowledge that Xunzi has identified a problem with a community that lacks allotments, we are left asking for the details of how allotments can solve this problem. If I am correct in asserting that “allotment” is a purely descriptive term and that Xunzi thinks that not just any allotment will suffice, then it is necessary to see how Xunzi arrives at the particular community that is desirable. It is to this question that we must now turn.


4 From Social Organization to Political Organization
Xunzi defends his claim that social organization is necessary by reference to human beings’ relative weakness and inability to ensure their lives if they are on their own. However, while he demonstrates the desirability of social organization, he at the same time shows why not just any social organization will suffice. Given the additional constraints of human nature
 and the external world, only certain types of social organization will suffice, and for Xunzi, the most effective social organization will be one based on a concept of allotments. For this, though, we move from the realm of social organization to that of political organization—a hierarchical
 system in which obedience is owed.19

In order to justify such a system, Xunzi must justify his ideas on allotments, explaining why they are necessary. In chapter 9, he tells us:[11] If allotments (fen) are all even, then there will be insufficiency. If people’s power is all the same, then they cannot unify. If the people’s [status is] equal, then they cannot be employed. Just as there is heaven and earth, so too are there the differences between superior and subordinate. An enlightened king must first be established, and only then can he situate the state and establish order. Now, two nobles cannot serve each other, nor can two base individuals employ each other—this is the order established by heaven. If their power and position are equal and their desires and dislikes the same, then goods cannot be sufficient, and so people will certainly contend with each other. If they contend, then there will certainly be disorder, and if there is disorder, then they will be impoverished. (HKCS 9/35/22 – 9/36/2; H 69.67 – 70.78)

One way of setting up divisions would be to have everyone be equal in terms of their power, responsibilities, property ownership, etc. However, while this might initially seem desirable, Xunzi endeavors to demonstrate why it would never work. First, he tells us, if goods were divided up in this way, then, given the realities of the ancient Chinese world, there would not be enough for everyone. To return to passage [4] from Shen Dao
, if there are more humans than rabbits, then how can they be divided up equally? And, if we apply this idea more broadly, a potentially more serious problem occurs. Insofar as rabbits are used for food, they could be distributed in halves or quarters, but what should be done in regard to horses and oxen? The value in horses and oxen is in their remaining alive and working for humans. However, there are simply not enough to go around, at least not in ancient China, so it would not be possible for every human to own an ox and a horse. Therefore, there must be some way of dividing goods in an unequal fashion if these goods are to be useful.
The division of goods is not the only problem that needs to be overcome, however. If unification is to be sustained, says Xunzi, then it cannot be the case that everyone’s power or authority is the same. On Xunzi’s understanding, it is necessary to have someone making decisions and have these decisions be followed if society is to remain orderly
. (Exactly what criteria he has for such a ruler is something that will be addressed later on.) As he notes, if two people each have equal authority, then it is impossible for the one to employ the other or get the other to serve him. When this is extended to society as a whole, the problems will be so large that society will simply dissolve. The result of all of this is, Xunzi believes, the necessity of a ruler with authority over all within the community
.
We have now seen Xunzi’s justification for social organization in general and his justification for political organization in particular. At this point, it is time to turn to Xunzi’s views on the particular scheme that will best allow for a community
 to attain all that it is capable of attaining. For this, we will explore Xunzi’s concepts of ritual (li 禮) and 

                yi
                
              .

5 The Basis of Political Organization
Returning to the latter half of passage [5] analyzed earlier, we can see that Xunzi believes that there is a relationship between allotments (fen) and yi. He tells us that allotments can be implemented by using yi, and that if this is done, there will be harmony, resulting in unity. This leads to strength and an ability to overcome the animals, and, subsequently, to society’s being able to order
 itself with respect to the four seasons and regulate natural resources, leading to the benefit of everyone.
So, if we are to understand the sort of community
 that Xunzi envisions, we must figure out what yi means, as it is the basis for the allotments that allow for a successful community
. The traditional translation of yi has been “righteousness,” “duty
,” or “morality,” but these translations miss a vital aspect of the term that is essential for understanding Xunzi’s usage above.20 This traditional definition can be seen as arising from a passage in the 
Zhongyong 中庸
 (Doctrine of the Mean), where yi (義) is related to yi* (宜), doing what is proper or appropriate.21 This has led many translators and commentators to imbue it with a heavily normative weight of a specific sort that may not be as appropriate as it initially seems.
In an attempt to move away from this understanding of yi, Eric L. 
Hutton
 marshals evidence from the Xunzi and other early Chinese texts to demonstrate that yi often actually refers to a pattern of social organization (Hutton 1996). David Nivison
 makes a similar argument for the meaning of yi, claiming that it is an “institutionalized feature exhibited by humans as a species” that may best be translated as ‘social norms’ (Nivison
 2000).22

Hutton’s textual evidence is quite compelling, and he works in part by comparing how yi is paired with fen, which we have already seen refers to allotments of various sorts. Among others, he notes a passage in chapter 16 that goes,[12] If ritual and music are cultivated, allotments (fen) and yi are clarified, proposals and measures are timely, care for and [desire to] profit [the people] are manifested—if it is like this, then the people will honor him (their ruler) as if he were supreme, exalt him as if he were heaven, love him as though he were their parents, and fear him as if he were a spirit. (HKCS 16/75/13–14; H 163.26–31)

Ritual and music are two types of cultural traditions, proposals and measures are two types of governmental procedures, and care for and desire to profit the people are two types of caring attitudes. It makes sense, then, given their parallel to these paired terms, that allotments and yi should be parallel, Hutton argues. And, given our understanding of allotments as referring the allotment of goods, yi is likely some sort of division. By pointing to other textual evidence, Hutton arrives at the conclusion that we can think of it as patterns of social organization.
Why, though, has this been overlooked by many who have studied this term?23 Hutton suggests that it arises from the fact that most follow the 
                Zhongyong
                
              , as noted above, and concludes that this is simply inappropriate. There may be, however, another way of looking at this matter that allows us to see the conception of yi in the 
                Zhongyong
                
               as not being off the mark, while still embracing Hutton’s claims.

Bryan W. Van Norden
 analyzes yi as it appears in the 
                Mengzi
                
               孟子, and points to the 
                Zhongyong
                
               gloss as providing what he calls a ‘thin definition’ of yi (Van Norden
 2004).24 This ‘thin’ account of yi has little in the way of theoretical content, and thus could have been agreed upon not only by those within the Confucian tradition such as Kongzi
 孔子, Mengzi
, and Xunzi, but also those who vehemently opposed the Confucians such as Mozi 墨子
 and Han Feizi 韓非子
.
A problem arises, though, when in analyzing the meaning of the term yi, one takes the 
                Zhongyong
                
               to be providing a thick conception of yi, a conception that does possess substantial theoretical content.25 However, it was never the intention of the 
                Zhongyong
                
               to identify yi (義) with what is proper or appropriate (yi* 宜). At most, the 
                Zhongyong
                
               is telling us that appropriateness is a part of yi (義), not that yi (義) is actually defined by what is appropriate (yi* 宜).26 What the 
                Zhongyong
                
               provides is simply a guide, a direction to look when attempting to understand what yi (義) is referring to. Thus, work needs to be done to see how Xunzi actually utilizes the term. Such an analysis will allow us to show problems with the contemporary understanding of yi in Xunzi’s writings while still accepting that there is an underlying understanding of yi that has been captured by the 
                Zhongyong
                
              .
A thicker understanding of what is appropriate (yi*) could lead one to ideas such as righteousness, duty
, or even morality overall, but it need not go in that direction, and, as we see by analyzing the Xunzi, these ideas are not the providers of deeper meaning to the concept yi. Rather, what is appropriate (yi*) for Xunzi revolves around focusing on the ways in which humans differ from the animals. This, then, brings us back to our ideas of forming community
 (qun) and allotments (fen), and especially to the normative overtones of Xunzi’s concept of community
.
Community has these normative overtones such that a community
 with allotments is a ‘proper community
,’ one that is suitable for allowing human beings to 
flourish
. Further, as Xunzi tells us in passage [5], yi is what allows humans to implement allotments. Therefore, as Xunzi continues, if yi is the basis for implementing allotments, harmony and thus unity will result, allowing human beings to become strong and overcome the animals. There is, Xunzi argues, “no other reason for this than that they have allotments (fen) and yi.”
Certainly, there is no difficulty reconciling this with the 
                Zhongyong’s
                
               take on yi as being related to that which is suitable. For Xunzi, yi is that which allows humans to live in a ‘happy symmetry’ with heaven and earth and obtain the sort of flourishing that would not be available under any other system.27 As such, we can see Xunzi as starting from the 
                Zhongyong’s
                
               thin conception of yi as involving what is appropriate, and developing it into a thick concept that revolves around what it is that allows humans best to flourish. For him, what is essential for humans to flourish is for them to construct a society where everyone plays an appropriate role, in which social roles
 are established and people differentiated. And what allows this to happen is 
ritual
 and yi, as we saw in passage [9].
This still does not provide us with the actual thick conception of yi that Xunzi is working with, however; it just makes it plausible that this conception can be derived from filling out the thin conception that relates yi to what is proper or appropriate (yi*).
In order to understand Xunzi’s fuller conception of yi, it is first necessary to consider its relationship with ritual

 by returning to passage [2]. There, he tells us that both ritual and yi are methods for allotting things to the people and providing ways of meeting their 
desires
. Certainly we can see why this is important to Xunzi, given his view expressed earlier that human desires are originally without limit. How, though, are things to be allotted? In a passage immediately following passage [11] where Xunzi argues against a system where allotments are all equal, describing the disorder that would follow, he claims,[13] The former kings hated this disorder and so established ritual and yi in order to make divisions (fen) among human beings, cause them to have the gradations between the poor and the rich and the noble and the base. This was sufficient in order to take charge of them, and it was the basis for nourishing all under heaven. (HKCS 9/36/2–3; H 70.78–82)

Here is a fuller conception of both ritual and yi as particular ways of dividing up society. Furthermore, their dividing up society is in no way ad hoc. Rather, as Xunzi is at pains to argue, it is by using ritual and yi that the ruler can 
order
, transform, and guide the people. In chapter 9, Xunzi argues that “ritual and yi are the beginnings of order” (HKCS 9/39/2; H 75.291). This sentiment is echoed again in chapter 23, where Xunzi tells us that if humans “get ritual and yi, only then will they be ordered,” while if they “lack ritual and yi, then they will be perverse and disorderly and not ordered” (HKCS 23/113/10; H 248.23–27). Xunzi also argues in chapter 9 that when one uses ritual and yi to govern the state one becomes a true king
, and in chapter 15 that ritual and yi have transformative power (HKCS 11/50/3; H 100.48–56 and HKCS 15/70/13; H 150.195–99).
So, if we accept that for Xunzi, fen is a descriptive term that refers to the allotting of goods, power, prestige, etc., and ritual and yi provide particular ways of dividing up society, ways that are not ad hoc, but rather that promote order, we can see ritual and yi as providing the appropriate roles
 for this allotment. They are essential in that they provide a normatively grounded basis for a particular allotment over any other allotment. As we saw, Xunzi is not under the illusion that just any allotment would do, arguing specifically against allotting equally. Rituals and yi, then, take the positive step, giving humans positive criteria for allotting in a particular way that will enhance human life, ensuring order and thus allowing humans to flourish.28

Finally, we must address the question of exactly how we are to hit upon the correct ritual and yi. For this we can turn back to passage [13] for Xunzi’s direct answer to this question. The former kings hated the disorder that arose because human desires were not being met, and so developed ritual and yi in order appropriately to allot things to the people in such a way that their desires were nourished and they were provided with that which they sought. Rituals and yi are both based on the human Way
 as Xunzi sees it, a Way
 that allows humans to flourish. As Philip J. Ivanhoe
 puts it,The rites [rituals] and norms of the Confucian way were established as the rational minds of a series of gifted individuals sought to bring peace, prosperity, stability, and order out of the dangerous chaos of the state of nature




                    
                  . Morality was forged through experience and refined through a long process of experimentation and reflection in the course of which the sages fashioned that form of life which, all things considered, offered human beings the greatest satisfaction and fulfillment. (Ivanhoe
 2014: 55)

So, on Xunzi’s view, human beings’ ability to form community
 in the normative sense is at the center of building his political thought. By itself, however, it is not sufficient, requiring allotments of goods, power, authority, etc. The success of such allotments is going to depend on yi, which provides for humans the sort of standards that dictate the kind of person one ought to be, and on rituals, which spell out the actual kinds of conduct that express the sort of character that allows humans to be this sort of person. And, for Xunzi, these rituals and yi are determined by an investigation of the natural world and human nature
 in an attempt to determine how humans could best satisfy and fulfill themselves.
As we saw in passage [6], human beings have the ability to make distinctions
, and it is this ability that allows them to make allotments and develop rituals and yi. Furthermore, this unique ability to make distinctions
, which only human beings have, allows them to form community
 in the normative sense, basing it on conscious distinctions
 of the sort that none of the birds and beasts
 can.

6 Xunzi’s Moral Justification
As A.C. Graham
 has noted, and as we see in passage [13] above, the sages invented ritual and yi (Graham
 1989: 247).29 And, in his defense of ritual and yi, Xunzi argues that they were developed for their consequences, to establish order, to nourish the people, and to provide for their desires. The criteria that the sages employed in determining or discovering the rituals revolved, in part at least, around what would result in the best consequences for the people.
However, given Xunzi’s views on human nature, which include the idea that human desires are unlimited, it might initially be unclear just how rituals and yi would be able to sate them. One possible way would be for ritual and yi to redirect and regulate these natural unlimited desires, leading to different classes of people desiring different things. There is, though, a potential problem. Why, given humans’ original unlimited desires, would they agree to such a hierarchical
 structure that would, by its very nature, preclude the vast majority of them from ever achieving large portions of the objects of their desires?
One possible answer would be the Hobbesian
 one. People come to realize that in a situation where there is no hierarchy, the chances of their desires being met even in part is extremely slim. This is certainly supported by Xunzi’s contention that without allotments, ritual, and yi, then poverty and disorder would abound. Furthermore, Xunzi says,[14] In regards to people’s inborn dispositions, their eyes desire the acme in colors, their ears desire the acme in sounds, their mouths desire the acme in flavors, their noses desire the acme in smells, and their hearts desire the acme in comfort. As for these five acmes, they are that which people’s inborn dispositions cannot avoid [wanting]. As for nourishing these five acmes, there are tools. Without these tools, the five acmes cannot be attained. A state of 10,000 chariots can be described as vast, large, and wealthy. Add to it the way of order, distinctions, strength, and firmness. If it is like this, then there will be tranquility and happiness and no anxiety or troubles. Only then will the tools for nourishing the five acmes be possessed. Therefore, the hundred joys are born from an ordered state, while worries and anxiety are born from a disordered state. As for one who urgently pursues his own joy but is slow to order the state, such a person does not understand joy. (HKCS 11/51/24 – 11/52/4; H 104.219 – 105.234)

So, on Xunzi’s view, order is necessary if humans are to achieve those things that they desire, and, for Xunzi, order depends on a hierarchical social organization. As such, if Xunzi’s particular political scheme is seen as giving people a much greater chance of achieving at least certain of their desires, or guaranteeing a certain minimum for every member of society, then even people with unlimited desires would have reason to assent to such a hierarchy
.30

If this is indeed the case, then the mere fact that ritual and yi are invented by the sages does not mean that simply anything goes. Rather, we can see these sages as understanding human beings and their surroundings and figuring out exactly what sorts of things would actually be beneficial to human beings. A connection, then, could perhaps be drawn between Xunzi’s rituals and H.L.A. Hart
’s ‘minimum content of natural law
.’ Hart
 wishes to argue that since (most) humans want to continue living, and they are vulnerable, approximately equal, possess limited altruism and limited resources, and have a limited strength of will, a certain minimum moral content to our laws is necessary if they are to succeed at their task of organizing society (Hart
 1994: 191–200).
Now, this is not to say that Xunzi agrees with Hart
 about the specifics of this moral content, and it is almost certain that he would not see this content as being as limited as Hart
 takes it to be. It is also not to say that Xunzi would divide up rituals in the way that Hart
 divides up laws—some as bearers of moral content, others as not. Rather, it seems clear that for Xunzi, all rituals and yi possess this moral content. However, what this comparison does allow us to see is that there are constraints on the rituals that the sages developed, even though they are, in an important sense, invented. Furthermore, this connection helps to draw out the apparent consequentialist
 aspects of Xunzi’s thought.31


We have already seen what looks rather like consequentialism in passages [11], [12], and [13] above, and he is even clearer in chapter 4, where he tells us,[15] For the sake of all the people under heaven, [the sages] think about the long term and take into consideration consequences in order to protect them for ten thousand ages. Their influence is long-lasting and their warmth is abundant. Their accomplishments [are sufficient to] fill up places remote and far. Among those who are not thoroughly cultivated gentlemen, none can understand them. (HKCS 4/16/11–13; H 29.271 – 30.277)

Passages such as these certainly make Xunzi look like a consequentialist. They also seem to be what lead Heiner Roetz
 to claim that consequential grounds are important for Xunzi, and that “it is left unresolved why human reason can be moral for other than utilitarian



                
               grounds” (Roetz
 1993: 266). Roetz
 accepts that there are nonconsequentialist aspects to Xunzi’s thought, but he does not think that Xunzi actually provides clear justification for these nonconsequentialist aspects. His own solution is to propose self-respect as the nonconsequentialist basis for morality in Xunzi. Paul Goldin, on the other hand, believes that the nonconsequentialist basis for Xunzi’s morality can be understood by investigating his cosmology
 (Goldin
 1999: 71).
Both of these scholars are correct to argue that Xunzi should not be thought of as a pure consequentialist, and we can understand why, especially given how he rails against the consequentialism of Mozi
:32
[16] Mozi
 was fixated on the useful and did not understand good form (wen 文). . . . And so, if one proceeds from usefulness in describing the Way, then it will consist completely in [seeking] profit. . . . 33 This is only one corner of the Way. As for the Way, its form is constant but it covers all changes. One corner is not sufficient to hold it up. (HKCS 21/103/8–12; H 226.102 – 227.122)

As this passage makes clear, actions that are useful and profitable, those that have good consequences, are not necessarily what should be done. They are, Xunzi tells us, a part of the Way
, but only one part, and other elements exist. It is only when these elements are put together that actions are correct.34 Such an understanding is also made eminently clear in a passage from chapter 1, where Xunzi says,[17] The gentleman understands that those things that are not perfect and not pure are not worthy of being praised. Therefore, he recites repeatedly [his learning] in order to thread it together, ponders it in order to comprehend it, takes his person to dwell in it, and gets rid of that which is harmful to it in order to support and nourish it. He causes his eyes to not want to see what is not correct, his mouth to not desire to say what is not correct, and his heart to not want to consider what is not correct. He arrives at the point where he loves it, and then his eyes love it more than the five colors, his ears love it more than the five sounds, his mouth loves it more than the five flavors, and his heart takes it to be more profitable than possessing all under heaven. Because of this, power and profit cannot sway him, the collected (qun) masses cannot move him, and nothing under heaven can shift him. He lives by this, and dies by this, and this is called grasping virtue. (HKCS 1/4/16–20; H 8.217–31)

The learning
 that Xunzi refers to in this passage is the teachings of the sages, and in particular the rituals and yi. These values, which seem to have begun as external, instrumental values in the minds of both the sages and the common people, become ends in themselves, values that can be loved to a greater extent than one cares for beautiful sights, sounds, and tastes. Indeed, Xunzi seems to think that just as we can recognize that meat and fine rice have better flavors than vegetables and rice dregs, so too can we recognize that the Way of the former kings, the Way that Xunzi is advocating, which takes the ordering influences of 
benevolence
 (ren 仁) and yi and the manner in which these allow for community
, mutual support, mutual adornment, and mutual security as central, really is better than competing ways of life (HKCS 4/15/17–21; H 28.214–28). Of course, this is not to say that humans will immediately recognize that Xunzi’s Way has such value, any more than someone who has never had the opportunity to eat meat or good rice will realize their value in comparison to vegetables and rice dregs. However, Xunzi believes that in much the same way that one who has the opportunity to taste meat and good rice will come to prefer them to vegetables and rice dregs, so too, if one begins to study Xunzi’s Way, one will find it worthy of further study, and once one commits to its study, one will realize its value to a distinctly human life and come to live one’s life in a virtuous manner (HKCS 4/16/15–16; H 30.284–93).

7 Morality in Politics
At this point, we encounter the question of how this morality fits in with Xunzi’s political scheme. Heiner Roetz
 has argued that it really does not. As noted above, he takes Xunzi’s morality to be an unspecified merging of consequentialism and self-respect. However, he takes Xunzi’s political theory to be consequentialist all the way down (Roetz
 1993: chs. 7 and 13). Such a view, though, sits quite uneasily with Xunzi’s focus on the importance of the cultivation of the 
ruler
.

In chapter 9, entitled “The Rule of a True King
,” Xunzi does sometimes focus on the ruler acting in a manner that looks consequentialist. Indeed, passages [5] and [8] above, where he talks of the consequentialist benefits of forming community
, are both found in this chapter. However, elsewhere in the chapter, he makes it clear that the fundamental criterion upon which the ruler is to make decisions is not consequences but rather virtue. He tells us,[18] One who [truly] understands how to be strong and large does not work at being strong. He deliberates about attaining the mandate of a true king, keeps his strength undivided, and solidifies his virtue. If his strength is unified, then the feudal lords cannot weaken him. If his virtue is solidified, then the feudal lords cannot cut apart [his territory]. (HKCS 9/37/2–3; H 72.170–76)

This passage makes it abundantly clear that it is solidifying virtue, rather than acting in a consequentialist fashion so as to benefit all under heaven to the greatest extent possible, that should be focused on.35 A few lines further on, Xunzi tells us that the true king’s benevolence and yi tower over the world, causing all to care for and honor him (HKCS 9/37/14–15; H 73.202–6). He continues shortly after this by telling us that the true king is such that he adorns every one of his actions with ritual and yi, and in making judgments he only honors those who possess virtue (HKCS 9/37/19, H 73.216–17; and HKCS 9/38/5; H 73.233–34).

8 Establishing Authority
Above, I have sketched what I take to be an outline of Xunzi’s political philosophy. However, there remains the question of how the ruler is able to establish his authority, a question that Benjamin Schwartz
 argues Xunzi never asks (Schwartz 1985: 295). The great English political theorist Thomas Hobbes
, for example, believes that the people will agree (tacitly or expressly) to a covenant giving almost inexhaustible power to the ruler. This, then, is the justification that, in some form or another, undergirds the whole of social contract theory even to this day. There seems to be an assumption that the problems in the state of nature
 lead humans naturally to agree to a social contract of some sort or another.
While Schwartz
 is correct from a certain angle—Xunzi does not talk of the justification of the ruler in the way that Hobbes
 does—his reasoning is suspect. He takes Xunzi to have a very low opinion of the abilities of the common man, such that Xunzi could never conceive of the masses as understanding and agreeing on any sort of social contract (Schwartz
 1985: 295). However, such reasoning does not seem to ring true given Xunzi’s views that people are able to make decisions based on long-term consequences and thus limit and constrain their desires
 and live frugally
 (HKCS 4/16/5–11; H 29.244–67).
Xunzi does not adduce the connection between the state of nature
 and a social contract, and this raises the interesting idea that the social contract is not the only way to proceed out of a chaotic pre-political life. Donald Jenner
 has argued that the distinction between Hobbes’
 and Xunzi’s ideas can be seen as a contrast between “the emphasis on lawfulness in Western political thought and the emphasis upon men of ability in Chinese political thought” (Jenner
 1984: 64). There is certainly something to this claim, and it will help us move in the right direction.36

The best way to think of this distinction may be to accept some version of Jenner
’s claims in regard to the Western social contract tradition, where we certainly do see a focus on law
. However, while in the early Confucian tradition in general and in Xunzi in particular we do see an emphasis on men of ability, this does not answer the question. Rather, the answer lies more in the way in which Xunzi focuses his thought, particularly since, unlike his Confucian predecessors, Xunzi places a great emphasis on the law
.37 One of Xunzi’s main concerns is achieving order
 within the state and thus benefitting the people.38 Therefore, the question of whether the ideal ruler’s rule is justified does not arise in Xunzi’s writing the way it does in the West because he is primarily concerned with benefitting the people and the state and with developing virtue, not with addressing why an individual should obey any particular ruler.
However, noting a change in focus is not the same as claiming that Xunzi never asks how the ruler is able to justify his authority. The justification of rule is, for Xunzi, going to rest on the ruler being able to create order
, to bring about peace and prosperity, and to allow those within his state to achieve a whole host of goods, some of them consequential in nature, others relating more to a life of virtue. In short, the justification of the ruler is going to revolve around his effectively facilitating the members within his society to work together and gain the potential benefits of coming together. Returning to passage [8], we see,[8] What is the Way? I say it is the Way of the lord (jun 君
). What is a lord? I say, he is one who can form a community
 (qun). In what does his ability to form a community
 (qun) lie? I say, he is good at nourishing the lives of the people, good at arranging and governing the people, good at clearly arranging the people, and good at adorning the people (HKCS 12/59/11–12; H 123.204–9).

If I am correct in my earlier argument that Xunzi is using the term lord here in a normative sense, as ‘true lord’
 or ‘justified ruler,’ then we can see in this passage a justification of the position of ruler. The ruler is justified insofar as he is capable of forming a community
 in sense (3), one that best allows for the survival and 
flourishing
 of humans, one that not only nourishes their lives but also focuses on ‘adorning’ the people, a nonconsequentialist ideal related more to Xunzi’s views on good form (wen)
                
              , as we will see later.

9 The Challenge of the Hegemon

In the previous sections, I have argued that Xunzi places great emphasis on the rule of the true king and believes that such a ruler is necessary if the state and its people are to flourish. Xunzi defends his particular conception of the state on moral grounds, and he believes that the virtuous ruler is a necessary component of the formula. However, chapter 11 also has numerous positive words for the hegemon
 (ba 霸 or bo 伯), a ruler who, according to Xunzi, is lacking in virtue and does not have an understanding of Xunzi’s Way. If such a ruler is indeed capable of ruling his state without ill effects, then two concerns arise. First, it might look as though the state can be run from a purely consequential standpoint, and second, it may start to look as if a virtuous ruler is not actually necessary at all. In what follows, I lay out Xunzi’s conception of the hegemon and how he differs from the true king and attempt to demonstrate why for Xunzi the true king is still a preferable option, not simply from a moral standpoint, but from a political one as well.
There has been no in-depth analysis of Xunzi’s conception of the difference between the true king and the hegemon in English, though the topic has been addressed by several contemporary Chinese scholars. I will first describe their understanding of the difference between Xunzi’s hegemon and true king and then, in showing where they err, begin to develop my own analysis of why the true king is actually superior to the hegemon.
Hui Jixing 惠吉星
 has argued that Xunzi should be seen as extremely important in early Chinese political thought for his uniting of the strategies of the true king and the hegemon and changing how the hegemon is perceived. He argues that Xunzi’s predecessor, Mengzi
, views the true king and the hegemon as diametrically opposed, while by the time of Sima Guang 司馬光
 (1019–1086), the content of the actions of the true king and those of the hegemon are seen to be slightly different in effect but not completely opposed. Xunzi’s importance, contends Hui
, lies in his beginning this shift by demonstrating that the methods of the hegemon can be employed effectively to rule the state (Hui
 1996: 128). Under such a conception of the hegemon, there is no difference in kind between him and a true king, but merely a difference in degree.39

However, while it is true that Sima Guang
 in many respects was willing to put the true king and the hegemon on equal footing, Hui
’s analysis of both Mengzi
 and Xunzi seems a bit off.40 First of all, while we do see Mengzi
 as opposed to the actions of the hegemon, especially in passages like 6B7, elsewhere he is much less negative. Mengzi
 does make a sharp distinction between the true king and the hegemon in 2A3,[19] Mengzi
 said: As for those who use force and borrow benevolence (ren), they are hegemons, but hegemons must have a large state [if they are to be successful]. As for those who use virtue in order to implement benevolence (ren), they are true kings, and true kings do not need to wait until their states are large. Tang started with 70 li
41 of land, while King Wen started with a hundred li.
As for one who uses force to subdue others, it is not that their hearts submit, but rather that their own force is not sufficient. (MZ 3.3/17/16–17)

However, while he does not approve of the methods of the hegemon, he believes that if they borrow benevolence
 (ren), then over the long run, they themselves may very well be affected by it and become benevolent themselves. He tells us in 7A30 that,[20] Yao and Shun by their nature had it. Tang and Wu had it in themselves. The Five Hegemons borrowed it. But if one borrows it for a long time without returning it, how do we know that he does not [truly] have it? (MZ 13.30/70/15–16)

As the context makes clear, the ‘it’ in question is benevolence. Insofar as the hegemon borrows benevolence and acts in accordance with it, potentially coming under its influence himself, it does not seem that the methods of the true king and the hegemon can truly be said to be diametrically opposed for Mengzi
. Rather, the distinction Mengzi
 has in mind may well be a distinction between acting from benevolence and merely acting in accordance with benevolence. If so, then the two are not diametrically opposed, though the former does require a more fully developed understanding of virtue. Furthermore, given Mengzi’s
 theory of moral development, the move from acting in accordance with benevolence to acting from benevolence is possible by understanding and developing preexisting moral sprouts.42

On the other hand, as I will demonstrate, Xunzi takes the hegemon to be inferior to the true king, not just on a moral level, but on a political and military



                
               one as well. In a sense, he is much less optimistic than Mengzi
, for he nowhere indicates that he thinks that by appropriating some of the methods of the true king, the hegemon may come to internalize these methods and become more moral.43 Additionally, in most instances where the hegemon appears, there is no indication that he borrows anything from the true king. He is certainly lacking in benevolence, ritual, and yi, and at most possesses a trustworthiness
 that a true king would also have.44
 So, while a general historical progression from seeing the true king and the hegemon as diametrically opposed to seeing them as essentially the same might be interesting, the textual evidence does not support such a move, at least in regard to Mengzi
 and Xunzi. Further, in an interesting way we can view Xunzi as less amenable to the hegemon than Mengzi
.
Wei Zhengtong 韋政通
 offers another perspective on how Xunzi views the difference between the true king and the hegemon, one that also calls into question the historical accuracy of Hui
’s claims. Wei
 argues that rather than continuing a historical progression that ends in the hegemon and the true king being essentially the same, Xunzi returns to a view held by Kongzi
 that is opposed to Mengzi’s
 arguments about the true king and the hegemon. On this view, Kongzi
 looks at the hegemon from two different perspectives, a moral one and an historical one. From the former viewpoint, the true king is superior to the hegemon, while from the latter, they come across as only slightly different. Xunzi, Wei
 argues, has a similar perspective. The true king is an unachievable moral ideal, while the hegemon, though not morally perfect, is far along the moral path and the best that we can hope for in our rulers (Wei
 1992: 126–30). While this would be a simple way of resolving a potential problem in Xunzi’s political theory, it is undermined by Xunzi’s belief that every individual has the ability to become as morally advanced as the moral exemplars and great rulers Yao 堯 and Yu 禹 (HKCS 4/15/10; H 27.187–88).45 As such, the moral ideal of the true king is actually achievable.
In laying out these two views on how Xunzi views the true king and the hegemon, I have provided some reasons for being concerned about their accuracy. However, much work needs to be done if we are to reconcile my interpretation of Xunzi, which focuses on the importance of the morally superior ruler, with the positive comments Xunzi makes about the morally inferior hegemon.

10 The Role of the Ruler
Above, we began to look at the role of the ruler in Xunzi’s political organization, but we will need to investigate this question more deeply if we are to understand Xunzi’s attitude toward the hegemon. As we have seen, an important aspect of the ruler’s work accords with consequentialism
. This comes out even more clearly if we take a look at the economic
 policies of the true king. Such a king uses all of the resources available to him to nourish the people, limits taxation and assists trade so that the entire world draws closer together, becoming like an extended family. The benefits of goods from distant places can be realized the world around, Xunzi argues, and everyone can benefit from such trade. This is, he tells us, the way to nourish the people and bring them joy and comfort (HKCS 9/38/9–19; H 74.246 – 75.285).
As we saw in passage [18], one who understands how to be strong is able to keep his strength undivided and solidify his virtue. This, then, allows him to focus on strengthening the state itself, a natural goal for a ruler concerned for his people, especially during the Warring States period in which Xunzi lived. After all, if the state is placed in a dangerous position, then its continued existence is by no means guaranteed. Further, as passage [5] displays, disorder in the state will lead to people separating and becoming weak, sinking back into a state of nature
 where they are no longer able to overcome the animals. For Xunzi, the means by which the ruler can situate the state in a secure position is by adopting a certain set of 
models
 or laws (HKCS 11/50/21–22; H 102.129–35).46 Such a role, then, requires that the ruler be good at establishing a set of models for the state and its people to follow. And, for Xunzi, these models and laws are going to be related primarily to rituals and yi, because it is these things that allow for 
order
 to arise in a community
.47

Establishing a set of models for the state and its people to follow, though, is only useful insofar as the ruler has the ability to make the people submit to him, an idea that Xunzi recognizes by at one point describing the true king as one who simply makes the people submit to him willingly (HKCS 11/53/9; H 107.334).48 While setting up models and ensuring that the people submit to them are important tasks for the ruler, if he is to be successful, Xunzi does not believe that such tasks exhaust the duties of the ruler. Rather, he follows in the vein of Shang Yang 商鞅
 and Shen Dao
 慎到, who frequently note that it is impossible for the ruler to be effective if he tries to do everything on his own.49 Given such a constraint, the ruler needs to learn to rely upon others, and thus the selection of prime minister is of vital importance for effectively governing the state (HKCS 11/51/11; H 103.170–72). This is a topic that Xunzi brings up numerous times, at one point describing the ruler simply as one who appoints capable people to office (HKCS 11/52/14; H 105.264–65). Given these ideas, it seems that we can give a bare bones description of the role of a ruler as consisting in choosing the appropriate models for his state and its people, ensuring that the people submit to these models, and wisely choosing a prime minister and other officials to assist him in these tasks.
Xunzi goes through a litany of talents that should be possessed by officials, ministers, and prime ministers that include being attentive and diligent, cultivating uprightness, exalting ritual and yi, and caring for the people, respecting models and allotments
, among others (HKCS 12/63/3–7; H 131.531 – 132.559). However, none of these talents are sufficient for the way of the lord
, as he makes very clear:[21] None of these [talents] reach up to the way of the lord. The ability to evaluate officials of these three different grades of talent [those of officials; those of the officer class, grand officers, and the heads of offices; and those of the prime minister and ruler’s assistants] and not miss their proper position [in assigning them office], this is called the way of the ruler. When things are like this, then the ruler will be at ease and his state ordered, his accomplishments will be great, and his reputation will be fine. At most, he can become a true king, while at least he can become a hegemon. This is what it is essential that the ruler observe. (HKCS 12/63/7–9; H 132.559–67)

So, what is essential for a ruler to do is to have an understanding of how to divide up and use the people within his state. Further, while he does not use the word ‘to divide’ (
                fen
                
              ) here, it is clear that this is the concept that the ruler has to be able to apply effectively in order to ensure that the state is well ordered. Xunzi goes even further in chapter 11, telling us,[22] As for one who holds up the state, certainly he cannot do it alone. Therefore, whether it is strong and solid, whether it has glory or disgrace rests in who is chosen as prime minister. If the ruler himself is capable and his prime minister is capable, then he will be a true king. If he is not capable and knows to fear and dread this and seek a capable [prime minister], then he will be strong. If he is not capable but does not know to fear and dread this and seek a capable [prime minister], but rather employs those he favors, those close to him, and those who ingratiate themselves with him, then his state will be in danger of being pared away, and at the extreme he will perish. (HKCS 11/51/11–13; H 103.170–81)

This passage further emphasizes that the Way of the ruler consists not in his successfully completing tasks on his own but rather in his ability to choose the correct people to carry out his government. Certainly, there are advantages to be had if the ruler himself is capable, but even if the ruler himself is not capable, so long as he understands this fact, he can still govern by choosing a prime minister who is capable. Xunzi continues,[23] As for the state, one who makes great use of it will be great, one who makes petty use of it will be petty. At the extremes of greatness, one will become a true king, while at the extremes of pettiness, one will perish. One who departs from both the great and the petty uses [of the state] will survive. As for those who make great use of it, they put yi first and profit after. As such, they do not care about whether one’s relationship with them is close or distant nor about noble or lowly status but only seek those who are truly capable. This is called making great use of the state. As for those who make petty use of it, they put profit first and yi after. As such, they do not care about right and wrong nor crookedness or uprightness, but employ only those whom they favor and those who ingratiate themselves with them. This is called making petty use of the state. One who makes great use of the state is like the former, while one who makes petty use of the state is like the latter. One who departs from both the great and the petty uses of the state is in one respect like the former and in one respect like the latter. Therefore it is said, “One who is pure [in his good traits] will become a true king, one who is mixed will become hegemon, while one who does not have even a single one of them will perish.” This expresses my meaning. (HKCS 11/51/13–17; H 103.182 – 104.201)

Again, the emphasis is on the ruler understanding the proper criteria upon which to make decisions. This passage should remind us of passage [8] encountered earlier where he also focuses on the Way of the ruler as consisting in a proper understanding of how to form community
 and arranging and dividing up the people.
One who understands how to make the state 
flourish
 understands that 
                yi
                
               rather than profit is central and merit rather than good relationship important for assigning posts. Therefore, when he says in passage [22] that the ruler need not be capable himself, Xunzi is not saying that one can be an efficient ruler even if one lacks any talents whatsoever. Rather, the ruler must understand the proper criteria for choosing his officials. The point is that even if the ruler lacks the talents of his prime minister and other officials, so long as he recognizes this fact, he can still preside over a strong and flourishing state.
Furthermore, it is important to note that Xunzi believes it is necessary that the Way be preserved in order for the state itself to be preserved. As he says, “If the Way is preserved, then the state will be preserved. If the Way is lost, then the state will be lost” (HKCS 12/59/15–16; H 123.224–25). While this may initially incline one to think that it is necessary for the lord
 to possess virtue in order to preserve the state, it must be remembered that the Way Xunzi is discussing here is the Way of the lord
 as it is seen in passage [21]. There, when he tells us that the Way of the ruler is not exhausted by certain talents, he is referring to talents such as knowing how to exalt ritual and yi, among others.50 This then seems to make it clear that the ruler himself does not need to possess ritual or yi in order to be an effective ruler.51 The door is thus opened to the claim that the hegemon is, politically at least, on a par with the true king.
Passages [21] and [23] also demonstrate that Xunzi believes that both a true king and a hegemon have the ability to preside over an effective and flourishing state. As such, it may initially appear that Hui
 Jixing was correct in claiming that for Xunzi, the hegemon is simply a slightly dappled version of the true king and that Xunzi provides no strong reason for preferring latter over the former, at least on political grounds. However, in the following I hope to demonstrate that Xunzi believes that the hegemon is importantly lacking in certain qualities as well as why such a lack is a crucial defect in a ruler.

11 The Hegemon
An initial reading of the political chapters of the Xunzi gives the impression that Xunzi is conflicted in his opinion of the hegemon. In chapter 11, Xunzi, while acknowledging that the hegemon is not as good as the true king, nonetheless praises him substantially. However, we get a fairly strident attack on the hegemon in chapter 7, where he begins by claiming, “the disciples of Kongzi
, even the young lads, considered praising the five hegemons in their speech to be shameful” (HKCS 7/25/7; H 47.1–2).
This may seem especially surprising given the description of a particular hegemon, Duke Huan of Qi
 齊桓剬, in this very same passage. Duke Huan of Qi
 is praised for making Guan Zhong 管仲
 his prime minister, for recognizing his ability in a public manner so as to ensure that everyone in the state, from the original court ministers all the way down to the lowliest people in the realm, were led to respect and honor him. In doing this, the Duke garnered Xunzi’s approval for adopting the greatest measures in the world.
When we look at Duke Huan of Qi
 in terms of how well he fits the role of the ruler, we see that at the very least he was good at choosing his prime minister, and thus he followed the Way of the ruler. Furthermore, at least at first blush, the Duke
 seems to have placed his state in a fairly stable position by doing so. In addition, insofar as his subjects all respected and honored his prime minister Guan Zhong
, it would seem that his models would have been followed by the people within his state. Given this initial assessment of Duke Huan of Qi
, it is worth quoting Xunzi’s explanation of why a good Confucian would be ashamed to praise this Duke
:[24] Even so, the disciples of Kongzi
, even the young lads, took it to be shameful to praise the five hegemons in their speech. Why was this? I say that it was correct! The hegemons did not take government by education as fundamental, they did not become the most elevated, they did not pursue the extremes of good form (wen) and patterns
, and they did not make men’s hearts submit. They tended toward tactics and strategies, examined work and leisure, accumulated goods, and focused on brawling, and thus they were able to overturn their enemies. They used deceitful hearts in order to achieve victory. They are ones who use deference to cloak their disputes, and rely on [the appearance of] benevolence (ren) while treading the path of profit. They are the heroes of the petty man. How could they be commended by the disciples of a great gentleman? (HKCS 7/25/18–21; H 48.37–50)

So, the problem with the hegemon, at least as instantiated in the examples that Xunzi gives us, is that he (1) does not take education to be fundamental, (2) he himself is not the most elevated of people, (3) he does not pursue good form
 and patterns
, and (4) he does not make the hearts of men submit.
Now, on an ethical level, these charges may seem quite serious, especially if one wishes to advocate a virtue-based ethical theory. However, it is less clear that these complaints should be taken seriously at a political or military
 level. It is not immediately evident that these problems result in a ruler who is less capable of ordering the state and the people within it or less capable of waging war
. In order to get such a conclusion, Xunzi would have to explain to us why education, good form, and patterns
 are important, and why in addition to making others submit physically, rulers should win their hearts as well.
A slightly later description of the hegemon repeats some of what we have seen in passage [24], while giving us further reason to pause and question Xunzi’s criticism of the hegemon:[25] Although his virtue has not arrived and his yi has not been filled up, nonetheless order and control of all under heaven advances under him. His punishments and rewards and promises about what is forbidden and allowed are believed by all under heaven. The ministers and people all fully understand that the ruler can be contracted with. When regulations and orders have been explained, then although the ruler can see possibilities for profit or loss, he will not cheat his people. When treaties have already been decided, then although the ruler can see the possibilities for profit or loss, he will not cheat his allies. Since he acts in this way, his armies are strong, his city walls solid, and his enemies fear him. That the state is united is very clear and allies can 
trust
 him. Even if he possesses a secluded and desolate state, his might shakes all under heaven—the Five Hegemons were such as this. . . . 52 The trust between the rulers and ruled was as close as the upper and lower teeth closed against each other, and so none under heaven could equal them. . . . This is what I mean by saying that if you establish trust, then you can become a hegemon. (HKCS 11/50/4–10; H 100.56 – 101.87)

As I understand this passage, Xunzi is saying that the hegemon lacks virtue and does not possess yi.53 Now, this passage may initially seem to sit ill with passage [23]. There, the hegemon is described as one who is ‘mixed,’ that is, one who in some ways makes great use of the state and in other ways makes petty use of the state. This, then, might lead one to want to translate the beginning of the passage as indicating that the hegemon’s virtue is not perfected and his yi has not been fully augmented, implying that he does possess these traits to some degree. This kind of view can be seen in texts such as the 
                Guanzi
                
               and the Xin Lun, and such a conception of the hegemon may be behind the views of Wei
 Zhengtong and Hui
 Jixing.
This interpretation might also seem to better reconcile passage [25] with passage [23] by allowing for a hegemon that has some yi which is placed before at least certain other considerations. However, such an understanding of this passage seems off once we start to look at how the terms are used slightly later. Xunzi tells us that the tyrant is someone who does not expand his yi or fill up (ji 濟) his trustworthiness. And here, it is clear that ji must refer to filling up something empty rather than augmenting something that is already there, as for Xunzi, the tyrant cannot be trusted at all (HKCS 11/50/10–11; H 101.88–95).54 In addition, as Xunzi tells us, in order to be 
                yi
                
                
              , it is necessary to follow ritual, and this is something that the hegemon does not do reliably (HKCS 27/128/2–3; H 293.128–29).
55

While there are textual reasons for preferring this understanding of passage [25], it leaves us with the above mentioned problem—passage [23] seems to indicate that the hegemon sometimes follows yi while passage [25] indicates that he does not possess yi. However, there is no necessary contradiction between these passages, as we can begin to see if we recall the analysis of Mengzi
 from passages [19] and [20]. There, I pointed out the distinction between acting in accordance with benevolence
 and acting from it. It is certainly possible to act in a fashion that accords with the dictates of benevolence even if one is not oneself a benevolent person.
This provides a promising route to pursue, but there are certain differences. It is not the case that the hegemon always acts in accordance with yi. Rather, he sometimes places yi before considerations of profit, other times, not. This seems to be an even easier task for the hegemon than always acting in accordance with yi, and insofar as Mengzi’s
 claims about the hegemon are conceivable, Xunzi’s are even the more so. As such, the appearance of conflict between passages [23] and [25] simply evaporates.
Furthermore, Xunzi reminds us in passage [22], what is most important is to have a capable prime minister. Neither the hegemon nor the true king
 can function appropriately without a capable prime minister. This, then, leaves open the possibility that a hegemon who does not understand ritual and yi can still be secure so long as his prime minister is familiar with and understands these, and uses them as a basis for his actions.56

In addition, although hegemons do not take government by education to be fundamental, they still are able to govern in such a way that the people trust their words and the rewards and punishments
 related to their laws
 and prohibitions. The hegemon as described by Xunzi is completely trustworthy—not only in relation to his own people but also to his allies.

Furthermore, Xunzi admits that these facts lead to the state being united within and feared from without. Indeed, in his chapter on military
 affairs, Xunzi acknowledges Li Si’s
 李斯 contention that the state of Qin 秦 has been victorious in military
 affairs for four generations and is the strongest state in the world while employing methods that were neither benevolent nor yi (HKCS15/72/1–7; H 156.379 – 157.404).
As such, it seems impossible to deny that the hegemon has placed the state in a very safe position, that he has chosen very successful models
, and that he has made the people follow his models and regulations. But this, then, seems to exactly fit the role of the ruler. What more is there for him to do? With this in mind, let us turn to Xunzi’s description of the true king and see whether we can discern characteristics that he possesses that might make him better as a ruler than the hegemon.

12 The True King
As we know from chapter 7, Xunzi believes that there is reason to prefer the true king to the hegemon. After passage [24] above, where he discusses the reasons why good Confucians should be ashamed to praise the hegemons (although he feels no reticence in praising them himself a few chapters later), Xunzi continues by describing the true king:[26] Those true kings are not like this. They are the worthiest and can use this to succor the unworthy. They are the strongest and can use this to help the weak. In battle they certainly can defeat their enemies, but consider it shameful to brawl with them. Humbly they perfect proper form (wen)
                    
                  , displaying it to all under heaven, and violent states become peaceful and transform themselves. Only when there are those who cause calamities and cheat others do they launch punitive campaigns. (HKCS 7/25/21 – 7/26/4; H 48.51–58)

So, the true king is unlike the hegemon in that he is the epitome of worthiness, he has perfected proper form
 and displays this to all, he can defeat his enemies, but does so only when necessary, and he has the power to transform not only his own state but other states as well, causing them to become peaceful.
                
              
57 It is true, as passage [25] notes, that under the rule of the hegemon, order
 and control of all under heaven advances. However, it is the goal of the true king to transform all under heaven through his virtue, and this is something that the hegemon is not concerned with. In addition, there are several ways of understanding the idea that order and control advances under the hegemon. In the weakest sense, it would be possible to say that insofar as the hegemon orders his own state, overall order
 and control in the world has advanced. This, though, would not be sufficient for the true king, who strives to unite the entire world.
Furthermore, as we see in passage [23], the true king always places yi before profit, cares about right and wrong, and seeks out only those who are truly capable. Indeed, it is not simply that the true king places yi before profit in all cases, he has “achieved the perfection of yi. This is what is meant by saying, ‘If yi is established as your foundation, then you will be a true king’” (HKCS 11/50/3–4; H 100.54–56). Of course, in Xunzi, ritual is tied quite closely to yi, and as expected, the true king understands and acts from ritual. As Xunzi tells us,[27] As for the character of the true king, it is such that he ornaments his every action by means of ritual and yi, listens to cases in accordance with their proper categories, clear-sightedly holds up [for inspection] even the smallest points, his measures respond to changes without end. This is what is called having the proper source. This is the character of the true king. (HKCS 9/37/19–20; H 73.216–20)

There is no doubt that these are admirable traits from a moral standpoint. The question, though, is whether they make the ruler more capable from a political standpoint.

13 The Hegemon Versus the True King
I will first briefly sketch a response that says that the hegemon is fully sufficient to play the role of the ruler and that the true king, while he may personally be more virtuous than the hegemon, adds nothing necessary to the role of the ruler. I will then try to demonstrate that Xunzi is able to adequately respond to such a charge and that in certain ways, the advocate of the hegemon fails to fully understand Xunzi’s project.
In many ways, Xunzi’s hegemon foreshadows the depiction of the ideal ruler found in the Han Feizi 韓非子
, although there are still substantial differences. The hegemon is trustworthy
, so the people of his state understand the consequences of their actions, and the leaders of other states are willing to ally themselves with him. In addition, because the hegemon’s state is extremely strong and prepared for war
 should it be necessary, other states live in fear of it and dare not rile the hegemon.

If Xunzi were a state consequentialist
, a thinker who took as his starting point the benefit of the state or the people within the state, then this picture of the hegemon as ruler might well be sufficiently appealing. After all, it is not clear that the admirable ethical traits which only the true king possesses are truly of use to the state consequentialist.58 Indeed, the hegemon’s state has no equal, its people cannot be defeated, nor its land taken, in most instances.59 At least initially, it appears that there is nothing that would necessarily preclude the hegemon from instituting a political structure of the sort that would allow for community
 (qun). That is, such a ruler could certainly set allotments (fen)
                
              , dividing up goods as well as making distinctions in social status. Further, if Xunzi is right about the consequences of such a social structure, then it seems that the people of the hegemon’s state will benefit just as much from it as the people of the true king’s state.
However, Xunzi, unlike his predecessor Shang Yang
 or his later contemporary Han Fei
, was not a state consequentialist. Xunzi, in his political thought, is not concerned solely with the state, but is rather concerned with the whole world, ‘all under heaven.’ And, he makes it clear that the term ‘all under heaven’ is not coextensive with the state when he argues, “When the foundation is fixed, then the state will be fixed; when the state is fixed, then all under heaven will be fixed” (HKCS 11/49/19–20; H 99.29–32).
This evidence, then, might lead us to think of Xunzi as being some sort of ‘all under heaven’ consequentialist in his political thought, as being concerned with benefitting everyone in the world in a consequentialist fashion.60 This position has been taken by many scholars of Xunzi, though I argue that such a reading cannot be squared with the textual evidence.
If it is the case that Xunzi is an ‘all under heaven’ consequentialist, then we might begin to see why Xunzi would wish to have a true king over a hegemon. After all, in a description of the true king, Xunzi says,[28] His benevolence (ren) towers above all under Heaven. His yi towers above all under Heaven, his awe-inspiring authority towers above all under Heaven. Since his benevolence towers above all under Heaven, no one under Heaven does not have affection for him. Since his yi towers above all under Heaven, no one under Heaven does not honor him. Since his awe-inspiring authority towers above all under Heaven, no one under Heaven dares to oppose him. He uses this unopposed awe-inspiring authority to assist him in his way of making the people submit. Therefore, he succeeds without having to fight. He achieves without attacking, and without the work of weapons and armor, all under Heaven submit. This is one who understands the way of a true king. (HKCS 9/37/14–16; H 73.202–12)

Insofar as the hegemon cannot do this, we might begin to see why the hegemon is not a sufficient ruler. A hegemon’s rule will benefit his own state, it might be thought, but his effect outside his own state will not be as comprehensive as Xunzi would wish. At best his word is trusted
 by other states, but this says nothing about whether the hegemon can actually benefit these other states and their people in any meaningful way.
While such a take on the insufficiency of the hegemon might initially seem plausible, a glance back at passage [25] shows us that Xunzi takes the punishments
, rewards and promises of the hegemon to be believed by all under heaven. Furthermore, his might is such as to shake all under heaven, and, more importantly, “order
 and control of all under heaven advances under him.” As noted earlier, though, there is both a strong and a weak reading of this passage. In the weakest sense, all Xunzi is saying is that insofar as the ruler puts his own state in order, there is more order in the world, while on a strong reading he is saying that the hegemon actually creates order not only in his own state but throughout the world. How Xunzi intends this passage to be taken certainly affects whether an ‘all under heaven’ consequentialist understanding of Xunzi’s philosophy can lead to an important distinction between the hegemon and the true king from a political standpoint.
However, for our purposes, it does not really matter how Xunzi should be read on this issue because, while an interpretation of Xunzi as an ‘all under heaven’ consequentialist may initially be appealing, it unfortunately rests on the idea that Xunzi is a consequentialist of sorts. This would imply that for Xunzi, maximizing general welfare is the only standard of right and wrong. However, as I have argued above, Xunzi does have numerous nonconsequentialist standards for right and wrong. Note passage [8] above where the Way of the lord
 is to form community
 not only by raising, nourishing, arranging, and ordering the people, but also by beautifying and ornamenting them. While the former criteria may very well look consequentialist, the latter—the beautifying and ornamenting of the people—seems to be a distinct, nonconsequentialist, concern for Xunzi. Ornamenting the people seems much closer to Xunzi’s ideas of ritual, and to better fall under Xunzi’s notion of good form (wen)
                
               that we saw in passages [16], [24], and [25]. Passage [16] is especially instructive, for it was here that Xunzi attacks Mozi
 for being concerned only with consequences rather than also caring about good form (wen)
                
              , a distinct area of concern unrelated to mere maximizing good consequences overall.
Even though Xunzi is not an ‘all under heaven’ consequentialist, the fact that benefitting all under heaven is an important aspect of the true king’s work is sufficient to distinguish him from the hegemon in an important way. Certainly, the hegemon may be able to shake all under heaven and move order
 forward, but his fundamental goal is not to bring about good consequences for all under heaven. The true king is devoted to 
benevolence
 and this leads to a concern for all people. The hegemon, however, lacks a concern for benevolence and thus a concern for all people. However, this is not the only way in which the true king differs from the hegemon. Xunzi views the true king as having a transformative power on everyone in the world, and it is to this that we turn to next.

14 The Transformative Power of the True King
As we have seen, the limitation of the hegemon seems to be the scope of his influence. While there is no doubting his ability to benefit his own people, it seems clear that Xunzi believes that he will not be able to substantially benefit all under heaven. In order to do this, Xunzi turns to the true king, and especially one aspect of the true king, his virtuous reputation (
deyin 德音

).61 This virtuous reputation can be seen as a sort of attractive power that will bring a change about in all those who encounter it. Indeed, Xunzi seems to be working with an idea of virtue (de 德
) very similar to what we see in the 
                Lunyu
                
               論語. In 
                Lunyu
                
               12.19, this virtue is described as swaying the people in just the same way as the wind sways the grass (LY 12.19/32/22), and in 2.1 the virtue of the ruler is such that it attracts excellent subjects just as the pole star attracts the other stars in the sky into an orbit around it (LY 2.1/2/25). As such, it refers not only to a character trait possessed by the ruler but also to the attractive force such a ruler will have on those who are around him.62

Xunzi uses the compound 
                deyin
                
                
               (virtuous reputation) several places in the Xunzi, and each helps to offer insights into how he understands it. In chapter 10, Xunzi says that the benevolent person’s virtuous reputation is sufficient in order to transform the people (HKCS 10/43/20, H 86.148–49). Later, we see this term used in reference to the true king, saying that such a one should “develop his virtuous reputation in order to lead the people” (HKCS 11/55/23, H 114.592–93).63 Finally, we see this term used in chapter 12 where, in addition to reiterating that the ruler cannot simply rule alone, but must rely on his ministers, he says that these ministers must have “a virtuous reputation that is sufficient to calm and comfort those of the hundred surnames” (HKCS 12/62/19–20, H 131.501–2).64

It may well be this virtuous reputation, then, that differentiates the true king from the hegemon. 
                Deyin
                
                
              , if it does have this force, can be seen as important not only for Xunzi’s ethics, but for his political thought as well.65 It enters the political realm to the extent that Xunzi believes that the role of a ruler is not only to rule the people of his state and provide benefit for them, but also to provide benefit for all the people of the world. A true king’s virtuous reputation is clearly better than the hegemon’s trustworthiness
, because it will attract the people of other states to follow him. In this way, the true king is able to make those outside his state submit to him and follow the models that he has established. The hegemon might try to unite the empire, but he will not have access to the power of virtue and a virtuous reputation. As such, his only option seems to be force.
Such a view is further supported if we return to the beginning of chapter 11. As noted earlier, Xunzi argues that “when the foundation is fixed, then the state will be fixed; when the state is fixed, then all under heaven will be fixed” (HKCS 11/49/19–20; H 99.29–32). Looking slightly earlier in this passage, it is clear that Xunzi believes that part of what is necessary in order to fix the foundation is to proclaim 
ritual
 and yi (HKCS 11/49/16–19; H 99.17–29). And, since the hegemon has not cultivated his ritual and yi, he has not fixed his foundation. It may be that he is able to maintain control over the state, even with a foundation that is not completely fixed. However, as the scope of his rule widens, this problem becomes more and more severe. Xunzi would say that it becomes so severe that the hegemon will find himself limited in a way that the true king is not. This may be yet another reason why the hegemon needs a large state in order to succeed. On the other hand, insofar as he can rely on virtue, the true king can begin with a much smaller domain and still unite all under heaven.

15 The Hegemon and Forming Community

These questions about whether the hegemon is able to fix his foundations have far deeper implications than addressed above. Earlier in this chapter, I argued that Xunzi uses the term community
 (qun) in four different ways. We can understand a further difference between the hegemon and the true king by understanding that the latter forms community in sense (4) the strongest normative way that refers to forming community based on a very specific set of allotments (fen)
                
              , those that are determined by yi. As we saw in passage [5], the most effective and long lasting community is one that takes yi as its basis, and it is just this sort of a community that Xunzi’s true king implements. As he says, “So, in using the state, if you establish yi as your foundation, you will be a true king” (HKCS 11/49/15; H 99.12–13). A few lines later, it is said of the true king that he[29] holds up the state by calling on ritual and yi, and does nothing to harm them. As for engaging in a single action that is not yi or killing a single person who is not guilty, even if it means attaining all under heaven, the benevolent person will not do it. (HKCS 11/49/16–17; H 99.17–21)

And, soon after, Xunzi continues, saying in reference to the true king that[30] those with whom he collaborates are all men who uphold yi. The punishments and laws that he displays for the state and its clans are all laws that uphold yi. Those things which the ruler vigorously leads his commanders and assembled ministers to turn their heads toward are all intentions that uphold yi. If it is like this, then subordinates will turn to their superiors because of their yi. This is what it means for the fundamental things to be settled. When the fundamental things are settled, then the state will be settled. When the state is settled, then all under heaven will be settled. (HKCS 11/49/18–20; H 99.23–32)

These passages make it clear not only that the true king employs ritual and yi, but also that they are necessary if one is to completely settle and 
order
 first the state and then the whole world.
The hegemon, on the other hand, is not like this. Rather, he is deficient in both ritual and yi.66 However, that is not to say that he does not implement allotments and divisions. As is very clear in both chapters 9 and 11, the hegemon does rule over a state that has divisions and allotments.
67

                
               The difference, then, is the basis for these divisions. The hegemon has progressed to the stage of implementing allotments, but is not willing to move on to sense (4), which requires understanding exactly what sorts of allotments are the most effective for maintaining community for the long run.
This does not mean that yi plays no part in the communities of the hegemon. However, there is an important distinction between yi playing a part and yi being the basis for the community. Recall that in passage [23] the hegemon is mixed, that he sometimes places yi before profit but sometimes profit comes first. Insofar as this is the case, yi is not the basis for forming a community.
This, then, provides us with yet another reason for the superiority of the true king over the hegemon. Remember that passage [5] argued that it is necessary to have divisions based on yi in order to have harmony and that this harmony will allow for unity and force, which will lead to benefit for all under heaven. Furthermore, Xunzi tells us that ritual is necessary for the survival of the state:[31] If the state lacks ritual then it will not be set straight. . . . The Odes say,	If you practice this, then you will survive,

	If not, then you will perish.





This expresses my meaning. (HKCS 11/51/19–21; H 104.202–11)

Since the hegemon is deficient in both ritual and yi, he cannot reliably implement the sort of divisions that will ensure order and prosperity, and cannot set straight the state and will eventually perish.

Returning to the military
 chapter and Xunzi’s discussion with Li Si
 about the state of Qin, we see that while Xunzi admits Qin’s current and past success, he argues that:[32] The state of Qin has been victorious for four generations, but it is apprehensive and constantly in fear that all under Heaven will unite and roll over it. This is what is called the military
 of a declining age, and [Qin] has never had fundamental guiding norms. (HKCS 15/72/4–5; H 156.391 – 157.395)

Even current strength and victory are insufficient to ensure that the state will have continued success, and, as he says a few lines further, the only thing that can ensure this is a military
 approach that is based upon benevolence
 and yi (HKCS 15/72/6–7; H 157.399–404).
Such an interpretation is also supported by a passage where Xunzi claims that “an enlightened true king must first be established, and then the state can be arranged so as to establish order” (HKCS 9/35/22 – 9/36/1; H 69.71–72). This, when coupled with what we have seen earlier about how humans moved from the state of nature
 and the differences between the true king and the hegemon, seems to indicate that the only way to move out of the state of nature
 and form a community that will truly be long-lasting and capable of ensuring that all under heaven benefit is for a true king to establish the state based on the criteria of ritual and yi. As the hegemon lacks both of these, it would be impossible for him to move out of disorder and create an ordered state on anything but a limited scale.
Now, it may very well be the case that the hegemon could take over the reins of a state that has been established and set straight by a true king and keep it running. After all, once the actual rituals and models
 are known, it is simply a matter of implementing them in a trustworthy
 fashion, and this is a task that the hegemon is capable of carrying out. He can implement the models by means of reliable rewards and punishments and can use the rituals to ornament his actions and those of his courts, making the appropriate distinctions on this basis. Or, if he himself does not care at all about ritual, his capable prime minister (see passage [22]) may well see that ritual is an important part of the equation. This, then, may be why Xunzi tells us that trustworthy
 models and trustworthy
 men are capable of ordering a state for a thousand years (HKCS 11/51/4–9; H 102.143 – 103.169). However, as Xunzi tells us in chapter 5,[33] Culture lasts for a long time but then it is extinguished. Regulations and punishments last for a long time but then they are exhausted. The officials in charge of preserving models and arrangements do their utmost for ritual, but eventually they lose their grasp. (HKCS 5/18/18–19; H 35.123–26)

This pessimistic view may initially lead us to question again the superiority of the true king over the hegemon. After all, it seems that no matter what happens, society will eventually lose its grasp of ritual. So, if the hegemon’s methods can keep things together for a thousand years, is that not all that could possibly be expected? And, indeed, Han Fei
 presses on exactly this point.
However, it is not necessary to understand this passage in this manner. Xunzi need not be saying here that even if the world is ruled by a true king, eventually rituals will be lost. Rather, the pessimism may be directed not at the possibility of retaining ritual but rather at the likelihood of maintaining true kings over long periods of time. Even Xunzi had to admit that the rule of sage kings
 was broken off (or he would not have been living in the chaotic period of the warring states and trying to convince rulers to act from virtue). Further, if human nature
 is bad, as Xunzi argues, then there will always be forces of ‘entropy’ working against the continuation of a line of sage kings. And, if it is difficult to produce a continual succession of true kings, each basing the foundation of their rule on ritual and yi, it should come as no surprise that rituals will eventually be lost.
The fact that the hegemon’s methods can keep things together for a thousand years may seem to make the case for the viability of the hegemons, (especially from the perspective of an American, whose own state has only existed for less than 250 years). However, Xunzi’s goal is to build and sustain a state based on ritual and yi that is co-extensive with the world for all time, not to merely ensure a state’s survival in the short run.
We might also think that while Xunzi has given us reason to believe that a true king is necessary in order to establish an ordered state in the first place, the hegemon is sufficient after the rituals and laws have been established. However, such a view would be quite problematic. First, remember that the rituals are those things that set out in detail the kind of conduct that normally expresses the sort of character that embodies yi. If, however, one does not truly understand ritual and yi; if, rather, one is simply acting in accordance with the rituals and models set up by one’s predecessors, then problems will certainly arise. While Xunzi does not believe that the rituals themselves will change, certainly the laws that arise out of the values espoused in the rituals and yi have the potential to change as circumstances change. And, if the ruler does not understand the basis of the laws of his state, then he will not be competent to enforce or change them based on circumstances. Furthermore, there is the danger that, since he does not understand how rituals and laws arose, he will not understand the importance of particular laws or rituals and will be seduced into changing them, to the detriment of his state. Certainly, the hegemon may be capable of ruling in the short term, but over the long run, the true king is superior, not only morally, but politically as well. Furthermore, Xunzi recognizes that rituals may need to be fine-tuned and that unusual circumstances may lead to a need to apply them differently. However, it is only the cultivated individual who is capable of knowing when and how to adjust rituals. Hegemons, because they lack the moral qualities of the true kings, are incapable of effectively dealing with such circumstances, and their responses would tend to lead in the direction of instability rather than order.
So, it appears as if Xunzi is able to give a coherent defense of superiority of the true king over the hegemon. Such a defense is predicated on at least four things. First of all, only the true king is able to establish a solid foundation for his rule, based upon ritual and yi. Second, only the true king has transformative power. Third, only the true king is capable of forming the heavily normative sense of community
 (qun), the sort of community
 that can truly last and allow humans to flourish
, because only the true king understands ritual and yi, which are necessary for the success of the community
. Finally, while the hegemon may be able to take a state over from a true king and continue to implement its rituals and laws, his lack of understanding of the sources of these rituals and laws, and the fact that he will prioritize them only some of the time, allowing considerations such as profit to outweigh them at least sometimes, will eventually lead to the undoing of the state.
68


Therefore, while the hegemon initially appears to be problematic for an interpretation that has Xunzi’s political theory resting on his virtue-based moral theory, further investigation demonstrates that his attitude toward the hegemon is not as positive as it initially appears.
This chapter has attempted to elucidate certain features of Xunzi’s political philosophy. I particular, I endeavored to demonstrate that we can see Xunzi’s political philosophy as an expansion of his virtue-based ethical theory. Beginning with an understanding of the nature of human beings and the world around them, Xunzi argues that we must live in communities (qun). However, if the community
 is to be long-lasting and successful, it must be founded on correct moral criteria. And this is what sets apart the true king from other types of rulers such as the hegemon.
 It is only a ruler who understands these virtue-based criteria for establishing and running a community
 that has the potential to provide for a long-term, thriving state in which the people are able to develop themselves fully. While Xunzi does not, as mentioned at the start of this chapter, ever question the monarchy as the form of government, he nonetheless addresses key questions about the justification and form of the political state.
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Footnotes
1Unless otherwise noted, all references to the Xunzi and other Chinese texts are according to the numbering system of the ICS Ancient Chinese Texts Concordance Series developed by the Chinese University of Hong Kong’s Institute of Chinese Studies, identified by the initials of the text being cited (the Xunzi concordance—Lau and Chen 1996—is designated separately here as “HKCS”), with the English translation of Eric L. Hutton (2014) also referenced (as “H,” followed by page.line number). All translations are my own unless otherwise noted, although I have been heavily influenced by Hutton’s translation.

 

2Given the potentially confusing nature of these changes, I follow my translations of key terms in the translations with the romanization in parentheses. I also do so in the main text in numerous places to call attention to the fact that I am referring to particular technical terms.

 

3While Shen Dao
 is not a Confucian, there is evidence that Xunzi was familiar with his ideas. This evidence comes from two main sources. The first is the Xunzi itself. In chapters 6, 17, and 21 we see mention of S<Emphsis Type="SmallCaps">hen</Emphasis> Dao
 and a familiarity with his ideas. Furthermore, S<Emphsis Type="SmallCaps">hen</Emphasis> Dao
 was thought to be a member of the Jixia
 (稷下) Academy, with which Xunzi is also thought to have been affiliated. For the most detailed English-language discussion of the Jixia Academy
, see Sato
 2003. Furthermore, the story quoted below survives in several versions in numerous texts including the Yinwenzi 尹文子, the 
Shangjunshu 商君書
, the 
Lüshi chunqiu 呂氏春秋
, and the Hou Hanshu 後漢書. As such, we can conclude that Xunzi was familiar with such stories and their implications. For an argument that S<Emphsis Type="SmallCaps">hen</Emphasis> Dao
 was the source of Xunzi’s concept of fen, see Sugamoto
 1992.

 

4For example, Y<Emphsis Type="SmallCaps">u</Emphasis> Mingguang 余明光
, in arguing that Xunzi appropriates his understanding of fen from the Huang-Lao
 黃老 tradition, claims that fen has three parts—gradations in the status of the people, divisions of the responsibilities of government officials, and the divisions of social roles. See Yu
 1996: 40.

 

5Masayuki Sato
 identifies six essential social divisions (fen) prescribed by Xunzi. See Sato 2003: 352–53.

 

6This is not explicitly stated in the Xunzi. However, insofar as the tyrant has rules and regulations, different levels of officials, and indeed, society at all, he must employ allotments (fen) of some sort, as these are all examples of allotments.

 

7The term 
                        qi
                        
                       refers to a kind of vital energy that is found both within the human body and in the atmosphere more generally.

 

8I analyze the term yi 義 later in this chapter, and as I offer a controversial interpretation, I prefer to leave the term untranslated until I have defended my analysis.

 

9Such a claim is supported by the fact that nowhere in the Xunzi do bees or ants, the most prominent example of animals that do engage in such activity, appear. In fact, according to Joseph Needham
, it is not until the seventh century A.D. that we see reference to birds and bees as forming complex societies (Needham
 and Wang
 1956: 447–48).

 

10If we were to seek unique human characteristics, a sense of history or tradition would fare much better than anything that Bodde
 has offered.

 

11Unfortunately, Jia
 is not as clear as one might wish about how she is taking the concept of divisions and whether her “distinctions between lord and subject, old and young, and close and distant relatives” refers to divisions (fen) or not.

 

12The same sentiment is repeated almost verbatim twice more in chapter 10. See HKCS 10/42/17, H 83.25–27; and HKCS 10/43/9, H 85.105–8.

 

13While I have only shown one other example where Xunzi clearly uses a term in both a descriptive and a normative sense, numerous other terms throughout the text are also used in these two different ways. The term junzi 君子
 almost always has normative force, referring to a morally cultivated individual and often translated as ‘gentleman.’ However we do see it being used in a descriptive sense to refer to a prince in HKCS 19/97/8; H 214.516. Another term often used in both ways is wang 王, which sometimes refers simply to a ruler who holds this position while other times referring normatively to a ‘true king
.’

 

14I provide a fuller analysis of the term Way (dao 道) as Xunzi understands it in a subsequent section.

 

15The distinction between grouping together on the one hand and organizing oneself in a self-conscious social arrangement is quite important. It is of a piece with Xunzi’s argument in passage [6] that only human beings make distinctions. It is also closely related to Xunzi’s arguments about acting (wei 為) and engaging in deliberate effort (wei 偽
). For more on this, see the chapters on moral psychology and moral cultivation in this volume.

 

16The slide comes when, after saying that it is because of allotments that humans are able to form community, Xunzi continues by allowing for the possibility of having community but lacking allotments.

 

17It does not matter for this point that Xunzi is factually incorrect in this matter, only that it is plausible that he did not understand the animal kingdom in sufficient detail to know that there are, in fact, certain species that do engage in goal-directed group activity. Indeed much of the research that has led to this conclusion has come in recent years, and so it should be no surprise that someone living some 2500 years ago took animals as incapable of this sort of interaction.

 

18The term 
                    wuwei
                    
                   is often associated with Daoist
 thinkers, but we find this concept employed by numerous early Chinese philosophers. Literally, it means ‘non-acting,’ and here we can think of it as referring to a spontaneous as opposed to a planned-out action.

 

19Although he does not put it in these exact words, this conception of political organization is borrowed from Alan Gewirth
. See Gewirth
 1965: 12.

 

20See, for instance, Cua
 2005: 17–20 and Dubs
 1928: 96. Cua
 also offers an interpretation of yi that argues that it can be explicated as a deontic, an aretaic, an epistemic, or a psychological term. However, while he is making this claim in reference to the Xunzi, he remarks in a footnote that he makes no claim to textual fidelity, seriously undermining its value for understanding Xunzi’s thought. See Cua
 2005: 126–32, esp. n. 29.

 

21See 
                    Zhongyong
                    
                   20.5 in LJ 32.14/144/26.

 

22Italics mine. In making this claim, Nivison
 is changing the view he earlier espoused in arguing that yi refers to an unfilled sense of morality. See Nivison
 1996a, where he follows arguments made by Philip J. Ivanhoe
. See Ivanhoe 1991, revised and reprinted as Ivanhoe
 2014.

 

23Kim-chong C<Emphsis Type="SmallCaps">hong</Emphasis>
 does note a relationship between fen and yi, taking yi to mean “the human ability to make social distinctions.” See Chong
 2007: 87.

 

24The analysis of early Chinese thought by means of a focus on thin concepts or definitions and their corresponding thick concepts or definitions is a hallmark of Van Norden’s
 work and allows him to make numerous interesting insights. See for example Van Norden
 2003.

 

25A.C. Graham
 seems to be in danger of just such an error in translating yi as ‘morality’. See Graham
 1989. See also Antonio Cua
, who seems to understand yi along the lines of the 
                    Zhongyong
                    
                  , translating yi variously as ‘justice
’ and ‘doing what is right.’ See Cua
 2005: 19.

 

26The actual passage says, 義者, 宜也, and sentences of the format A者, B也 are sometimes translated as ‘A is B’. However, understanding the two terms as identical is certainly not necessary, and in many cases simply inappropriate. Take for example the beginning of chapter 20, where Xunzi says, 夫樂者, 樂也. Here, he is pointing to a relationship between 樂, which pronounced as yue means music, and 樂, which pronounced as le means joy. He is certainly not saying that music is identical with joy, but rather telling us that one aspect of joy is music. See HKCS 20/98/14; H 218.1.

 

27I borrow the term ‘happy symmetry’ from Philip J. Ivanhoe
. See Ivanhoe 2014.

 

28Further examination of the exact differences between ritual and yi would take us too far from the topic of this paper (for more discussion, see chapter 3 of this volume). While important, these differences also do not help us to further clarify those aspects of Xunzi’s political philosophy discussed here. Hutton
 argues that “one’s yi dictates what kind of person one ought to be, rather than specifying particular actions to do, and ritual is what spells out in detail the kind of conduct that normally expresses this character” (Hutton
 1996: 21).

 

29See Nivison
 2000 for a similar view.

 

30For a discussion of a guarantee of a certain minimum for everyone in society, see Rosemont
 Jr. 2000.

 

31It should also be noted that Hart
 is talking about laws, while Xunzi is talking about ritual, which is a different method of organizing society. Xunzi himself contrasts ritual and law
, believing that there is a place for both within his system.

 

32
Mozi
 is certainly the thinker in ancient China who most closely resembles contemporary consequentialists. For an insightful analysis of Mozi
 in this light see Van Norden
 2007.

 

33Although it is not clear simply from this particular passage, when Mozi
 talks of “profit,” he is taking it in a consequentialist vein, as profit or benefit for everyone in the world.

 

34Eric L. Hutton
 offers the following analysis of why Xunzi at times appears consequentialist: “Insofar as the Dao [Way] is a pattern
 which the virtuous agent aims to instantiate, Xunzi’s ethics is teleological; it aims at putting the world into a certain shape, and that is why it at times appears consequentialist. Yet, because the Dao [Way] is not an end-state or utopia separate from the actions that make it up, at least some actions can be right or wrong regardless of whether or not they maximize the overall good. In other words, the way the agent instantiates the Dao [Way] is precisely by conforming his actions to its pattern
, and so certain acts are ruled out because they generally disrupt the pattern
, no matter how much apparent good they might do” (Hutton
 2001: 262–63).

 

35One might argue that Xunzi is presenting us with a two-tiered argument in which the ruler’s motivations are distinct from the justification of rule. That is, perhaps the justification of rule is consequentialist in nature, while the motivations of the ruler are virtuous. While this is a possibility, two-tiered systems of this sort are notoriously problematic. Take for example rule-consequentialism. Here, consequentialism is the justification for the moral system, but members of society are to act in accordance with sets of rules, even if they, in a particular instance, violate fundamental consequentialist dictates. As Xunzi nowhere indicates that he is developing a two-tiered system, and as it is possible to consistently read him as not doing so, and as such an interpretation avoids the problems of the two-tiered system, I shall not further entertain such a two-tiered argument.

 

36For insightful discussions of a range of similarities and differences between Xunzi and Hobbes
, see Wong
 2000 and Kim
 2011.

 

37For a further discussion of this, see Harris 2013.

 

38This is not to say that his reasoning is consequentialist, however, for his priority is not maximizing benefit to the greatest number of people.

 

39In a similar vein, Kim
 2013 argues that Xunzi re-appropriates the concept of the ba dao 霸道 (“the Way of the hegemon”) as a “morally decent” method of statecraft.

 

40This is not to say that others have not supported this understanding of Mengzi
. Wei

 Zhengtong 韋政通 argues that revering the true king and dismissing the hegemon began with Mengzi
 (Wei 1992: 126).

 

41A li 里 is a unit of distance approximately equal to a third of a mile.

 

42According to Mengzi
, we all have within us nascent moral dispositions for benevolence, righteousness, propriety and right and wrong which, when developed, will lead us to act morally. See Ivanhoe
 2000: 15–28 and Van Norden
 2007: 214–27.

 

43This is, of course, not to say that Xunzi believes that becoming moral is an impossible task for the hegemon. As he makes extremely clear, the choice between becoming a true king and a hegemon is a true choice that everyone has. Any ruler can become a true king, just as he can become a hegemon or a tyrant. The decision rests entirely with the individual. He says, “As for becoming a true king or a hegemon, surviving securely, existing in danger, or being extinguished, control over this lies in oneself, not with others” (HKCS 9/40/19–20; H 79.460–62). The differences between Mengzi
 and Xunzi that are apparent here are likely explained by their different theories about human nature
 and self-cultivation.

 

44Actually, there is one place where the hegemon is spoken of as relying on a semblance of benevolence. However, here, unlike what we see in Mengzi
, it is clear that he is not acting in accordance with benevolence. Rather, he is tricking people into believing that he is benevolent while focusing on profit. See HKCS 7/25/20–21; H 48.47–48. This passage is translated later on as passage [24].

 

45See also footnote 43 for a passage where Xunzi makes it abundantly clear that the choice between becoming a true king or a hegemon is completely in the hands of the individual himself.

 

46I often take fa 法 in its earlier and broader sense of a ‘model.’ However, I sometimes translate it as laws, rules, or regulations, when I believe that this brings out features that should be noted, or when I feel that it better clarifies a point I am trying to make.

 

47This is an important distinction between Xunzi and thinkers like Shang Yang



                    
                  , Shen Dao
, and Han Fei
. While all of these thinkers emphasize laws, the latter three do not relate them back to rituals and yi, and, indeed, are diametrically opposed to such a move. For a deeper study of the role of the law in Han Fei’s
 thought, see Harris 2011, and for Shen Dao’s
 ideas on law, see Harris 2015.

 

48Although Xunzi is not specific here, I take him to be saying that the true king is one who makes the people’s hearts submit, not simply their bodies. While a hegemon can achieve compliance and submission from the people, only the true king, in Xunzi’s mind, is able to attain the people’s hearts. The inability of the hegemon to attain people’s hearts is made clear in passage [25].

 

49See, for example, SJS 4/7/25: “If the state can be governed during the day, then it will attain supremacy. If the state can be governed by spending the day and evening at work, then it will be strong. If the [ruler] spends all day and all night governing, then the state will be weak.”

 

50See the section of the Xunzi immediately preceding passage [21]: HKCS 12/63/3–7; H 131.531 – 132.559.

 

51There does remain the question of whether a king who lacks ritual and yi but who selects a prime minister that does uphold these standards would be converted to virtue by such a minister.

 

52The material skipped here is a verbatim repetition of parts of passage [24].

 

53That is, in the passage, 德雖未至也, 義雖未濟也. I have taken the zhi 至 to mean ‘arrived’ rather than ‘perfected,’ and the ji 濟 as referring to ‘filling up (something empty)’ rather than ‘augmenting (something already there).’

 

54The relevant passage reads, 絜國以呼功利, 不務張其義, 齊其信. I follow Wang Xianqian 王先謙
, who notes that the Qunshu zhiyao 群書治要 has 濟 ji instead of 齊 qi. The use of 齊 qi for 濟 ji is also attested to in the Erya 爾雅. See (Wang
 1997: 205).

 

55In chapter 26, Xunzi does seem to indicate that the hegemon may follow some rituals, indicating that such individuals possess an impure form of ritual. This is consistent with my argument, given that I take Xunzi to be worried because the hegemon does not reliably practice ritual and whatever practice of ritual he does engage in is not regulated by ren and yi. See HKCS 26/123/11–12; H 277.1 – 278.33.

 

56Indeed, we may see this in the case of Duke Huan of Qi
 and his prime minister Guan Zhong
, the latter of which was commended by Kongzi
. See LY 14.9/37/26–30, 14.16/38/20–21, 14.7/23–25.

 

57In his chapter on military affairs, Xunzi goes into greater detail about when it is permissible to engage in warfare
, as well as explaining why it is that a true king would rarely need to actually fight. He sees military forces as the means by which to prevent violence (HKCS 15/71/21–27; H 155.348 – 156.378) and argues that true kings such as the sage king Yao 堯 were able to order the world by killing only one person and ordering the execution of a further two more (HKCS 15/73/8–9; H 159.463–65). For more on Xunzi’s military thought, see Stalnaker
 2012 and Twiss
 and Chan
 2012a, b.

 

58Of course, there is the question of whether instilling virtue in the people of the state might be thought of as a desirable thing for the ruler to do from a consequentialist perspective.

 

59There are two circumstances in which a hegemon might not prevail. The first, of course, is if he were to go up against a true king. The second is if he were not the only hegemon, for another hegemon could conceivably best him. See HKCS 9/37/1–17; H 72.167 – 73.215.

 

60An objection might be raised here based on Xunzi’s vociferous attacks on Mozi
, thought by many to be an ethical consequentialist. However, it is not prima facie evident that it is necessary to be a consequentialist in one’s moral thought in order to be one in one’s political thought. As such, Xunzi may well be viewed as a consequentialist in his political thought, while remaining a virtue theorist in his moral thought. A distinction similar to this is what we see in Roetz
 1993.

 

61The term 
                    deyin
                    
                    
                   德音 first appears in the 
Shijing 詩經

. I follow the majority of Chinese commentators and translators in rendering it as ‘virtuous reputation.’ See, for example, Li
 1979: 205n3, Xiong
 1984: 183n23, and Wang
 2005: 434n17. In explaining this term, Knoblock
 says, “The idea is that the ‘sounding’ of the true ‘inner power’ produces change in all that hear it, his charisma transforms all who know of him, just as a sound struck on one instrument produces sympathetic vibrations wherever it extends” (K II.125n43).

 

62For an excellent analysis of the early Chinese conception of 
                    de
                    
                  , see Nivison
 1996b: especially his articles “‘Virtue’ in Bone and Bronze,” 17–30, and “The Paradox of ‘Virtue,’” 31–43. In these articles, Nivison
 lays out the early Chinese concept of 
                    de
                    
                  , pointing out the ways in which 
                    de
                    
                   encompasses aspects of the contemporary notion of virtue, while also noting characteristics of 
                    de
                    
                   that are quite distinct and have no correlative place in our own notion of virtue. See also Barnwell
 2013.

 

63See also HKCS 15/73/16, H 159.493–94 for a similar passage.

 

64The term ‘hundred surnames’ refers to the people of the state. One might suspect that Xunzi is here borrowing from the Daoist
 tradition, as virtue (
                    de
                    
                  ) is seen in this tradition to have a calming quality. For an analysis of the Daoist
 conception of virtue (
                    de
                    
                  ), see Ivanhoe
 1999.

 

65While it may initially seem implausible that such a moral force exists, Philip J. Ivanhoe
 notes that this is “the same kind of feeling that people claim to have experienced in the presence of Mahatma Gandhi or Martin Luther King, Jr.” See Ivanhoe 2000: xiii.

 

66For example, Xunzi tells us in chapter 9 that Guan Zhong
 did not cultivate ritual (HKCS 9/36/16; H 71.119–21). In addition, passage [25] emphasizes that the hegemon is deficient in yi.

 

67Xunzi does not explicitly tell us that the hegemon avails himself of divisions and allotments. However, as we saw in passage [1], without allotments, then the people will struggle amongst themselves and order will not be possible. Passage [5] continues by arguing that allotments are necessary for people to be stronger than the animals. Therefore, insofar as order advances under the hegemon (passage [25]), he must make divisions and allotments. In addition, the hegemon rules over a hierarchical
 society, with a prime minister, officials, etc., and makes divisions by way of laws, among other things. Furthermore, the hegemon’s bestowing of rewards and punishments presupposes a notion of allotment.

 

68Further, many of the actual hegemons with whom Xunzi may have been familiar did not come to good ends. For example after the death of Guan Zhong
, Duke Huan’s
 state of Qi fell into chaos. In contrast, it is clear that Xunzi does not foresee such an end in store for sage kings or their immediate successors.
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One of the most contested issues in the interpretation of Xunzi is how his theory of morality answers metaethical questions. What is the nature and origin of morality? Do human beings construct it, or does it exist independently of them? What is the relation of morality to the natural world and whatever might have created or imparted order to that world? Is there a single true or correct morality or a 
plurality
 of such moralities? Each of these questions has received a remarkable array of conflicting answers.
Some have taken Xunzi’s theory that the sages generated rituals and righteousness to imply that he held a 
constructivist
 view of morality. Constructivism

 is here defined as the position that the existence of moral properties depends on human representation of moral properties. That is, human beings invented moral properties in the process of conceptualizing them. This conceptualization may involve deliberation, choice, or agreement.1 The position is different from mere conventionalism



              
            . Inventions can be based on facts, similarities, and differences that are in part or whole representation-independent. Inventions answer to purposes human beings give to them, and they may be better or worse inventions in light of the facts, similarities, and differences that are relevant to how well inventions fulfill their purposes. On the other hand, other interpreters of Xunzi have taken him to be a 
realist

 about moral properties. Realism is here taken to be the assertion that moral properties are entirely representation-independent. Moral properties would exist even if human beings do not conceptually represent these properties.2

Besides being called either a “constructivist” or “realist,” Xunzi may also be classified as a “relativist” or “absolutist.” Relativism
 is usually conceived as the denial that there is a single correct morality for all times and places, but this definition leaves open the possibility that a limited plurality of moralities could be equally correct in some way. Xunzi is sometimes seen as a relativist in this constrained sense, especially if he is also construed as a constructivist. Absolutism
 is the affirmation that there is a single true morality, and Xunzi is often seen as an absolutist in this sense.
In contrast to the definitions stipulated here, constructivism sometimes is defined as the conjunction of the view that moral properties are invented and the view that there is no single correct morality (Hagen 2007a: 8, 32). The disadvantage of this definition is that it obscures the possibility of Xunzi’s being a constructivist and an absolutist. He could have held that human beings construct moral properties for a purpose that could only be fulfilled by a single morality, given conditions on earth and relevant psychological and physical traits of human beings. Some debatable assumptions might underlie, at least in some cases, the interpretations of Xunzi as an absolutist and realist or as a constructivist and relativist. Those who think that the evidence for an absolutist interpretation is strong might go on to attribute realism to Xunzi on the basis of assuming that only a belief in realism of moral properties could lead a thinker to accept absolutism. On the flip side of the coin, those who think that the evidence for a constructivist interpretation is strong might be motivated by the assumption that constructivism most likely would lead to a relativist view. The debate over Xunzi’s metaethics requires an examination of the textual evidence but also of such interpretive assumptions.
This essay will examine the textual evidence and attempt to give at least an approximate location for Xunzi’s theory of morality within the metaethical schemas of constructivism/realism and relativism/absolutism.3 It will be argued that interpretations attributing apparently different metaethical positions to Xunzi can in fact agree on some important elements that should go into any plausible interpretation of Xunzi. Nevertheless, the conclusion here is that the Xunzi yields no unambiguous metaethical theory. There are at least three reasons for this inconclusiveness. First, Xunzi’s main concerns were not to answer metaethical questions. Second, the synthetic and original nature of his theorizing, which brings together influences from Mohism, Daoism



              
            , and the Jixia Academy
 thinkers, makes it difficult to pin him down. And third, there is significant looseness and variability in the meaning of the terms with which we ourselves formulate the metaethical questions, terms such as ‘constructivism,’ ‘realism,’ ‘relativism,’ and ‘absolutism.’4





1 Xunzi’s Story of the Sages’ “Generation” of Morality
In chapter 23 (“Xing’e” 性惡, “[Human] Nature is Bad”), Xunzi rejects what he takes to be Mengzi’s
 conception of human nature
 and moral development. Far from being shan 善 (“good”), human nature is 
                e 
                
                
              
惡



                
               because it contains a love of profit, envy and hatred, and 
desires
 of the eyes and ears that lead to violence and anarchy (HKCS 23/113/3–6; K III.151, 23.1a). To avoid these consequences of indulging our spontaneous desires and impulses, it takes 
wei 偽
 (“conscious activity

,” “deliberate effort”), models and teaching, and guidance through observing 
li 禮
 (“ritual”) and 
yi 
義
 (“righteousness,” or “standards of righteousness”) (HKCS 23/113/9–10; K III.151, 23.1b). Through such efforts, natural emotions
 and desires are transformed as a crooked piece of wood is steamed and then straightened upon a press frame. All rituals and standards of righteousness are sheng 生 (“generated,” “produced”) by the 
sages
 (HKCS 23/113/17; K III.152, 23.1c). These are generated from the wei of the sages and not from their original nature. Just as the vessel made by a potter is generated from his wei and not his original nature, so the sages accumulated their thoughts and ideas and made a practice of wei and precedents, thereby generating rituals and righteousness.
As Michael Puett
 has observed, wei has the connotation of artifice (Puett 2001: 165). Knoblock
 translates sheng using the word ‘creation’ (HKCS 23/113/17; K III.152). Together with the connotation of artifice in wei
, this strongly suggests the interpretation that for Xunzi morality is invented by human beings—that were it not for human beings having conceptualized ritual propriety and righteousness, these things would not exist. However, sheng has the strong connotation of “giving birth to,” a connotation Puett
 relies upon heavily to argue that Xunzi did not have in mind the creation of rituals and righteousness by the sages but rather their “generation” through the correct use of faculties given to them by 

                tian
                
               天, most commonly translated as “Heaven” or “Nature” (Puett 2001: 64–73).
This claim, however, even if correct as an interpretation of Xunzi, does not engage directly with the question of whether he was a constructivist as defined here: whether he believed, that is, that the sages were responsible for the existence of rituals and righteousness. If the sages correctly used their tian-given faculties to “generate” rituals and righteousness, they could still be responsible for the existence of morality. Whether this is so or not depends on the details of how they generated morality. If, for example, the sages exercised their tian-given reflective abilities, creativity and imagination to design a set of rituals and standards that were to conducive to transforming natural desires and feelings in such a way as to support a stable and productive social order, they could fairly be said to have created these practices and rituals in response to a design problem. Puett
 occasionally uses the word “innovation” to describe what the sages did, but use of this word also is compatible with a constructivist interpretation. Puett
 is correct to point out that on Xunzi’s view morality could not have been an arbitrary creation of the sages, but that does not rule out that it was a non-arbitrary creation constrained by the need to solve the design problem given the raw material of human nature and the availability of natural resources.
It is possible that Puett
 might have had another consideration in mind, which is that talk of the correct use of tian-given faculties presupposes a kind of normativity that is prior to whatever is created by those faculties. However, the normativity in question might not be moral or ethical in nature.5 The normativity that determines the correct use of faculties could be something more procedural or formal in nature: means-ends rationality or consistency requirements, for example. In the next section, I discuss interpretations that suggest a more substantial conception of normativity based on a particular passage concerning tian.

2 Xunzi’s Conception of Tian

Metaethical interpretations of the Xunzi inevitably involve the nature and role of tian 天 in the generation of rituals and righteousness. The two most common translations of this word as it occurs in the text—“Nature” and “Heaven”—correspond to crucial ambiguities in the way it is used. “Nature,” which is the translation Knoblock
 gives, captures those aspects of the word’s use suggesting that tian is an impersonal, nonpurposive force that brought about the world but does not intervene or change the regularities and patterns it has set in place. In chapter 17 (“Discourse on Heaven [or Nature]”), tian, it is said, does not suspend winter because people dislike cold. Earth does not reduce its broad expanse because people dislike long distances (HKCS 17/80/27; K III.17, 17.5). Tian does not respond to entreaties and sacrifices by human beings (HKCS 17/82/6–7; K III.19, 17.8). 
Order
 and chaos within human affairs are not due to tian but due to what human beings have done (HKCS 17/80/21–22; K III.17, 17.4). A conception of tian as impersonal and non-interventionist Nature would seem to weigh in favor of a constructivist interpretation, because such a Nature could easily be construed as providing no normative order or purpose written in things, and so none for the sages to discover. Rather, they must invent that order for themselves and others.
On the other hand, it is not difficult to see the basis for translating tian as “Heaven.” One reason is that Xunzi sometimes seems to mean by tian its literal meaning of “sky,” as when he contrasts it with Earth. Furthermore, tian occurs in compounds that cannot translate into English with use of “Nature,” as in tianxia 天下 (all under Heaven) or tianzi 天子 (son of Heaven).6 Another basis is the possibly mystical dimension of tian suggested by characterizations of it as not acting yet bringing to completion, not seeking yet obtaining (HKCS 17/80/1; K III.15, 17.2a). Each of the myriad things must be in a harmonious relation with it in order to grow, and each must obtain proper nurture in order to become complete. We do not perceive the process but receive the result, which is why we call it 

                shen
                
               神 (on Knoblock’s
 translation, “divine


                
                
              ”). All realize that tian has brought completion, but none realizes its formlessness (HKCS 17/80/5–6; K III.15, 17.2b). Sato sees connotations of the miraculous in the Xunzi’s use of the term shen, though he does not explicitly define what he means by ‘miraculous’ (Sato
 2003: 295–98). At least part of what he might mean is something like “not susceptible to (human?) explanation.” If so, this interpretation of shen is supported to some extent by Xunzi’s saying that human beings cannot see the process but only the result of tian’s bringing things to completion. Further, there is the famous remark about humanity forming a 
triad


                
                
               with tian and Earth (HKCS 17/80/2–3; K III.15, 17.2a), and the work of humanity in bringing order to society is set alongside tian having its seasons, and Earth its resources. As Sato points out, Xunzi associates shen with the sage who is able to manifest goodness fully and promote order in all corners of the world (HKCS 8/31/3–4; K II.76, 8.7; Sato
 2003: 299). Given the magnitude of the achievement, one might justifiably call it miraculous in the sense of inexplicable or out of all ordinary expectations. One is reminded of 
                Analects
                
               7.26, where Confucius
 says that he will never meet a sage. An analogy is set up, then, between the shen
 powers of tian, Earth, and Humanity to generate order in their proper spheres of action.
These different sets of passages are not strictly inconsistent with one another. To view tian as impersonal and non-purposive is not to deny that a deeper understanding of its processes is unavailable to us. Either translation becomes misleading only because of the further connotations we attach to the terms in English. It is only because we might associate “nature” with a mechanistic view of the universe or as something purely to be exploited by human beings through knowledge of its operations that the first translation might mislead. These connotations are not universal even in the modern and contemporary West; consider how “miraculous” (at least in the sense of resisting explanation) the phenomenon of quantum entanglement is; we only see the “result” of two particles at any arbitrary distance somehow coordinating their properties with each other, but we do not understand, much less see, the process by which it comes about. And it is only because we might associate “Heaven” with an anthropomorphized God that responds to prayer and sacrifice that the second translation might mislead.
An alternative way of reconciling the two sets of passages is to conceive of tian as having some purposes but as simply not responsive to human supplication. Such a tian might even impart a normative order for human beings to discover. The passages taken together merely rule out that tian has certain purposes (e.g., to ensure the welfare of human beings) and that it intervenes in response to the actions of human beings. These passages imply that its inner workings are mysterious. But strictly speaking, they neither rule out all possible purposes nor do they assert that there are such purposes.
Recall that Xunzi’s humanity takes its place in the triad not through spontaneous workings but accomplishes its miraculous results through deliberate effort
. Significantly then, the responsibility for instituting order in human affairs belongs to human beings. We are tempted, in pursuit of answers to our metaethical questions, to ask whether that responsibility includes inventing or discovering a basis for that order in something tian has provided, and if so, what that basis is. The fact that Xunzi elevates human beings to a corner of the Triad with tian and Earth might be taken to suggest the possibility that they have their independent powers of creating order within their domain, as tian does in its domain.
However, a passage from chapter 17 complicates the matter greatly. As translated by Knoblock
, the passage reads,When the work of Nature has been established and its achievements perfected, the physical form becomes whole and the spirit is born. Love and hate, delight and anger, sorrow and joy, are stored within—these are described as “the emotions
 given us by nature.” The eye, ear, nose, mouth, and body each have the capacity to provide sense contact, but their capacities are not interchangeable—these are termed “the faculties given us by nature.” The heart/mind that dwells within the central cavity is used to control the five faculties—it is called “the lord provided by nature.” The mind takes advantage of things not belonging to the human species and uses them for the nourishment of humans—these are termed “the nourishment provided by nature.” The mind calls what conforms to the properties of its category “fortunate” and what rebels against the properties of its category “cursed”—this is called the “rule of order in nature.”
To darken one’s natural lord, bring confusion to the natural faculties, reject one’s natural nourishment, rebel against the natural rule of order, turn one’s back on the natural emotions
, and thereby destroy the achievement of nature—this is called the “Great Calamity.” The sage purifies his natural lord, rectifies his natural faculties, completes his natural nourishment, is obedient to the natural rule of order, and nourishes his natural emotions
 and thereby completes nature’s achievement. If this situation obtains, then he knows what is his to do and what is not his to do. Then Heaven and Earth perform the work of officers, and the myriad things serve him as foot soldiers. When his conduct is minutely controlled, his nourishment minutely moderated, and his life suffers no injury—this indeed is called “understanding nature.” (HKCS 17/80/9–15; K III.16, 17.3a)

Those inclined to translate tian as ‘Heaven’ render crucial phrases involving the word as “Heavenly lord” “Heavenly faculties,” and “Heavenly nourishment,” where Knoblock
 gives us “natural lord,” “natural faculties,” and “natural nourishment.” As Machle
 observes in his careful study and translation of chapter 11, the text simply says “tian lord,” “tian faculties,” and so on, “and the translator must divine the connections” (Machle 1993: 98). One could interpret such phrases neutrally as indicating what human beings have in their pristine state, or they could be taken as suggesting additionally that tian has given them these things, particularly the heart/mind
, for a purpose.
If one is more inclined to view tian in Xunzi as like a deity of some kind, one might seriously entertain the possibility that there is a kind of divine command theory
 embedded in this passage: tian has given human beings their heart/minds so that they may comprehend and act in accordance with what Knoblock
 translates as its “rule of order.”7 As Machle
 also observes, the word used in this passage and translated as ‘order’ by Knoblock
 is zheng 政, which has the connotation of government, encouragement by reward and especially correction by punishment (Machle 1993: 101). It is different from the word the Xunzi typically employs to refer to the social order, zhi 
治
. Machle’s
 translation uses the phrase “mode of government” rather than “rule of order.” Either way, one could read the passage as suggesting that tian has a will to enforce the purposes it intends human beings to fulfill. This enforcement need not be accomplished through the direct intervention of tian, but rather through the way it has set up the harmful consequences of failing to intend those purposes.
This last thought may also be taken to suggest a natural law
 interpretation (see Cheung 2001). Natural law
 theory holds that moral principles are objectively derived from human nature
 and features of the world. One key feature of natural law
 as discussed by Aquinas
 in Question 94 of the Prima Secundae of the Summa Theologiae is that God is the giver of the natural law
. The second key feature is what makes it “natural” for human beings—that it is apprehended through practical reason. Both features might be said to have their analogues in Xunzi’s theory: tian is the giver of a normative order for human beings; and human beings apprehend that order through the heart/mind tian has given them for that purpose.
Another possibility is that tian is not conceived as a deity but as nevertheless imparting a normative order to the world in which each species of thing has an end towards which it “ought” in some sense to evolve. The human species is given the heart/mind with which to discover this order and cultivate itself in accordance with it. The species end for human beings is constituted by its good, the end result of its nourishment or nurturance. Here one might draw a parallel to Aristotle’s
 natural teleology, in which the explanation of why an animal has the organs it has must ultimately refer to the activity that constitutes its good or flourishing
 (Physics 194a32–33).
These various interpretations imply a dimension of normative 
realism

 in Xunzi’s conception of the generation of morality. In the case of divine command theory
, moral properties are independent of human will though not perhaps independent of divine will. The natural law
 interpretation clearly suggests that there is a normative order to be discerned by the human heart/mind, even if it takes a great deal of effort. Tian as imparter of natural teleology to the world also implies a normative order, but notice that since the structure of that order seems left quite open in that passage, it might be compatible with the heart/mind’s having an inventive function. That is, the very function of the heart/mind might be to order the other parts of the human being through invention or rituals and standards of righteousness, and left open is the question of whether there is further normative constraint that is imparted by tian, and if so, what the nature of the constraint is.
Finally, it is possible to read the passage as pointing to a structure in human beings consisting of natural desires
 and emotions
, sensory faculties, and the heart/mind that is the “lord” of these other parts simply in the sense that it does have the power to direct the employment of the sensory faculties, and that can not only regulate action that satisfies the natural desires
 and emotions
 but also direct which desires
 and emotions
 are satisfied and direct their shaping and channeling. On this last interpretation, there need be no pre-existing good of the human species that is purposed or imparted by tian, but there is in fact a way to obtain much greater satisfaction for the human psychic economy through its regulation and restructuring as directed by the heart/mind through rituals and standards of righteousness. The “completion” of tian’s achievement is not demanded or defined by a pre-existing normative order but is in some way a creation of the human heart/mind and in particular that of the sages.
The textual passage displays just enough ambiguity to be consistent with this wide range of interpretations. Robert Eno
 has suggested that there are in fact conflicting conceptions of tian in the Xunzi: one conception of an impersonal and non-purposive tian that provides no normative order for human beings, another conception that does have tian providing a normative order for human beings, and a third conception that has tian as a sort of deity that creates the myriad things or as a direct basis of ritual order (Eno 1990: 154–69). The third conception is clearly incompatible with the first, but Eno
 appears not to attach much significance to the third, which he characterizes as largely rhetorical (1990: 168). The first and the second, however, are not as clearly incompatible as Eno
 seems to think they are.
The primary passage he cites in favor of the conception of tian as provider of normative order is the passage quoted above. When we get to the part that calls the heart/mind “the lord provided by nature,” Eno
 says that this is where Xunzi begins a shift from the nonpurposive conception to the normative conception (1990: 158). He is certainly right that Xunzi is introducing normativity at this point, but the crucial question is whether the normativity is given through some kind of normative pattern laid down by tian or whether tian has simply provided human creatures the capacity to rule their sensory faculties through the heart/mind. If it is the latter, it still is not clear if tian has a purpose in doing so or whether it simply does so. The latter could be said of the evolutionary processes of nature under a contemporary scientific point of view: that nature produced a creature capable of this sort of self-control, but not under the guidance of some purpose. If this is a normative conception of tian, it does not appear to be incompatible with the nonpurposive conception. A nonpurposive nature could have produced creatures that make normative judgments of things events as “fortunate” or “cursed,” in accordance with a conception of the greatest satisfaction of their own psychic economies.
To require that Xunzi express a conception of tian that falls clearly into one of our mutually exclusive metaphysical/normative categories may be putting too much pressure or even distorting the text. Neither 
constructivist
 nor realist interpretations receive any clear support from the passages considered so far. It might just be that Xunzi stopped short of giving us a definitive conception of tian because he took his own advice and concluded that the greater wisdom lay in stopping one’s quest to know the mysterious inner workings of tian.


3 Passages on Names, Ritual, and the Generation of Morality
Other textual evidence could likewise be seen as cutting in more than one direction. A constructivist interpretation could receive further support from chapter 22 
(“Zhengming” 正名
, “On the Correct Use of Names
”), in which it is said that names have no intrinsic appropriateness and no intrinsic object (HKCS 22/109/10–11; K III.130, 22.2 g). Some of those who support a constructivist interpretation (e.g., Yearley 1980; Hagen 2007a: 61–78; Hansen 1992: 307–428) tend to read that passage as indicating not only that names are attached to objects by conventional agreement, but also that the object itself has no intrinsic reality or existence independent of how human beings represent or conceptualize the world. On the other hand, those tending toward a realist interpretation of Xunzi, or who at least do not see Xunzi’s view of language as especially supporting a constructivist interpretation, tend to read the passage as expressing only the idea that attaching this name to that object is a matter of convention
, not that the object itself has no representation- independence (see Van Norden 1993). Rather, they might claim, names might be founded upon bian 辨 (“distinctions
,” “argument”) as a perception of objective similarities and differences between things that sort them into lei 類
 or “categories.” 
                Lei
                
              , in turn, reflect li 理
 or “patterns” that constitute an independently existing deep structure to the world. Those tending toward a constructivist interpretation will emphasize the possibility of alternative categories
 and patterns
 and that these categories
 and patterns
 are to some degree dependent on human conceptual activity.
Another set of passages emphasized by some constructivists (Yearley 1980: 4769; Lee 2005: 72; Hagen 2007a: 108–9) say that the details of ritual
 can legitimately vary according to circumstance. For example, when the completeness of the successes of kings Tang and Wu were called into question because they were not able to extend their influence to regions where different rituals continued to be practiced, Xunzi argues that the details of ritual, such as using cups or vats or containers made of hide, need to be fitted to the circumstances such as the composition of the soil and the topography of the land (HKCS 18/85/19 – 18/86/2; K III.38–39, 18.4). Constructivists infer from such passages that Xunzi does not hold in some representation-independent reality that grounds morality but rather patterns
 and distinctions
 that arise from the particular language of a particular culture. On the other hand, Xunzi goes on in this passage to stress that in spite of differences in details of rituals
, all states of Xia Chinese have identical obligations for service to the king and have identical standards of conduct. This last part might suggest that permissible variation is confined to a certain level of detail.
Finally, there are passages that come close to specifically indicating a conception of morality as something created by human beings. Passages in which Xunzi uses the craft metaphor to describe the origin of morality in the deliberative activity of the sages, for example, are read this way. Xunzi calls the heart/mind
 the “artisan and manager of the 
Way
” (HKCS 22/110/7; K III.132, 22.3f). He uses the metaphor of a potter who molds a dish from clay to illustrate that 
                xing
                
               does not contain the shape of the achieved result within it (HKCS 23/115/20–21; K III.157, 23.4a). Hagen
 argues that Xunzi here implicitly allows for different kinds of vessels of various shapes and forms to be made (Hagen 2007a: 45, 107). He also mentions a passage from the chapter “On the Correct Use of Names” that explicitly mentions the creation of new names by the sages
: “Should a True King
 appear, he would certainly retain some old names but he would also have to create (zuo 作) new names” (HKCS 22/108/9; cited by Hagen 2007a: 19, 44, 101, 121; Knoblock
 uses the word ‘invent’ for zuo; K III.128, 22.2a). Michael Puett, generally not sympathetic to constructivist interpretations,
                
               points out that Xunzi acquiesces to one of the Mohist
 critiques of Confucianism and grants that genuinely new names sometimes do have to be created for the present (Puett 2001: 71).
On the other hand, those skeptical of the constructivist interpretation suggest a reading of the passage that is inconsistent with the idea of creating new names. It begins with the Xunzi’s observation that the names given in the past by the sage kings
 have been neglected, such that names and their realities and the boundary between right and wrong have become confused. This context might suggest an alternative interpretation for the crucial line: should a True King
 appear again, he would not only retain some of the old names, but would change (back) the “new” names that have resulted in confusion and the blurring between right and wrong (see Hutton 2007a: 419–20). Hutton
 (2007a: 419–20) proposes such an interpretation drawing from a suggestion by commentator Wang Xianqian 王先謙
, but his main point is that Hagen
 gives no reason for preferring his interpretation to ones like Wang’s
. In addition, Hutton
 points out that new names do not necessarily refer to new ways of dividing up the world, but continue to have the same reference, perhaps with new connotations.

10

Those who defend a realist interpretation might point to a passage in the “Regulations of a King” chapter where Xunzi sets up a hierarchy in which fire and water possess qi 氣 but do not have life. Plants and trees possess life, but lack awareness. Birds and beasts
 have awareness but lack 
yi 
義
. Human beings have (you 有) qi, life, awareness, and yi, which makes them the noblest things in the world (HKCS 9/39/9–16; K II.103–4, 9.16a). The realist interpreter of the Xunzi might suggest that “having yi” is having the capacity to discover a representation-independent yi with exercise of the heart/mind
 (Sato
 2003: 346–70, seems to hold such a view, perhaps in conjunction with the view of 
                tian
                
               as having imparted a normative, teleological order to the world). This capacity for discerning yi is the foundation for making the social divisions (fen 分
) between different social roles
 with their differential allotments
 of benefits and responsibilities. The problem with this passage as a decisive piece of evidence for a realist interpretation, however, is that it could just as well be construed as referring to the nobility and power that yi confers on human beings, however they come to acquire it, which includes the possibility that it was invented for the purpose of avoiding competition and conflict and to greatly magnify human powers over things. This sense of “having” yi
 simply refers to the distinguishing and noble characteristic of human beings and does not imply anything clearly about the origins of its possession by human beings (see Hutton
 2000: 223–24).
One piece of evidence for the constructivist view is based on inference from a claim that is repeatedly made in the Xunzi, which is that the sages generated rituals and the standards of righteousness. The inference begins with four premises. First, whatever else can be said about how the sages generated rituals, it must be said that had human beings not conceived of them, they would not exist. This is obviously true of the village wine ceremony in which the opening protocol is for the host to greet the chief guest and his attendant at the outer gate of the host’s house, and onto the protocol near the end, when all the guests take a drink from the common wine cup in order of age (HKCS 20/101/8–18; K III.85–86, 20.5). That the ceremony should be this way, and indeed, that there is even such a ceremony, is obviously dependent on human beings having conceived the protocols as forms of respectful greeting and celebration and established the details. Second, in claiming the sages generated rituals and standards of righteousness, the text makes no distinction in how the sages generated rituals on the one hand and standards of righteousness on the other. The third premise is that had Xunzi believed there was an important distinction in how the sages generated rituals on the one hand and standards of righteousness on the other, he would have expressly said so and discussed it at some length. Yet he does not do so, and so the conclusion is that on Xunzi’s view, both rituals and standards of righteousness are invented. The fourth premise is that there are no other moral values or norms that go into the Way that are not invented. This argument has some appeal, and it does not appear to lean excessively on the principle of charitable interpretation, but it nevertheless relies on an inference and some assumptions that Xunzi would have made a distinction that appears to be very important to us. With regard to the fourth premise, it could be objected that even though Xunzi writes of the sages having generated rituals and yi, he does not say this about ren 仁
, for example. On the other hand, he does not write that 
                ren
                
               is not invented, and the fourth premise amounts to the assumption that Xunzi does not regard such other values that go into the Way as having a different origin, or, again, if he had, he would have called attention to such a significant difference.

4 Textual Evidence Bearing on the “Relativist/Absolutist” Debate


Recall that relativism
 is here defined as the denial that there is a single correct morality for all times and places (see Wong 2006). Absolutism
 is the affirmation. Some of those inclined towards a constructivist interpretation link that position with relativism through the assumption that if Xunzi thought that moral properties are invented by human beings he would reasonably have thought that there is more than one acceptable way of inventing them.
At the same time, constructivist interpreters acknowledge that in Xunzi’s framework not just any morality will serve the sort of purpose moralities were meant to fulfill and therefore attribute to Xunzi a moderate form of relativism (Yearley 1980) or pluralism
 (Hagen 2007a: 10, 27). Curiously, those inclined toward an absolutist interpretation of Xunzi often point to the same kind of textual evidence that others would adduce for attributing moderate relativism (we might call the moderate kind “pluralism
”) to the Xunzi. While those inclined to a relativist interpretation stress that a plurality
 of moralities could fit the sort of constraints that Xunzi believes to apply to a morality, absolutists might reply that if this is what Xunzi thought, he does not say so. He rather emphasizes the superiority of Confucian morality over its rivals by reference to these constraints (Goldin 1999: 74; Ivanhoe 1991: 316–20). This position is compatible with holding that Xunzi was mistaken in his absolutism, since he might not have taken into account how different rituals
, for example, might be suitable for the harmonious satisfaction of human 
desire
 given very different circumstances than the ones he was familiar with (Ivanhoe 1991: 318–20).
Reinforcing this line of argument are passages in which Xunzi seems quite unwilling to allow variation in the details of ritual. Xunzi emphasizes the dedication and strictness with which rituals of burial
 and mourning are to be performed, because it is important to make good both birth and death, the beginning and the end, such that the Way of humanity is complete. There is copious detail on the prescribed conduct of burial, especially for the Son of tian (the king of China), and on how the burial of a person from several lower offices and classes is to be distinctive in the size and composition of the circle of others who may attend (HKCS 19/93/11–15; K III.63, 19.4b). Xunzi is bluntly assertive about why mourning for parents must extend into the third year. The length was established to be equal to the emotions
 involved and hence does not admit of either diminution or of addition: “The greater the wound, the longer it remains; the more pain it gives, the more slowly it heals.” Hence the methods are “matchless and unchanging” (HKCS 19/96/4–5; K III.69, 19.9a)
                
              . As noted earlier, Xunzi observes that some ritual details permissibly vary appropriately according to composition of the soil or topography of the land. However, such a point is consistent with holding that there must be a constant standard for determining, say, what type of ritual vessel is most appropriate given the environmental conditions at hand.
Complicating the task of interpretation is the question of what relation obtains between constructivism and relativism on the one hand, and realism and absolutism on the other. As noted earlier, some of those inclined toward a constructivist interpretation tend to believe that with constructivism comes relativism of some kind (Yearley 1980; Hagen 2007a). On the other side, some of those who are impressed with the specificity of some of Xunzi’s ideas about ritual
 and standards of righteousness may reason that one could arrive at such specificity only if one assumes a realism of moral properties, the perception of which guided the sages to those specific ideas. Reasoning of these various kinds explain why constructivism merges with relativism and realism merges with absolutism on most approaches to interpreting Xunzi.
 The next section will seek to undo this merger to highlight another interpretive possibility.

5 The Case for a Constructivist/Absolutist Interpretation of Xunzi
Some have pictured Xunzi as a constructivist yet an absolutist (Nivison
 1991, 1996; Van Norden
 1992; Wong 1996; Kline
 2000). Constructivist/absolutist interpreters hold that Xunzi construed the constraints on inventing moralities as being so strong that only one morality turns out to be satisfactory. A wheelwright, in seeking to make straight pieces of wood into wheel, will need to take into account the internal structure of the wood and the function that a wheel is meant to serve. That will mean choosing wood that is strong enough to carry weight but that also has fibers that can be steamed and reshaped on a press frame. A potter is constrained in the kind of vessel he ultimately produces by the nature of the clay available to him and by the function the vessel is to fulfill. If the function is to hold wine and to be used to pour it into cups, the vessel can only be so heavy, the glaze must be such that the liquid does not leach into the walls of the vessel, and the mouth should have a lip conducive to pouring. Suppose that the available raw material for the wheelwright or potter is only of one kind, and that its properties highly constrain the type of wheel or drinking vessel that could adequately perform its function. Xunzi could have thought, as he explored the strength of constraints imposed by human xing and the environmental conditions, that there is only one kind that could fulfill its function.
In fact, Xunzi fills out the story of how the 
sages
 generated ritual and standards of righteousness in ways that vividly evoke the image of an artisan working on and being strongly constrained by the raw material and the intended function of the artifact to be produced. Antonio Cua
 has suggested that the tendency for natural human desires and feelings to lead to competition and conflict is in fact what Xunzi meant by declaring that human nature
 is bad
. To counter this tendency, it is necessary to reshape the raw material of natural desires and feelings (Cua 2005). Consider the situation of the sages as they confront their raw material and what they must make out of it. The purpose of morality is to solve the fundamental problem of the human condition: the scarcity of resources relative to natural human desires and feelings that require their consumption. Sustained renewability of resources requires cooperation and delay and restriction of gratification, all of which are extremely difficult for human beings. While some natural desires and feelings, such as the 
love
 of one’s own kind that is mentioned in the chapter on rituals, have the potential for supporting the kind of trust in others that is necessary for cooperation, they contend with other natural desires and feelings, such as the desires for gain and sensual gratification, that easily create unrestrained demand for the earth’s resources and the resulting conflict. Even love of one’s own kind, when applied in greater degree to love for one’s family, needs to be regulated and guided, for it can also lead to conflict among families, as the Mohists
 argued with great force. The problem the artisan-sage faces is a design problem: how are human beings to redesign their own psychic economies of desire and feeling so that they do not come into conflict with each other? What structures of moral learning and practice are conducive to such a reshaping and are optimal for distributing the benefits and responsibilities of cooperation so that the Earth’s resources for satisfying human desire are sustainable? The constructivist/absolutist interpretation predicts that Xunzi’s justification of particular ritual forms and standards of righteousness would in effect portray them as the uniquely effective solution to this design problem.
When Xunzi explains why rituals
 have to take a certain form or why social classes cannot be divided equally in terms of power, position, and material goods, his characteristic argument is that the alternatives will result in disorder and poverty. Consider a passage (HKCS 9/39/15–16; K II.104, 9.16a) where Xunzi asserts that one must never neglect ritual, rightness, and the accompanying social divisions


                
               because the result of doing so would be disorder, fragmentation, weakness, and would make it impossible for human beings to triumph over things. The Western tradition contains prominent examples of such argumentation from the practical consequences of equal division
. Consider Hume’s
 argument that equal division
 of property is unsustainable because human beings vary in their possession of thrift and industry and that the result of trying to equalize possessions would be impoverishment of a society (Inquiry Concerning the Principles of Morals, section III, part II). Consider Rawls’
 acknowledgment that a degree of inequality is necessary for providing incentives for those with desirable talents and skills to put them to use for the sake of elevating productivity to levels that would benefit everyone (Rawls 1971).
Or consider Xunzi’s argument that the mourning
 period for parents must extend into the third year because the natural emotions
 involved, perhaps in combination with the practical requirements of providing for the living, do not permit of shorter or longer periods (HKCS 19/96/15–21; K III.70, 19.9c). The structure of this argument is notable in its implications. Emotions
 and desires cannot simply be repressed or their expression in action simply held in check by the heart/mind’s
 capacity for approval
 and disapproval. Rather, they must be given an appropriate measure of satisfaction and expression in socially beneficial ways. This idea is applied to natural feelings that are generally congenial to morality such as the love for parents that turns into grief and mourning upon their deaths
. But the idea also applies to desires for material goods and sensual satisfaction. Though always dangerous if their satisfaction is pursued in an unrestrained way, they cannot simply be repressed. Xunzi here argues with great subtlety that desires interact with other desires within a person’s psychic economy. Xunzi says that a serene and happy heart/mind will be satisfied with colors less than ordinary, with sounds less than average, and a diet of vegetables and a broth of greens that nurture the mouth (HKCS 22/112/18; K III.138, 22.6e). On the other hand, if that security and peace is missing, no amount of material goods will be experienced as enough (HKCS 22/112/11–12; K III.137–38, 22.6d).
A serene and happy heart/mind would be possible only if there were natural emotions
 and desires other than desires for material goods and sensual satisfaction, ones that could be deeply satisfying and sustaining of social cooperation when channeled in the right directions, ones such as love of one’s own kind (HKCS 19/96/10–13; K III.69, 19.9b). And music
 could not have the powerful influence it has on the psyche unless it answered to something profoundly compelling in human beings. As Xunzi announces at the beginning of chapter 20, human beings must express their joy, and there is nothing quite like music
 for the expression of joy. “Music is joy,” says Xunzi (HKCS 20/98/14; K III.80, 20.1). What is relevant to the plausibility of a constructivist/absolutist interpretation of Xunzi is the great extent to which Xunzi is treating the design of morality as a design problem greatly constrained by the human psychological material that the artisan sages had to work with.

At times, Xunzi shows a strikingly sophisticated awareness, not only of the way that one’s overall long-term satisfaction and happiness can be compatible with a social order
 that is fair to all, but also of the severe problems encountered in creating and sustaining such an order. As has been pointed out by a number of commentators, Xunzi seems quite well aware of the difficulties in creating enough trust so that people will feel confident enough to abide by the rules that sustain the social order (Wong 1996; Goldin 1999). Even though they know that this social order will save everyone from the competition and conflict that results if everyone acts on unrestrained self-interest, they may always be tempted to “free ride” on other people’s compliance with the rules and cheat when they can get away with it. Or they may have no initial thought of cheating, but are aware that others may, and will be tempted to strike first. Given that everyone can have such thoughts, the question of how to generate enough trust to promote widespread compliance with the rules becomes a compelling problem. Hobbes
 solved this problem by holding that the answer was for all individuals to agree to a common power that could, through threat of punishment, make it clearly disadvantageous to try to cheat on the rules. The problems with this solution are well discussed (e.g., Goldman 1988, 36–37; Kavka 1986; Nagel 1959). The common power must be exercised by human beings who are as subject to the temptations to free-ride as much as anyone else. Moreover, the power to detect and punish with intimidating certainty is either unrealistic to expect or if achieved detracts from the value of the social order
 it is supposed to support.
Xunzi has a sophisticated and arguably more plausible solution than Hobbes
 offered. There must be a psychological transformation that renders individuals trustworthy. At one point, Xunzi makes a very striking claim about the benefits of such a transformation:Who understands that risking death in carrying out a commission is how an officer cares for his life? Who understands that producing and supplying goods are how to nurture resources? Who knows that reverence and courtesy are how to nurture his security? Who knows that acting in accordance with ritual and moral principles and observing good form and reason are how to nurture his emotions
?
Accordingly, if one acts with only the preservation of his own life in view, death is inevitable. If one acts with only profit in mind, loss is certain. If one is indolent and timorous, thinking thereby he will be safe, danger is certain. If he seeks happiness through self-gratification, destruction is certain. (HKCS 19/90/14–17; K III.56, 19.1d)

Note that Xunzi is saying not only that acting in ways that apparently disregard one’s own welfare is actually to promote one’s welfare, but also that one must be genuinely willing to forgo advantage for oneself in order to be a trustworthy partner in cooperation and therefore in order to benefit from cooperation.
What Xunzi suggests here is not far at all from being a solution to what the contemporary economist Robert Frank
 has called the problem of emotional
 commitment (Frank 2001). If we cannot accept Hobbes’
 proposal for a common power to create assurance that the rules will be obeyed through threat of punishment, some other means of assurance must be found. Frank
 has noted that forms of mutually beneficial cooperation are hindered or made impossible by inability to trust one’s potential partners. One needs assurance that others will not take advantage of one’s cooperation and “bail out” of the agreement when it comes time for them to do their part. Frank
 proposes that evolution’s answer to this fundamental problem for human cooperation is the capacity to make verifiable emotional
 commitments to others even if those commitments foreclose ways of acting that are beneficial for the self. In particular he thinks that an emotion
 of sympathy with others makes one more trustworthy to others because it provides them with a degree of assurance that one will live up to one’s agreements even if one can gain an advantage by breaking them. Frank
 believes that there are mechanisms of natural selection that put in place the capacity for such adaptive emotions
. He sometimes writes as if the biologically given capacities were all that is needed, revealing excessive confidence that biological evolution provides all.
The solution that Frank offered is also part of Xunzi’s solution. Persons of excellence show emotional
 dispositions that indicate their trustworthiness. However, Xunzi understood that this is only a partial solution. However these emotional
 capacities got there, whether it be evolution or 

                tian
                
              , they need to be cultivated and refined through culture to do the sort of job Frank
 thinks they can do. Xunzi says, “Those who live in Chu have the characteristics of Chu; those who live in Yue have the characteristics of Yue; and those who live in Xia have the characteristics of Xia. This is not due to the qualities endowed by their inborn nature
 from tian, but is the result of accumulated ‘polishing’” (HKCS 8/34/7–8; K II.82, 8.11). At the end of his chapter on the badness of xing, Xunzi says, “If you do not know your son, look at his friends; if you do not know your lord look to his attendants. It is the environment that is critical! It is the environment that is critical!” (HKCS 23/117/19 – 23/118/1; K III.162, 23.8).
Recall the point that the structure of the artisan’s raw material can strongly constrain the nature and shape of the final product. Analogously, Xunzi in various places argues that the structure of the human psychic economy strongly constrains how the artisan-sage can change its shape. It cannot merely strive to eliminate or reduce trouble-making 
desires
. It must assure them some measure of satisfaction and also within a context of emotional
 security and serenity that makes that measure of satisfaction enough. The emotional
 commitments to respect and care
 for others must be cultivated and sustained through ritual activity and music
. And this allows humanity to triumph over objects. Tian and Earth harmonize spontaneously and with no deliberation. Humanity takes its place in the triad
 through deliberate activity
 as it transforms and beautifies and harmonizes the crude and unlovely psychic economy of human xing.
Perhaps this is what Xunzi meant when he said that the sage
 purifies his tian lord, rectifies his tian faculties, completes his tian nourishment, is obedient to the tian rule of 
order
, and nourishes his tian emotions
 and thereby completes tian’s achievement (HKCS 17/80/13; K III.16, 17.3a). To correctly gauge how one must manage and transform one’s xing given its structure as raw material is to follow with the rule of order that is conferred by tian, and to accomplish this transformation is to bring to completion tian’s achievement not only in the sense that one has worked in accordance with the structure tian has conferred on human xing
 but also that one has taken one’s place in the triad
 by harmonizing the human sphere in a human way: through deliberate activity
 one harmonizes one’s psychic economy, human beings with each other, and human beings with the natural resources available to them. To return to the issue of 
constructivism
 versus 
realism

, discerning a structure (the constructivist here would see no need to call it a “normative” structure) that exists independently of human representation plays a role in this accomplishing this task. But just as clearly, human beings must in an important sense invent social roles
 and corresponding divisions
 of power and responsibility, and they invent them precisely upon discerning the structure of their own psychic economies that make some moral artifacts better than others.

6 Comparing Constructivism and Realism as Interpretations
Given how much of the Xunzi treats the transformation of the human psyche as a design problem that is strongly constrained by its original structure and by the limited supply of Earth’s resources, a constructivist/absolutist
 interpretation looks like a plausible possibility. How does it compare to a realistic interpretation? In fact, the most reasonable variants of the constructivist and realist interpretations need not be that far apart in their conceptions of what Xunzi’s sages actually did when they generated rituals and standards of righteousness. Realists need not deny that there is a considerable element of invention in the Xunzi’s story of the generation of morality. Rituals and social class divisions
 must be invented. This is the part that everyone can agree upon, and it is a very substantial part of the story. Moreover, both camps can agree that the invention is constrained in ways that are independent of human will and thought. For one thing, there must be underlying patterns that make it true that if people perform certain kinds of rituals, then certain kinds of effects, psychological and social, will result.
For the constructivist, however, such underlying patterns do not constitute moral realism. The constructivist interpreter emphasizes that there is no independently existing moral requirement or imperative to accomplish social order and the satisfaction of human needs, no requirement or imperative that is given by tian or by any features of the world. A constructivist would say that human beings must adopt the end of accomplishing a cooperative life together that will be broadly satisfying. And it is only when they do adopt this end that they will have a morality. Need the realist disagree with this? It is conceivable that realist interpreters simply mean to insist on the presence in the Xunzi of the very constraints that constructivist would also acknowledge as existing beyond human representation and will. And it may be that these realists would admit that human beings must adopt the goal of having a workable cooperative life in order for anything like a morality to exist. In this case, there is no important disagreement. However, perhaps other realists would continue to differ. They may attribute to Xunzi a belief that there is a moral imperative existing independently of human representation and will to realize a cooperative life that is broadly satisfying. Call this the “strong” form of realism that some might attribute to Xunzi.
The difference between a highly constrained constructivism and a strong form of realism would appear when it comes time to answer the question as to whether there is any further pre-existing normative structure underlying what the sages did, a structure that guided their construction of rituals and social classes. Strong realists would hold that there is, and that such a structure consists of standards of righteousness. Alternatively, since Xunzi says that the sages established both ritual and yi, strong realists might want to point to something like a standard of human well-being or 
flourishing
 (perhaps having to do with values such as 
                ren
                
               仁 and ultimately the Way
 or Dao 道) that was what the sages discovered and as the human telos guided their construction of rituals and social classes. This brings the realist interpretation close to something like a natural law
 interpretation. Constructivist interpreters would hold that there is no further pre-existing normative structure that guided the sages. On a constructivist reading, human well-being or flourishing is not prescribed independently of what the sages invented, but the concept of it was invented by the sages as they saw how human desire and feeling had to be transformed to avoid destructive conflict and competition.
Those inclined toward a realist reading might lean on the passage mentioning the tian-provided faculties and the heart/mind
 as lord that follows tian’s rule of order and in so doing completes tian’s achievement. They might argue that the passage is most naturally read as suggesting a pre-existing normative order that guided the sages in their generation of rituals and standards of righteousness. Constructivists will give an alternative reading of that passage that has tian providing the faculties and heart/mind
 that has the capability of directing natural desires and feelings, and capable of discerning the structure of the human psychic economy, but the sages complete tian’s achievement through their own inventions, including their own creation of human harmony and order. Constructivists will lean on inference from the fact that the Xunzi speaks of generating rituals and standards of righteousness without differentiating their status, with rituals clearly having to be invented and so by inference standards of righteousness also. Realists might regard that as an unfortunate elision in the Xunzi or rely heavily on the idea of a pre-existing ideal of wellbeing or flourishing in the Xunzi as the key representation-independent normative property. The textual argument on both sides seems balanced rather evenly.

7 The Limits on Classifying Xunzi’s Theory in Our Contemporary Metaethical Terms
There are good reasons why the evidence is balanced so evenly. Xunzi did not declare himself a constructivist or realist. His concerns were more particular and urgent: Eno
 emphasizes his concern to answer Mohist
 criticism of Confucian advocacy of ritual as ultimately amounting to arbitrary conventionalism
 (Eno 1990). Xunzi was also trying to get beyond Mencius’
 brute appeal to intuitions that are supposedly embedded in the feelings of our human nature
. Further, he was incorporating and synthesizing a wide range of different philosophical approaches such as Daoism
, Mohism, and Jixia Academy
 thinkers by trying to work out how moral values could be realized through institutional and social structures (Sato
 2003). And in letting some ambiguity surround his claim that the sages generated ritual and standards of rightness, and that in doing so they were correctly using their tian faculties, Xunzi may have been delicately handling the thorny issue in the Chinese philosophical tradition as to whether creation was an act of discontinuity if not transgression against the natural world (a philosophical and religious context emphasized by Puett 2001). The theory developed out of these concerns may have led the Xunzi to a position that has metaethical implications. But these implications may not be definite enough to unambiguously classify what type of metaethical theory Xunzi’s theory is, precisely because his motivating concerns are neither directly nor purely metaethical.
A second reason why the Xunzi’s theory cannot be clearly classified in terms of contemporary metaethical categories is its synthetic, original nature. A theory that draws from disparate sources and that answers to a number of different concerns is liable to put together elements in a theory that are not usually found together. This does not mean that the elements need to be inconsistent with each other, but it takes more work to explain how they actually do go together, and if a theorist’s ultimate concerns do not lie in that kind of explicit theoretical precision, much of that integrative work will be left undone and for others to try to reconstruct. In particular, the Xunzi’s theory puts together elements of invention and discovery. In some places, it is clear how invention and discovery go together, but the ultimate question of which has ultimate priority in the end is left in an ambiguous state by the text.
There is still a third reason why it is difficult to classify Xunzi’s theory, and it has to do with the looseness of our own metaethical categories. This is best brought out in comparison the most reasonable versions of 
absolutist
 and relativist interpretations of Xunzi.

8 Comparing Relativist and Absolutist Interpretations of Xunzi


Relativist
 or “pluralist
” interpreters are concerned to deny that for Xunzi there was a single true morality. On the other hand, they acknowledge that not anything goes for Xunzi,11 that he makes claims about the structure of human desire
 and emotion
 that constrain what an adequate morality could look like. They do not believe that such constraints narrow the range of true or valid moralities to just one, and attribute a similar view to Xunzi. As noted earlier, this is a vulnerable inference, but the main point to be made here, however, is that what is meant by ‘relativism’ needs further specification, and there is more than one possible kind of relativist position to attribute to Xunzi. Perhaps absolutist interpreters tend to reject too emphatically a relativist interpretation of Xunzi because they associate relativism with its extreme “anything goes” version.
There is looseness in the concept of absolutism that affects the interpretation of Xunzi on that side too. Absolutists often acknowledge that universally true or valid moral principles sometimes vary legitimately in their concrete application to different circumstances. This may be true in three different ways. First, the principles may have such content that they actually require different implementation in different circumstances. This is most obviously the case for various versions of utilitarianism
. If the right action (in the case of act utilitarianism
), or set of rules (in the case of rule utilitarianism
) or set of virtues (in the case of virtue utilitarianism
) is whatever would promote the best consequences, one should expect variation in what is prescribed on levels of specificity lower than the level at which the version of utilitarianism
 is stated as a fundamental theory of rightness.12 For an example in Xunzian terms, consider that one set of social divisions
 of different classes with their distinct sets of powers and responsibilities may be appropriate for a society that is predominantly agrarian; while another significantly different set of social divisions
 would be appropriate for a hunter-gatherer or mercantile and manufacturing economy.
Second, more than one course of action, practice, set of rules or set of virtues might satisfy the basic principles of the true normative theory (whatever that theory is), but it may be necessary to stipulate only one alternative as right or permissible because it might cause coordination problems within a society to permit the full array of best alternatives. This would be analogous to the need to stipulate which side of the road to drive on. Either the right or left side is equally good, but one cannot permit driving on either side within a single road system. Perhaps an analogous example pertaining to ritual is that a certain set of gestures and words can conventionally be fixed to convey respect and care
 to the audience, while another entirely different set of gestures or words could have been fixed to convey the same attitudes. While it may be permissible to fix either set as the ones to be used to convey these attitudes, there may be good reasons to permit only one set to have the intended moral meaning. It is tempting, for example, to attribute something like this reasoning to Xunzi’s meticulous specifications of the way that various rituals are carried out in the chapter on rituals, e.g., the types of drink and food to be used and the order in which they are presented in a sacrifice to the former kings, with different types of drink and food presented at different sacrifices. A charitable way to interpret his thinking is not that he thought the types and order were precisely determined by some combination of more general moral norms and values and the circumstances, but in addition by the need to fix one way of doing things.
Many reasonable absolutists will allow in principle for these first two types of legitimate variation, especially since these alternatives are specified so that the range of permissible variation is limited and explained by principles taken to be universally true or valid. To take the first type of case, whatever promotes the best consequences under the relevant circumstances falls into the range of permissible variation. To take the second type of case, the overall goal of producing the best consequences (and in particular the desirability of promoting beneficial coordination of expectations) might justify stipulating one alternative among several that might produce the best consequences.
Not all reasonable absolutists might want to allow for a third type of case: ones in which whatever an absolutist takes to be the most fundamental determinants of rightness—promoting the best consequences or the necessity of expressing and acting on respect and care
 for each person—simply allow for different but equally valid interpretations of what they require. An absolutist who accepts this possibility is likely to insist that the range of equally valid interpretations is narrow, but one could imagine a person who is both reasonable and an absolutist who would acknowledge just this type of case. Consider a utilitarian
 who is willing to admit that her ultimate measure of goodness of consequences has a bit of play in it—that what constitutes human welfare is subject to reasonable variation in interpretation. Consider a deontological
 absolutist who might be willing to admit an analogous possibility for the interpretation of what constitutes respect for persons and, say, the exact list of rights that respect requires and how those rights are to be prioritized relative to each other in case of conflict.
Given the available textual evidence, the Xunzi’s theory could reasonably be seen in admitting of variation in all three types of case. If the theory is absolutist, it could be that type of absolutist theory. Some passages in the text allow for the details of some rituals to be optional and to permissibly vary over time and across different groups or societies. But that is consistent with the theory’s being absolutist with recognition of the first two types of variation. Further, there arguably is nothing decisive in the text that would rule out the compatibility of the third type of case for the Xunzi’s theory. The Xunzi is concerned to defend Confucian values against competitors, but that does not rule out acknowledgment of a range of permissible variation in the interpretation of Confucian values. Xunzi of course vigorously disagrees with other Confucians. The twelve masters he criticizes in chapter six include Mengzi
 and Zisi
. Part of the disagreement with Mengzi
 in particular is over human nature
, but he may hold that these other Confucians are misrepresenting in some way Confucian values of 
                ren
                
               and yi.13 The nature of this possible disagreement remains unclear, however, and even if it was real it still is consistent with allowing a bounded range of permissible variation in the interpretation of Confucian values (and Xunzi for some unspecified reason might have judged Mengzi’s
 and Zisi’s
 interpretations to have fallen outside that bounded range). And if the theory is compatible with accepting the third type of case, then its absolutism is not that far away from the kind of relativism that holds there is a limited range of true or adequate moralities. If there is a difference between a somewhat permissive absolutism and a constrained relativism, it lies in a difference over the range of moralities that each permits. A constrained relativism will accept moralities that are clearly non-Confucian, and the Xunzi’s theory will not. Even with that difference in range of permitted moralities, the theory could fall near or within that area of fuzzy boundaries between absolutism and relativism.
In a response to a review of his book on Xunzi by Eric Hutton
, Kurtis Hagen
 suggests something like the third possibility (Hagen 2007b: 443; Hutton 2007a), which he calls a “compromise” move that would bring together his 
constructivist
 interpretation with 
realist

 interpretations. He suggests that Xunzi’s conception of the origin of morality involves both discovery and invention, which mutually influence one another. He points to the possibility that Xunzi might have offered vague, but necessary conditions for human 
flourishing
. The vagueness allows for a variety of different specifications on more concrete levels. Hutton’s
 further response to Hagen
 is that his proposed compromise is a “step in the right direction” but also a big concession to the “realist,” or an “absolutist realism” in the framework of this chapter (Hutton 2007b: 446). Hutton
 argues that Hagen’s
 compromise does not sit easily with pronouncements in his book that sound like a stronger form of relativism (thus illustrating the aforementioned looseness of meaning in the concept of relativism), and moreover that Hagen
 is admitting that there is for Xunzi “one right way” on a general level. Now it may be that Hagen
 would have to modify the relativism he attributes to Xunzi if he stands behind the proposed compromise, but that is not an argument against his proposed compromise. As to whether he is making the “big concession” that there is “one right way,” that depends on whether Hagen
 is willing to assert that at the ground level of normativity the crucial concepts remain vague. Vague concepts concerning flourishing, for example, might be specifiable in severally different and incompatible ways, and if there is no further normative concept available to settle the choice between these ways, it is arguable that the sense of there being “one right way” is weakened for the absolutist.

9 Conclusion
It might be thought that the attempt to understand Xunzi’s theory as a type of metaethical theory has been futile. This would be a mistake. It has a location, if not a precise one within the contemporary conceptual map. If the metaethical theory in the Xunzi is constructivist, it conceives the project of construction as having to be responsive to constraints that are beyond the control of human thought and will. If the theory is realist, it is one that accords an important role for invention. If it is relativist, it is a highly constrained relativism, and perhaps more accurately described as an absolutist theory that accepts permissible variation in morality along two or three dimensions.
 Thus posing metaethical questions about the Xunzi can shed further light on the text, even if they do not receive definitive answers. Perhaps just as valuable is that posing such questions forces us to interrogate our own conceptual categories and ask whether our habit of starkly dichotomizing the alternatives helps or hurts us in the task of understanding what is truly important.
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Footnotes
1There are significantly different forms of constructivism. “Kantian
                  
                 constructivism” is a group of views that have in common the idea that moral truths come from the exercise of rational agency and not from moral facts or properties that exist independently of such agency. John Rawls
                  
                 was the first to define this kind of view and to attribute it to Kant
                  
                 himself (see Rawls
                  
                 1980). Contemporary philosophers classified as Kantian
                  
                 constructivists include Christine Korsgaard
                  
                 (1996) and Onora O’Neill
                  
                 (1989). Humean
                  
                 constructivists, such as Bagnoli
                  
                 (2002) and Street
                  
                 (2008), highlight the individual’s sentiments and interests as the source of moral truths. Social constructivists, such as Copp
                  
                 (1995), Harman (1975), and Wong (2006, 2008), emphasize that morality serves the function (though more than one function may be attributed to morality, as in Wong 2006) of promoting social cooperation. Those who see Xunzi as a constructivist tend towards the social constructivist kind, though rational agency and sentiments and interests may also play a role in their interpretations of Xunzi’s metaethics.

 

2Just as there is a significantly wide variety of views encompassed by the term ‘constructivism’ in metaethics, so there is by the term ‘realism.’ The definition given here is quite common (see Boyd
                  
                 1988; Brink
                  
                 1989; Shafer-Landau
                  
                 2005; Sturgeon
                  
                 1985), but other prominent definitions have been more capacious, encompassing all metaethical views that hold in the existence of moral truths, whether are not these truths are dependent on human conceptual representation or not (see Sayre-McCord
                  
                 1991 for the most prominent example of this alternative definition). The more restrictive definition is adopted here so as to provide a more convenient contrast with constructivism, but on the more capacious construal of realism, constructivism would be a subspecies of realism. For helpful general discussions of constructivism and realism in ethics, see Bagnoli
                  
                 2011 and Sayre-McCord
                  
                 2005, both in the Stanford Encyclopedia of Philosophy.

 

3[Editor’s note] Readers are strongly encouraged to compare David Wong’s analysis of these matters with the discussion given by Chris Fraser in his contribution to this volume.

 

4As indicated in note 1, constructivists can hold significantly different metaethical commitments. In particular, Kantian
                  
                 constructivists, in contrast to Humean
                  
                 and social constructivists, are committed to the idea that rationality can by itself yield moral truths. Some critics of Kantian
                  
                 constructivism hold that Kant’s
                  
                 theory is ultimately realist because its derivation of the Categorical Imperative appeals to the absolute value of humanity (e.g., Wood 1999, 157, 114; Langton 2007). Critics of Korsgaard’s
                  
                 Kantian
                  
                 constructivism have developed this sort of argument against her use of human identity as a source of moral reasons (e.g., Crisp 2006, 52–55), to argue that she must implicitly rely on a form of realism. Some moral realists argue that some social constructivists should view themselves as realists in the sense of ‘realism’ assumed in this essay (see Bloomfield and Daniel Massey 2014, Kindle location 2601–2743, for a critique of Wong 2006 on what they see to be his mistaken failure to embrace realism, given the sort of social constructivism he holds, and see Wong’s reply to them, 2014, Kindle location 4959–5001). Wong (2006, xi–xii) has criticized the field of metaethics for failure to recognize the vast middle ground between absolutism as usually defined (the view that there is a single true morality) and relativism as usually defined (that any morality is as true as any other), and points out that there may be no single true morality, a plurality of true moralities, and many false moralities.

 

5I owe consideration of this possibility to Eric Hutton.

 

6These are Eric Hutton’s reasons for translating tian as “Heaven.”

 

7Paul Goldin
                    
                   can be taken to lean in something like this interpretive direction, though he construes Xunzi’s tian more along the lines of Deism, a deity that does not intervene in human affairs but simply sets up the operations of the world according to patterns that the Way
 embodies. See his chapter on Xunzi in Goldin (2011, 2014).

 

8Hansen’s
                    
                   interpretation of Xunzi as a conventionalist
                    
                   is complicated by his seeing Xunzi as a dogmatic Confucian in the end, but he sees Xunzi as making a pragmatic decision simply to ignore alternative, non-Confucian ways of parsing the world and the corresponding sets of names, on the grounds that social order would be threatened by the recognition of equally justifiable alternatives.

 

9Yearley
                    
                  , it must be noted, sees both a realist/absolutist
                    
                   and a constructivist/relativist
                    
                   strain in Xunzi, but he sees the former as less basic and appearing in “exoteric writings aimed to affect the unsophisticated” (Yearley 1980: 476).

 

10From personal communication with Hutton.

 

11Hagen 2007a, b: 113 grants that there can be a “true core” of rites that is based on people’s natural set of problematic emotions
 and desires.

 

12Interestingly, Yearley
                    
                   is tempted to describe Xunzi as a utilitarian
                    
                   of some sort, though he does not do so officially because of the widely varying meanings of ‘utilitarianism.’
 See Yearley 1980: 476n13. This would prompt me to question in what sense Yearley
                    
                   takes Xunzi to be a relativist or whether he really wants to call Xunzi a utilitarian
                    
                  .

 

13In chapter 6, Mengzi
                    
                   and Zisi
                    
                   are associated with the doctrine of Wuxing 五行 (“Five Conducts”). As Eric Hutton has pointed out to me, this might be a reference to the Wuxing texts from Mawangdui
                    
                   and Guodian
                    
                  , in which the five conducts are ren

                    
                  , righteousness, rituals, wisdom, and sageliness (sheng 聖). Therefore Xunzi might have thought that Zisi
                    
                   and Mengzi
                    
                   assigned incorrect content to one or more of these values. This is all pretty speculative, though, and what Xunzi says in criticism is not indicative of the specific nature of the disagreement. Finally, even if the Wuxing Xunzi mentions are the aforementioned texts, and even if he actually disagrees with the content assigned to one or more of the conducts mentioned in these texts, this is still compatible with allowing a permissible range of variation in the content of Confucian values. But Xunzi might have been focusing on what he regarded as errors in the way these values are theoretically grounded by Zisi
                    
                   and Mengzi
                    
                  , rather than primarily the content of the values.
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Within the Chinese tradition, Xunzi has been remembered for his startling proclamation that “people’s nature
 (ren zhi xing 人之性)1 is bad.” However the exact meaning of such a claim and the role it plays in Xunzi’s moral philosophy has been a topic of heated debate among scholars.
Traditionally it has been thought that Xunzi’s view on people’s nature is in fundamental disagreement with that of Mencius
, as Xunzi claims “xing is bad” while Mencius
 maintains “xing is good.” Such an understanding is reinforced by Xunzi’s criticisms of Mencius
 in chapter 23 (“Nature is bad”) of the Xunzi. There, when expounding his view on people’s nature, Xunzi takes Mencius
 as his major opponent and repeatedly claims Mencius
 is wrong. David E. Soles
, while admitting that a few scholars have disagreed with the traditional view that Xunzi and Mencius
 are in fundamental disagreement, suggests that such a view remains orthodoxy (Soles
 1999: 123). However, it should be pointed out that such a traditional understanding has indeed been challenged by quite a few commentators. For example, A.C. Graham
 indicates that Xunzi shifts the meaning of xing and that his criticism of Mencius
 does not really make contact with Mencius’
 theory. Graham
 even suggests if we adopt Mencius’
 use of the term xing, Xunzi’s acknowledgment that humans are capable of becoming good amounts to an admittance that people’s nature is good (Graham
 1986: 56–57). Paul Goldin
 also suggests that Xunzi and Mencius
 use xing to refer to different things: for Xunzi xing refers to what all members of a species have in common, but for Mencius
 xing refers to what is distinctive of human beings as against other animals
 (Goldin
 1999: 290). On the other hand, Graham
 further suggests formulae such as “xing is good” or “xing is bad” more often than not serve only as convenient labels and pivots of debates. As such they do not give an adequate idea of a philosopher’s overall position (Graham
 1986: 57, Graham
 1989: 250–51). The suggestion that Xunzi’s slogan “xing is bad” is misleading has been echoed by other scholars. Wei
 Zhengtong 韋政通 suggests that for Xunzi xing is just like a blank tablet, the so-called badness in people’s nature comes from 
desires
 that develop after birth (Wei
 1972: 163–64). Tang
 Junyi 唐君毅 points out that “xing is bad” for Xunzi operates as a comparative statement, merely suggesting that goodness requires wei
偽
 (“artifice”); independent of such a comparison, xing by itself cannot be said to be bad (Tang
 1991: 66). Cua
 remarks that “xing is bad” is highly misleading as a simple assertion but might nonetheless be profitably seen as a thesis expressing a set of arguments and observations about people’s nature (Cua
 1977: 374). Janghee Lee
 also suggests that Xunzi’s thesis that xing is bad should be taken less literally and be regarded as a calculated rhetorical device to attack Xunzi’s opponents (Lee
 2005: 30). Both Donald Munro
 and Chad Hansen
, following Kanaya
 Osamu, further suggest that the slogan “xing is bad” is actually incompatible with the other parts of the Xunzi, which stress only the neutrality of people’s nature. Consequently they suspect the slogan might be a later interpolation (Kanaya
 1951: 31; Munro
 1969: 77–78; Hansen
 1992: 336–37). Dan Robins
 conducts a more nuanced analysis of chapter 23 and provides two suggestions: First, the slogan is in many instances indeed an interpolation. Second, although Xunzi once did hold that people’s nature is bad, he later changed his mind (Robins
 2001–2002: 99–158). Philip J. Ivanhoe
, however, suggests that although Xunzi and Mencius
 share a lot of grounds in terms of their ethical philosophies, they do disagree over the character of human nature. Ivanhoe
 points out that while Mencius
 believes in our having an innate moral sense, Xunzi insists that we have no innate conception of morality and this is the defining and most critical aspect of Xunzi’s position that xing is bad (Ivanhoe
 2000: 30–32).
From the various positions we could extract at least four questions. First, what is the meaning of “xing” as it is used by Xunzi? Second, what is the meaning of the claim “xing is bad”? Third, what role is played by the claim “xing is bad” in Xunzi’s moral philosophy? Is it incompatible with, unimportant to or actually essential to his moral philosophy? Fourth, is the claim incompatible with, compatible with or even complementary to Mencius’
 claim that “xing is good”? Since our present concern is with Xunzi’s view on xing, the last question will be tackled only when it helps to clarify Xunzi’s ideas.
It should also be noted that there has been a debate concerning xing and human nature. Roger Ames
 analyses Mencius’
 conception of xing and suggests that “human nature” is inadequate as a rendering of xing in the 
              Mencius
              
            . This is because “human nature” in the Western tradition has been understood as something genetically given but xing for classical Confucianism is not a given but an accomplished project (Ames
 1991: 143–75, Ames
 2002: 72–90). Irene Bloom
, on the other hand, maintains “human nature” is nonetheless an apt translation of “xing.” Bloom
 further suggests the disjuncture of innate and acquired, or the disjuncture of nature and nurture does not apply to the 
              Mencius
              
             text (Bloom
 1994: 19–53, Bloom
 1997: 21–32, Bloom
 2002: 91–102). Although Ames
 and Bloom
 are concerned chiefly with Mencius
, their ideas might be borrowed to shed light on Xunzi’s view of xing. More recently, Dan Robins
 suggests that the term “xing” in Warring States texts should not be translated as “nature” and in particular people’s xing is not a near-equivalent of human nature. For Robins
 xing refers to the characteristics one has naturally and the way one behaves spontaneously (Robins
 2011: 31–51). Aaron Stalnaker
 has made the useful clarification that the talk of “human nature” involves at least four distinct sorts of issues: First, there is the issue of human beings’ physicality and animality
, as well as our basic needs and desires. Second, “human nature” is used to suggest what is common to all or most people. Third, “human nature” highlights our distinctive humanity as compared with other animals
. Fourth, there is the idea of a natural course of human development (Stalnaker
 2006: 36–37). Stalnaker
 further suggests that Xunzi’s account of people’s xing fits better the first and the second aspects than the third, and that Xunzi implicitly rejects the value and centrality of the fourth aspect (Stalnaker
 2006: 66). Nevertheless, we shall inquire how Xunzi’s account of people’s xing helps us to gain an understanding of human beings. Without assuming that “xing” as used by Xunzi is equivalent to “nature,” we shall see in the following what kind of picture of human beings is presented by Xunzi’s remarks on people’s xing. In section one I explore Xunzi’s two definitions of xing. I believe a careful textual analysis of the relevant terms and claims will give us a solid foundation to understand Xunzi’s account of people’s xing. In section two I examine Xunzi’s major argument for the claim that “people’s xing is bad.” I give a detailed analysis of the term shunshi 順是 (“following this”) and suggest that, for Xunzi, people’s xing has inherent motivating
 power. People’s xing also has a natural tendency to dominate the xin 心
 (“heart/mind”), leading to bad judgments and bad behavior of people. In section three I argue that natural desires are not morally neutral. For Xunzi, natural desires are chaotic and without an ethical framework. They are thus morally bad, even though they are receptive to moral transformation. In section four I examine the supplementary arguments of Xunzi for his claim that people’s xing is bad. In the final section I give a brief account of Xunzi’s understanding of goodness and how it is related to his negative account of people’s xing.
1 Xunzi’s Definitions of Xing

In chapter 22 (“Rectification of Names”) of the Xunzi, Xunzi gives a definition for various terms. His definition for xing is as follows:生之所以然者謂之性; 性之和所生, 精合感應, 不事而自然謂之性。
That by which life is so is called “nature.” That which is produced out of nature’s harmony, adeptly corresponding to stimuli and responses, and is so of itself without work is called “nature.” (HKCS 22/107/22–23; K III.127, 22.1b)2


Since my interpretation and translation of the definition varies significantly from that of John Knoblock
, Burton Watson
 and other Western and Chinese commentators, and since this definition is crucial to our understanding of xing in the Xunzi, it is worthwhile to inspect the original text in greater detail.
First it should be noted that Xunzi’s definition of xing consists of two parts. Alternatively we might say Xunzi gives two definitions of xing. What might be the relation between these two parts or two definitions? Our answer to this question will determine to a large extent our understanding of Xunzi’s definitions. Now both Knoblock
 and Watson
 take the first part of the definition as referring to what characteristics human beings have at birth.3 Knoblock
 translates it as “What characterizes a man from birth is called his ‘nature’” (K III.127, 22.1b). Watson translates it as “That which is as it is from the time of birth is called the nature of man” (Watson
 1963: 139). Quite a few Chinese commentators also have the same view. For example, Li Disheng 李滌生
 suggests that in this sentence xing means what is naturally so by birth (Li
 1990: 507).4 Graham
, on one occasion, translates the sentence without giving further explanation as follows: “That by which the living is as it is is called ‘nature’” (Graham
 1986: 15).5 I agree with Graham’s
 understanding. I suggest the disagreement with Knoblock
 and Watson
 derives from a different understanding of both the character sheng 生 and the phrase suo yi ran 所以然. The character sheng could mean variously “life,” “living,” “growth,” “birth,” or “produce,” depending on the context. It is hard to determine the exact meaning of the character as it stands alone, which is the general case for any Chinese character. So the meaning of suo yi ran is important. I would like to suggest Watson’s
 translation “that which is as it is” captures only the meaning of ran, which means “[being] so.” Knoblock’s
 translation, though different from that of Watson
, reflects a similar understanding. However, suo yi ran is actually a set phrase both in the Xunzi and in other texts of the late Warring States period. Literally the phrase means “by which it is so.” More loosely it might mean “why it is so,” or just “the cause.” There are only two instances of the phrase in the Xunzi. The other instance appears in chapter 12 (“The Way of a Lord”). There Xunzi points out a true lord makes the best use of the myriad things of Heaven and Earth without inquiring why they are so. This time Knoblock
 translates the phrase suo yi ran as “how they came to be as they are” (HKCS 12/58/3; K II.179, 12.3). Such a translation is certainly closer to my understanding. We might see more clearly the meaning of the phrase from the instances in other early texts.
For example, in chapter 20 of 
Lüshi Chunqiu 呂氏春秋
 (The 
                Annals of Lü Buwei
                
                
              ), a comment is made on the concept of ming 命 (“fate”). There fate is identified as that which becomes so (ran) without us knowing why it becomes so (suo yi ran). Here the phrase suo yi ran is contrasted with the term ran. The translation by Knoblock
 and Jeffrey Riegel
 runs as follows: “Fate is the way things turn out though we do not know the reason why they do” (Knoblock
 and Riegel
 2000: 521). It is clear from this example that the concept ran is different from the concept suo yi ran.
Also, the phrase suo yi ran is employed six times in the Han Feizi 韓非子
. In every instance it means the cause or reason for something. As a reference we might cite Watson’s
 translation for one such instance: “And the reason such a state of affairs has come about is that the ruler does not make important decisions on the basis of law, but puts faith in whatever his subordinates do” (Watson 1964: 24). This time Watson
 correctly translates the phrase suo yi ran as the reason for something’s being so.
There are still many other instances of suo yi ran in early texts. None of them refers to the “being so” of a state of affairs. I hope it is clear by now the phrase suo yi ran in Xunzi’s first definition of xing refers to the reason or cause why sheng becomes so. Yet if that is the case, it is unlikely that sheng means “birth.”6 A more reasonable interpretation is that the term sheng means life or growth. Xing, according to Xunzi’s first definition, then refers to the basis or the underlying cause by which our natural life and its activities become as they are.7

Xunzi’s second definition of xing is just as problematic as the first one. Wang Xianqian 王先謙
 suggests the first character xing should be sheng (Wang
 1988: 412). It is generally accepted that the graph of xing was a later development and the character itself was originally not different graphically from the character sheng. Fu Sinian 傅斯年
 even suggests that not only were the two characters indistinguishable in graph in the pre-Qin period, their meanings were not sharply differentiated as well (Fu
 1996: 64–65). Scholars have already expressed doubts over Fu’s
 suggestion (Graham
 1986: 7–11; Schwartz
 1985: 175; Xu
 1968: 5–13). In Xunzi’s case it is certainly not an apt characterization. In chapter 22 (“Rectification of Names”) Xunzi is trying to give definitions for the concept of xing. He must be well aware of the boundary of the concept and its difference from sheng in order to do his job. That point however does not help us to determine whether the first character of the second definition should be xing or sheng. Since the two characters originally might have been written as the same graph and the present xing was changed in a later addition, it could not be ruled out that the editor made a mistake and that the character should be sheng instead. Whether the character is xing or sheng could then only be judged by context. And even so our judgment might be no more than a reasonable guess.
Now Wang’s
 doubt is not pointless. If xing in the first definition refers not to concrete life characteristics but to their underlying cause and that sheng there means life, it is plausible that the first character of the second definition, as a parallel to the first definition, is also sheng and refers to life as well. However, there are two reasons for judging otherwise. First, the structure of similar definitions suggests the definiendum of the first definition forms the subject of the second definition. Following the two definitions of xing, Xunzi also defines neng 能 (“capacity”) and 
zhi
知
 (“understanding”). Similar to xing, Xunzi gives two definitions for each concept. For these two concepts, the subject of the second definition is the term being defined in the first definition. For example, he first defines neng as that which enables human beings to do various things. We might translate this neng as “capacity.” Xunzi then goes on to say when capacity is successfully employed it is also called neng. We might translate the second neng as “capability.” What is noteworthy is that Xunzi uses the character he 合 (“correspond”) to describe how capacity is being successfully employed: here he means literally “corresponding to” and is used to refer to the fact that capacity is employed in such a way that it corresponds to certain requirements. The same character he is also employed in the second definition of zhi and xing. Judging from the examples of neng and zhi, it is reasonable to infer that xing is also the subject of the second definition and that the second definition describes how xing corresponds to certain things. Second, in chapter 23 Xunzi once points out the natural likes of human beings such as the liking for beauty by the eyes and the liking for tastes by the mouth are produced out of xing. The terms Xunzi uses to describe these natural likings are almost the same as those he employs in the second definition: they become so after stimuli (gan er 
                ziran
                
              感而自然) and they do not wait for work (bu dai shi 不待事)(HKCS 23/114/12–13, K III.154, 23.2a). It is very likely then the second definition is used to describe how natural likes and dislikes of human beings are produced out of xing. According to Xunzi then, while the cause of life’s becoming so is called xing, the various natural manifestations of life are also called xing. It seems reasonably clear that the first character of the second definition and thus the grammatical subject of the sentence is xing instead of sheng.
However there are still a few problematic characters in the second definition. First, is the character he* 和 (“harmony”) a noun or a verb? Does he* 和 refer to the harmony of xing or to the harmonizing effect of xing? I incline towards the former interpretation. In chapter 17 (“Discourse on Heaven”) Xunzi mentions the myriad things depend on the harmony of natural effects for their growth. There he also uses the character he* 和 (HKCS 17/80/5; KIII.15, 17.2b). Second, it is not clear what the meaning of the character jing 精 (“essence”) is. Is it an adverb, modifying the process of “corresponding with” (he), or is it a noun, meaning the sensibilities of human beings? Wang Xianqian
 cites Yang Liang’s
 楊倞 interpretation that jing refers to the spirits of faculties such as sight and hearing, meaning sensibilities (Wang
 1988: 412). Knoblock
 and Watson
 accept Yang’s
 judgement. However, if we search through the uses of jing in the Xunzi, we cannot find any clear instance suggesting the meaning of “sensibility.” There is one doubtful case in chapter 21 (“Undoing Fixation”), where Xunzi describes a blind man’s looking upwards to see stars as a confusion in his use of jing. Even here I suspect jing does not refer to the sensibility of the eyes but to the concentration of mind. Likewise in other early texts we cannot find any clear instance of jing meaning “sensibility.” Still the meaning of jing cannot be determined independently of the third problematic character, he 合. I have already suggested that this he 合 should be similar in meaning as the he 合 in the definitions of neng and zhi
, meaning “corresponding to.” But what is supposed to correspond to ganying 感應 (“stimuli and responses”)? According to the definition, that should be what is produced out of the harmony of xing. I have also suggested the second definition is likely a description of how natural likes and dislikes are generated. What is produced out of the harmony of xing might be 
                qi
                
               氣 (“breath”), xieqi 血氣 (“blood and breath”), or something else. When it corresponds to stimuli and responses, it takes up the concrete form of natural likes and dislikes as a result of stimuli and responses. It is as if when the eyes are stimulated by external objects, there is not only the sight of the external objects but also a like for beautiful objects. Both the sight and the like are formed without work, that is, as a natural process and without human intervention.
Admittedly my explication does not solve all the problems with Xunzi’s definitions of xing. But I think Xunzi’s conception of xing is clear enough in outline. Xing is the underlying cause of natural development and natural occurrences of life. Yet natural life occurrences, including natural faculties, responses, likes and dislikes, are also called xing.8 We might also say the two definitions of xing capture respectively why life turns out to be so (suo yi ran) and how life turns out to be (ran).9 We should keep in mind such a two-tiered structure of xing, for it might be the key to a coherent picture of Xunzi’s ideas of xing.

2 “People’s Nature Is Bad”
Besides the two definitions, Xunzi also talks about xing in other places. How might we relate his other statements on xing with the two definitions? Xunzi’s most famous idea of xing is his claim that ren zhi xing e 人之性惡 (“people’s nature is bad”). And his exposition of this idea is concentrated in chapter 23. As I have mentioned before, some scholars challenge the authenticity

 of the claim and suggest it is an interpolation. However, it is imperative that we make clear the meaning of the claim “people’s nature is bad” before we make any judgment on its status.
Right at the start of chapter 23 is the assertion, “People’s nature is bad; their goodness [comes from] 
artifice
” (人之性惡, 其善者偽也. HKCS 23/113/3; KIII.150, 23.1a). Such an assertion, with certain variations, appears ten times in chapter 23. Now there are several points concerning the assertion that we should take note of. First, the claim “people’s nature is bad” is almost always joined with the claim “their goodness [comes from] artifice.” It is likely that the claim “people’s nature is bad” is intended to be an integral part of Xunzi’s idea of human badness and goodness. As such, we should not take the claim out of the context and judge it independently of Xunzi’s positive claim about the origin of goodness. Second, the original Chinese of “people’s nature” is ren zhi xing 人之性 instead of renxing 人性.10 Actually throughout the Xunzi the term renxing is never used.11 As a contrast, the term renxing does appear in the 
                Mencius
                
               and is used repeatedly in the discussion of the quality of people’s nature (
                Mencius
                
               6A1–3). The term ren zhi xing, on the other hand, appears only once in the 
                Mencius
                
              . Such a difference between the Xunzi and the 
                Mencius
                
               might prove to be significant. It might be a sign of the two thinkers’ difference in not only the understanding of human nature but also in the very concept of people’s nature. For Xunzi, as he adds the character zhi in between the characters ren and xing, xing (“nature”) is emphasized as merely one component of human beings. It is unlikely then “people’s nature” is used to refer to the essence of human beings, as might be the case of “human nature.” Third, when Xunzi says that “goodness [comes from] artifice” (善者偽也), he precedes shan 善 (“goodness”) with the character qi 其 (“his/hers/its/theirs”), which gives the ambiguous rendering “their/its goodness [comes from] artifice.” Now it is not absolutely clear what is referred to by qi. Is it referring to ren 人 (“human beings”), or is it actually referring to people’s nature? If qi refers to human beings, then Xunzi intends to stress that human goodness comes not from their nature, since it is bad, but from artifice. It is as if Xunzi is making a contrast between two different components of human beings: their nature is bad but their artifice can bring about goodness. That Xunzi does not say people’s artifice is good might just be because not every act of artifice is good. On the other hand, if qi refers to people’s nature, the assertion as a whole suggests the interesting point that although people’s nature by itself is bad, it might be turned into good by artifice. Xunzi need not be blatantly incoherent under such an interpretation. What is being asserted is not that people’s nature is bad and is good at the same time. Rather, it is asserted that people’s nature is bad and that people’s nature plus artifice can be good. Admittedly the former interpretation makes better sense, at first appearance at least, and it is adopted by the majority of translators and commentators.12 Now the latter interpretation might be wrong as an understanding of the assertion itself, but it might be right as a more faithful understanding of Xunzi’s overall position. I shall have more to say on this later.
What is Xunzi’s reason for claiming “people’s nature is bad”? Just after the assertion, Xunzi gives the following explication:Now people’s nature is such that they are born with a liking of benefits. Following this [nature], there will be strife and plunder and no more courtesy or deference. They are born with an abhorrence of harms. Following this [nature], there will be violence and crime and no more loyalty or faithfulness. They are born with 
desires
 of eyes and ears, and a liking of beautiful sights and sounds. Following this [nature], there will be indulgence and wantonness, and there will be no more ritual, righteousness, social distinctions or ordered pattern. Thus, if people’s nature is accorded with, and people’s feelings followed, necessarily there will arise strife and plunder. This will be accompanied by violation of social distinctions and the upsetting of ordered pattern, resulting in violence. Accordingly, only with the transformation of teachers and standards, guidance of ritual and righteousness, will people emerge into courtesy and deference. This will be accompanied by social distinctions and ordered pattern, resulting in good order. If we base our observation on this, it is thus clear that people’s nature is bad, their goodness [comes from] artifice. (HKCS 23/113/3–7; K III.150, 23.1a.)13


In this paragraph, Xunzi seems to state merely that human beings are born with the innocuous inclinations of benefit-loving and harm-hating and other natural bodily desires. How might Xunzi infer from the premise that people’s xing has as its contents these seemingly neutral inclinations and desires to the conclusion that people’s xing is bad? Indeed many have challenged Xunzi’s conclusion. As I have mentioned before, indeed Kanaya
, Munro
 and Hansen
 think that the arguments in chapter 23 prove only that people’s nature is neutral. It is an overstatement to assert further that people’s nature is bad. Since they think Xunzi is unlikely to be so inconsistent, they suggest the slogan “people’s xing is bad” is actually an interpolation (Kanaya
 1951: 31; Munro
 1969: 77–78; Hansen
 1992: 336–37).
Is it true that the natural inclinations of benefit-loving and harm-hating and natural desires are really neutral in themselves and should be regarded as neither good nor bad? It is worth inspecting Xunzi’s key argument more closely.
It should be noted that in sentences like “Now people’s nature is such that they are born with a liking of benefits. Following this [nature] (

                shunshi
                
               順是), there will be strife and plunder and no more courtesy or deference,” the term shunshi (“following this”) plays an important role. It might be thought that the term itself is clear enough in its meaning: that it simply means an indulgence in our inclinations and desires. It should be noted, however, that the character shun 順 (“follow”) contains different shades of meaning that bring much complexity to a proper understanding of the term. For the present purpose we could differentiate at least five uses of the character shun in the Xunzi. I am not suggesting these uses are distinct and independent from each other. The intention is rather to bring out the different emphases they indicate.
First, shun can mean “following the direction of” something. Such a meaning is employed in the sentence: “Shouting down (shun 順) the wind does not increase the sonority of the sound, but it is heard more clearly” (HKCS 1/1/13; K I.136, 1.3). The importance of this usage lies in its suggestion of actively following an inherent direction. As a further illustration we might compare the character shun with another character, sui 隨, which in general can also be translated as “follow.” If the wind is being sui’ed instead of being shun’ed, the emphasis will be on the fact that someone or something passively follows the wind and goes in whatever direction it blows. Unlike shun, sui does not indicate a particular direction to be followed. It might be that when we shun people’s nature, we are thus following a natural and pre-given course of development. Looked at in this way, people’s nature is seen not as static states but as dynamic tendencies. Second, shun can be used to stress the smoothness of the event or the situation. The clearest example of this usage appears in Xunzi’s praise for “the method of conduct for the whole world,” which he describes as “constantly without impediment” (wu bu shun 無不順, HKCS 7/27/3–5; K II.61, 7.4). The emphasis of this usage is on the smooth application or realization of the thing in question. If this shade of meaning is applied to people’s nature, the character shun might refer to the smooth and successful realization of natural inclinations and desires. We might translate the third usage of shun as “conformity.” Such a usage is employed when Xunzi stresses repeatedly the importance of conforming to li yi 禮義 (“ritual and righteousness”).14 Seen in this light, when we shun people’s nature, we conform to the demands of natural inclinations and desires. It might even be suggested we thus take natural inclinations and desires as standards of behaviors. There is, however, an interesting complication to this usage. Xunzi suggests if someone conforms only to standards or models implicit in the 
                Odes
                
               and the 
                Documents
                
               without exaltation of ritual, he could not become a true Confucian (HKCS 1/3/23 – 1/4/1; K I.140–41, 1.11). The point is not that the 
                Odes
                
               and the 
                Documents
                
               are unimportant, but that mere conformity to superficial standards without understanding the underlying spirit will not bring about true transformation. It is true that conformity to the 
                Odes
                
               and 
                Documents
                
               and conformity to people’s nature are not only different but contradictory, yet the lesson is that conformity need not imply true acceptance. It is a crucial question whether “shun’ing” people’s nature means mere conformity or means further that we truly accept natural desires and take them as our ends. Fourth, shun might be understood as “submission.” Xunzi says of the sage kings Yao 堯 and Shun 舜 that they were “persons who were good at teaching and transforming the whole world, when facing the south and governing the whole world, all living people were stirred and moved to come along and yield to them, and to submit to them by being transformed (hua shun zhi 化順之)” (HKCS 18/87/8–9; K III.42, 18.6). Here shun is used to underline the fact that all people submit to the sage kings’ authority. Elsewhere Xunzi points out shun refers to the way that people serve their superiors (HKCS 9/39/16–17; K II.104, 9.16a). Such a meaning of shun highlights the hierarchical difference between the party who submits and the party who is being submitted to. It also suggests the senior party has a kind of authority or force to compel the junior party to submit. It might be suggested that when people shun their nature, they are being compelled by the natural force of inborn inclinations and desires to submit. Fifth, shun can have the connotation of “at ease” or “feeling comfortable.” It is said in the Xunzi that, “Rituals take being at ease with people’s heart/mind (shun ren xin 順人心) as their foundation. Therefore those practices that are not [recorded] in the Classic of Rituals but still put people’s heart/mind at ease (shun ren xin 順人心), are all proper rituals” (HKCS 27/127/22; K III.211, 27.19). It is unlikely that shun in this sentence means either “conformity” or “submission,” for it is a dominant teaching in the Xunzi that we should direct the xin 心
 (“heart/mind”) to follow ritual and righteousness. A more reasonable interpretation is that rituals
 are not supposed to be contrary to the heart/mind and its feelings, that is, rituals
 are not alien constraints that force us into conformity. The present meaning of shun is closely related to the second meaning of “smoothness” but is different in its emphasis. When applied to the case of people’s nature, the present meaning suggests we feel at ease with the natural inclinations and desires and have no intention to act against them.
I am not suggesting all these five meanings are intended at the same time by the term shunshi. The survey of the different shades of meaning of the character shun is meant to expose two distinct yet related questions. There is first an interpretative question: What is the exact meaning of the term shunshi? The survey suggests this question is more difficult to answer than it is normally thought. However this question should not be confused with a question of moral psychology: What is it like for people to shun their nature? The latter question concerns the states of natural inclinations and desires, and their relationship to persons. It is thus distinct from the former semantic question. The two questions are nonetheless related because an answer to one of the questions will inevitably bear on the solution to the other.
We might group the five meanings of the character shun into three sets and make the following observations: The first meaning suggests the natural inclinations and desires have a tendency to complete or realize themselves. When there is shunshi, the tendency is allowed to thrive. The second and the fifth meanings suggest that when there is shunshi, the natural inclinations and desires are realized successfully because we offer no resistance or even delight in their realization. The third and fourth meanings suggest when there is shunshi, the natural inclinations and desires exert their force on us to compel a submission. Consequently we take natural inclinations and desires as standards of behavior and act accordingly. The latter two observations offer seemingly conflicting pictures of shunshi: On the one hand, it is thought that when people shun their nature, they play merely a passive role by offering no resistance and allowing the natural inclinations and desires to realize themselves. On the other hand, it is suggested that people take up a more active role in fulfilling the natural inclinations and desires. Similar ambivalence occurs in commentators’ remarks. For example, Wei
 Zhengtong, a leading Chinese commentator on Xunzi, explains the term shunshi as “following natural feelings without imposing any constraints” (Wei
 1992: 68). On another occasion, Wei
 stresses that shunshi is not part of people’s nature but is actually people’s choice as influenced by culture (Wei
 1972: 163–64). The two explanations offered by Wei
 need not be incompatible. They do however highlight two different aspects of shunshi. Wei
 is right in saying that shunshi refers to people’s choice, for without the act of following, natural inclinations and desires would not be realized. Yet shunshi, as the act of following, has a target to follow. In that sense shunshi is dependent on its target, people’s nature. The crucial question then concerns the interplay between people’s nature and the act of following. Is there anything distinctive about people’s following their nature? How might it be different from a leaf’s being carried away by water, from a victim’s following a robber’s demands under threat, or from a person’s following a friend’s advice?
When we say a fallen leaf follows the flow of water, it is not supposed that the leaf really acts with an intention to follow the water. In Chinese shun need not imply an action either. It is perfectly alright to say the leaf shun’s the flow of water, without implying that the leaf takes an active role in following the water. In such a case the character shun describes not what has been actively done by the fallen leaf. The leaf is simply in a passive state. Shun then emphasizes the event of the leaf being carried away by the flow of water. The active force in such an event is the flow of water. When people shun their nature, are they just as passive as the fallen leaf? We might have the experience of or have observed others being swept off their feet by extreme emotions
 such as rage. Under such circumstances they might be prompted by the emotions
 to do something that they, in calmer moments, regret and feel are not actions of their own. It is as if they are carried away by the emotions
 and lose control of themselves, just like the fallen leaf being swept away by the current. However extreme emotions
 and strong urges, as suggested by the terms themselves, are exceptions rather than the rule. People’s nature, as it is understood by Xunzi, is mainly comprised of the normal desires for food, warmth and rest, and also the common inclinations of benefit-loving and harm-hating. As human beings we have certain control upon our own inclinations and desires. We are thus not as passive as a fallen leaf in the water current. Yet what sort of active role do we play?
Now imagine two different cases. In one scenario, I am visited by a robber. He seizes all the valuables and is ready to leave. He does not want the trouble of opening the door himself. He points his gun at me and orders, “Open the door for me or I will shoot you.” Unwillingly I follow his order and open the door. He then flees. In another scenario, I am at home with a friend on a hot summer day. My friend feels the air stagnant. He thinks opening the door might help the air circulate and cool down the house. He suggests his idea to me and I agree with him. I follow his advice and open the door. Wind breezes through the house and both of us feel more comfortable. In both cases I follow someone else’s suggestion. But in one case I am under threat and do it unwillingly. In another case I am under no compulsion and do it willingly. Which one might be a more apt description of people’s following their nature? Natural inclinations and desires are part of us and do not pose an external threat. Nonetheless they might bring about a kind of compulsion. We might not be as blind as in rage, but the object of an immediate desire might loom so large in our mind that we are unable to make a proper judgment of its importance. Once our mind is fixated on an immediate desire we are likely under the urge to satisfy it right now. Considerations against its satisfaction might still be there but they are not given proper weight. However if desires do compel, they most often compel not by threat but by lure. An immediate desire presents us with attractions of its satisfaction and when we do follow it, we, at that particular moment at least, believe in the goods it projects and comply with the desire willingly. Thus in one aspect the act of following desires is not unlike that of following advice: in both cases we are presented with some goods which we consequently agree with. The difference lies in the way the proposed goods are being presented. Ideally when a piece of advice is offered, the advisee is under no undue influence from the adviser and the advisee can consider the matter thoroughly in order to make his own decision. The attractions of an immediate desire, however, are presented exaggeratedly at the expense of other considerations. Also, under the agitation of an immediate desire, we are unlikely to have clear thinking.
If the above analysis is sound, shunshi has both a passive and an active aspect. When people follow their nature, they are subject passively to the prompting of natural inclinations and desires, but they nonetheless actively comply with these natural inclinations and desires, even if under undue influence of desires.15 Such a description involves three elements: First, it is assumed natural inclinations and desires have a kind of force with them. Second, such a kind of force is believed to be able to influence people’s choices and actions. Third, when people are under undue influence of such a kind of force, they tend to comply with whatever demands are put forward by natural inclinations and desires.
Xunzi does think that desires have a natural tendency to seek for satisfaction. However he also thinks that in normal cases the pursuit of desires are subject to the approval
 of the person. He once points out, “Taking what is desired as obtainable and pursuing it, that is unavoidable for the feelings; thinking it approvable and giving direction for it, that must come from understanding
” (HKCS 22/111/14–15; K III.136, 22.5b).16 Such a statement by Xunzi echoes our analysis. The former part of it, that which describes the natural tendency of desires, corresponds to the passive aspect of shunshi, where the prompting of natural inclinations and desires is emphasized. The latter part of it, that which describes the approving and directing role of understanding
, corresponds to the active role of shunshi, where the active role of the person is emphasized. Also consistent with my analysis is Xunzi’s admission that our heart/mind
 can be dominated by natural inclinations and desires. He points out, “People are originally petty men by birth. If they are without teachers and without standards they will only see things in terms of benefits” (HKCS 4/15/14; K I.192, 4.10). In the same paragraph he continues, “If people are without teachers and without standards, then their heart/mind will be just like their mouth and stomach” (HKCS 4/15/17; K4.10). It should be pointed out these two remarks occur in the same paragraph where Xunzi comments on people’s natural inclinations of benefit-loving and harm-hating, and their natural desires for food, warmth and rest. As such it is reasonable to treat the two remarks as complementary explications of shunshi. If it is right to suggest that shunshi refers to the state under which people are dominated by their natural inclinations and desires, how does such a state help to make sense of the claim that people’s nature is bad?
Xunzi argues that if we follow our nature, necessarily there will be strife, plunder, disorder and violence. It might appear that these awful states are only the consequences of following people’s nature and are not directly caused by people’s nature. If the act of following is further understood as merely indulgence or lack of restraints,17 we might be led to the picture of a human agent making wrong but nonetheless free choices with his nature. Understood in this way, people’s nature is certainly neutral; any good or bad states are the result of people’s choices. However, if our analysis of the term shunshi is sound, the act of following is not completely free. Rather, shunshi suggests that if nothing is done, there is a natural tendency for the natural inclinations and desires to dominate people and lead them to act badly, as a result of which there are bad consequences. Xunzi is not denying the possibility of free choices. Yet free choices are more fragile than we suppose and in order to secure our freedom we need to do something to counter the dominating tendency of our nature.18
 The claim “people’s nature is bad” is meant to remind us of such a dominating tendency. Another water analogy might help illustrate the point. Suppose someone shun’s flooding water, that is, not doing something to stop it, and then the flooding water wrecks his house. The person might be accused of not doing something, but unless the precaution is easy and effective, it is more reasonable to attribute the damage to the flood. The case is similar for people’s nature. Natural inclinations and desires come with motivating
 power, and if nothing is done, they will lead to bad behavior and bad consequences. Graham
 suggests, “The desires in their natural state are bad only in the sense of being anarchic” (Graham
 1989: 251). Xunzi would agree that desires in their natural state are without rule or control. Yet for Xunzi this means further that desires have no natural 
order
 and would not form into any natural harmony. Given that desires are not inert states awaiting human manipulation but come with motivating power and tend to act themselves out, in natural states they would inevitably conflict with each other not only within a person but between persons. As such natural desires do not bring about a peaceful life intrapersonally or a peaceful world interpersonally. It is in this sense that Xunzi claims “people’s nature is bad.”

3 Natural Desires and Moral Neutrality
Even if desires by themselves would necessarily lead to strife and disorder, the satisfaction of certain desires seems nonetheless good. How can we deny that food, rest and warmth are good for us most of the time? It might be thought that while the satisfaction of desires normally contributes to personal welfare, it need not be good morally. Yet maybe for Xunzi personal interest can also be a part of moral goodness.
At this point we should present Xunzi’s definitions of shan 善 (“good”) and 

                e
                
              惡 (“bad”):凡古今天下之所謂善者, 正理平治
也; 所謂惡者, 偏險悖亂也; 是善惡之分也已。
What has been called good from the ancient times until the present day and for the whole world is what is correct, reasonable, peaceful and orderly. What has been called bad is what is partial, perilous, perverse and disorderly. This is the distinction between good and bad. (HKCS 23/115/1–2; K III.155, 23.3a)

The terms Xunzi uses for defining good and bad might appear applicable only to states of affairs and not to personal character traits. As such it might be thought that “good” or “bad” is used for the evaluation of the consequences of our actions and not, at least not directly, our character.19 It might be further thought that people’s nature is thus not bad in itself but bad only in the sense of bringing about bad consequences. Although Xunzi does tend to emphasize the bad consequences of following our nature, there is no reason why “good” or “bad” could not be used to describe character traits as well. Actually immediately following the definition, Xunzi applies zhengli

                #
               pingzhi 正理平治 (“correct, reasonable, peaceful and orderly”) as well as pianxian beiluan 偏險悖亂 (“partial, perilous, perverse and disorderly”) directly to people’s nature. Here he says people’s nature is such and such and not merely that situations become such and such because of people’s nature. Also, throughout the Xunzi, these terms are repeatedly used to describe personal qualities and character traits. For example, Xunzi uses pian 偏 (“partial”), xian 險 (“perilous”) and luan亂 (“disorderly”) to describe a petty man (HKCS 3/10/9–10; K I.176, 3.6). He also uses bei 悖 (“perverse”) to describe rulers of his time (HKCS 16/77/9; K II.244, 16.4). On the other hand, zheng 正 (“correct”) is used for not only conduct but also the person himself (HKCS 9/40/13; K II.107, 9.17). Li

                #
               理
 (“reasonable”) is used for describing the gentleman
 and the sages
 (HKCS 3/11/5; K I.177–78, 3.9a; and HKCS 8/30/19; K II.76, 8.7). Ping 平 (“peaceful”) is used for the heart/mind’s
 condition when the person is at ease in life (HKCS 22/112/18; K III.138, 22.6e). Zhi 治 (“orderly”) is used variously for the regulation of the heart/mind
, the feelings, and the five sensory organs.20 It is thus reasonable to take seriously Xunzi’s suggestion that people’s nature itself is bad and to inquire precisely in virtue of what Xunzi thinks that people’s nature is bad.
Nonetheless our puzzle persists. Is it possible to reconcile the Xunzian claim “people’s nature is bad” with the common-sense perception that satisfaction of desires is normally good? Xunzi does make a contrast between li* 利 (“benefits”) and 
yi 義 (“righteousness”)
. Xunzi suggests further that righteousness should be employed to regulate the seeking of benefits, just as 
artifice
 is necessary for the embellishment of people’s nature (HKCS 18/86/10; K III.40, 18.5b). It might be thought that since a parallel is drawn between benefits and people’s nature and since people’s nature is bad, benefits are bad in the same sense and that is why righteousness is required to regulate the seeking of benefits. Consequently it is possible to suggest that even though the satisfaction of desires appears to be good, it is only a kind of benefit and not righteousness. Thus the satisfaction of desires is not good morally. It is actually bad morally because it disrupts the ethical order. Such a portrait of Xunzi’s position draws a sharp distinction between personal benefits and public morality. It also poses desires as being antagonistic to morality. Xunzi, in fact, does not hold such a bleak picture of human desires and he does not think that morality and people’s nature are irreconcilable and independent.21 In chapter 19 (“Discourse on Ritual”) Xunzi suggests that people’s nature is the raw material or foundation to which artificial embellishments are added and that people’s nature is indispensable for order and flourishing
. Xunzi says:Nature is the original basis and the plain materials. Artifice is the grandness and flourishing
 of culture and ordered pattern. Without nature then artifice has nothing to improve upon. Without artifice then nature could not beautify itself. Only after nature and artifice have been conjoined is the title of the sage achieved, and the merit of uniting the whole world fulfilled. Hence, it is said: when Heaven and Earth conjoin, the myriad things are born; when the Yin and Yang connect, changes and transformations are produced; when nature and artifice conjoin, the whole world is properly ordered. (HKCS 19/95/1–3; K III.66–67, 19.6.)

Such a statement appears incompatible with the claim “people’s nature is bad.” Wei
 Zhengtong suggests that natural feelings and desires are neither good nor bad in themselves; the badness of people’s nature refers only to the fact that strife and disorder ensue when there is no regulation of natural feelings and desires (Wei
 1992: 67–68). Such a view of feelings and desires seems to accord with Xunzi’s ideas that the function of 
li 禮
 (“ritual”) is to nurture desires and that the function of yue 樂 (“music
”) is to express feelings.22 Ritual and music
 are central to Xunzi’s vision of moral education. What is nurtured or expressed by moral education seems unlikely to be something bad. Yet is the fact that desires can be nurtured by moral education incompatible with the above analysis that desires have inherent motivating
 power and tend to dominate people’s judgements and choices? If we look more closely at Xunzi’s description of the function of ritual, we find that not only is the motivating power of desires compatible with ritual but is actually a crucial reason why ritual is necessary. Xunzi points out:From what did ritual arise? I say: human beings are born with desires. If what they desire is not obtained, they cannot but seek for it. If there are no measures and limits on their seeking, then they will inevitably fight with each other. Fighting leads to disorder, disorder leads to destitution. The Ancient Kings disliked such disorder, so they designed ritual and righteousness to make differentiations, so as to nurture people’s desires, and to provide for their seeking. They saw to it that desires never wanted for goods and goods were never exhausted by desires. Desires and goods were sustained by each other and developed. This is the origin of ritual. (HKCS 19/90/3–5; K III.55, 19.1a)23


The necessity of ritual depends precisely on the fact that desires necessarily seek for satisfaction. Since desires have inherent motivating
 power, if there is no proper measure on their seeking for satisfaction, chaos and disorder ensue. The case is similar for music
. Xunzi suggests:Music is joy, which is unavoidable for people’s feelings. Thus people cannot be without music. . . . Joy cannot go unexpressed; if [it] is not guided when being expressed, there cannot but be disorder. The Ancient Kings disliked such disorder, so they instituted the sounds of the Odes and the Hymns to guide its expression. (HKCS 20/98/14–17; K III.80, 20.1)

People’s feelings must be expressed. If the expression is not in good form, there will be disorder. The claim “people’s nature is bad” is meant to highlight that feelings and desires in their natural state necessarily will be expressed and satisfied in the wrong way. Thus ritual and music
 are necessary so as to express feelings properly and satisfy desires in a good way. As such Xunzi’s views on ritual and music
 are not only consistent with but actually complementary to the claim “people’s nature is bad.”
On the other hand, we might question if it is right to say that for Xunzi desires in themselves are neither good nor bad. The claim that desires are neither good nor bad might mean that desires are morally neutral, a judgment affirmed by A.S. Cua
 (Cua
 1977: 377).24 But malleability of desires need not presuppose moral neutrality. For Xunzi it is enough that desires can be either good or bad, depending on whether they are ethically transformed or not. Someone might argue that if desires are to be capable of being either good or bad, in themselves they must be neither good nor bad. This is not necessarily so. We know that some fish species are capable of changing sex. If there is no male within a group of fish, the leading female will change into a male fish. Later, if another male joins the group, the original fish might change back into a female fish. That a certain fish is capable of becoming either a male or a female does not mean that it is neither a male nor a female. Here we are not drawing a strict analogy between the sex of fish and the evaluative quality of desires, for the two belong to different categories. What the example tries to show is that if a certain feature or aspect is necessary of a certain thing, then the variability of the feature or aspect implies no neutrality. That is, if any desire necessarily has the evaluative aspect and must be either good or bad, then of course the possibility of any desire to be either good or bad does not imply it is neutral. The malleability of gold does not imply in itself it has no physical shape, for the physical shape is integral to any physical thing including gold. It might be argued that the analogy does not hold, because features like sex or physical shape admit no neutrality but the evaluative quality might be good or bad or neutral. It should be admitted that neutrality is plausible for any evaluation. A certain thing might turn out to be out of the scope of an evaluation, that is, it is simply irrelevant to the evaluation. Desires might be thought to be morally neutral in this sense: desires themselves are not the proper target of moral evaluation, thus they are neither good nor bad. However, the above discussion is meant to suggest the situation is not as simple as we suppose. Whether desires are indeed morally neutral should be subject to further examination. It simply begs the question if we assume without argument that desires are neither good nor bad. We cannot draw hasty conclusions that the desires are neutral simply because they are malleable. And actually there are two different questions. One is whether desires are justifiably morally neutral. Another is whether Xunzi thinks desires are morally neutral.
Now we are chiefly concerned with the latter question. As I have indicated above, the answer depends largely on whether for Xunzi desires must be either good or bad. We might think that desires in principle could be independent of moral evaluation, that the quality of good or bad is imposed on them from a moral perspective. But it is not at all clear how desires are supposed to be independent of moral evaluation. Now it is uncontroversial that a stone or any natural physical object is in itself independent of moral evaluation. We might think up of a moral scenario in which a stone plays a role. For example, a person uses a stone to hit and hurt another person. Even here the so-called role of the stone is metaphorical and derivative. The stone is simply an object used by an agent to do something. It seems a stone is non-moral or morally neutral in at least two senses: First, it is an object and not an agent; it cannot act but can only be acted upon. As such it could make no moral difference. Second, a full and complete description of a stone need not incur any moral terms. How do desires fare with regards to these two aspects? It might appear that we need not incur any moral terms to describe a desire for food. Yet do we need to describe as well the context of the desire? It certainly makes a big difference whether the desire for food occurs under normal circumstances or in a time of exigency, say, in a desolate island after shipwreck when there is not enough food for all survivors. It might be thought that even in such an emergency situation the desire for food itself is innocuous and morally neutral. Isn’t it understandable that we desire food when hungry? It makes a difference morally only when we act out the desire. Yet such a reply presupposes we have a sense of constraint and could put desires under control. What if we adopt Xunzi’s suggestion that in natural states desires would dominate people and lead them into actions? Certainly it is of moral significance that a desire for food might lead me to harm other people. Desires then could make a moral difference; and sometimes at least we need to invoke moral terms to give a full and proper description of desires. We should also notice that desires are not at all similar to physical objects such as a stone. A stone exists independent of human beings, but human desires are necessarily states of human beings.
At this point scholars like Wei
 and Cua
 might bring forward Xunzi’s suggestion that “order or disorder rests with what is approved
 by the heart/mind
 and not with what is desired by the feelings” (治亂在於心之所可, 亡於情之所欲。 HKCS 22/111/11; K III.135, 22.5a). Given that Xunzi defines goodness and badness in terms of order and disorder, the suggestion amounts to the claim that goodness or badness rests with people’s judgments and not with desires. The claim that goodness or badness does not rest with desires, however, can be interpreted in two different ways: Xunzi might claim that desires do not determine goodness or badness (yet leaving open the possibility that desires might nonetheless have an influence), or he might claim that desires have no bearing at all on goodness or badness. Only if we adopt the latter interpretation can it be suggested that Xunzi thinks desires are morally neutral. The former interpretation, on the other hand, is compatible with our earlier suggestion that desires could dominate people’s judgments and lead them to act badly. Although goodness or badness is not directly determined by desires, desires can nonetheless make a moral difference through their influence on people’s judgments. It should also be noted that desires are not the only component of people’s nature. There are also natural perceptions, natural feelings and other expressions of natural life. When Xunzi claims people’s nature is bad, he actually presents a picture of human beings, or rather, human agents who are devoid of ethical norms. Desires and feelings are certainly central to such a picture, but all the same they can only be properly understood in relation to such a picture of agency.
Now for Xunzi people are either petty men or non-petty men like the gentlemen or the sages. By birth all people are petty men, but they could transform themselves into a gentleman through Confucian ritual education. It is not as if people are morally-neutral human beings who are consequently and only incidentally evaluated to be good or bad from a moral perspective. Xunzi might be accused of giving too broad a scope to morality, yet Xunzi’s conception of morality might also be different from that of the dominant contemporary understanding. Natural feelings and desires, as states of human beings, are not beyond moral evaluation. Admittedly a certain feeling or a certain desire, under certain circumstances, might be morally neutral in the sense that it makes no moral difference whether the person has or has not the feeling or the desire. However, such moral neutrality is valid only given certain context and certain assumptions. Any feeling or desire, even if morally neutral in everyday life, might be morally significant under special circumstances. Also, a certain feeling or desire might be expressed in a bad form or in an improper relation to other feelings and desires. A desire for food is perfectly all right and is likely morally neutral if it occurs in a normal way under normal circumstances. Yet its normality precisely exposes that it is embedded within a larger framework of norms. If a desire for food leads me to seize an old lady’s lunchbox, then certainly I have committed a despicable action. Again it might be pointed out that what is so despicable is not the desire for food itself, but the consequent action of seizing food from an old lady. I have suggested earlier that for Xunzi, natural desires have a tendency to dominate our judgment and lead us to actions. It might be incidental that a desire for food leads to an action of seizure, but given that such a desire naturally asks for immediate satisfaction regardless of circumstances, the resultant action is most probably improper. And the resultant action or its consequences is actually less important than the very fact that in such a situation we are dominated by the desire and are not fully in control of ourselves. On the other hand, we might doubt whether we should sharply distinguish a desire from an action. It might be wrong to suppose we first have a general and free-standing desire for food and only later that it is channeled into a concrete action of seizure. When I seize the lunchbox from the old lady, my desire might just be a desire for the lunchbox. There might not be a sharp distinction between a general desire for food and its instantiation in the particular desire for the lunchbox. The so-called “a desire for food” might just be our generalization. In reality, every desire takes up a particular form and is embedded in a particular situation. As such, any desire is potentially subject to ethical evaluation. Moreover, a desire for food might be wrong in another way. For example, it might be an expression of an eating disorder that is detrimental not only to my physical health but also my emotional integrity. It is crucial then the concrete form of a desire and its place in a life are proper. Xunzi suggests there is no natural propriety for either the particular form of a desire or the pattern of desires in life.
Even if a particular feeling or desire might be congenial to morality, it can make a contribution only within an ethical framework. Without an ethical framework an apparently good desire might give rise to bad consequences. Worse still, it might interact with other desires in such a way as to aggravate disorder. An instant sympathy uninformed by other ethical considerations might lead a bodyguard to save a child in danger in disregard of his duty, resulting in the successful assassination of the president of the country, which in turn leads to a bloody civil war. A person’s sympathy towards an injured spy, coupled with his laziness, might prevent him from reporting to the police the whereabouts of the spy, resulting in a leak of national security information. Or a group of people’s sympathy towards a child in danger might lead them into furious conflicts because they hold different and incompatible opinions on the method of rescue. What these examples show is that a feeling or desire could be good only when it is properly incorporated into an ethical framework.
25

                
               It is bad whenever it is outside the ethical framework, no matter whether it is receptive or resistant to moral transformation. Xunzi stresses that in natural states feelings and desires are without an ethical framework. Thus the badness of natural feelings and desires constitute a major reason for Xunzi’s claim that “people’s nature is bad.”


4 Other Arguments for the Badness of People’s Nature
Having explicated in the two earlier sections what in my view is Xunzi’s major argument for the thesis “people’s nature is bad,” we might now proceed to other supporting arguments in chapter 23. For ease of presentation, I shall reorganize the text into three sets of arguments. The first set consists of arguments that are based on xing’s natural and essential manifestation. Such arguments could also be seen as an extension of the main argument that xing by itself is without an ethical framework and also comes with inherent drive to realize itself in a chaotic manner. The second set of arguments has Mencius
 as its target, aiming to discredit the statement “people’s nature is good.” These arguments rely heavily on the distinction between xing and wei (“artifice
”). The third set of arguments represents Xunzi’s responses to actual or potential criticisms. They aim to further clarify the difference between xing and 
                wei
                
              , and the possibility as well as the actuality of Confucian ritual given the badness of people’s nature.
In Xunzi’s eyes, people’s xing is like crooked timber. Three times in chapter 23 Xunzi draws an analogy between people’s xing and a warped piece of wood. Xunzi points out that a straight board does not need the press-frame to be straight, because it is straight by nature. On the contrary, a warped board must first go through the processes of the press-frame, steaming and bending before it can be made straight, because it is not straight by nature. Similarly, people’s nature is bad and will not become good by itself. Only through the government of the sage kings
 and the transformation of ritual and righteousness can people’s nature be made to conform to order and goodness (HKCS 23/115/16–18; K III.157, 23.3c). Xunzi suggests that the government of the sage kings
 and the transforming effects of ritual and righteousness are like the processes of the press-frame, steaming and bending, which are capable of turning a bad nature into a part of goodness not as an internal development but as an external intervention. By such an analogy Xunzi does not beg the question in favor of the badness of people’s nature. Xunzi is not saying that people’s nature is bad because it is bad by nature. Rather, Xunzi takes it as established by his main argument at the beginning of the chapter that people’s nature consists of natural desires which have inherent drive to realize themselves and in their natural course of development will inevitably result in chaos and disorder. Xunzi also points out that it is an observable fact that if people are without teachers
 and standards they will be partial and perilous, and if they are without ritual and righteousness they will be perverse and disorderly (HKCS 23/113/10–11; K III.151, 23.1b). Through the analogy between warped wood and people’s nature Xunzi intends to establish further that people’s nature cannot become good by itself but can only be made a part of goodness by the external intervention. Thus, people’s nature is bad not only because it is naturally without an ethical framework and will naturally lead to chaos and disorder, but also because it has no internal inclination towards the acquisition of such an ethical framework. Elsewhere Xunzi does mention that human beings have natural affection for their fellow beings and especially their parents (HKCS 19/96/10–13; K III.69, 19.9b). Love of parents is certainly congenial to morality and indeed filial piety
 has been claimed by Confucianism as the basis of moral virtues.26 However, as we have argued above, a natural feeling, even though congenial to morality, need not be good by itself and independent of an ethical framework. Xunzi’s argument stands as long as such natural feelings, however seemingly good, do not become good naturally and by themselves. Likewise, although people’s nature can be made good and be transformed to comply with ritual and righteousness, such a possibility of people’s nature does not signify a kind of latent goodness. This is because such a possibility is based on a general responsiveness of people’s nature to external influence, not on a specific responsiveness to goodness. An example of negative influence on people’s nature can be found in chapter 4 (“Honor and Disgrace”), where Xunzi says that the natural pettiness of people can be compounded by chaotic time and chaotic custom (HKCS 4/15/14–15; K I.192, 4.10). Thus, the possibility of transformation by ritual and righteousness shows only that people’s nature is not incorrigibly bad.
Xunzi’s eagerness to separate any element of goodness from people’s nature leads him to put forward an interesting and apparently puzzling argument. He says,As a general rule, people desire to become good because their nature is bad. Those who have little long to have much, the ugly long to be beautiful, those who are confined long to be broadened, the poor long to be rich, the base long to be noble. A person will surely seek out only that which he lacks within himself. Thus the rich do not long for wealth and the noble do not long for status. Whatever a person has within he is sure not to seek from without. Looking at it in this way, people desire to become good because their nature is bad. Now people’s nature is originally without ritual and righteousness. Thus, they must force themselves to learn and seek to possess them. Their nature does not know ritual and righteousness. Thus, they must think and deliberate to seek to know them. So if we consider only their nature, people are without ritual and righteousness, and they do not know ritual and righteousness. Without ritual and righteousness people are disorderly; without knowing ritual and righteousness they are perverse. So if we consider only their nature, then perverseness and disorder are within people. (HKCS 23/114/18–23; K III.154–55, 23.2b)27


In this passage Xunzi suggests two principles of behavior of human beings. First, if a person does not already own something he wants, he will necessarily seek after it from outside. Second, if a person already owns something, he will never seek after it from outside. Given these two principles and the fact that people do strive to become good, Xunzi infers that goodness must be something people originally lack within. Thus people’s nature, which represents people’s original and natural states, must be without goodness. Without goodness, people’s nature will necessarily be perverse and disorderly and is bad in this sense.
There is no problem with accepting the first principle. It is generally true that if a person does not have a particular thing, he tends to seek after it, granted that this is something he wants to have and also granted that such seeking is at least possible. Anyway, the first principle does not seem to play a direct role in the current argument. Xunzi might be interpreted as using the first principle and the fact that people do strive to become good as premises to argue for the conclusion that people do not have goodness in their nature. If Xunzi does argue in this way, he has committed the fallacy of affirming the consequent. However, according to the principle of charity, we should not interpret Xunzi as making such a fallacious argument unless it is backed by strong textual evidence. I can see no strong textual evidence to necessitate such a reading.28 I suggest that the first principle should rather be seen as playing the double roles of introducing the second principle and explaining why people strive to become good.
However the second principle does appear to be problematic. Even if a person already owns something, this fact does not prevent him from seeking more of the same thing. Xunzi’s own examples of a wealthy person and a person of status do not seem to accord with our everyday observation that the rich are no less fond of money-seeking and that the celebrity are no less interested in gaining even more fame. Scholars like Chen Daqi
 already point out that even though people strive for goodness from outside, such a striving does not prove that people do not already have goodness within themselves or that people’s nature is bad. Chen
 goes on to explain that maybe Xunzi supposes that the rich who seek for money do not consider themselves rich but rather think themselves poor; accordingly their behavior accords with the second principle (Chen
 1956: 53–55). Now if we read the text more carefully, we shall find that Xunzi does not say that the rich do not seek for wealth. What Xunzi does say is that the rich do not long for wealth. The character yuan 願 (“long for/wish”) does refer to the psychological state of wishing for something that one does not already have. Presumably it is such a psychological state of longing for that propels a person to seek after the thing he longs for. When the rich do seek for extra wealth, their motivating reason might not be a longing for wealth. Or if they do long for extra money, the money desired is not the money they already have. Interpreted in this way, Xunzi’s second principle does seem to be valid.
Still, such an interpretation of the second principle can only prove that people do not have within what they seek from without, that is, ritual and righteousness. It is not proven that people do not have any natural goodness within. There are two possible responses from Xunzi. First, it is likely that ritual and righteousness are for Xunzi the necessary conditions of goodness. Ritual and righteousness represent the ethical framework within which goodness is created and instantiated.29 As we have pointed out before, even if there might be certain natural feelings and desires that are congenial to morality, such natural feelings and desires are not good by themselves, nor will they become good naturally. Seen in this light, the double observations that people do not originally have ritual and righteousness within and also that ritual and righteousness do not grow naturally within do strongly point to Xunzi’s conclusion, that people’s nature is bad. Second, Xunzi might admit that the current argument does not establish by itself that people’s nature is bad. However when combined with the main argument of the chapter, which supposedly establishes that people’s nature is without an ethical framework and has an inherent drive to express itself in chaotic manner, the current argument does strengthen Xunzi’s position. Given that people’s nature is originally without ritual and righteousness, it is more reasonable to believe that people’s nature is indeed without any goodness and is bad. Before turning to the set of arguments that deals with Mencius
, we should underline the distinction made in the cited passage between xing 性 (“nature”) and ren 人 (“people”). The passage makes it clear that although their nature is bad, people nonetheless have the inclination to seek after goodness. Such an inclination, of course, is not part of people’s nature. From this it can be seen that people’s nature is not equivalent to human nature, if we take human nature to refer to characteristics common to human beings. People’s nature encompasses only those characteristics that are natural and spontaneous. All other characteristics, no matter how common they are, belong to 
artifice
 as long as they involve people’s deliberate exertion. Such a distinction between nature and artifice shall be elaborated on later.
Earlier we have talked about Xunzi’s definitions of good and bad. These two definitions actually appear in Xunzi’s criticism of Mencius
 and are taken by Xunzi as the standard understanding of the two terms. Xunzi points out that according to such a standard understanding of good and bad, Mencius’
 assertion that “people’s nature is good” could not be true. Xunzi suggests that if it indeed is the case that “people’s nature is good,” then people’s nature must be originally correct, reasonable, peaceful and orderly. Given such an original state of people’s nature, then there will be no need for sage kings
 and ritual and righteousness. Yet Xunzi thinks that things are clearly not like that in reality. In reality there must first be sage kings’ government and ritual and righteousness before people can be made good and orderly. Without sage kings’
 government, and without ritual and righteousness, people in their natural state are sure to harm one another, necessarily bringing about chaos and disorder (HKCS 23/115/1–8; K III.155–56, 23.3a). The force of the present argument depends on the concept of gu 固 (“originally”), as Xunzi says that people’s nature is originally without ritual and righteousness. Xunzi takes it as granted that xing refers to the original and spontaneous state of people. If xing is good, then it must be good originally and spontaneously. Judging by factual observation, Xunzi does not believe that people are good in their original and spontaneous state. Although Mencius
 does not say that people’s nature is originally wholly good, he does insist that ren
仁
 (“benevolence”), righteousness, ritual and zhi 智 (“wisdom”) are originally within a person and are not the results of external intervention. When Mencius
 makes his claim, he similarly employs the concept of gu (
                Mencius
                
               6A6). Regardless of whether Mencius
 and Xunzi have the same definition of xing, they do have a substantive disagreement at this point. Xunzi explicitly states that ritual and righteousness are not part of people’s original state, while Mencius
 insists that they are. In the same passage Mencius
 points out that all people have the heart
 of compassion, the heart of shame, the heart of respect, and the heart of right and wrong. These four kinds of heart or feelings correspond to benevolence
, righteousness, ritual and wisdom respectively. At another place Mencius
 suggests that these four kinds of heart
 correspond rather to duan 端 (“germs”) of benevolence
, righteousness, ritual and wisdom, and not directly these four virtues. As an illustration Mencius
 portrays the famous scenario of a young child on the verge of falling into a well (
                Mencius
                
               2A6). No matter whether it is the germs or the four virtues that people originally have, Mencius’
 message is clear: people originally and naturally have within themselves the germs of morality, which have a natural tendency to develop into full virtues given appropriate circumstances. Xunzi on his part does not believe that morality has a natural basis in people’s nature. Xunzi might be able to grant that when people witness a young child on the verge of falling into a well they will have a sense of alarm and pity. As we have pointed out before, Xunzi does suggest that we have a natural concern and even love
 for fellow beings. However Xunzi will certainly deny such a sense of alarm and pity constitutes a moral feeling. For Xunzi, any natural feelings must first be incorporated into an ethical framework before they can play any role in morality. An ethical framework, on the other hand, is the result of artifice, constructed through a process of deliberate exertion, and is not a natural product of people’s nature.
Xunzi seems to assume that Mencius
 will agree with him that in reality people do not behave well. I suggest that it is against such a background assumption that Xunzi, in the earlier part of the chapter 23, mentions two other claims allegedly made by Mencius
. In order to facilitate a better appreciation of Xunzi’s point of view, I shall present and analyze Mencius’
 claims and Xunzi’s corresponding counter-arguments in reverse order to their original appearance in the text. Xunzi points out that Mencius
 makes the following claim: “Now people’s nature is good. That they will all lose their nature is the cause of [badness]” (HKCS 23/113/21; K III.152, 23.1d). Such a claim might appear to explain why, given a good nature, in reality people do not behave well. Indeed Mencius
 suggests that even though a certain person might be constantly engaged in beastly actions, it is wrong to think that such a certain person has no native endowment of morality. The person’s actual behavior is not a proper representation of his original nature, it is rather the result of his native endowment of morality being eroded and lost (
                Mencius
                
               6A8). However, Xunzi thinks such a claim is mistaken. Xunzi’s counter-arguments can be reorganized into two parts. First, Xunzi points out, “Now people’s nature is such that [people] are born and then they depart from their original simplicity and their original material. It is necessary that they shall lose and be deprived of these things” (今人之性, 生而離其朴, 離其資, 必失而喪之. HKCS 23/113/21–22; K III.152–53, 23.1d). It is not immediately clear how such a statement by Xunzi can argue against Mencius’
 claim that people behave badly because of a loss of their original nature. There are two possible interpretations of Xunzi’s statement. It might be that Xunzi first grants the plausibility of Mencius’
 claim. He then goes on to point out that given such a premise, the bad behavior of people in their natural state could only be explained by the immediate and necessary loss of their good nature after birth. Xunzi probably thinks that such an explanation is absurd, thus inferring that the original premise must be wrong. Interpreted in this way, Xunzi offers a piece of reductio argumentation. He argues against Mencius’
 claim by exposing its improbable implications. If it is indeed true that people’s nature is originally good and that they behave badly only because they lose their original nature, then it is unlikely that people necessarily lose their original nature and consequently behave badly. Alternatively, Xunzi might be interpreted as making the more straightforward suggestion that regardless of the state of nature before birth, it is simply an empirical observation that people after birth naturally and necessarily behave badly. If the so-called good nature of people will necessarily be lost, there is no point to insist that people’s nature is originally good. In the second part of his counter-arguments, Xunzi explains what it would be like for people to have a good nature.The so-called goodness of nature will be such that it brings about beauty without departure from its original simplicity, [and] brings about benefit without departure from its original material. Should the relation of original simplicity and original material to beauty, and the relation of heart/mind and thought to goodness, be made like the way the clarity by which one sees does not depart from the eyes, and the acuity by which one hears does not depart from the ears, then it can be said that the eyes are bright and the ears are acute. (HKCS 23/114/1–2; K III.153, 23.1d)30


Here Xunzi draws an analogy between people’s nature and the natural faculties of sight and hearing, yet the conclusion of the analogy is not explicitly stated. Nevertheless, Xunzi’s argument is fairly clear. By the analogy Xunzi intends to highlight the intimate link between people’s nature and people’s natural behavior. Just like there is a necessary link between functional eyes and the ability to see, and also between functional ears and the ability to hear, there is similarly an inherent link between people’s nature and its spontaneous and characteristic manifestation.31 If people’s nature is good, then it should characteristically issue in virtuous behavior. On the contrary, if people’s natural and spontaneous behavior is generally perverse and disorderly, then we have a strong reason to believe that their nature is bad. Also, such an inherent link is not easily broken. It is a reasonable expectation that under normal circumstances eyes will not be deprived of the ability to see, and ears will not be deprived of the ability to hear. If people’s nature is really good, we will expect that such goodness will not be divorced from people’s nature under normal circumstances. Consequently it is unreasonable to claim on the one hand that people’s nature is good, and then admit on the other hand that people will all lose their original nature. The extant text of the 
                Mencius
                
               in no way suggests that all people will necessarily lose their original nature after birth. Nonetheless Mencius
 might be challenged by Xunzi’s earlier argument to explain the general bad behavior of people in their natural and spontaneous states. It might be thought that while people in their natural and spontaneous states do tend to behave badly, they might also strive for peace and order, and try to 
learn
 to be good. Could such an inclination for goodness be seen as also an manifestation of people’s nature and consequently be taken as providing a piece of evidence that people’s nature is indeed in a certain sense good? Xunzi admits that people can learn to be good. Actually, as we have pointed out above, Xunzi explicitly states that people have an inclination to seek after goodness. However Xunzi denies that such an inclination is a part of people’s nature. It is precisely based on the distinction between nature and 
artifice
 that Xunzi dismisses yet another claim supposedly made by Mencius
.
According to Xunzi, Mencius
 makes the following claim: “The learning of people [shows] their nature is good” (人之學者, 其性善. HKCS 23/113/16; K III.152, 23.1c). There is, however, not a corresponding statement in the text of the 
                Mencius
                
              . One related claim might be Mencius’
 suggestion that “The sole concern of learning is to go after this strayed heart
” (
                Mencius
                
               6A11). In this sentence Mencius
 is referring to the heart/mind of benevolence
 that is good originally but has gone astray. For Mencius
 the purpose of learning is simply to restore this originally good heart/mind
. Such a stance of Mencius
 is not the same as the one presented by Xunzi, which suggests that the very activity of learning to become good shows that people’s nature is good. Possibly Xunzi takes the current claim of Mencius
 as a response to his previous arguments. Presumably the previous arguments by Xunzi have shown that people in their natural and spontaneous states behave badly and that such bad behavior of people is not the result of losing their originally good nature. People in reality behave badly and they can become good only by learning ritual and righteousness. If it can be proved that the activity of learning is somehow based on people’s nature, then people’s nature is good in an important sense. It is because learning in Confucian tradition is not primarily a matter of acquisition of knowledge but rather the acquisition and the cultivation of virtues. If ultimately people’s nature is the basis of moral virtues, then it is reasonable to claim that people’s nature is good. Xunzi does not dispute the goodness of learning. His response is rather that such a claim by Mencius
 conflates the distinction between nature and artifice. Learning is a kind of artifice and should not be regarded as a manifestation of people’s nature. Xunzi lays out the distinction between nature and artifice as follows:As a universal rule, nature is the accomplishment of Heaven; it could not be learned and could not be worked upon. Ritual and righteousness are produced by sages; they are what people could learn to become capable of and what people could work upon to accomplish. That which could not be learned and could not be worked upon yet is in human beings is called nature. That which [people] could learn to become capable of and could work upon to accomplish, and which is in human beings is called artifice. This is the distinction between nature and artifice. (HKCS 23/113/17–19; K III.152, 23.1c)

Xunzi then uses the examples of eyes and ears to illustrate the inherent spontaneity of people’s nature. The ability of eyes to see and the ability of ears to hear are simply their natural function. Such abilities need not be learned and could not be learned. They are just the mechanical reactions of our body. On the contrary, the learning of ritual and righteousness is an activity actively controlled and accomplished by a person. Without the person’s deliberate endeavor, learning will not take place by itself. Thus the learning of people is not a spontaneous manifestation of their nature. That learning is good in no way proves that people’s nature is good.
Even if Xunzi is deemed successful in discrediting Mencius’
 position that people’s nature is good, he still has to explain how goodness is possible given the bad nature of people. In particular, how is it possible that we can have ritual and righteousness, the ethical framework through which we accomplish goodness and virtues? This is a challenge anticipated by Xunzi and he answers in the following way:As a universal rule, ritual and righteousness are produced from the artifice of the sage and are not originally produced from people’s nature. Thus, a potter molds clay to make a utensil, but then the utensil is produced from the artifice of the potter, not originally produced from people’s nature. Thus, a carpenter carves wood to make a utensil, but then the utensil is produced from the artifice of the carpenter, not originally produced from people’s nature. The sage accumulates thoughts and deliberations, habituates himself to artifice and practices, and so produces ritual and righteousness and develops standards and measures. But then ritual and righteousness, standards and measures are produced from the artifice of the sage, not originally produced from people’s nature. As regarding the eyes’ liking for colors, the ears’ liking for sounds, the mouth’s liking for tastes, the heart/mind’s liking for benefits, and the liking of the bones, flesh, and skin for pleasure and ease, these are all produced from people’s feelings and nature. They are so of themselves when stimulated, and do not wait for works in order to be produced. That which could not be so when stimulated and must wait for works in order to be so is said to be produced from artifice. These are the different signs between what is produced from [people’s] nature and what is produced from artifice. (HKCS 23/114/8–14; K III.153–54, 23.2a.)

Xunzi points out that indeed ritual and righteousness do not grow out from people’s nature. People’s nature gives rise to natural desires
 in a spontaneous process, without people’s deliberate action. The creation of ritual and righteousness is different from such a natural process. It requires thoughts, deliberations and practices. Such a creation is possible because human beings are also capable of artifice, which consists of thought and actions. Through creative and productive artifice, people can produce things that are not instantiations of their nature. Xunzi uses the examples of earthenware and wooden utensils as an illustration. Xunzi underlines the fact that a utensil is produced by the artifice of a craftsman and is not an instantiation of people’s nature. It is fairly clear that the production of a utensil needs only its material and the corresponding workmanship. Xunzi suggests further that a similar condition is true of the creation of ritual and righteousness. However, we might wonder what the corresponding material in the creation of ritual and righteousness might be. Xunzi does mention that thoughts and deliberation must be accumulated. According to Xunzi, one definition of artifice is precisely the exercise of human capabilities according to the heart/mind’s
 deliberation (HKCS 22/107/24; K III.127, 22.1b). Deliberation then is just a component of artifice. Thoughts, as something similar to deliberation, need not be otherwise. If we take seriously Xunzi’s suggestion that people’s nature has no direct role in the creation of ritual and righteousness, then it seems artifice is the only element in the process of creation. Either artifice is both the material and the workmanship, or artifice is so different from utensils that they need no material at all. Just following the quoted passage, Xunzi describes the whole process of the creation of ritual and righteousness as follows:And so the sage transforms nature and develops artifice; artifice is developed, and ritual and righteousness are produced; ritual and righteousness are produced, and standards and measures are instituted. (HKCS 23/114/14–15; K III.154, 23.2a)

It seems, in the end, that people’s nature does play a role in developing artifice. This is because Xunzi suggests that people’s nature must be transformed so that artifice can be developed. Although that might not be a direct role in the creation of ritual and righteousness, it is a role nonetheless. However, if we accept such an interpretation, then the transformation of people’s nature seems to be the prerequisite of developing artifice. Yet artifice in turn is necessary for the creation of ritual and righteousness. However, how could people’s nature be transformed before ritual and righteousness are created? It might appear that Xunzi is caught in a vicious circle. Maybe what Xunzi describes in this sentence is not a process of three separate stages but a unified process with three different aspects. If that is the correct interpretation, then the transformation of people’s nature is simply a manifestation of the successful creation of ritual and righteousness through artifice. That might suggest a further possibility: in Xunzi’s view, the transformation of people’s nature might not be a separate activity independent of the creation of ritual and righteousness; it might not be the case that first ritual and righteousness are created, and only later is people’s nature transformed by these ritual and righteousness. I am not suggesting the implausible position that ritual and righteousness are finally accomplished only after all human beings, or all members of a community, are transformed in their nature. I am suggesting rather that ritual and righteousness are partially constituted by their embodiment. The very creation of ritual and righteousness is their embodiment in the transformed nature, even if only in a few persons. But such a possibility, even if true, seems to aggravate the problem we face: if the creation of ritual and righteousness is embodied in the transformation of nature, how does this process take place? How is it possible that the bad nature can ever be transformed? Or as suggested by T.C. Kline III
, how can the sage ever create ritual and righteousness, if his nature is just as bad as that of others (Kline III
 2000: 155)?
Some see this difficulty as a conclusive rebuttal of the claim that people’s nature is bad. For example, Lao
 Szekwang suggests Xunzi fails to explain how people can engage in productive artifice if their nature is bad (Lao
 1984: 335). Yu Jiyuan
 also thinks that “virtue is hardly possible without a ground in human nature,” and that Xunzi has great difficulty in explaining moral transformation (Yu
 2005: 29). They tend to think that people’s nature must already contain at least the seeds of ritual and righteousness; otherwise the sage could not even begin the process of their creation. This is precisely another criticism anticipated by Xunzi.Someone suggests: Ritual and righteousness, accumulation and artifice are people’s nature; that is why the sage can produce them. I answer: This is not so. A potter molds clay to produce earthenware, but then how could earthenware and clay be the nature of the potter? A carpenter carves wood to produce a utensil, but then how could the utensil and wood be the nature of the carpenter? The sage’s relation to ritual and righteousness is such that the sage is molding like a potter to produce them. But then how could ritual and righteousness, accumulation and artifice be the original nature of people? (HKCS 23/115/20–22; K III.157, 23.4a.)

This passage is deceptively similar to the one we quote before. We might carelessly think that Xunzi is just repeating the same analogies without making any further argument. I would like to suggest, however, that here Xunzi is trying to clarify a subtle distinction that is not directly touched upon by the previous passage. In the previous passage Xunzi tries to make clear that ritual and righteousness, just like utensils, are the product of artifice and are not born of nature. In the present passage, he is underlining the fact that a utensil is formed from its material through workmanship, that is, artifice, and does not belong to the nature of the artisan who makes it. Since a utensil has no direct relation with people’s nature, it surely is not born of people’s nature. Actually, even the material of a utensil has no direct relation with people’s nature, for Xunzi mentions not only “earthenware” or “the utensil,” but “earthenware and clay,” or “the utensil and wood.” However, there seems to be a radical difference between utensils and ritual and righteousness: utensils are entities distinct from us and so need not have direct relation with people’s nature, but ritual and righteousness are not independent entities which can exist physically external to human beings.32 They are also essentially “about” human beings, unlike, for example, mathematical rules. How is it possible that they have nothing to do with people’s nature? At a minimum they are the norms used to transform people’s nature. Now probably Xunzi is asserting only that people’s nature plays no part in the creation of ritual and righteousness. Certainly this is the same conclusion as the one reached by the previously quoted passage. But in the present passage Xunzi gives substance to such a conclusion. Here Xunzi is highlighting the creative and independent character of artifice. What Xunzi really wants to make clear is that artifice in general can work independent of people’s nature. If artifice can create a utensil from wood independent of people’s nature, why cannot it create ritual and righteousness in the same way? Yet another question surfaces again. What is the material for the creation of ritual and righteousness? If we can locate the material in something other than people’s nature, then Xunzi’s formula of artifice can happily yield ritual and righteousness.
Dan Robins
 once mentions it is uncontroversial to say that Xunzi takes people’s nature, xing, to be only a part of human nature (Robins
 2001–2002: 130–31). Xunzi, by relegating other characteristics of human beings to artifice, can then explain why the sage can create ritual and righteousness. I need not object to this general picture, but I think adopting it without fuller explanation will obscure the distinctive insights of Xunzi. For one thing, Xunzi is not saying that from characteristics not belonging to people’s nature we can “find” ritual and righteousness. Ritual and righteousness must nonetheless be created. So in the end Xunzi’s disagreement with Mencius
 is not only in words: Xunzi denies that we can readily find “sprouts” of morality from human characteristics. What then might be the material for the creation of ritual and righteousness? Maybe in that particular area artifice needs no material other than itself. How is that possible? It is worthwhile to point out that artifice can refer to two different aspects: that of action and that of 
accumulation
. Ritual and righteousness, as the product of accumulation, might be created from action. Xunzi’s two definitions of artifice are as follows:Nature’s likes and dislikes, delights and angers, griefs and joys are called feelings. Feelings become as they are and the heart/mind chooses for them, this is called deliberation. The heart/mind deliberates and capacity moves for it, this is called artifice. Deliberations are accumulated and capacity is habituated, after which there is accomplishment, this is called artifice. (HKCS 22/107/23–24; K III.127, 22.1b)

Now there is a clear contrast between the first and second definition of artifice. The second definition highlights that deliberations need to be accumulated and capacity habituated before there is accomplishment. There is no mentioning of the process of accumulation and habituation in the first definition. If we are right to distinguish the first and second definition of artifice into two stages of artifice, then it can be further suggested that the first stage refers to the general exercise of artifice while the second stage signifies its successful accomplishment. Presumably then artifice in the first stage, since it is not yet accomplished, is incomplete or imperfect to a greater or lesser extent. Xunzi then might like to suggest the following picture: When confronted with natural feelings, the heart/mind
 deliberates to make a choice of what to do with our feelings. Capacity is then exercised to carry out the heart/mind’s choice. This process is called artifice, since it refers to actions done by us as agents, as a contrast with natural feelings that are presented to us. However, artifice at that stage might be imperfect and contain various errors. We might deliberate wrongly so as to make a wrong choice, or we might not be able to carry out a right choice, or we might implement the right choice in a wrong way. Even if we do make some good deliberations and carry out good actions consequently, such deliberations and actions tend to be haphazard and do not yet form into a reliable pattern of behavior. Probably only through toilsome practice can we master the correct way of deliberation and action. Principles and rules are accumulated, and as the results of proper exercises of artifice, these are also called artifice. If we are right to suggest that there are two stages of artifice and that the second-stage artifice is created from the first-stage artifice, then the creation of ritual and righteousness requires no other materials beyond artifice. It is noteworthy that when Xunzi draws an analogy between the sage and the artisans, he uses terms like “earthenware and clay,” “utensils and wood,” and “ritual and righteousness, accumulation and artifice.” Earthenware and utensils are the end products while clay and wood are the raw materials respectively. It is reasonable to infer that similarly ritual and righteousness are the end products while accumulation and artifice are the materials for the sage’s creation. Since people’s nature need not play any direct role in the process, Xunzi is right to claim that ritual and righteousness, accumulation and artifice are not people’s nature.


5 Goodness and Human Agency
I hope it is clear by now what the claim “people’s nature is bad” amounts to and why Xunzi is anxious to defend the claim. I have stated earlier that besides “people’s nature is bad,” Xunzi at the same time insists repeatedly “goodness [comes from] artifice.” I have also pointed out that Xunzi admits people’s nature is as well necessary for human 
flourishing
. Only when people’s nature is joined with artifice is there 
order
 for the whole world. I have suggested the claim “people’s nature is bad” is not only compatible with but actually complementary to the admission that both people’s nature and artifice are required for human flourishing and order. Precisely because people’s nature by itself brings about no order and flourishing is artifice necessary. On the other hand, that people’s nature is bad does not mean it is in direct and complete antagonism with goodness. Although people’s nature is also necessary for order and flourishing, it is not the case that people’s nature is actually neutral. I give an analysis of the claim “people’s nature is bad” and suggest it could be understood in two ways. Actively speaking, people’s nature has a tendency to dominate people’s judgments and lead them to act badly. Passively speaking, people’s nature is without an ethical framework. Neither aspect precludes the possibility that artifice can make use of people’s nature to bring about order and flourishing. Actually the two aspects of people’s nature shed light on how such a possibility takes place: briefly, proper artifice imposes an ethical framework on people’s nature and reverses its dominating tendency by placing people’s nature under the control of judgments. Xunzi calls this hua 化 (“transformation”) of people’s nature. The exact nature of such a transformation cannot be tackled in this paper.33 Suffice it to say that Xunzi’s two definitions of xing already leave room for such a transformation. I have stated earlier that the two definitions of xing by Xunzi capture respectively the cause of natural life manifestations and natural life manifestations themselves. We might understand the cause of natural life manifestations as life’s underlying force, which in its natural states is channeled into natural life manifestations such as various bodily perceptions, natural feelings and desires
. Artifice of the first stage represents deliberations over natural feelings and desires
 and the following actions. The accomplishment of deliberations and actions, the results of which are ritual and righteousness, represents artifice of the second stage. It is artifice of the second stage that brings about the transformation of people’s nature, which precisely involves the modification of natural life manifestations.
Our schematic outline of the relation of people’s nature and artifice shows clearly that any evaluation of people’s nature cannot be understood adequately independent of artifice and a larger picture of human agency. As I have stressed before, we should take seriously Xunzi’s complete claim “people’s nature is bad; their goodness [comes from] artifice” and judge either people’s nature or artifice in such a context. Seen in this light, the first part of the claim, that “people’s nature is bad” might be understood as Xunzi’s conception of human-nature-as-it-happens-to-be and the latter part, his conception of human-nature-as-it-could-be-if-humanity-is-realized.34 Ritual and righteousness are necessary so that we can be transformed from the former state to the latter state.
Thus it turns out that any adequate understanding of xing must be embedded within a larger picture of the original human state, the ideal human state and the process through which we can pass from the former to the latter. In other words, any judgment of xing should be understood only as a part of the corresponding conception of morality. The further details of Xunzi’s conception of morality are beyond the scope of this paper. The purpose of this paper is fulfilled as long as the claim “people’s nature is bad” can now be seen as a sensible part of Xunzi’s conception of morality.
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Footnotes
1The difference between “people’s nature” and “human nature,” and the reason why I translate “xing” as “people’s nature” instead of “human nature” will be explained later in the paper.

 

2The Chinese text comes from Lau 1996 (HKCS). The HKCS numbers refer to, in order, chapter number, page number and line number(s) respectively. The English translation is my own unless otherwise specified, though I have consulted translations by others, especially Knoblock 1988–1994 (K). I also include Knoblock’s volume number (in Roman numerals) and page number, and chapter and section number (in that order) for reference.

 

3
Watson
 and Knoblock
 are followed by other scholars. For example, Hutton
 2001: 278; Lee
 2005: 25; Goldin
 1999: 12 and Goldin 2005: 38.

 

4Other examples are Liao
 2002: 1721 and Zhang
 1989: 96, to name just a few.

 

5Xu Fuguan
 also insists the first sentence must not be understood as “that which is so by birth.” Xu
 suggests xing in the first sentence refers to the basis of life and has a metaphysical connotation (Xu
 1968: 232–33). Robins
 points out that the first sentence should be translated as “That by which sheng 生 (birth, growth) is as it is—call it xing” (Robins
 2011: 37). I think Robins’
 translation basically captures the meaning of the sentence.

 

6In a response to Dan Robins
, who holds a similar view as mine on this point (Robins
 2011: 37), Eric Hutton
 points out that the Chinese sentence itself is ambiguous and there is textual evidence for the possibility that sheng means nonetheless “birth” (Hutton
 2011: 527–29). Although I am not fully convinced by Hutton’s
 argument, I admit that there is room for further debate on this issue.

 

7Even if we grant that sheng means “birth” in this first definition, my central claim is not affected. For what I want to establish is that there is a distinction between xing as the basis of our natural life and xing as being expressed in natural feelings and desires
. For Xunzi, the former xing cannot be changed but the latter xing can be re-formed.

 

8We can accept that there are these two aspects of xing even on the more traditional reading of the first definition of xing, which sees suo yi ran merely as how one is at birth. It seems natural to assume that how we are at birth largely shapes natural life development. I thank an anonymous reader for pointing this out to me.

 

9
Graham
 thinks the first definition refers to the tendency of life abstracted from actual life processes while the second definition refers to the actual life processes embodying such a tendency. He also suggests that Xunzi was the first person to recognise such a distinction in pre-Qin times. Graham
’s understanding, although a bit different from mine, also recognises a two-level structure (Graham
 1986: 15).

 

10
Zhi 之 is a possessive particle. Without it, renxing 人性 could be either a noun-noun possessive construction (where the possession is implicit) or an adjective-noun construction.

 

11It should be noted the term renxing appears once in D.C. Lau
’s version of the Xunzi, at HKCS 23/114/24. While Lau’s version of the text is based ultimately on the Taizhou 台州 version of the Song dynasty, I am following the text of Wang
 at this point (Wang
 1988: 439). I suspect that at this point the Taizhou version of the text might be a result of a typographical error.

 

12One exception is James Legge
, who translates the sentence as “The nature of man is evil; the good which it shows is factitious.” (Legge
 1970: 79).

 

13It should be noted that here I translate ji e 疾惡 as “an abhorrence of harms.” That is certainly not a standard translation. However I do not want to digress into a detailed discussion of the issue here, as it is not essential to the main arguments of the paper. I simply note here that I take ji e as similar in meaning to wu hai惡害 (hating harms), a term that is coupled with hao li* 好利 (“loving benefits”) in other places in the Xunzi.


 

14For example, HKCS 5/19/10–11; K I.208, 5.6; and HKCS 6/23/7; K I.226, 6.9.

 

15When I say “people . . . actively comply with,” I am not assuming that it must be a full-blown action by an agent. What I wish to stress is the contrast between something that happens to the person and something the person does.

 

16以所欲為可得而求之, 情之所必不免也; 以為可而道之, 知所必出也。 It should be pointed out my translation differs significantly from that of Knoblock
. Knoblock
 translates the first sentence as “When what is desired is judged to be obtainable, it will be pursued.” However, such a translation ascribes the power of judgment to 
                    qing
                    
                   情 (“feelings”) and renders the role of 
                    qing
                    
                   indistinct from that of zhi
 知
 (“understanding”), which is supposed to judge on desires. I think Knoblock
 does not appreciate Xunzi’s suggestion that feelings and understanding
 play vastly different roles.

 

17Such a view has been suggested by A.S. Cua
 (Cua
 1978: 376) and Dan Robins
 (Robins
 2001–2002: 100).

 

18Admittedly “freedom” or “free choices” are used rather loosely here. It might be noted that Xunzi thinks that the heart/mind is the lord of the body and master of consciousness. In principle the heart/mind is capable of making choices unimpeded by anything (HKCS 21/104/10–12; K III.105, 21.6a). Yet as we have seen above, Xunzi also thinks that the heart/mind can be turned into being just like the mouth and stomach, meaning that the heart/mind is dominated by natural inclinations and desires. In such a case, the heart/mind still occupies the role of the lord and master but its orders are stipulated by natural inclinations and desires. I thank Eric Hutton for suggesting this remark to me.

 

19For example, Chen
 1956: 49. David Soles
 also suggests Xunzi holds a consequentialist
 conception of morality (Soles
 1999: 131).

 

20That on the heart/mind
 is in HKCS 21/106/1; K III.108, 21.7d; that on feelings is in HKCS 4/16/16; K I., 4.11; that on the five sensory organs is in HKCS 17/80/10; K III.16, 17.3a.

 

21I use “morality” interchangeably with “ethics,” referring loosely to any set of ethical norms. “Morality” is not meant to imply a particular view or ethical system such as that of Kant
.

 

22The view on ritual appears in HKCS 19/90/3–8; K III.55, 19.1a; that on music appears in HKCS 20/98/14–19; K III.80, 20.1.

 

23「禮起於何也?」曰:「人生而有欲, 欲而不得, 則不能無求; 求而無度量分界, 則不能不爭;爭則亂, 亂則窮。先王惡其亂也, 故制禮義以分之, 以養人之欲, 給人之求, 使欲必不窮乎物,物必不屈於欲, 兩者相持而長, 是禮之所以起也。 It might be suggested that 長 should not be pronounced as zhang and translated as “develop”; it should rather be pronounced as chang and understood as “long-lasting.” Such an understanding is possible. But I would like to suggest 長 as it is used here bears a close relation with characters like chi 持, yang 養 and cheng成 and should best be understood as “develop.”

 

24Such a view is also quite common among Chinese scholars. For example, Cen Yicheng 岑溢成
 and Su Xinwu 蘇新鋈
, when commenting on Xunzi’s ideas, explicitly state that natural feelings and desires are neutral and not bad (Cen
 1989: 45; Su
 1992: 130).

 

25Eric Hutton
 also observes that even if Xunzi admits that people have a natural love for their parents, such a love is not a virtue for him. This is so because such a love becomes a virtue only when given the proper form, but there is no natural tendency for people to acquire the proper form (Hutton
 2000: 230–31).

 

26One early example is the famous saying by Youzi 有子 (a disciple of Confucius
), which appears in 
                    Analects
                    
                   1.2.

 

27凡人之欲為善者, 為性惡也。夫薄願厚,惡願美, 狹願廣, 貧願富, 賤願貴, 苟無之中者, 必求於外; 故富而不願財, 貴而不願埶, 苟有之中者, 必不及於外。用此觀之, 人之欲為善者, 為性惡也。今人之性, 固無禮義, 故彊學而求有之也; 性不知禮義, 故思慮而求知之也。然則[生]性而已, 則人無禮義, 不知禮義。人無禮義則亂; 不知禮義則悖。然則[生]性而已, 則悖亂在己。 Here I take the two last characters sheng 生 to be xing性.

 

28Eric Hutton points out to me that the character gou 苟 (“if”) of the first principle might be understood as “only if.” Seen in this way, Xunzi does not commit the fallacy of affirming the consequent and the first principle is operative in the argument.

 

29Indeed at one point Xunzi explicitly defines order
 in terms of ritual and righteousness (HKCS 3/10/12; K I.176–77, 3.7). Since order
 is a defining feature of goodness, such a definition by Xunzi does suggest that ritual and righteousness are necessary for goodness. I thank Eric Hutton for pointing this out for me.

 

30所謂性善者, 不離其朴而美之, 不離其資而利之也。使夫資朴之於美, 心意之於善, 若夫可以見之不離目, 可以聽之聰不離耳, 故曰: 目明而耳聰也。

 

31When Xunzi uses the two characters ming 明 (“clarity”) and cong 聰 (“acuity”), his emphasis is on the normal ability to see and the normal ability to hear, rather than on the exceptional keenness of certain eyes and certain ears.

 

32Whether values are entities in the world is a controversial metaphysical question. Here I am making the minimal assumption that they are different from physical entities and do not have independent physical existence.

 

33For relevant discussions readers might refer to Chen
 1956: 57–63, Wei
 1972: 73–88, and Stalnaker
 2006: 151–96.

 

34The two phrases on human nature are inspired by Alasdair MacIntyre
 (MacIntyre 1984: 53). The second phrase is originally “human-nature-as-it-could-be-if-it-realized-its-telos.” Xunzi does not believe that people’s nature has any natural telos. However, Xunzi does believe that there are proper moral ends for human beings, the realization of which constitutes the completion of humanity.
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Among early Chinese thinkers, Xunzi offers some of the most detailed and extensive discussions of moral psychology.1 While much of that material appears in his remarks about people’s xing 性 (“nature
”) and wei 偽
 (“deliberate effort”), several other passages that do not explicitly invoke those notions are also relevant to understanding his views on moral psychology. In this chapter I will focus primarily on those other passages, since Xunzi’s conceptions of 
              xing
              
             and 
              wei
              
             are treated extensively elsewhere in this book, though some overlap in coverage will be unavoidable.2

To a large extent, Xunzi presents his moral ideals through describing two paradigmatic figures, namely the 
sheng 聖
 (“sage”) and the junzi 君子 (“gentleman”), where these two are often—but not always—equivalent. Thus, an appropriate way to begin analyzing Xunzi’s moral psychology is by focusing on the psychology of the sage and gentleman as the text depicts them. In turn, one particular passage provides a useful point of entry for this topic, so I will start there, and through explicating and supplementing the picture it presents, develop an account of Xunzi’s moral psychology, review some controversies and pitfalls involved in understanding it, and end by considering one interesting feature of Xunzi’s view.
The passage that will serve as our entry-point comes from chapter 21:In the caves there lived a man named Ji. He was good at guessing riddles because he was fond of si 思 (“pondering”) things. However, if the 

                  yu
                  
                 欲 (“desires”) of his eyes and ears were aroused, it would ruin his pondering, and if he heard the sounds of mosquitoes or gnats, it would frustrate his concentration. So, he shut out the desires of his eyes and ears and put himself far away from the sounds of mosquitoes and gnats, and by dwelling in seclusion and calmly pondering, he achieved comprehension. But can pondering 
ren 仁 (commonly translated as “benevolence,” hereafter left untranslated) in such a manner be called true sublimeness? Mengzi
 hated depravity and so expelled his wife—this can be called being able to force oneself. Youzi hated dozing off and so burned his palm to keep awake—this can be called being able to steel oneself. These are not yet true fondness. To shut out the desires of one’s eyes and ears can be called forcing oneself. It is not yet truly pondering. To be such that hearing the sounds of mosquitoes or gnats frustrates one’s concentration is called being precarious. It cannot yet be called true sublimeness. One who is truly sublime is a perfected person. For the perfected person, what forcing oneself, what steeling oneself, what precariousness is there? . . . The sage follows his desires and embraces his 
                  qing
                  
                 情 (“dispositions”), and the things dependent on these simply turn out well-ordered. What forcing oneself, what steeling oneself, what precariousness is there? Thus, the person of ren carries out the dao 道 (“the Way”) without striving, and the sage carries out the Way without forcing himself. The person of ren ponders it with reverence, and the sage ponders it with joy. This is the proper way to order one’s 
xin 心 (“heart”). (HKCS 21/105/14 – 21/106/1)3


Consider first the most obvious point: this passage contends that for the sage, moral behavior requires no inner struggle. Indeed, it treats such struggle as indicating that one is not a sage, as shown in the criticisms of Ji, Mengzi
, and Youzi. However, since sagehood is the highest moral achievement for Xunzi, one might wonder to what extent he expects freedom from inner conflict among people at lower levels of cultivation. Concerning that question, notice that Xunzi also singles out “the person of 
              ren
              
            ” for discussion alongside the sage. Such wording presents them as similar, but also presupposes some distinction between them. Xunzi elsewhere treats ren as a key characteristic of the sage, so it cannot be that the difference between the person of ren and the sage is supposed to be that the former is ren while the latter is not. Rather, it must be that insofar as there is any distinction between the two here, it is between a lower level and a higher level: there is the person of ren, and then there is the sage, who is ren, plus something more. The passage ends with parallel descriptions of the person of ren as wuwei 無為
 (“without striving”) and the sage as wuqiang 無彊 (“without forcing himself”), and though this wording again suggests some difference, the difference cannot be very great, especially since these descriptions come after the criticisms of forcing oneself, steeling oneself, and being precarious. The passage thus likewise implies that one who is ren suffers no inner struggle, and that any such struggle signals a lack of ren. In turn, if “the person of ren” here refers to a level of cultivation lower than sagehood, then the expectation of inner harmony applies not just to sages, but is in fact a broader requirement of a central virtue—arguably the central virtue—in Xunzi’s thought.4

Hence, to explain the psychology of sages and of virtuous people in general, we must delineate the elements in them that align or cooperate to produce this conflict-free state, and the passage indicates some of these elements, which is another significant aspect of it. Xunzi characterizes the ideal state to be produced as a feature of the “heart
,” which thus serves (as it does elsewhere in the Xunzi and other early Chinese texts) as a primary locus of psychological activity, and among the heart’s features identified here, two items that Xunzi frequently mentions, namely “desires” and “dispositions,” are cast as potential sources of conflict, as implied in the remark about how the sage follows and embraces them. As for what they conflict with, the passage does not deploy quite the same concepts that appear elsewhere in the text, but for now one term to note here is 思 si (“pondering” or “thinking”). Let us next consider these various items in detail.
1 “Dispositions” and “Desires”

The term 
                qing
                
               情 is rendered by many translators of Xunzi as “emotions.” One justification for this rendering is a line in chapter 22: “The liking, disliking, happiness, anger, sadness, and joy belonging to a person’s 
xing 性 (‘nature’)
                
               are called the qing” (HKCS 22/107/23). Since the examples in this list would normally be called “emotions” in English nowadays, thinking of qing as “emotions” can seem quite sensible, and perhaps even necessary.5

Yet, other uses of qing in the Xunzi do not fit such an understanding well. For instance, one passage remarks, “As for people’s qing, their eyes desire the utmost in sights, their ears desire the utmost in sounds, their mouths desire the utmost in flavors, their noses desire the utmost in smells, and their bodies desire the utmost in comfort” (HKCS 11/51/24 – 11/52/1).6 Likewise, another passage claims, “People’s qing is that for food they desire grass-fed and grain-fed meats, for clothing they desire patterned and embroidered material, and for transportation they desire carriages and horses” (HKCS 4/16/5). These examples of qing not only differ from those listed in chapter 22, but moreover they are not the kinds of things usually counted as “emotions” by English speakers.
Hence, though qing may include what are normally considered “emotions,” it is better not to equate its use in the Xunzi with “emotions,” since Xunzi’s concept of qing seems broader than what is usually covered by “emotions.” In the last two passages cited, Xunzi seems to be describing general psychological tendencies of people, rather than particular, occurrent states. To that extent, the notion of a “disposition” to experience certain emotions and desires seems closer to the sense of qing, which is why I render it as such here, though I do not consider it a perfect translation, either.7

One way this translation can mislead is that some English speakers may think of “dispositions” solely as fixed, natural tendencies. Furthermore, some of Xunzi’s own remarks fit that view. In the passage from chapter 22 quoted at the beginning of this section, we see him explain qing as something that belongs to a person’s xing 性 “nature,” and in another place (HKCS 22/111/14), he says that qing is the zhi 質 (“substance”) of the xing. Yet, despite such remarks, Xunzi also uses qing to refer to acquired tendencies. The clearest example of such usage comes from chapter four:The person of ren likes to instruct and demonstrate to people. He instructs them and demonstrates to them. . . . Then, the uncomprehending will quickly come to understand, the ignorant will quickly become learned, and the stupid will quickly become wise. If this is not done, then even if [the sage kings] Tang and Wu were in power, what good could they do? Even if [the tyrants] Jie and Zhou were in power, what further harm could they do? If Tang and Wu maintain this [i.e., the practice of instructing others], then all under Heaven will follow them and be ordered. If Jie and Zhou maintain this, then all under Heaven will follow them and be chaotic. Is this not because people’s qing can surely become like either the former [i.e., Tang and Wu] or the latter [i.e., Jie and Zhou]! (HKCS 4/15/22 – 4/16/3)

Here the text clearly treats qing as something that can be changed. Moreover, it explains the possibility and effects of instruction in terms of such a change in qing. Thus, although qing in many cases refers to people’s natural dispositions, the dispositions covered by qing can also include tendencies developed—or modified—through learning
 and habituation.8

As for how these acquired qing differ from people’s naturally occurring qing, the text suggests various ways that people’s qing may be changed. For instance, chapter two claims:Ritual is that by which to correct your person. . . . When ritual is thus-and-so, and you are also thus-and-so, then this is for your qing to be at ease with ritual. (HKCS 2/8/1–2)

Now according to Xunzi’s remarks elsewhere, people have no natural tendency to practice or delight in ritual,9 so saying that people’s qing can come to be at ease with ritual implies that one possible change is for their reactions to take on new objects. Another passage suggests that the duration, intensity, and other features of such reactions may change as well. Chapter 19 describes how the ji xiong you yu zhi qing 吉凶憂愉之情 (“the qing pertaining to good fortune and ill fortune, sorrow and happiness”) get expressed in various ways, and then states:As for these two qing, at birth people originally have the beginnings of them within. If you cut them short and extend them, broaden them and narrow them, add to them and subtract from them, make them conform to their proper classes and fully express them, make them abundant and beautify them, . . . then they can serve as the model for ten thousand ages—and just such is what ritual does! (HKCS 19/94/19–21)

In claiming that these qing can be “cut short,” “extended,” “increased,” and “decreased,” the passage thus allows for changing both how long and how strongly one experiences sorrow and happiness.
Appreciating these facets of qing helps us understand how Xunzi can say, in the passage from which we began, that the sage
 embraces (i.e., indulges) his qing yet achieves order. For if qing were only fixed, natural dispositions, then given Xunzi’s remarks elsewhere that humans do not naturally tend toward order, it would be puzzling how the sage could achieve what Xunzi describes. However, since on his view qing can change, they can come to conform to and harmonize with the sage’s judgments about what is right, thereby avoiding internal struggle.10 It is thus to such changed or acquired qing that Xunzi should be understood as referring, when he depicts the sage
 as indulging his qing yet achieving order.
How such change occurs will be treated further below, but before that we must consider the other item Xunzi mentions in describing the virtuous person’s harmonious psychology, namely yu 欲. As in the passages cited above, yu is commonly translated as “desire,” which is adequate to convey its general sense in most contexts. Certainly, in many places where yu appears, one would expect to find reference to “desiring” or “wanting,” as the following passages show:All people share one thing in common: when hungry they yu to eat, when cold they yu warmth, when tired they yu rest, they like what is beneficial and dislike what is harmful. (HKCS 4/15/7)
Among those who are rulers of men, none do not yu strength and dislike weakness, yu safety and dislike danger, yu honor and dislike disgrace. (HKCS 12/60/20)

In each case, substituting “desire” for yu yields a sensible translation and also makes for a plausible claim (or more precisely, a claim that it is plausible to think Xunzi is making) about the attitudes of people in general and rulers in particular toward eating, warmth, rest, strength, safety, and honor.11


However, while “desire” is to this extent a fitting translation for yu, it can likewise be misleading, especially in light of contemporary philosophical discussions of desire. In particular, modern English-speaking philosophers (and others) often use “desire” to label any motivation
 a person might have to obtain some object or to have some event occur, regardless of whatever other attitudes the person might have toward that object or event. On this view, if I am motivated to visit the dentist because I have a rotted tooth, I can be said to “desire” the visit, even if I experience great aversion and fear toward it because of the pain and expense of pulling the tooth. For Xunzi, on the other hand, yu implies in many cases something stronger and more specific than “desire” in this broad sense. As in the last passage about rulers quoted above, yu is often contrasted with wu 惡, which means “dislike” or even “hate.” That contrast implies that yu connotes a fondness toward or delight in its object, rather than just any motivation to pursue it. From this perspective, if I feel aversion and fear toward visiting the dentist, my motivation
 to visit should not be called a yu (or a “desire,” if that is used as a stand-in for yu), but must be called something else instead. The relevance of this point, and Xunzi’s alternative to yu, will become clearer below.
In the meantime, it is also important to note that, as with qing, Xunzi views yu as changeable. To describe this change clearly, though, let us first distinguish two aspects of desire, namely the objects and the basis of desire.12 For instance, a desire to eat vegetables differs from a desire to eat meat in terms of the object of the desire. However, a given object can be desired simultaneously on different bases (i.e., the description under which it is desired): one can desire to eat vegetables as something pleasant, and one can also desire to eat vegetables as something good for one’s health.13 Accordingly, changes in desire can occur in either aspect: if one’s desires are based on pleasure, then one may discover new foods that are pleasant and so come to desire new objects, or one may change one’s bases of desire, such as when a person who previously desired things only on the basis of whether or not they are pleasant develops a concern for whether they are also healthy (and adopting this new basis of desire may, of course, lead the person to desire other new objects, such as exercise).
In Xunzi’s case, changes to yu can occur in both of these aspects. As evidence, chapter one states:The gentleman
 . . . makes his eyes not yu to see what is not right (shi 是), makes his ears not yu to hear what is not right, makes his mouth not yu to speak what is not right, and makes his heart not yu to deliberate over what is not right. (HKCS 1/4/16–18)14


On the one hand, insofar as this is saying that the gentleman gives up any desire for particular improper things—for example, lewd sights, lascivious music, vulgar gossip, and dishonest plots—the passage is describing a change in the objects toward which yu is directed. On the other hand, insofar as it presents the gentleman’s
 yu as coming to be conditioned upon whether or not something is right, i.e., upon his judgment about what is right, the passage implies that the categories under which things are evaluated and desired can also change, for on Xunzi’s view, thinking in terms of right and wrong is not natural to people, but is rather learned
.15

Concerning this latter kind of change in yu, it is important to add that such change does not necessarily entail discarding the previous categories under which things were evaluated and desired. Whereas one might evaluate and desire things only in terms of “benefit” and “harm” prior to self-cultivation, one does not completely abandon that way of thinking and desiring in becoming cultivated, as Xunzi portrays the matter. Twice he describes an ideal person as one who “puts yi first and puts benefit after” (HKCS 4/14/3, 11/51/14). Such wording suggests that moral evaluations are added to and take priority over other bases of desire, rather than displacing them entirely.16

This changeability of yu likewise helps account for the conflict-free state of the sage
. Since yu can become conditioned upon moral categories as described above, such that one experiences yu toward proper objects only, it then becomes possible to follow one’s yu yet conform to good order. Thus, like qing, it is in terms of such reformed yu that the chapter 21 passage from which we began is best understood.
With these points in mind, we can now turn to the other side of human beings that conflicts with the qing and yu in people not sufficiently cultivated.

2 “Approval”

In chapter 21, this element is described as si 思 (“pondering” or “thinking”), but as noted earlier, Xunzi also uses other terms. Most prominent is the term ke 可
 (“approval”), which appears in a much-discussed passage from chapter 22. This passage uses ke in different ways that make it difficult to render in English with absolute consistency.17 So in offering the following translation, I render ke as “approve” when used as a verb, and render it as “permissible” (where that means something like “should be approved”) when used adjectivally or adverbially:The occurrence of desires does not wait upon the permissibility (可) of fulfilling them, but those who seek things follow what they approve (可). That the occurrence of desires does not wait upon the permissibility (可) of fulfilling them is something that is received from Heaven. That those who seek to fulfill them follow what they approve (可) is something that is received from the heart
. When a single desire received from Heaven is controlled by many things received from the heart, then it will certainly be difficult to classify it as something received from Heaven.
Life is what people most desire, and death is what people most despise. However, when people let go of life and accomplish their own death, this is not because they do not desire life and instead desire death. Rather, it is because they do not approve (可) of living in these circumstances, but do approve (可) dying in these circumstances. Thus, when the desire is excessive but the action does not match it, this is because the heart stops it. If what the heart approves (可) conforms to the proper patterns, then even if the desires are many, what harm would they be to good order? When the desire is lacking but the action surpasses it, this is because the heart compels it. If what the heart approves (可) misses the proper patterns, then even if the desires are few, how would it stop short of chaos? Thus, order and disorder reside in what the heart approves (可), they are not present in the desires of [i.e., from] one’s dispositions. (HKCS 22/111/6–11)

The most salient feature of this passage for present purposes is its distinction between, on the one hand, the yu (“desires”) that come from the qing (“dispositions”), and on the other hand, the ke (“approvals”) that come from the xin (“heart”). It presents these two, yu and ke, as capable of conflicting—at least in the sense of aiming at different objects—and it claims that when such conflict occurs, people’s actions will be determined by what they ke, as opposed to what they yu.
There has been considerable controversy, however, concerning this distinction between ke and yu and the relation between them. Bryan Van Norden
 argues for understanding them as independent sources of 
motivation
, in the sense that either ke or yu can directly cause action, and one can ke actions that (one thinks) do not satisfy any of one’s yu, and in such cases ke simply “trumps” yu (Van Norden
 2000). Against this, Winnie Sung argues that for Xunzi, yu does not motivate action at all, but rather only ke—and hence only the 
                xin
                
              —motivates action (Sung 2012).18 On the other hand, David 
                Wong
                
               argues that only yu motivates action, and ke is not an independent source of motivation (Wong 2000). While these views do not exhaust the interpretive possibilities,19 due to limits of space I will focus on just these three, and will defend Van Norden’s
 view.
Let us start with the question of whether yu motivates action at all. A key line in this regard is the first sentence in the passage above, which states, “The occurrence of desires does not wait upon the permissibility (可) of fulfilling them, but those who seek things follow what they approve (可)” (HKCS 22/111/6). The latter half of this sentence contains a crucial ambiguity. In particular, it is ambiguous between the three following conditionals:	(a)A person seeks X, if that person has approved X.


 

	(b)A person seeks X, only if that person has approved X.


 

	(c)A person seeks X, if and only if that person has approved X.


 





As those familiar with standard first-order logic will know, (c) presents approval of X as a necessary and sufficient condition for seeking X, whereas (b) presents approval of X as merely a necessary condition for seeking X, and (a) presents approval of X as merely a sufficient condition for seeking X. If (a) is the correct interpretation and approval is merely a sufficient and not a necessary condition for seeking X, then the sentence leaves open the possibility that seeking things is not always accompanied by instances of approval and that something else (e.g., yu) might also motivate one to seek things in the absence of approval. This reading is the basis for Van Norden’s
 view, on which yu can motivate actions by itself, but approval can also motivate actions and will “trump” yu in the case of any conflict between them (i.e., the sufficiency here is not only sufficiency relative to motivation, but also sufficiency to determine action in the case of conflict with yu). On the other hand, if (b) is the correct interpretation and approval is merely a necessary and not a sufficient condition for seeking X, then the sentence is saying that whenever a person seeks anything, that action of seeking is preceded by an instance of approval, but leaves open the possibility that something else (e.g., yu) is also needed to produce the action. However, since the passage explains cases where people deliberately bring about their own deaths by appeal to approval alone, and moreover says that order and disorder reside in what one approves, it seems to exclude the idea that something beyond approval might be needed to motivate action. For this reason, (b) does not seem a plausible reading. Finally, if (c) is the correct interpretation, then the sentence is saying that whenever a person seeks anything, that action is preceded by an instance of approval, and moreover this approval alone determines what one seeks and how one seeks it. In that case, yu appears to have no motivational role to play, and this line of thought is what seems to underlie Sung’s view.20

To resolve the ambiguity between (a) and (c), we must consider other parts of the text. A few lines after the sentence in question, there occurs a section (HKCS 22/111/14–15) that deserves careful consideration, because it could support Sung’s view. (It is also relevant to assessing Wong’s view, so I will dwell on it in detail.) In particular, the text contains a remark that could be translated thus: “Taking [something] as permissible (可) . . . is something the understanding is sure to produce.” Since Xunzi treats the understanding
 as a faculty of the heart
,21 it is plausible to view this remark as referring back to the earlier claim that the heart, through issuing approvals (可), controls what an agent seeks. If we in turn understand the phrase “is sure to” as meaning that in every case of action, the (heart’s
) understanding issues some approval, then given that—as both (a) and (c) agree—approval is sufficient to determine the agent’s action, it looks like yu never gets to determine one’s action; its motivational role would always be pre-empted by approval, so attributing motivational force to yu would be explanatorily redundant. While Sung does not explicitly cite this remark, it would certainly favor her interpretation, if the preceding construal of “is sure to” is correct.
22

However, there is good reason to suspect that this construal is not correct, and hence that the statement does not support Sung’s view. To see this, we must examine this remark in its context. It occurs as the second of two Chinese sentences, as follows:
                  	(1)以所欲為可得而求之, 情之所必不免也。23



 

	(2)以為可而道之, 知所必出也。


 




                



Because of certain interpretive difficulties about the sentences, I withhold translating them for now. In the meantime, the first point to note is that the two sentences are roughly parallel. That is to say, both sentences follow the pattern:

              	以
	[A]
	為
	B
	而
	C
	之
	X
	[之]
	所
	必
	Y
	也。
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	B
	
                          er
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	X
	[zhi]
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	Y
	
                          ye
                        




            
Although the parallelism is not perfect because sentence (2) lacks the bracketed items,24 it is close enough to suggest strongly that the two sentences should be read similarly, and indeed many readers have taken them that way.
The second point to note is that both sentences contain the word bi 必. Bi can have various senses, but one of its most common meanings can be rendered with the phrase “is sure to X,” where X is some verbal construction, and this understanding is the basis for the rendering of sentence (2) given earlier as: “Taking [something] as permissible (可) . . . is something the understanding is sure to produce.” Reading bi in this way can be justified as follows. Specifically, this seems clearly to be the sense of bi in sentence (1), because the phrase in which it occurs (
                qing
                
               zhi suo bi bu mian 情之所必不免) appears elsewhere with precisely this sense. Chapter 20 provides a noteworthy example:
                  	夫樂者, 樂也, 人情之所必不免也。故人不能無樂。

	Music is joy, something that people’s qing is sure to not [i.e., cannot] avoid. And so, people are not able to lack music [or joy]. (HKCS 20/98/14–15)




                

Here, immediately following qing zhi suo bi bu mian 情之所必不免, the text uses the phrase bu neng wu 不能無, which unambiguously means “are not able to lack,” and which serves as either a restatement or a consequent of the preceding remark. On either construal, the claim about what people “are not able to lack” makes sense only if bi is taken to mean “is sure to,” and hence there is good evidence for construing the bi in the identical construction in sentence (1) the same way.25 In turn, the parallel between sentence (1) and sentence (2) strongly suggests that bi in sentence (2) should also be read as “is sure to.”
However, it is also worth noting a particular feature of how bi is used in chapter 20. When Xunzi claims that joy is something people’s qing “is sure to not” (i.e., cannot) avoid, it would be implausible to think he is claiming that people feel joy all the time; not only would that be a bizarre view to attribute to Xunzi, but other parts of the text clearly weigh against such an interpretation.26 Rather, Xunzi must mean that sooner or later, people will experience joy. Thus, although the meaning of bi as “is sure to” implies that there are no exceptions to some claim, its scope can vary. In this instance, its scope is something like every lifetime, rather than every moment.
With this last point in mind, let us examine how bi is used in sentence (1). The sentence is relatively straightforward in its grammar. It says:Taking what is desired as ke 可 (“permissible” or “possible”) to obtain and seeking it is something that the qing is sure to not [i.e., cannot] avoid.

Note that the sentence says that seeking the object of desires
 is something that the qing cannot avoid. In the lines that both precede and follow this, qiu 求 (“seeking”) seems clearly to refer to actions undertaken for some end—indeed, Sung’s argument and the interpretations of most other scholars depend on this point. There is thus strong evidence in favor of taking the “seeking” here as referring to action, and hence to understand the sentence as saying that a person “is sure to” (bi) take action to obtain what is desired. However, we must then consider the scope of bi. As noted earlier, Xunzi explicitly claims that some people desire life yet bring about their own deaths. In such instances, the person clearly does not act to obtain what they desire. For that reason, if the sense in which a person “is sure to” take action to obtain what is desired is supposed to apply to every action or desire, then there will be a clear and serious contradiction in the text within just a few lines. On grounds of charity, we should avoid positing such a blatant contradiction if an alternative interpretation can plausibly make sense of the text. In this case, there is such an alternative, namely the sense of bi as used in chapter 20. If we employ that sense here, then the sentence is saying that sooner or later people will act to obtain objects of some of their desires, and not that in every case of desire they will act to obtain it. This reading not only avoids contradicting the claim about people who cause their own deaths despite desiring to live, but is also a plausible claim to think of Xunzi as making. For these reasons, it seems preferable to understand bi in sentence (1) this way.
This point has significant implications for understanding sentence (2). If bi in sentence (1) is not meant to cover every desire or every action, then given the parallel between sentence (1) and sentence (2), neither should we take bi in sentence (2) as having every desire or every action for its scope. Instead, based on the parallel with sentence (1), when sentence (2) says that “Taking [something] as permissible (可) . . . is something the understanding is sure to produce,” Xunzi would be claiming merely that approval is something that the 
heart
 will do sooner or later, but not necessarily in every case of action or desire. Thus, the passage would not rule out the possibility of desire motivating action in the absence of approval, and thus would not support Sung’s claims.
Apart from this issue about the construal of bi, sentence (1) is actually problematic for Sung’s view, for it ostensibly attributes the cause of seeking to the qing (which is the source of the desires), contrary to Sung’s claim. Sung could try avoiding this problem by claiming that this phrasing is simply elliptic, and in particular that it elides the role of the xin’s approval in causing the seeking.27 However, that strategy is viable only if the text does not, in the same vicinity, explicitly specify some other role for the xin’s approval. In this case, though, there are good reasons for thinking that the immediately following remark in sentence (2) does precisely that.
To see this, we must consider two characters in sentence (2) that we previously ignored: dao zhi 道之. These characters appear in the position in sentence (2) that corresponds to qiu zhi 求之 in sentence (1), and given that two sentences seem to be articulating distinct activities for the qing and the understanding, that suggests that dao zhi 道之 should have some sense that contrasts with qiu zhi 求之. The question is then what that sense is. Of the two characters in dao zhi 道之, here zhi 之 is a pronoun meaning “it,” but we must ask: to what does this “it” refer? One interpretation adopted by some is that it refers to the same object as that of the zhi 之 in the corresponding part of sentence (1), i.e., qiu zhi 求之 (“seek it”), which in turn refers to suo yu 所欲 (“what is desired”). If we assume for a moment that this is correct, then we must next consider dao 道, which is a verb here, and there are various possibilities for what it could mean, including “to enact,” “to guide,” or “to find a means to.”28 Of these possible meanings, only the first is consistent with Sung’s view; all the others would suggest—by contrast with the qiu 求 in sentence (1)—that the role of the understanding’s approval would be something other than causing the seeking of what is desired. The context, though, weighs against taking dao 道 as “enact” in this case, for a verbal use of dao 道 appears a few lines earlier:
                  	凡語治而待去欲者, 無以道欲而困於有欲者也。

	All those who say that good order must await the elimination of desires are people who lack the means to dao 道 desire and are troubled by the mere having of desires. (HKCS 22/111/4)




                

Most readers (including Sung) take this dao 道 as a loangraph for dao 導, which means “guide.” Given the close proximity of these two verbal uses of dao 道, there is good reason to try to read them consistently if at all possible. However, if the earlier dao 道 is taken as “guide,” then that speaks against taking dao 道 in sentence (2) as “enact.” On the other hand, it will not do to try achieving consistency by reading the sense of “enact” back into the earlier occurrence of dao 道, for that would mean Xunzi is criticizing people for having no way (i.e., no idea of how) to act upon desires. Beside the fact that such criticism would be highly odd in itself, it would also be implausible historically; while the figures criticized here are not named, the most likely candidates—the authors of the 
                Laozi
                
               and 
                Zhuangzi
                
              —take for granted that people can act on their desires. Thus, context disfavors the explanation of sentence (2) that Sung would need to give in order to maintain that sentence (1) does not allow that qing can motivate action independently of the xin.

Sung’s view faces two other problems as well. First, when discussing desire and approval, Xunzi remarks, “Thus, when the desire is excessive but the action does not match it, this is because the heart stops it [i.e., the action]” (HKCS 22/111/9). Significantly, here Xunzi uses the word zhi 止 (“stop”). As in English, this word is usually applied to something already in progress, as opposed to preventing something from happening in the first place.29 The passage thus suggests that desire can motivate one to act unless the heart terminates the action. If only the heart could motivate action, then it would be odd (or at least very misleading word choice on Xunzi’s part) to use “stop” here, because the heart would, in principle, never need to stop an action initiated by a desire, since on Sung’s view desires simply cannot motivate actions.
Although Sung does not address this problem directly, one thing she says suggests a possible response. Namely, at one point she suggests that what the heart might be doing is halting an action that it had initially approved through agreeing (perhaps unreflectively) to one’s desire (Sung 2012: 383). Now, apart from the fact that the passage gives no such indication that this is what happens every time the heart “stops” such action, this approach runs into another challenge, which is the second textual problem for Sung. In particular, in the passage from chapter 21 from which we started, Xunzi clearly uses the language of “forcing” (qiang 彊) oneself to act against one’s desires. If the desires have no motivational power in the first place, the talk of “forcing” there seems inexplicable.30 For this reason, I think Sung’s view simply does not fit the text well, and should not be accepted.

                
              

Having considered Sung, let us now turn to David 
                Wong
                
              . As noted earlier, Wong argues against Van Norden
 and winds up adopting a position completely opposite of Sung. In particular, Wong articulates and defends a “weak” construal of the relation between ke and yu, in contrast to what he labels Van Norden’s
 “strong” construal. Let us begin by reviewing Wong’s distinction between the “weak” and “strong” readings. First is the “weak” view:On this view, the mind’s function is to determine what desires are possible to satisfy given the world as it is, and whether actions dictated by our immediate desires might be self-defeating in the end. The weak sense is closer to a means-ends view of the role of practical 
reason
. Reason is a Humean
 “slave of the passions,” but it can manage the passions for the sake of their long-term optimal satisfaction. The more sophisticated versions of the means-ends view need not limit reason to a purely instrumental determination of what actions will have the greatest likelihood of satisfying an agent’s desires. It also allows an adjudicative function of selecting among desires to be satisfied when there is conflict between them. But the basis of this decision will have to be something like the comparative intensity of conflicting desires, or which of the conflicting desires are tied to the greater number of other desires. (Wong 2000: 140)

Shortly later, Wong adds that, on this view, “the ultimate motive force of the mind’s judgments would derive from desire.” In contrast to such a conception is the “strong” view, which Wong characterizes thus:The western analogue to this interpretation would be the Kantian
 view of the efficacy of pure practical reason, or the different view that moral qualities can be perceived and that such perception is intrinsically motivating. Notice, however, that if approval overrides desire in this strong sense, there must be some basis for approving of an action other than its relation to the satisfaction of desire. Kant
, of course, held that pure practical reason yielded the categorical imperative, which applies to all rational agents regardless of the content of their particular desires and emotions
. On the moral perception view, it is simply the apprehension of moral qualities that is the basis of approval. (Wong 2000: 140–141)

In his essay, Wong does not name advocates of the “moral perception” view, but in conversation has indicated to me that he had in mind G. E. Moore
. To many philosophers, Wong’s description will also seem highly reminiscent of Plato
, especially since later on the same page, Wong speaks of the “moral qualities” presupposed in such a view as “irreducible,” which sounds like Plato’s
 theory of Forms, and Plato
 himself uses ocular metaphors to describe knowledge of the Form of Good in the Republic (518c–d).
Having distinguished the weak and strong views, Wong then argues against the latter. He first cites a passage from Xunzi that I will discuss in a moment. After that, Wong remarks:This quote certainly rules out the Kantian
 option of holding that the mind can act on the dictates of pure practical reason. Nor can Xunzi hold that the mind can act on an approval based on perception of irreducible moral properties, because he does not think there are such properties. In short, Xunzi cannot allow any sense in which approval can override desire except the weak sense. (Wong 2000: 141)

This is basically an argument from elimination: Xunzi is not a Kantian
 or Moorean
 (or Platonist
), so interpreting him as holding the “strong” view is implausible. Instead, the only plausible option is that for Xunzi, “Even if the mind can override emotions
 and desires, it does so in their interests” (Wong 2000: 141).

Like any other argument from elimination, Wong’s approach faces two potential challenges. One can dispute the exhaustiveness of the initial list from which items are eliminated (and hence deny that the elimination leaves only the particular option that the conclusion proposes, even if one grants all the particular cuts it makes), or one can dispute a specific move to eliminate some item (and hence deny that the argument is successful, even if one grants that the initial list of possibilities is exhaustive). Wong’s argument, I want to suggest, is vulnerable to both criticisms.
On the former score, Wong’s explication of the “strong” view and his subsequent argument from elimination both depend on the implicit assumption that the only way to hold the “strong view” is to be a Kantian
 or Moorean
 (or Platonist
). Wong does not argue for this assumption, however, and when stated explicitly, the dubiousness of that claim should be immediately clear. Among the many philosophers in the Western tradition, one can find thinkers who (at least some interpreters claim) hold a “strong” view without being Kantian
 or Moorean
 or Platonist
.31 Moreover, without some particular argument, it is not clear why Xunzi could not himself count as precisely such an instance on the Chinese side.
On the latter score, Wong’s argument for rejecting the Kantian
 option is also problematic. Here is the passage Wong discusses, using the translation from Burton Watson
 that he quotes:[As for the king's officials] let them understand clearly that to advance in the face of death and to value honor is the way to satisfy their desire for life; to spend and to supply what goods are needed is the way to satisfy their desire for wealth; to conduct themselves with respect and humility is the way to satisfy their desire for safety; and to obey ritual principles and good order in all things is the way to satisfy their emotions
. He who seeks only to preserve his life at all cost will surely suffer death. He who strives only for profit at all cost will surely suffer loss. He who thinks that safety lies in indolence and idleness alone will surely face danger. He who thinks that happiness lies only in gratifying the emotions
 will surely face destruction. (Watson
 1963: 90, HKCS 19/90/14–17)

Although Watson’s
 translation uses “desire” several times, the character yu 欲 does not actually occur in the passage.32 Instead, for instance, a more literal translation of the second line is simply: “making expenditures is the way to nurture wealth.” The absence of any explicit mention of yu undercuts Wong’s claims, since it is thus unclear that Xunzi is advocating these behaviors on the grounds that they satisfy desires. The only place where the passage comes close to discussing desires is its remark (on Watson’s
 rendering) about how to satisfy “the emotions,” since the word there is 
                qing
                
               情, and as noted earlier (p. 203 above), Xunzi sometimes delineates 
                qing
                
               in terms of desires, though 
                qing
                
               cannot be simply equated with desires, either. However, elsewhere Xunzi does state that people desire (欲) life, wealth, and safety,33 and perhaps Watson
 has inserted the word “desire” based on the thought that Xunzi must have those claims in mind here. Hence, one might propose in Wong’s defense that Watson’s
 rendering does convey the proper sense of Xunzi’s thought (though not its literal expression), and so Wong’s argument is not undermined after all.
Even if we ignore the problem about Watson’s
 translation or accept the defense just offered, another problem remains. In order for this passage to eliminate the Kantian
 notion of pure practical reason as Wong asserts, it would have to be making one of two claims. Either Xunzi would have to be saying that the only reason one could or should, for example, “obey ritual principles and good order in all things” is that such behavior is a way (perhaps the only way) to “satisfy the emotions
,” or Xunzi would have to be saying that even if this is not the only possible reason for behaving morally, this reason can and should in every case be a person’s primary motivation for acting morally. However, nothing in the passage implies such strong claims. It simply does not claim that this is the only reason that the king’s officials could and should consider, nor is it clear that Xunzi is insisting that in every case this could and should be their primary motivation. What the passage says clearly is that moral behavior tends to further one’s interests, and in presenting this as a reason for behaving morally, it implies that Xunzi does not oppose being motivated on this basis, but neither of these points precludes either the possibility that Xunzi might believe other considerations could and should move people to behave morally or the possibility that Xunzi might think such other considerations could and should be people’s primary motivations. Thus, pace Wong, this passage does not by itself eliminate the Kantian
 option.
Although Wong’s argument from elimination may not succeed, his discussion raises several questions about Xunzi that deserve attention. Wong’s challenge to Van Norden
 primarily concerns the explanation for why, in any particular instance, approval would override desire: what—in Xunzi’s philosophy—would bring a person, especially an uncultivated one, properly to approve something other than what (one believes) will satisfy one’s desires? However, mixed in with this challenge is also a challenge concerning the nature of approval as a psychological activity: is approval itself a source of motivation, or does it have no motivational force of its own, but instead merely channels motivation from desires? The former question is largely a matter of meta-ethics, for it asks whether and how people’s behavior can be explained by reference to moral truths, whereas the latter question is largely a matter of psychology. The dual nature of this challenge can be seen in the Western figures whom Wong mentions in setting out the alternatives, for Hume
 and Kant
 famously disagree both about the nature of morality itself and about moral motivation. On a common reading, Hume
 claims that reason is motivationally inert and denies that moral facts are truths discovered by reason, proposing instead that moral qualities derive from our sentiments of approbation and disapprobation, which also provide motivation. Kant
, however, believes that moral requirements are grasped by reason and, moreover, that reason can by itself motivate action.34

Of these two challenges posed by Wong, I will concentrate on the latter, since it pertains more to the subject of this chapter, and since Xunzi’s meta-ethics is discussed elsewhere in this volume. One issue raised by Wong’s approach, especially in comparing the strong and weak interpretations of Xunzi with Kant
 and Hume
, is the extent to which Xunzi’s view can be understood in terms of the kind of distinction between “reason” and “desire” through which the difference between Kant
 and Hume
 is usually explained.
It is easy to see how one might be tempted to think that Xunzi can and should be so understood. Among philosophers nowadays, and largely due to Hume’s
 influence, it is common to contrast “desires” with “beliefs,” where the former have motivational force, and the latter do not. Accordingly, the translation of yu as “desires” is apt to suggest to current philosophers—consciously or unconsciously—that insofar as Xunzi contrasts ke with yu, he is thinking of ke as a “belief” or something like it. Indeed, in characterizing ke, Xunzi uses a standard Chinese formula for describing beliefs: yi wei ke 以為可 (“to take/regard [something] as ke). Furthermore, as noted above, Xunzi says that ke is issued by the 

                xin
                
              , and more specifically by one’s 
zhi 知
 (“understanding”). Given that xin and zhi are being contrasted with yu and 
                qing
                
               (which, as we saw, often connotes emotions in particular), it may seem hard to avoid judging that in this case xin and zhi refer specifically to reason.
When Xunzi’s terms are conceived this way, then the disputed issues about reason and desire from the Western tradition become straightforwardly applicable to Xunzi. If one thinks, as Wong does, that the textual evidence is incompatible with a Kantian
 view, then one arrives at his “weak” interpretation, on which ke is assimilated to a kind of belief issued by reason, namely a “determination,” in particular a determination about what will “best satisfy over the long term the total set of the agent’s desires” (Wong 2000: 140), and hence the conclusion that these judgments derive their motivational force from desires. Moreover, not only questions from the Kantian
 and Humean
 debates arise for Xunzi, but other questions from the Western tradition as well, such as the problem of 
                akrasia
                
              , construed as the question of whether and how it is possible, consciously and intentionally, not to perform the act one thinks one most ought or has most reason to do. Xunzi claims that people will always follow their ke over their yu, and if ke is taken as an all-things-considered rational judgment about what one should do or what is best for oneself, Xunzi would seem to be denying the possibility of 
                akrasia
                
              . If so, however, he seems strangely blind to the kinds of cases normally used to support the possibility of 
                akrasia
                
               (e.g., those who eat or drink too much while thinking that they should not), since he offers no argument against them.35

While drawing parallels between Xunzi’s terms and Western notions can sometimes be useful for understanding Xunzi, I would like to suggest that when analyzing yu and ke, the parallels are more likely to mislead than enlighten. In what follows, I want to point out ways in which the parallels fail, and then try to develop an alternative approach.
Let us begin by returning to a sentence that we previously considered when examining Sung’s views:
                  	以所欲為可得而求之, 情之所必不免也。

	Taking what is desired as ke 可 (“permissible” or “possible”) to obtain and seeking it is something that the 
                          qing
                          
                         is sure to not [i.e., cannot] avoid. (HKCS 22/111/14–15)




                

This sentence displays an interesting feature that has received little attention from scholars, namely that it employs the same formula for expressing beliefs that is used to describe what the “heart” or “understanding” does in issuing approvals, yi X wei Y (以 X 為 Y), but the sentence attributes this to the 
                qing
                
              . Furthermore, this sentence appears in a context where, as noted earlier, Xunzi contrasts instances of ke, which come from the xin (心之所可), against instances of yu, which come from the 
                qing
                
               (情之所欲). If, as it seems, this sentence is intended as another way of referring to the latter, then this belief-describing formula will apply not merely to the 
                qing
                
              , but also to the yu. In other words, the text suggests that what the 
                qing
                
               produces in generating yu are not purely desiderative states, but are rather desiderative-cum-cognitive states.36 For that reason, although we might continue to translate yu as “desire,” we should recognize that Xunzi’s conception of yu does not match the common Humean
 conception of desire, and this disparity is reinforced by the fact (noted above on p. 206) that for Xunzi yu connotes fondness or delight in some object, rather than being simply a catch-all term for motivation. By the same token, these points suggest that in contrasting yu with ke, Xunzi does not have in mind the same sort of contrast between desire and reason that Hume
 does and that underwrites his disagreements with Kant
, a dissimilarity that should weaken any temptation to deny the motivational force that Xunzi apparently attributes to ke.
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Second, notice that the word ke literally means “acceptable” or “permissible” (or “possible”), rather than “ought,” “best,” or any other superlative, and Xunzi does not claim there is any particular fixed way that the xin or zhi goes about issuing ke. These points help explain why Xunzi does not seem worried about 
                akrasia
                
              : when people ke some action, they are not inherently adopting an all-things-considered judgment about what they ought most to do or what they have most reason to do or what is best for them to do, and hence the problem of whether and how people can act against such judgments is simply not invited by the terms in which Xunzi’s view is stated.38 Indeed, nothing in the notion of ke inherently excludes the possibility that one could ke some action while thinking that it is not what one ought most to do, not what one has most reason to do, or not what is best for oneself to do.
Such considerations—about what one ought most to do, what one has most reason to do, or what is best for oneself to do—are questions that, in the Western tradition, have often been viewed as belonging to reason to answer. Insofar as taking something to be ke is not (necessarily) an answer to those questions, this removes some grounds for thinking that in viewing xin and zhi as the source(s) of ke, Xunzi simply treats xin and zhi as the faculty of reason. Of course, the term zhi 知 frequently connotes epistemic achievements, and since in the Western tradition epistemic powers are often attributed to reason, that could still support taking zhi (and xin) in the passage on ke as equivalent to reason. However, unless one simply equates all epistemic powers with reason, which is a claim that a number of philosophers would hesitate to make, then the mere fact that Xunzi speaks of ke as coming from zhi will not suffice to show that he is thinking of zhi (and xin) just as reason and thinking of ke just as (a) rational judgment.39 Moreover, Xunzi’s discussions of ke do not focus on its epistemic aspect: he does not dwell on whether the things that people take to be ke really are ke (which is what one would expect if he were considering ke as an epistemic endeavor), but rather on whether what they take to be ke conforms to good order or not. In this respect, too, although Xunzi speaks of ke as issued by zhi 知, his contrast between this and the yu that come from the 
                qing
                
               does not map neatly onto the most common Western ways of distinguishing between reason and desire. This is not to say that reason has no role to play in Xunzi’s thought. For Xunzi, reasoning of a sort ideally should guide what a person takes as ke,40 but I am suggesting that ke is not best understood as primarily a judgment of reason.
Instead, I propose that ke is closer to—but, again, not simply equivalent to—a thin notion of “choice” or “decision,”
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               and that Xunzi’s primary concern in distinguishing ke from yu is to highlight what he believes is a fundamental power to set a person’s course of action that resides within the person’s xin or, more specifically, zhi. This is a feature one can also see Xunzi emphasizing elsewhere, especially in the way he repeatedly analogizes the heart to a ruler. In chapter 21, for instance, he remarks that “The heart is the lord of the body” (HKCS 21/104/10), and in chapter 17, he states, “As for the abilities of eyes, ears, nose, mouth, and body . . . —these are called one’s Heavenly-given faculties. The heart dwells in the central cavity so as to control the five faculties—this is called one’s Heavenly-given lord” (HKCS 17/80/9–10). In this latter passage, the word translated as “faculties” is guan 官, which also commonly means “government official(s),” and hence the passage conceptualizes the heart’s relation to the senses (which are a source of yu) as that of a superior to subordinates.42 Moreover, in both contexts Xunzi clearly takes the heart’s power over the senses and body to be a de facto power, and not merely something that should be the case.43 Even more strikingly, for human lords Xunzi is well aware of the danger of ministers usurping the ruler’s throne, but in the psychological case Xunzi countenances no such possibility: when discussing what can go wrong with one’s “Heavenly-given lord,” he mentions only that it might become benighted (an 闇), and not, for instance, that it might be overthrown altogether (HKCS 17/80/12).
What is at stake in these different interpretations of ke is Xunzi’s conception of both moral cultivation and the fully virtuous person. For Xunzi, the purpose of distinguishing between yu and ke is to identify the key psychological factor for achieving order at both an individual and a societal level, in order to direct one’s efforts appropriately, and his point is that changing what is regarded as ke should be one’s main concern. Those interpretations (that I want to reject) that take ke as primarily a judgment of reason thus entail seeing moral cultivation as a process addressed foremost to reason. Furthermore, the chapter 22 passage presents the effect of ke as reshaping the yu (and presumably the 
                qing
                
              , too): “When a single desire received from Heaven is controlled by many things [i.e., ke] received from the heart, then it will certainly be difficult to classify it as something received from Heaven” (HKCS 22/111/7–8). That is to say, the reshaped desire now counts as an instance of something artificial, i.e., wei 偽 (“deliberate effort”), rather than as natural, i.e., as an instance of the person’s 
xing 性 (“nature”)
, which is endowed by Heaven.44 This reshaping, as noted earlier, produces the conflict-free psychology of the 
sage
 and the person of 

                ren
                
              . Hence, on an interpretation that takes ke as primarily a judgment of reason, that harmonious state will be primarily a harmony between the rational and non-rational elements of the person, with reason leading the way.
In contrast, if we interpret ke as the exercise of what we might call an “executive” function of the heart that is not necessarily a judgment of reason, then moral cultivation need not always appeal to reason first and foremost, but can involve or rely upon other elements of a person’s intelligence, such as powers of imagination and symbolization.45 By the same token, on such an interpretation the most salient feature of the harmonious psychological state of the sage and the person of ren need not be that there is a rationally guided concord between their rational and non-rational elements, though such concord is surely an important part of that state. Rather, the most salient feature of that harmony can be simply the mutual accommodation between the heart’s executive power and what is subject to its control.
Between these two interpretations, the textual evidence favors the latter, I submit. Regarding moral cultivation, although Xunzi offers reasons and arguments for his views, he does not conceive moral cultivation as addressed first and foremost to a person’s reason.46 This point can be seen in his emphasis on and conception of ritual: for Xunzi, proper ritual practice depends on intellectual abilities not normally regarded as characteristically rational.47 As for the conflict-free state of the sage and person of ren, the lack of emphasis on the role of reason in that state can be seen in the passage from chapter 21 from which we started. In that passage, the problem with Ji, Mengzi
, and Youzi is not that they have particularly strong or inappropriate desires that they must forcefully overcome.48 Rather, the problem is that based on what they value (thinking, resisting moral corruption, studying), they adopt measures that are extreme (isolation, divorce) or even self-destructive (burning oneself) in order to resist their desires. In these cases, one’s power to override desires is being misused, and hence in insisting on a harmonious state as ideal, Xunzi’s point is actually that this power needs also to accommodate the desires, rather than emphasizing the subjection of unruly non-rational 
motivations
 to reason’s guidance.49 Accordingly, although Xunzi’s sage and person of ren can be characterized as highly rational, we should also see that rationality per se is not of utmost importance to Xunzi, and that emphasizing rationality too heavily risks misrepresenting his conception of the ideal psychological state.50


3 Virtue
The preceding discussion invites a question, which will be the final issue I consider here. Namely, if approvals can override desires and determine one’s actions, then why does Xunzi demand harmony among the 
virtuous
 person’s various motivations, since it is not, strictly speaking, absolutely necessary for producing proper behavior?
There are two answers that are tempting to give. One is that even if such harmony is not necessary for behaving properly, it is beneficial for people not to experience internal conflict, and hence such harmony is desirable simply as part of the ideal life that Xunzi attributes to virtuous people.51
 For instance, a passage (HKCS 22/112/9–20) comparing the quality of life of virtuous and non-virtuous people presents having a heart that is ping 平 (“at peace,” “calm”) as not only desirable in itself, but also necessary for enjoying anything else. On the other hand, one might think Xunzi’s reason for demanding internal harmony is that, even if desires cannot directly make one do something that one disapproves, they might still distort one’s perception and so mislead one into approving an action one might not otherwise approve.52 In chapter 21, Xunzi advocates 
                jing
                
               靜 (“stillness

”), a state in which the heart perceives accurately and so can make choices based on sound understanding, and from that discussion it seems clear that desires and other dispositions may prevent one from achieving this state if they are not properly managed (see HKCS 21/103/25 – 21/105/8). Hence, harmonizing one’s approvals and desires turns out after all to be necessary for consistently behaving virtuously, though in an indirect manner.53

We need not reject either of these explanations—they are not incompatible, anyway—but it is worth noting that a somewhat different concern seems to be foremost on Xunzi’s mind in the chapter 21 passage from which we started. There, Xunzi ends his description of Ji by remarking, “By dwelling in seclusion and calmly pondering, he achieved comprehension,” after which Xunzi starts his criticism with the question, “But can pondering ren 仁 in such a manner be called true sublimeness?” (HCKS 21/105/15–16).54 This question suggests that ren is especially important here, and that considerations about ren are supposed to explain what is wrong with forcing oneself, steeling oneself, and precariousness.
Although that passage does not elaborate on this last point, I propose the following as the most probable explanation. Xunzi describes ren as “caring
 for others” (HKCS 15/71/22; see also HKCS 27/127/27), but not any form of caring counts as ren for Xunzi. Rather, caring must be appropriately informed by other ethical considerations and expressed in certain constrained ways before it counts as the virtue of ren on his view.55 Nevertheless, when we reflect on caring (understood as including attitudes and/or feelings in addition to behavior), and especially when we contemplate the kind of caring most important for Xunzi and other Confucians, namely familial affection, one of its most salient features is that it is unforced and spontaneous. Indeed, many people would be inclined to say that true caring cannot be forced, and would regard forcing oneself to treat another well as a sign that one does not really care (or does not care much) about that person. Nor is such a view wholly alien to Xunzi. As background, consider the following:In matters of conduct, the gentleman does not esteem feats that are difficult (nan 難) but improper. . . . To cast oneself into a river while clutching a heavy stone [i.e., to drown oneself] is a difficult thing to do, but Shentu Di could do it. However, the gentleman does not esteem such conduct, because it does not accord with ritual and yi. (HKCS 3/8/20 – 3/9/1)

The sense in which Shentu Di did something “difficult” is not that he did something technically difficult to accomplish, but rather something difficult to motivate oneself to do, the sort of thing that, according to chapter 22, is a case of approval overriding one’s desire to live, and hence amounts to a kind of forcing oneself. With that understanding in mind, let us turn to another passage, which comes in the middle of a discussion of 
mourning
, one of the most important occasions to express care for one’s parents, on Xunzi’s view. After explaining how the rituals limit mourning practice, Xunzi remarks:To go beyond this [limit] is vile, and even should it be a feat of amazing difficulty (nan 難), the gentleman will still consider it base. And so, to measure one’s food and then eat it, to measure one’s waist and then tie the mourning sash, to show off to those in high positions one’s emaciation and infirmity—this is the way of a vile person. It is not the proper patterning of ritual and yi; it is not the true disposition (
                    qing
                    
                   情) of a filial
 son. It is rather the behavior of one acting for ulterior purposes. (HKCS 19/94/13–14)

Mourners were expected to be so sad as to lose their appetite, but here Xunzi contemplates an instance where someone takes this to the extreme. As before, the sense in which starving oneself to the point of emaciation and infirmity is “difficult” must be understood in terms of motivating oneself to do it, rather than any technical aspects, which likewise suggests that Xunzi has in mind a case of a person forcing himself to act this way. Significantly, while mourning is supposed to be an expression of caring, Xunzi denies that such forced and calculated behavior reflects the true disposition of a filial
 (i.e., caring) son. To this extent, Xunzi seems to endorse the idea that genuine caring must be spontaneous and that acts following from it should be unforced. If so, then it is understandable that he uses ren as his focal point in insisting that the ideally virtuous person is free from forcing himself, steeling himself, and precariousness.
In addition, note that while Xunzi explains ren as “caring for others,” he elsewhere treats “caring for others” as a kind of 
                qing
                
               (HKCS 2/6/16). This idea is also echoed in the passage just quoted that denies that certain forced mourning practices reflect the 
                qing
                
               of a filial
 son. Now as mentioned earlier, the problem with Ji, Mengzi
, and Youzi is not that their desires are too strong or aim at inappropriate objects, but rather that they take extreme measures to resist what seem to be otherwise relatively normal desires. Hence Xunzi’s remark in that context that “the sage follows his desires and embraces his 
                qing
                
              ” (HKCS 21/105/18–19) suggests that his concern there is more with mutual accommodation between what one approves and one’s dispositions and desires, instead of with simply bending the dispositions and desires into conformity with one’s approvals. In light of the preceding reflections about ren, we can see this remark as having a further justification and making a further point, namely that to the extent that being ren consists in being motivated by the 
                qing
                
               of caring for others, then inner harmony is actually needed to allow for the kind of spontaneous and unforced caring that Xunzi takes to be characteristic of ren.

56

If this account is right, then Xunzi’s demand that virtuous people be free from internal conflict is based primarily on his conception of a central virtue, which makes that demand not merely a prudential demand, but moreover a moral demand. Unfortunately, I do not have space to assess the justifiability of this demand here.57 In closing, however, let me note one issue raised by Xunzi’s view. Xunzi takes disharmony between one’s approvals and one’s desires and dispositions to indicate that something is wrong, but—because he does not simply equate approvals with correct rational
 judgments—the fault could be on either side: perhaps one approves the right action, but incorrectly fails to desire it, or perhaps one’s desire for some action is correct, but one incorrectly fails to approve it. Accordingly, Xunzi’s view suggests that if one winds up forcing oneself to accomplish certain tasks, one should take that as an occasion for reflection and ask oneself which sort of forcing is going on, because the different scenarios require quite different responses. While such reflection would likely be salutary, Xunzi does not offer any clear procedure for undertaking it and resolving such questions. His view thus leaves us an epistemological challenge that is well worth considering, even apart from the details of his particular psychological views.
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Footnotes
1For defense of this personified way of speaking of Xunzi, see the introduction to Hutton (2014). Also, in speaking of Xunzi’s views “on moral psychology,” I do not mean to imply that Xunzi himself identifies “moral psychology” as a distinct area of inquiry—he does not. Nonetheless, for the sake of better understanding his position, I think it is still justifiable to single out this aspect of his thought for discussion, so long as it is borne in mind that this approach is intended to offer only a partial account and is undertaken for specific scholarly purposes. See my remarks about “ethics” as a category for studying Xunzi on p. 67 of this volume, especially note 2 there.

 

2I disagree with Tang Siufu about some matters concerning 
                  xing
                  
                 and 
                  wei
                  
                , so readers are invited to consider contrasts between the picture I present and his contribution to this volume.

 

3All translations here are my own, and are taken or adapted from Hutton (2014).

 

4At the end of this chapter, I will return to consider this issue further. For more on how I apply “virtue” in the context of discussing Xunzi, see my essay on Xunzi’s ethics in this volume.

 

5
Graham
 (1990: 65) observes that Xunzi “identifies [qing] with the passions,” but Graham
 also argues that among pre-Han Chinese texts qing “never [simply] means ‘passions’ even in [Xunzi]” (Graham
 1990: 59), and instead proposes that for Xunzi it should be understood as “the genuine in man which it is polite to disguise” (Graham
 1990: 64) or “the part of man which is genuine and unassumed” (Graham
 1990: 65), which in Xunzi’s case winds up co-extensive with the emotions. Graham
 thus recognizes the aspects of the text that make it tempting to take qing as emotions while also wanting to resist the move to equate qing with emotions. While I think Graham
’s resistance here is right, he does not take into account the fact that Xunzi thinks people’s qing can change (see below in main text here), which poses certain challenges for thinking of qing in terms of what is “genuine,” “polite to disguise,” and “unassumed,” and hence I also do not adopt Graham’s
 proposed translation of qing.

 

6Here I follow the suggestion of Ikai Hikohiro 豬飼彥博



                    
                   to emend 心 to 身 (ZB, ad loc.).

 

7Another possible translation for qing is “feeling,” but this, too, has drawbacks: according to common English usage, one “feels” pain when cut and “feels” cold in winter, but Xunzi does not treat pain and cold as qing. Readers should, therefore, treat “disposition”—like other translations here—as merely a stand-in for qing, and our understanding of qing should be derived from its use in the text.

 

8In discussing changes to the dispositions (and further below, changes to the desires), I agree with much of what Kline
 (2006) says, with the exception that many cases he describes as the development of new dispositions and desires are cases I think are better described as modifications of existing natural dispositions and desires. See also note 16 below.

 

9More strongly, at HKCS 23/114/3–5, Xunzi says that ritual requirements bei 悖 (“go against”) people’s qing, i.e., their natural and inborn qing. See note 11 below.

 

10I think this point can help resolve the apparent tension between Xunzi’s claims that one’s xing 性 cannot be “remade” (HKCS 8/33/20, 23/113/17–18) and his remarks elsewhere (HKCS 8/33/20, 23/114/14) advocating “transforming” one’s xing. Since the qing are the “substance” of the xing, changes to people’s qing count as changes to their xing. Xunzi thinks people cannot but experience “liking, disliking, happiness, anger, sadness, and joy,” and in that respect the substance of the xing remains constant, but insofar as the timing, intensity, and objects of these experiences change, the xing can be called “transformed.” (Compare production of wooden implements: when making a bowl, the wood retains its characteristic qualities, e.g., rigidity, resistance to water, etc.—it remains wood—while changing in other qualities, e.g., shape, size, texture, etc.) Contra Michael Nylan, though, I do not think Xunzi ever uses xing to refer to the transformed impulses (cf. p. 420n129 in this volume)—I think he always uses xing to refer to what is not yet transformed.

 

11Note that, if we take yu as “desires” for now, then at least in the case of the desires for eating and rest mentioned at HKCS 4/15/7, Xunzi seems to have in mind very particular, occurrent desires. Compare the following:

                  Now people’s xing is such that when hungry they desire satiety . . . and when tired they desire rest. This is people’s qing and xing. . . . When a son gives way to his father [to let him eat first] . . . [or] stands in for his father [to let him rest from work], . . . these two kinds of conduct both go against one’s xing and are at odds with one’s qing. Nevertheless, they are the way of a filial child, and the proper form and order contained in ritual and yi. (HKCS 23/114/2–6)


                
Here, the idea that following ritual and yi and so deferring eating and resting goes against one’s natural desires makes sense only if those desires are to eat right away and rest right away; if they were merely standing desires and not keyed to a particular time, there would be no conflict with what ritual and yi demand. For the significance of this point, see notes 13 and 16 below.

 

12My approach here is modeled after the analysis of desires in Cooper
 (1999).

 

13Contrast Hagen
 (2011), which distinguishes natural “basic desires” (e.g., a desire for beauty) from “specific desires” (e.g., a desire for ritualized conduct, which is beautiful). That distinction is ill-formed, since the proper contrast for “basic” is “non-basic” or the like, whereas the proper contrast for “specific” is “general.” It also separates what are better considered two aspects of desire—their bases and their objects—into two sets of desires, by assimilating the former to “basic desires” and the latter to “specific desires.” Furthermore, Hagen
 faces a problem: Xunzi says, “To be as noble as the Son of Heaven and to be so rich as to possess the whole world—these are what people’s qing [i.e., their natural dispositions] are alike in desiring” (HKCS 4/16/18). The reference to qing should, for Hagen
, make these desires count as “basic desires,” and indeed he treats a nearly identical list of desires (HKCS 11/53/12–13) as of a piece with “basic desires” (Hagen
 2011: 59n17). However, these desires are also highly specific, so Hagen’s
 contrast between “basic” and “specific” cannot be maintained. See also note 11 above.

 

14Most commentators take the shi 是 in these lines as meaning “this,” which they in turn take as referring back to the xue 學 (“learning
”) of the gentleman mentioned at HKCS 1/4/14. I agree to an extent, but rather than referring to the particular items the gentleman studies (e.g., the 
                        Odes
                        
                      , Documents, etc.), I think the point must really be about the content of what he studies, namely the Way, in which case we might as well read shi as “right.” Hagen
 (2011: 68n29) takes the referent of shi to be what is “beautiful/admirable,” but his argument simply overlooks the way that HKCS 1/4/16–21 picks up the topic of HKCS 1/4/14, which the commentators clearly see.

 

15See HKCS 4/15/14.

 

16
Hagen
 (2011) argues that for Xunzi, moral cultivation changes only “specific desires” and not “basic desires” (see note 13 above). Insofar as Hagen’s
 “basic desires” are what I call the “basis” of desire, I agree that for Xunzi, cultivation does not replace people’s innate bases of desire. However, Hagen
 apparently thinks the only possible change to a “basic desire” would be one replacing what I call the basis of desire, and since he thinks that for Xunzi, “basic desires” do not change, he concludes that any change in desire results in a distinct, new “specific” desire, rather than modifying existing “basic” desires. On my view, that conclusion is unnecessary: desiring things as “both pleasurable and proper” can form a single, integrated basis for desire, and if such a conjunctive basis of desire arises by training one’s existing desire for things as pleasurable, the resulting desire can count as a continuation of the previous desire. Moreover, Hagen’s
 interpretation conflicts with other evidence from the Xunzi. Consider Xunzi’s example of wanting to rest. As noted above (n. 11), this is a specific desire to rest right away. If a tired sage
 defers resting, as ritual and yi demand, without forcing himself (per ch. 21), then the sage must not experience that desire when he defers resting. However, if the sage rests later and in doing so is acting on a desire to rest, then Hagen
 would deem that a new, specific desire. Yet, that desire could not be a more specific version of the natural desire to rest right away (because the natural desire is already indexed to a specific time that is, ex hypothesi, not when the sage rests), and were it a wholly new desire, this would not fit Xunzi’s talk of “guiding” and “regulating” desires (HKCS 22/111/4–5), because it would not be a continuation of a prior desire. By contrast, if the bases and objects of (even natural) desires can be altered as I just described, then sages can be seen as acting on desires that are continuous with those in the pre-cultivated state, yet also changed (e.g., the sage
 desires rest when it is proper, and so acts on a natural desire to rest, experienced at a time and way in harmony with ritual and yi).

 

17Some readers think Xunzi himself uses ke inconsistently throughout the passage. I lack space to address their views here, so I simply offer the translation that follows as what I deem the most plausible understanding, when one tries to read ke as consistently as possible.

 

18Put most strictly, Sung’s position is that yu has no motivational force of its own (Sung 2012: 380). She does allow that yu can influence what the 
                    xin
                    
                   approves, and therefore indirectly cause a given action (Sung 2012: 381). For that reason, if “motivate” is taken as simply a synonym for “cause,” there is a sense in which on her view yu can be said to “motivate” action, but just not “by itself.” However, as I use “motivate” and its variants in this essay, I restrict it to the direct and proximate cause(s) of action, and under that construal, on Sung’s picture yu does not motivate action at all, because for her it can only cause action in the indirect manner described above. While Sung normally frames her view as the claim that “yu cannot by itself motivate action” (Sung 2012: 380), she also occasionally drops the qualifying phrase “by itself” in a way that brings her use of “motivate” closer to mine, e.g.: “It is because Xunzi does not regard yu as capable of motivating action that he argues that the strength of yu is irrelevant to action” (Sung 2012: 377, see also the quote in note 20 below). For these reasons, I do not think it unfair to describe Sung’s view as I do in the main text here and below, even though her position is somewhat more complex than my characterization reveals—those complexities are not crucial to the issue in dispute between her and Van Norden
 and Wong.

 

19For example, see Dongfang
 [Lin

] (2011) for a rather different approach to understanding ke than those I discuss here. I disagree with various aspects of his view, but have chosen not to pursue those disagreements on this occasion.

 

20I say “seems,” because Sung’s reading of the sentence is unclear. She argues against views like those of Van Norden
 mainly by showing that the implicit grammatical subject of qiu 求 (“seek”) in qiu zhe 求者 (“those who seek”) is not the person’s yu. I endorse her grammatical point, but unless she already assumes something like reading (c), her conclusion that yu does not motivate action simply will not follow. The closest she comes to presenting the argument I reconstruct for her is her remark that “If the person is necessarily subject to 
xin’s
 approval, it is difficult to see in what sense the person’s action can be motivated by yu” (Sung 2012: 373n12, emphasis added).

 

21See e.g., HKCS 21/103/25 and 22/109/1.

 

22Sung’s remarks quoted above in note 20 (especially her use of the word “necessarily”) suggest that she may have in mind the reading I describe here.

 

23I follow the suggestion of Wang Niansun 王念孫
 to excise the 以 that appears after 欲 in some editions of the text (see ZB ad loc.).

 

24Ikai Hikohiro (see ZB ad loc.) suggests that sentence (2) originally contained the bracketed zhi 之, and that it was erroneously dropped during transmission of the text. Even if one does not emend the text to restore that character, zhi (when used as a possessive particle) is commonly elided in classical Chinese, so it is still plausible to treat sentence (2) as if it contained that zhi.

 

25Indeed, as far as I can tell, every translator and commentator on the Xunzi takes this part of sentence (1) this way.

 

26HKCS 11/51/23 and 20/100/10 allow that people can lack joy for at least some periods. HKCS 29/143/14–16 also suggests this.

 

27Sung uses this strategy to try to disarm another passage that potentially challenges her view. Chapter 19 states, “Humans are born having desires. When they have desires but do not get the objects of their desire, then they cannot but seek some means of satisfaction” (HKCS 19/90/3). Because this passage moves from claiming that people have desires to claiming that they will seek to satisfy their desires, it may suggest that desires motivate the seeking. Against this, Sung remarks, “Even though qiu is discussed in close relation with yu in passage [HKCS 19/90/3], there is simply insufficient ground for us to make the further claim that yu itself can materialize into qiu” (Sung 2012: 375). In other words, she takes the absence of any mention of approval here as simply an absence, rather than evidence that approval is not needed for action.

 

28The construal of dao 道 as “to enact” is adopted by Li Disheng
, for example, who glosses it as xing 行 (Li
 1979). The second reading, “guide,” is advocated by Tsukada Taihō 冢田大峯
, for instance, and is based on taking 道 as a loangraph for 導. Ogyū Sorai 荻生徂徠
 understands 道 as “find a way to” (for Taihō and Sorai, see Wang
 2005: 923n32). Several other commentators fall somewhere between Taihō and Sorai, by taking 道 as meaning not merely “guide,” but moreover “guide to a successful outcome.”

 

29In Chinese, jin 禁 is closer to this sense of “prevent,” and one would have expected that word instead of zhi 止, if Sung’s view were correct.

 

30On Sung’s view, desires present the heart with (potential) reasons for action, but neither the desires nor the reasons they present have any motivational force without endorsement (approval) by the heart. Hence, if the heart withdraws its endorsement from some desire and the reason it presents, then there is no motivation toward that action any more, and so no sense in which one has to force oneself to act against what one desires. It is also not plausible to try to read the “forcing” as the heart forcing itself to endorse one reason (and desire) over another. For in order to explain such “forcing,” one would have to identify in Xunzi’s view some element (or some activity) in the heart that resists the attempt by some other element (or activity) to endorse a given reason, yet loses out, and I do not think Xunzi’s text offers us anything that could plausibly be taken as what resists an endorsement in the way required for such a picture, though I cannot pursue that argument further here.

 

31
Kline
 (2000: 160–61) makes a similar objection. See also note 34 below.

 

32I thank Chan Kang 詹康 for stressing to me this line of objection.

 

33See HKCS 22/111/8, 4/16/18, 8/34/10.

 

34Wong’s account of the alternatives is also highly reminiscent of the debate sparked by Bernard Williams’
 essay “Internal and External Reasons” (Williams
 1981). For those familiar with that debate, attempts by various authors to articulate a non-Kantian, non-Moorean, and non-Platonist defense of external reasons (e.g., McDowell
 1995) provide grounds for thinking that Wong unjustifiably restricts the basis on which Xunzi might hold the “strong” view to just the Kantian
 and Moorean
 (and Platonist) approaches.

 

35
Stalnaker
 (2006: 74–75, 137–38) argues that Xunzi is not blind to the problem of “weakness of the will
,” and while I agree with Stalnaker
 that Xunzi certainly recognizes the ways in which people can fall prey to various temptations, I still think the problem of 
                    akrasia
                    
                   as I describe it here is one that Xunzi never really addresses.

 

36Note that if the ke 可 in ke de 可得 is taken to mean “permissible,” then the sentence attributes to the 
                    qing
                    
                   not merely beliefs, but moreover beliefs involving value-laden concepts.

 

37One possibility worth considering, but which I cannot explore here, is that both yu and ke might be better understood as what some philosophers have called “besires.” I thank Jamie Hardy for suggesting this idea.

 

38That is not to say that 
                    akrasia
                    
                   is not a problem for Xunzi at all or cannot be restated in terms that have force against him: one could still ask whether it really is impossible (as Xunzi believes) for someone to ke one action but do another. See also footnote 52 below.

 

39Compare HKCS 9/39/9, where Xunzi says animals’
 zhi 知 divides them from plants. There, zhi is more plausibly taken as “consciousness” or “awareness” than “reason.”

 

40My interpretation of what sort of reasoning this is can be found in Hutton 2002.

 

41This view of ke again helps explain why Xunzi does not really worry about 
                    akrasia
                    
                  : “choice” and “decision” by themselves imply nothing about what one believes one ought to do, and hence do not invite questions about discrepancies between such beliefs and what one actually does. Also, viewing ke like “choice” or “decision” helps relate Xunzi’s discussion of ke to a remark earlier in Chap. 22: “When the 
                    qing
                    
                   is a certain way and the heart makes a choice (ze 擇) for it, this is called ‘deliberation.’ When the heart deliberates and one’s abilities act on it, this is called ‘deliberate effort’” (HKCS 22/107/23–24). Here, Xunzi does not mention ke, so the relation between this description and his discussion of ke is unclear. I suggest that the heart’s ke-ing some action is the same moment the earlier passage calls “choice” (ze 擇), simply described in different terms that bring out one belief or attitude accompanying the choice. This difference also highlights how ke is not simply the same as “choice” or “decision,” since neither of those terms conveys a belief or attitude toward what is chosen.

 

42This point also shows that Wong’s
 “weak” reading, on which “Reason is a Humean
 ‘slave of the passions’” (Wong
 2000: 140) posits an analogy that conflicts with Xunzi’s own analogies for the relation between the xin (or zhi) and the yu.

 

43For comparison, whereas Socrates in Plato’s
 Republic argues that reason should have power over the whole person because only it can know what is best, Xunzi takes for granted that the xin (or zhi) does have such power and argues that the xin (or zhi) should exercise this power, and exercise it correctly. Xunzi’s approach to moral cultivation thus parallels his approach to political reform: he tries to persuade kings and ministers to use their existing powers in better ways, rather than trying to establish whole new power structures.

 

44See the second explanation of wei at HKCS 22/107/24, as well as HKCS 22/111/14 and HKCS 23/113/17–19.

 

45Of course, an expanded notion of “reason” might encompass these other abilities, but there is a risk that then “reason” will cease to designate a distinctive faculty (as many thinkers have regarded it) and instead designate simply the sum total of human intelligence.

 

46It is important to remember that, for Xunzi, reading the Xunzi is not part of his program of moral cultivation: rather, that program requires studying
 “Classics” such as the 
                    Odes
                    
                   and 
                    Documents
                    
                   and partaking in rituals and music. So although he may appeal to our reason through the arguments of his text, we should not mistake this for his ideal of moral education.

 

47See Mark Berkson’s account (in this book) of how, for Xunzi, ritual practitioners engage in “sophisticated pretending” that involves, among other things, maintaining contradictory stances.

 

48Regarding Ji, the desires are identified simply as “the desires of the eyes and ears.” For Youzi, the relevant desire seems to be the desire to sleep, and there is no indication that his wanting to sleep was somehow inappropriate. The case of Mengzi
 is the least clear about what desire and/or disposition Mengzi
 is forcing himself to act against, but I think most probably it is the (quite normal) feelings of attachment and desire for his wife.

 

49Thus, although Xunzi demands, like Aristotle
, that virtuous people be free from internal conflict, Xunzi is motivated by a different problem than what motivates Aristotle’s
 discussions of 
                    enkrateia
                    
                   (“continence”).

 

50Many modern interpreters construe Xunzi’s remarks that advocate following li 理
 as emphasizing rationality. I think such views are based on anachronistic readings of li 理
 as “reason” or “rationality,” which I criticize in Hutton 2002, as does Stalnaker
 2004.

 

51In its focus on the importance of inner harmony for personal wellbeing, such a view would be analogous to the idea one sees in Plato
 and Aristotle
 that a disharmonious state of soul is dysfunctional and therefore not compatible with the best type of life, but such a position would not necessarily be the same view as that of Plato
 and Aristotle
, either, insofar as they emphasize the need for the faculty of reason in particular to set the terms of and lead in this harmony, whereas Xunzi (on the view I have proposed here) does not have this emphasis.

 

52This problem resembles the “cloudy-eyed” 
                    akrasia
                    
                   that Aristotle
 discusses in Nicomachean Ethics VII.3.

 

53
Stalnaker
 (2006: 138) makes this same point.

 

54Some might wonder about the sense of si 思 (“pondering”) in “pondering ren” here. As Van Norden
 (2000: 112) notes, si often refers to thinking about an object fondly or longingly, where the aim is not necessarily to understand it, but rather to possess or be near it. I think that this is the force of si in si ren, and that what the phrase refers to is not some detached contemplation of ren, but rather concentrating on and actively pursuing ren.

 

55For more on this point, see Hutton 2000: 230–31.

 

56These features of the text seem to me to show that Xunzi was not entirely unaware of the sort of problem that Harold
 2011 discusses under the label of “alienation
.” Whether Xunzi’s view can adequately address that challenge is a separate issue that I lack space to explore here.

 

57For instance, Stohr
 2003 argues against Aristotle’s
 claim (as commonly interpreted) that continence
 is distinct from and morally inferior to virtue. It is well worth considering to what extent her arguments might have force against Xunzi as well.
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1 Introduction


Ritual
, in its Confucian sense, is pervasive and profoundly important in our lives, but it seems that many people fail to see the degree to which we are made human, society is made orderly, and life is made more beautiful, by ritual. Modern and contemporary Western philosophers have rarely addressed ritual in their scholarly work (unless they are scholars of Confucianism), and very few have written about the moral relevance of ritual. Howard Curzer’s
 analysis of recent Western philosophical scholarship on the topic concludes, “Overall, Western ethicists are simply ignoring rituals!” (Curzer
 2012: 209). Adam Seligman
 and his co-authors of Ritual and Its Consequences agree, lamenting that ritual “receives much too short shrift in the contemporary world [of both popular and academic culture]” (Seligman
 et al. 2008: x).
Over the years as I have taught Confucianism at the college level, it is clear that many students have not reflected deeply on the role of ritual in their lives, often associating the term primarily or solely with formal religious rituals. After encountering the profound writing on ritual of the classical Confucian thinker Xunzi, they more deeply appreciate the way that virtually every human activity is ritualized (e.g., meeting someone, taking a class, having a family dinner), and also how much we learn, express, and are shaped through ritual.
Ritual is a particularly good topic for philosophical analysis because it is a fundamentally important element in our lives that, like water is to fish, constitutes the (social) medium we move in while remaining largely invisible to us. Reading Xunzi can help us see, in a new way, what we have been immersed in all along. Xunzi also challenges us to see situations where we might be ritually deficient and those where we might more deeply appreciate an effective, beautiful ritual. He also explains how our understanding and performance of ritual can go wrong, and gives us the tools to avoid harmful deformations.
In this essay, I will explore Xunzi’s understanding of ritual and his hermeneutic achievement. I will show how he tries to address the challenges he sees through a number of related sophisticated philosophical positions that I describe as meta-level awareness and reflexivity, participant-observer consciousness, and symbolic realism

. While I will discuss a number of specific rituals described in Xunzi’s writings, I will focus most deeply on Xunzi’s powerful description of the death rituals.
Throughout the essay, I will put Xunzi in conversation with Western thinkers. While it is impossible to undertake any sustained, in-depth comparative study here, it is still productive to set particular Xunzian insights against those of the Western thinkers, each of whom is able to cast a revealing light on (and, at times, pose a provocative challenge to) an aspect of Xunzi’s picture. Xunzi’s approach, which is characterized by clarity, theoretical rigor and systematicity, lends itself well to this type of modest comparative exercise. The challenges to particular aspects of Xunzi’s picture will be posed primarily by Sigmund Freud
, and by contemporary critics James Harold
 and Howard Curzer
. I will suggest possible responses to these critics that, while moving Xunzi’s thought in directions that make it amenable to modern applications, remain in accord with Xunzi’s fundamental approach. Other Western thinkers whose work will be addressed are Robert Bellah
 and Roy Rappaport
, whose ritual theories and religious visions resonate with Xunzi’s.1


2 Historical Context
By the time of Xunzi’s birth at the end of the fourth century BCE, Confucian ritual had come under attack from a number of directions, most significantly from the Mohists
 and the Daoists
. For the Mohists
, ritual was a wasteful, unnecessary activity that took away energy and resources from the valuable pursuits of creating wealth, population and order in the state. For the Daoists
, ritual was a form of artifice
 that prevented the spontaneous expression of our 
nature
 and thus cut us off from the rhythm of the Dao. Xunzi, the first systematic Confucian philosopher, took up the task of defending Confucian ritual from these philosophical attacks. At the same time, he faced another challenge. As someone who might be considered both a naturalist and a rationalist, Xunzi was disturbed by the beliefs in ghosts
 and spirits


                
                
               that motivated many individuals’ participation in ritual, believing them to be not only misguided, but potentially harmful.2 Furthermore, Xunzi rejects the view of his fellow Confucian Mengzi
 孟子 (ca. 372–279 BCE, also called “Mencius
”), who argued that the Confucian Way (including the specific rituals) is grounded in human nature with its ultimate source in 
                tian
                
               天 (“Heaven”).
Xunzi’s response to these various challenges was largely an interpretive one. He defended the Confucian tradition by arguing for a particular understanding of ritual’s origin, structure, and efficacy. In doing so, Xunzi provided a new Confucian interpretation that argues for the necessity of ritual activity for the individual and society.

3 Xunzi’s Understanding of Ritual
Before proceeding, it is important that the Confucian concept of li 禮, here translated as “ritual,” is defined. The word “ritual” can be somewhat misleading, as the scope of the Confucian li is far greater than that found in many popular English uses of the word “ritual.” To begin with, the li certainly include formal rituals, such as life-cycle rituals (coming-of-age ceremonies, funerals
, etc.) and religious and political rites and ceremonies. However, li also encompasses everyday social practices that would fall under our concepts of etiquette, decorum, propriety, and generally what is “fitting” in any given situation. This would include how we meet a stranger (bowing or shaking hands, the way we introduce ourselves, etc.), how we conduct ourselves at a dinner party, and even how we sit. In fact, one passage in the Confucian 
                Analects
                
               reads, “The Master would not sit until his mat was straight.”3 Why, readers often wonder, would a passage concern itself with such a seemingly trivial matter as how Confucius
 sat? Engaging with the Confucian texts teaches us that how one sits (or eats, or walks) is anything but trivial. For example, no matter how well qualified a candidate may be for a particular job, if they went into the interview and sat with legs splayed carelessly apart, or with one foot propped up on the desk in front of them, there is almost no chance they would get the job. How one sits communicates something about an individual; it also cultivates certain attitudes and dispositions over time (sitting upright develops attention, slouching the opposite). Violating the li (e.g., hugging the interviewer, for instance) can have serious consequences, as it demonstrates poor judgment, uncultivated character, and a lack of understanding of the situation. The Confucian discussion of the li shows us that small things matter a great deal, as they shape and express who we are. Xunzi writes, “When observance of small matters is neglected, the disorder that results is great” (HKCS 27/129/22; K III.216, 27.40). For Confucians, it is important to sweat the small stuff.
In the broadest sense, the li is simply the proper way of being in any context. Without the li, people would be motivated
 primarily by their self-centered desires
, and would have no way to cultivate themselves and become humane, ethical individuals. Conflict would be inevitable, and societal chaos would result. On Xunzi’s account, it was the genius of the sage kings to see this problem, to understand the necessity of rituals, and to create the set of rituals that ideally accomplishes the ends of self-cultivation and social and cosmic 
order
. To do so, they had to understand human nature, social and political dynamics, and the way of the natural world. The rituals had to satisfy human desires
 (otherwise they would be ineffective), but then had to go beyond those desires to cultivate higher-order goods (respect for one’s elders, appreciation of beauty, etc.).
Ritual focuses on embodied action—how we carry ourselves, the proper motions, gestures, etc.—but also involves the cognitive and affective realms, as ritual participation evokes certain feelings (awe, reverence, gratitude, humility, etc.) and, ideally, stimulates reflection.4 In other words, li is fundamentally an orientation of one’s entire being. Li is not merely repetitive, instrumental action (as might happen on an assembly line, or when we brush our teeth every day), but has a symbolic element. It is also essentially social, and so would not encompass what we might call “private rituals” that we create for ourselves. We do not invent li, we inherit them from the sages. By participating in and investing ourselves in the rituals, we are engaged with tradition, and in turn preserve and transmit that tradition.
Xunzi’s conception of ritual is bound up with his view of xing 性 (“human nature”). Ritual is essential for Xunzi because, unlike in the case of fellow Confucian Mencius
, who believes that human beings have a moral heart
 within, Xunzi argues that we do not have a moral nature within that can guide us. Ritual is that which orders our disorderly nature, and transforms us from self-centered beings driven by our appetites to humane, empathetic beings who are capable of entering into meaningful relationships with others. Xunzi writes, “Ritual is that by which to correct your person” (HKCS 2/8/1, H 14). The sages were able to create ritual because they engaged in wei 偽
 (“conscious activity” or “artifice”), an effortful application of creativity, intelligence and analysis of the human condition and environment. They saw what needed to be done to cultivate individuals and bring about social order.
Xunzi argues that rituals accomplish the following things—(1) create and sustain social order, fostering right relationships with others (ritual’s ordering function); (2) harmonize human beings with the larger natural order (ritual’s ecological function5); (3) enable the cultivation of good character in individuals, in particular virtues, right attitudes, emotions, and ways of thinking (ritual’s developmental/cultivative function); (4) connect people with and educate them about their history and tradition (ritual’s pedagogical function); (5) provide the means of transition from one period of life or status to another, i.e., rites of passage (enabling ritual to create a new status, an example of its performative function); (6) allow the appropriate expression of feelings and attitudes (ritual’s expressive function); and (7) beautify our lives (ritual’s 

                aesthetic
                
               function, e.g., turning the act of nourishing ourselves through eating into a beautiful family meal).
There is one other function of ritual worth mentioning. Ritual focuses us and makes us more deeply appreciate the things we are experiencing. In other words, it enhances our sensuous experience of life. In chapter 21, on “Dispelling Obsession,” Xunzi warns about the problems of a distracted, imbalanced or divided mind; he emphasizes the need to develop the qualities of emptiness
 (openness), stillness
 and unity
 in the mind (HKCS 21/103/25 – 21/107/12, W 131–41). He recommends a state of mind often associated more with Buddhist
 meditation than Confucian practice—“Do not long for the past, do not fret over the future, and do not allow your mind to be disturbed by anxiety” (HKCS 21/107/11, W 137). Ritual, which focuses the mind and senses, allows for this to happen and heightens one’s experience. Xunzi describes how, through ritual, people are able to achieve satisfaction of the mouth, nose, eye, ear and body (HKCS 19/90/5–8, W 93–94).
Recent studies have shown what Confucians have believed for millennia: rituals cultivate a kind of mindful attention that focuses us on what we are doing and enables us to more deeply appreciate what we are seeing, hearing, tasting, etc. The authors of a series of recent studies published in the journal Psychological Science found that “ritualistic behavior potentiates and enhances ensuing consumption.” Participants who engaged in ritual prior to eating evaluated their food as “more flavorful, valuable, and deserving of behavioral savoring.” The authors conclude, “Rituals enhance the enjoyment of consumption because of the greater involvement in the experience that they prompt” (Vohs
 et al. 2013).
This function of ritual is related to another feature of rituals that Xunzi discusses—the shaping and moderation of our appetites, an essential function given Xunzi’s view of the threat posed to social order by the unchecked pursuit of appetite satisfaction. Another recent scientific study provides evidence for this, showing that mindful eating, which can be facilitated by rituals, can lead to better portion control (Timmerman
 and Brown
 2012).

4 Ritual and the Meta-Level Perspective
Whereas every religious tradition has rituals in which participants express reverence for that which is sacred, Confucianism (especially in its Xunzian form), arguably more than most other traditions, at the same time reflects on and reveres ritual itself. A central aspect of Xunzi’s vision is a meta-level reflection on ritual. Chapter 19 of Xunzi’s writing, “Li lun” 禮論 (“A Discussion of Rites”), probes deeply into ritual’s origin, foundation, benefits, beauty, and significance. Xunzi’s theoretical achievements are made possible by his meta-level perspective. This perspective is not that of the removed intellectual; it plays a central religious role and is essential to his “daology.” The cultivated person not only participates in and deeply appreciates ritual, but also reflects on the formal, expressive, transformative, aesthetic, and symbolic dimensions of ritual.
Xunzi believes that human beings should have reverence not only for that toward which ritual directs us, but also toward ritual itself, for ritual both makes possible and makes manifest the goods Confucians value most: the deep and proper connection with other human beings, the community, the sociopolitical order, and the cosmos. Our relationship is both with others who live among us and with those who lived in the past, for in participating in ritual, we are participating in—in a sense, submitting to—meanings we ourselves did not create. In Roy Rappaport
’s terms, “the performers of rituals do not specify all the acts and utterances constituting their own performances” (Rappaport
 1999: 32). They are encoded “by other than the performers.”
Much of Xunzi’s reflection on ritual deals with the general characteristics of ritual (in addition to his treatment of particular Confucian rituals, such as the death rituals) and thus can contribute to any ritual theory. The formal elements of ritual are among those aspects analyzed and venerated. Like Xunzi, Roy Rappaport
 focuses largely on the formal structure of ritual, arguing that simply from looking at ritual’s formal features one can understand why it is the “basic social act.” Rappaport
 lists what he describes as the “logical entailments” of ritual, which include “the establishment of convention . . . the investment of whatever it encodes with morality . . . the sanctification of the conventional order” (Rappaport
 1999: 27). These very entailments, for Confucians, are worthy of reverence (in addition to the specific object of focus of any particular ritual, e.g., birth or marriage, the bounties of the earth). Beyond the concern for whatever it is that a specific ritual is enacting, expressing, or symbolizing, Xunzi also has a reverential concern for the very logical entailments of the ritual form, ritual simpliciter. This is significant because these entailments are independent of the ontological status of the object of any specific ritual, and so not dependent on the actual existence of any particular object, such as a ghost
 or spirit
 or a responsive Heaven
. Xunzi, therefore, can preserve the ritual even while dispensing with the putative objects of the ritual (that toward which the ritual is directed, what the ritual is seemingly about) because of what the formal structure of the ritual does on numerous levels—aesthetic, expressive, symbolic, and so forth.
Through continued ritual performance and study
, one not only cultivates important virtues and emotions, but also comes to a deeper understanding of, and reverence for, ritual itself—what makes it possible, effective, and valuable, what makes it the essential humanizing activity. So when ritual points in the direction of the sacred, it is always pointing, in part, to itself.

5 Rituals in the Xunzi

Xunzi describes actual ritual at greater length and detail than Confucius
 or Mencius
, although the text is by no means a comprehensive description of Confucian ritual. The vast distance temporally and culturally from Xunzi’s world makes it impossible for us to attempt to recreate the precise rituals. Still, Xunzi’s understanding of human beings and societies is fully recognizable to us, and his insights about ritual certainly apply today.
When we read descriptions of particular rituals in Xunzi’s work, we must find analogies to make them understandable in our contemporary context if we want to move beyond seeing classical Confucianism as interesting only historically. Chapter 27 of the Xunzi is filled with examples of particular rituals. They include how one responds when being summoned by one’s superiors, what clothes are appropriate to wear given the occasion and one’s position, how ambassadors should comport themselves when on missions, words to be said at a wedding, the appropriate gifts for different occasions, and even how to stand and where to look when in the presence of others. In chapter 20, there is an extended description of a village wine ceremony (HKCS 20/101/6–22; K III.85–86, 20.5). Xunzi discusses how the host greets the guest of honor (as opposed to other guests), how offerings of wine are met with “episodes of deferring and polite refusals between host and chief guest,” when music is to be performed, when toasts are to be made, etc. It is clear that most of us will not host an event exactly like this drinking ceremony (finding good sheng 笙 reed organ players these days is quite difficult), but we can certainly recognize elements of a successful gathering that we could draw upon as hosts. Xunzi summarizes the key “patterns of conduct” that are important to carrying out the ceremony successfully, guidelines that could easily apply to parties that we host, such as “being congenial and enjoying oneself without dissipation, observing the distinctions between junior and senior without leaving anyone out; being content and at ease and yet in no way becoming disorderly.”
Of all the rituals discussed in the text, the most comprehensive and powerful treatment is saved for the 
death rituals
, for following the death of a loved one there is a great threat of instability and disorder at both the individual and social levels. It is during such times that the power and beauty of ritual can be seen most clearly.6 Xunzi’s eloquent description and insightful analysis provide the best illustrations of the concepts and hermeneutic strategy that characterizes Xunzi’s ritual theory. In my treatment of the death rituals, I will use the work of modern anthropologists, psychologists, and philosophers to demonstrate the depth, validity, and relevance of Xunzi’s explanation of death rituals.

6 Grief and Mourning

The human response to the death of a loved one involves both strong emotions
 and changes in behavior. Among the commonly described emotions are sadness, anger, fear, guilt, despair, disbelief, loneliness, and numbness. Behavioral changes often include loss of appetite, disruption of work activities, loss of interest in things ordinarily interesting, a decrease in sociability, disrupted sleep, and disturbing dreams. Paul Rosenblatt
 writes, “[People] need to ‘work through’ the loss. Working through processes include acceptance of the loss, extinction of no longer adaptive behavioral dispositions . . . and dissipation of guilt, anger and other disruptive emotions” (Rosenblatt
 et al. 1976: 6).7

Xunzi gives a detailed and moving account of the Confucian death rituals in his chapter on the rites. Xunzi recognizes that powerful feelings of grief normally accompany the death of a loved one and that these feelings can become harmful or pathological if they are not properly expressed:Everyone is at times visited by sudden feelings of depression and melancholy longing. . . . A filial son who has lost a parent, even when he is enjoying himself among congenial company, will be overcome by such feelings. If they come to him and he is greatly moved, but does nothing to give them expression, then his emotions of remembrance and longing will be frustrated and unfulfilled, and he will feel a sense of deficiency in his ritual behavior. (HKCS 19/97/20–22; K III.72, 19.11; W 113)

The rituals provide an outlet for that grief, taking the raw emotion and cultivating a beautiful form of spiritual communion with the deceased that brings higher goods to the mourner. “The sacrificial rites originate in the emotions of remembrance and longing, express the highest degree of loyalty, love, and reverence, and embody what is finest in ritual conduct” (HKCS 19/98/1–2; K III.72, 19.11; W 113). As we will see, they also provide for a gradual return to normal life, as the transition period is difficult and fraught with danger to the psyche.
While the responses of grief and mourning are parts of human nature for Xunzi, that does not in any way make them moral—it means that they are only potentially moral, but because of their raw power, they are also potentially dangerous to the individual and the larger community.8 For Xunzi, human nature is completely amoral; we are born with no innate moral tendencies, no inner moral guide. We should never simply follow and nurture our natural responses. Rather, the application of conscious activity
 is required to shape the raw material given to us into something ordered and flourishing
, something that will become a beautiful expression rather than a harmful discharge of energy. Ritual, the product of conscious activity
, is what does the shaping and molding. Ritual is not an expression of human nature, as it is for Mencius
; rather, it is the transformer of human nature.

                
              


7 Ambivalence and Emotional Conflict
Death rituals must help mourners deal with conflicting emotions and ambivalent attitudes. For example, mourners face the conflict between the knowledge that the loved one is dead and the inability to face or come to terms with that fact (cognitively, emotionally, or behaviorally). Confucian death rituals provide a moving example of the maintenance of important contradictions for the sake of both stability and meaning. Xunzi recognizes that the mourner is in a state of conflict, because she knows that the loved one is gone, but cannot come to admit that fact. The death ritual allows for this by treating the dead “as though” alive: “In the funeral rites, one adorns the dead as though they were still living, and sends them to the grave with forms symbolic of life. They are treated as though dead, and yet as though still alive, as though gone, and yet as though still present. Beginning and end are thereby unified” (HKCS 19/95/6–7; K III.67, 19.7a; W 107). There is no naive self-deception here, for the mourner knows the loved one is dead. The mourner is engaging in a sophisticated form of pretending that creates a healthy outlet for the emotions.
The challenges of ambivalence can be addressed effectively in the symbolic and aesthetic
 realms of ritual; symbols, art


                
                
              , and ritual are able to sustain and often reconcile deep psychological tensions in ways that logic and discursive reason
 cannot. The richness of human experience requires this ability, and it is accomplished through symbolic objects and actions. In Xunzi’s description of death rituals, an object can both be present and absent; an act can be “scripted” yet “spontaneous”; one can be treated “as if alive” and “as if dead.” “Beauty and ugliness, music and weeping, joy and sorrow are opposites, and yet rites make use of them all, bringing forth and employing each in its turn” (HKCS 19/94/8–9, K III.65, 19.5b; W 104).
In observing the process of mourning, Sigmund Freud
, like Xunzi, also recognizes the prominent role of such tensions. He cites a number of cases of patients refusing to accept the death of a loved one. He describes the process whereby the ego splits, with one part accepting death, and the other denying it. Freud
 describes a child’s reaction to his father’s sudden death: “I know father’s dead, but what I can’t understand is why he doesn’t come home to supper.” Likewise, Xunzi writes about the filial
 son who observes his lord or parent no longer breathing: “Weeping and trembling, he still cannot stop hoping that the dead will somehow come back to life; he has not yet ceased to treat the dead man as living” (HKCS 19/93/20; K III.64, 19.4c; W 102–3).9

One of the ways that Confucian ritual allows for the proper expression of these contradictory thoughts and emotions is through the inclusion of altered objects in the coffin. While these will supposedly “accompany” the individual, the mourner acknowledges that they will not actually be employed by rendering them unusable. Xunzi writes:Articles that had belonged to the dead when he was living are gathered together and taken to the grave with him, symbolizing that he has changed his dwelling. But only token articles are taken, not all that he used, and though they have their regular shape, they are rendered unusable. . . . A dead man is treated as though he had merely changed his dwelling, and yet it is made clear that he will never use these things. . . . The spirit articles prepared especially for the dead man have the shape of real objects but cannot be used (HKCS 19/95/12–13; K III.67–68, 19.7a; W 108).

This is known in anthropological terms as a “tie-breaking ritual.” The strong ties to the deceased make reentry into everyday life and the learning of new behaviors difficult. Thus, ritually marking the end of the relationship (and the beginning of a new one based solely on memory) becomes important. There are many types of tie-breaking customs, including disposal of personal property of the deceased and taboos on the name of the deceased. In modern Taiwan, there are rituals in which each family member “takes hold with one hand of a long, hempen rope, one end of which is attached to the sleeve of the dead person.” Each portion of the rope is then cut, “whereupon each person wraps up his portion in a sheet of silver Hades money and burns it. This is called ‘cutting off lots.’”10


Rappaport
 states that Arnold Van Gennep “observed that particular kinds of rituals tend to include physical acts that seem to be formally similar to whatever they seek to accomplish. Rites of separation, for instance, often include such acts as cutting something, perhaps the hair” (Rappaport
 1999: 141). This is making material and observable what is non-material. The materiality of the display, Rappaport
 suggests, makes it “performatively stronger” than a merely verbal act. One invests more of oneself in physically breaking an object belonging to a loved one than in merely saying words to the effect that he is gone forever. This greater investment makes it more likely that the survivor will accept the death and begin to develop emotions and behaviors better suited to the transformed relationship.
Such rituals are part of the process of coming to accept the death. Rosenblatt
 writes, “A person at a funeral who voluntarily engages in some effortful acts that indicate acceptance of the death (such as pallbearing or shoveling dirt onto the newly interred coffin) would find it dissonant or inconsistent with self-perceptions to behave in the future as though the death had not occurred and would be inclined to perceive oneself as accepting of the death” (Rosenblatt
 et al. 1976: 88).

8 Facilitating Transition
It has been said that the mourner has two powerful conflicting desires to combat at a funeral: the desire to jump into the grave with the deceased (the inability to let go) and the desire to run away (the revulsion at the corpse). The death rituals must account for both, allowing for their proper (and non-pathological) expression and harmonization.11 Robert Jay Lifton
 writes of the “universal dilemma around ties to the dead: on the one hand, the survivor’s need to embrace them, pay homage to them, and join in various rituals to perpetuate the relationship to them; on the other his tendency to push them away, to consider them tainted and unclean, dangerous and threatening” (Lifton
 1983: 92). There is always a combination of impurity and taboo associated with the dead, on the one hand, and the continuing sense of love and connection on the other.12

Revulsion at the sight of the corpse is a problem that must be addressed by ritual.13 The funeral ceremony must account for both the passage of the deceased from taboo corpse to revered ancestor and the passage of the survivor from grieving mourner to nonmourner. Xunzi is doing just this when he writes:It is custom in all mourning rites to keep changing and adorning the appearance of the dead person, to keep moving him farther and farther away, and as time passes, to return gradually to one’s regular way of life. It is the way with the dead that, if they are not adorned, they become ugly, and if they become ugly, then one will feel no grief for them. Similarly, if they are kept too close by, one becomes contemptuous of their presence. . . . The gentleman is ashamed to have such a thing happen, and therefore he adorns the dead in order to maintain the proper reverence, and in time returns to his regular way of life in order to look after the wants of the living. (HKCS 19/94/3–6; K III.64–65, 19.5a; W 103–4)

The funeral ritual must allow for the transition from the aspect of taint and pollution to connectedness and cherished memory. Lifton
 writes, “What is involved is the symbolic transformation of a threatening, inert image (of the corpse) into a vital image of eternal continuity (the soul)—or of death as absolute severance to death as an aspect of continuous life” (Lifton
 1983: 95). This is because, he goes on, “Survivors’ psychological needs include both connection and separation.” Xunzi allows for a gradual separation and a return to everyday life while carefully maintaining the connection at each step. This way, the necessary severance can occur within what Lifton
 calls “a sustaining matrix of connection.”
There are a variety of pathologies that might emerge in the aftermath of the death of a loved one. One is known as “morbid grief reaction syndrome,” where the mourner might “delay or postpone mourning for weeks, months or even years after the death of a loved one. He may show very little concern or reaction to the death when it occurs” (Hardt
 1979: 130). Such a response often leads to disabling or antisocial manifestations of grief in disguised forms, at later times or in unexpected ways. Another is “pathological mourning” or “prolonged grief disorder,” related to Freud
’s description of melancholia. This occurs when the grieving person is unable to let go of the deceased, attempting to preserve as exactly as possible the objects or residence of the deceased and to continue, without alteration, the behavior and activities that the mourner carried out before the death.
For Freud
, the crucial “working through” process is described as a labor in which the testing of reality occurs and the “ego succeeds in freeing its libido from the lost object” (Freud
 2008: 171). This process is carried out “bit by bit,” having the “nature of a compromise” (Freud
 2008: 163). For Xunzi, this process can only be accomplished by ritual, for it allows for the gradual, step-by-step return to reality that is the balance between a jarring, sudden resumption of normal activity (in which case, the grief will be suppressed and the mourner will feel “frustrated and unfulfilled”) or the lingering inability to adjust to the new reality. Xunzi observes:When a wound is deep, it takes many days to heal; where there is great pain, the recovery is slow. . . . The [mourning period] comes to an end with the twenty-fifth month. At that time, the grief and pain have not yet come to an end, and one still thinks of the dead with longing, but ritual decreed that the mourning shall end at this point. Is it not because the attendance on the dead must sometime come to an end, and the moment has arrived to return to one’s daily life? (HKCS 19/96/5–8; K III.69, 19.9a; W 109–10)

Ultimately, Xunzi contends, the period of bereavement must be ritually terminated. This does not mean that the pain will be gone. Rather, it means that one must force oneself to reestablish a routine even when one does not want to. This required “return to the everyday” recognizes the danger of an ever-deepening spiral of sadness and pain after the death of a loved one. As we have seen, the rituals allow these feelings, in all of their power, to be given time in which to be expressed. At the same time, the rituals recognize that reentering one’s everyday life routine is an essential part of the healing process. It is a way of reconnecting with the world.
We can also imagine cases where someone is emotionally ready to return, or simply wants to reenter the everyday world, but is worried about appearances. For this reason as well, there is a ritually approved moment, often represented in contemporary Chinese culture by the second or “final” burial (whereby the bones are disinterred and reburied elsewhere), in which one is “allowed” to terminate the formal mourning process. Death rituals involve two kinds of passages—the deceased moves from the realm of the living to that of the dead, a status change that must be culturally marked and accepted (there may be further passages at later times for the deceased, but this first one is fundamental), and at the same time, loved ones move from nonmourners to mourners to nonmourners once again. The second or “final” burial can be seen as a “mechanism that may work to promote the readjustment process” for the loved ones (Rosenblatt
 et al. 1976: 8). It is this type of ceremony that can mark the official end to the bereavement period and the transition back to nonmourner; it can represent final acceptance of the loss and a “commitment to terminate mourning.”14


9 Ritual, Emotions and Sincerity

It is on precisely the point of the ritual requirement to terminate mourning and return to everyday life that James Harold
 criticizes Xunzi. In his analysis of Xunzi, Harold argues that such requirements make Xunzi susceptible to the charge of alienating
 people from their 
authentic

 emotions. Alienation occurs when moral theories drive “a wedge between the feelings and motives that are essentially one’s own, and what we think, morally, we ought to do” (Harold 2011: 74). Harold argues that Xunzi’s theory of ritual may require that one be alienated from one’s natural feelings, which is a problem for virtue theorists who value the authentic expression of emotions as part of the 
flourishing
 life (Harold 2011). One of Harold’s main examples comes from the death rituals that we have examined here. In discussing the fact that Confucian ritual sets a 25-month limit to the mourning period, Harold writes, “This suggests that a feeling with which one strongly identifies (in this case, grief) may conflict with the motives proper to moral action” (Harold 2011: 78). Harold claims that since Confucian death rituals set a limit on mourning behavior, this forces a mourner to conform to the ritual at the expense of powerful feelings with which he still identifies, resulting in alienation.
As we have seen, emotions—including, and perhaps especially, those with which we strongly identify—can take a pathological turn. If fully expressed, they would run counter to our well-being. In its extreme form, “prolonged grief disorder,” grief can produce such extended suffering that, according to Dr. M. Katherine Shear, “it takes a person away from humanity and has no redemptive value” (apud Schumer
 2009). For this reason, Harold’s emphasis on the importance of following our most powerful feelings is problematic. Xunzi reminds us that our natural feelings and desires
 are fundamentally conflicted. Morality and self-cultivation cannot simply involve being “authentic” to the strongest emotion of the moment, as that may be harmful to ourselves and others. This is a crucial lesson that children must learn, and we all must be reminded of it, particularly at times of crisis when intensely powerful emotions such as anger and grief can cause us harm. This is precisely why ritual is so essential. Harold
 states that “If I really think of myself in terms of my grief, cannot imagine myself without it, and so on, then the fact that such grief may be objectively unhealthy for me matters not at all” (Harold 2011: 80). Well, it certainly should matter, as the ultimate goal, Xunzi tells us, is not the unbridled expression of emotion or being true to all of one’s emotions (which is impossible, as they are often in tension with each other). The goal is flourishing (or, at the very least, functioning). And to attain some form of well-being, harmful emotions and desires
 must be shaped and reformed, not clung to in a misguided form of “authenticity.”15

One who “thinks of oneself in terms of one’s grief” has a narrow conception of themselves. In the immediate aftermath of a painful loss, this is understandable. But if one becomes mired in this identification, as Dr. Shear observes, “life has no meaning; joy is out of bounds.” Prolonged grief disorder is linked with higher incidences of drinking, cancer and suicide attempts, leading Shear to conclude, “Simply put, complicated grief can wreck a person’s life” (apud Schumer
 2009). Confucians certainly recognize the importance of maintaining a relationship with the dead, and Xunzi writes eloquently of the power of grief. But to reduce one’s identity to that grief rather than attempt to cultivate a healthier connection with the dead that allows for a return to more functional, and ultimately flourishing, life, is pathological. Harold
 uses the example of Queen Victoria, who mourned Prince Albert until her death. Since Harold, like Xunzi, recognizes that feeling of grief may, in Xunzi’s words, “have no limit until the day they [the mourner] die” (HKCS 19/96/13, H 213), Harold is willing to accept the possibility that a person could be overwhelmed by grief and persist in mourning activities for life. Queen Victoria is, in fact, a cautionary tale. The queen, who wore mourning clothes for the rest of her life following her husband’s death, went into seclusion, leading to a decline in the monarchy’s popularity (a result that would deeply trouble Xunzi and provide evidence for the need for an ending to the mourning period).
For Xunzi, the fact that our emotions and desires
 are so deeply conflicted means that if we were allowed to just follow our natural desires
 without ritual cultivation, the inevitable result would not only be a diminishment of well-being, but also alienation from some portions of ourselves. To follow some desires
, such as the desire
 to be close to the dead, is to become alienated from others—the desire
 to return to everyday life. In other words, it is not ritual that causes alienation; rather, without ritual to reconcile conflicting feelings and desires
, alienation is inevitable.




Harold’s
 critique of ritual’s separation of moral obligation from authentic feelings shares certain features with the analysis of ritual found in Ritual and Its Consequences, in which the authors emphasize the separation between the realm of sincerity

 (inner states and genuine emotions) and the realm of ritual (the external action). At times, their very use of the world “ritualized” seems to preclude sincerity (Seligman
 et al. 2008: 5–6). Sincerity and ritual become two alternative orientations toward the world.16

The authors argue that “ritual is not necessarily concerned with what we term sincerity” (Seligman
 et al. 2008: 24). They correctly point out that it is the action that is key—“Getting it right is not a matter of making outer acts conform to inner beliefs.” But they veer away from the Confucian perspective that they aim to incorporate when they claim that “in doing a ritual, the whole issue of our internal states is often irrelevant” (
                ibid
                
              ).
The Confucian perspective, however, is quite different. While it is certainly true, as noted earlier, that ritual participation does not require sincerity (one commits to the ritual through the right actions and words regardless of one’s inner state, thus participating in the creation of the shared social world), the Confucian ideal is for the outer form and the inner state to be harmonized. The outer should be a manifestation of the inner; in fact, performance of rituals over time cultivates the proper inner states, giving rise to the genuine feelings of sincere respect, awe, humility, etc. These feelings are no less genuine for having been cultivated by participation in the ritual forms, just as with the emotions generated by listening to music or reading a book.
Xunzi recognizes that in the process of cultivation, especially in the early phases, people will be performing the rituals without the accompanying feelings and motivations
. They do it because their teachers
 and parents tell them to do it. However, the ideal is that, over time, investment in the rituals will produce the proper feelings, and the motivation
 will eventually be internalized. Rituals not only cultivate the proper feelings, but they also allow for the appropriate expression of raw, genuine feelings (such as grief). In both ways, the internal states (the realm of “sincerity”) and the external forms cannot be as easily separated as the authors suggest. Xunzi writes, “When rites are performed in the highest manner, then both the emotions and the forms embodying them are fully realized” (HKCS 19/92/3, W 98). Xunzi talks about various ritual deformations involving the separation of form and emotion or the dominance of one by the other. The ideal, however, is a harmonious balance. This is why Xunzi can speak of “reverence expressed in outward form” and explicitly uses the language of “sincere (zhong 忠
) generosity” when discussing ritual (HKCS 19/93/10–12, W 101).
Xunzi explains that “putting li into practice” does not merely refer to the actions, but the attitudes one has, including “treating the eminent in a respectful manner; fulfilling one’s filial
 duties to the old; behaving with fraternal courtesy toward one’s elders, treating the young with affection; and being kind to the humble” (HKCS 27/127/15–16; K III.210, 27.16).
For Xunzi, ritual is what shapes and beautifies emotions, and also allows for their expression, an expression that is both psychologically necessary and socially significant. He writes that “the beginnings of [joy and sorrow] are present in man from the first. If he can trim and stretch them . . . express them completely and properly, fully and beautifully . . . then he has achieved true ritual” (HKCS 19/94/19–21, W 106). Xunzi criticizes attempts to take on certain appearances in ritual “for the sake of effect” (HKCS 19/94/14, W 105). The height of ritual is the coming together of the inner and outer, the “raw material” of nature
 and the ordering, beautifying activity of 
artifice
. In fact, the rituals themselves were “set up after consideration of the emotions involved” (HKCS 19/96/4, W 109) and the sacrificial rites, in particular, “originate in the emotions of remembrance and longing for the 
dead
” (HKCS 19/97/20, W 113). The cultivative and expressive functions of Confucian ritual make it difficult to sustain the kind of strong distinction between ritual and sincerity found in the authors’ analysis.



10 
The Freudian Challenge
We have seen that there is much in common between Xunzi’s and Freud’s views of the divided, conflicted self and their understanding of the work that must be done to avoid pathological mourning. However, Xunzi’s ritual-based solution to these problems would appear vulnerable to Freudian criticism. Sigmund Freud, as we know, was one of religion’s most devastating critics. In the same way that he undermined the foundations of self-understanding, agency, and even love, he also told religious practitioners that their most sublime spiritual moments were nothing more than infantile wish fulfillment. Many who attempt to defend the role of religion in human life begin by rejecting much of the Freudian picture. Xunzi, however, undertook a critique of religion in his own time that was analogous to Freud’s in many ways, including arguments against supernaturalism and wish-fulfillment. Thus, in many important ways, Xunzi’s religious vision cannot be an easy target for Freudian criticism, and possibly poses a compelling alternative that manages to preserve certain forms of religious practice in light of Freud’s radical challenge. Examining how Xunzi’s vision would stand up to Freudian critique will enable us to see why Xunzian Confucianism has such relevance to us in the post-Freudian world.
In his most direct piece on religious ritual, “Obsessive Acts and Religious Practices,” Freud argues that rituals can be understood as examples of obsessive acts that undermine proper human functioning and adaptation. He begins by noting “the similarity between obsessive acts in neurotics and those religious observances by means of which faithful give expression to piety” (Freud 1963: 25). He portrays those who are “addicted” to obsessive acts as those who suffer from obsessive thoughts and ideas.
For Xunzi, ritual is part of human conscious activity (artifice) based on the ability of the 
mind
 to make distinctions
, which he believes is essentially human. A possible pathological result of the ability to make distinctions
, however, is getting stuck on one thing, becoming obsessed. Xunzi is acutely aware of this problem, and an entire chapter of his book (21) is devoted to “dispelling obsession” jiebi 解蔽.
Clearly, there are important differences in the two thinkers’ understanding of obsession. But if we bracket the overwhelming focus on sexual desires in Freud (admittedly, with very large brackets), we find that much is shared between the two thinkers’ concerns with obsessive behavior. Xunzi observes that the mind can be obsessed by anything that provokes a reaction out of it: “Since each of the myriad things evokes a different reaction, there is none that could not obsess the mind. This is a universal flaw of the operation of the mind” (HKCS 21/102/13; K III.100, 21.2; W 126).
For Xunzi, the obsession of the ritual participant is a significant problem, but there is also another problem about which he is concerned: the “detached observer,” who is reflective and alienated
. For him, such an attitude is highly problematic; the ritual is robbed of all of its power, for it is seen as false. Rappaport
 writes that the conscious minds of those who refuse to partake in ritual expression “become divorced from those deep and hidden portions of themselves to which ritual participation introduced and bound them” (Rappaport
 1999: 447).
Xunzi tries to cultivate an approach that avoids both obsession and alienation
, a form of participant-observer consciousness, bringing together reflectiveness and a sophisticated theoretical awareness on the one hand, and a full cognitive, affective and physical commitment on the other. He writes, “He who dwells in ritual and can ponder it well may be said to know how to think” (HKCS 19/92/17; K III.61, 19.2d; W 99, italics mine). Unlike Freud, he believes that these can coexist, and that each can strengthen the other; the ability, however, must be cultivated.
                
              


A word must be said about the notion of “theoretical awareness” in the ritual context. Robert Campany
 makes the insightful point that theorizing about ritual is itself a practice, a practice done for a reason. In Xunzi’s case, one reason it is done is to “alter ritual practice as a social reality” (Campany
 1992: 214). So theorizing and ritual practice are certainly deeply intertwined, each transforming the other. However, Campany
 argues, they are not aspects of the same practice, they are separate practices. A person cannot be engaged in both simultaneously; they are different modes. Campany
 writes, “Quite simply, theoretical thinking about ritual practice is thinking from the point of view of a spectator, and this entails giving an account of ritual from a point of view outside ritual, using a language and a framework of understanding that are not derived from the ritual world but in terms of which that world is nevertheless described” (
                ibid
                
              ).
It is probably true that sages
 did not explicitly theorize when involved in highly formal ritual practice; therefore, Campany
 has a point when he highlights the difference between the activity of theoretical thinking and the absorption in ritual. By Xunzi’s own criteria, if Xunzi had thought through the structure of his chapter 19 (“On Rituals”) while at a loved one’s funeral, it would have been an example of poor ritual practice.
Nevertheless, Xunzi’s picture does not completely separate the theoretical from the practical. While a sage
 might not discursively theorize during ritual practice, his point of view, his orientation in ritual, is informed by theoretical awareness and sophisticated interpretive strategies. Furthermore, for Xunzi, the understanding of ritual at this theoretical level is deepened through ritual practice itself, so practice must have some effect on the activity of theorizing. Xunzi’s theory emerges from his own participation, which involves a dimension of theoretical awareness; this act of observation and reflection assumes the ability to step back and mentally embrace the ritual as a whole (each act is embedded in the larger context of the ritual, which is itself embedded in a larger system of meaning which extends outward both spatially and temporally). While the body is involved in the moment-to-moment postures and sensory awareness of sights, sounds, smells, textures, and utterances, the mind is directed toward larger contexts of meaning, especially after the bodily aspects are mastered. The postures, sights, sounds, and aromas themselves play a large role in bringing about the expanded awareness, which leads to a deeper appreciation of the ritual act.17

In sum, Xunzi worries about the same type of practitioner of ritual that Freud worries about—the one who is unaware of the significance of the event, who submits to it without understanding its meaning, who employs a false consciousness of seeing this created, artificial
 ritual as having divine origin or supernatural explanation or efficacy. This can lead to a dangerous loss of perspective, and any gains in social order
 can be losses in terms of individual obsession. Xunzi provides a highly sophisticated answer to this problem by advocating the cultivation of reflectiveness in ritual practitioners. He asks us to be both participant and observer. To accomplish this, the participant must cultivate an “as if” attitude
 that combines a full investment in ritual with an awareness of its created, symbolic nature.

11 The “As If” Attitude
Xunzi frequently employs the term ru 如, “as if”—in fact, we might say that it is one of his most important hermeneutic contributions. Here is one representative passage where Xunzi, using the character ru (translated by Watson
 as “as though,” which I have italicized in the passage), shifts the interpretation of a ritual from a literal, supernatural one to one that is symbolic:When conducting a sacrifice, one . . . speaks to the invocator as though the spirit of the dead were really going to partake of the sacrifice. One takes up each of the offerings and presents them as though the spirit were really going to taste them. . . . When the guests leave, the sacrificer . . . weeps as though the spirit had really departed along with them. How full of grief it is, how reverent! One serves the dead as though they were living, the departed as though present, giving body to the bodiless and thus fulfilling the proper form of ceremony. (HKCS 19/98/7–10; K III.73, 19.11; W 114, italics mine)

Some therapists argue that it is important for the patient to learn to take on this attitude towards symbols in order for therapy to be successful. Rosemary Gordon
 writes that if the symbolizing move is never made, then the “‘symbolic’ content might very well remain ineffectual in terms of stimulating the growth and development of the person. In fact without the ‘as if’ attitude a symbolic content may either be acted out in a delusionary manner, or else it may lie around like deadwood, like an objet d’art in a collector’s glass case” (Gordon
 1978: 111).
Xunzi is concerned with both of these problems. He is concerned with those for whom the objects do not resonate, for whom the symbols have lost their power. He is also worried about people reading the objects literally rather than symbolically, which would lead to delusion (e.g., believing in the existence of ghosts
, spirits
, and an intervening Heaven).18


Freud argues that the “as-if” attitude must be dismissed if we are to free ourselves from religious illusion. In The Future of an Illusion, Freud writes:I am reminded of one of my children who was distinguished at an early age by a peculiarly marked matter-of-factness. Whenever the children were being told a fairy-story and were listening to it with rapt attention, he would come up and ask, ‘Is that a true story?’ When he was told it was not, he would turn away with a look of disdain. We may expect that people will soon behave in the same way towards the fairy tales of religion, in spite of the advocacy of ‘As if.’ (Freud 1964: 14)19


For Freud, living the “as if” is living in the realm of fantasy and delusion. The motive for seeking refuge in such fairy tales is comfort and protection. But Freud’s criticism clearly does not apply to Xunzi, who uses the term “as if” in a fully self-conscious way. Xunzi’s 
sages
 not only act “as if,” they are fully aware that this is what they are doing and of why they are doing it. Xunzi’s thought involves nothing like what Freud describes as the essence of the religious illusion:Over each of us there watches a benevolent Providence which is only seemingly stern and which will not suffer us to become a plaything of the over-mighty and pitiless forces of nature. Death itself is not extinction, is not a return to inorganic lifelessness, but the beginning of a new kind of existence which lies on the path of development to something higher. (Freud 1964: 14ff.)

Xunzi’s vision clearly is not of this sort, as he too rejects these beliefs. Instead of offering a picture of a benevolent deity and immortal soul to provide solace to the mourner, Xunzi elucidates the way the symbolizing attitude, the “as if” (ru 如), can reconcile the very tensions that Freud sees operating (“as if alive/as if dead”) and thus help the mourner through the difficult transition.


                
               Xunzi argues that it is one of the unique benefits of ritual that it can embrace and harmonize opposites.
In order for ritual to function in this way without the risk of obsession, the participant must be aware of the symbolic nature of ritual objects and actions. The question this raises is: what happens in a person’s consciousness when she participates in a ritual that she knows is scripted and contingent? Does the consciousness impinge on the power of ritual, or enrich it? As we shall see in the next section, Xunzi argues for the latter.
All this time, the employer of participant-observer consciousness is aware of the paradox, but also of the necessity of it.20 Ritual participation can be seen, perhaps, as a form of sophisticated pretending or play, artificial
 and invented, yet necessary for conflicted and fragile beings such as ourselves. Just as group play can bring about a world that can engage and enrich the lives of the participants, so too can the collective commitment to ritual make the invented world “real” (see “Ritual as True Fiction,” below). Seligman
 et al. illustrate this point, stating, “Rituals such as saying ‘please’ and ‘thank you’ create an illusion, but with no attempt to deceive. . . . In this ritual is [less like a lie and] much more like play, which is the joint entrance into an illusionary world” (Seligman
 et al. 2008: 22).

12 The Hierarchy of Understanding
One of the challenges in the Xunzian approach to ritual is that, at the highest level, people must participate fully in ritual while maintaining an awareness of its invented and symbolic nature. However, Xunzi recognizes that not all participants in ritual will have the same understanding. In the following passage, Xunzi describes the various approaches to ritual:Only a sage can fully understand [the rites]. The sage understands them, the gentleman finds comfort in carrying them out, the officials are careful to maintain them, and the common people accept them as custom. To the gentleman they are a part of the way of man; to the common people, they are something pertaining to spirits. (HKCS 19/98/2–3; K III.72, 19.11; W 113)21


This passage, which presents a “hierarchy of understanding,” suggests that people with a “lower level” understanding are able to participate in and benefit from the rites alongside those with a “higher level” understanding. However, Xunzi clearly advocates the fuller, richer understandings of the gentleman
 and sage:If you pray for rain and there is no rain, what of that? I say there is no special relationship—as when you do not pray for rain and there is rain. . . . When Heaven
 sends drought, we pray for rain; and before we decide any important undertaking, we divine with bone and milfoil. We do these things not because we believe that such ceremonies will produce the results we seek, but because we want to embellish such occasions with ceremony. Thus, the gentleman considers such ceremonies as embellishment (wen, “cultural creations”), but the common people consider them supernatural. To consider them embellishments is fortunate; to consider them supernatural is unfortunate. (HKCS 17/82/6–8; K III.19–20, 17.8, italics mine; W 89–90).

Xunzi is explicit here. While human beings depend on the bounties of Heaven
, and should show the proper gratitude for all that it brings, Heaven
 is not responsive to human prayers, wishes, or desires. There is no personal, reciprocal relationship. Heaven
 does not possess intentionality, it does not reward or punish. Heaven’s
 way is constant, and its way is one of patterns and regularities with occasional disruptions and irregularities. None of this is in response to anything human beings do; but what human beings do must take into account Heaven’s
 way if we are to harmonize with it.
We see that, for Xunzi, symbolic, reflective understanding does not diminish participation; in fact, it enhances it. It allows the participant to see the power of the ritual to shape and harmonize, to both reflect and create important attitudes and feelings. And importantly, it avoids the risks inherent in the lower rungs of the hierarchy—obsession, the neglect of one’s duties and avoidance of responsibility, and abandonment of the reality principle through literalist, supernatural interpretations. In Xunzi’s terms, those at the lower end of the hierarchy know only the “model” or “form” of ritual (fa 法
); they lack, however, the “explanation” or “interpretation” (shuo 說
).
However, none of this means that the ritual is ineffective for those without higher understanding. In fact, it is one of the strengths of Xunzi’s picture that it recognizes that many people can participate and come together in the solidarity of shared ritual while their interpretations and understandings differ. This is because common people and sages alike share the same model
 or form, even though the common people lack the understanding or interpretation. Xunzi writes, “No sage could improve on ritual [and] principles. They are the model
 for conduct for the common lot of men, although they do not understand them, and are the model
 for sages, who do understand them” (HKCS 30/143/20–21, K III.256, 30.1). Furthermore, the common people depend on the sages in a number of ways. In order for the rituals to be efficacious for the common people, there must be sages to maintain the proper rituals and guide the participation of the common people. Without such guidance, the common people, according to T.C. Kline III
, “will invariably fail to properly fulfill ritual and end up losing much of the efficacy of the ritual order.”22

Despite the cognitive differences in the way people understand ritual, ritual works powerfully on other levels—for example, the affective and somatic. Catherine Bell
 argues, “Some level or degree of social consensus does not depend upon shared information or beliefs” (Bell
 1992: 183). Scholars from a variety of disciplines support this. Bell
 states that the work of James Fernandez shows that ritual is effective in promoting solidarity precisely “because it rarely makes an interpretation explicit” (
                ibid
                
              ). The ritual’s focus is on common symbols, forms, movements, and sounds—not statements of belief.

13 
Symbolic Realism

The divergence between Freud’s and Xunzi’s thought can be illuminated by an examination of the role of symbols in their theories. Freud clearly understood the power of symbols. Both Freud’s psychoanalytic method and his analysis of larger cultural forces are grounded in the interpretation of symbols, primarily those that appear in dreams and myths.23 For Freud, the unconscious makes use of symbols to disguise repressed, forbidden desires; these symbols must then be decoded by the analyst. Symbolization is one of the mechanisms that distorts the latent content of a dream into the manifest content, for instance. Freud also notes that the precise nature of physical symptoms might originate in a symbolic event. David Stafford-Clark
 explains that, for Freud, “physical suffering could occur through symbolization alone” (Stafford-Clark
 1997: 38). One of Freud’s patients, suffering from facial neuralgia, described a “bitter insult” from her husband that was “like a slap in the face,” a remark that turned out to be a point of origin for her symptom (Stafford-Clark
 1997: 37). Another patient, who experienced sharp pains in her forehead, recalled being observed by her grandmother with a look “so piercing that she felt it had gone right into her brain” (Stafford-Clark
 1997: 38).
While cases such as these illustrate Freud’s focus on the role of symbolization in the particular history of the individual, he was also aware that many symbols have a universal dimension (most famously, phallic symbols), and myths and folklore provide a rich repository of symbols from which to draw. In all cases, the symbols must be unveiled and decoded in order to reveal the sexual and aggressive drives underneath. The Freudian psychoanalytic project is one of uncovering, going underneath the surface. For Freud, symbols function primarily as clever disguises in which our forbidden desires are cloaked. However, he fails to appreciate the way that symbols (particularly religious symbols) and rituals can be transformative because of their power to put people in deeper touch with reality, or harmonize them with the social and natural world around them.
On the other hand, Xunzi can be understood as a “symbolic realist

,” a term borrowed from Robert Bellah
.24 Bellah
 is a thinker whose task is, in many ways, consonant with that of Xunzi—offering a reinterpretation of religious notions that conveys the powerful truths of human life, is not in contradiction with natural or social science, and can appeal to intellectuals who find themselves faced with the choice between abandoning religion and reinterpreting it. Here is one definition Bellah
 provides: “Symbolic realism simply holds that religious symbols are not primarily social or psychological projection systems (though they contain some projective elements), but the ways in which persons and societies express their sense of the fundamental nature of reality, the totality of experience” (Bellah
 1970: 113).25 My claim is that those at the higher rungs of Xunzi’s “hierarchy of understanding”—the gentleman
, the sage—are essentially symbolic realists.

Xunzi frequently speaks explicitly of the symbolic function (xiang 象) of ritual and music
. For example, one section is entitled “The Symbolism of Music” Shengyue zhi xiang 聲樂之象 (HKCS 20/100/19 – 20/101/4; K III.85, 20.4; W 121). Xunzi writes, “The drum symbolizes/represents vastness and grandeur; the bell, fullness and wholeness; the chime stone, restrained control.” Examples from his discussion of death rituals
 include: “Hence the three months of preparation for burial symbolizes that one wishes to provide for the dead as one would for the living” (HKCS 19/93/24 – 19/94/1; K III.64, 19.4c; W 103). He also discusses the symbolic role of such ritual accoutrements as “the mourning garments and cane, the mourning hut and gruel, the mat of twigs and the pillow of earth” (HKCS 19/98/5–6; K III.72, 19.11; W 114). Robert Campany
 provides a helpful description of Xunzi’s use of symbols: “Aspects of the burial—the ‘forms’ (mao 貌) of various constructed objects—likewise ‘imitate’ or ‘symbolize’ aspects of the world of the living from which the dead person is now separate: the form of the grave mound imitates (or symbolizes) that of a house, coffins imitate carriages, coffin covers imitate wall hangings in a room” (Campany
 1992: 205).
                
              

One problem that we face in modernity is the split that often seems to exist between the “rationalist and the believer,” the social scientist and the ritual practitioner. Freud believed that one could not be both. There exists, he argued, a choice between painful truth and seemingly comforting but ultimately harmful delusion. Freud argued that science and religion must inevitably be in conflict, as the former is built upon but the latter rejects the reality principle. This is why Freud argues that religion is a “threat to the advance of the Enlightenment and the natural sciences” (McGrath
 2006: 70). An approach to religious ritual grounded in the reality principle is not an option that Freud seems to have entertained. While Freud had a sophisticated appreciation of symbols in the context of dreams and literature, he never acknowledged the therapeutic possibilities of conscious symbolization in religious ritual. Xunzi, on the other hand, believed that we can be both practitioners and scientists, and he was not just a reverent participant in Confucian ritual but also a theorist who explained, analyzed and interpreted ritual. The explicit recognition of the symbolic dimension of ritual and its psychological efficacy is central to Xunzi’s approach.
The reductionistic social scientist searches for truth behind the symbols. The symbols are viewed as concealing the truth. For Freud, symbols disguise; they are the cloak that is placed over the contents of the unconscious so as to protect the ego against their threats (this masking function is what allows them past the censors). Freud’s goal was to use the symbols to get beyond them, to unearth the unconscious urges underneath them. Symbols, therefore, were useful and important in the process of psychoanalysis, but only for purposes of discovery, not for the process of healing itself.
Xunzi tells us that the truth lies not behind the symbols, but in them; in fact, it cannot be expressed in any other way. The symbols do not hide or distort reality; they are often the only way to fully express, apprehend or experience reality. The symbolic realist tells us that those things which are manifested in and shaped through ritual symbols—non-material, vitally important aspects of human experience such as reverence, benevolence, grief, loyalty, connectedness—these are real and cannot be reduced to some other language or explained away. For Xunzi, the primary objects of reverence are classified as the sanben 三本, three roots or bases, which are (1) Heaven
 and earth, (2) ancestors, and (3) rulers and 
teachers
 (HKCS 19/90/20–22; K III.58, 19.2a; W 95). Xunzi argues that ghosts
 and spirits
 have no place here. The rituals are directed at those things that make our natural and social lives possible. Heaven
 and earth nourish and sustain us, making life possible; the ancestors are the roots of the family, which nurtures and supports us; rulers and teachers educate us and bring about 
order
. What we are worshipping, therefore, when we engage in ritual practice, are life, family, and order. Given how important, but often overlooked and taken for granted, these things are, ritual and symbols have a crucial role to play in our lives.26

In sum, while Freud and Xunzi both acknowledge the power of human instinctual drives, the presence of conflict and ambivalence in the human mind
, the tendency to flee into supernaturalism and wish-fulfillment, and the problem of obsession, they diverge starkly when it comes to their understanding of the function of symbols and thus the possible therapeutic function of rituals. Whereas for Freud symbols serve to mask forbidden desires and disguise reality, for Xunzi symbols can be the most powerful way to represent non-material aspects of reality that are fundamentally important to our humanity and our place in the world. In Confucian thought, symbols are a way to face reality, to come to terms with even those aspects of reality that are threatening or painful (such as death). Thus, the symbolic dimension of ritual in Xunzi’s thought can accomplish the very tasks Freud sees as vital to human well-being, such as accepting loss. The drives and appetites that result in neuroses in Freud’s model are, in Xunzi’s model, reshaped and channeled largely through the power of symbols and ritual.

14 Ritual as True Fiction

The role of the “as if” attitude
 and the centrality of creative symbolization in Xunzi’s thought mean that, in a way, ritual for Xunzi is like 
art
 or literature for Freud. One is employing a similar attitude to that which one has when reading a novel or listening to music: I know that what I am experiencing is not the product of a beautiful, harmonious world that cares for our interests. Nevertheless, what has been created is beautiful and harmonious, and makes living in the world both possible and meaningful. Fiction, like ritual, can be one of the most powerful avenues directly into reality. It need not be a form of fleeing or separation, although it requires a certain self-conscious “suspension of disbelief.” The benefit only comes if the reader “buys into the illusion” or takes on the “as if” attitude.27 Both fiction and Xunzian ritual (which can be seen as a beautiful, necessary fiction) can act to reveal the truth rather than conceal or flee from it. The participant in ritual who gains a deeper understanding of and connection with reality is analogous to the reader who gains the same benefits through immersion in a work of fiction; neither denies the invented nature of what transforms them.
While Freud valued the role of art and literature, he often dismissed the significance of creativity and imagination in favor of a “realistic” scientific perspective. Freud held that science alone could lead one to a “truer relation” with reality. Freud claims, “As people grow up, they cease to play, and they seem to give up the yield of pleasure which they gain from playing” (Freud 1959: 145). In addition to being demonstrably false (as any quick reflection on the role of sports, games and entertainment in the lives of many adults will reveal), this shows Freud’s negative valuation of (or at least ambivalence toward) most forms of creativity as a type of infantile escape that adults must grow out of, an attitude seen clearly in his view of religious ritual. Xunzi’s point is that it is not the act of invention that is pathological, but the fleeing from reality and the embrace of supernaturalism that so often accompany it. For Xunzi, the religious person and the artist can be both honest (about themselves and the world) and well-adjusted, both realistic/scientific and creative.
Ritual and art can be forms of uncovering reality, not merely evading it. Lionel Trilling
’s statement about certain works of art can also apply to ritual: “The illusions of art are made to serve the purpose of a closer and truer relation with reality” (Trilling
 1951: 45, apud Storr
 1993: 191). 
                
              


Xunzian ritual also shares with the realm of art or fiction the fact that an awareness of the humanly created status of that which deeply engages us produces not disillusionment but admiration or even reverence. We gain a deep sense of satisfaction from our own acts of creation or from appreciating the creations of others. For Xunzi, this is especially true when he contemplates the achievements of the sages who created Confucian ritual, for they were working with a chaotic and unruly human nature
 that must be ordered and harmonized with an indifferent natural world to create something beautiful. Storr
 writes about the satisfaction that “is derived from our appreciation of order and balance. And if we ourselves, in however humble a way, succeed in creating order where none existed, by making sense out of the obscure, wresting a garden from the wilderness, or even arranging a bowl of flowers in a way which we find satisfying, we achieve a fulfillment which can be as gratifying as the satisfaction of our nutritional or sexual requirements” (Storr
 1993: 210).
28

                
               Xunzi’s point is the same—we can achieve a deep satisfaction by appreciating the harmonious order that ritual can create within a human being (a harmonization of emotions, for example), within a community, or between the individual and the larger natural world.29


Ritual as “true fiction” can, therefore, not only uncover reality, but also create a new, social reality. This perspective is shared by the authors of Ritual and Its Consequences, who give an eloquent description of the way that ritual creates a subjunctive “as if” or “could be” world, concluding that “It is this very creative act that makes our shared social world possible” (Seligman
 et al. 2008: 7). The authors write, “By framing our interaction with the ‘illusions’ of courtesy, the frame actually pulls us in after it, making the illusion the reality. And the reality will last only as long as we adhere to the illusion” (Seligman
 et al. 2008: 22).
In a sense, the social world of mutual respect and courtesy created by ritual is the mirror image of the illusory/real world of abuse and oppression illustrated in Zimbardo’s
 famous Stanford prison experiment
.30 In that case, the students who took on the roles of guards soon began to occupy their roles so fully that they willingly went beyond the guidelines of the experiment in controlling and abusing the students “playing” prisoners (who themselves began to identify with their roles). The illusion became a reality. The power of role-identification
 and commitment to the rituals (practices, clothing, responsibilities, etc.) to create a reality, as long as all participants adhere to it, are what give the Xunzian vision its power. The authors state, “This suggests that the rituals of politeness posit a possible, even plausible, mode of activity between interlocutors by building an illusion that pulls them out of a more Hobbesian
 world of the war of all against all. This works only so long as all accept that possible world (through sharing its mode of speech and approach), represented by the formal codes of polite invocation” (Seligman
 et al. 2008: 22). In other words, the imagined world of the “as if” can become a reality if we collectively sustain it through ritual participation.


15 Response to the Mohist Critique
Having examined Xunzi’s ritual theory in depth, we are now in a position to see how he would respond to critics both of his own period as well as today. The Mohists
 attacked ritual at many levels, but most centrally they focused on wastefulness, the cultivation of the habit of dependency, and the basic belief that rituals are simply not necessary for the well-being of a society. Xunzi does not provide much of a response to the charge of profligacy, and it is difficult to deny the Mohist
 argument that ritual costs money, time and effort that could be put to very good use elsewhere. Since Xunzi, like all Confucians, is loath to dramatically alter rituals (and certainly never without compelling reason; cost-saving is not sufficient), his way of refuting Mozi
 is by demonstrating that rituals are absolutely essential for a 
flourishing
 society. They justify their cost in terms of the harmonious social order and cultural goods they create, achievements that are vitally important. Through the universal participation in the rituals of the sages, the Confucian society achieves the primary goal of flourishing society that Mohists
 (or any school) would want.
Howard Curzer
 provides a contemporary version of the Mohist
 critique, arguing that rituals often waste both time and money, with some (such as weddings and funerals
), placing an onerous burden on the poor. It is true that some rituals are wasteful and put undue pressure on those who are unable to afford what society expects them to pay. But good Confucian ritual should guard against this, and Xunzi notes the importance of moderation. Xunzi states, “The way to ensure sufficiency for the state is to keep expenditures frugal
, to enrich the people, and to store up well any surplus” (HKCS 10/42/23; H 84). In fact, Xunzi goes on to say, it is ritual that promotes frugality
, as it sets natural limits on our desires
.

Mozi’s
 critique of ritual reminds us that, particularly in times of hardship, basic material needs must be met before significant resources should be committed to rituals. Still, it is often in the times of greatest distress that people most value the beautifying and humanizing elements of ritual, art and symbolic expression. Even during the horrors of the Holocaust, the Jewish people struggled not only to physically survive by finding the necessary food and material goods, but also to hold onto their humanity through participating in cultural activities.31 One of Mozi’s
 major philosophical shortcomings is his inability to recognize the importance of the aesthetic, symbolic, non-material dimensions of life. Mozi’s
 dismissal of the non-functional value of clothing is indicative of this problem. Humans do not clothe themselves merely as a way of seeking protection from the elements, as Mozi
 claims; clothing has always been a way of self-expression as well (not to mention community building, expressions of piety, etc.).
Xunzi goes even further to argue that we cannot even imagine a flourishing individual unless that person participates fully in and is shaped by ritual. The intense focus of Mozi
 on material life, while profoundly important, neglects the non-material realms of life—the cultural, symbolic, emotional
, aesthetic and psychological dimensions. This is the realm that, Xunzi argues, separates us from the “beasts.”32 We share with other animals
 the realm of material, embodied existence. Satisfying material needs is essential, a Xunzian (or any non-ascetic thinker) would agree, but there are ways to do so that accord fully with, and ultimately lead to, “higher” cultural goods. Xunzi goes further and says that all of our actions within the realm of bodily/sensory needs and desires
 are occasions for ritual cultivation.
By no means does this imply that the realm of the sensuous (or the sensual, for that matter) will be ritually regulated at every moment, resulting in an overly scripted performance, devoid of spontaneity, joy, etc. Within the larger framework of the rituals, there are appropriate times to fully enjoy the world’s pleasures—music, food, conversation, sex, dance, sports—and sometimes intense ebullience or powerful (even “excessive”) grief is appropriate. But there are times that it is not appropriate. So, yes, in a larger sense all realms are subject to ritual regulation. But not all moments are.
I believe that Xunzi makes a compelling case for the fundamentally important role that ritual plays in human individual and social life. This constitutes a powerful argument against fully embracing the Mohist
 position. Mohism
, though, is an important counterbalance to a strain of Confucian thought, a reminder to focus on the material conditions of life, and the dangers of overlooking the impact of the grand symbolic displays, the rich displays in the domains of elites, on ordinary people. The Mohist
 tradition has less heart than many of us would like it to have—it is quite analytical in its approach—but its commitment to a basic kind of equality and justice
 is admirable and compelling.

16 Response to the Daoist Critique
The Daoist
 critique comes down, ultimately, to the fundamental 
artificiality
 of ritual. Ritual is an obstacle to living in accord with the natural 
Dao
. In other words, ritual alienates
 us from our 
nature
 and from the deepest forms of connection with the larger natural world. While neither the 
                Daodejing
                
              

                
                
               nor the 
                Zhuangzi
                
               spells out the precise character of human nature, the ideal ways of being that are presented in the two texts imply that the removal of (or, at least, seeing through) artificial, socially-constructed roles and actions and ways of thinking would allow for the realization and ultimately full manifestation of our natural being.
The Zhuangzian
 perspective shares with the Xunzian the characterization of ritual as artificial, so the Zhuangzian
 charge of artifice does not bite here. Xunzi acknowledges that ritual is an artificial creation. The two positions differ in the understanding of nature and how it works. Xunzi’s understanding of nature, while deeply reverential when it comes to the larger natural world and the profound goods enjoyed when one is harmonized with it, is acutely aware of the power of the natural physical and psychological appetites to lead people astray. An underlying assumption in both the 
                Daodejing
                
               and the 
                Zhuangzi
                
               is that our natures are at least benign, and that getting human interference out of the way is the best way to allow the natural Dao to accomplish its essential harmonizing function. For Xunzi, as opposed to Zhuangzi
, the untamed display of our nature is an ugly thing to behold (one can argue that the historical record seems to back Xunzi up on this one). For Xunzi, nature is something that must be beautified by human effort, and its fully (ethically and aesthetically) cultivated expression, which can only be accomplished through ritual, should be joyfully and reverentially appreciated.

It is worth noting that there are certainly Daoist
 forms of cultivation as well, some of them meditative (“sitting in forgetfulness,” “fasting of the mind
,” “embracing the One”), some of them through forms of work or physical expression (e.g., Zhuangzi’s
 “skill stories”). However, the Daoist
 thinkers would argue that the result of such practices, which are designed to get the discursive, planning mind
 out of the way, is the full expression of one’s nature.

17 
Response to Howard Curzer
Given that I am arguing that Xunzi’s theory of ritual is the most useful of the Confucian approaches for 21st century Western applications, I want to address Howard Curzer’s multi-pronged criticism of rituals in general, and the inability of the Confucian vision to fully address the problems with ritual in particular. It is beyond the scope of this essay to fully address all of Curzer’s arguments. However, I want to at least formulate the beginnings of a Xunzian response to Curzer’s main areas of critique—Existentialist, Liberal, and Radical (the Utilitarian
 critique is addressed under section 15 above).
To begin with, Curzer recognizes the many important benefits of ritual, and he concedes that there can be no “ritual-less society.” Rather, the question is (paraphrasing Curzer), “How can we minimize and counter-balance the problematic consequences of rituals?”
As we have seen, this is one of the major questions that Xunzi himself raises, and he offers compelling strategies that both honored and ultimately transformed the Confucian tradition. Xunzi is a better resource on which to draw for the task of fitting ancient Confucian ritual into 21st century American society than Mencius
 or Confucius
. Confucius
 did not provide a theoretical foundation to justify the Confucian vision; Mencius grounded his defense of Confucianism in foundational, metaphysical claims, a kind of essentialism that would need to be recast in entirely psychological terms (without its basis in a particular conception of 
                tian
                
              ) in our contemporary multicultural society.
Xunzi works better because he not only highlights the beauty and efficacy of Confucian ritual, but he also provides criteria by which good (effective, beautiful) ritual can be judged, opening up the possibilities that Confucian rituals can be modified, and that non-Confucian rituals (even new rituals of the kind that Curzer advocates) could meet these criteria. Since rituals, for Xunzi, are grounded not in Heaven
/Nature (which is indifferent to our concerns, but which we must take into account if we are to harmonize with it) nor in human nature, but are rather the creation of sages who could use their minds to create rituals that work, and who could see the efficacy of certain rituals, then it becomes possible that with the radical transformation of the world since Xunzi’s time, new rituals could be created to harmonize human beings with each other and with a different social and natural environment. Xunzi is not an essentialist in the vein of Mencius
, but he is certainly no relativist
. Rather, he shows us the possibility of a bounded plurality of effective ritual expressions and the means by which any modification or newly created rituals could be evaluated.

18 Existentialist Critique

Curzer claims that rituals are “hostile to individuality,” “create herd animals,” and “ignore the important fact that people are different” (Curzer 2012: 297). On the contrary, Confucian rituals allow for individual variation within the traditional form. While the ritual principles will determine what features are required in a particular ritual (e.g., the importance of the host greeting the guests, the respectful offering of food and drink), there is room for each individual to infuse these actions with their own expression. For instance, there are certain elements that will play a part in virtually all wedding rituals, from the exchange of vows to the wedding toast. But we all know that the shape these take can differ dramatically from one wedding to the next. Many people express their individuality by writing their own vows (or selecting readings and music), and wedding toasts can range from tear-jerking to hilarious. Within these variations, however, we can recognize that a wedding with no vows or speeches might be ritually deficient.
Curzer is worried that people will be “steered by ritual from accepting child to conventional adult without dissent or even deliberation” (Curzer 2012: 297). The Confucian thinkers reject this unquestioning acceptance, and Xunzi in particular, as we have seen, strongly emphasizes deliberation and reflection as a vital part of ritual participation. While it is important for people, especially children, to embrace the ritual form—they should say “thank you” whether or not they understand or like it—their questions about the ritual and reflection on the importance of gratitude, for instance, are welcomed. Confucius
 famously says, “The asking of questions is in itself the correct rite” (
                Analects
                
               3.15). Confucians are often caricatured as being obsessed with the meticulous performance of every detail of ritual, but they emphasize that honoring the spirit and purpose of the ritual is more important than getting every detail right. Confucius
 sees the highest goal of ritual as “harmony,” not adherence to detail. One passage of the 
                Analects
                
               states, “If you merely stick rigidly to ritual in all matters, great and small, there will remain that which you cannot accomplish” (
                Analects
                
               1.12). Xunzi makes it clear that the ritual serves to manifest humaneness
, and should never be done at its expense. He writes, “A True King
 gives first priority to humanity (
                ren
                
              ) and next to ritual so that in the nature of things they are exhibited” (HKCS 27/126/27; K III.209, 27.10).
Curzer’s claim that “by ameliorating existential
 crises, rituals mute the wake-up calls of boundary experiences” (Curzer 2012: 298) clearly does not apply in Xunzi’s case. As we have seen, the Confucian death rituals
 are a way of making people come to terms with finitude and loss, not to “mute” the power of this confrontation.
Comparing Confucian thought with the kind of existentialism Curzer draws on, a philosophy that emphasizes radical self-creation (“our selves are our own creations”), highlights some of the limitations of existentialist philosophy. While it has many powerful insights, existentialist philosophy denies that we are beings with particular natures and that we are embedded in webs of meaningful relationships that are essential to our identities. Curzer writes that “rituals create an inauthentic

 relational self consisting of relationships that we fall into rather than choose” (Curzer 2012: 298). The relationships Confucians emphasize, such as parent-child, husband-wife, siblings and friends, play a profound role in making us who we are. Connecting the notion of authenticity

 with the freedom to “opt out” of these relationships yields a thin notion of authenticity

. Of course people should be able to break free of unhealthy or abusive family relationships, but this is to be done in extreme circumstances and with a great sense of loss.
Confucian authenticity

 involves recognizing both what we owe to those who have given us life, nurtured and taught us, and how much of our identity is bound up in relation with them. The kind of self-transformation Curzer emphasizes, the assertion that we “are our own creations,” implies that we are more like a blank canvas than the actual nexus of relationships born with a nature and heir to our traditions and culture that we are. Of course, we can develop and work on ourselves in many important ways. The central Confucian project is self-cultivation, after all, which clearly has a creative element. But this vital process cannot happen without learning
, tradition, relationships and, of course, ritual.


19 Liberal Critiques
Curzer argues that because “most rituals are encouraged by social pressure,” they “violate liberal
 neutrality” (Curzer 2012: 299). His assumption about liberalism is that it must be “neutral” when it comes to the business of “endorsing, let alone inculcating, one set of values rather than another” (ibid). I would argue that liberalism is not, in fact, neutral. It is grounded in a number of essential values and virtues, including respect for individual autonomy, inclusiveness and non-discrimination, reason, critical thinking, civic participation, etc. These are values that must be taught if we are to have a flourishing liberal
 democracy. Rituals are one way to inculcate these values, and the increasingly multicultural and multifaith nature of American rituals, from President Obama’s inaugurations to commemorative rituals on my own campus at Hamline University that involved rituals and officiants from multiple traditions, is both a reflection of and a contributor to increasing American pluralism. There is also great value in attending the rituals of religious traditions outside our own, and my own students regularly report that their appreciation of other religious traditions is heightened through their participation in class field trips to places like mosques and zendos.
Curzer is troubled by the fact that rituals “foster 
hierarchical
 social structures” (ibid). While there are certainly problems with hierarchies based on gender and money, there are many forms of hierarchy that are essential for the proper functioning of communities. There is a problem with advocating egalitarianism in relationships between parents and children or teachers and students, for example. In matters relating to wisdom, knowledge, maturity and experience, the two groups are not equal. The blurring of boundaries that occur when parents and teachers try to be pals with their children and students causes far more problems than the overly rigid maintenance of hierarchies that can occur. This does not mean, however, that those who are lower in the hierarchy must blindly follow those who are higher. There is a long, well-articulated tradition of remonstrating with one’s superiors in Confucianism, and the tradition supplies many criteria that can be used to evaluate whether or not one’s superiors are on the right path.33 Xunzi writes, “To go against [one’s lord’s] orders yet thereby benefit one’s lord is called ‘being loyal
’. . . . People who engage in remonstrating, contesting, guiding, and restraining [their lords] are true ministers” (HKCS 13/63/28 – 13/64/5, H 134–5). Elsewhere, he states, “To follow the Way and not one’s lord . . . is the greatest conduct” (HKCS 29/141/19–20, H 325).
While we should avoid hierarchies that are based upon criteria irrelevant to the effective functioning of a community or organization (e.g., gender, race, ethnicity), we should value legitimate hierarchies that make such functioning possible. Rita Gross
 calls the former “unnatural hierarchies” and the latter “natural hierarchies.” She writes, “Natural hierarchy honors the experience and achievements relevant for authority in any particular situation, but does not limit who might have that relevant experience and achievement.” She concludes, “I cannot imagine a spiritual community without hierarchy and leadership being very successful at effective spiritual transformation among its members” (Gross
 1998: 247–48).

20 Radical Critiques
Curzer argues that rituals “stifle the motivation to improve,” as they either reconcile people to the status quo or divert them into “unproductive activities” (Curzer 2012: 300). On the contrary, Confucian thinkers emphasize the important role that rituals play in self-cultivation, and they advocate a process of self-examination alongside (or often as a part of) ritual performance. The process of self-reflection allows people to see where they are falling short so that they can commit themselves to the task of self-improvement. Confucians, who aim for sagehood at the individual level and a full realization of harmony on the societal level, are never merely satisfied with the “status quo.”34 Xunzi writes, “Ritual is that by which to correct your person” (HKCS 2/8/1, H 14) and proclaims that “learning must never stop” (HKCS 1/1/3, H 1). The classical Confucian thinkers aimed at political change, often traveling long distances at great risk in order to persuade a ruler to change his policies. Confucians could certainly be characterized as the kind of people Curzer admires, those who are “dissatisfied with the status quo” (Curzer 2012: 300).
In diagnosing the problem of rituals, Curzer describes a process whereby rituals “fall into meaninglessness” over time (Curzer 2012: 303). One of the reasons for this, he argues, is that “the memory of events within a society tends to fade. Insofar as the significance of a ritual is tied to these events, that significance also fades” (Curzer 2012: 304). It is precisely because memory fades that rituals can serve as an essential reminder of the role our collective past plays in our present and future. The story of the Exodus has played a vital role in the Jewish
 communities around the world throughout the Diaspora to the present day. It is through the Passover Seder that the story is told and passed on. While certain elements of the ritual are essential, the ritual can be modified to meet the needs of new communities (there are Haggadahs that offer Seders for vegetarians, feminists, etc.). These rituals can be reinterpreted for new communities. For instance, the Exodus story played an important role in the African-American emancipation and civil rights struggles, where it became a part of rituals within new communities, and is now having an influence among Tibetans in exile as they seek a way to keep their story alive in new lands.

21 Ritual Innovation
Curzer’s ultimate goal is to “foster, rather than hinder (ritual) competition,” meaning competition between the old rituals (which often become “degenerate”) and “new, vibrant” rituals (Curzer 2012: 291). There are problems with this metaphor. For one thing, individuals and communities have been shaped by rituals, meaning that their very identities might be, to a degree, constituted by the rituals that give their lives meaning. An emphasis on innovation and getting rid of old rituals risks divorcing people from their pasts and from the traditions and practices that have given their lives meaning. Over time, of course, rituals can organically change as communities find meaning in new forms and interpretations. Even in Confucius’
 time, this happened, and on at least one occasion, Confucius
 was willing to accept the modification (
                Analects
                
               9.3). This was done both because people had already modified it and because the modification was in the direction of frugality
.
Curzer is encouraging a more consciously innovative, experimental approach to ritual, telling us to maximize the “continuous creation of new rituals” (Curzer 2012: 304). Curzer writes, “We can stand in the way or get out of the way, but I suggest that we lead the way” (ibid). It is unclear who the “we” is who should be “leading.” Perhaps Curzer envisions a creative vanguard, a Steve Jobs or Mark Zuckerberg of rituals. But this emphasis on ritual creation should give a Xunzian pause. Xunzi, as we have seen, aims to revitalize Confucian rituals through reinterpretation. But this is quite different from Curzer’s proposed project of generating new rituals. Rituals that are preserved and transmitted within a tradition bring with them a connection to a history and community, as well as a depth of meaning that has evolved over time. This need not involve inevitable ossification and inflexibility. We still listen to Beethoven and read Shakespeare, and we have the knowledge that these will be continuously reinterpreted for each time and place, and that creative performances can find something new in these classics. But the words and notes on the page matter, and we ignore or discard them at our own peril. They are part of our collective inheritance, and we should trust that the process of cultural selection that has allowed them to survive to this day demonstrates that there is something meaningful and important to be discovered in these works.

22  Xunzi’s Contemporary Relevance
While Curzer’s critique is valuable, in that it points out some of the deformations that ritual is prone to, I believe that Xunzi’s theory of ritual provides a powerful resource for addressing the very problems that Curzer sees as inevitable in ritual. Nevertheless, there is one problem that seems to remain: Xunzi’s belief that one set of rituals—that of the Confucian sages—is the ultimate expression of humanization and social harmony that should be universally adopted. This produces a significant problem, as Eric Hutton points out, as “many or most of these rituals are lost to us.”35 So, are all of us really living lesser forms of life, less-than-fully-flourishing
 forms of existence? Here, contemporary Xunzians can do Xunzi a favor. We can take the many parts of his thought that have cross-cultural and trans-historic application and develop them. We can look at the culturally particular forms of the actual rituals themselves—which are certainly of historical interest, reveal important things about the context in which Xunzi lived, and serve as helpful analogies—but largely set those aside for the purposes of applying Xunzi’s thought to our lives today.
The reason that Xunzi’s ritual theory is the most useful of all the Confucians for our contemporary period is that he 1) recognizes that rituals are human creations rather than divine revelations or manifestations of our 
nature
; this opens up the possibility that human beings who live in historical and cultural contexts far removed from the Confucian sages can participate in the process of ritual reformation and creation; 2) recognizes the importance of symbolism and interpretation, showing us that ritual transformation need not involve changing the ritual actions themselves, but rather reinterpreting their meaning (as we do with religious texts); 3) provides criteria for judging the efficacy of ritual, criteria that are just as relevant to our rituals today as they were in his time, and that can guide us in the process of reformation, creation and reinterpretation. At the same time that his theory can support ritual change and reform, Xunzi gives us a powerful reminder of why we should value the rituals handed down to us by our traditions, and why we should proceed with any changes in ritual not with the passion for change and innovation Curzer admires, but with the reverence for tradition that makes us value the ritual forms and alter them only with great caution and only when necessary to achieve the kind of cultivation, harmony and beauty that characterizes ritual at its best.
                
              


23 Conclusion
The Xunzian sage
, by cultivating a perspective that combines committed practitioner and reflective observer, and developing an awareness and appreciation of the symbolic nature of ritual, achieves the deepest understanding and greatest benefits of ritual while avoiding the deformations that plague others in their relation to ritual. Xunzi’s rejection of supernaturalism and literalism in favor of the symbolic interpretation, and his notion of participant-observer consciousness as a way to prevent obsession, make him a difficult target for criticism from thinkers like Freud
.
Those who are at the highest level of the “hierarchy of understanding” are aware of the fabricated nature of the rites. The notion of fabrication can be quite threatening to many, for it undermines the foundations given to ritual in most traditions, such as divine origin. Rappaport
 highlights the dilemma for many moderns: “The epistemologies that have been spectacularly successful in illuminating the ways in which physical aspects of the world work, when shone on humanity’s conventional foundations, show them to be fabrications and thus, in a world in which objectivity and fact seem to own truth, delusory” (Rappaport
 1999: 451). In the face of this, one can either deny the methodologies that lead to this conclusion (and thus the fact of “fabrication”), which is the tactic of fundamentalists when it comes to the findings of natural or social science; or, one can accept the findings of these methodologies and risk alienation
 from religion and ritual. However, when Xunzi illuminates the fact of fabrication, he does so in a way that elicits not disillusionment or rejection, but rather reverence and admiration for the human achievement. One might say that in the case of ritual, the “magic” is even more powerful when one knows how the trick works. Xunzi reveres the tradition not despite its fabricated nature, but precisely because of it.
Xunzi’s accomplishment is that he does not fall prey to either threatening side—avoiding supernaturalism, irrationalism, wish-fulfillment, and literalism, on the one hand, and reductive rationalism, desanctification and alienation
 on the other.36 He shows us the possibility of a tradition that recognizes the connections which constitute and sustain us (connections to family, ancestors, tradition and nature) while unflinchingly facing the reality of finitude, a human nature that is divisive and disorderly, and a world that is majestic but indifferent.
What is remarkable about Xunzi’s Confucianism—and what separates it from the vast majority of other traditions (including Mencius’
 Confucianism)—is that it does not assume that there is an underlying moral order
, a primordial, divinely
 sanctioned harmony or goodness to the natural world or cosmos
. Thus, ritual does not celebrate or sanctify a pre-existing, discovered moral order; ritual itself creates this order even as it sacralizes it.37 One celebrates not only the order itself, but also the ongoing creating and sustaining of it in ritual activity.
Because rituals are a human creation, historical through and through, Xunzi is aware of the fragility of the ritually constructed order. He recognizes the crucial role that each generation plays in learning, upholding and transmitting the order
 through education and ritual participation. The tradition provides the thread that connects the present with the past and ensures a future for humanity (while biological reproduction ensures a future for the species, cultural transmission ensures the continuing humanity of the species). Xunzi emphasizes the remembrance of the dead
 and education of the young, two vitally important activities that ultimately amount to the same thing.
Xunzi’s hermeneutic innovation can make an important contribution to contemporary ritual theory. His reinterpretation of ritual can speak to many who find themselves alienated
 from the rituals of their traditions. He is a pragmatic naturalist, a social scientist who is the “enlightenment critic of supernatural religion” of his time, and a “symbolic realist

” avant la lettre. He shows us the beauty, power, and truth in the symbolic, and tells us that the sacrality of religious symbols is not lost, but is rather reinforced, when they are stripped of literalism and supernaturalism. For that reason, Xunzi’s reinterpretation of religion in the third century BCE can still speak powerfully to us today.
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Footnotes
1All citations from the work of Roy Rappaport
 come from his remarkable final work, Ritual and Religion in the Making of Humanity (Rappaport
 1999). Rappaport
 opens his book with a statement that illustrates the way in which his view is grounded in a picture of humanity that he shares with Xunzi. He writes that humanity is “a species that lives, and can only live, in terms of meanings it must construct in a world devoid of intrinsic meaning but subject to physical law” (Rappaport
 1999: 1).

 

2Belief in the existence of ghosts
 and spirits
 was not only held by the “unsophisticated,” but was also given philosophical justifications by sophisticated thinkers like Mozi
.

 

3

                    Analects
                    
                   10.12; much of Book 10 of the 
                    Analects
                    
                   provides illustrations of how Confucius
 conducted himself in a variety of situations

 

4The realm of understanding and knowledge is particularly important in Xunzi’s vision of li, as we will see; while both the common people and sages
 follow ritual, only the sages understand it.

 

5See Ivanhoe
 2014.

 

6For a sensitive treatment of death rituals in the Xunzi, see Yearley
 1995: 14–18.

 

7In Rosenblatt
 et al. 1976, numerous studies are cited to support these general claims. For another discussion of the range of emotional and behavioral reactions following the death of a loved one, see Hardt
 1979: 128ff.

 

8This is true of all feelings, including the love for others. If uncultivated, even love for a child can lead to unethical action (e.g., undermining the career of another so as to help your child advance). This is why ritual cultivation of all feelings is necessary. See Hutton
 2000.

 

9In this section and elsewhere, I point to similarities between Xunzi and Freud using terms like “pathology” or “symbolic object.” Some might question the justifiability of comparisons framed in such terms: e.g., does Xunzi have any notion corresponding precisely to “pathology” or “symbolic object”? I offer two responses here. First, I believe that in some cases, as with “symbolic object,” Xunzi does have terms to indicate virtually the same idea (he indicates the symbolic use of something with the word xiang 象—see below on p. 251), though he advocates a very different use of symbols than Freud. Second, in cases with no precise analogue in Xunzi, such as “pathology,” I believe that the concepts exist in Xunzi even without the exact word: for instance, Xunzi does believe that some ways of thinking, feeling and acting are potentially harmful to oneself (or others). See also Van Norden
 (2007: 21–23), who calls the notion that the lack of an exact word in a language (or the work of a particular author) indicates the lack of the concept “the lexical fallacy,” and gives other examples of authors who have no term for concept X, yet clearly have the concept.

 

10This practice is described by He Liankui 何聯奎
 in “Sangcang” (He
 and Wei
 1956: 80–84). It is reprinted in Paper
 and Thompson
 1998: 48. Rosenblatt
 et al. 1976: 72 discuss examples of breaking accompaniment objects in a range of cultures.

 

11For a discussion of these tensions in Melanesian funeral rites, see Malinowski
 1948: 30.

 

12This notion of ambivalence can be seen in the common Chinese belief in the two-part nature of the soul. One part, the po 魄, represents the aspect of death as threatening, disintegrating and earthbound (it is the yin 陰 component, associated with gui 鬼 “ghost”), while the other, hun 魂, represents the ongoing connection with the family, the surviving “spirit” of the deceased (it is the yang 陽 component, associated with shen 神 “spirit”). It makes sense, then, that the former resides in the earthly grave and must be propitiated and the latter, associated with the heavenly realm, is thanked and honored. See Thompson
 1979: 11, 19 and 47. See also Schipper
 1993: 36.

 

13Rosemary Gordon
 examines the human response to the sight of an inert body where there was once an animated, loved human being, making the dead an “absent presence.” See Gordon
 1978: 21.

 

14One of the most thoughtful early anthropological studies of secondary burials is Hertz
 1960. Hertz demonstrates that one way in which death is represented is through certain ways of handling and manipulating the remains of the dead.

 

15One patient who suffered from prolonged grief disorder and successfully sought help said of the treatment, “It really gave me my life back” (apud Schumer
 2009). Harold’s
 emphasis on the essential importance of grief, rather than on the healthy functioning of the whole person, would deprive an individual of the chance to “get her life back.”

 

16A key difference between the critique of Harold
 2011 and the analysis of Seligman
 et al. 2008 is that the latter advocate less emphasis on sincerity and more on ritual participation. The sincerity that Harold 2011 strives to preserve is considered by Seligman
 et al. 2008 to be overemphasized and problematic in our culture.

 

17This is related to the problem of the role of theoretically-informed thought in other sensory experiences, such as listening to music. It seems as if someone who sits through a Beethoven symphony continuously thinking about the structure of the symphony or its position in Beethoven’s larger oeuvre misses a lot in the performance. In a sense, they are not fully present, are not focused on the music as it is being played. On the other hand, a listener who simply experiences the notes in a moment-to-moment, ongoing succession, decontextualized from the larger structure, has an impoverished experience as well. Appreciation of things that are complex takes time, repeated experience, and expanded awareness. This involves (but is not limited to) a perspective informed by theoretical knowledge. So I would hold that at the highest levels, listening to great music, like participating in ritual activity, involves not simply a deep moment-to-moment sensuous absorption, but also a theoretical awareness (though not necessarily the activity of discursive thinking itself).

 

18The literalist-supernaturalist delusion can, in extreme cases, lead to inhuman acts, a notable example being that of “accompaniment burials.” Xunzi thoroughly condemns the practice, whereby a powerful figure, normally a ruler of great stature, would be buried alongside an accompanying subterranean retinue (e.g., soldiers, loyal servants, concubines), members of which were “sacrificed” (in theory willingly) for this purpose. The practice was based on a belief that the spirit of the deceased entered the next world bearing with him the objects and people put with him in the grave. This is why great wealth, horses, and clothing were buried alongside rulers—they would need them. Xunzi, who emphasizes in his discussion of altered objects that these items are to be taken symbolically, not literally, addresses the practice by writing, “To execute the living so that they can escort the dead is termed ‘predation’” (HKCS 19/96/1; K III.68–69, 19.8; W 109). The inexcusable practice is based on a misguided supernaturalism.

 

19John Bowker
 explains Freud’s word choice: “The words ‘as if’ have a very precise context in Freud’s argument. The words ‘as if’ belonged, in his time, to a technical philosophical position, the als ob of Vaihinger
, but Freud took Vaihinger’s
 ‘as if’ as a basic example of the defect and error of religious belief in general. But in fact what happened, at least in part, was that he extrapolated a specialized issue in the philosophy of knowledge into a general definition of the illusory nature of religious belief: religion is clearly false, but it serves practical purposes” (Bowker
 1991: 15).

 

20
Yearley
 writes that “for Xunzi, many religious activities are ‘necessary fictions’” (Yearley
 1995: 18).

 

21See Campany
’s discussion of this passage in Campany
 1992: 211ff.

 

22From a private communication. I am indebted to T.C. Kline III for this point.

 

23As Emil Benveniste
 observes, the entire process of psychoanalysis operates through language which “is nothing but symbolism” (Benveniste
 1971: 73).

 

24I thank Chris Jochim for pointing me to the Bellah article.

 

25
Bellah
 argues that while scientific symbols are those which express the nature of objects, religious symbols are those which “express the feelings, values and hopes of subjects, or which organize and regulate the flow of interaction between subjects and objects, or which attempt to sum up the whole subject-object complex, or even point to the context or ground of that whole. These symbols too express reality” (Bellah
 1970: 93).

 

26Actually, as Bellah
 1970 points out, Freud really did understand the power of symbols—after all, in order to explain one of his most important discoveries, he uses a myth—that of Oedipus. He employs the mythic language of struggle between eros and thanatos; and his therapy emphasizes the exploration of dreams—an implicit recognition that symbols are important in the process of healing. Yet he aimed to go behind the symbols to unmask the psychic forces that produce them, never seeing, as Jung
 did, the therapeutic power of the symbols themselves. Xunzi sees how ritual symbols can shape disordered, potentially destructive impulses into something harmonious and beautiful; to create ordered individuals and communities out of potential chaos. Freud thinks that the complete harmonization of our emotions and impulses is impossible, and that conflict among them, and the repression of some of them, are inevitable. In Civilization and its Discontents, he argues that people can never be fully at home in society, as membership in any community requires the repression of some of our instincts and desires.

 

27I am indebted to Laura Medin for this point.

 

28
Freud
 questions the very notion of “higher-order” goods, stating that the beauty of a religious ritual or a work of art is a pale substitute for what we really want: satisfaction of our sexual or aggressive desires. I would suggest, however, that these are distinct orders of human satisfaction, that the aesthetic or religious is not merely a culturally acceptable substitute for the sexual, and that however much sexual gratification a person gets, his or her life would still lack something vital without ritual and art.

 

29Xunzi frequently employs words with a strong aesthetic dimension: mei 美 (“beauty”), ya 雅 (“elegance”), wen 文
 (“cultural ornamentation”), fa 法 (“model
”), etc. For example, Xunzi writes, “If there were no conscious activity
, then human nature would have no way to beautify itself” (HKCS 19/95/1–2, W 106).

 

30Information about the experiment can be found on Zimbardo’s
 website about it, http://​www.​prisonexp.​org/​.

 

31Guido Fackler
 writes of music in WWII concentration camps, “Music gave the prisoners consolation, support and confidence; it reminded them of their earlier lives; it provided diversion and entertainment; and it helped them to articulate their feelings and to deal with the existential threat of their situation emotionally and intellectually. Even the least conspicuous ways of making music took on a deep significance in the concentration camp” (Fackler
 2007: 12–13). See also Berkowitz
 1979.

 

32Research in recent decades shows that Xunzi is certainly wrong about the lack of these dimensions in non-human animals
. But his error, which is shared by countless thinkers in the West (some of them still active), does not affect his overall argument. One need not defend a picture of human exceptionalism in order to make the case that these aspects of life are profoundly important to humans.

 

33Ironically, it is the Utilitarian
 Mozi
 who advocates the strongest form of obeying one’s superior in a hierarchy.

 

34This is one of the points made by Metzger
 1986.

 

35Eric Hutton, private correspondence.

 

36Ted Slingerland
 has rightly argued against John Knoblock’s
 claim that at Xunzi’s hands, “ritual became a secular matter detached from the religious system that produced it” (Slingerland
 1998: 385). As Slingerland
 emphasizes, demythologization (demystification) is not the same as secularization. In fact, what makes Xunzi so appealing for our time is that he showed how to reinterpret the tradition (away from supernaturalism and literalism) while retaining its deeply “religious” nature. (On the use of the term “religious” to describe Confucians, see Berkson 1999: 357–70.)

 

37This creation was the act of the sage kings; but a re-creation occurs with each performance of the li.
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Similar to the situation in ancient Greece, ancient Chinese thinkers carried on a lively philosophical debate about music
. The discussions of music in the Xunzi, especially chapter 20 of the text, constitute a high point in that debate, and they remain philosophically interesting in their own right, even today. Here we provide an overview of Xunzi’s ideas about music and their relations to some of the surrounding historical context, and end by presenting a few issues for further reflection.1

As a preliminary point, it is important to begin by noting that the word conventionally translated as “music” (yue 樂) was commonly understood in ancient China to refer to both purely instrumental music and song. Furthermore, what is now considered poetry, such as that found in the canonical work Shi 詩 (“the 
              Odes
              
            ”), was at that time usually sung, and in some and perhaps even many cases it was accompanied by dance
 as well, done in costume and with props.2 Thus, the discussions of music in the Xunzi—as in other early Chinese texts—pertain to more than just instrumental music and (for better or worse) range freely over a number of areas that some theorists, especially contemporary theorists, have wanted to distinguish more sharply. Here we will follow Xunzi in using the term “music” with this broad sense, though we will also focus on more particular aspects of this notion where they become pertinent.
As a second preliminary point, it is worth noting that the Xunzi’s remarks about music also cross between at least three potentially distinguishable realms of inquiry, namely 
aesthetics
 and ethics and politics. For example, questions about whether and how music can express meaning are nowadays largely the province of aesthetics, whereas questions about the role of music in the ideal life for individuals and for society are a matter of moral and political philosophy, respectively. In part because it does not presuppose strict divisions between these three sorts of inquiries, the Xunzi makes claims that are relevant to all three, though the latter two are clearly primary. Accordingly, our discussion will touch on issues of aesthetics, but will focus more on ethics and politics.
1 The Power of Music
Much of what motivates the Xunzi’s concern with music is a belief that it has a tremendous power to affect people for better or worse. For example, the text states, “Sounds and music enter into people deeply and transform people quickly” (HKCS 20/99/15, H 219.61–62).3 Let us begin, therefore, by considering these effects and the way that music gives rise to them.
In terms of the psychology presumed by the text, music is depicted as affecting people at a variety of levels. At the most general level, the text says simply that music moves the xin 心
 (“heart”), which is the primary locus of psychological activity for Xunzi. The junzi 君子 (“gentleman”) is said to “bring joy to his heart” by means of zithers, for instance (HKCS 20/100/7, H 221.121–22). However, the text also identifies several more particular aspects of the heart’s
 activity that are affected by music. For one thing, the emotion
 of joy that music is said to engender and guide is classed by chapter 20 and other chapters in the text as a member or function of the 
                qing
                
               情 (“dispositions”). Furthermore, we are told that people’s zhi 
志
 (“intentions”) and yi 意 (“thoughts”) are “broadened” by listening to the sounds of the Ya and the Song, which are two sections of the 
                Odes
                
               (HKCS 20/99/4, H 218.31–32). A third kind of claim made by the text is that music can affect people’s 
qi 氣
, the “energy” that animates them:Whenever wanton sounds arouse a person, a perverse qi responds to them from within. When this perverse 
                    qi
                    
                   takes form, then chaos results from it. But when proper sounds arouse a person, a compliant 
                    qi
                    
                   responds to them from within. When this compliant 
                    qi
                    
                   takes form, then good order results from it. (HKCS 20/100/4–5, H 220.113–17)

Here, in the idea of “perverse” and “compliant” forms of qi, Xunzi seems to have in mind what one might nowadays call “moods”—an affective attitude that differs from emotion
 in that it does not have a definite object; moods tend to last longer and to predispose people to feeling particular emotions
.4 For example, if I am anxious, I am anxious about everything (or many things), and this can last all day, prompting a number of episodes where I fear specific objects or events.
With regard to these various effects that music has on people, it is worth noting that although they thus span a range from what might be considered more “cognitive” influences, e.g., on people’s “thoughts,” to what might be considered less “cognitive” influences, e.g., on people’s 
                qi
                
               and their “dispositions” to feel emotions
, Xunzi’s concern with music seems weighted more toward the latter kind of effects. That is to say, he recognizes that music—especially the 
                Odes
                
              —can help to instill in people various beliefs, but his arguments about music tend not to focus on that matter, and instead focus on other ways that music impacts people. This emphasis is significant for the way it contrasts with other thinkers who worry to an equal or even greater extent about the ideas conveyed by music, such as Plato
, who famously spends a great deal of time in the Republic discussing and criticizing poetry (which was sung, and which he classes as a form of “music”) that he considers as propounding false and pernicious views.5 The differing emphasis of Xunzi’s discussions grows partly out of historical conditions and partly out of philosophical considerations, and will be discussed later.
In the meantime, when we ask exactly how music comes to have the effects it does, the text does not offer us a well-developed theory, but does provide at least certain hints of an explanation. One passage that provides such hints is the following:The phenomena of sounds and music are these: The drum is great and magnificent. The bell is expansive and full. The stone chimes are restrained and orderly. The yu, sheng, xiao, he, guan, and yue [wind instruments] are energetic and vibrant. . . . The drum is the lord of the music, is it not? Thus, the drum resembles Heaven
. The bell resembles earth. The stone chimes resemble water. The yu, sheng, xiao, he, guan, and yue [wind instruments] resemble the sun, moon, and stars. The tao, zhu, fu, ge, qiang, and qia [percussion instruments] resemble the myriad creatures. (HKCS 20/100/19 – 20/101/2, H 222.159–70)

The latter part of this passage is significant for the way it posits “resemblances” between various musical instruments and natural entities. This view suggests that the arrangement of these instruments in a piece of music presents what might be called a “symbolization” of the interactions between those entities, and that the effects of music derive—at least in part—from the way it manipulates this symbolization. A further significant aspect of the passage is the way it suggests at least two sources for this resemblance between instruments and natural entities. On the one hand, the claim that the drum is the “lord of the music” is presumably based on the idea that the drum is used to set the rhythm followed by the other instruments, and the passage apparently takes this functional role of the drum to explain its similarity to Heaven
, which is the supreme natural force in Xunzi’s worldview. On the other hand, the passage does not offer a clear indication of how this explanation would apply to the other instruments. Instead, the way that the bell, for example, is said to resemble earth, following so closely on the remark at the beginning of the passage that its sound is “expansive and full,” suggests that the resemblance is based directly on the sound of the instrument.
What is left unclear by the quoted passage, as well as the rest of chapter 20, is the extent to which these resemblances are viewed as somehow inherent to music itself or a product of other factors, or some combination of the two. After all, from a contemporary perspective, it would seem that the drum is not necessarily the only instrument that could be used to set the rhythm, and given the diverse reactions that people have to one and the same piece of music, the extent to which sounds themselves bear affinities to particular entities in the world is subject to question. Other chapters of the Xunzi, however, do provide at least a clue as to what Xunzi’s view might be. The discussion of names
 in chapter 22 of the text claims that (at least) the use of certain sounds as words is a matter of convention, and chapter 19’s discussion of 
ritual
—which is closely allied with music in many places in the text—presents rituals as conventions for practice that were invented by the sages. Perhaps, then, Xunzi would say that the resemblances discussed in the passage quoted above are likewise a matter of convention, and that thus the effects of music rest largely on conventional associations of sounds with things and on conventional ways that music is played, e.g., using the drum to set the rhythm. However, as with the case of ritual (and names
, for that matter), perhaps he might want to add that, because of certain facts about human beings, for example, there are limits as to what sorts of conventions can be effective in this regard.
The comparison with ritual also raises an important question about the power of music in Xunzi’s view. As just noted, the text frequently discusses music together with ritual, and this association is surely due in no small part to the fact that rituals often included musical performances, a practice which can be seen in the description of the “village drinking ceremony” given at the end of chapter 20, for example. Furthermore, in the Xunzi, rituals are said to affect people at all the same levels as music does: ritual practice can influence people’s “dispositions,” their “intentions
” and “thoughts,” and even their 
                qi
                
              . For that reason, too, it is understandable why Xunzi often speaks of ritual and music in the same breath. One might thus wonder what, if anything, is distinctive about music in Xunzi’s thought.
In answer to this question, chapter 20 does at one point explicitly draw a contrast between the effects of ritual and music. It states:Music, moreover, is unchanging harmony, and ritual is unalterable order. Music unites that which is the same, and ritual distinguishes that which is different. Together the combination of ritual and music governs the human heart. (HKCS 20/100/14–15, H 221.144–47)

The claims in this passage may seem straightforward enough, but on reflection they are also somewhat problematic. Especially since the contrast between ritual and music is a relatively distinctive topic compared with Western discussions of music (where the contrast classes tend to be other forms of art
), the claims here are worth considering more closely.
One point to note about the passage concerns the strength of the contrast it presents. Its language might be taken to suggest, for instance, that providing harmony and unity are the exclusive functions of music, whereas creating order
 and differentiation are the exclusive functions of ritual. However, it seems unlikely that such a strong contrast is intended, given other statements in the Xunzi. For example, in describing the origins of ritual, chapter 19 remarks:The sage kings took an image from Heaven above, they took an image from Earth below, they took a standard from humans in the middle, and then the order by which people are to live together in harmony and unity was complete. (HKCS 19/97/4–5, H 214.502–5)

Here we again find the idea of ritual as providing order, but the order is characterized as one that makes for harmony and unity.6 In the case of music, we find the following account of how the sages created musical instruments in chapter 10:They created percussion instruments, stringed instruments, and wind instruments. They caused them to be sufficient to distinguish auspicious and inauspicious, to bring people together in joy, and establish harmony, and that is all. They did not seek anything more. (HKCS 10/43/14–15, H 86.124–28)

The idea that music “brings people together” and promotes “harmony” echoes the description we saw in the passage from chapter 20, but notice that here music is also said to “distinguish auspicious and inauspicious,” which is a kind of “differentiation,” and in particular a kind of “differentiation” that ritual is explicitly said to perform in chapter 19. For this reason, insofar as chapter 20 assigns different effects to ritual and music, that difference is perhaps best construed not in an exclusive sense, but rather as a matter of emphasis: insofar as it can be contrasted with ritual, the more pronounced and direct effect of music (or more precisely, of the proper sorts of music) is to generate unity and harmony.
Even on this weaker construal of the difference between ritual and music, though, the grounds for this comparative claim about music are not immediately apparent. Of course, in influencing people’s psychological states in the ways mentioned previously, music can move them toward states that promote harmony and unity, but it remains unclear as to why music might move them toward such states to any greater extent or more directly than ritual does, especially since, as noted earlier, ritual can affect people psychologically at all the same levels as music does and to an equal degree. The text does not offer us a developed defense of the contrast, but we can see the beginnings of a possible explanation in this passage:And so, when music is performed in the ancestral temple and the ruler and ministers, superiors and inferiors, listen to it together, there are none who do not become harmoniously respectful. When it is performed within the home and father and sons, elder and younger brothers listen to it together, there are none who do not become harmoniously affectionate. And when it is performed in the village, and old and young people listen to it together, there are none who do not become harmoniously co-operative. Thus, music observes a single standard in order to fix its harmony, it brings together different instruments in order to ornament its rhythm, and it combines their playing in order to achieve a beautiful pattern. It is sufficient to lead people in a single, unified way, and is sufficient to bring order to the myriad changes within them. This is the method by which the former kings created music, and so what is Mozi
 doing denouncing it? (HKCS 20/98/21 – 20/99/2, H 218.17–30)

There are two significant aspects to the discussion here. The first concerns the production of music, and the second concerns the experience of listening to music. Regarding the former aspect, the remark that “music observes a single standard in order to fix its harmony” highlights the idea that a particular note is used to set the key for an entire piece, and then both other sounds from the same instrument as well as from other instruments follow that key. Moreover, the statement about using “different instruments” indicates that Xunzi is thinking of music primarily in terms of a group performance, as opposed to solos, and especially for such group performances, playing in tune and synchronizing with others is ordinarily something to which performers devote much of their efforts. So considered, the production of music has the achievement of harmony and unity as a central feature of the practice, and it seems plausible to think that this is generally true of music to a greater degree than it is of ritual. For while rituals may, for example, involve the coordination of multiple people, all taking their cue from some one person who in a sense guides the ritual performance, it also seems clear that many of the rituals envisioned by Xunzi do not fit that mold and, to whatever extent they promote harmony and unity, they do so in a much less direct way.
Although it is thus possible to see the beginnings of a justification for the contrast between the effects of music and ritual on performers, when it comes to justifying such a contrast of effects for the audience, the case is more difficult. In regard to this matter, the last passage quoted above is significant for the way it emphasizes how harmony among people arises from their listening to the music together; just as Xunzi tends to think of performance as a group affair, he tends to think of listening as a group affair. Perhaps, then, part of what Xunzi has in mind is that the shared experience (and perhaps in addition, recognition of it as such) promotes harmony and unity among the audience members.7 It is a commonplace that shared experiences foster bonds among people, so if that were Xunzi’s thought, such a view would not be unreasonable. However, that thought still seems insufficient to account for why a harmonizing and unifying effect would be more pronounced and direct in the case of music than ritual. Why not think that observers of ritual, in sharing their experience of watching some ritual performance, would be just as likely to arrive at harmony and unity? It thus seems hard to justify the contrast between ritual and music without appealing to some difference in the character of the performances themselves.
The end of the quoted passage may help with this difficulty. For as noted above, the point to which it draws attention is that a central feature of music is the harmony and synchronization of the elements and performers involved, and this aspect is an especially salient audible feature of musical performances. By contrast, what Xunzi appears to consider the most salient visible feature of ritual is the way it displays differences in rank and status among people. On such a conception, the viewing of ritual, even if it is shared, is an experience reinforcing those differences, whereas the hearing of music is an experience in which such differences are not salient, or at least not as salient. (To return for a moment to the earlier points mentioned about the symbolization in music, note that the “resemblances” discussed there are not closely tied to hierarchical relations among humans.) On this basis, it might be possible for Xunzi to try to justify a contrast in the effects of music and ritual on listeners, other things being equal, though such justification clearly relies on a very particular view of ritual that could be subject to dispute.
Ultimately, while the text does point to some explanations of the power of music to affect people and makes an intriguing contrast between ritual and music, the theory is not worked out in great detail and leaves many questions unanswered. This review of the issues is, however, sufficient preparation for considering Xunzi’s arguments about the role of music in ethics and politics more generally, to which we now turn.

2 The Values of Music
The origin of debates about music in China is somewhat difficult to pin down, given both the scarcity of historical records and the many questions that can be raised about the integrity and veracity of the records we do possess. However, what does seem safe to say is that Confucius
 is one of the earliest thinkers to make an issue of music, and perhaps he really initiated much of the discussion. The 
                Analects
                
               depicts him as seeing great value in music, as well as favoring particular kinds of music over others. Mozi
 sharply criticized many of these ideas, and even though other early thinkers may have likewise disputed Confucius’
 views, the bulk of Xunzi’s discussion of music is most explicitly concerned with rebutting Mozi
. Therefore, it is in view of that context of dispute that we will approach Xunzi’s arguments.8

The position against which Xunzi argues, which he takes to be Mozi’s
, is one that proposes the total elimination of music from human life on the grounds that it does nobody any good, either individuals or society as a whole. However, as scholars of the 
                Mozi
                
               have noted, that text does not support attributing such an extreme position to Mozi
.9 Rather, the view promoted by the 
                Mozi
                
               seems to be primarily that rulers should not have elaborate musical performances in their courts, for the reasons that such performances do not benefit the state and that they impose hardships on the people. Through what it does not say, the text seems to leave open the possibility that Mozi
 might tolerate the practice of music by individuals in their off-time, or perhaps singing while they work at various tasks, and while nothing in the 
                Mozi
                
               explicitly allows for such private enjoyment of music, either, to permit these sorts of practice at least seems consistent with its overall view. To that extent, Xunzi’s criticisms of Mozi
 may be unfair, but what is worth noting is that even if Xunzi’s remarks misrepresent the views actually held by Mozi
 and his followers, in the course of defending music Xunzi does manage to respond as well to the view that is found in the 
                Mozi
                
              . Additionally, it is worth noting that most of Xunzi’s examples are examples of elaborate courtly music, so clearly this piece of Mozi’s
 view is at the center of Xunzi’s thought.
We can distinguish at least four parts to Xunzi’s defense of music. First, there is an argument that music cannot be eliminated from human life. Second, there is an argument that music has value for individuals. Third, there is an argument that music has value for the state and society. These second and third arguments provide a reason for government oversight of music, but do not themselves constitute an argument for rulers to have elaborate musical performances in their courts. Rather, the defense of such practices is a separate, fourth argument. Let us consider each in turn.10

Insofar as Mozi
 (on Xunzi’s understanding him) thinks that music should be eliminated from human life, his view seems to presuppose that such an elimination is at least possible, and that presupposition comes under attack in the opening lines of chapter 20 of the Xunzi:Music is joy, an unavoidable human disposition. So, people cannot be without music; if they feel joy, they must express it in sound and give it shape in movement. (HKCS 20/98/14–15, H 218.1–3)

There are two points to note about this passage.11
 First, although it famously plays on the fact that the words for “music” and “joy” are both written with the same character, 樂, it seems clear from what is said in the rest of the chapter that music is not tied to just this one emotion
. To that extent, the argument is probably best understood in more general terms: because humans cannot avoid experiencing certain emotions, and because they cannot avoid giving expression to those emotions through sound and movement, then music cannot be eliminated from human life. This brings us to the second point, which is that when so understood, there seems to be a gap in the argument. For even if one grants that humans simply cannot completely avoid expressing their emotions in sound and movement, it is not clear why something other than music (e.g., speech and gestures) could not serve to fulfill this need for expressing emotion. If something else could do that, then music would not be ineliminable after all.
Xunzi’s line of thought here seems thus to be relying on an additional, unstated assumption, which the text never quite makes clear. One possibility is that Xunzi has in mind especially strong episodes of emotion, and he believes that for such strong emotions, only music (and dance
) will do for expressing them, whereas ordinary speech and movement would not.12 While such a thought might justify the necessity of music, there is little in the text to support the idea that his discussion is confined only to strong emotions. Another possibility is that Xunzi might think that, regardless of the strength of the emotion, there is some feature of music that makes it uniquely suited to satisfying this need.13 That possibility is not entirely satisfactory either, because not only would one still want to know exactly what this feature is (and the text does not specify it), but also the strength of such a claim would threaten to undermine Xunzi’s claims about ritual—if ineliminability of music is based on its being the only vehicle for expressing emotion, then ritual cannot play the same role, which is a claim that Xunzi clearly would not accept. A third possibility, and perhaps the best, is suggested in the following passage from chapter 11:As for people’s dispositions, their eyes 
desire
 the utmost in sights, their ears desire the utmost in sounds, their mouths desire the utmost in flavors, their noses desire the utmost in smells, and their bodies desire the utmost in comfort.14 These “five utmosts” are something the dispositions of people cannot avoid [desiring]. (HKCS 11/51/24 – 11/52/1, H 104.219–23)

The language here is strikingly reminiscent of the opening lines of chapter 20, and what is especially significant is the idea that people are unavoidably disposed toward desiring the “utmost in sounds.” To this we might add the thought that music is the utmost type of sound in terms of beauty and complexity, which is a thought that is neither unreasonable in itself nor implausible as a supposition Xunzi might have held. On that basis we might then reconstruct his line of thought as being that when humans seek (as they inevitably do) to give expression to their emotions in sound, they will be unavoidably drawn toward the forms of expression that constitute music, because ultimately only music can satisfy their concomitant desire for the utmost in sound. Such an explanation could fill in the gap in Xunzi’s argument for the ineliminability of music without making music the sole vehicle for emotional expression and without making the argument rest on strong emotions, but this account must ultimately remain conjectural, since the evidence from the text is at best suggestive, rather than explicit.
Even if Xunzi were to have a fully developed argument for the ineliminability of music, that would not by itself answer the purported Mohist
 accusation that music has little value—someone might hold that even if music cannot be completely eliminated from human life, it should be kept to a bare minimum. Indeed, the 
                Mozi
                
               itself sometimes gives hints of such a view.15 The second part of Xunzi’s argument as outlined above, namely the claim that music does have value for individuals, provides one line of response to such a position. In particular, we can distinguish two ways in which music has value for individuals on Xunzi’s view: one is in terms of moral cultivation, and the other is in terms of personal wellbeing.
With regard to the former of these two ways in which music is valuable for individuals, it is important to recall that for Xunzi, a crucial element of being virtuous is having the right dispositions in feelings and desires. That is so, because not only do virtues such as 
                ren
                
               incorporate affective and desiderative elements, but also because having the wrong kinds of dispositions could interfere with one’s judgment in various ways, leading to wrong action. As we have seen, in Xunzi’s thought music is a way of giving audible form (and visible form, too, if we include dance
 as part of music) to various emotions, and by the same token, when that form then becomes fixed in some particular piece of music, it then becomes a way to evoke and shape the expression of emotions (i.e., dispositions), which makes music a powerful tool for moral cultivation. By way of illustration, chapter 20 states at one point:And so I say: Music is joy. The gentleman takes joy in attaining the Way. The petty man takes joy in attaining the object of his desires. If one takes the Way to regulate one’s desires, then one will be joyful and not disordered. If one forgets the Way for the sake of one’s desires, then one will be confused and joyless. And so music is the means to guide one’s joy. The instruments made of metal, stone, silk string, and bamboo are the means to guide one’s virtue. When music proceeds, then the people will turn toward what is correct. (HKCS 20/100/9–11, H 221.135–42)

Especially in the way that the last three lines of this passage transition from talking about how music guides joy to talking about how instruments guide virtue, and then to talking about how the people will have proper direction, one sees clearly the idea that the right kind of music can improve individuals morally by influencing their dispositions.

The passage just cited also illustrates the other way in which music has value for individuals, namely in terms of wellbeing. For the contrast between the gentleman and the petty man it draws is that the gentleman winds up joyful because he regulates his desires, whereas the petty man simply indulges his desires yet ironically winds up joyless. The reason why these different results follow is not given here, but it is likely that at least part of Xunzi’s explanation would be that, as he remarks elsewhere,16 unregulated seeking of fulfillment for one’s desires will bring one into conflict with others, which is dangerous and makes for worries, whereas regulating one’s desires will avoid these problems and accomplish other goods as well. Xunzi might also explain the different outcomes for the gentleman and petty man by appealing to the idea that moral cultivation makes available new sources of satisfaction: part of what occurs in the gentleman’s proper regulation of his desires is that he comes to have a more expansive sense of self and his place in the world that brings with it a distinctive and superlative kind of joy, whereas the petty man’s unrestrained pursuit of satisfaction serves and reinforces a narrow sense of self, the very narrowness of which cuts him off from the joy to be found in identifying with a larger whole.17 Regardless of exactly how the explanation is supposed to go, though, the clear implication in the context of chapter 20 is that listening to and/or performing the right kind of music is just such a way to regulate one’s desires, and hence precisely because it helps improve individuals morally, it also furthers their overall wellbeing.18

The arguments that music has value for individuals provide some reasons for people to have music, beyond just satisfying a bare need, but based on what has been said so far, nothing excludes the possibility that the force of those reasons might still be negated or outweighed by other, more compelling reasons. For instance, something that benefits an individual may harm the state, and if one thinks that value or disvalue to the state takes priority over value or disvalue to individuals, then even if music has value for individuals in the aforementioned ways, one might still judge that music should be severely curtailed, if it has disvalue for society overall. This is precisely one prominent objection to music presented by the 
                Mozi
                
              : it allows that music may bring joy and benefit to those who listen to it, but claims that music does nothing to help the state, and in many ways detracts from it, especially with regard to the social order of the state.
The third strand of argument in the Xunzi addresses this sort of problem by pointing out how the state as a whole benefits from music. Indeed, the argument that music promotes order in the state (and the entire world) is perhaps the most prominent theme of chapter 20. While the argument is stated in a number of different ways in the chapter, the key element in all the various formulations of it is that music has a pronounced power to unify and harmonize people, as we discussed earlier. The following passage provides a clear example of how Xunzi presents music as having value for the state, in both foreign and domestic affairs:Thus, in listening to the sounds of the Ya and Song, people’s thoughts and intentions are broadened. In taking up the shield and axe of the war dance and rehearsing its motions, their appearance becomes majestic. In proceeding according to the markings and boundaries of the dance stage and conforming to the rhythm of the accompaniment, their ranks and formations become ordered, and their advances and retreats become uniform. And so, music is something one uses to conduct punitive military
 expeditions abroad, and it something one uses to practice courteous deference and yielding at home. Conducting punitive military expeditions and practicing courteous deference and yielding have one and the same purpose. If one uses music to conduct punitive military
 expeditions abroad, then there will be none who do not submit. If one uses it to practice courteous deference and yielding at home, then there will be none who do not comply. Hence music brings great uniformity to all under Heaven. It is the key to balance and harmony and something that the dispositions of human beings cannot avoid. This is the method by which the former kings created their music, and so what is Mozi
 doing denouncing it? (HKCS 20/99/4–8, H 218.31 – 219.48)

The connection drawn here between music and military
 success is especially significant. For one thing, the 
                Mozi
                
               explicitly claims that music can do nothing to prevent states from attacking each other or to stop rebels and bandits, and so the idea that music makes for more organized troops can be seen as a direct response to that kind of criticism. Moreover, it is also worth noting that this effect of music seems to be based on the idea of listening to music as a shared experience, as was pointed out earlier; rhythm cannot serve to synchronize and coordinate people’s movements in the way described by the passage unless they are all hearing it together at the same time. Thus, in answering Mozi’s
 challenge, Xunzi’s remarks speak precisely to the kind of large-scale musical performances involving many people that Mozi
 denounces.
Based on its value to the state and to individuals, Xunzi thinks that the government has a compelling reason not only to allow, but also to oversee music, and hence to ban music that frustrates or fails to promote those desirable ends. Accordingly, when outlining the ideal government, he envisions there being an official charged with just this job:The work of the Music Master is to cultivate government regulations and orders, to keep watch over poetry and artistic form, to prohibit perverse music, and to smoothly cultivate these tasks at the appropriate times, so as to prevent barbarian, vulgar, and deviant tunes from daring to disorder the refined pieces. (HKCS 9/40/2–3, H77.385 – 78.389)

This inference from the value of music to the need for government oversight will likely strike modern readers as too hasty, but it is worth noting that implicit in this inference is also a potential criticism of the more modest position that Mozi
 might have held that we noted earlier, which is that elaborate musical performances are forbidden for 
rulers
, while smaller and simpler performances for ordinary people are not explicitly forbidden. Especially since Mozi
 apparently does not recognize music as exerting any influence on a person’s character, he sees no need to worry about the idea that people might be corrupted by bad forms of music or what might happen if people are allowed to listen to widely varying forms of music—the present text of the 
                Mozi
                
               is simply silent on such issues. However, for Xunzi—especially in light of his view that human nature
 is bad—simply leaving people to choose whatever music they wish is a recipe for chaos.19

Even if we grant Xunzi’s claim that government should oversee music in the state, that by itself does still not quite answer Mozi’s
 argument that rulers should not partake of elaborate musical performances. To be sure, since on Xunzi’s view the rulers of states are human beings just like their subjects, music can benefit them as individuals in the ways described earlier, and since the rulers must work together with their ministers in order to govern, the harmonizing and unifying effects of music can contribute to improving their relationships and so make the government run more smoothly. None of that, however, would seem to require especially elaborate musical performances; one might agree with all of the preceding points and yet maintain that while music should be allowed to the ruler, it need not and should not be any more elaborate than what is allowed to others in the state. Such music might still be fairly plain, even while involving numerous people as performers and audience.
The Xunzi has a response to this line of thought, which is found in chapter 10. There, it claims quite explicitly that rulers (and more generally, people in government) should enjoy fairly opulent goods, including music:If at his greatest Mozi
 had possession of the whole world, or if at least he had possession of a single state, he would have people uncomfortably wearing coarse clothes and eating bad food, and though they might be sad, he would deny them music. If it were like this, then the state would be starved. If the state were starved, then it could not provide satisfaction for people’s desires, and if it could not provide satisfaction for people’s desires, then rewards would not work. . . . If rewards do not work, then the worthy cannot be gotten to advance. . . . If it were like this, then the myriad things would lose what is appropriate to them. . . . Above one would lose out on Heaven’s seasons, below one would lose out on Earth’s benefits, and in the middle one would lose harmony among mankind. In that case, the whole world would be as though burned up or scorched. . . . For these reasons, the former kings did not do things like this. They understood that in the matter of being a lord and superior to others, to lack beautiful things and ornaments will leave one incapable of uniting the people, to lack wealth and generous endowments will leave one incapable of managing one’s subordinates, and to lack strength and the power to inspire awe will leave one incapable of stopping those who are violent and overcoming those who are brutal. Thus, they were sure to strike great bells, beat sounding drums, blow on reeds and pipes, and play lyres and zithers, in order to fill up their ears. . . . They thereby caused all the people in the world to know that what they wished for and desired lay here with the kings. Thus, their rewards worked. . . . When it is like this, then the myriad things will obtain what is appropriate to them. . . . Above one will obtain the aid of Heaven’s seasons, below one will obtain Earth’s benefits, and in the middle one will obtain harmony among mankind. Then, wealth and goods will flow forth as if from a spring, surge like rivers or seas, and pile up like hills and mountains. . . . What problems of insufficiency would the world have? (HKCS 10/45/7–23, H89.244 – 90.305)

The basis of the argument here is that in order to have the most well-run state, the government needs to attract and employ worthy


                
                
               people (i.e., “the best and the brightest”), but in order to do that, it must have incentives to offer people. Music, and especially the kind of splendiferous court music criticized by Mozi
, is just such an incentive, and hence there is good reason to have such performances. At the same time, though, note that Xunzi is not arguing that rulers need to enjoy the most magnificent music that is possible. Rather, all that is needed for his argument is that the music be elaborate enough to be beyond the means of ordinary people and so inspire them with a desirable good at which to aim. To that extent, Xunzi’s view could allow, for example, that rulers should adjust their expenditures on music downward, if the state happened to encounter some period of economic hardship, and by the same token Xunzi might even criticize excessive indulgence in musical entertainments by the rulers of his day, while avoiding Mozi’s
 solution of banning it altogether.20

Whether the preceding four arguments by Xunzi can ultimately stand up to Mozi’s
 challenge is a complicated issue that merits more consideration but requires much more sustained and detailed analysis than is possible here.21 For now, suffice it to say that Xunzi’s discussion provides a rich resource for thinking about the role of music in human life.
In closing this section on Xunzi’s defense of the value of music, it is worth noting that his arguments as reviewed here are basically all consequentialist
. However, it is unclear whether that is a product of the fact that he is replying specifically to Mozi
, or whether it reflects a more fundamental commitment to consequentialism
 on Xunzi’s part. Since there are other moments in the text that do not seem to fit the mold of consequentialism
, it may be that Xunzi also has non-instrumental reasons for valuing music. However, if he does have such a view, it is never made explicit in the text.22


3 Issues for Further Reflection
There is a great deal in Xunzi’s theory of music that one could single out as deserving attention and further discussion. Here, we will take a comparative approach, looking at some contemporary philosophical accounts of music that in some ways resemble Xunzi’s, and using that lens to explore Xunzi’s views a bit more deeply.23 Xunzi’s view is striking in the way that he thinks of music broadly—not as mere sonic structures, but as performances with meaning, integrated with movement or dance
, and linked to ritual and to social and political action. He does not attempt to analyze the value of music alone, but directs us to look at music in its context. 
This approach bears comparison with Allan Bloom’s and Roger Scruton’s contemporary and controversial discussions of music’s moral and 
aesthetic
 value.
Throughout the twentieth century, perhaps beginning with Adorno
, many Western intellectuals bemoaned the decline of the traditional classical Western canon and the rise of blues, jazz, rock, hip-hop, and other forms of popular music. Since the 1980s, a particular version of this narrative, associated with the political right and claiming philosophical descent from Plato
 and Aristotle
, has become dominant. Allan Bloom’s views are the best-known, though Roger Scruton’s are better developed. Though both Bloom and Scruton were intentionally drawing on Plato
 and Aristotle
 in developing their arguments, in fact much that they say has more in common with Xunzi’s view than the Greeks’. So, looking at how they developed their arguments and applied them to contemporary music can help us reflect on the strengths and weaknesses of Xunzi’s own view.
Allan Bloom’s book The Closing of the American Mind (Bloom 1987) was infamous almost from the moment of its publication for its attacks on youth culture and higher education. One of the most striking arguments in the book is Bloom’s argument against popular, or rock, music, which he regards as harmful to the soul. Bloom believed that while music from the Western classical tradition played a critical role in preparing the soul to be educated, the music of late twentieth century Western popular culture had the opposite effect.
Though Bloom was almost certainly unaware of Xunzi, his arguments are strikingly reminiscent of Xunzi’s in some key respects. First, Bloom and Xunzi agree about the role of music in moral development: the right sort of music erects a framework upon which moral learning
 depends, and which is brought to completion through study. Music acts on our feelings and shapes them, for good or ill. Bloom writes:Civilization or, to say the same thing, education is the taming or domestication of the soul’s raw passions—not suppressing or excising them, which would deprive the soul of its energy—but forming and informing them as art. (Bloom 1987: 71)



Second, like Xunzi’s observation about the connection between music and enjoyment, Bloom emphasizes the relationship between music and pleasure. According to Bloom, music is inherently pleasurable, and, what is more, music affects how we experience pleasure. While rock music speaks to and engorges our appetite for sexual pleasure, classical music, according to Bloom, harnesses that pleasure to what is good for us: reason and learning
. Music, pleasure, and the passions are all interrelated, and music not only engenders pleasure, but through that pleasure, it trains our passions and habits.
Third, Bloom’s concerns are not with the immediate effects of music (in the way that Mozi
 was concerned about the resources consumed in the production of music), but with the long-term effects of music on character and society:My concern here is not with the moral effects of this music—whether it leads to sex, violence or drugs. The issue here is its effect on education, and I believe it ruins the imagination of young people and makes it very difficult for them to have a passionate relationship to the art and thought that are the substance of liberal education. (Bloom 1987: 79)

Just as Xunzi’s reply to Mozi
 looks beyond the immediate effects of music on behavior, to the long-term effects of repeated exposure to music on the individual’s education and development, Bloom also wishes to move away from the rather simplistic causal hypothesis (listening to music produces moral/immoral behavior) that sometimes preoccupies politicians and journalists.
Fourth, Bloom, like Xunzi, offers a clear set of criteria for distinguishing good music from bad. Good music is that which educates the soul properly, encourages our curiosity and imagination; bad music encourages selfish, lustful impulses. Xunzi and Bloom both moralize the evaluation of music, and in this sense they both oppose a modern notion of aesthetic value as completely distinct from ethical or political value. For Xunzi and Bloom, there is no music that is musically good yet morally corrupt, as some have claimed about Wagner
, for example.
Roger Scruton’s view of music and value (Scruton 1997) is more developed and more sophisticated than Bloom’s, though it overlaps with Bloom’s considerably. So, Scruton’s view shares the same features of Xunzi’s view that Bloom’s does, but it goes further, revealing deeper parallels, and these comparisons are even more striking. There are three main features of Scruton’s view that are worth noting in this context: Scruton, like Xunzi, places great importance on the relationship between music and dance
 (or more generally, movement); second, Scruton discusses how music and religion (specifically, the ritual aspects of religion) reinforce one another; third, Scruton examines how music not only affects how we feel, but how we see the world, and how we conceptualize our relationship to it.
For Xunzi, dance
 is an important way in which music affects listeners. Xunzi repeatedly refers to performers dancing
 martial dances
 while martial music is played, and the repeated motions of the performers play a critical role in ingraining the proper habits. Music is not considered purely as a sound structure, but as an entire performance, including costume, sound, dance
, and visual spectacle.
Scruton, similarly, emphasizes the natural and deep connection between dance
 and music. In his view, “the coordination of movement in dancing
 and marching grants a vision of social order” (Scruton 1997: 338), with different pieces of music illustrating different ways of living. Dance
 makes this conception accessible to us through both vision and proprioception. Accordingly, we can judge music in part by looking at the kinds of dances
 with which they are associated:Traditional dances
 are learned. . . . They were not forms of abandon, but exercises in self-control. They required the dancer
 to understand steps, patterns, formations, and sequences; they required him to fit his gestures to the movement of his partner and to the pattern of the whole. (Scruton 1997: 498)

By contrast, the dancing
 that accompanies most (but not all) contemporary popular music is “a lapse into disorder, a kind of surrender of the body which anticipates the sexual act itself” (Scruton 1997: 499). Though Xunzi is not, as Bloom and Scruton are, preoccupied with the evils of sex, he does agree with Scruton that good music and dance
 promote order, while bad music is disorderly and chaotic, which is evident both in the dance
, and in the effects on audiences—as we earlier saw him say (p. 270 above): “Whenever wanton sounds arouse a person . . . then chaos results from it. But when proper sounds arouse a person . . . then good order results from it.”
Like Xunzi, Scruton sees an important connection between 
ritual
 practice and music, as critical elements in moral development.There is another, and more elusive, comparison between the aesthetic and the religious. The subjective nature of aesthetic experience goes hand in hand with an implied idea of community. . . . I come to see myself as one member of an implied community, whose life is present and vindicated in the experience of contemplation. . . . Ritual has a timeless quality, for it affirms the community as something permanent, absolved from death and decay. It is essentially life-affirming, even when, and especially when, as in a funeral, it comes face to face with death. (Scruton 1997: 460–1)

It is not fruitful to push this comparison too far. Scruton’s conception of ritual in religion is very different from Xunzi’s conception of ritual—even more different than their conceptions of music. Scruton has in mind formal Abrahamic (and specifically Christian
) services and the rituals therein. Also, even if we overlook this difference, it is not clear that they are making the same point. Xunzi sees complementarity of the two practices where Scruton sees resemblance. Nonetheless, there does seem to be a similarity at a higher level of abstraction: music and ritual work together to create and strengthen social cohesion, and to give individuals a sense that they are part of a larger community. While Scruton has ritual incorporated within music and Xunzi has it functioning alongside music, they both think that the two practices produce the same sorts of social goods.
Last, Scruton goes farther than Bloom in positing a cognitive, or at least quasi-cognitive effect of music. The experience of music structures the way we see the world:Nobody who understands the experiences of melody, harmony, and rhythm will doubt their value. Not only are they the distillation of centuries of social life: they are also forms of knowledge, providing the competence to reach out of ourselves through music. Through melody, harmony, and rhythm, we enter a world where others exist besides the self, a world that is full of feeling but also ordered, disciplined but free. That is why music is a character-forming force, and the decline of musical taste a decline in morals. The anomie of Nirvana and REM is the anomie of its listeners. (Scruton 1997: 502)

According to Scruton, what music imparts to us is a kind of knowledge—not propositional knowledge, but a kind of knowing-how. This thought suggests a way of reading Xunzi. The change in 
                qi
                
               engendered by music, which we have argued can be understood in terms of the idea of mood, does more than incline us towards good or bad action; it also contributes to (or diminishes) the individual’s readiness to acquire virtue.24

These parallels between Xunzi on the one hand, and the views of contemporary thinkers like Bloom and Scruton on the other, are interesting for a few reasons. First, they suggest the resonance and lasting significance of Xunzi’s insights. Second, Bloom’s and Scruton’s claims suggest new ways of reading and understanding Xunzi. And third, contemporary responses to Bloom and Scruton suggest some of the objections and difficulties that Xunzi’s own view will need to overcome.
The first point is important, because it would be easy to doubt whether the questions that Xunzi grapples with are of more than merely historical interest. After all, Xunzi’s arguments are directed towards a philosophical view (Mohism) which is now nearly forgotten; the musical practices that preoccupied him do not resemble contemporary Chinese music, much less Western music; and Xunzi’s arguments depend on philosophical and psychological assumptions that are not widespread.
In comparing Xunzi to Scruton and Bloom, we can see that comparable arguments can be raised in the context of contemporary discussions about moral education and civic virtue; that contemporary music, including the clash between Western classical and popular music, though certainly very different than the music of Xunzi’s time, continues to raise moral and political questions; and that the philosophical underpinnings of Xunzi’s arguments, while certainly controversial, are not implausible, and the psychological thesis that music and dance
 has profound effects on mood and behavior is very well-supported by contemporary research.25

Second, reading Bloom and Scruton suggests new ways of thinking about how we might read Xunzi, or how we might offer responses to some of the puzzles about and objections to Xunzi’s view. For example, while Xunzi thinks that ritual primarily reinforces differences between individuals while music primarily emphasizes unity, Scruton claims that ritual and music contribute equally to building a harmonious community. This suggests that the contrast Xunzi draws between the functions of ritual and music may be rather contingent: certain rituals draw distinctions and emphasize difference, but perhaps other rituals do not. Similarly, while Xunzi himself focuses on how music instills feelings and dispositions rather than occurrent beliefs, Roger Scruton’s arguments about the relationship between music and one’s cognitive abilities may help explain how it is that, according to Xunzi, music can prepare us for formal learning
.
Furthermore, while contemporary writers can help us understand Xunzi, Xunzi can also help us fill in gaps in Bloom’s and Scruton’s arguments. For example, Bloom and Scruton both certainly believe, with Xunzi, that music is necessary not only for building the moral character of individuals, but also for civil society. But Bloom and Scruton say little directly about the political and social impact of music, whereas Xunzi has a great deal to say on the subject. In addition, Xunzi’s account of the influence of the virtue of leaders on the virtue of subjects (an influence that he sees as channeled in part through music), and more generally his belief in the interconnectedness of individual and social virtue, could be used to supplement and expand Bloom’s and Scruton’s attempts to link individual moral development with political ends.
Last, the contemporary responses to Bloom and Scruton (and similar views) suggest some challenges for Xunzi. Allan Bloom’s book caused quite a stir when it was first published, and Scruton’s attacks on popular music also generated rather strong criticism. Bloom’s views in particular are unblinkingly elitist and reactionary, and invite attack. Since Xunzi certainly has no compunction about dividing good music from bad on moral grounds, his view is subject to similar worries.
In fact, there are a number of important objections to this moralizing and absolutist way of distinguishing good from bad music. First, it is never an easy thing to make sure that one has correctly analyzed the music and understood its effects. One needs to separate out the music’s true effects from cultural trends that merely contingently happen to accompany it. Further, there is a deep bias towards the traditional and familiar and against the new, which predisposes one to expect (and thus seek out) negative effects of new music and positive effects of familiar music. This is why many of Bloom’s examples today seem quaint. Alternative analyses of the very same music may draw attention to other effects and performance contexts that bring out very different moods and responses in audiences. A striking example, from Theodore Gracyk
, is the use of Elton John’s “Tiny Dancer” in the film Almost Famous (Cameron Crowe 2000). Gracyk argues that this scene shows us how popular music is often used to engender “reconciliation and mutual forgiveness” (Gracyk
 2002: 142)—sentiments far removed from the sexual urges with which, Bloom and Scruton claim, popular music is relentlessly preoccupied.

An even more profound concern is not just that the attempt to sort music into good and bad using moral criteria runs the risk of making mistakes, but that the very idea of using moral and social criteria to judge music is wrongheaded. Philosophical “autonomists” distinguish between the moral value of artworks
 and the aesthetic
 value of artworks
.26 As mentioned earlier, many people think that Wagner’s
 operas are strikingly beautiful and important musical works, but are disturbed by what are seen as anti-Semitic themes that are explicit in Wagner’s
 essays and implicit in his music. Even more than in the other arts, the idea that music has value in virtue of its purely formal features is a powerful and influential one.27 That music should be judged in the moralistic way advocated by Xunzi and his contemporary counterparts is a threat to the idea that moral and musical value are distinct. For Xunzi, as for Scruton and Bloom, moral and musical excellence are related not merely through metaphor or similarity: they are congruent concepts, causally linked.


                
              

                
              

In its discussions of music, the Xunzi does not provide explicit responses to these particular modern objections, but there are other resources in the text that might perhaps be used as starting points for developing replies. For instance, whereas some Western thinkers have wanted to distinguish sharply between morality and etiquette, the pride of place given to ritual by Xunzi (and, indeed, by many other Confucians) calls into question such sharp distinctions. In turn, since two of the most important aspects of ritual—and of the Way
 more broadly—that are identified by Xunzi are wen 文 (“form”)
                
               and li 
理
 (“order,” lit. “patterning”),28 concepts that are at least partly aesthetic in nature, the way that the text conceives morality itself suggests an approach that questions the intelligibility of a realm of morality completely divorced from that of aesthetics. The further development of a Xunzian response to contemporary challenges is a project we must leave for another occasion. Suffice it to say that, like the role of studying music within Xunzi’s program for moral development, studying his views of music can similarly draw one on to even deeper, more profound philosophical matters.
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Footnotes
1One question that we will not discuss here, but wish to acknowledge, is the debate over the composition of chapter 20 of the Xunzi. There are substantial textual overlaps between that chapter and the “Yueji
” 樂記 chapter of the 
                  Liji
                  
                 禮記, as well as the “Yueshu
” 樂書 chapter of the 
                  Shiji
                  
                 史記, and hence some have proposed that the material in the Xunzi is largely or wholly borrowed from other sources. For a review of the literature on this topic, see Wu
 1994; Cook
 1995,
                  
                 1997. For a partial defense of why, from a philosophical perspective, it is not so crucial to sort out these questions about composition, see the introduction to Hutton 2014.

 

2See Allen
 1996: 336–46 and DeWoskin
 1982: 19–27.

 

3All translations from Xunzi here are taken or adapted from Hutton 2014.

 

4See Sizer
 2000.

 

5It should be noted that Plato’s
 views on music are very complex, and at various places in the Platonic
 corpus he also describes a positive role for music in human life. Unfortunately, we do not have space to pursue an extensive comparison here, though it surely merits further reflection. For present purposes, the main point is simply that the Xunzi is not much worried about the ways that music, through lyrics and the like, may conduce to inaccurate or harmful beliefs.

 

6It is possible that, though not stated explicitly in the passage, Xunzi conceives of ritual as having this effect indirectly rather than directly: i.e., it creates unity and harmony through its power to differentiate (compare HKCS 9/39/11–12, H 76.325–26). Even if that is so, it would still be the case that on Xunzi’s view it is not only music that has the effect of creating harmony and unity. We thank Wang Kai 王楷 for bringing this issue to our attention.

 

7Compare 
                    Mengzi
                    
                   1B1.

 

8Besides considering Xunzi’s view in relation to Mozi’s
 criticisms in particular, it is also worthwhile to analyze Xunzi’s ideas in relation to the broader historical background of early Chinese views about music. Limitations of space preclude us from doing so here, but for other studies that do draw comparisons and contrasts of this sort, see Brindley
 2012; Cook
 1995, 1997

                    
                  ; Wu
 1994.

 

9See Van Norden
 2007: 172–74.

 

10Note that Xunzi’s own presentation tends to move back and forth between these arguments, so the four “parts” outlined here should not be understood as four “steps” that Xunzi goes through. The presentation that follows here is a reconstruction and reorganization of the material in the text for the sake of clarity and assessment.

 

11A further point to note is that Xunzi’s remarks about the naturalness and universality of music are reminiscent of Aristotle’s
: “the pleasure given by music is natural, and therefore adapted to all ages and characters” (Aristotle
, Politics VIII, 1340a3–5).

 

12Such an idea is famously expressed in the “Da Xu” 大序 (“Great Preface”) to the 
                    Odes
                    
                  ; see Allen
 1996: 365 for a translation. It also appears in the “Yueji
” 樂記 chapter of the 
                    Liji
                    
                   禮記 (ICS 19.29/105/9–10; see Cook
 1995: 69 for a translation).

 

13One possible example of such a view from early China is discussed in Brindley
 2006: 254–55.

 

14Following Ikai Hikohiro’s suggested emendation of 心 to 身. See ZB ad loc.

 

15Cf. 
                    Mozi
                    
                  , ICS 1.7/8/17 – 1.7/9/1, Johnston
 2010: 7.1–3.

 

16Cf. HKCS 22/112/9–21, H 246.365 – 247.407.

 

17One might see hints of such an idea in HKCS 4/15/16–21, H 28.208–28. We thank P.J. Ivanhoe for prompting us to think about this point.

 

18There may be another, even more concrete and direct way in which Xunzi considers music to have benefits for individuals. As noted earlier, Xunzi thinks music can affect people’s 
                    qi
                    
                  , which was also a key medical notion in ancient China, and Xunzi may thus believe that the right kind of music can also benefit a person’s health. The following rhymed description of the gentleman in chapter 20 seems to hint at such a view: “When music is played, intentions gain purity. / When rites are studied, conduct turns out perfectly. / They make one’s ears acute and they make one’s eyes sharp; / They give one’s blood and 
                    qi
                    
                   balance and harmony” (HKCS 20/100/8–9, H 221.128–31). The latter two lines describe an excellent physiological state, and the way that they follow so closely on the first two lines implies that music has a role—but maybe not an exclusive one—in bringing about this physiological state. (See chapter 6 of Brindley
 2012 for more discussion of the relation between music and medicine in early Chinese texts.) Of course, insofar as musical performance involves physical movements and dance
, the idea that partaking of music might aid one’s health is not so far-fetched. When it comes to simply listening to music, though, some might feel skeptical. However, when one reads the descriptions of contemporary “music therapy” in Sacks
 2008, in which post-encephalitic patients who are frozen nearly motionless because of their illness suddenly become “unlocked” and move freely upon hearing the right kinds of music, the idea that simply listening to music might confer certain kinds of health benefits becomes more plausible.

 

19This is not to say, however, that Xunzi is particularly concerned with small-scale, private musical performances; rather, his primary concern is clearly with more large-scale, public (or at least social) musical performances. Our point here is merely that Xunzi has the resources for criticizing Mozi
 even when Mozi’s
 anti-music position is interpreted in a rather restricted way.

 

20So understood, the argument of the passage is a case where, as in many other instances, Xunzi takes an idea from a rival, turns it against that rival, and at the same time uses it advance his own position. In the present case, Mozi
 had strongly advocated using incentives to attract worthy people to government. Xunzi is agreeing with that thought, but then pointing out that in banning music and advocating frugality
, Mozi
 is actually undermining most of the things that could serve as incentives. (Indeed, the 
                    Mozi
                    
                   depicts people as being rewarded with wealth and power as incentives, but seems to leave them with few opportunities to use the wealth and power for any kind of enjoyments.) Xunzi then proposes an alternative way of setting up the incentive structure, one which includes music, but is also such that he can avoid Mozi’s
 criticisms of extravagance.

 

21Readers are urged to consult Hui-chieh Loy’s contribution to this volume for further, insightful discussion of these issues.

 

22There are, however, passages in the text that might be cited as indirect evidence for the idea that Xunzi sees music as also having non-instrumental value. For instance, Xunzi seems to use wen 文(“good form
”) to designate one kind of non-instrumental value (see the discussion in this volume, pp. 79–81), and in places he describes music as 
                    wen
                    
                   (e.g., HKCS 19/98/3–5, H 216.573–76). See also the considerations adduced by Hui-chieh Loy on pp. 369–70 here.

 

23See also Harold (forthcoming).

 

24Compare Xunzi HKCS 1/4/6–10, H 6.186 – 7.190, which warns against discussing the Way with people whose 
                    qi
                    
                   is zheng 爭 (“combative”).

 

25See Robinson
 2005, especially part four: “Music and the Emotions.”

 

26This term was coined by Noël Carroll
 1996. For a recent account, see Harold 2011.

 

27The classic statement of this view is in Hanslick
 1891/1986; for a more recent, and more moderate, version of musical formalism, see Kivy
 1990.

 

28E.g., HKCS 23/114/5, 23/114/17; H 250.86 – 251.129. For more on the connection between li
 理
 and the Way, see Hutton 2002.
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1 Introduction

The Xunzi is among our most valuable sources for early Chinese philosophy of language and logic. Xunzi’s views on language and dialectics are of great interest in their own right, but they also form an integral part of his broader ethical, political, epistemological, and metaphysical theories. In some respects, his philosophy of language and logic is a microcosm of his overall philosophical system. He himself implies as much when he says, in one passage, that the proper employment of language and dialectics is “the beginning of the kingly
 vocation” (HKCS 22/110/4, W 151).1

Xunzi’s semantic and logical theories are largely consistent with those of the path-breaking Mohist
 “Dialectics,”2 suggesting that their shared features, along with those of relevant discussions in the Confucian 
                Analects
                
               and The Annals of Lü 
                Buwei
                
              
, represent the prevailing, mainstream approach to language and logic in classical China. Xunzi adopts much the same conceptual apparatus as the Mohists
 but develops and extends it in several respects. His semantic theory in particular complements the Mohist
 treatment by filling an important explanatory gap concerning the basis for 
kind


                
                
               distinctions
 and by helping to resolve certain conceptual puzzles that emerge from Mohist
 thought. This semantic theory is intertwined with a theory of perception that presents an intriguing counterpart to representational theories familiar from the Western tradition. Xunzi’s views on language and logic present interpretive and justificatory problems of their own, however, which as we will see are in some respects indicative of fundamental difficulties in his ethical and political philosophy.
1.1 Background
To understand Xunzi’s philosophy of language and logic, we need to understand several general points about classical Chinese thought. First, most philosophy in Xunzi’s era had a deeply practical orientation, epitomized by a concern with and a conceptual framework centered on the notion of 
dao 道
 (“way”).3 A dao is either an actual or a normatively proper way of doing something. A prevailing concern for most early thinkers was to identify and implement the proper dao by which to govern society and guide personal conduct. The project of formulating an accurate theoretical description of the world—what we might think of as a philosophical orientation centered on truth—was rarely if ever a concern, except insofar as it contributed to identifying the right dao.
Second, how we use language is an integral part of our practice of the proper dao, in two respects. One is that the content of the dao includes norms governing the proper use of ming 名 (“names
”) and yan 言 (“statements”). (For early theorists, including Xunzi, “names” include all words—both nouns and verbs, singular terms and general terms—and “statements” or “sayings” comprise any utterance that conveys a thought, including commands and teachings.) To follow the dao, then, we must use language properly. The other respect is that language is a means of guiding people to perform the dao. Statements convey the dao by giving instructions or presenting teachings. Names guide action through norms of conduct associated with the 
roles
 they designate. To borrow a famous example from the Confucian 
                  Analects
                  
                 (12.11, Lau
 1979: 114), calling someone a jun 君 (“ruler”) or fu 父 (“father”) places that person in a particular social role, subject to corresponding norms and expectations, much as a job title is associated with a job description. To be denoted by a particular name is to be subject to certain norms; conversely, only those who live up to the norms deserve the name. Names also determine how we should treat their bearers. Naming a person “ruler” or an object “scepter” invokes norms concerning how we are to act toward that person or object. For these reasons, to early Chinese theorists, including Xunzi, the most prominent function of language was not reporting facts or expressing the speaker’s ideas, but guiding action, an aspect of language use that has attracted less attention in the Western philosophical tradition.4 To guide people to follow the dao properly, language must be used properly.
A third general point is that the use of language was understood to be based on speakers’ and listeners’ practical ability to distinguish things into different lei 類 (“kinds”) on the basis of their having or lacking similar features and to apply the same name to all things of a kind. This ability to draw 
distinctions
 also explains the mechanism by which names guide action. Distinguishing a particular thing as being of one kind or another triggers a norm-governed response to that kind. If we have been trained in the norms of li 禮
 (“ritual”), for example, distinguishing a person walking toward us as an “elder” might induce us to bow to the person as we pass. To perform dao correctly, then, we must distinguish and respond to things in the proper way. Language functions and guides conduct through action-guiding distinctions.

A fourth helpful preliminary is that a paramount value in Xunzi’s ethics and politics is zhi 治
 (“order
,” “control”). The core of Xunzi’s normative ethical and political theory is a system of ritual propriety and role-associated duties
 that he believed ancient sage kings introduced to achieve social order and eliminate disorder. Because of the action-guiding functions of language, Xunzi sees regulating language as a crucial part of the overall ethical and political project of achieving social order. To bring about order, everyone in the community must distinguish the referents of the words used in instructions, the code of ritual
 propriety, the legal code, job titles, and political titles in a unified, consistent way. Otherwise, people may fail to understand their roles and duties
 and be unable to carry out commands or follow laws. Linguistic anarchy breeds political anarchy. Because of the role of language in practical politics, in Xunzi’s era the issue of 
zheng ming 正名
 (“right names”), or whether people distinguished the referents of words correctly, had become a major concern in mainstream philosophy of language, political philosophy, and moral psychology. A well-known passage in the Confucian 
                  Analects
                  
                 gives zheng ming (here a verb phrase, “rectifying names”) a prominent role in governance (13.3, Lau
 1979: 118). A pair of essays in The Annals of Lü 
                  Buwei
                  
                 are devoted to it (Knoblock
 and Riegel
 2001: 400–403, 405–409), and passages in texts as diverse as the Guanzi 管子
, 
                  Shangjunshu
                  
                  
                 商君書
, 
Liji 禮記
, 
Zuozhuan 左傳
, and the Mohist
 “Dialectics” touch on it. Meanwhile, Daoist
 texts attack the assumption that language can or should be a means of providing reliable guidance for action.

1.2 Right Names
Xunzi frames his chief discussion of language and logic, which forms the bulk of chapter 22 (“Right Names”), around the issue of a ruler’s
 need to ensure the right use of names. He contends that a true king
 regulates names, or words, by fixing their use to distinguish different kinds of things, so that the dao is put into practice, the king’s intentions
 are communicated, and he can lead the people to unity (HKCS 22/108/4, W 144). When conventions for the use of names are carefully maintained, people are unified in conducting themselves conscientiously by the proper 
models
. Thus the king’s achievements endure, and enduring achievements and successful accomplishments are “the height of good order
” (HKCS 22/108/7–8, W 145). The main threat to such orderly regulation of language is miscreants who engage in the “great depravity” of “splitting phrases and recklessly inventing names in order to disrupt right names” (HKCS 22/108/4–5, 144). Xunzi here refers to those who, like Hui Shi 惠施
, Deng Xi 鄧析
, and Gongsun Long
 剬孫龍, are known for confusing, paradoxical sayings,5 but also those who advocate ethical or psychological theses he rejects, such as Song Xing
 宋鈃.6 He is in effect claiming that a major factor explaining the mistaken doctrines of his philosophical opponents—whether frivolous, such as Gongsun Long’s
 logic-chopping claim that a white horse is not a horse, or sincere, such as Song Xing’s
 pacifist doctrine that a person can be insulted without thereby being disgraced—is that they muddle the proper referents of words. (Notice that Xunzi does not say they garble the meanings of words. Like the Mohists’
, his theory does not explicitly treat the meaning or intension of terms, but their reference or extension.) Such incorrect use of words confuses people, generating disputation and litigation concerning what does or does not conform to models or laws. The kings of old treated such “great depravity” as a crime comparable to tampering with tallies and measures, and as a result no one dared employ “strange expressions” to disorder right names (HKCS 22/108/5–6, W 144).
Xunzi laments that in his day, with the sage kings gone, the relations between names and the objects they denote has fallen into disorder, so that the distinctions between what is “this” and “not-this”—or what is right and not right—have become unclear and even law-abiding officials or conscientious Ru 儒
 (“erudites,” or “Confucians”) cannot avoid disorder (HKCS 22/108/8–9, W 145). Given the importance of regulating the use of names, were a true king
 to arise again, he would follow some conventional uses of old names while also creating some new names (presumably to deal with new circumstances). To do so effectively, such a king would need to be familiar with three fundamental issues concerning naming, which Xunzi ties to three types of paradoxical sayings that disrupt the proper use of names: the purpose of names, the basis for distinguishing the different kinds of things that names denote, and the essentials in regulating names. The political imperative to regulate names, then, leads Xunzi to present an interesting theory about the purpose of, basis for, and functions of words, which he then marshals to refute the “strange expressions” that he thinks incite linguistic disorder.
This sketch of Xunzi’s introduction to his theory of names illustrates several of his key assumptions about language. His concerns are primarily practical: language is a means of guiding conduct and thus an important political instrument. By controlling the use of names, so that everyone understands commands, rules, and models in the same way, a ruler
 can minimize disputes, promote social unity, and ensure that people’s actions conform to his intentions
. The function of words is analogous to that of measurement standards, an idea found also in the Mohist
 “Dialectics.” Using a certain word of something in effect gives the listener its measure, by conveying that it is similar to other familiar things conventionally denoted by that word. For Xunzi, a speaker’s misleading a listener by using the wrong word of something is akin to a merchant’s defrauding a buyer about the weight of a sack of grain. Yet it is not up to the speaker and listener to negotiate the referents of the speaker’s words or to clarify for themselves the distinctions between what is right or not. Such distinctions are determined and promulgated by the sovereign, who enforces order in language as in other matters.


2 Xunzi’s Theory of Names
2.1 The Purpose of Names
The first of Xunzi’s three issues is the purpose of having names. He holds that the wise regulate the names used to refer to things, so as “to clarify noble and lowly” and “to distinguish similar from different,” such that intentions
 can be conveyed smoothly and tasks accomplished effectively (HKCS 22/108/12–14, W 145–46). The chief purpose of names, then, is to convey zhi 志 (“intentions
”)—not meanings or ideas, but most likely aims or ends of action—and thus carry out practical affairs. This purpose is fulfilled by enforcing regulations fixing the referents of names so that everyone in the language community distinguishes similar from different kinds of things in the same way and follows the same conventions for identifying the titles, holders, and responsibilities of social 
roles
. Consequently, all members of the language community will understand instructions, commands, and rules in the same manner and can carry out practical affairs according to their superiors’ expectations.7

The reference to clarifying social roles links Xunzi’s theory of names to his ethics, specifically his theory of 
ritual
 propriety, which for him is the chief explicit guide to proper conduct. According to Xunzi, a basic function of ritual propriety is to establish social fen 分
 (“divisions”) (HKCS 19/90/3–5, W 93), including specifically “the ranks of noble and lowly” (HKCS 4/17/1–2; K I.195, 4.12). These form the basis for social organization—delegation of responsibilities, division
 of labor, and allocation of goods—and are the key to ensuring social cooperation and coordination and in turn sociopolitical order. The scheme of lei 類 (“kind”) distinctions demarcated by ritual propriety partly determines the right use of names. Conversely, regulating the use of names is an integral means of implementing the system of ritual propriety. To conform to ritual propriety, people must be able to use names correctly, distinguishing and naming various ranks, roles, and duties
 properly. Moreover, using names correctly by making statements (yan) that conform to the standards of the sage kings is itself part of ritual propriety, to which the gentleman must attend conscientiously (HKCS 5/19/10–11; K I.208, 5.6).

2.2 Distinguishing Different Kinds
Xunzi’s second issue is the proper basis for distinguishing things as similar or different and thus dividing them into the kinds (lei) denoted by various general terms. As in the Western tradition, this issue was a major point of controversy among early Chinese thinkers. Unlike in the West, however, no Chinese thinker appealed to theoretical notions such as abstract forms, universals, essences, or ideas to explain why some things are similar to others and thus take the same name. In this respect, Xunzi’s position and those of other early Chinese theorists can be regarded as all falling under the broad label of “nominalism
,” the view that there are general terms or predicates but no abstract objects corresponding to them that explain their meaning or why they refer to the objects they do. A more helpful way of classifying Chinese views, however, is along a spectrum from what we can regard as a form of realism to various forms of 
conventionalism
 or relativism
, depending on the extent to which these views treat distinctions between kinds as fixed and independent of human cognition or as determined by human practices, context, or perspective.8 Classical Chinese thinkers took positions ranging from the view that nature in itself, independently of human activity, divides things into kinds to the view that kinds are arbitrarily determined by human judgment. Just where Xunzi stands along this spectrum is a matter of debate. Scholars are divided as to whether to classify him as a 
realist

, who holds that ultimately tian 天 (“
Heaven
”) or nature itself determines the proper 

                  dao
                  
                
, including the proper way of distinguishing similar from dissimilar things and thus identifying the extensions of general terms, or a conventionalist, who holds that the dao and the distinctions it entails are a product of human practices or institutions, among other factors.9 As we will see, both sides of this interpretive debate capture aspects of Xunzi’s views; the most defensible interpretation may be one that combines features of each.10



2.2.1 Background: Three Key Ideas
Parts of the Xunzi not specifically devoted to language present three key ideas bearing on the grounds for distinguishing things into kinds. First, some passages explicitly state that Heaven or the natural world in itself is not 
patterned
 or distinguished into the action-guiding kinds that are the foundation of ritual, righteousness, and other normative practices, including language. In presenting the grounds for his ethics, for instance, Xunzi explains that nature in itself is not organized into 
orderly
 patterns or distinguished into different kinds. It is the 
sage
 or 
gentleman
 who divides up the myriad things and imposes a coherent pattern on nature.Heaven can produce things but cannot distinguish things. Earth can bear up humanity but cannot order humanity. Within the cosmos, the myriad things and humankind await the sage and only then are divided. (HKCS 19/95/3–4, W 106–7)
Heaven and Earth are the origin of life; ritual and righteousness
11 are the origin of order; the gentleman is the origin of ritual and righteousness. . . . So Heaven and Earth produce the gentleman, and the gentleman patterns Heaven and Earth. . . . Without the gentleman, Heaven and Earth would not be patterned, and ritual and righteousness would lack a coherent system. Above, there would be no ruler and subject; below, there would be no father and son—this is called the ultimate disorder. (HKCS 9/39/1–5, W 46–47)

The implication is that the division
 of things into a coherent, systematic scheme of normatively significant kinds is a cultural artifact instituted by the 
sages
 or the gentleman. This view complements Xunzi’s repeated claim that the former kings instituted ritual and righteousness because they detested the chaos that arose in circumstances before these norms were established (HKCS 19/90/4, W 93; HKCS 9/36/2, W 38). Without the activity of the sages, there were no such norms to point to. The natural world in itself provides no distinct dao for human beings to follow. As Xunzi elsewhere says, our dao is neither the dao of Heaven, nor the dao of Earth, but a specifically human dao (HKCS 8/28/15–16; K II.71, 8.3)—one instituted by cultural heroes such as the sages or “former kings.”
The above passages refer to the patterns, distinctions, or divisions
 that underlie and are manifested in Xunzi’s ethics. Yet they also bear on his theory of language, for as we saw in Sect. 2.1, Xunzi regards the right use of names
 as crucial to identifying social 
roles
, guiding action, and thus following the dao and achieving a properly ordered society. The right use of names
 both is implicated in the system of ritual and righteousness wrought by the sages and is also a means of fulfilling that system in practice. One function of the patterns and distinctions mentioned in these passages is thus to guide the use of names
.
The second key idea initially may seem to contrast with the first. It is that the natural world that the sages “pattern” and “divide” is not originally undifferentiated and formless but has an inherent structure. Although Xunzi depicts distinctions or divisions
 between things as a product of culture, he by no means endorses a “dough-and-cookie-cutter” ontology. He is not implying that the precultural world consists of amorphous stuff onto which the sage impresses structure, much as a baker cuts dough into shapes with cookie cutters.12 He explicitly takes the natural world to comprise a myriad things divided into various ti 體 (“parts” or “bodies”) (HKCS 10/42/12; K II.120, 10.1), which possess features that prompt our sense organs to differentiate them as similar or different in various ways (HKCS 22/108/15, W 146). Some Xunzi passages use the word lei (kinds) of biological species and perhaps even of different types of causally interrelated phenomena (HKCS 1/2/3–5, W 17–18), thus acknowledging naturally occurring groupings of things which obtain independently of human activity.
Why, then, does Xunzi hold that without the activity of the sage kings, the natural world is “unpatterned” and lacks “distinctions”? Most likely, he is referring here to normatively significant action-guiding distinctions, not simply physical or biological distinctions obtaining in nature. Indeed, in one passage, he explicitly contrasts the biological difference between parent and child or male and female among animals
 with the normatively fraught distinctions (bian) between human fathers and sons or men and women, asserting that such distinctions are uniquely characteristic of human life (HKCS 5/18/16–17; K I.206, 5.4).13 The point is not that the myriad things in the natural world lack structure or differentiation, but that their features allow for any number of organizational patterns. Nature fixes no specific orderly scheme of distinctions as a basis for organizing social roles and duties

, prescribing ritualized norms of conduct and associated conceptions of righteousness, grounding communication, and undertaking cooperative tasks. In short, the natural world does not specify a dao for us to follow. The action-guiding distinctions that express and embody the dao are something that human cultural leaders must fashion from various natural features, including similarities and differences. It is in this sense that Xunzi depicts ritual as providing an authoritative guideline to distinguishing kinds (HKCS 1/3/10, W 20) and the benevolent
 person as taking the proper grading of kinds as the pattern he follows (HKCS 13/65/19; K II.203, 13.7).
Xunzi’s third pivotal idea provides a way of reconciling the first two. The dao by which we divide and organize things may be a cultural construct, but it is not arbitrary or unconstrained, purely a product of human invention or convention. It must satisfy practical constraints imposed by inevitable natural circumstances, including whatever structure and propensities are inherent in nature. Xunzi holds that a human dao must serve human interests by bringing about good sociopolitical order and 
economic
 prosperity, and the extent to which a particular cultural dao succeeds in doing so will depend on how well it aligns with constant, regular natural conditions over which we have no control:

Heaven’s
 activity is constant. . . . Respond to it with order and good fortune follows; respond to it with disorder and misfortune follows. (HKCS 17/79/16, W 83)
Heaven has its seasons, Earth has its riches, humanity has its order. This is what is called being able to align into a triad [with Heaven and Earth]. (HKCS 17/80/2–3, W 80)

Human beings must “align” with natural conditions by instituting a dao that successfully complements those of Heaven and Earth
, such as by planting crops in the proper seasons and locations, wearing clothing suitable for the weather, and building cities near adequate water supplies. A dao that directs people to plant or harvest at the wrong time of year, mismanages a society’s resources, or fails to meet basic human physical and psychological needs cannot be appropriate.
The second passage quoted above describes good social order as “aligning into a triad” with Heaven above and Earth below. Elsewhere Xunzi uses similar phrasing of the gentleman who imposes an orderly pattern on nature: he “aligns into a triad” with Heaven and Earth (HKCS 9/39/3, W 47). This notion of alignment with the natural world can be given either a weak or a strong interpretation. On the weak interpretation, Xunzi is simply referring to the different roles of Heaven, Earth, and humanity.14 Heaven and Earth follow their own, regular paths, regardless of what humanity does, and do not provide us with a ready-made dao. Human activity is a third, distinct component. Human societies must seek an appropriate three-way relation with Heaven and Earth by responding to them effectively, but there may be a plurality
 of ways to achieve such a relation. A stronger interpretation reads a deeper significance into the metaphor of the triad. The word Xunzi uses here, can 參, sometimes refers to a colinear alignment between three points, as when three gnomons, or marking poles, are placed in alignment to record the directions of sunrise and sunset on the horizon.15
 The implication might be not merely that human dao is a third aspect of the cosmos
, along with Heaven and Earth, but that the dao introduced by the sage kings or the gentleman achieves a privileged, uniquely accurate alignment or correlation with the other pair, which alternative dao do not. As we will see in Sect. 2.2.3, a case can be made that the strong interpretation more accurately captures Xunzi’s position.
To sum up, Xunzi’s general view is that 
divisions
 between kinds are instituted by cultural leaders, who impose an organizing pattern onto preexisting natural features. They do so not arbitrarily, but in a way that effectively corresponds with regular, enduring natural conditions so as to fulfill human interests, specifically economic prosperity and sociopolitical order. An open question at this point is whether this view implies that only a single, unique human dao can achieve the right sort of alignment with nature or whether Xunzi would acknowledge that a plurality
 of dao might do so equally effectively.


2.2.2 The Grounds for Deeming Similar or Different

Xunzi’s theory about the basis for distinguishing similarity and difference among the referents of names coheres well with his view that divisions between kinds are a cultural product shaped by interaction between human interests and natural conditions. Indeed, the theory can be regarded as providing a detailed theoretical foundation for his more general view. Distinctions
 are not wholly independent of our activity, nor are they arbitrary or entirely determined by human convention.
The causal basis for distinguishing similarities and differences between things, Xunzi says, is the sense organs. The senses of creatures of the same species, with the same constitution, detect things in a similar way and so different parties can agree in what they take to be similar. This is the basis for shared naming conventions, by which people can reach agreement in what they are talking about:So then on what grounds do we deem things similar or different? I say: On the grounds of the sense organs. As to any creatures of the same kind, with the same affects, how their sense organs detect things is similar. So they converge in how they model things as resembling each other.16 This is the means of reaching consensus on conventional names by which to indicate things to each other. (HKCS 22/108/14–16, W 146)

The eyes, ears, mouth, nose, and body each provide a means of differentiating among their respective objects. The eyes, for example, differentiate among shapes, bodies, colors, and patterns (HKCS 22/108/16, W 146). The heart
 too is among the organs involved in differentiation; it differentiates explanations, reasons, emotions
, desires
, and aversions (HKCS 22/109/1, W 146), which Xunzi here apparently treats as features of the world analogous to objects of the senses.17

Although the heart is akin to the other organs in having a field of objects it differentiates, it also has a special capacity befitting its status, which Xunzi describes elsewhere, as the “natural ruler” of the other organs (HKCS 17/80/10, W 81). The heart has a function called the zheng zhi 徵知 (“verifying knowing”)
                    
                  , which amounts to a capacity to attend to things and recognize or confirm what they are (HKCS 22/109/1–3, W 142). The “verifying knowing
” depends on the sense organs to “register” the features appropriate to each—shapes for the eye, sounds for the ear, and so on—so that it can recognize them. To count as having perceptual knowledge of something, for Xunzi, an agent must satisfy two requirements. The sense organs having registered the thing, the heart must “verify” or recognize it, and the heart having verified it, the agent must be able to shuo 說
 (“explain”) what it is. This latter requirement is similar to the later Mohist
 view that to have perceptual knowledge of something, we must be able to characterize or describe it.18 In both cases, knowing how to apply words to things seems to be a criterion of perceptual knowledge. Both Xunzi and the Mohists
 thus seem to hold that perceptual knowledge is inherently linguistic and conceptualized.19 This latter requirement also makes perceptual knowledge dependent on human practices, as the correctness of the explanation given will depend partly on conventions governing the use of words.
A signal facet of this compact theory of perception
—representative of early Chinese thought more generally—is that it depicts the sense organs as directly differentiating their objects, rather than producing mental representations of them that the heart or mind then distinguishes.20
 Unlike familiar Hellenistic and early modern theories of perception in the West, Xunzi’s account of perception—like that of the Mohist
 “Dialectics”—ascribes no role at all to mental contents such as sense data, mental images, or ideas. The absence of such semantic or epistemic intermediaries is one likely reason that the distinctions between appearance and reality or between phenomena and noumena play no role in classical Chinese thought and why classical Chinese thinkers were not troubled by sense skepticism. Also significant is that in tying the right use of names
 directly to sense discrimination, Xunzi makes no appeal to intensional concepts. The use of words is explained completely by appeal to speakers’ ability to distinguish their extensions according to shared norms. Indeed, nothing in Xunzi’s theory corresponds to the notion of the meaning or intension of a word, although, as we will see, his treatment of ci 辭 (“expressions,” “phrasings”) introduces a notion similar to speaker’s meaning.21

As a basis for distinguishing why certain things count as similar and take the same name, Xunzi’s theory presents an intriguing, sophisticated alternative to either naive 
realism

 or unfettered relativism
. Xunzi clearly excludes both the strong realist stance that nature in itself divides the world into kinds, independently of human activity, and the strong relativist
 stance that kind 
distinctions
 are determined purely by human practices or conventions. The “grounds for deeming similar or different” (HKCS 22/109/3, W 147) are not simply the features of things in themselves, nor are they simply our practices. They are the shared responses of human sense organs to natural features, specifically how we tend to differentiate them. In spelling out this position, Xunzi resolves a major problem that arises in the Mohist
 “Dialectics.” According to the Mohists’
 implicit realism, things cannot be divided into kinds merely on the basis of human practices. Oxen and horses are inherently two different kinds of animals, for example, and we cannot simply decide to treat the two as one, calling them by the same name, or we will encounter conflicts or contradictions in how we use words. However, the Mohists
 never gave a thorough explanation of why things are divided into kinds in just the way they are, nor of the grounds for picking out the features by which to distinguish kinds correctly.22 Xunzi’s theory provides a fuller account. How things divide into kinds and what general terms denote these kinds are determined by conventions adopted by the speech community as directed by sagely rulers. The proper distinctions on which to base these conventions are determined by three factors. The first is human-independent features of things, such as their shape, color, or pattern. These interact with the second factor, human sense organs, which differentiate objects as similar or different in ways that naturally tend to converge, since members of the same species have senses that function similarly. The third factor is success in achieving an 
orderly
, 
flourishing
 society, due to our scheme of kind distinctions aligning with natural conditions effectively. The distinctions between kinds that underwrite the use of names are thus grounded in causal interaction between human psychophysical functions and interests and human-independent features of the world. They are a product partly of human agreement or convention, as instituted by wise rulers, and partly of how inherent features of the natural world impinge on our senses and affect the success of our endeavors.

2.2.3 Realism Versus Conventionalism
Xunzi’s three-pronged account provides a credible explanation of how kind distinctions are grounded jointly in human activity and natural conditions. The account as sketched so far can plausibly be construed as supporting a pragmatic, conventionalist
 stance on which a 
plurality
 of conventional
 schemes of kind distinctions might be justified, depending on the practices and circumstances of a particular community. Even if human sense organs tend to differentiate things in a largely consistent way, and even if the scheme of kind distinctions must pass the practical test of achieving social order and economic
 sufficiency, considerable leeway probably remains as to which features a community—or its sagely leaders—picks out as decisive in distinguishing various kinds. Perhaps a range of schemes of kind distinctions might all be defensible, or perhaps the most effective scheme might shift over time, in response to changes in environmental, social, and historical circumstances. Even more, a critic might argue, the natural convergence in how our sense organs discriminate similarities might render the sage kings’
 leadership unnecessary, as any human community will spontaneously tend to converge on a system of kind distinctions that meets its members’ needs.
However, there is textual evidence that Xunzi himself would adamantly reject such a pragmatic, pluralistic interpretation of his theory. His rebuttal would probably appeal to the superlative wisdom of the sage kings and the purportedly unique alignment of the system they instituted with nature. As he explains in discussing moral psychology, it is possible in principle for any human to become a sage, but in practice few of us actually have the ability (HKCS 23/116/17–23, W 171). Perhaps only the sage kings had the capacity to identify, from among a range of workable schemes of kind distinctions, a privileged one that aligns with natural conditions most effectively and thus produces the most perfect form of social order. Xunzi acknowledges that there are a plurality of 
                    dao
                    
                   a community might follow. Nevertheless, he insists, the dao passed down from the Zhou sage kings is exceptional:Of human dao, none fail to have distinctions. Of distinctions, none are greater than social divisions. Of social divisions, none are greater than ritual. Of codes of ritual, none is greater than that of the sage kings. (HKCS 5/18/17–18; K I.206, 5.4)

The normative distinctions instituted by the gentleman, such as ruler/subject, father/son, elder/younger brother, and husband/wife, are “of the same 
pattern
 as 
Heaven
 and Earth, of the same duration as a myriad ages” (HKCS 9/39/5, W 47). The hierarchical
 political system associated with traditional norms of ritual
 propriety and righteousness is “a natural sequence”; just as there is Heaven above and Earth below, there must be superior and subordinate political statuses (HKCS 9/35/22–9/36/3, W 38). To critics’ objection that the dao by which to achieve good order will vary with changing historical circumstances, Xunzi responds that the sages provide a single measure appropriate for both ancient and modern times, for “the kinds do not contradict themselves; no matter what the duration, the patterns remain the same” (HKCS 5/19/4; K I.207, 5.5). The proper kind distinctions thus cannot be arbitrary conventions, as Hui Shi
 may have argued.23 Nor are there a wide range of defensible grounds for different conventions, as parts of the 
                    Zhuangzi
                    
                   imply.24

These audacious claims are puzzling, as it is difficult to see how either Xunzi’s account of the grounds for similarity and difference or his appeal to practical consequences such as good order and material prosperity can justify a privileged status for any particular dao—and a fortiori for the particular dao of traditional ritual propriety and the associated conception of righteousness that he advocates. It seems more likely that a plurality of dao

—and thus a variety of schemes of kind distinctions—could each succeed in producing a flourishing society. In any case, Xunzi offers no grounds for thinking they could not. He simply asserts, without argument or explanation, that the dao of the sage kings is superior and stands in alignment with nature. Nor does he offer any grounds to justify his claim that the code of ritual propriety he advocates and the corresponding scheme of kind distinctions indeed go back to the historical sage kings. One possible explanation for this dogmatic stance is that Xunzi is implicitly a realist. Perhaps he does hold, after all, that there are fixed, predetermined natural patterns to which the proper kind distinctions must correspond, and only the dao of the sage kings aligns with them. When he claims, for example, that superior and subordinate political statuses reflect the structure of the cosmos
, with Heaven above and Earth below, or that distinctions such as father/son and husband/wife are of the same pattern as Heaven and Earth, perhaps the implication is that there is a determinate, human-independent natural structure that fixes a certain code of ritual propriety and righteousness as the correct one (or limits the feasible alternatives to a narrow range). Still, realism conflicts with his depiction of the sages or the gentleman as imposing orderly patterns and divisions
 on nature, rather than discovering preexisting patterns inherent in it.25 After all, the very same passage that asserts that normatively fraught distinctions such as ruler/subject and father/son are of the same pattern as Heaven and Earth also states that without the patterning activity of the gentleman these distinctions would not exist (HKCS 9/39/1–5, W 44–45).

This conflict drives the interpretive controversy as to whether Xunzi’s underlying stance is realist or conventionalist
. A moderate conventionalist interpretation seems well founded, because he expressly states that distinctions and the dao as a whole are a product of practices instituted by the sage kings, albeit constrained by how natural conditions affect our sense organs and our success in securing order and prosperity. The challenge for such an interpretation is to explain why Xunzi thinks this pragmatic-sounding theoretical framework justifies a single, traditional scheme of distinctions as uniquely appropriate—or at least why he embraces both this seemingly pragmatic theory and a doctrinaire stance about the dao. A realist interpretation provides a straightforward explanation of his dogmatism but clashes with his explicit theory about the grounds for distinctions.
To be sure, there is an obvious respect in which Xunzi might defensibly be construed as a type of realist, but this construal does not resolve the underlying interpretive issue. Earlier I characterized classical Chinese realism as the position that nature in itself divides things into action-guiding kinds and thus fixes a dao for us. This position—call it “strong” realism—Xunzi expressly rejects. However, suppose we instead treat realism as the view that, even though the dao is a cultural construct, natural conditions happen to be such that there is one and only one appropriate dao by which to achieve social order and economic
 prosperity. Nature does not provide ready-made action-guiding patterns, but natural features make it the case that exactly one unique scheme of such patterns is effective. For instance, when Xunzi implies that distinctions such as ruler/subject or father/son are as immutable as the patterns of Heaven and Earth, perhaps his claim is just that any successful human society will need to institute social roles
 corresponding to these distinctions. Since he does seem committed to a monistic view of the dao, perhaps Xunzi could be considered a realist in this attenuated sense. However, our interpretive challenge is to explain why Xunzi holds a monistic view, given that he depicts the dao as a cultural construct not fixed by nature. This weak form of realism offers no answer. It renders the monistic dao a happy coincidence.
A more promising explanation emerges if we consider Xunzi’s broader psychological, ethical, and political views. Xunzi could be a thoroughgoing conventionalist who nonetheless is dogmatically committed to one particular scheme of conventions—so much so that he advocates treating it as “of the same pattern as Heaven and Earth.” That is, he could be a conventionalist who is a monist about the dao and thus in a weak sense also a kind of realist. Xunzi is deeply invested in three positions, which for him jointly bestow a special status on his favored cultural tradition and its latter-day representatives. The first is that natural conditions in themselves are disorderly, whether the natural environment or spontaneous, untrained human dispositions. Only through culture—and thus artifice
, invention, and education—can order and prosperity be achieved. The second is that the sage kings of the Zhou dynasty were epochal cultural heroes who founded a consummate, gloriously successful cultural order. The third is that this cultural order is embodied in and preserved through a conservative, authoritarian political system governed by an autocratic sovereign and an elite class of gentlemen officials. These three views jointly make it understandable that Xunzi’s underlying stance might be a dogmatic conventionalism. The latter two explain why he leans toward a conservative dogmatism, rather than associating a conventionalist stance with pluralism
, as we tend to. All three help to explain why he embraces conventionalism rather than strong realism. Strong realism sits poorly with his view of nature as inherently disorderly. It tends to undermine the authoritative role of the sage kings as the architects of a matchless, indispensable cultural tradition, and it offers potential grounds for questioning the authority of latter-day rulers. For a full-blooded realism entails that there is, after all, an inherent order in nature, waiting to be discovered and manifested, and that in principle others, not only a select group of ancient sages, could recognize it. Moreover, it offers a convenient, independent criterion by which critics could argue that contemporaneous authorities have strayed from the dao. To us, Xunzi’s doctrinaire stance may seem to fit poorly with conventionalism, but the two are not fundamentally incompatible. Hence we need not appeal to an implicit strong realism to explain his dogmatism.26




2.3 The Essentials in Regulating Names
The third issue around which Xunzi organizes his discussion of names is “the essentials in regulating names.” These are several sets of guidelines concerning the use of names to refer to objects. Building on his account of the basis for distinguishing similar from different 
kinds
, he says that similar things should take the same name, different things different ones. The key here is for the ruler
 to ensure that no different things fail to have different names, while no similar things fail to have the same name (HKCS 22/109/5, W 147). However, Xunzi explains, there are cases in which more than one name can refer to something without creating difficulties. A single term (such as “horse”) can be used of a thing when sufficient for communication; when a single term is not sufficient, a compound term (such as “white horse”) can be used. If the single term and the compound term do not “preclude” each other, Xunzi says—referring presumably to their extensions being mutually exclusive—then both can be used of the thing without interfering with each other. The reason, the ensuing discussion implies, is that one of the terms is more general in scope. Sometimes we want to mention many things together, and thus we use gong ming 共名 (“collective names”), or general terms, of which the most general is wu 物 (“thing”) (HKCS 22/109/8, W 148). Sometimes we want to refer to only a portion of all the things there are, and thus we use bie ming 別名 (“separating names”), as when, from among the myriad things, we mention just niao-shou 鳥獸 (“birds-and-beasts”) (HKCS 22/109/9, W 148). There can be different levels of collective or separating names, Xunzi indicates, as some collective names combine the extensions of others, while some separating names mention only a portion of the extensions of others. Presumably, any terms whose extensions potentially overlap count as not “precluding” each other.
In remarking that single and compound terms can refer to the same thing without precluding each other or hampering communication, Xunzi is presumably alluding to claims such as Gongsun Long’s
 contention that “white horses are not horses.” (One of the paradoxical sayings Xunzi criticizes later in the text seems to be an abbreviated version of this claim.) Gongsun
 in effect argues that since the extension of “white horses” is not identical to that of “horses,” the two terms cannot refer to the same animals, and so white horses are not horses. Xunzi’s implicit rebuttal is that as long as they do not preclude each other, both terms can be used. There is no difficulty with applying both “white horse” and “horse” to white horses, because “horse” is a more general term, “white horse” a less general (or “separating”) term, and their extensions do not exclude each other.
Xunzi’s approach here could also be applied to resolve some of the concerns about compound terms that arise in the Mohist
 “Dialectics.” The Mohists
 discovered that a simple “one name, one thing” model of the relation of names to objects, on which terms stand in a one-to-one correspondence with things, was untenable. When two names are strung together, the reference of the resulting phrase may change in unpredictable ways. Combining niu 牛 (“oxen”) and ma 馬 (“horses”) gives niu ma 牛馬 (“oxen-and-horses”), a phrase denoting the sum of all animals that are either oxen or horses. But combining jian 堅 (“hard”) and bai 白 (“white”) to form jian bai 堅白 (“hard-and-white”) produces a phrase denoting things that are both hard and white, not either hard or white. Everything hard-and-white is white. But not everything falling within the extension of “oxen-and-horses” is oxen. In these and other cases, the Mohists
 struggled to give a systematic explanation of how combining terms affects the semantics of the resulting compound term and why the compound is sometimes more general than its constituent terms, sometimes less general. One point that impeded their efforts was that, unlike Xunzi, they recognized terms at only three levels of generality—names of individuals, names of kinds, and what they called “reaching” names, such as “thing,” which can refer to anything. As a result, in some cases they confusedly treated compound terms that refer to things at different levels of generality as if the terms instead denoted different kinds at the same level of generality. A well-known instance of such confusion was their paradoxical assertion, which we will discuss further in the next section, that “killing dao ren 盜人 (‘robber-people’) is not killing ren 人 (‘people’).” The Mohists
 were attempting to express the plausible view that capital punishment for armed robbery is not murder. But they could have formulated their position less paradoxically had they pointed out that “people” has a more general extension than “robber-people” and that not all cases of killing people need be immoral killing.
Xunzi elsewhere introduces a refinement of his theory, according to which names not only may refer at different levels of generality, but may have distinct uses, grounded in what he calls different duan 端 (“starting points”) (HKCS 18/88/24; K III.46, 18.9). The different uses can be specified by compounding names so as to narrow their extension. In a response to Song Xing
 (to be discussed in Sect. 3), he argues that there are two kinds of honor and disgrace, “moral honor and disgrace” and “social honor and disgrace.” A person could be honored with high social status while being morally disgraceful or held in disgrace socially while being morally honorable. The Mohists
 could probably handle the robbers case similarly. Perhaps they could distinguish between “legal killing” and “criminal killing,” for instance. Instead of propounding the paradoxical saying that killing robbers is not killing people, they could simply argue that although legal killing of robbers is killing people, it is not criminal killing of people.
A second set of guidelines concerns the specific names chosen to denote various things (HKCS 22/109/10–11, W 148). Names in themselves, Xunzi says, are not inherently appropriate or inappropriate. What determines whether they are appropriate is simply whether they conform to the convention by which a certain kind of thing is dubbed with a certain name. Nor do certain names inherently take certain objects; again, a name takes a particular object because of a convention dubbing it the name of that thing. There is such a thing as inherently good names, however: good names are direct, simple, and do not conflict with each other. Elsewhere Xunzi explains that in establishing names for things, the sage kings
 followed Shang dynasty conventions for the names of punishments, Zhou dynasty conventions for the names of official titles, and the Zhou code of ritual propriety for the names of cultural forms. As for the various names of the myriad things, they followed the established customs of the various Xia (Chinese) peoples (HKCS 22/107/21–22, W 143).
Xunzi’s final set of guidelines concerns how to individuate objects. Things that have the same characteristics but different spatial locations—such as two white horses standing in different places—are deemed two objects, “even though they can be merged” (HKCS 22/109/12, W 148). What Xunzi probably means by this odd remark is that insofar as two similar things are of the same kind, they can be considered “one thing,”27 but we nevertheless count them as two. By contrast, things whose characteristics change while they remain in a single spatial location—as when a caterpillar changes into a butterfly—are considered a single object, even though their features are now different from before. In this case, we say a single object has been transformed. These guidelines concerning individuation may have been intended as grounds for rebutting paradoxical sayings concerning number or identity, although Xunzi does not cite any such sayings or relate the guidelines to any controversies.28



3 Refutation of the Paradoxes
Xunzi contends that his discussion of these three issues—the purpose of having names, the basis for distinguishing different kinds, and the essentials in regulating names—explains the errors underlying three groups of paradoxical sayings propounded by other thinkers. By testing these sayings against the points he identifies, Xunzi claims, a ruler
 can find grounds to prohibit them and thus prevent disorder in using names. Disappointingly, however, the text of the Xunzi neither explains nor argues for these contentions. In many cases, it is unclear why Xunzi diagnoses the sayings as committing the errors he claims they do or precisely how he thinks they are to be refuted.29

The first group of sayings are purportedly instances in which “confusion about using names causes disorder to names.” Xunzi’s examples of this sort of confusion are “to be insulted is not disgraceful,” “sages do not care about themselves,” and “killing robbers is not killing people” (HKCS 22/109/16, W 149). He claims that if we test these sayings in light of the purpose of having names, we will find that they cannot be used coherently, as people’s normal way of using words can. The first saying was a doctrine of Song Xing
 and Yin Wen
, who advocated it as part of their campaign against war
 and aggression.30 Apparently, a widespread opinion in early China was that a gentleman or official must respond to a perceived insult with aggression or else be disgraced. Song Xing
 and Yin Wen
 sought to eliminate this motive for belligerence by teaching that a gentleman could be publicly insulted yet turn the other cheek without thereby finding himself disgraced. Honor or disgrace rest in a person’s conduct, not in whether he defends his name with violence. In a separate criticism of this teaching, Xunzi accuses Song Xing
 of failing to follow the model of the sage kings in using the words “honor” and “disgrace” (HKCS 18/88/21 – 18/89/9; K III.46–47, 18.9). The sage kings, he claims, distinguished between moral honor and disgrace, which are qualities of one’s conduct, and social honor and disgrace, which are a matter of external, social circumstances. A gentleman can accept social disgrace but never moral disgrace. (Xunzi does not clarify how this constitutes a refutation of Song Xing
. In fact, his discussion amounts more to a refinement or development of Song’s
 view than a rebuttal.) So Xunzi’s stance is presumably that because Song
 diverges from the purported model of the sage kings in his use of the word “disgrace,” he is confused in his use of the word and thereby disrupts its proper use.31

The provenance of the second saying is unknown, as are Xunzi’s reasons for thinking it a result of confusion about the use of names. As we saw earlier, the third saying, “killing robbers is not killing people,” is defended in the Mohist
 “Dialectics.” The Mohists
 prohibited murder, and thus held that killing people is wrong, but advocated capital punishment for armed robbery. They also advocated all-inclusive moral care
 for everyone. Apparently critics attacked them for inconsistency, suggesting that killing robbers violated their prohibition against killing people and contradicted their tenet of all-inclusive care
. In response, they argued by analogy that just as “disliking there being many robbers is not disliking there being many people,” and “desiring there be no robbers is not desiring there be no people,” so too “caring about robbers is not caring about people, not-caring about robbers is not not-caring about people, and killing robber-people is not killing people.”32 In effect, the Mohists
 themselves are here rectifying phrases, asserting that since the extensions of “killing robber-people” and “killing people” are different, the two refer to distinct kinds
 of actions, and “killing people” should not be predicated of actions of the kind
 denoted by “killing robbers.” As with the other sayings, Xunzi does not directly explain why he considers this is a case of disorder caused by confusion in the use of names, nor why it is to be diagnosed by testing it in light of the purpose of having names. As suggested above, it might as well be considered a case of violating the essentials in regulating names, since just as “horse” is more general than “white horse,” “killing people” is more general than “killing robber-people.” Perhaps Xunzi’s view is that the Mohists’
 own “rectifying” of these terms is simply a confusion in the use of names, since executing robbers plainly is killing people.
The second set of sayings, Xunzi claims, are cases in which “confusion about using objects causes disorder to names.” His examples are “mountains and gorges are level,” “the inherent desires
 are few,” and “fine meats do not add sweetness, great bells do not add enjoyment” (HKCS 22/109/17–18, W 149). If we test these sayings against the basis for distinguishing similar from different things, he says, we will find that they fail to match. Presumably his point is that if we apply our sense organs to objects correctly, they differentiate things in a way that is plainly incompatible with these sayings.
The first of these claims Xunzi elsewhere credits to Hui Shi
 and Deng Xi
 (HKCS 3/9/2; K I.174, 3.1), and a similar claim is associated with Hui Shi
 in the 
                Zhuangzi
                
               (33/71).33 The point seems to have been that similarity relations between things are relative to scale or perspective, and thus things deemed different on one scale can be deemed similar on another. By some sufficiently vast perspective or standard, the difference between the height of a mountain and depth of a gorge is insignificant and the two are level. Xunzi’s response—characteristic of his general lack of interest in conceptual or scientific issues without direct practical application—amounts to simply ignoring this point and insisting that, in any event, from the perspective of human sense organs, mountains and gorges are clearly dissimilar.34 The second claim Xunzi elsewhere attributes to Song Xing
, an ascription confirmed by the 
                Zhuangzi
                
              . Song Xing
 and Yin Wen
 apparently contended that people’s inherent, precultural desires are few, shallow, and easily satisfied, and thus a gentleman should not “put his person in hock for things” or contend with others for goods (Zhuangzi
 33/40). This was the “internal,” psychological side of their position, which complemented their “external,” social stance of forbidding aggression and disbanding troops. In response, Xunzi asserts that people desire as much beauty and physical ease and as many mellifluous sounds, delicious flavors, and fragrant scents as they can get, and indeed this is why the sage kings rewarded good conduct with wealth and punished
 bad conduct with deprivation.35 In his discussion of names, then, his underlying point is probably that use of the sense organs shows that people naturally have many desires. Song Xing’s
 confusion about this fact leads him to use names improperly, as he mistakenly applies the word “few” to people’s desires. The origin of the third claim is unknown. It could be related to Song Xing’s
 views, insofar as Song
 and Yin
 also contended that “five pints of rice are enough” to live on (Zhuangzi
 33/38–39). Apparently Xunzi’s position is again that proper use of the senses reveals that fine foods and musical instruments obviously enhance enjoyment.
The final group of sayings cannot be interpreted with assurance, as the text appears corrupt. If Xunzi is again citing three preposterous sayings, these appear to be “visiting when it is not the case” [?], “the pillar has oxen” [?], and “horses are not horses” (HKCS 22/109/19, W 150). These are supposedly instances of “confusion about the use of names causing disorder to objects.” Instead of testing these against the essentials in regulating names, as we would expect, Xunzi instructs a 
ruler
 to check them against naming conventions, just one of the several items covered in his discussion of the essentials. After doing so, he predicts, the ruler will be able to prohibit these sayings on the grounds of inconsistency between what their proponents accept and reject. The first two sayings are so obscure and corrupt that discussion here is impractical. The third seems to be an abbreviated version of Gongsun Long’s
 assertion that white horses are not horses, which we discussed earlier. The basis for Xunzi’s case against it, as we saw, is that “horse” is a more general term than “white horse,” so both names can apply to the same animal without precluding each other. Checking against naming conventions, we find that everyone, even proponents of “white horses are not horses,” conventionally uses the word “horse” of white horses. What they accept, then, contradicts what they reject, namely that white horses are horses. Their confused use of these names disorders objects, in that they mistakenly claim that the objects denoted by “white horses” are not among those denoted by “horses.”
Xunzi wraps up his sketch of how the paradoxical sayings relate to his theory of names by claiming that all deviant teachings and perverse statements that depart from the right dao inevitably manifest one of these three sorts of confusion (HKCS 22/109/20, W 150). Hence the political application of his discussion: an enlightened ruler will know how to identify the type of confusion involved and will not bother disputing with proponents of such outrageous claims.

4 Theory of Disputation

        According to Xunzi, given the theory of names he presents, a wise ruler can avoid debate concerning preposterous assertions and instead quickly identify the confusions on which they rest. But there remain occasions on which it is necessary to engage in disputation or dialectics to settle the proper use of names. So besides a theory of names, Xunzi also presents a concise theory of disputation.
“Disputation

” or “dialectics” is a rough translation of an activity early Chinese texts call bian 辯
, which might more literally be rendered “distinction
-drawing.” Disputation (bian) overlaps the fields of semantics, logic, and rhetoric
. In early China, it was considered a core aspect of conceptual and empirical inquiry, legal argumentation, and political persuasion. Typically taking the form of a public debate, disputation seems to have originated in the practice of litigation and in the rhetoric
 court advisors used in the shuo/shui 說
 (“explanations” or “persuasions”) through which they tried to influence political policy. Primarily a type of analogical argumentation, disputation, like much legal rhetoric
, often took the form of citing a precedent, analogy, or model and explaining why the case at hand should be treated similarly or not.36 Xunzi emphasizes that this process should include an explanatory or justificatory component. In his most detailed discussion of disputation, he pairs it with “explaining” (shuo) to form a compound term, “distinction-drawing and explaining” (bian-shuo) (HKCS 22/110/7, W 151). Elsewhere he states that disputation (bian) without giving explanations (
                shuo
                
              ) is simply quarreling (HKCS 4/12/22; K I.187, 4.2).
In modern Chinese, bian 辯 (“disputation, debate

”) and bian 辨 (“distinguish, distinctions”) are distinct, semantically related words that share the same pronunciation but are written with different graphs. Like several other classical Chinese texts, however, the Xunzi uses these two graphs interchangeably, suggesting that Xunzi may have regarded them as alternate forms of a single word with two uses. The implication is that, like the Mohists
, he regards bian in the general sense of disputation, debate, or dialectics as concerned with bian in the more specific sense of drawing distinctions between 
kinds
. The reason is that for him, as for the Mohists
 and other classical Chinese dialecticians, the outcome of what we would call an argument, debate, or piece of reasoning was to draw a distinction one way rather than another.37 As we have seen, for Xunzi, the proper use of names
 depends on how we draw distinctions between similar and different things. When it is unclear or controversial how to apply names to objects, interlocutors may need to engage in disputation, construed as an explicit process of discussing or debating how to draw the relevant distinctions. Correct naming
 is an aim of conscientious disputation.
Here it is important to understand that when Xunzi discusses the use of “names,” he is referring generally to the application of terms to objects, even when grammatically the term at issue might actually be a phrase. Moreover, again like the Mohists
, he understands the act of applying a term to something as having the pragmatic significance of an assertion. Functionally, for early Chinese theorists, applying the name “horse” to an animal amounts to asserting that the animal is a horse. So what we might regard as the question of whether an assertion is true or not, Xunzi regards as the question of distinguishing whether or not a certain object is indeed of the kind properly denoted by some term. Thus although Xunzi, the Mohists
, and other ancient thinkers frame disputation (bian) as a matter of drawing distinctions between objects that do or do not take a name, functionally disputation plays a role for them comparable to that of debating over and attempting to justify whether an assertion is true. Settling what takes a certain name is at the same time a matter of settling what is the case. For this reason, the later Mohists
 assign disputation a sweeping application, depicting it as a general process of inference and judgment employed in virtually all areas of inquiry, including politics, semantics, natural science, and ethics.
The Xunzi presents two contrasting views on disputation, which may have been intended for different audiences or may represent Xunzi’s position at different times in his long career. One view is positive, addressing the role of disputation in the intellectual character of the 
gentleman
. Xunzi twice states that the gentleman must engage in disputation (HKCS 5/19/12, K I.208, 5.6; and HKCS 5/20/12, K I.210, 5.9). Besides emulating the sage kings and following the code of ritual propriety and righteousness, the gentleman should enjoy discussing the dao, as all people are fond of discussing what they deem good, and the gentleman even more so. Xunzi describes several levels of skill in disputation. The sage
 is always on the mark, requires no prior deliberation or planning, and can respond to changes without end. The gentleman needs to deliberate and plan, but has the right form and reaches the fact of the matter. The petty person, by contrast, makes incoherent statements, misleads others without actually achieving anything, and fails to follow the enlightened kings or to bring the common people together (HKCS 5/21/1–5; K I.210–11, 5.10). Xunzi also presents a positive view of yi 議 (“argumentation

”)
                
              , a concept closely related to disputation (bian). 
                Yi
                
               typically refers to giving grounds for a claim or judgment, as when presenting one’s side in litigation or adjudicating how to apply a standard to a new case. 
                Yi
                
               overlaps bian (disputation) and the two words are sometimes used roughly as synonyms (see HKCS 15/68/3, W 59), although 
                yi
                
               seems less antagonistic or eristic and has a less negative connotation among critics of bian. Xunzi holds that for government officials 
                yi
                
               is crucial to the effective application of standards or laws. No standard directly covers every particular situation, and so analogical extension through 
                yi
                
               is needed lest cases not specifically stipulated in the standards go unregulated (HKCS 9/35/16–17, W 35).
Xunzi’s other view of disputation (bian) is mainly negative. It reflects his distaste for rival doctrines and his conviction that open, free discourse interferes with the exercise of rightful political authority. The elaborate discussion in chapter 22, “Right Names,” depicts disputation as a necessary evil that the gentleman undertakes only because the sage kings are gone and the world has fallen into disorder. Depraved sayings have arisen, and the gentleman lacks the political power to control people and punish
 them for improper speech. Ideally, Xunzi thinks, an enlightened ruler
 unifies the people through the dao but does not share the reasons for his policies with them (HKCS 22/110/1, W 150). In such rosy circumstances, disputation is unnecessary. The ruler controls the populace by power, guides them by the dao, moves them with his commands, and punishes those who act contrary to his wishes (HKCS 22/110/1–2, W 150). In Xunzi’s own day, however, disputation is needed to prevent deviant teachings—such as those of Song Xing
, the Mohists
, or Mengzi
—from causing disorder (HKCS 22/110/2–3, W 150). Xunzi’s repellent political and discursive stance here contrasts sharply with the Mohists’
. They held that the populace must perceive their rulers to be acting in the public interest, according to open, objective standards that can be examined by anyone. If they do not, they may ally together against the ruler
, and his rewards and punishments
 will fail to influence their behavior.38

Since in his degenerate era, disputation seems inevitable, Xunzi presents a discussion of four points that he calls the major “forms” or “patterns” of discourse (HKCS 22/110/3–10, W 150–52). Intriguingly, instead of structural units, such as sentences or arguments, premises or conclusions, the forms he identifies are activities; he analyzes the basic components of disputation in terms of function, not structure. The four activities form a series, reflecting the remedial nature of disputation for him. Interlocutors move on to successive stages only if communication breaks down in earlier ones; otherwise, they are redundant. If we find ourselves unable to convey the matter we aim to communicate, we engage in the first stage, explicitly dubbing or naming things (ming 命). The function of names, Xunzi remarks, is for hearing them to communicate the objects referred to; they are our means of specifying different things. Names can be linked together into wen 文 (“forms” or “patterns”).39

                
               If one is competent in both the function and linking of names, one qualifies as “knowing names.” Among the forms created by linking names together are ci 辭 (“expressions”), which “combine the names of different things to express one thought.” This explanation of “expressions” is the closest any early Chinese text comes to articulating a conception of the sentence or statement. However, rather than defining “expressions” structurally or grammatically—as comprising a subject and predicate, for instance—Xunzi explains them functionally: an “expression” is simply a string of words that conveys a thought. The most likely reason he does not formulate a conception of the subject-predicate sentence is probably that in Classical Chinese grammar a complete subject-predicate sentence is not necessary to make an assertion or express a thought. A subjectless phrase standing alone is sufficient. Also intriguing is that although Xunzi does not associate names with thoughts, he does associate phrases or statements with them. His theory of names is purely extensional: names function to communicate because of shared conventions for distinguishing the objects they denote. But phrases convey the speaker’s thought, an intensional notion probably similar to speaker’s meaning.40

If explicitly naming what we are talking about does not enable us to communicate, we move on to a second step, reaching agreement in specifying what thing the name designates (qi 期).41 This step presumably refers to clearing up potential misunderstanding as to precisely what object the interlocutors are talking about. If neither of these steps is sufficient for the two sides to communicate, we move on to “explaining” (
                shuo
                
              ), or giving reasons for distinguishing the object as taking or not taking a certain name. If explaining fails as well—presumably because one party rejects the other’s explanation—we move on to disputation proper (bian) and attempt to settle the correct use of names by debating how to draw the relevant distinctions. As Xunzi explains, the function of “disputation and explanation” is to clarify the use of names—to specify what things are referred to and what names are used of them (HKCS 22/110/7, W 151). On this point, despite their different terminology, Xunzi’s view converges with the Mohists’
. For the Mohists
, disputation is contending over converse terms, such as “horse” and “non-horse,” to determine whether an object is of one 
kind
 or another. For Xunzi, the function of disputation is to reach agreement on the proper term to apply to an object. On both conceptions, disputation is a process of distinguishing whether a certain word or phrase fits an object or not.
Xunzi concludes by explicitly tying the entire four-step process to the action-guiding functions of language and his concern with social 
order
 (HKCS 22/110/7–10, W 151). “Disputation and explanation,” he says, is a matter of using the names of different things to convey “the 
                dao
                
               of action and inaction.” Indeed, “disputation and explanation is the heart’s
 representing dao.” The primary function of the heart is not to know truths or represent the world, but to manage our performance of the dao. “The heart is the work supervisor of dao,” which in turn is “the guideline of order.” The ideal is for one’s heart to conform to dao, for one’s explanations to conform to the heart
, for one’s expressions to conform to proper explanations, to reach agreement with others on the right names
, and thus to communicate matters as they genuinely stand. We seek to distinguish differences without error, extend kind distinctions to new cases without contradiction, in listening to conform to what the other party says, and in disputation to thoroughly present the relevant reasons. Disputing depraved claims by means of the right dao is like applying a carpenter’s line to distinguish what is curved from what is straight: the dao provides an objective standard by which we can easily determine what is right or wrong. Hence, Xunzi claims, deviant teachings cannot bring disorder. Again, by contrast with the Mohists
, Xunzi here seems to regard disputation not as a method of inquiry, but as a tool by which to combat and suppress views he deems heterodox or “depraved.”
The Xunzi presents one other brief discussion of the methodology of argumentation, which also converges with Mohist
 views. For the Mohists
, a paradigmatic method of disputation was to propose a model or an exemplar of the kind of object at issue and then give reasons for distinguishing the case at hand as similar to or distinct from the model. As a prelude to his rebuttal of Song Xing’s
 doctrine that to be insulted is not disgraceful, Xunzi presents methodological remarks along similar lines. “In all argumentation (
                yi
                
              ), one must first establish paradigms of correctness, only then is it permissible to proceed” (HKCS 18/88/21, K III.46, 18.9).42 The function of “paradigms of correctness” is comparable to that of the Mohists’
 models or exemplars. They stand as criteria against which to compare things in order to distinguish “this” from “not-this” and thus resolve disputation and litigation. Consistent with his ethical and political theory, Xunzi claims that the regulations of the sage kings are the ultimate standard of correctness, providing “the boundaries of this and not-this” and “the origin of social divisions
, responsibilities, names, and signs.” Hence in all cases of making assertions and arguments, specifying the use of names, and distinguishing “this” from “not-this,” we are to take the sage kings as masters—that is, as models to emulate. The rebuttal of Song Xing
 thus proceeds by citing what Xunzi takes to be the model of the sage kings—establishing two bases or “starting points” for the use of the words “honor” and “disgrace,” social honor or disgrace and moral honor or disgrace—and then explaining how Song’s
 doctrine diverges from them.

5 Concluding Remarks
Throughout this chapter, we have followed Xunzi’s own lead in emphasizing the authoritarian political motivation and applications of his theory of language and logic. In chapter 22, “Right Names,” Xunzi presents his theory of names and theory of disputation specifically as tools to guide autocratic rulers in regulating the use of words for political ends. The objective is to achieve social order and unity, implement an authoritarian dao, ensure the intent
 of commands is followed, and prevent heterodox teachings from “confusing” people—and thus interfering with their obeying instructions, laws, and the code of ritual propriety. The aim of his three-way taxonomy of “strange expressions” is to clarify the grounds by which the ruler
 should prohibit “pernicious doctrines and deviant statements that, departing from the right dao, recklessly innovate” (HKCS 22/109/20, W 150). As the text makes clear, the “pernicious doctrines” in question may include the substantive ethical teachings of philosophical rivals, such as Song Xing
. As to disputation, unlike the Mohists
, who extol it as a constructive mode of inquiry leading to knowledge, for Xunzi it seems primarily negative in character, a means of refuting errors and restoring linguistic and social order. The well-educated gentleman should be capable of expounding his values through disputation. But the primary purpose of disputation is to refute “pernicious doctrines” and leave rival schools of thought “nowhere to hide” (HKCS 22/110/10, W 151). Ideally, for Xunzi, there would be no disputation, as in an orderly society the political authorities would silence heterodox sayings with the threat of violent punishment
.

Without question, clarifying the referents of names may help to promote a shared, consistent understanding of laws, instructions, or codes of conduct and thus may contribute to orderly political administration, much as setting public measurement standards does. This seems the main point of the brief passage on rectifying names
 in the Confucian 
                Analects
                
              
, which remarks that if names are not rectified, punishments
 and penalties will miss their mark and people will not know how to act without falling afoul of them (13.3, Lau
 1979: 118). But Xunzi’s position is more draconian than this commonsensical point. He would curtail free speech and inquiry and prohibit competing philosophical views on the grounds that they disrupt the right use of names and thus induce anarchy.
A pivotal question to ask in evaluating Xunzi’s philosophy of language and logic, then, is whether the regulation of words and speech that he advocates is in fact necessary for communication and social order. Most citizens of contemporary 
liberal
 democracies would probably contend that it quite obviously is not. Indeed, one might argue that the very existence of robust, stable liberal polities allowing free speech and widespread divergence in conceptions of the good life is a conclusive refutation of Xunzi’s politics, including his politics of language and logic. For according to Xunzi, such societies should collapse into social and economic
 chaos—an unlikely outcome, if the trends of recent centuries continue. Interestingly, at least one ancient Chinese source presents views that contrast sharply with Xunzi’s and tend to converge with contemporary political and linguistic liberalism. Whereas Xunzi maintains that a king should regulate language by ding 定 (“fixing”) the names that refer to different things (HKCS 22/108/4, W 140), a passage in the 
                Zhuangzi
                
               questions whether “fixing” (ding) reference is necessary for statements to succeed in saying anything (Zhuangzi
 2/23–24). The text makes the commonsense observation that speech is not just blowing breath; our statements do say something. However, since in fact no program of rectifying names has been implemented in our speech community, the content of what we say has never been fixed. The reference of our words is to some degree fluid or indeterminate. If names must be rectified for us to communicate smoothly, it seems we must fail to say anything. But surely this is wrong; we do succeed in communicating. So it seems that communication does not require that names be fixed after all. It may be enough for speakers to use names spontaneously and, if miscommunication occurs, simply clarify what they are referring to.
A Zhuangist critic would concur with Xunzi that nature in itself does not furnish humanity with a dao, nor does it come ready-organized into action-guiding kind
 
distinctions
. As Xunzi would agree, dao are formed by human practices, and divisions
 between kinds
 are established by our deeming them this or that (Zhuangzi
 2/33, 2/55). But for precisely this reason, the 
                Zhuangzi
                
               implies, no single organizing pattern can align with nature in a privileged way. Any dao or pattern we adopt through our practices neglects an indeterminate number of potential alternatives (2/35), some of which may also align well with nature and be useful in various respects. Given the actual, observed diversity of successful customs and practices, it is unlikely that we could find objective, universal criteria by which to assign just some of them a privileged status as “right” (zheng) (2/64–70). Hence the most promising policy seems not to commit dogmatically to any single pattern, but to modify or shift among them as seems fitting. Rectifying names according to fixed standards ties us to a single, parochial linguistic dao at the cost of relinquishing other potentially fruitful ones. A thorough program of rectifying names might even hamper communication, by curbing the creativity and innovation that are a normal part of language use.
Xunzi’s central argument for his doctrinaire ethical system is that it secures social order by preventing conflict and distributing resources in a way that provides for the needs of all (HKCS 19/90/3–5, W 93). His doctrine of “right names” is also purportedly justified by its instrumental success in maintaining order. The 
                Zhuangzi
                
               offers a different approach to social cooperation and coordination, which goes hand-in-hand with a liberal attitude toward names. For the 
                Zhuangzi
                
              
, values such as he 和 (“harmony”) (2/39–40) and shi 適 (“fitting”) the circumstances (18/39) supersede the Xunzian conception of holistic, unifying order (
                zhi
                
              ). The sagely path is to harmonize interactions with others by adjusting how we draw distinctions in concrete contexts in order to find convergences between their dao and ours (2/38–40). Excessive fastidiousness about the use of names can only impede this process. To achieve harmony with others and good fit with our circumstances, we may need to rearrange which items are picked out by which names (2/39), and in any case the crux is how we handle the situation, not the names we use of it (18/39). This open-ended approach of flexibly seeking compromise, harmony, and good fit seems a promising dao for living alongside others while avoiding strife. If such a more liberal, accommodating dao could be as effective as Xunzi’s in preventing discord, then the purported justification for his program of social and linguistic regimentation collapses.

Even if Xunzi’s political stance on language and logic proves indefensible, however, the Xunzi presents material of great philosophical interest in these and related areas. Of special value are Xunzi’s views on how language guides action, how terms function at different levels of generality, how language use rests on shared norms for drawing distinctions, how such norms are jointly rooted in natural conditions and human practices, and how perception grounds language use, communication, and empirical knowledge. Xunzi’s discussions of these topics can be detached from the political context in which he sets them, and they constitute a major contribution not only to early Chinese philosophy but to the history of thought more generally.
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Footnotes
1Citations to the Xunzi give the chapter, page, and line numbers in Lau (1996), labeled as “HKCS,” followed by the page number in Watson 2003 (labeled as “W”). For chapters not included in the Watson translation, I have given the volume (in roman numerals) and page and then the section numbers for Knoblock (1988–1994), indicated by a “K.” All translations from Xunzi and other Chinese texts are my own.

 

2The Mohist
                    
                   “Dialectics” (“Mo Bian” 墨辯) are six books of the Mozi

                    
                   that present an extensive treatment of language and logic, among other topics. For detailed discussions, see Graham
                    
                   (1978), Hansen
                    
                   (1992), or Fraser (2005a).

 

3See, for example, Graham
                      
                     (1989: 3) and Hansen
                      
                     (1992: 3–5).

 

4Hansen
                      
                     (1983) particularly emphasizes this interpretive insight, which he credits to Munro
                      
                     (1969).

 

5These three men are associated with the “School of Names” and were known for their interest in language and dialectics. All had reputations for logic-chopping rhetoric and puzzling, paradoxical assertions. For discussions, see Graham
                      
                     (1989) or Fraser (2005b).

 

6Song Xing
                      
                     and his colleague Yin Wen
                      
                     尹文 were anti-war
 activists who advocated non-aggression; a life of few, easily satisfied desires; and a tolerant, unbiased frame of mind. Their teachings are recorded in the Xunzi, The Annals of Lü Buwei

                      
                    
, and chapter 33 of the Zhuangzi

                      
                    .

 

7Xunzi’s emphasis on the action-guiding functions of language is frequently overlooked by contemporary scholars who take it for granted that his concerns must be representational and devoted to questions of descriptive truth. Goldin
                      
                    , for example, assumes that since “names represent reality” [original italics], Xunzi’s concern must be that “their abuse results in a faulty characterization of the world” (Goldin 1999: 97). The purpose of rectifying names, in Goldin’s view, is “to distinguish lewd antinomies from truths compatible with the Way” (Goldin 1999: 98). The assumption of a representationalist framework focused on true “characterizations” of the world misconstrues the orientation of Xunzi’s philosophy of language and ignores his explicit statement as to the purpose of names.

 

8See Hansen
                      
                     (1992: 239) and Fraser (2005a, Sect. 6.1).

 

9For an informative overview of this debate, see the exchange between Hagen
                      
                     (2007a; 2007b), who defends a “constructivist
                      
                    ” interpretation, and Hutton
                      
                     (2007a; 2007b), who critiques it. (Hagen
                      
                     prefers the label “constructivist
                      
                    ,” rather than “conventionalist,” to emphasize that for Xunzi human agreement is not the sole criterion of appropriateness for a scheme of distinctions [2007a: 33].) Schwartz
                      
                     presents a strong realist interpretation, on which for Xunzi the organizing activity of the sage kings “make[s] manifest a universal pattern somehow already rooted in the ultimate nature of things” (Schwartz
                      
                     1985: 316). Graham
                      
                     seems to endorse a conventionalist reading (Graham
                      
                     1989: 243). Ivanhoe
                      
                     (1991) presents a nuanced view that acknowledges both the conventional elements in Xunzi’s dao and his conviction that there can be only a single correct dao. Hansen
                      
                     (1992) presents a pragmatic, conventionalist interpretation, but contends that on many points Xunzi slides into dogmatism (which might reflect a more realist stance). For a polemic defending a realist interpretation against the conventionalist parts of Hansen’s
                      
                     reading, see Van Norden
                      
                     (1993). Machle
                      
                     (1993) presents a carefully argued religious—and thus realist—interpretation. Goldin
                      
                     (1999) asserts a similarly religious and realist reading. Robins
                      
                     (2007) favors a pragmatic, conventionalist account, albeit one that acknowledges Xunzi’s tendency to treat the value of ritual propriety as basic and not open to question or modification.

 

10I thank Eric Hutton for critical comments and suggestions that prompted me to expand and refine the discussion in the remainder of Sect. 2.2.

 

11
Yi 義
                            
                           (“righteousness”) here probably refers to norms of conduct considered to be right, and thus one’s duty, in various social roles and contexts.

 

12Hagen
                        
                       rightly points out that for Xunzi the natural world is unpatterned but not wholly unstructured (2007a: 55, n. 44). The sage groups things together as one kind or another on the basis of how preexisting, naturally occurring features interact with human interests (Hagen
                        
                       2007a: 33–34).

 

13Eric Hutton called my attention to this point.

 

14Robins
                        
                       presents an interpretation along these lines (Robins
                        
                       2007: sect. 5).

 

15In an ancient Chinese technique for identifying the four cardinal directions, first a central reference pole was planted, and then a second pole was planted a fixed distance to the east along the line between the central pole and the location of the sun on the horizon at sunrise. Next, a third pole was planted the same distance to the west along the line between the first two poles and the location of the sun on the horizon at sunset. The line formed by these three “gnomons” thus gives the directions of east and west. Planting two more poles to form a square of which the line formed by the three gnomons is the diagonal yields a line indicating north and south.

 

16The precise sense of this line is difficult to determine. Alternative interpretations might include, “so they converge how they compare things and model them as similar,” “so different sides converge in how they model things as similar,” or “so different things can be placed side by side, modeled as similar, and connected [as one kind].” Whatever the interpretation, the general idea is that the similarly functioning sense organs of members of the same species lead them to converge in how they group things as similar or different.

 

17For Xunzi, as for other early Chinese thinkers, the xin 心 (“heart”) is the organ responsible for cognition, inference, and directing action. This passage seems to treat emotions
 and desires
                        
                       not as states of the heart, but states of the person that the heart differentiates and thus recognizes. Elsewhere, the 
Xunzi sometimes treats desires
 or preferences as states of the whole person (HKCS 23/114/2–3, W 163–64), and sometimes as states of the sense organs affected, such as the eye’s fondness for beauty or the mouth’s for flavor (HKCS 23/114/12, W 160). Other Xunzi passages depict the heart itself as the locus of such attitudes as desiring
 ease (HKCS 11/52/1; K II.156, 11.4) or being fond of profit (HKCS 23/114/12, W 165). (I thank Eric Hutton for calling my attention to the latter contexts.)

 

18See Graham
                        
                       (1989: 140) or Graham
                        
                       (1978: 267).

 

19In this respect, they may resemble contemporary thinkers such as Wilfrid Sellars
                        
                       and Donald Davidson
                        
                      , both of whom held that our knowledge of perceptual contents is interdependent with our use of language, such that we cannot have perceptual knowledge without also invoking our knowledge of language.

 

20For further discussion of this point, see Geaney
                        
                       (2002) and Fraser (2011).

 

21Some interpreters contend that Xunzi recognizes both the intension and extension of words, but such accounts are typically circular, imposing an alien theoretical framework on the texts and then “discovering” in them the very concepts the interpreter has just injected. Li
                        
                       (2005) provides a textbook example. Without argument—and indeed without even any apparent awareness that Xunzi might employ alternative theoretical assumptions—he foists an Aristotelian
                        
                       theoretical scheme on two well-known Xunzi passages and then declares that in them Xunzi explicitly distinguishes between the intension and extension of a word and recognizes the theoretical notions of “concept,” “intension,” “meaning,” and “essence.” The first Xunzi passage contends that “that by which humans are human” is that unlike other animals
, “they have [normative] distinctions” (HKCS 5/18/13–17; K I.206, 5.4). The second maintains that humans can make use of stronger or faster animals
, such as oxen and horses, because unlike them, we are “able to group together” due to our system of social divisions and associated duties
                        
                       (HKCS 9/39/9–13, W 47–48). Interpreting these remarks with minimal theoretical baggage, we might suggest that they simply represent an attempt to identify characteristic features of human life. According to Li
                        
                      , however, Xunzi here presents a concept of human “essence,” namely that humans are rational
                        
                       animals
, and commits himself to the view that the concept of “human” is that of a rational, social animal
                        
                       and that the intension of this concept is “having distinctions” and being “able to group together” (2005: 111–13; cf. 230–32, where Li
                        
                       repeats his account). Li
                        
                       reaches these conclusions by way of the dubious assumptions that for Xunzi the question of “that by which humans are human” can be answered only by appeal to a concept of essence (112), that the concept of bian 辨 (“distinctions”) is equivalent to “rational
                        
                       knowing” (112), that intensions, essences, and concepts are the same thing (111–12), and that Xunzi’s term ming (“names”) actually refers primarily to concepts, not names or words (230). This question-begging interpretation actually has negative explanatory value, since it generates a series of unanswered puzzles. If this is indeed Xunzi’s theory, why do the original texts here use no terms with a theoretical role corresponding to “intension,” “extension,” “meaning,” or “essence”? If Xunzi has a notion of “concept,” why would he use exactly the same word for it, ming, as he does for names or words? If Xunzi’s theory is that what distinguishes kinds of things from each other is their different essences, why does he never state this theory explicitly? If for him sharing an essence or satisfying an intension explains why general terms apply to the things they do, why does the explicit discussion of language in chapter 22 never mention these notions? Such questions cumulatively render Li’s
                        
                       interpretation wholly implausible. To be sure, as Eric Hutton has suggested to me, Xunzi’s view could be extended by incorporating a notion of intension and holding that a term’s intension is determined by its extension. The point remains, however, that Xunzi himself takes no such step and shows no awareness of a theoretical notion akin to the meaning or intension of a word.

 

22For a more detailed discussion of these points, see Hansen
                        
                       (1992) and Fraser (2005a).

 

23See Hansen
                        
                       (1992: 262–63) or Fraser (2005b).

 

24See Zhuangzi

                        
                       chapters 2 and 17, for example.

 

25This tension led Hansen
                        
                       to suggest that there are, in effect, two Xunzis—a pragmatist who defends his dao by appeal to its good consequences, and an absolutist
                        
                       who dogmatically claims a privileged status for his dao (Hansen
                        
                       1992: 308). Perhaps Xunzi alternated between these stances in different contexts or for different audiences.

 

26[Editor’s note] Readers are strongly encouraged to compare this discussion with that presented by David Wong in his contribution to this volume.

 

27Xunzi may also take for granted a mereological worldview, by which the members of a kind are considered to form a concrete whole that constitutes the kind. For discussion, see Hansen
                      
                     (1983) and Fraser (2007).

 

28Classical Chinese generally does not mark nouns as singular or plural. Hence, as the later Mohists
                      
                     point out, “one horse is ‘horse,’ and two horses are ‘horse.’” But if someone asserts “Horse four legs,” the implication is that there is one horse with four legs, not two horses with a total of only four legs. (See the discussion in Graham
                      
                     1978: 493.) One can imagine a prankster such as Gongsun Long
                      
                     formulating a paradoxical saying that trades on this sort of ambiguity of number, although there are no records of such a paradox.

 

29Indeed, as Eric Hutton has remarked to me, one wonders to what extent Xunzi was aware of the arguments behind these sayings.

 

30These remarks about Song Xin and Yin Wen
                    
                   draw on The Annals of Lü Buwei

                    
                  . See Knoblock
                    
                   and Riegel
                    
                   (2001: 400–403).

 

31Xunzi also offers a second rebuttal of Song Xing
                    
                   on the grounds that insults motivate people to fight because they dislike being insulted, not because they find it disgraceful (HKCS 18/88/12–19; K III.45, 18.8). Hence convincing them that being insulted is not disgraceful will not modify their conduct. He does not consider the rejoinder that they may dislike being insulted precisely because they find it disgraceful.

 

32See Graham
                    
                   (1978: 487).

 

33Citations to the Zhuangzi give chapter and line numbers in Zhuangzi (1956).

 

34For evidence of Xunzi’s lack of curiosity about conceptual or empirical issues, see HKCS 12/58/3; K II.179, 12.3; and HKCS 3/9/3; K I.174, 3.1; and HKCS 8/28/15 – 8/29/2; KII.71–72, 8.3; and HKCS 17/82/3, W 89.

 

35Xunzi essentially just begs the question against Song here, denying his claim without argument. No doubt Song would agree that people have many desires. His contention is that most of these desires are unnecessary and not part of people’s inherent nature
, and so we can live well without them.

 

36Cua
                    
                   (1985) calls attention to the parallels between the Chinese practice of disputation and legal reasoning.

 

37For a more detailed discussion of bian, see Fraser (2005b), sections 1 and 2.

 

38See Mozi
                    
                   (1986), 18/12/52–61.

 

39To refer to the “linking” of names into longer phrases, Xunzi uses a technical term (li 麗) also found in the Mohist
                    
                   “Dialectics.” See Graham
                    
                   (1978: 326, 352).

 

40“Speaker’s meaning” or “utterer’s meaning” refers to the thought or content a speaker intends to convey by an utterance. It may diverge considerably from literal meaning. For discussion, see Grice
                    
                   (1989) and Schiffer
                    
                   (1972).

 

41Commentators differ on the significance of qi, the term Xunzi uses here, some suggesting that it refers to reaching agreement on naming conventions (Li
                    
                   1979: 522), others to giving definitions (Cua
                    
                   1985). Graham
                    
                   combines these ideas, suggesting that it refers to “concurring beforehand on the use of a name in debate, presumably by an agreed definition” (Graham
                    
                   1989: 267). Xunzi himself uses qi to refer to the outcome of shared naming conventions (HKCS 22/108/16, W 142) and to the relation between names and their referents (HKCS 22/110/5, W 151). In the wider literature, qi may refer to having an agreement, coming to an understanding, communicating, or indicating something, as when the Mozi describes a burial mound as marking (qi) a grave (Mozi 1986, 39/25/85). I interpret qi here as reaching agreement on exactly what object the name in question is supposed to denote.

 

42The word rendered “paradigm” here, long 隆, is used frequently throughout the Xunzi as a verb to refer to exalting something as the highest standard to follow and as a noun to refer to the epitome or apotheosis of something.
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Studies of religiosity in the Confucian tradition have often focused on the notion of 

              tian
              
             天 (commonly translated as “Heaven” or “Nature,” hereafter left untranslated), and the pleasure of interpreting the range of the meanings of tian drawn from the texts of the Classical period down to the Neo-Confucian era is as complex as is it seductive for modern East Asian or Western exegetes. Reading about tian in Xunzi (ca. 310–210 BCE)1 is alluring for both its historical sedimentations and its philosophical, social and religious complexity. Although Xunzi would probably not approve of the metaphor of a witches’ brew,2 after centuries of relative neglect, scholarship about Xunzi oscillates wondrously among all kinds of conceptual and methodological poles. For instance, on the one hand Xunzi is deemed the paradigmatic “naturalist” or rationalizing philosopher par excellence among the classical Confucians (Hagen
 2007). The theory is that by taking a rational and naturalist path Xunzi has none of the vestigial religious sediments found in earlier Warring States Confucians. Or, on the contrary, do we follow the lead of Machle
 (1993) in holding that Xunzi sounds a very different drum and metaphorically, or maybe even actually, asks us to dance and delight in a spiritually rich eschatological harmony of the music of the ever-creative triad
 of tian, di 地 (“earth”), and the 
sheng 聖
 (“sage”)?
1 Is There a Religious or Spiritual Sensibility in Xunzi? Does Tian Matter?
One of the perennial questions of global religious studies is: does Confucianism in general and Xunzi in particular have religious or spiritual
 dimensions, domains, sensibilities and/or themes? About this recurrent question whether or not Confucianism is a religion W.C. Smith
 wrote, “For the moment we may observe again that the question ‘Is Confucianism a religion?’ is one that the West has never been able to answer, and China never able to ask” (Smith
 1991: 69). Later (pp. 342–45 below), we will look at Streng’s
 definition of religion as (1) a process of change by which people discover the highest values for their lives and society, and (2) “religion is a means to ultimate transformation” (Streng
 1985: 2ff., italics in original). As I will argue, this vague general definition has the benefit of framing “religion” as a process, an educational program of self-cultivation, and the goal of ultimately transforming a mundane person into the revered ranks of a Confucian sage.3


Any review of the scholarship concerning these issues over the last three decades will show just how complex any possible resolution of the questions about Xunzi’s use of the concept of tian becomes. These current scholarly reviews are combinations of the explication and elaboration of Xunzi’s text. The contemporary world of the study of classical Confucianism, wherever it is found, is now irrevocably influenced by two centuries of East Asian and Western scholarly exchange. If the web of Xunzi scholarship was recognizably complicated in the Qing dynasty (1644–1911), it has become even denser in the second decade of the twenty-first century. Just keeping the methodological issues sorted out when trying to decide what role tian played in Xunzi’s thought has taken on added layers of complexity.

2 Confucian Religious Sensibilities in General
To set the background for our discussion of Xunzi, let us return for the moment to the question of whether or not Confucianism is a religion or has religious dimensions or discernable spiritual sensibilities. A number of contemporary New Confucian scholars, such as Tu Weiming 杜維明
 and Liu Shuxian 劉述先
 among others,4 hold that there is a religious or spiritual element or dimension to Confucianism such that we can say with confidence that at least an immanent transcendence or transcendent immanence is embodied within the Confucian 
Way
. The formula about immanence and/or transcendence can go in either direction because the Confucian position is that transcendence and immanence are inextricably interrelated in Confucian discourse. Tu
 provides a classic definition of being religiously Confucian:Being religious, in the Confucian perspective, informed by the sacred texts such as [the Zhongyong 中庸



                    
                  ], means being engaged in the process of learning to be fully human. We can define the Confucian way of being religious as ultimate self-transformation as a communal act and as a faithful dialogical response to the transcendent. This is also the Confucian prescription for learning to be fully human. . . . Three interrelated dimensions are involved here: the person, the community, and the transcendent. (Tu
 1989: 94, italics in original)


Tu
 calls this Confucian religious vision a form of inclusive humanism. There is a triad
 involved for Tu
 but it is the person, community and the transcendent instead of Xunzi’s heaven, earth and human beings. Tu’s
 notion of a person and the transcendent are obviously close relatives of heaven and human persons in Xunzi. The notion of an expansive community takes the place of earth in Xunzi’s triad
. Tu
 is at pains to make sure that the Confucian Way does not deny the transcendent because of a radical or narrow understanding of the human condition. He writes:The Confucians advocate a humanism that neither denies nor slights the transcendent. . . . This opening up [to the transcendent dimension] is a fulfillment of humanity as well as an answer to the Mandate of Heaven



                    
                    
                  . The mutuality of Heaven and man (in the gender neutral sense of humanity) makes it possible to perceive the transcendent as immanent. To suggest that the full meaning of Heaven can be embodied in our humanity would be blasphemous. Rather, our inborn ability to respond to the bidding of Heaven impels us to extend our human horizon continuously so that the immanent in our nature assumes a transcendent dimension.
To become fully human, in this sense, one must establish a constant dialogical relationship with Heaven. (Tu
 1989: 97)




Tu
 is clearly aware of current theological debates in the West about the relationship of the transcendent and immanent; of God and the world. Moreover, Tu
 aligns himself with those New Confucians



                
               who affirm a strong religious dimension to the Confucian Way. He retains the hallowed notion of tian
 as a locus of the divine
, supernal or transcendent dimension within the Confucian Way, and in this regard he is a faithful student of his great teachers such as Tang
 Junyi 唐君毅 (1909–1978) and Mou Zongsan
 牟宗三 (1909–1995). However, it is also the case that Tu’s
 formulation has been contested, but still remains a formulation that has broad support among New Confucians
. Some New Confucians
 might hold that Tu
, while articulating a very important aspect of the Confucian Way, has veered a bit too close to Christian
 vocabulary.5

One reason why almost all New Confucians
 who are engaged in interreligious dialogue hold to some form of immanent transcendence as characteristic of Confucian religious sensibilities is because they embrace a resolutely relational and holistic 
cosmology
. In his comprehensive 2006 study of themes in Confucian-Christian
 dialogue Paulos Huang 黃占竹
 has an extended discussion of these issues, and includes a careful analysis of the positions from a wide range of New Confucians
 (Huang
 2006, especially 183ff.).6 In the classical Warring States (403–221 BCE) and Han period (206 BCE–220 CE) this was often called a correlative cosmology because each and every thing or event was somehow correlated one to another. Of course, some of these connections were more important than others, and the truly key terms were considered to be those pertaining to human ethical conduct. Thomas Metzger
 (2005) has argued this point over and over again in his careful study of the thought of the New Confucians
. For instance, both Tang
 Junyi and Mou
 Zongsan hold that (1) the Confucian Way is a spiritual path and (2) there is a fundamental interconnection of all the elements that constitute the cosmos.7 In fact as Metzger
 maintains, whereas modern Western intellectual history has denied these Confucian claims, many second, third and fourth generation New Confucians
 still affirm a holistic, organic and relational cosmology with explicit and implicit axiological foundations. Mou
 and Tang
 understand that the reason for the modern Western cosmological separation of facts and values is based on a profound epistemological doubt about human reason and its relationship to the cosmos by philosophers such as Hume
 and Kant
.8


In a 1999 article Cheng Chung-ying 成中英 demonstrates how, in his opinion, the pan-Confucian relational worldview holds open a place for Confucian spirituality. As we shall see, Cheng’s analysis is highly reminiscent of Fingarette’s
 memorable 1972 claim that the secular is sacred for Kongzi
, and by extension, to those who followed him over the centuries.
First, Cheng anchors his account of the relational pan-Chinese worldview/cosmology in the “Xici” 繫辭 (“Appended Explanations”)
 commentary to the Yijing 易經 (“
                Book of Changes
                
                
              

                
                
              ”)
                
              .9 His point is that this most philosophical and cosmologically oriented commentary appended to the 
                Yijing
                
               is (1) traditionally attributed to Kongzi
 and although it (2) no doubt represents a later summary of an emerging cosmology it is still a foundational document for pan-Chinese philosophical speculation.10

Cheng’s six themes are (Cheng 1999: 187ff.):
                  	1.
Reality as inexhaustible origination. This is the domain of process or ceaseless generation, the famous notion of shengsheng 生生 (lit. “generating and generating”).11 The cosmos is dominated by change although there are elements of stability as well—such as the notion that the cosmos is axiological and in some cases even moral.


 

	2.
Reality as polar-generative process. This, of course, is the domain of yin-yang generative forces such that “novelties arise from the internal dynamics of a bifurcating reality into yin and yang and the subsequent comingling of yin and yang” (Cheng 1999: 187).


 

	3.
Reality as multi-interactive harmony. “It is with respect to a thing’s maintaining itself as a given nature that we speak of the ‘centrality’ [zhong 中] of a thing, and with respect to its properly taking from and giving to other things that we speak of ‘harmony’ [he 和] between and among things” (Cheng 1999: 187).


 

	4.
Reality as virtual hierarchization. The world is organized around many different levels of value and meaning, a hierarchy of harmonies such that “This means that the individual thing or person can only be understood as acting within the context of a field or web of forces, and within this context it is still capable of having a creative impact and making a contribution to the formation and transformation of the world” (Cheng 1999: 188).


 

	5.
Reality as recursive but limitless regenerativity. This means that “nature is a process of both collective and distributive balance and that it functions as a process of return and reversion” (Cheng 1999: 188). One cannot but think of Kongzi’s
 desire for his disciples to return to ritual civility and Laozi’s
 notion of fan 反 (“reversion,” “return”) as the motion of the Way.


 

	6.
Reality as an organismic totality. Here Cheng discusses transcendence and immanence. “Immanence refers to values and powers inherent in the things themselves, but totality refers to all of the interrelated parts of all things in the real world” and “This is how the immanence of heaven
 in the nature of man
 leads to an interminable exchange between, as well as a unity, between man and heaven
” (Cheng 1999: 189). Of course this equation always includes the triad
 of heaven
, earth and humankind as necessary for the unity and harmony of the cosmos.


 




                



Cheng then moves on to a discussion of a “Chinese approach to the theory of 
divinity
”; he calls it a “divinity without theology” (Cheng 1999: 193ff.). I take him to mean that the Chinese notion of the supernal as shen 神
 and tiandao 天道 is not based on a notion of a theo-volitional being such as found in Western religious traditions. It is, as Needham
 has said, a creation without a creator. Cheng writes:Even though a personalistic notion of divinity is lost, which accounts for the fact that China, unlike the West, has not sustained a monotheistic religion, the sense of divinity is still present in the form of a profound understanding of reality itself as the process of creative change and as the inexhaustible source of novelty and life. . . . More specifically, the term “
                    shen
                    
                  ” applies to human persons in their possession of this living presence of power to influence others. (Cheng 1999: 195)

Just as Xunzi affirms (see p. 346ff. below), Cheng notes that the divine transcendence/supernal and likewise immanent within human beings is not to be found in just any person but rather is embodied in the person of the sage
: “The divine is conveyed by the notion of sageliness (
                sheng
                
               [聖]), which culminates in the limitless influence and transformation it may entail” (Cheng 1999: 197).

                
              


3 The Historical Reception of Xunzi
With these points about the general contours of Confucian religiosity in mind, we can now focus on Xunzi, starting with a brief review of the history that sets the stage for contemporary scholarship. The influence and study of Xunzi seem to have gone through three distinct but unequal interpretive phases (see Goldin
 1999, Hagen
 2007, Sato
 2003). The first was a high point during and shortly after his career as a master teacher and scholar in late Warring States China. The second and longest period stretches from the Han dynasty to the Qing dynasty. Here Xunzi’s role was mostly to act as the grievously mistaken foil to the authentic Confucianism of Mengzi
 because Xunzi had the audacity to write an infamous chapter (23) with the title of “Xing’e” 性惡
. In Michael Nylan’s
 felicitous turn of phrase, Xunzi’s claim is that xing/human dispositions are “odious,” or as translated by Hagen
 and others (2007: 122–23), “problematic,” “uncontrolled,” “confused,” “coarse” or “crude.”12 For this indiscretion Xunzi was much later banned from the daotong 道統 (the “Transmission of the Way”)
                
               by Zhu Xi 朱熹
 in the Southern Song. It was a rare Confucian after the Song who had anything good to say about Xunzi. The great late Qing commentator Wang Xianqian 王先謙
 (Wang
 1974: 1) pondered this aspect of Xunzi’s philosophy in his short preface and concluded that Xunzi was so impacted by the chaos and moral decay of the late Warring States era that it made sense for him to have a less than sanguine view of the human condition. However much Xunzi was distressed by his times he also offered what he thought were sound reasons for analyzing the human condition as he did and he wrote in a mode that forever made him the great contrasting figure to Mengzi
 within the Confucian Way.
The third turning of Xunzi’s fortune came in the late Qing and early Republican period. The proximate reason for the rekindling of interest in Xunzi had clear political and social rationales. China (and the rest of East Asia) was suffering under the hammer blows of the imperial Western powers that were busily carving up the world into colonies and semi-colonial states. As young Chinese intellectuals, Hu Shi 胡適
 and Feng Youlan 馮友蘭
 for instance, took their degrees in the West, they sought out long overlooked figures in Chinese intellectual history who might serve as models for the renaissance of Chinese culture. So both Mozi
, who had fallen even farther off the radar than Xunzi, and Master Xun made dramatic comebacks as possible indigenous sources for the modernization of Chinese culture. With the dramatic transformation of the People’s Republic of China after the Cultural Revolution, the revived interest in Xunzi has turned into a flood of critical and sometimes now appreciative scholarship since the 1980s.13 It shows no sign of slacking off in the twenty-first century. Xunzi has finally achieved the status of the third great classical Confucian master and is a figure that needs to be carefully considered by any serious student of Chinese philosophy and intellectual history.

4 The Hermeneutical Challenges in Exploring the Religious Dimension of Xunzi’s Thought
The study of Xunzi’s religious theories, if indeed we can identify and isolate this dimension of his thought, is complicated. There are at least three major reasons for this hermeneutical complexity. First, the work collected in the Xunzi and attributed to Xunzi (and no doubt later disciples) is a very sophisticated and variegated text. Not only did Xunzi have very strong opinions about a wide range of topics, he often was in a dialogical relationship to other thinkers of his time and with the whole of Chinese intellectual history up to his own lifetime. For instance, Goldin makes a strong case for the fact that “A great portion of the Confucian Classics passed through Xunzi to later generations” (Goldin
 1999: xii). The second reason for the lack of clarity about Xunzi’s religious views, as we have seen, is that many later Confucian scholars, and especially after the Song, were disinclined to devote a great deal of study of Xunzi’s text.
The third reason for the lack of cogent analysis is what we can call hermeneutical distance. What so many scholars have noticed is that the categories Xunzi used in his philosophy and the categories of analysis we now use are dramatically different. For instance terms such as “religion” and “philosophy” as now commonly understood in both East Asian and Western scholarship would be completely alien to Xunzi, though similarities do also occur as we shall see. Without completely distorting Xunzi’s text we can find discussions of what we would call social ethics, meta-ethics, philosophical anthropology, social theory, political theory, aesthetics, epistemology, theories of the nature of language, historical studies, religious speculation, ritual theory and praxis among other topics. Yet there is never a very tight fit between Xunzi’s own architectonic lexicon and those of contemporary scholars.
Therefore most current scholarly studies try to achieve three goals in examining Xunzi’s text and philosophy. First they try to provide a careful explication of Xunzi in terms of his own context. This is always a difficult task. We are separated from Xunzi now by more than two millennia of intellectual and social history. Moreover, modern scholars are acutely aware of the vast gaps in our knowledge of the world in which Xunzi lived. The irony is that this awareness has grown apace based on the plethora of new texts that have been uncovered in the last century in archeological finds in places such as Mawangdui
 and Guodian
. In some cases these newly recovered Warring States texts help us better understand Xunzi’s world, but sometimes they confirm the fact that the complexity of Warring States intellectual history is a vast puzzle and that the more pieces we find the more we realize how large the puzzle really was and is.
Second, once contemporary scholars of classical Chinese studies reliably situated Xunzi in his historical milieu, they inevitably offered an amplification and elaboration of what Xunzi both wrote and thought. This is the stage of exegetical elaboration. Finally, third, in some cases elaboration is pursued even farther and conclusions are drawn about how Xunzi’s philosophical vision can be employed as a dialogue partner for contemporary philosophical debates. Almost all the most critical and cautious of modern global Xunzi scholars are careful to note that they believe they are offering circumspect but ‘warranted’ interpretations. However, being historically, philologically and philosophically warranted is not to say that any current interpretation is the final word on the subject. In pragmatic terms, these warranted interpretations are subject to revision and reformulation based on providing a better and more logical case internal to the argument or perhaps revised in light of new archaeological finds.
What would be an example of this hermeneutical exegesis and elaboration? We can take the interpretation of the meaning of the ubiquitous term xing 性
. Xing is most often translated as “nature” in general or “human nature” in particular. But we have discovered that this oversimplifies the range of Warring States usage per se and is also complicated by all the philosophical baggage of the Western term “nature,” much less “human nature.” For instance, many modern scholars would now say that for many Warring States philosophers 
                xing
                
               really means something more like dispositions inclining towards states of character and action rather than some kind of essential definition of an exhaustive catalog of the characteristics that make ren 人 a fully realized human being.14 As we shall see, the crucial early religious term 

                tian
                
               天 occupies an equally complex and murky philological, historical and philosophical landscape.

5 Xunzi’s Cosmos
It is important, even though many of these topics will be much more exhaustively discussed in other sections of this volume, to locate Xunzi’s distinctive reflections on the religious dimensions of the Confucian Way in the larger ambit of his 
cosmological
 architectonic. While Xunzi never writes an essay on a full-blown cosmology, he does explain his view of the cosmos in a number of different places. It is important to sketch this cosmological vision because it does have real significance for understanding the religious dimensions of Xunzi’s thought. I will hold off on a discussion of how we can understand the religious element, if there is one, until after we have explored Xunzi’s cosmos. One of my arguments is that understanding Xunzi’s cosmos has a direct bearing on Master Xun’s understanding of the religious, 
spiritual
, and supernal dimensions of the cosmos.
Xunzi’s cosmos is ordered
 through three domains. None of his conceptual lexicon is original because he is working at the end of the very intellectual rich and sophisticated Warring States era. Machle
 translates a typical cosmological passage as “Tian has its seasons, earth has it productiveness, and [the] man has [an ability to] set things in order” (1993: 86, brackets in original, translating HKCS 17/80/2–3). The term Machle
 translates as to “set things in order” is can 參
. It is instructive to also cite Eno’s
 translation of the same passage: “[Tian] has its seasons, earth has its riches, man has his rule: this is what is meant by ‘forming a trinity’” (Eno
 1990: 198). Of course, regardless of which text came first, no traditional Confucian scholar could read this quote from Xunzi without thinking of the famous parallel passage in the 
                Zhongyong
                
              , which Ames
 and Hall
 translate as:[O]nly if one is able to make the most of the natural tendencies of processes and events can one assist in the transforming and nourishing activities of heaven and earth; and only if one can assist in the transforming and nourishing activities of heaven and earth can human beings take their place as members of this triad [can]. (Ames
 and Hall
 2001: 105)


Eno
, as we know, probably is most comfortable with a fairly robust reading of Xunzi’s spiritual views, followed by Ames
 and Hall
 and then Machle
 being the most ‘secular’ of the set. Of course, can does not mean anything like the Christian
 Trinity and indeed does mean to settle or put affairs in order
. Yet one point is crystal clear: tian, di 地, and ren 人 do form the three most important cosmic domains for Xunzi. While some might well hold that the most obvious locus of the 
divine
 reality for Xunzi is tian, I believe the case is wonderfully more complicated than simply saying that tian is Xunzi’s one and only religious or spiritual domain. And it is also wise to remember that when Xunzi and the 
                Zhongyong
                
               talk about the kind of person who can play a proper role of transformation and nourishing with tian and di, both texts are again indexing the 
sheng 聖
 (“sage”), the accomplished paragon of humankind.
In Goldin’s translation Xunzi succinctly defines the cosmos in these terms: “Heaven and Earth give birth to it; the Sage completes it” (天地生之. 聖人成之; Goldin
 1999: 20; HKCS 10/44/8). First, it is clear, and there seems to be little disagreement that the main elements of Xunzi’s world are indeed tian, di and ren (and most specifically the sage per se). It is through the cooperation of these three domains that the cosmos is completed in the manner appropriate to each level and in proper coordination one to the other. It is statements like this that have caused scholars to hold that the Confucian worldview, probably both in the Warring States and the later Song and post-Song periods, tends to an organic, holistic and relational view of the world. While a Song 
                daoxue
                
               道學 (“Learning of the Way”) philosopher such as Zhu Xi
 provides the reader with a very explicit axiological, holistic, relational and processive cosmology, Xunzi much more implicitly can also be interpreted in a similar fashion—at least as a sophisticated elaboration of the Warring States’ Confucian Way.
In terms of the religious dimension of Xunzi’s thought a great deal of attention has been placed, and properly so, on discerning the nature of tian in the Xunzi. This is entirely warranted. Yet we should not stop our search after looking only at tian just because it is the usual suspect domain for things religious, supernal or spiritual. It can be and probably does have these elements in Xunzi’s thought. However, it is crucial to always think of tian as part of the interlocking triad of heaven, earth and humanity. For instance, and again I think this is correct, that Xunzi might be completely capable of moving the locus of the spiritual dimension of his version of the Confucian Way to a different part of the triad. What if the sage was as important to Xunzi’s religious thought as is tian? In fact, it could well be the case that Xunzi shifts the locus of the divine significantly from tian to the sage—even while retaining a spiritual or supernal element in tian. Let us explore this possibility next, starting with Xunzi’s views about human beings in general.

6 The Human Element in Xunzi’s Cosmos
One reason for shifting our attention to the human part of Xunzi’s triad has to do with an issue discussed at great length in other chapters of this book, namely that Xunzi is not a modern analytic philosopher interested in clear and distinct definitions of truth functions.15 This is not to say that Xunzi was not interested in making strong, logical and rhetorically persuasive arguments. For instance, A. S. Cua
 柯雄文 (2005: 138–59) makes a strong case that Xunzi was quite concerned to discern factual knowledge and had a theory of how to obtain such knowledge about the world. Xunzi, as we see over and over again, was dedicated to mounting as strong a defense of the Confucian Way as possible, and this included the arts of disputation and intellectual self-cultivation. However, his main concern was to persuade people to act in a certain way, to embrace a form of self-cultivation that would encourage and ultimately allow a person to embody the Confucian Way. One follows the Dao; getting clear about the nature of the Dao is important inasmuch as it can help in following the authentic Dao. Xunzi was famous for providing a complex pedagogy and pattern of self-cultivation that included the need for the careful study
 and practice of liyi 禮義 (“ritual civility and appropriateness”)16 through the study
 of the records of the legendary sages, the early and later kings, under the guidance of a worthy teacher
. While few people can become sages, there are other goals such as becoming a xian 賢
 (“a worthy”), a junzi 君子 (“gentleman” or gentlewoman) or a profound or even just a good and dedicated shi 士
 (“student”) of the authentic Confucian Way.
Hence, while it might seem logical to begin an examination of the religious/spiritual dimension of Xunzi’s thought by examining tian
, I propose that we change the focus to the third member of his triad, namely the human person, ren 人. The other choice would be di 地 but oddly enough there does not seem to be a great deal of debate or controversy over the meaning of “earth” compared to the discussions of the other items in Xunzi’s cosmological lexicon. This could mean a number of things and one should always be suspicious of arguments from silence. This does not mean that “earth” was not an important element is Xunzi’s cosmology. As Whitehead
 once noted, some of the most fundamental elements of metaphysics or cosmology are not discussed because it is assumed that they are so common and prevailing features of the world that we understand them with a modicum of simple common sense. We never notice them because they never take a holiday.
For instance, there is nothing in Xunzi’s corpus as intriguing as Mengzi’s
 famous and tantalizing self-description (2A2) claiming to be adept at cultivating his hao ran zhi 
                qi
                
               浩然之氣 (“vast flood-like qi”). Although, to be clear, 
                qi
                
               does play an important role in Xunzi’s thought. Of course, it is not dominant in Mengzi
 either but at least his cryptic comment has excited generations of exegetes. For Xunzi 
                qi
                
               is related to the notion of vital force (and is coupled often with xue 血, “blood”) or with a statement like shi 
                qi
                
               er si 失氣而死 (“to lose 
                qi
                
               and die,” HKCS 21/106/13)—again with the notion of the vital force or energy of 
                qi
                
              . Of course this meaning of vital force or energy will remain with qi throughout its entire life in the Chinese philosophical lexicon.17 In fact in the famous “ladder of being” discussion Xunzi notes that “Water and fire have 
                qi
                
               氣, but are without life” (Stalnaker
 2006: 67, translating HKCS 9/39/9).18
 Stalnaker
 goes on to note that even inanimate things have 
                qi
                
              
, and everything from water and fire to the fully realized sage are constituted by this vital force/energy. In Xunzi chapter 20 (Stalnaker
 2006: 182ff.), when writing about the xin 心
 (“heart/mind”), Xunzi talks in terms of how music
 can influence the vital force/energy because 
                qi
                
               resonates or responds to various forms of music
, and of course the aim is to be moved by the right kind of music to help create a harmonious person and society.19 In fact Stalnaker
 makes the following short argument in talking about the trait of transcendence in Xunzi:I would argue that Xunzi does rely on the efficacy of at least one transhuman power, specifically the interactions of 
                    qi
                    
                   with and between human beings. Particularly in his discussions of music, Xunzi attributes almost magical power to singing and listening to classical poetry (with musical accompaniment), which can evoke responses in us that draw out properly humane emotions and desires, contributing very quickly to our transformation. (Stalnaker
 2006: 277–78)

We will return later to a discussion of the role of music
, which along with learning
 and ritual, is one of the key elements in Xunzi’s theory of successful self-cultivation.
In the meantime, as with qi, Xunzi also had little to say about the emerging yin-yang theories that were no doubt circulating at the renowned Jixia Academy
 where he was a famous teacher. For someone with a complicated implicit cosmology, it is somewhat surprising that Xunzi does not devote more time to the subject. However, this can be taken again to prove the point that Xunzi is not really interested in philosophical theory for its own sake but only for the pragmatic desire to put students on the correct Dao leading to sagehood.
Thus, although there are other parts of Xunzi’s cosmology that could be discussed, let us follow out this pragmatic desire of his and concentrate on the human element. What differentiates human beings from other things in the world? First is a part of Xunzi’s naturalism: human beings are inextricably part of the world and share common features with all other things, beginning with the inanimate elements such as water and fire. For instance, Lee
 writes, “In my understanding, Xunzi’s overriding concern was with the ‘naturalistic’ tendencies in the philosophy of his time. . . . By ‘naturalism,’ I mean an ancient Chinese philosophical orientation that seeks the source of normativity in the natural realm” (Lee
 2005: 2). Human beings and all other creatures large and small are constituted by vital energy (
                qi
                
              ). Or as the “ladder of being” passage has it, “Water and fire have vital energy (
                qi
                
               氣) but lack life (sheng 生)” (HKCS 9/39/9; K II.103, modified). While this is indeed a form of naturalism, I think that Tu Weiming
 is correct when he calls Confucianism an inclusive or open humanism or naturalism. By this Tu
 means that the classical and later Confucian sensibility was naturalistic but their concept of what constitutes nature was robust and inclusive of elements that seem excluded from some modern Western theories of naturalism. For instance, both Xunzi and Zhu Xi
 grant the existence of spirits
 and ghosts
—but they also both likewise felt that spirits
 and ghosts
 were natural phenomenon in the sense that spirits
 and ghosts
 were constituted within the world and did not parachute into mundane reality from some realm beyond the natural world.20

Xunzi goes on to state the various common features human beings share with the inanimate objects, grasses and plants and the birds and beasts
. In common with all these other things and creatures human beings have qi, life, consciousness, and additionally yi 義
, “appropriateness” or a sense of justice
 and/or righteousness.
21

                
               Yi, of course, is one of the key Confucian virtues and has many possible and reasonable translations. Moreover Xunzi provides us with a further specification of how yi functions to differentiate human beings from other creatures. He gives his answer in terms of what allows human beings to form civilized societies. It is important to remember that for Xunzi we are only really or potentially fully human in society. It is for this reason that so many modern scholars have argued that when we use Confucian terminology it is better to call human beings “persons” rather than “individuals” since an isolated individual would not be able to become a human person because of social loneliness. This is also the reason why many East Asian and Western commentators, when trying to find a Western philosophical category to describe the Confucian 
Way
, designate it a form of social ethics. This is correct if we likewise assume that any Confucian discussion of human natural dispositions will axiomatically develop tacit or fully explicit codes of moral personal and social conduct.
How then do human beings form societies? Xunzi asserts we form human societies on the basis of making fen 分
 (“distinctions”). Going another step, Xunzi asks and answers the questions of how do social divisions or distinctions (
                fen
                
              ) actually work. Distinctions
 are effective because of yi as the sense of appropriateness
 applied to human interaction that encourages the construction of a society that is he 和 (“harmonious”). So while human beings might have a naturally crude, odious and confused xing 性
, this does not preclude human beings from being able to form harmonious societies and even for some persons to become sages, the most exalted of authentic

 and self-realized persons. It is this social dimension of the power of making distinctions that differentiates human beings from the birds and beasts
.

7 The Moral Life and the Transformative Path to Sagehood
In discussing the social dimension of this power and the social ethics to which it gives rise, we have come to Xunzi’s moral vision and the path leading to it that can transform human beings into sages, which we can see as a locus for his religious sensibility, or so I want to propose. When considering Xunzi’s moral vision, there are two alternative suggestions for how to classify Confucian ethics that seek to nuance the general description of Confucian ethical discourse as social virtue ethics
. The first of these is Rosemont
 and Ames’
 hypothesis that a good way to characterize Confucian ethical discourse is to call it role ethics


                
              . In their translation of the 
                Xiaojing
                
               they write, “This role ethics
 takes as it starting point and its inspiration the perceived necessity of family feelings as the development of the moral life” (Rosemont
 and Ames
 2009: xii). Of course Xunzi would probably agree that human ethical life begins with the family and is then extended through education in the Confucian canon under the guidance of a qualified teacher
. We will return to the role of education in this process below. Rosemont
 and Ames
 rephrase the concept of role ethics
 by adding the comment “[H]ow to live optimally within the roles that constitute one [i.e., the person]—originates in and radiates from the concrete family feelings that constitute the relations between children and their elders and the interdependent roles they live” (Rosemont
 and Ames
 2009: 1). Rosemont
 and Ames
 argue that role ethics
 causes us to ponder the social roles or location of a person as they actually develop a moral life. Xunzi, of course, is famous for his focus on the great value of li 禮 as forms of life that help us to play proper roles in life. The rituals of our lives help us to be the people we ought to become according to Xunzi. The first of several insights we gain from reflecting on role ethics
 according to Rosemont
 and Ames
 is:First, “morality,” deriving from “custom, mood, mode” [and also li] (that we might associate immediately with dao 道 and 
                    de
                    
                   德), is a continuing process that attends all human activity because, given the alternatives, always unique possibilities entailed by action, there is a need to act on the basis of what is best from among them. Morality in the sense of acting upon what is appropriate—making the most of a situation—is the source of growth in meaning, and this ultimately of education itself. (Rosemont
 and Ames
 2009: 51)

For Xunzi’s version of Confucian moral theory these developmental acts will always necessarily involve li as part of the educational process. And part of this education is a reflection on the various religious dimensions of the Confucian Way. In fact Rosemont
 and Ames
 have a section later in their discussion of xiao 孝 (commonly translated as “filial
 piety”) about the religious dimensions of what they call “family reverence” (their translation for xiao), a form of human-centered religiousness. This again comports well with how Xunzi frames his own reading of the religious dimensions of the Confucian Way.

As a second way to nuance the general description of Confucian ethical discourse, Bo Mou 
牟博 has an intriguing short entry in his philosophical dictionary wherein he argues that along with calling classical Confucianism (this is the example he uses) a form of virtue ethics
 it also makes sense to see it as a form of conduct ethics as well. He writes, “[T]he Chinese ethical tradition has also paid much attention to conduct ethics, and the conduct concern and the virtue concern in the Chinese tradition are essentially correlated and treated in a complementary way. The relation between li 禮 and ren 仁 in Confucius’
 teaching well illustrates this point” (Mou
 2009b: 29). He goes on to state:[I]n contrast to virtue, conduct ethics is a kind of ethics which focuses on and evaluates the actions of a moral agent or things that directly relate his or her actions (actions per se, consequences of the action; motive for the action, etc.). The basic questions in conduct ethics are these: What should I do? How should I perform moral actions? (Mou
 2009b: 30).

As we shall see for Xunzi, one of the consequences of our moral actions is to participate in the religious dimensions of the Confucian Way. Therefore both the notion of role ethics
 and conduct ethics help capture the particular Confucian sensibility of the moral life—which for Xunzi is so intricately implicated in his theory of the role of li 禮 and the process of education (xue 學
), both of which are critical to our becoming competent masters of ritual appropriate (yi) to our conduct and roles within the family and then the larger social world.


In sketching the path that leads to this mastery, we may start with Xunzi’s psychological views. For Xunzi the pivot of the moral life for human beings is linked to his concept of xin 心
 (“heart/mind”).22 What is particularly crucial for the role of the heart/mind is that it is the ruler, even the tianjun 天君 (“supernal ruler”) of the person. It orders or governs (zhi 治
) both reasoned reflection and the emotions and passions that form the basis of the human response to the cosmos. In order to do so Xunzi characterizes the heart/mind in chapter 21 as having the qualities of dispelling obscuration or blindness by means of three capacities, namely 
                xu
                
               虛 (“emptiness
”), yi* 壹 (“unity
” or “concentration”) and 
                jing
                
               靜 (“tranquility,” “stillness” or “impartiality”):What do men use to know the Way? I say that it is the [heart/mind]. How does the [heart/mind] know? I say by its emptiness
, unity
, and stillness
. The [heart/mind] never stops storing; nonetheless it possesses what is called emptiness
. The [heart/mind] never lacks duality; nonetheless it possesses what is called unity
. The [heart/mind] never stops moving; nonetheless it possesses what is called stillness
. Men from birth have awareness. Having awareness, there is memory. Memories are what are stored, yet the [heart/mind] has the property called emptiness
. Not allowing what has previously been stored to interfere with what is being received is called emptiness
. The [heart/mind] from birth has awareness. Having awareness, there is perception of difference. Perception of difference consists in awareness of two aspects of things at the same time. Awareness of two aspects of things all at the same time entails duality; nonetheless the [heart/mind] has the quality called unity
. Not allowing the one thing to interfere with the other is called unity
. When the [heart/mind] is asleep, it dreams. When it relaxes, it plans. This [heart/mind] never stops moving; nonetheless it possesses the quality called stillness
. Not allowing dreams and fantasies to bring disorder to awareness is called stillness
. (HKCS 21/103/25 – 21/104/4, K III.104)

The quality of emptiness
 means that the heart/mind can continue to add new sense impressions and reflections without limit. Who has not had the experience of emptiness
 at the moment when taking in vast amounts of new sensory data or when struck by an astounding new theory? Tranquility
 or stillness means that the heart/mind can be impartial when encountering the plethora of sense impressions given through the sense organs like the eyes, ears, the touch of the hands, the taste in the mouth and the smell by the nose. Stillness or tranquility
 means to be calm or dispassionate concerning any the new sense or reflective data, either internal to the workings of the conscious or dreaming heart/mind or the reception of new data from the sense organs. This is important because data from the senses give rise to 
                qing
                
               情 (“human emotions”). Further, for Xunzi human emotion
 gives rise to the 
                yu
                
               欲 (“desires”). While Xunzi is adamant in holding that there is nothing intrinsically evil or perverse about the emotions
 and desires, he is equally adamant that the desires and emotions
 can easily overwhelm the uncultivated heart/mind and hence lead to a life that is prone to disaster in short order. It is only by the careful cultivation and education of the heart/mind that a person can become first a shi 士
 (“student” of the way), junzi 君子 (“gentleman” or gentlewoman), and ultimately but extremely rarely, a shengren 聖人 (“sage”).
The notion of unity
 is quite important when we consider that what differentiates a human person from the inanimate things and the birds and beasts
 is the ability to make 
                fen
                
               分 (“distinctions”). Sato
 summarizes Xunzi’s theory of the roles of the heart/mind as: “the concept of the [heart/mind] in the thought of Xun Zi functions in three main ways: (i) as an absolute ruler; (ii) as the locus where miraculous and illuminating [shenming 神明
; shenmingzhizhu 神明之主] transformations can occur; and (iii) as an agent which can know the Way exclusively” (Sato
 2003: 279). As we shall see later, it is the second role, that of the agent of transformation, that makes the heart/mind a critical aspect of Xunzi’s human-centered Confucian way of being religious. This yi (appropriate) aspect of the heart/mind allows us to understand how we can have knowledge of the unity of sense objects and concepts as well as the difference between them. As Sato notes, there are two aspects of the term yi*, as (1) a form of reflective concentration based on learning and (2) a “oneness” when contrasted to difference. “This ‘oneness’ contains a dialectic characteristic because, as Xun Zi’s argument in chapter twenty-one . . . indicates, the term implies the ‘combination’ of two incongruent things in a process of perception” (Sato
 2003: 324–25). Xunzi quotes an old aphorism to the effect of bu tong er yi* 不同而一 (“different [things] yet [parts of the whole] one,” HKCS 4/17/5). This aspect of yi* connotes “integration.” Lee
 writes, “This capacity of xin to single out and attend to one thing or one aspect of a thing without confusion, while continuously perceiving various things or different aspects of the thing, is called ‘unity
’” (Lee
 2005: 54).23


As many scholars have noticed, one critical way the heart/mind achieves this integration of reflective deliberation is through ji 積 (“accumulation
”) or jiwei 積僞 (“cumulative human effort/
artifice
”). Furthermore Xunzi is very clear that human beings are able to overcome the problems of coping with unruly crude desires and emotions
 generated by being embodied beings not by any kind of appeal to the introspection of some kind of innate goodness but by wei 僞 (“human artifice”). Sato notes, “[the combination of xue 學 (“learning”) and ji 積] constitutes the characteristic of Xun Zi’s ethical discourse” (Sato
 2003: 244). This is critical to Xunzi’s method of study and the educational steps needed to become a student of the Way, a worthy person
 and perhaps even a sage. Sato
 also makes the interesting point that the concept of the process of accumulation is heightened by Xunzi more than the notion of goodness. This does make sense for a philosopher who is famous or infamous for holding, contra Mengzi
 as the Second Sage, that human 
                xing
                
               was crude, odious and prone to error unless refined by the Confucian arts of learning and self-cultivation.
We may now begin to see how the psychological picture sketched in preceding paragraphs combines with Xunzi’s program for self-transformation. Stalnaker
, in his exemplary comparative study of Augustine and Xunzi, notes that the three key elements in Xunzi’s self-cultivation (or spiritual exercises) are (1) study, (2) ritual practice, and (3) the “performance and appreciation” of music
 [yue (or le) 樂] (Stalnaker
 2006: 161–86). To this list I will add (4) the concept of 
                cheng
                
                
              

                
                
                
              

                
               誠. 
                Cheng
                
               is critical, I believe, in understanding how to discern Xunzi’s Confucian religious sentiments. I will also leave it untranslated because like so many elements of the Confucian lexicon 
                cheng
                
               is richly sedimented with meanings. However, it does usually carry two basic valences: (1) that of being sincere and (2) self-actualizing or self-realizing. When these two meanings are combined, as they are in both the 
                Zhongyong
                
               and Xunzi, 
                cheng
                
               is a potent reference point for the Confucian sense of the supernal as the secular as the sacred. Music
 is also important in ways that are both obvious and less obvious. As I have argued in other places (Berthrong 2008), the 
aesthetic
 and the moral dimensions of human life in terms of the religious dimension are basic elements of Xunzi’s thought. In fact, a strong case could be made (again Berthrong 2008) that the reason that the sages are able to discover or create li depends as much on the aesthetic sensibility as moral insight into the good. I shall say more about music and cheng in subsequent sections of this essay, but for the remainder of this section I will concentrate on the first two items on Stalnaker’s list.
In approaching Xunzi’s notion of study, we must return to his psychological views for a few moments further. As Lee
 carefully outlines, lü 盧 (“deliberation”) functions “as the activity of xin in choosing between bipolar pairs of emotion
” (Lee
 2005: 43). He explains, “This process of thinking, which discerns one’s emotional
 state and chooses the proper one, is the crucial part of critical reasoning that constitutes the autonomous function of xin.” This critical function of deliberative reasoning gives rise to wei 偽. Wei, of course, means something that can be entirely positive, namely the ability of human artifice to overcome the obscurations of 
                qing
                
               情 (“passions/emotions
”) in order for the person’s xin to be able to control these passions/emotions
 in order to cultivate a good character and moral actions. Two more terms are part of Xunzi’s argument here, namely ji 積 as the process of the accumulation of thoughts and xi 習 as the habit of deliberation. The ability to promote wei as constructive action, or as Lee
 translates wei, “deliberative exertion,” is the result of human action strengthened by the xi 習 (“habits”) of the heart/mind (Lee
 2005: 43). Lee
 summarizes, “Thus, it is understandable that the notions of accumulation (ji 積) and exercise or repeated practice (xi 習) are prominent” in the definition of wei, accenting the need for careful deliberation about what is proper or mistaken action, and for sifting through the sense perceptions in order to discover the correct (yi 義) path of moral conduct (Lee
 2005: 44).
Xunzi repeatedly argues that a critical feature separating human beings from other animate creatures is the ability to make distinctions, especially social distinctions. Lee
 writes, “According to Xunzi, the basic function of awareness
 is the recognition of the sameness and difference among things or among perceptual states perceived by the sense organs” (Lee
 2005: 44). Xunzi discusses two ways a person may make distinctions of what is the same and what is different. His robust concept of analogy, tonglei 同類
, the ability to categorize things with similar features, allows him to catalog similar things and events. Xunzi argues we need the method of making 
                fen
                
               分 (“distinctions”), because the sense organs provide us with a plethora of different shapes, patterns, pitches, high and low sounds, sweet and bitter tastes, wonderful perfumes and terrible odors as well as the senses of cold and hot, heavy and light, rough and smooth—all of which we need to sort out in terms of sameness and/or difference. Of course it is just this flood of sensations that makes our lives rich but also causes us to go off course when we do not carefully use the deliberative functions of the heart/mind. Xunzi calls this ability of the heart/mind to sort out the similar and different zhengzhi 徵知
, namely to weigh the evidence of the sense organs.
We begin to accumulate (ji 積) sense impressions and also our reflections on this accumulated sense data, repeatedly using xi 習 (“habit”) to allow us (neng 能) to xue 學 (“study”) so that the process is completed by weighing of the evidence (zhengzhi 徵知
). But it is important to notice what Xunzi does not claim. This process of study and self-cultivation does not transform the senses; they continue to provide continuous input to the heart/mind, and hence Xunzi argues that the heart/mind has the ability to be open (xu 虛)
                
               to the flow of new sense data. It is the heart/mind that can be trained to make proper distinctions. Moreover, as in all the other domains of his philosophy, Xunzi has what scholars call a moral epistemology. At the base of human learning and knowledge is the sense of moral difference, right and wrong or appropriate or misguided action. What separates Xunzi from Mengzi
 is his resolute belief that while moral epistemology is necessary, for Xunzi it is the outcome of conscious reflection and action that needs to be learned, in short, wei 偽 as deliberative action or artifice. There is always a volitional aspect or ability (neng 能) of the heart/mind such that it becomes the pivot of moral epistemology.24

Another angle to view xue 學 (“study”) is to remember that for Xunzi the aim of such reflection is to cultivate 
wen 文
 as the virtue of culture and refinement. Stalnaker
 observes, “The word [wen] refers in its most basic sense to patterns or designs, but can also refer to writing, written texts, or humane culture generally” (Stalnaker
 2006: 163). Furthermore Xunzi does not dramatically separate the aesthetic, moral or natural worlds. While again it is not one of his major concerns, this notion of “pattern
” is li 理, critical to the later Song Confucian philosophers, and is part of Xunzi’s lexicon about the function of making proper distinctions. Part of the recognition of the patterns and shapes of the things and events of the world is to seek, along with the moral dimension, the aesthetically pleasing (mei 美) as the beautiful, refined and delightful. The curriculum for guiding us in study is enshrined in the writings and records of the kings and sages of previous ages. So a Confucian student who begins to study needs a teacher
 and also the help of friends along the way. Xunzi himself was a teacher
 at the Jixia Academy
, the most famous school of his day.
This brings us to 
ritual
. Stalnaker
 reminds us that, in P. J. Ivanhoe’s
 memorable phrase, ritual is truly Xunzi’s “grand ecological vision” (Stalnaker 2006: 169). It is hardly necessary to stress the role ritual plays in Xunzi’s thought because it infuses every aspect of his vision of the Confucian Way. It is the glue that holds all the pieces together. As we yang 養 (“nurture”) our dispositions and cultivate our heart/minds we find ourselves more and more directed toward and embodying the wenli 文理 (“cultured patterns”) of the sages. Stalnaker
 writes that as we learn to nurture our dispositions and heart/mind, “The forms and patterns of ritual cut and stretch the emotions
, pushing and pulling out dispositions into a new form that will more spontaneously tend toward humaneness, reverence, and justice
” (Stalnaker
 2006: 177). Further, Ivanhoe
 (2000: 29–42) reminds us that Xunzi has a theory and practice of self-cultivation as a process of re-forming or recasting our crude 
natures
 from the ground up, beginning with the emotions
. So if Mengzi
 loves agricultural metaphors for cultivating the self, Xunzi talks about stretching, casting metal and using a carpenter’s plumb line to steam the twisted wood of humanity into something refined and morally useful—which echoes Kant’s
 statement about the crooked wood of humanity.25 Key to this educational process is the ritual of study and reflection that serves to re-form the crooked fissures of human passion, emotional
 desires
 and inclinations.

8 So What Does Tian Really Have to Do with Religion, Spirituality or the Divine?
Having explored the human element of Xunzi’s cosmic triad and the path that can transform human beings into sages, we are now at the point of returning to 

                tian
                
               天. Tian, as with so much of Xunzi’s philosophical lexicon, (1) is a complicated and sedimented concept and (2) is nested among other equally complex architectonics of meaning. By the time Xunzi flourished in the third century BCE the general consensus is that tian carried three distinct but interlocking sets of meaning. The oldest layer (1) is that of a high sky god with a lineage that runs back into the Shang and Zhou periods and perhaps even farther into the mists of pre-history. This layer of meaning is still very much alive, for instance, in the thought of Mozi
. The second (2) is simply the meaning of the natural sky without any necessary theo-volitional connotations, though a tinge of the older religious meaning could still be a hold-over from the notion of a high god. The third layer (3) is a more naturalized or perhaps a rationalization of the notion of a 
divine
 sky god transformed into the concept of the general or highest coherent pattern of the 
cosmos
.26 This would be very close to the notion of 
                dao
                
               as the way of the cosmos that has become so identified with all schools of indigenous Chinese religious and philosophical thought. This third form of a naturalized or rationalized tian is considered to be very much indebted to Xunzi’s recasting of the Confucian Way.

Lee
 provides a perfect example of how contemporary scholars focus on the third meaning for tian in Xunzi:Xunzi has to clearly demarcate the human realm from the realm of tian. After identifying the natural realm in humans with the notion of xing [性], Xunzi goes on to articulate the notion of xin [心] as the source of “autonomous” moral agency, which makes it possible to establish distinctive human morality that does not just follow the spontaneous way of nature unreflectively. (Lee
 2005: 92)

This is all probably true. However, simply demarcating the role of humanity from that of tian and 地 di does not ipso facto mean that tian axiomatically does not retain a supernal element. For instance, tian could be an analogue to the god of the early modern European deists. Scholarly opinion about the role of tian in Xunzi is mixed—and I will argue that the actual locus of the divine in Xunzi is more concentrated in the human realm than anywhere else.

Fingarette’s
 (1972) memorable insight that for Kongzi
 the secular is the sacred remains always present in reading Xunzi. It is in human action, both reflective and aesthetic, that the religious dimension of Xunzi’s thought is mostly clearly evident. One of the key terms for this religious dimension is Xunzi’s use of cheng 誠 (“sincerity,” “integrity,” “self-realization” and/or “self-actualization”) as the perfection and embodiment of li 禮. In this developmental line of thought Xunzi follows Kongzi
 and the authors and editors of the 
                Zhongyong
                
              . In this case tian represents the dali 大理 (the “great pattern” or “order
”) of the cosmos as expressed in Xunzi’s theory of li (correct ritual deportment) and civility as a human/humane exemplification of dali as the highest good for human beings.
How could this kind of complex reflective praxis be considered religious? It can if we follow Frederick Streng’s
 definition of religion as a “means to ultimate transformation” and that the ultimate is specific to each tradition in great diversity over time and place.27 Therefore the ultimate for a Confucian such as Xunzi could well be in the human domain, in the sense that this is the location of religious thinking rather than a focus on tian or di. The semantic range for the ultimate in Xunzi would include the interlocking terms like dao 道, tian 天, liyi 禮義, 
                cheng
                
               誠, le 樂, and sheng 聖. It is actually a very clever move for a sophisticated Confucian thinker such as Xunzi to create this great chain of ritual praxis such that the 
sage
 realizes the Dao. It is good to keep in mind that Xunzi would be aware of alternative visions of tian provided by such other Warring States thinkers as diverse as Mozi
 and Zhuangzi
. The way Xunzi locates ultimate transformation allows him to have his cake and eat it too, or better, to dance the ritual paths of tian and the moral patterns of the ordering dao.
As for tian, the likeness of Xunzi to the European deists is not lost on Goldin. Goldin’s point, and it is one that makes sense to many other contemporary critical scholars, is that tian sets the stage of human beings to play their proper role in the moral epistemology and cosmological endeavors of human sages:Heaven has established its works, but thereafter, like an absentee god, plays no active role in terrestrial affairs. . . . The primary faculty is the [heart/mind], which monitors the senses and makes use of the world around us. At this point Xunzi may begin to sound to us like an eighteenth-century deist. (Goldin
 1999: 51)

Goldin concludes, “The argument against the ancient notion of a capricious Heaven with a discernable Will represents an important facet of Xunzi’s view of Heaven, but is not all that he has to say on the matter. Elsewhere Xunzi postulates a definite order to nature [i.e., the cosmos] and maintains that it is not merely good, or profitable, for us to conform to that order, but essential to the noble journey” (Goldin
 1999: 53, italics in original).
Does tian need to have volition and intervene in the human realm to still be efficacious for Xunzi? Not really. A great pattern can be discerned by the cultivated heart/mind
 of a sage, a model of perfected order transposed to its proper place within the human domain. It can be inspiring enough to play a critical, even supernal, role in the Confucian path to ultimate transformation. It is the pure beauty of ritual acts bringing joy to the sage dedicated to the Confucian Way. The Confucian master dances to the divine harmony of the domain of tian even though she or he realizes that the human realm is not the same as that of tian. Yet is it not the case, as we have seen, that what makes us truly human is our ability to make distinctions? Therefore there is nothing really perplexing that one of these distinctions is that the secular, and not necessarily tian, is the sacred path for the Confucian sage and worthy
.

Eno
 (1990) in his study of the Confucian creation of heaven recognizes that Xunzi still makes use of all three layers of the meaning of tian. Eno
 believes that, frankly, it is fairly easy to see how some of these usages are contradictory. Eno
 holds that Xunzi, like so many other classical and later Confucians, was not ultimately concerned with framing a perfectly coherent philosophical system, though Xunzi was not adverse to sophisticated and orderly philosophical speculation. Xunzi sought to guide us along the proper Confucian path of ritual and sagely praxis. Eno
 thinks that there two main poles to Xunzi’s appropriation and elaboration of the classical notions of tian, namely a more purely descriptive and naturalistic version and an equally important “prescriptive metaphysical tian.” In terms of the longest sustained parts of Xunzi’s chapter on tian Eno
 writes:As I interpret them, these passages [a long list of Xunzi’s comments on tian] attempt to forge a link between two species of [tian]: a descriptive naturalistic [tian] and a prescriptive metaphysical [tian], whose action man can and should emulate or, more precisely, fulfill. (Eno
 1990: 157)

What is then instructive is that Eno
 concludes his study by focusing on the cultivation, education and role of the sage in fulfilling the triad
 of tian, di, and humanity (Eno
 1990: 171–80).
According to Eno
 the Confucian sage embodies four main aspects:If we gather some of these [aspects of the sage’s conduct] together, we can arrive at a general description of the components of the root experience of Ruist Sagehood. The description includes four major elements: (1) focus of concentration; (2) integration of phenomena; (3) a sense of total control; and (4) feelings of freedom and joy. (Eno
 1990: 175)

All of these functions of the praxis and realization of the Confucian sage are aspects of the portrait of Xunzi I have sketched above based on the work of the current generation of Xunzi scholars. Moreover, this account coincides nicely with Streng’s
 notion that religion is a form of ultimate transformation. Whatever else they may be, these four marks of Xunzi’s Confucian sage bespeak a form of ultimate transformation of the person from an unformed recipient of confusing and myriad sense impressions into a ritual master whose life is imbued with joy and freedom. Eno
 goes so far as to say that through music
 and dance
 the Confucian sage is a master of the joyous dance of ritual achievement. One might debate Eno
’s further speculation about Xunzi’s appropriation of ecstatic shamanism, but it is certainly clear that Xunzi felt that anyone who becomes a true Confucian ritual master is a person most strongly moved by the joy induced by the music
 of the sages.

Machle’s
 1993 study goes over the same territory as Eno
 has rehearsed, including a translation of the chapter on tian, and Machle
 takes exception with some of Eno’s
 major claims.28 What is particularly intriguing about Machle’s
 dialogue with Eno
 is how much, at the end of his monograph and translation of the chapter on tian, his vision of Xunzi’s notion of tian coincides with Eno’s
 portrait of Xunzi’s sage as a joyous master of the cosmic dance
. One cannot but think of the fact that many scholars have noted that ultimately Mengzi’s
 and Xunzi’s Confucian sages are remarkably similar in achievement even if the methods of study
, introspection and cultivation diverge.

Machle
 (1993: 180) begins this part of his account by quoting an important section of Watson’s
 translation of chapter 20 of the Xunzi. Watson
 translates, “Music
 embodies an unchanging harmony, while rites represent unalterable reason. Music
 unites that which is the same; rites distinguish that which is different; and through the combination of rites and music
 the human [heart/mind] is governed” (HKCS 20/100/14–15, W 120). Watson
 continues:[T]he spirit of the dance
 joins the Way of Heaven. The drum is surely the lord of music, is it not? Hence, it resembles Heaven, while the bells resemble earth, and the sounding stones resemble water, the mouth organs and lutes resemble the sun, and the scrapers resemble the myriad beings of creation. . . . [T]here is the spirit of the dance
 in all its manifold fullness and intensity! (HKCS 20/100/20 – 20/101/4, W 121)

It is important to note that we find all three 
cosmic
 domains involved in the “rhythm of the drums and bells” without any disharmony or discord, or in other words, a symphony of harmony and delight. Notice that human beings play their part with various instruments they have created through intelligent artifice (wei 偽
). Machle
 comments, “LI [禮] is correlative to dance
; both are the embodiment of that order
 or harmony which in natural things follows 
li [理
] and in human affairs appears as 
                wen
                
              ” (Machle
 1993: 181).

Machle
 ends his study noting that this Ruist dance
 is a “celebration of order, of harmony, of perfect teamwork . . . wherein LI [禮] ‘distinguishes what is different’ and ‘joy’ (music
) ‘unites what is the same’” (Machle
 1993: 183) via the role of human beings within the cosmic order
 of tian, di and ren. This again conforms to Streng’s
 notion of religion as ultimate transformation. Earlier (pp. 339–41 above), we looked at the role of two elements in this transformation, study and ritual. It is now time to look with a bit more care at two other elements, 
                cheng
                
               誠 and yue/le 樂, as the goal and the means for finding aesthetic
 delight in the rituals of the Way/Dao.

9 

                Cheng
                
               誠, Yue/Le 樂, and Xunzi’s Religious Sensibility
The crux of my interpretation of Xunzi’s religious quest is that we see it most clearly in the process and program of becoming a sage through the 
                cheng
                
               誠 (“self-realization”) of the person. This is a path of great joy both as a process and final outcome. 
                Cheng
                
               is the realization and actualization of the person that allows a human being to play a role in the bounteous harmony of tian, di and ren 人. In this regard the Confucian Way
 of being religious is focused on human beings as a ritual agents.

As Goldin notes, for Xunzi, as opposed to Mengzi
, “this possibility [sagehood] can be brought about only through the transformation effected by exhaustive self-cultivation” (Goldin
 1999: 9). The process of self-cultivation is broadly conceived as one of study
 and reflection on the teachings of the early and later sages found in the Confucian canon. But one part of the lexicon of self-cultivation stands out in Xunzi as it does in other parts of the canon, including most specifically the 
                Zhongyong
                
              
, and this is 
                cheng
                
               誠. Sato’s
 translation of a key text about the role of 
                cheng
                
               makes the connection of the process of self-realization and shen 神
 (“spirit
”).29
 Moreover shen is closely linked to hua 化 (“transforming” or “transformation”)—and as Machle
 points out, hua denotes a really radical transformation or actualization of a thing or event: “when Xun uses the word hua, ‘to transform,’ as applied to humans, he intends something deep and fundamental, much closer to spiritual
 things than to ordinary manipulations. . . . Thus, ‘transform’ may simply denote a process, but it brings with it overtones of the deep, the subtle, the inscrutable, the wondrous—things associated with shen, ‘numinous’” (Machle
 1993: 145). Sato
 comments and translates:The combination of the term shen with hua would result in a substantial overlap of meaning with the term 
                    cheng
                    
                  . . . . 
If your [heart/mind
] adheres to sincerity
 and steadfastly upholds benevolence, then your sincerity
 will be formed; if your sincerity
 is formed, then [your virtue] will become miraculous [神]; if [your virtue] is miraculous, then you will enable things to be transformed. (Sato
 2003: 300, quoting HKCS 3/11/4–5; for alternative translations see below)

Although chapter 3 (“Bu gou” 不苟, “Nothing Indecorous”) is never considered a particularly noteworthy chapter, it has a great deal to say about the role of 
                cheng
                
              , its numinous or spiritual
 (shen 神
) character, and how the self-realization of integrity/sincerity leads to the transformation of the cosmos and the ultimate self-transformation of the vulgar person into the sage as part of the cosmic triad
.
Although worlds apart, Xunzi’s paean to 
                cheng
                
               誠 reminds me of St. Paul’s hymn in I Corinthians 13 to love: Paul teaches us that if we do not have love then we are an empty, noisome vessel indeed, hardly fit for the prevenient grace of God needed to touch every soul in search of redemption. Xunzi teaches that if we have 
                cheng
                
              , then there is hardly anything that we cannot do in promoting human flourishing
. As we have seen, the rhetorically rich passage from chapter 3 illustrates this side of Master Xun’s thought:As for the gentleman’s cultivation of the heart/mind, there is nothing better than 
                    cheng
                    
                   誠 (true sincerity or self-realization), for he who perfects true integrity/sincerity
 need do nothing else than allow humanity to be maintained and justice acted upon. With the realization
 of the heart/mind and the maintenance of humanity, they become manifest, and being manifest they are spirit-like, and being spirit-like they are capable of transforming; with the realization
 of the heart/mind and the practice of justice, there is order, and when there is order, clarity, and with clarity there is change. The transformations and changes act together and this is what is called the Virtue of Heaven. . . . Heaven and Earth are great, but without true integrity
 they cannot transform the ten thousand things; although the sage has knowledge, yet lacking true integrity
, he is out of touch. The exalted ruler is indeed eminent, and yet, without true integrity
, he is lowly. Therefore true integrity
 is what the gentleman seeks to approach, and is the root of the cultivation of affairs. Only when he rests in the perfection of true integrity
 will he assemble the like-minded to himself. . . . After having succeeded [in perfecting true integrity] the character of the person is completed and has progressed such a long way that does not revert to its origins, and this is transforming. (HKCS 3/11/4–12; for an alternative translation, see K I.177–78)

Xunzi believed that he was a realist about human nature
 and not as Mengzi
 hoped it was by appealing to the four sprouts of virtue. In doing so, he sought a secure basis for civilized society focused on the ritual
 acts created by the former sages. This basis was ritual action, manifested through true integrity. For Xunzi, ritual action was a human creation (wei 偽
), the product of sagely heart/minds. Only the greatest effort could secure humanity from the dire condition Xunzi so graphically defined as the struggle caused by the fact that “All people desire
 and dislike the same things, but since desires
 are many and the things that satisfy them relatively few, this scarcity will necessarily lead to conflict” (HKCS 10/42/16, K II.121). Ritual
 action provided the key for the recognition of order and hierarchy
, which would allow for the peaceful distribution of ‘things’ in society. In this conclusion about the necessity for the sage’s embrace of 
                cheng
                
              , Xunzi and the author/redactor of the 
                Zhongyong
                
               would agree.
In their philosophical interpretation and translation of the 
                Zhongyong
                
               (Focusing the Familiar), Roger Ames
 and David Hall
 (2001) make some very strong claims about how to understand 
                cheng
                
              
. They argue that 
                cheng
                
               is best translated as “creativity.” Actually, the foregrounding of the trait of creativity is not uncommon among contemporary scholars of the Confucian tradition. Mou
 Zongsan (Mou 1994: 31–32) argues that “creativity,” which is how he translates the term shengsheng 生生, is the essence of the 
Dao
 itself. But no one has gone as far as Ames
 and Hall
 in making such sweeping claims for 
                cheng
                
               as creativity. For instance, they translate Section 21 of the 
                Zhongyong
                
               as “Understanding born of creativity is a gift of our natural tendencies (
                xing
                
              ); creativity born of understanding is the gift of education. Where there is creativity, there is understanding; where understanding creativity” (Ames
 and Hall
 2001: 105). Ames
 and Hall
 continue this theme in translating Section 23:When there is creativity
 there is something determinate; when there is something determinate, it is manifest; when it is manifest, there is understanding; when there is understanding, others are affected; when others are affected, they change; when they change, they are transformed. And only those of utmost creativity
 in the world are able to effect transformation.

Actually, as we have seen in our analysis of Xunzi’s reflections on the creative wisdom of the sage, there is nothing alien about the Zhongyong’s perspective from Xunzi’s standpoint.30

While we need not follow Ames
 and Hall
 too much farther in their exploration of the processive traits of 
                cheng
                
               in the 
                Zhongyong
                
              , it is pertinent to note another of their claims, namely about the interaction of field and focus. “Such language presumes a world constituted by an interactive field of processes and events in which there are no final elements, only shifting ‘foci’ in the phenomenal field, each of which focuses the entire field from its finite perspective” (Ames
 and Hall
 2001: 7). According to Ames
 and Hall
, the Dao is a natural complex with the trait of process as one of its major, if not the major, manifestation.
To return to Xunzi, what is so powerful about his hypothesis regarding the Dao is that he can demonstrate the integral aspect of the origins of creativity and the religious dimensions of the Confucian Way starting from an affirmation of a complex 
cosmos
 to provide us with an account of a non-reductive naturalism. Moreover, he mounts this argument within the dangerous zones of conflicting claims in late Warring States China about the proper definition of human 
flourishing
. Creative processes can be generated from Xunzi’s human domains of desire and conflict just as easily as they can be grown from Mengzi’s
 sprouts of virtue.
Alongside such a process of self-cultivation there needs to be an agent who acts. For Xunzi the sage is the actor supreme, who by study
 and 
ritual
 plays a truly transformative role in the world: gu shengren huaxing er qiwei 故聖人化性而起偽 “the sage transforms human nature
 and gives rise to conscious human 
contrivance
” (HKCS 23/114/14). While there is no creator God for the cosmos, the sage is certainly a creator of ritual and harmony with the human domain, a co-creator of a flourishing world. Again there is nothing unusual about Xunzi’s respect for the sage, for this is a trait shared by all followers of the Confucian Way. There may be great arguments about how to achieve sagehood, such as between Mengzi
 and Xunzi, but the goal remains the same. Van Norden
 outlines the problem of embracing the good amidst a world that is at best neutral and probably conducive to evil, in the following way: “To summarize, for Xunzi, the process of self-cultivation begins with the performance of ritual activities which one does not yet delight in, and in the study
 of ritual, literary, and historical texts which one cannot yet appreciate or fully understand” (Kline and Ivanhoe 2000: 123).
But how do we wei 僞, that is to craft a true ritual in the first instance even if we are the primal sages? How did the first sage ever recognize an authentic ritual de novo? David Wong
 has a suggestion about how to solve the problem. Following David Nivison’s
 insight that virtue in Xunzi need not be linked to any innate content, Wong notes that virtue is in the path of finding virtue rather than beginning with a sprout and then nurturing it. To cut to the chase, Wong
 believes that human beings do have a capacity that will provide the motivation
 necessary to get the sages onto the right track. “We find such capabilities in those chapters where Xunzi describes the transforming effect of ritual and music
” (Kline and Ivanhoe 2000: 147). When prodded and pushed by his interlocutors Xunzi’s default position seems to be that the initial recognition of what makes a ritual good in the cultivated heart/mind
 of the sage is its aesthetic
 qualities. Aesthetic
 judgments are open to both rational
 discernment and emotional
 appreciation; and we remember that the xin (human heart/mind) conjoins both reason
 and emotion
, including recognition of the supernal sublime. This is especially the case for music
 (yue/le 樂). What is also most useful for Xunzi at this juncture is that yue means not only “music
” but also “joy” (le, in its alternative pronunciation)—which is not a stretch if we think of how music
 does indeed provide us with endless pleasure and joy.
How does music
 play this role? In translating a critical passage, Hagen
 (2007: 102) suggests that A.C. Graham
 (1989: 261) provides us with a highly suggestive and plausible reading. “‘Music’
 is the unalterable in harmonizing, ‘ceremony’ is the irreplaceable in 
patterning
. Music
 joins the similar and ceremony separates the different” (且樂也者。和之不可變者也。禮也者, 理之不可易者也。樂合同。禮別異, HKCS 20/100/14). All the usual suspects are here, namely ritual/ceremony, music
 and patterning or ordering. Both music
 and ritual are irreplaceable aspects of sagely discernment of the appropriate patterns of the world.

Stalnaker
 has an extended discussion of music
 as one of Xunzi’s three forms of spiritual exercise. “Xunzi thinks music makes people ‘harmonious,’ ‘amicable,’ and shun 順
, ‘compliant,’ a word that is one of his favorite attributes of good people yet hard to convey cleanly in English” (Stalnaker
 2006: 181). Stalnaker
 then notes, “Among spiritual exercises, music
 is perhaps the most straightforwardly efficacious, and also the easiest and most delightful.” Music, as Xunzi explained in chapter 20 on music
 (樂論) can actually influence our body’s 
                qi
                
               氣 and heart/minds. Music
 takes us to the root of our being and that causes change itself via the cultivation of 
                cheng
                
               (HKCS 20/100/15). Music
, of course, is also linked to purpose of dance
 (wuyi 舞意). Stalnaker
’s summary of the power of music and joy is:
Music
 has a unique power to inspire people in any number of directions, and so the sage kings carefully composed the Odes and Hymns, which use this magnetic influence in the service of refined form. . . . [M]usic
 moves human beings of all sorts relatively quickly and easily to feel the rightness of the Confucian Way and develop its virtues. (Stalnaker
 2006: 185–86)




Music
, ritual and virtue are exceptional venues to uncover Xunzi’s religious way of being Confucian. Music
 is fascinating because it is both external and yet its influence and impact are internal to the human heart/mind. We hear music
 and then react with joy. This joy is the foundation of the cultivation of our human virtues. The cultivated human virtues
 are sources for human spirituality
 (shen 神
). There is a profound religious dimension to Xunzi’s philosophy, but what 
                tian
                
               has to do with it, as we have seen, is a complicated issue. While 
                tian
                
               provides the lure of the dali 大理 (“great pattern”), it is human beings who bring virtue to fulfillment and hence are co-creators of a flourishing world. Though a lofty and supernal ideal that Xunzi warns us not to attempt to emulate, 
                tian
                
               does indeed have something to contribute to Xunzi’s religious sensibility when linked to the power of di 地 (“earth”) and the human achievement of wei 偽 (“refined artifice”).
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Footnotes
1I am following Goldin
                  
                ’s dating (1999) here not because I am convinced that these are the precise dates, and Goldin certainly does not make that claim. What Goldin does point out is that there is a consensus that Xunzi probably did live a long time and that these dates are inclusive of the time frame of his possible life. Goldin
                  
                , Hagen
                  
                 (2007), Sato
                  
                 (2003) and of course Knoblock
                  
                 (1988–1994) among others have fine bibliographies that include the most current Western, Chinese and Japanese sources to document their careful interpretations.

 

2While Xunzi’s relationship to the religious world of his day is as complex as any other question about his work, many scholars maintain that there is a religious dimension to his thought. However, most hold that Xunzi made a clear distinction between a proper piety towards religion per se and a disdainful rejection of what he took to be the superstitious misuse of religious tropes.

 

3Streng
                    
                   defines the religious process as “(1) personal apprehension of a Holy Presence, (2) creation of community through sacred symbols, (3) living in harmony with the cosmic law, and (4) attaining freedom through spiritual discipline” (Streng
                    
                   1985: 22). It is the phrasing of (1) that would give the greatest pause to scholars of the Confucian Way. But if it were rephrased as apprehension of the Dao, tian or the sage then it would make more sense. It simply goes to show how even a vague general category of interpretation always bears the marks of its birth within a specific culture in time and space.

 

4For another succinct statement about this issue from a New Confucian philosophical vantage point, see Liu Shuxian
                    
                   (Liu, Berthrong, and Swidler
                    
                   2004: 59–73). Liu
                    
                   has been engaged in Confucian-Christian
                    
                   dialogue from its formal beginnings in 1988, 1991 and 1994. He has written numerous books and articles in both Chinese and English about intercultural and interfaith dialogue and defends the notion of religious dimensions of the Confucian Way.

 

5Paulos Huang

                    
                   (2006: 158–62) suggests that in his definition of being religious in a Confucian fashion Tu Weiming
                    
                   has been “clearly influenced” by process theology. It is very much the case that Tu
                    
                   has seriously engaged Western theology and theologians such as John Cobb and Gordon Kaufman. Both Cobb and Kaufman would affirm the creative and processive nature of the cosmos and would hence be in agreement with many Neo-Confucian and New Confucian thinkers.

 

6I highly recommend Huang’s
                    
                   (2006) study. Published in Finland, it may not be widely known, but is a very detailed study of two theological themes, the nature of God and the Christian
                    
                   doctrine of salvation. In doing so, Huang
                    
                   spends time talking about how the immanent/transcendent debate has shaped Confucian-Christian
                    
                   Dialogue concerns over the years.

 

7See the essay by Lin Tongqi 林同奇 on Mou

                    
                   Zongsan in Tu
                    
                   and Tucker
                    
                   (2004) 2: 323–52 and the companion essay by William Yau-nang Ng 吳有能 on Tang

                    
                   Junyi in Tu
                    
                   and Tucker
                    
                   (2004) 2: 377–98. Mou
                    
                   and Tang
                    
                   are recognized as two of the most important New Confucians
 of the previous generation. Moreover, both of them are crystal clear that Confucianism is both a spiritual and philosophical tradition.

 

8Nor is this a viewpoint confined to China. As Edward Y. J. Chung

                    
                   in an essay on Yi T’oegye
                    
                   (Tu
                    
                   and Tucker
                    
                   2004, 2: 204–25) and Young-Chan Ro on Yi Yulgok
                    
                   (Tu
                    
                   and Tucker
                    
                   2004, 2: 226–46) point out in their studies of two of the greatest Korean Neo-Confucian scholars, the Koreans affirmed the same kind of immanent transcendence and relational holism reconfirmed centuries later by Mou

                    
                   Zongsan and Tang

                    
                   Junyi. Metzger
                    
                   (2005), in broad strokes, is probably correct that there is a strong, almost unbreakable, Confucian sensibility that sees the cosmos as holistic, relational, spiritual and processive in nature.

 

9Cheng asserts that the Yijing

                    
                   and its commentaries are the common property of many different schools of thought, most prominently Daoism
 and Confucianism. It has struck me that in fact many modern Chinese philosophers, when they are seeking some kind of urgrund for the distinctive sensibilities of Chinese philosophy and spiritual almost automatically pay homage to the Yijing

 and its commentary tradition.

 

10I fully realize that this is just the kind of list that claims to enfold all of Chinese philosophical thought and is difficult for many critical scholars to digest whole or even in parts. Lists of essential characteristics of an entire philosophical tradition have very much gone out of style. Yet I suspect that most scholars do carry around such lists, tacit if not explicit, when they think about any tradition over the long haul. What is hermeneutically useful about Cheng’s list is that is so clearly states what a historian like Metzger
                    
                   (2005) lists as a typical contemporary Chinese (and Confucian) worldview for China’s indigenous religious and philosophical traditions.

 

11The locus classicus of this phrase 
shengsheng is the “Xici” commentary on the Yijing

.

 

12
E 惡
                    
                   has often been translated as “evil.” The problem is that the notion of evil carries such a heavy freight of Christian
                    
                   theological discourse linked to the doctrine of original sin
 and human depravity that it gives the wrong signal in Xunzi’s case. That is why translations like “odious,” “crude,” “problematic,” or “coarse” are better.

 

13Sato
                    
                   (2003) has an excellent discussion of the current history of the interpretation of Xunzi along with a meticulous examination of Master Xun’s political theories in particular and Xunzi’s philosophical disposition in general.

 

14The use of “human nature
                    
                  ” for xing, however, makes more sense as a warranted translation of how the term was understood by many Song and post-Song Neo-Confucian philosophers.

 

15[Editor’s note: readers are invited to see Martin Kern’s contribution to this volume for further discussion of some of these issues.]

 

16Understanding the binome of liyi is a fascinating exercise in Xunzi. Is it really a binome or does he mean for us to reflect this usage as one term or two terms inextricably intertwined? 

Both are critical elements in his thought. Li is variously translated as “ritual,” “rites,” “civility” and a host of other shades of meaning and yi

 is likewise translated as “justice
,” “righteousness” or “appropriateness.”

 

17Zhang

                    
                   Dainian 張岱年 has a summary of the history of qi

                    
                   in Chinese thought (Zhang
                    
                   2002: 45–63). Zhang
                    
                   is always useful to consult because his favorite Confucians are late Qing thinkers like Dai Zhen 戴震
                    
                   and not philosophers like Zhu Xi
                    
                   or Wang Yangming
                    
                   王陽明, though Zhang
                    
                  , of course, does cite Zhu
                    
                   and Wang
                    
                   frequently.

 

18Stalnaker
                    
                   (2006) has the most exhaustive discussion of Xunzi’s self-cultivation as a spiritual exercise in English. His book is also one of the most sophisticated models of comparative philosophy and religious studies through his comparison of Augustine and Xunzi as they both sought to overcome the evil that human beings do. He also concurs with many other contemporary scholars that there is indeed a spiritual dimension to Xunzi, though it is not always found where we might think to look for it.

 

19It is interesting to note that The Annals of Lü Buwei

                    
                   (Knoblock
                    
                   and Riegel
                    
                   2000), composed roughly at the same time Xunzi was flourishing, has whole sections devoted to the crucial role of music in self-cultivation and social governance.

 

20[Editor’s note: readers are invited to consult the account of Xunzi’s view of ghosts and spirits given in Mark Berkson’s contribution to this volume.]

 

21Hagen
                    
                   (2007: 160) in his useful glossary of Xunzi’s lexicon lists “righteousness,” “rightness,” “appropriate,” and “sense of appropriateness” as possible warranted renderings of yi

. Kwan
                    
                   (2011: 422) has an interesting comment about the meaning of yi based on a reading of the Oracle Bone and Bronze scripts. Kwan
                    
                   calls it righteousness but a special kind of righteousness as “action for the sake of the good backed by power.” Kwan
                    
                   believes that there is sense of awe to the earliest meaning of yi. Whereas ren tends toward gentleness and empathy, yi

 represents firmness and stringency. These two virtues are seen to be the sides of a single coin and depend on each other to help form a harmonious society of ethical persons.

 

22Goldin
                    
                   (1999), Lee
                    
                   (2005), Hagen
                    
                   (2007), and Sato
                    
                   (2003), among many other excellent contemporary critical studies, all have exemplary and even complementary discussions of Xunzi’s theory of xin. Kline and Ivanhoe
                    
                   (2000) also include a set of fine articles that touch on various aspects of Xunzi’s reflections on xin.

 

23Lee’s discussion of xin in Lee
                    
                   2005: 33–56 is extremely rich and summarizes a great deal of what contemporary scholars think about this important concept.

 

24While it is not a major metaphor for Xunzi, the idea of a ji 極 (“pivot”) becomes of great import to the later Song philosophers and is enshrined in the notion of taiji 太極 (“the Supreme Polarity”).

 

25See Kant
                    
                   1970 [1784]: 46.

 

26Goldin
                    
                   (1999: 39–54) has an excellent summary of the semantics of tian in the pan-Sinitic and Confucian traditions.

 

27See footnote 3 above. As any scholar of religious studies knows, there is no consensus definition of religion. Yet Streng’s
                    
                   version has the virtue of being able to affirm the religious nature of a tradition such as the Confucian Way. Streng
                    
                  , as an influential and respected Buddhologist, was sensitive to the need to have a working definition of religion capacious enough to include all the religions of Eurasia.

 

28Yet Machle
                    
                   pays Eno
                    
                   the highest complement one philosopher can do for another, namely to take his argument seriously. Actually whether you agree or not with Machle’s
                    
                   interpretations and translations you cannot but be impressed with the careful and sophisticated textual and philosophical defense he provides for his interpretation of Xunzi’s thought.

 

29In fact, Sato
                    
                   (2003, 286ff.) has a typically careful analysis of Xunzi’s use of cheng

. He argues that the term has both an active and a static dimension. This is one of the few places where I would disagree with Sato
                    
                  , namely about the “static” nature of cheng

                    
                  , although my uneasiness might be more semantic than substantive. As I read Sato
                    
                   what he is getting at is the concentrated, focused nature of the heart/mind when it can discern the real patterns of the world. Such a discernment is static in the sense that it stands fosters the ability of the sage to understand the proper/appropriate rites and ways of knowing needed to form an effective part of the cosmic triad
 of heaven, earth, and humanity. When a person has proper self-cultivation then she or he can truly discern the dali 大理 of the world. These patterns can be deemed static if we read them as the ideals to which the passionate human heart/mind must conform itself. It is the confirmation that is set, as it were.

 

30In their introduction to the translation of the Zhongyong

                    
                   Ames
                    
                   and Hall
                    
                   (2001) provide a philosophical defense on their translation of cheng

 as “creativity.” They note, as did Chen Chun in the Southern Song, that the conventional early meaning of cheng

                    
                   was either integrity or sincerity. Ames
                    
                   and Hall
                    
                   derive the notion of creativity from an interpretation of integrity. “In a world of changing events, ‘integrity’ suggests an active process of bringing circumstances together in a meaningful way to achieve the coherence that meaningfulness implies. As such, ‘integrity’ suggests a creative process” (Ames
                    
                   and Hall
                    
                   2001: 61).
In fact, Ames
                    
                   and Hall
                    
                   defend the radical thesis that if “the Chinese world is better characterized in terms of process understandings than in substantive concepts, then one must reckon that in such a world, ‘things’ (wu 物) are to be understood as processes (happenings) and events (happenings that have achieved some relative consummation)” (Ames
                    
                   and Hall
                    
                   2001: 32). They quote section 25 of the Zhongyong

                    
                   to the effect that “Creativity is self-consummating (zicheng 自誠), and its way (dao  道) is self-directing (zidao 自道). Creativity is a process (wu 物) taken from its beginning to its end, and without this creativity, there are no events (wu 物)” (Ames
                    
                   and Hall
                    
                   2001: 32). According to Ames
                    
                   and Hall
                    
                  , building on their previous three books on the early Confucian tradition, all of this process takes place within a field and focus model of the world. In the case of the sage, “Creativity involves both the realization of the focal self and of the field of there are no events (wu 物), the realization of both particular and context. Self-actualization is a focal process that draws upon an aggregate field of human experience. And field and focus are reciprocally realized” (Ames
                    
                   and Hall
                    
                   2001: 32).
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1 Introduction



Mozi
 墨子 (flor. late fifth to early fourth century BCE) enjoys the distinction of being the first serious intellectual rival to Confucius
 and the orientation associated with him. Indeed, crucial aspects of the teaching attributed to Mozi and members of the community he founded—the “Mohists
”—appear framed as if repudiations of cherished Confucian notions.1 There is even an entire chapter of the Mozi text dedicated to attacking the failings of the Confucians (chapter 39, “Against the Confucians”). This favor was not unreturned—the 
                Mencius
                
               names Mozi (together with Yang Zhu
) as a source of pernicious doctrine that led the world astray (3B9; see also 3A5, 7A26). It is thus unsurprising that the Confucian Xunzi also singles out Mozi for criticism.
A first indication of the relative importance that the Xunzi places on Mozi as an intellectual opponent is the fact that the latter is explicitly identified as an opponent thinker in the Xunzi corpus more times, by far, than any other rival master.2 And this is not counting cases in which Mohist ideas are commented upon without any attribution at all (e.g., HKCS 18/87/17–18).3 There is thus prima facie evidence that at least some aspects of Xunzi’s own thinking have been shaped by a felt need to respond to Mozi’s ideas. A survey of the relevant passages reveals that the main bone of Xunzi’s contention with Mozi concerns the latter’s critique of Confucian ritual and 
music
, and beyond that, the Mohist doctrine of frugality
 more generally (a brief overview of this critique is in Sect. 2 below). We can divide Xunzi’s discussion into the following distinct steps, which will also structure this study:
First, Xunzi argues in chapter 10, “Enriching the State,” that Mohist frugality is founded on the mistaken belief that the natural world inadequately provides for human needs. Once this mistake is corrected, Mohist frugality is shown not to be necessitated by empirical facts about the world (Sect. 3).
Second, Xunzi suggests that Mohist frugality is incompatible with the establishment of hierarchical
 and unequal social divisions
, ostensibly a necessary feature of any orderly
 and harmonious society. But as we shall see below, there does not seem to be enough of a relevant difference between his views and those of Mozi for the criticism to be well founded (Sect. 4).
Third, though Xunzi might have exaggerated the difference between himself and Mozi on the issue of social divisions
 considered more generally, at least one aspect of his criticism against Mozi is entirely cogent. Xunzi argues that Mohist frugality
 is incompatible with the conspicuous display and regulation of privileged consumption associated with the rulers’ courts. But these are measures that rulers use to secure their political power—and by implication, to create and maintain social and political order
—within the context of a hierarchical
 and unequal society. Since Mozi does not question the desirability of such a social-political structure, Xunzi’s criticism is cogent (Sect. 5).
Fourth, in each of the previous criticisms, Xunzi takes for granted the legitimacy of Mozi’s aims, arguing merely that Mohist means are in fact counterproductive to, and Confucian means are much more consistent with, those same aims. This raises the question as to whether Xunzi ever appealed to values that are not shared by Mozi in his critique of Mohism. A consideration of Xunzi’s account of ritual and music indicates that the answer is yes—Xunzi prizes ritual and music not merely for their utility, but also for their aesthetic value—even though there is also a strain of his dialectic that remains highly pragmatic. For instance, he appeals to effects of ritual and music that are, in principle, recognizable as desirable from a Mohist point of view. More interestingly, several features of Xunzi’s account relates to important aspects of Mohism: his attention to concerns of social justice
, his appeal to reasons that could be appreciated by doctrinal outsiders, and the structuring of his own doctrine in consequentialistic
 terms (Sect. 6).
In all, Xunzi’s discussion of Mozi is marked both by an explicit and argued opposition to the latter’s proposals, but also many crucial points of concurrence. Some of the overlap is given sharper relief precisely when we think through the presuppositions underlying Xunzi’s criticism of Mozi. The chapter closes with the observation that the apparent vehemence in which Xunzi’s criticisms are expressed is best understood when we remember that the Confucians and Mohists were competing within the same ideological space (Sect. 7).

2 The Mohist Critique of Confucian Ritual and Music
Before proceeding to discuss Xunzi, it would be useful to briefly recapitulate the Mohist critique of the Confucian orientation. Traditionally, the main source of Mozi’s thought is the eponymous text comprising 71 chapters, though many of these chapters are marked “missing” in the received text (Graham
 1993; Knoblock
 and Riegel
 2013: 14–16; Johnston
 2010: xxv–xxxiv). Here, two caveats should be kept in mind. First, while it is clear that Xunzi was familiar with Mozi’s views, it is less certain whether he came through them by hearsay, or whether he actually read texts related to the received Mozi. This means that if Xunzi misrepresents Mozi’s views, part of the explanation may lie in the way that he came to know about them. Second, the Mozi—as with other early Chinese texts, including the Xunzi—forms a composite entity possibly composed by different writers across a good length of time (Fraser
 2010). In order not to overcomplicate the presentation, the study will draw upon the Mozi as the source for Mohist ideas without thereby claiming or assuming that the corpus is penned by a historical Mozi, or that its parts are even completely consistent with each other. But, following Xunzi, we will refer to “Mozi” as his opponent throughout.
In order to keep this study within manageable limits, we will also limit our attention to the ethical and political chapters of the Mozi (chapters 8–37, 46–50), since all of Xunzi’s explicit discussions of Mozi or Mohism relate to recognizable doctrines from these chapters. The Mozi “Core Chapters” (8–37), in particular, contain the most extensive and systematically argued treatments of the ideas that Xunzi criticizes. The above restriction is not meant to imply that other parts of the Mohist corpus do not relate in meaningful ways to the Xunzi. Chapter 22, “On Correct Naming,” appears to be strongly influenced by the discussions in the logical and scientific chapters of the Mozi (chapters 40–45). A.C. Graham
 is even “strongly tempted to see it as a digest of the techniques of Mohist disputation adapted to Confucian purposes” (Graham
 1978: 63; 1989: 261–67), though to be fair, the ethical and political emphasis is more explicit in Xunzi (Chen
 1996: 149).4 But since these sections of the Mozi are regarded as having been composed by members of a “Later” or “Neo-Mohist” school (Graham
 1978: 22–25), and since a proper assessment of the influence of Neo-Mohist logic upon Xunzi—a difficult subject in its own right—demands and deserves its own study, they will be set aside for present purposes.5

The Mozi “Gong Meng” 剬孟 chapter reports a programmatic statement of Mozi’s disagreement with the Confucian orientation. The passage presents Mozi as identifying “four precepts of the Confucian Way that are capable of bringing woe to the world” (48.14): First, their refusal to take Heaven
 and the spirits
 as sentient. Second, their lavish funerals
 involving multi-layered coffins, quantities of burial garments, funeral processions as logistically elaborate as moving house, and their prolonged bereavement, involving 3 years of weeping, rising only with help and walking with a staff—presumably from the sheer exhaustion of mourning and faintness induced by grief. Third, their lavish courtly music displays involving a multitude of musical instruments.6 And fourth, their holding that fate governs whether one becomes poor or rich, whether one will die prematurely, whether order and chaos will prevail, and whether the states will enjoy security or face danger, such that human wisdom and application have no effect. Xunzi does not respond explicitly to the first and the fourth complaints, though it is not impossible to infer his views on the issues involved. For instance, Xunzi’s remarks in chapter 17, “Discourse on Heaven,” about the problems with relying on a view of Heaven
 and the spirits
 as being sentient and likely to intervene in human affairs to uphold the moral order may well be implicitly directed at views held by the Mohists (see e.g., HKCS 17/82/8; Xue
 2007: 97). In contrast, his explicit discussions and criticisms of Mozi relate directly to the second and third complaints, and this study will thus focus more specifically on them.
The problem with the various Confucian precepts, as Mozi is made to present the matter, is that people who conduct themselves according to them—both rulers and ruled—will waste valuable resources and neglect their proper duties, and it is in this sense that the Confucian Way is capable of bringing woe to the world. The charge captures a recurring motif of Mohist argumentation: their subjecting various practices and doctrines to the criteria of good consequences. Practices and doctrines that, if adopted by people in their conduct, would bring about li 利 (“benefit”) to the people of the world are yi 義 (“righteous”), while those that bring about the opposite are rejected and condemned as unrighteous. This general procedure is invoked in the more extensive treatments relating to each of the four Mohist complaints in the “Core Chapters” (see e.g., 25.3, 31.16, 32.1 and 35.11). Note that the Mohists do not explicitly identify the Confucians as their opponents, for instance, when criticizing elaborate funerals and court music. Nonetheless, the criticisms are directed at practices and notions that many Confucians ostensibly endorsed.
Mozi’s appeal to good consequences in his argumentation is an aspect of a more general feature within his thinking: the striking concern with reliable and publicly accessible standards against which all proposals for action are measured (Loy 2008; Fraser
 2010). That the people of the world would be benefited if the proposal were to be implemented as policy is one such standard (see 25.3, 35.3). Though the Mohists sometimes speak expansively of that which benefits the world, and conversely, that which harms the world (e.g., 25.4), they often have more specific considerations in mind. For instance, in their arguments against lavish burial and elaborate music displays, they highlight material wealth, large population, social and political order, peace between states and the absence of oppression as the benefits they have in mind (25.1–3 and 32.5). The chapter “Against Music” also highlights three things that the common people worry about: that there will be enough food, clothing and rest (32.4). In general, lavish funerals and elaborate music displays are condemned on the basis that they do not contribute to addressing the above concerns (25.6–8, 32.4–5); instead, they add to the burdens of the people. Lavish funerals involve the burying of useful resources (and human sacrificial victims) that could otherwise be gainfully utilized (25.4), while expensive courtly music displays are sustained by taxes and corvée labor levied upon the common people and divert them from useful productive activities (32.3, 6, 8–9). In both cases, their practice by the ruling elite also takes away from time that should be more fruitfully spent attending to administration (25.5, 32.7, 9–10).
In all, the Mozi argues on the basis of a specific rather than generic conception of what counts as the relevant sorts of benefit. Allied to this conception of benefit is a narrow conception of utility: for instance, 

                aesthetic
                
               considerations do not count (see later Sect. 6). The two versions of “Moderation in Use” (Mozi chapters 20 and 21) urge against expending resources when making implements in ways that do not add to the items’ fulfilling their functions or are merely ornamental and decorative (20.1). But it is not that the Mozi is simply insensitive to aesthetic considerations. One passage openly concedes that its arguments in no way imply that music is not pleasing or that ornaments are not beautiful (32.2). Rather, what matters is that the elaborate and expensive forms of ritual and music so favored by the Confucians fail to promote the world’s benefit and arguably do the opposite. As the opening passage of “Against Music” puts it, the ideal ruler eschews “what the eyes find beautiful, what the ears delight in, and what the mouth considers sweet” whenever the pursuit of such things deprive people of the resources needed for food and clothing (32.1). Mozi chapter 7, “Three Arguments” (a brief essay probably composed later than the “Core Chapters”), concedes that the ancient sage kings, who are supposed to be the very models of proper conduct and policy according to the Mohists, had musical displays. It is just that they had “very little” music and thus as good as “none.” The chapter also observes that the decline of sage kings’ order in subsequent history is correlated with the rise of increasingly elaborate forms of music. Given the above, there is thus some support for Whalen Lai’s
 speculation that that “farmers singing songs during planting season” would have been fine for Mozi, “unless and until they over extend themselves” and begin to cause problems (Lai
 1993: 137).
Note that apart from their concern with benefit and utility, there are clues in the text that another crucial dimension of the Mohists’ critique of Confucian ritual and music relates to what we might call social 
                justice
                
              . To recall, part of the problem with music displays is that the enjoyments of the aristocracy are funded by the exploitation of the common people (32.3, 5, 8). This seems connected with the fact that the strong oppressing the weak (as opposed to a more general notion of conflict or banditry) is highlighted in the text as a specific harm to the world (32.5; see also 15.2 and 16.1). In “Moderation in Use,” it is mainly the expenditures of the aristocratic and ruling classes—“the great officers’ love of accumulating pearls and jade, birds and animals, and dogs and horses”—that come under attack. And the Mozi attacks them on the reasoning that if such extravagances are done away with, there would be more resources to meet the common people’s basic needs (20.2). In other words, Mozi and his followers are partly motivated by the notion that the elite practices they attack involve an 
                unjust
                
               economic imposition upon the common people, who do not seem especially benefited by these practices in ways that they care about. Understood this way, Mohist 
frugality
—and by implication, the Mohist rejection of Confucian ritual and music—involves not just a general injunction regarding the use of resources (material and human) but also a set of strictures regarding the legitimate use or legitimate appropriation of resources by the ruling elite.


3 On the Empirical Basis of Mohist Frugality
As mentioned earlier (Sect. 1), Xunzi’s “Enriching the State” contains one of the sustained criticisms of Mozi and especially the latter’s insistence upon frugality. Xunzi makes two distinct arguments. First, that Mohist frugality is founded on a mistaken belief about the natural world, and second, that it brings about disastrous consequences. This section will focus on the first argument. As we shall see below, though Xunzi’s objection is a cogent one, it is by no means fatal to Mohist frugality. Interestingly enough, Xunzi takes pain to emphasize that he is not out to slander Mozi, only to point out that Mohist frugality “simply cannot avoid” consequences that can be assessed as undesirable even from within the Mohist perspective. He hints at the nobility of a Mozi toiling for the welfare of the world “by wearing crude garments, using a rope for a belt, eating only bean soup, and drinking only water,” but insists that it is all for naught since he has already “hacked away at the root of things and dried up their source, so that the whole world was scorched” (HKCS 10/45/13–14).
Xunzi begins his criticism by saying that Mozi “worries very conspicuously about insufficiency for the whole world” (HKCS 10/44/20). From the context, the insufficiency at issue relates to resources for basic material goods (e.g., food and clothing). Xunzi observes how the world supplies a variety of resources—agricultural produce, fish, fowl and other animals with features suitable for human use. All in all, “the way Heaven and Earth give birth to the myriad things is such that there is originally [or perhaps “assuredly”] an abundance sufficient to feed people.” He thus concludes that Mozi’s worry is exaggerated and misplaced; “Instead, the common disaster facing the world is that chaos harms it” (HKCS 10/44/20 – 10/45/6). Xunzi’s point, however, is probably not that Mozi or the Mohists are ignorant about agriculture, or that they neglected to pay attention to chaos—which would have been very uncharitable (see Mozi 14.1, 25.5–7, 31.1, 32.5). Rather, his point seems to be that Mozi has mistakenly believed that the world suffers from a gross inadequacy that necessitates the austerity proposed.
While Xunzi does not spell out his reasoning in more detail, features of Mohist doctrines relating to frugality could be taken as inviting such an imputation. For the Mozi teaches that the various man-made implements each have their intended function, and one should not expend resources when making implements in ways that do not add to the items’ fulfilling their functions or are merely ornamental and decorative (20.1). Similarly, things that the eyes find beautiful, the ears delight in, or that the mouth considers sweet are to be eschewed since their pursuit expends resources that could be used to meet basic material needs (32.1; see Sect. 2 above). One way to make sense of these strictures, taken at face value, is to see Mohist doctrine as assuming that the use of any resource for ornament and decoration goes hand in hand with the people’s more basic needs not being met. To use John Knoblock’s
 formulation, Xunzi’s contention is that Mohist frugality “would make sense only in a world suffering from gross inadequacy” (K II.116).
Now, if Xunzi is right to think that Mozi was basing his proposals upon such an assumption about the world, then he would be right to criticize him for relying upon such an extreme appraisal of the world’s resources. It is simply not true, in general, that using up resources to decorate one’s dwellings leads inevitably to people going cold and suffering hunger. This, however, does not rule out the possibility that a bleaker assessment might well be entirely appropriate within a particular set of circumstances, for instance, when shipwrecked on a desert island; or for that matter, in particular times and places in Warring States Era China. Xunzi may well have conceded a version of this point—in one of his “working songs,” he says:The present era has not one true king.
It puts the good and worthy in dire woe.
Violent people feast upon fine meats.
Those who are ren have mere dregs to swallow.
Ritual and music are smashed and cease.
Sages go into hiding and lie low,
While the methods of Mozi spread and grow. (HKCS 25/120/16 – 25/121/1)

Even if Xunzi is not conceding that the methods of Mozi are ever justified, he does suggest that those same methods are perceived as attractive and command the adherence of people on account of the specific conditions of the times (see also Johnston
 2010: lxxii).
But Xunzi is not claiming that the world possesses some implausible super-abundance of resources. The state of nature
 argument at the beginning of his chapter 19, “Discourse on Ritual,” makes it clear that, for Xunzi, the world’s resources are scarce relative to the sum of human wants—scarce enough to engender fighting and contention if the pursuit of those wants is unregulated (HKCS 19/90/3–5). Within “Enriching the State” itself, he will say that “The way to ensure sufficiency for the state is to keep expenditures frugal, to enrich the people, and to store up well any surplus”—precepts that would have warmed Mozi’s heart—though he insists that Confucian 
ritual
 provides the right way to do so (HKCS 10/42/23; see also Xue
 2007: 96; Liu
 2010: 7). Nonetheless, for Xunzi, material insufficiency (outside of the state of nature
) is not the default condition of human beings but the outcome of human failure—for instance, living by a faulty dao (including the Mohist dao of frugality). As he puts it in chapter 17, “Discourse on Heaven,” so long as people cultivate the Way, strengthen the “fundamental works” (i.e., agriculture, and the building of infrastructure relating to it) and “moderate expenditures,” then not even Heaven
 can ruin us. Conversely, if human beings do the opposite, then not even Heaven
 can enrich us (HKCS 17/79/16–19).
The upshot is that Mohist frugality is, extreme circumstances excepted, not necessitated by any reasonable appraisal of how the world is like. This seems right; but one needs to be careful about the significance of Xunzi’s argument. That argument poses a fatal challenge to Mohist frugality only if the latter entails a level of austerity that can only be justified given an extreme underestimation of the world’s resources. And yet as mentioned earlier (Sect. 2), there is evidence that Mohist frugality, apart from its potentially being a general injunction regarding the use of resources (material and human), also implies a set of strictures regarding the legitimate use or legitimate appropriation of resources by the ruling elite. This second dimension of the doctrine is not so much about a general and possibly extreme frugality as much as it is a rejection of expensive ritual forms, lavish burials
, 
music
 displays, and other sorts of courtly extravagances as involving an unjust
 imposition upon the common people.
All in all, granting the force of his first argument, Xunzi at best removes what could have been a fatal objection against Confucian ritual and music: had the world been as poor in its bounty as Mozi is thought to believe, to expend resources on Confucian ritual and music just is to deprive people of food and clothing. But granting that the world does not suffer from such material inadequacy, it does not follow that ritual and music are good things. Other arguments are needed to establish such a conclusion, and we can think of Xunzi’s first point regarding the allegedly mistaken empirical basis of Mohist frugality as preparing the ground for those arguments. If the above is right, then Xunzi’s first argument, while cogent, is not fatal. Xunzi will need other arguments if he is to properly criticize Mohist frugality (Sects. 4 and 5).

4 Order and Inequality
The allegedly faulty empirical basis of Mohist frugality aside, Xunzi also argues that Mohist frugality has consequences that can be assessed as counterproductive with respect to aims that Mozi recognizes. As he puts it, if Mohist frugality is “put into practice, then all under Heaven will exalt frugality but only become poorer,” and “the people will denounce feuding but only struggle with one another more each day,” and though they “engage in laborious and bitter toils” they will actually be exhausted and in material want—ostensibly the very conditions that the Mohist proposals are aiming to prevent. Conversely, Xunzi also argues that if ritual and music—‘wasteful’ from the Mohist perspective—were put into practice, “then all under Heaven will be peaceful and prosperous” and the people will be profitably engaged in labor and not suffer material want (HKCS 10/45/23 – 10/46/4). But how exactly is Mohist frugality supposed to result in making the world chaotic and impoverished? In this and the next section, we consider two answers to this question.
According to Xunzi, Mohist frugality, if implemented as policy, would have people “uncomfortably wearing coarse clothes and eating bad food,” denied music, and living by an arrangement in which “toils that are laborious and bitter” are taken to be first in merit, with the work divided evenly between erstwhile officials and commoners (HKCS 10/45/8–9). This last comment also relates to an otherwise puzzling statement in chapter 6, “Against Twelve Masters,” where Xunzi says that Mozi disdained “ranks and classes,” did not accept “distinctions and differences,” and failed to “discriminate between lord and minister” (HKCS 6/21/19–20; see Sect. 1), and the related statement in chapter 17, “Discourse on Heaven,” that Mozi “saw the value of making things uniform and did not understand the value of establishing differences” (HKCS 17/83/4).

Now, according to Xunzi, it is our having 

                bian
                
               辨 (“distinctions”) that makes us human and separates us from other sensible animals
—distinctions that are meant to be inherently action-guiding and constitutive of all human dao 道
 (HKCS 5/18/13–17). The most important type of bian is 
fen 分
 (“social divisions”). Social divisions often involve inequalities of worth, power, or access to wealth. Some of these inequalities manifest themselves in unequal ranks and classes, for instance: those associated with positions of authority and subordination (HKCS 11/54/13–14, 11/55/7), or having to do with degrees of seniority, and ranks of nobility and baseness (HKCS 10/43/1). Another set of social divisions involves the assignment of unequal status on the basis of objective inequalities, for instance: sagacity and worthiness as opposed to ignorance, and ability as opposed to incompetence. In Xunzi’s ideal social arrangement, these objective qualities would translate into corresponding allotments of status and emolument (HKCS 4/17/1–2). As a Confucian, Xunzi also thinks that the best system of social divisions is that given by the ritual order
 created by the ancient sage kings (HKCS 5/18/17–18, 10/43/1; see also 4/17/1–2).
Now, in criticizing Mozi for valuing uniformity and failing to see the value of establishing differences, Xunzi should not be understood as saying that the latter denies the existence or the legitimacy of action-guiding distinctions in general. Whatever “uniformity” he thought that Mozi overemphasized, it seems unlikely that Xunzi have confused him for the author of the 
                Zhuangzi
                
               chapter “Discourse on Making Things Uniform.” Nor does Xunzi couch his criticism exclusively as targeting a Mohist rejection of a specifically Confucian ritual system of social divisions. His criticism is most plausibly taken as relating to the issue of social divisions. For Xunzi, there is no flourishing
 human life outside of society since only with the cooperation and division of labor made possible by society does humanity gain dominion over the lower animals and the natural world in general. But the crucial point for Xunzi is that a functioning society itself is made possible by the existence of social divisions involving unequal authority, worth, and access to wealth, without which there can only be conflict and chaos, and as a result, poverty, weakness and an inability to command the use of the myriad things in the world (HKCS 4/16/18 – 4/17/6, 5/18/14–16, 9/39/15–16, 10/42/12–21). This means that, for Xunzi, to the extent that Mohism entails a form of uniformity opposed to unequal social divisions, ranks and classes, the implementation of Mozi’s dao will conflict with the possibility of there being an orderly
 and commodious human society at all. As John Knoblock
 puts it: “Xunzi rejected [Mozi’s] views because they attacked the 
hierarchical
 principle of government and the natural inequality of men and things, which must be recognized in society as in Nature” (K I.60; see also Li 1979: 96).

Further support for the above interpretation might also be gained by relating Xunzi’s criticism to the characteristically Mohist doctrine of jian’ai 兼愛
 (“Impartial Caring

”). Liang Qixiong
, citing Liang Qichao
, picks up on a Mohist formulation of what is to be done if people were to adopt “Impartial Caring” in his comment on Xunzi’s criticism of Mozi in Xunzi chapter 6, “Against Twelve Masters”—they are to ai 愛 (“care”) for other people as they do themselves, other groups as they do their own groups (Liang


                
               1988: 61). Elsewhere, when commenting on Xunzi’s charge that “Mozi saw the value of making things uniform and did not understand the value of establishing differences,” Liang goes as far as to speak of how Mohist “Impartial Caring” and “Exalting Unity” involve a stance of “taking absolute equality as the ultimate way” (Liang
 1988: 231).
But the situation is hardly clear. The Mohist formulations suggest that for them, certain sorts of distinctions (e.g., between kin and non-kin) are not as morally relevant when it comes to whether we ought to care for people’s welfare, as other people (including Confucians) are wont to think they are (see 14.3, 15.2, 16.2). But there is a conceptual gap between saying that certain specific distinctions between people are not morally relevant in relation to a certain range of possible interactions, on the one hand, and saying that people ought to treat each other exactly alike in all respects—let alone the further and much more radical claim that social divisions, ranks and classes, inequality of power, honor or access to resources are all illegitimate.7 In any case, Xunzi, unlike Mencius
 (3A5), does not explicitly target jian’ai or its equivalent for criticism. In fact, the phrase appears only once in the Xunzi (HKCS 25/121/8) where it seems to be used positively, even though it is not clear if Xunzi intends the phrase to mean anything recognizably Mohist. In any case, even if we take for granted that Xunzi opposes Mohist jian’ai, it does not follow that he does so because the latter is contrary to social and political hierarchy.8

In addition, the Mozi is replete with references to “kings, dukes, grandees and officer-gentlemen”—people who are assumed to rule over the larger mass of commoners. The “Exalting Unity” chapters (Mozi, chapters 11–13) even describe and endorse a social-political system which consists of an ecumenical social and political hierarchy with a Son of Heaven at the apex (above whom is Heaven
), his immediate ministers, the feudal princes, and layers of “leaders and elders” down to the village level (see 11.2, 12.2, 13.3). The “Exalting the Worthy” chapters (Mozi, chapters 8–10) also propose that 
worthy
 people elevated to office in government should be given titles of nobility, emolument and authority, again implying that a functioning society conceived along Mohist lines will involve inequality in status, access to goods and power (see e.g., 9.3). In all, there is hardly any direct textual basis for the idea that Mozi “attacked the hierarchical principle of government and the natural inequality of men and things,”9 or that he intends his jian’ai doctrine to imply such an outcome.

In fact, it is hard not to notice just how much agreement there is between Xunzi and Mozi on these issues. They both seem to assume that an orderly
 society will have a hierarchical structure with all sorts of inequalities in status, access to material goods and power. Both are concerned that these inequalities ought to reflect objective differences in ability and virtue. The argument of “Exalting Unity” is even that the existence of a hierarchy (enforcing and socializing people into a unified morality) is a necessary condition for order
 within human society (Loy 2005). And even though he might disagree with Mozi over exactly who counts as “worthy” or “able,” Xunzi helps himself to the characteristically Mohist slogan to “exalt the worthy and employ the able” in government.10 He envisions a social and political arrangement in which worthy children of commoner rank can be promoted to positions of great authority while unworthy children of “kings, dukes, gentry and grand ministers” are to be relegated to the ranks of commoners (HKCS 9/35/3–6), again, an idea associated with Mozi (see e.g., 8.5; see also Xue
 2007: 97–98 and Liu
 2010: 6–7). Given the above, if Xunzi’s criticism of Mozi is really that he rejects “the hierarchical principle of government and the natural inequality of men and things,” then Xunzi would be conflating a rejection of his preferred system of ranks and classes and perhaps his preferred way to mark them, with a rejection of ranks and classes altogether.
Still, even if Mozi does not directly attack the hierarchical principle of government and society, it might still be the case that Mohist 
frugality
 has such as an unintentional consequence. This brings us back to Xunzi’s comment in “Enriching the State” that Mohist frugality has the consequence that toilsome work would be evenly divided between officials and commoners (HKCS 10/45/8–9). Liang Qixiong
 speculates that, because their teaching is so austere, everyone (in a society arranged along Mohist lines) will enjoy the same level of consumption—that being the reason why the doctrine ends up not discriminating between lord and minister (see Liang
 1988: 61). Consider also that for Xunzi, 
ritual
 has the function of marking, and in some cases, constituting social divisions. But it might now be plausibly argued that if Mozi has his way, he will be without the means by which the very social divisions and differences of rank that he assumes can be constituted or marked.
While suggestive, the above lines of thinking still do not leave us with a cogent criticism of Mohism. The fact that Mohist doctrine, as it is presented, takes for granted social divisions, ranks and classes, inequality of power, honor or access to resources, and the fact that there are passages in the Mozi explicitly committed to the idea of hierarchy and inequalities reflecting objective differences in abilities constrain any charitable interpretation of what Mohist frugality is supposed to entail. In all, the balance of textual evidence suggests that whatever Mohist frugality requires, it is not meant to entail a condition in which social divisions, ranks and classes becomes impossible. Now, it might be the case that Mozi’s preferred system would have made it impossible or difficult to mark or constitute the specific social distinctions
 favored by Confucians. Consider his views on funeral
 practices: no allowance appears to be made for variations in funerals
 between, say that of a king and that of a farmer, or between one’s parent and one’s most distantly related cousin (25.10). But at best, this shows that Mozi is unenthusiastic regarding certain specific distinctions
—those that the Confucians care about. It still does not show that Mozi’s system would entail the lack of social divisions, ranks and classes simply, or that it is meant to dispense with such things. And the fact that divisions and inequalities assumed by Mozi will not be marked or constituted by Confucian ritual and music
 also does not entail that there is nothing by means of which they can be marked or constituted.
The above suggests that Xunzi’s criticism of Mozi—if construed as saying that the latter “disdains ranks and classes,” and “does not accept distinctions
 and differences”—is misplaced. Their opinions on these issues are ultimately not sufficiently unlike each other at that level of generality to properly ground the sort of objection that Xunzi appears to have in mind. If there is a genuine disagreement remaining, it will have to be about just how much resources a society needs to expend beyond meeting basic needs just in order for it to have a functioning system of social divisions, ranks and classes; and beyond that, whether a Confucian as opposed to a Mohist system of social divisions, ranks and classes is to be preferred. The debate is not over whether a functioning society would involve social divisions, ranks and classes.

5 Conspicuous Display and Privileged Consumption in Authoritarian Regimes
As stated earlier (Sect. 4), Xunzi argues that Mohist frugality has counterproductive consequences. Specifically, if implemented, it results in making the world chaotic and impoverished. In the last section, we considered one possible way that Xunzi suggests how this might be the case. But as we concluded in that discussion: a charitable interpretation of Mohist doctrine as a whole would not be easily reconciled with the notion that Mohist frugality entails a rejection of social divisions. A second, more fruitful possibility is highlighted by some of Xunzi’s explicit comments in “Enriching the State.” There, one crucial bad consequence that Xunzi thinks will result from Mohist frugality is that rewards and punishments
 will not work (HKCS 10/45/8–10)—a state that operates on the basis of Mohist frugality would lack the necessary wherewithal for incentivizing the special contributions of the worthy and capable, and the means for discouraging the activities of the unworthy. When that happens, Xunzi argues, the very foundations for flourishing
 human existence are undermined (HKCS 10/45/11–13). In other words, Mohist frugality involves a “counter-productive focus on the fiscal bottom line and willful disregard of the fact that material goods represent one of the best incentives at the 
ruler’s
 disposal” (Nylan
 2001: 83).
The nature of Xunzi’s charge against the Mohists is helpfully revealed by his description of the 
orders
 of the “former kings
.” These orders are presented as a sort of mirror image of the Mohist proposals: they bring about orderly and harmonious society in ways that the Mohist proposals would allegedly make impossible. According to Xunzi, the former kings understood that access to “beautiful things and ornaments,” “wealth and generous endowments” in general, are necessary for the management of subordinates. The ruler’s ostentatious display, conspicuous consumption and distribution of sumptuous goods for privileged consumption are supposed to serve important functions. First, they “caused all the people in the world to know that what they wished for and desired lay here with the kings,” and consequently, the former kings were able to incentivize people to come forward to serve their rule. Second, they “caused the people to know that what they feared and dreaded lay here with the kings,” and by that means, the former kings were able to inspire awe, presumably by making manifest the distance between them and their subjects. The result is that people were discouraged from activities that violate the former kings’ rule. Third, as Michael Nylan
 phrases it, they “foster a belief in the underlying fabric weaving disparate groups together in such a way that ‘each found his proper place’ in a coherent and unified whole” (Nylan
 2005: 26; see HKCS 10/45/21–22).
In sum, according to Xunzi, it was the former kings’ conspicuous display and distribution of sumptuous goods for privileged consumption that enabled them to maintain their rule over the people and thus maintain an orderly and harmonious social and political order in which “the myriad things will obtain what is appropriate to them” (HKCS 10/45/16–21). Mohist frugality, according to Xunzi, has consequences that render the desirable outcomes described above unachievable. To make this point, Xunzi does not need to uncharitably impute an extreme austerity to what is required by Mohist frugality, or question-beggingly measure the Mohist proposals against sectarian Confucian concerns. All he needs to assert is that whatever else Mohist frugality requires, it surely rules out the ostentatious display, conspicuous consumption and distribution of sumptuous goods for privileged consumption associated with courtly life. This meant that Mohist frugality, if implemented, will ultimately bring about chaos and poverty not because it undermines the general possibility of social divisions as such, but because it makes unavailable a specific set of measures that enables the rulers to establish and maintain social and political order.
There is much in Xunzi’s argument that Mozi can agree with. The “Exalting the Worthy” series of chapters argues that in order to incentivize worthy
 and capable people to come forward and be retained, the princes need to confer upon them honor in the form of titles and ranks, substantial emoluments, and genuine authority (see 8.5, 9.3). The reasoning is that the common people will not respect the officeholder otherwise—especially if he is promoted from a lowly background. Mozi’s reasoning concurs with Xunzi’s point that some sort of manifest distance between rulers or officials and their charge is necessary for securing the latter’s compliance. Just as crucially, Mozi also implies that the worthies are themselves at least partly motivated by the lure of these advantages—the text presents the worthies as complaining that they have been unfairly used when these goods fail to materialize (9.4; see also Loy 2013a: 211–15). What Xunzi and Mozi clearly could not agree on is whether the conspicuous display and distribution of sumptuous goods for privileged consumption associated with courtly life are necessary to the creation and maintenance of harmonious and orderly social and political order. Who, then, is right?
Historically, it was Xunzi’s position that was endorsed by thinkers associated with the imperial court, and used to justify its conspicuous display and distribution of sumptuous goods for privileged consumption. This is not to say that dissenting voices cannot be found, some of which even espouse objections that are reminiscent of Mohist opinions (Nylan
 2005: 31–32). Nor is the use of such measures of statecraft unique to pre-modern China: display and conspicuous consumption—everything from sumptuous feasting to extravagant burial
—were the standard way used by elites the world over to assert and maintain their status, and by implication, the legitimacy of their power over the non-elite.
More generally, Xunzi’s account of how the former kings used display and conspicuous consumption to solidify their rule conforms to the very logic of political survival in the context of regimes in which leaders enjoy power over the mass of the population in virtue of the support of an elite that is small in number relative to the population at large, i.e., non-democratic regimes in general.11 In such regimes, leaders remain in power to the extent to which they are able to reward their small group of essential supporters, or ruling coalition—whether a landed aristocracy, or mercantile elite, or praetorian guards—with private goods. (In democratic regimes, i.e., regimes in which the group of such supporters is much larger relative to the population as a whole, the provision of public goods is a more efficient way to reward one’s supporters.) In addition, rulers can strengthen their hold on power by enlarging the pool of people who could, in principle, join the coalition and enjoy the benefits thereof, relative to the size of the ruling coalition itself. This encourages people who are not already part of the ruling coalition to seek the rulers’ favor through service and loyalty, in the hope of receiving a share of the rents that come with being in that group. Conversely, the same measures keep the current members of the coalition on their toes by letting them understand that they are replaceable.
The ruler’s conspicuous display and distribution of sumptuous goods for privileged consumption are therefore, exactly as Xunzi says, measures by which he “caused all the people in the world to know that what they wished for and desired lay here with the kings,” to “know that what they feared and dreaded lay here with the kings.” Now, Xunzi does think of the ruler’s role in more high-minded terms elsewhere. For instance, he speaks of the ruler as if mother and father to the common people at one point in chapter 9, “The Rule of a True King” (HKCS 9/39/4). But the fact that his advice in chapter 10 is presented as an account of the “former kings” indicates that he is not merely talking about what the rulers of his time do without thereby endorsing their practices. And he certainly cannot be basing his criticism of Mohist 
frugality
 on what the former kings did if he does not, to some extent, think that what they did was justified. This suggests that Xunzi does not eschew hard-headed political realism


 where necessary, for instance, when giving advice about how a ruler can best deal with current and potential members of the elite, the primary target of the courts’ conspicuous displays and privileged consumption.
Since rulers in authoritarian regimes risk losing power if they fail to incentivize current and future members of their ruling coalition, Xunzi’s claim that the relevant measures are necessary conditions for the creation and maintenance of a stable social and political order is eminently sensible when seen from the perspective of the logic of political survival in the context of non-democratic regimes. And in this sense, his criticism of Mozi is entirely cogent. Mohist frugality—understood as entailing a rejection of the ruler’s conspicuous display and distribution of sumptuous goods for privileged consumption—is vulnerable to Xunzi’s criticism precisely because Mozi shares similar authoritarian assumptions about what counts as a viable social and political form. It is not that Mozi does not appreciate the power and necessity of incentives; as discussed earlier, he does. Rather, if there is a gap in Mozi’s thinking, it would be that unlike Xunzi, he does not seem to be as aware that extravagant consumption and lavish display—entirely wasteful from the point of view of Mohist frugality—are required for the functioning of any large scale authoritarian regime. Mozi’s criticism of the courtly practices that Xunzi defends, if it is to have any purchase at all, requires a more fundamental rethinking on his part regarding the feasibility of alternative social and political forms.
By the same token, Xunzi’s support for these same practices as measures of statecraft becomes less plausible when it is no longer embedded within the pre-modern political context—a context not shared by modern readers. It is one thing to say that elite extravagant displays and conspicuous consumption are necessary ingredients of political order and stability within certain contexts. It is something else to think that harmonious and commodious society is impossible without them. Nor is it especially plausible to think that the social and political order of a functioning modern democratic society is constituted by elite extravagant displays and conspicuous consumption. But this rejoinder should not be taken too far: even 

                liberal
                
               democratic societies often need their dose of pomp and circumstance, monuments and parades to “initiate, strengthen, and enhance feelings of solidarity, pride, and reverence,” all “in the service of liberal political values” (Wingo
 2003: 15, 24). This is the kernel of Xunzi’s teaching, suitably updated, that remains current. But Xunzi’s actual argument in chapter 10—that extravagant display and conspicuous consumption are needed by an authoritarian regime to maintain its rule, which in turn is needed just so that there can be social and political order—is less persuasive.
Finally, while Mozi, like Xunzi, assumes an authoritarian and hierarchical
 political order, he does add that even the Son of Heaven, i.e., the ruler of the ecumenical political order, is answerable to Heaven
, and to public, objective norms that are meant to be accessible to Mohists and non-Mohists alike. He also holds that social order can obtain only when everyone from ruler to commoner converges upon a common set of norms governing the distribution of rewards, punishments and human favors more generally. This suggests that for Mozi, it matters that social and political norms are endorsed by the people at large, and enforced by peer appraisal and sanction rather than being a merely top down imposition (see e.g., 13.1). So, although both thinkers assume an authoritarian political form, Mozi’s overall thought is less autocratic than that of Xunzi. The commoners are not merely the objects of “moral transformation” but bearers of interests that should be protected against unjust
 extractions by the elite. All this is also of a piece with Mozi’s concern with social justice
 and explains his insistence upon a more modest display of power on the part of the ruler. So ironically, even while the kernel of truth in Xunzi’s account—that pomp and circumstance matter—continues to be operative even in modern liberal democratic societies, Mozi’s criticism speaks powerfully to our more egalitarian instincts.

6 Aesthetic Value, Public Reason and Consequentialism



In the criticisms discussed in the previous sections (Sects. 4 and 5), Xunzi can be read as taking for granted (at least for the sake of argument) the legitimacy of certain Mohist aims, e.g., preventing chaos and poverty, securing order and material sufficiency. Xunzi’s argument is that Mozi’s means (frugality) are counterproductive exactly with respect to Mozi’s aims, while conversely, Confucian means are, in fact, much more conducive to producing the same aims. As Scott Cook
 puts it, the line of criticism is that Mozi failed to “recognize the possibility that there might be a more subtle or indirect means by which to ultimately bring about that benefit” (Cook
, 1997: 12). The question, however, is whether this line of argument exhausts Xunzi’s criticism of Mozi—whether there are also aspects of the criticism that appeal to substantive value considerations not shared by Mohism. After all, it seems misleading to think of Xunzi and Mozi as ultimately disagreeing only on the means to achieve the same ends, as if they have the same conception of what counts as the chaos or good order of the world.

In this regard, Xunzi’s comment in chapter 21, “Undoing Fixation,” that Mozi was “fixated on the useful and did not understand the value of good form (wen 文)
                
              ” (HKCS 21/103/8) suggests that Confucian 
music
 and 
ritual
 have a value that is not exhausted by the sorts of considerations recognized by Mozi—aesthetic
 value, among other things. More specifically, it suggests the criticism that Mozi, being fixated on the merely useful, has an impoverished conception of value since he fails to do justice to considerations that cannot be easily reduced to the useful.12 And one obvious place where Xunzi could have appealed to such a substantive value that goes beyond mere usefulness is in his “Discourse on Ritual” and “Discourse on Music,” which contain important material relating to his criticism of Mozi (see e.g., Cook
 1997; Wang
 2009). The latter chapter, with its repeated references to Mozi, is explicitly directed at Mohist views on music. Though the former only mentions the Mohists and Mohism in one passage (HKCS 19/90/18), its inclusion of a lengthy discussion of the forms of burial
 and bereavement fit for different classes of people—Son of Heaven; feudal lord; grand minister; distinguished, well-bred man; common person; and executed convict—seems clearly targeted at Mohist views on burial
.13 Given that there are more extensive treatments of Xunzi’s views regarding ritual and regarding music in this volume,14 this section will be more selective.
Right at the beginning of “Discourse on Ritual,” Xunzi presents a 
state of nature
 argument tracing the origins of ritual to the fact that human beings are born with 
desires
 which we cannot help but seek to satisfy when they are not fulfilled. But when multiple agents all do that without any limit or measure in a world in which there is a scarcity of goods relative to those desires (see Sect. 3 above), conflict and poverty inevitably arise. The former kings
 instituted ritual norms in order to regulate people’s seeking so that our desires can be nourished without exhausting the world’s resources (HKCS 19/90/3–5). The interesting thing here is that, for Xunzi, the former kings invented ritual norms because they detested the chaos, rather than because they were concerned about the poverty. So while the existence of ritual norms solves the problem of poverty, the former kings were presented as responding to considerations not fully captured by a concern to avoid poverty. As the rest of the chapter makes clear, there is a lot more to Confucian ritual than its being a system for making sure that the parties in the state of nature get to satisfy their desire for goods.
The argument at the beginning of “Discourse on Music” is strikingly parallel: the urge to express our joy in sound and movement is an “unavoidable human disposition,” but if that expression should take a shape that fails to accord with the Way, “there will inevitably be chaos.” Once again, the former kings
, detesting the chaos, laid down the proper forms of music so as to regulate the expression of emotions
 (HKCS 20/98/14–19). Yes, Xunzi does make the point that music is capable of engendering various attitudes which are useful for maintaining an orderly and commodious society (and we will return to the point later). But those same attitudes of reverence, affection and obedience are also meant to be partly constitutive of what counts as the good order of the human collective.
In short, not everything Xunzi sees in Confucian ritual and music can be exhausted by their role in securing an orderly and commodious existence for the human collective in terms recognizable to Mozi. For Xunzi, aesthetic considerations form an ineliminable component of value; it is not just instrumental for bringing about what is valuable. Here, it would be useful to note that Xunzi does not seem to draw a sharp distinction between what is aesthetic and what is ethical. This means that in criticizing Mozi for not understanding “the value of good form
,” Xunzi is not just saying that the latter is a philistine. Rather, his charge is that because he is a philistine, Mozi missed something ethically significant.15 Needless to say, the criticism is probative only if one grants that aesthetic considerations are constitutive of the good order of the human collective, i.e., only if one is already more of a Confucian than a Mohist.

Having said all that, Xunzi nonetheless takes pain to present his arguments in “Discourse on Ritual” and “Discourse on Music” as varieties of the line of attack from “Enriching the State” considered previously: the Mohist rejection of ritual and music is wrongheaded because it is counterproductive with respect to aims that Mozi, in principle, shares. Despite differences between the state of nature argument in “Discourse on Ritual” and counterparts found in the Mozi (in chapters 11–13),16
 both sides agree that left to their own devices, the inevitable outcome of uncoordinated human agents each pursing their own desires, within a setting in which resources are scarce relative to those desires, can only be conflict, chaos and poverty. And both are thinking about what is needed in order that human beings could avoid chaos and poverty and secure an orderly and commodious existence.
Likewise in “Discourse on Music,” Xunzi talks about the positive outcomes brought about by music in terms of the harmony that comes with the shared enjoyment of music by the political elite in the ancestral temple, by families at home, and in the villages, all of which contributes to the unity and order of the political community (HKCS 20/98/21 – 20/99/2). Relatedly, he also stresses the transforming power of the right sort of music “to make good the hearts of the people, to influence men deeply, and to reform their manners and customs with facility” (HKCS 20/99/24). In short Xunzi’s justification of music (in the face of Mohist criticism) is at least partly that music can engender “socially-appropriate attitudes” that are pragmatically useful or perhaps even necessary for securing an orderly and commodious society (Robins
 2009: 12).
There are thus significant pragmatic strands within Xunzi’s arguments against Mozi, even in “Discourse on Ritual” and “Discourse on Music.” Within these strands of his arguments, aesthetic considerations come into play in his conception of human beings as creatures who are powerfully affected by ritual and music, this being an intractable fact that has to be taken into account even if all one cares about is avoiding chaos and poverty—on a construal of those aims that even a Mozi could appreciate.
While the connections are not explicit, Xunzi’s procedures relate to several important features of Mohism. The first is Mozi’s underlying concern with social justice
. Recall that, as mentioned earlier (see Sect. 2), Mozi does not seem to be completely ignorant of the aesthetic dimension of things. But if anything matters for him, it is that music displays fail to promote the world’s benefit and arguably do the opposite. In particular, Mozi and his followers see the elite practices associated with Confucian ritual and music as expensive and involving an 
                unjust
                
               imposition upon the common people, who do not seem especially benefited by these practices in ways that they care about. Xunzi’s responses to Mozi reveal that he is not insensitive to this aspect of Mohism. His ostensible argument is exactly that (among other things) the common people come out worse materially under the Mohist scheme than under the competing Confucian proposals. This is an acknowledgement that the material welfare of the common people matters, at least for the purposes of the argument at hand (see also Liu
 2010: 5–6).
Relatedly, there is also the implicit concession on Xunzi’s part that whatever special value Confucian ritual and music might have that, internal to the Confucian perspective, justify their importance, appeals to it do not straightforwardly trump considerations of social justice
. This is so especially when the issue is considered from perspectives that do not assume the truth of Confucian commitments not already shared by his intellectual opponent. Here, Xunzi’s arguments relate to another feature of Mohism: Mozi’s concern to argue for his proposals by appealing to considerations that are meant to be shared by even those who are not already doctrinal insiders (Loy 2008: 466–69). This feature is most clearly exhibited in the Mohist attempt to articulate general standards by means of which doctrine disputes may be adjudicated (see 35.3, 371). Now, Xunzi would not endorse the general Mohist program of seeking context-neutral general standards by means of which ethical and political proposals may be adjudicated—there is that much more of a particularist tendency within Confucianism. Nonetheless, significant elements of his criticism of Mozi are framed, as much as possible, within the terms set by his putative opponent.
Finally, Xunzi is not above adopting the consequentialist structure of Mozi’s argument in his dialectic against the latter. For Mozi, the claim that Confucian rituals and music are wrongful and 
frugality
 is righteous is justified in relation to reliable and publicly accessible standards—specifically, the standard of what would benefit the people of the world. While Xunzi opposes Mozi’s conclusions, he does so not by denying that consequences matter. Rather, he contests the (empirical) claim that it is Mohist frugality rather than Confucian ritual and music that would result in the order and commodious living that Mozi himself was aiming to achieve. And more importantly, he rejects the idea that Mozi’s conception of what counts as the world’s benefit exhausts the relevant sort of good consequence to be aimed at.
17


7 Concluding Remarks
While Xunzi’s stated evaluation of Mozi is by and large a negative one, this is not to say that he saw nothing positive at all in Mozi’s thinking. Consider the overall evaluation in “Against Twelve Masters”:Some of these men do not understand the proper scales for unifying the world and establishing states and families. They elevate concrete results and usefulness, and they extol frugality and restraint. But they have disdain for ranks and classes, and so they have never been able to accept distinctions and differences, or to discriminate between lord and minister. Nevertheless, they can cite evidence for maintaining their views, and they achieve a reasoned order
 in their explanations, so that it is enough to deceive and confuse the foolish masses. Just such men are Mo Di and Song Xing
. (HKCS 6/21/19–20)

In other words, Mozi was listed among those who could “cite evidence for maintaining their views” and who did “achieve a reasoned order
 in their explanations”—“enough to deceive and confuse the foolish masses.” Elsewhere, Xunzi speaks of Mozi as someone who, having taken the measure of a single facet of a single thing, mistakenly thought himself to know the Way (HKCS 17/83/3–4), or as someone who was “fixated” (HKCS 21/103/8) and hence “deluded about the greater order
 of things” (HKCS 21/102/5). In sum, Xunzi concedes that Mozi had a genuine, even if partial, insight into the 
Way
.
Exactly how Xunzi might have thought that Mozi has got a facet of the whole truth, and how that partial insight on the Way might have been incorporated into Xunzi’s comprehensive vision are issues that are never directly addressed in his writings. In these respects, Mozi’s fate was no different from that of many of the other Masters that Xunzi criticized, and whose conceptions he plausibly can be said to have appropriated. As A.C. Graham
 puts it, Xunzi “is not a man to admit a debt to the enemies of Confucianism” (Graham
 1978: 64). Nonetheless, there are many points of concurrence between Xunzi and Mohist ideas, many of which—as we have seen throughout this study—are even implied in the very criticisms Xunzi makes of Mozi. Xunzi does not merely criticize Mozi’s proposals (especially those relating to frugality), but he does it in a way that takes on board various premises crucial to his opponent’s case.
To put this dynamic between Xunzi and Mozi in perspective, it might be useful to keep in mind what the Confucians and Mohists have in common: Both are prototypically orientations in the business of propounding dao meant to enable people to live well and communities to conduct their affairs right. They share a similar rhetoric of referring to ancient sage kings as exemplifying an achieved good order from which the world of their times has declined and which their teachings are meant to recapitulate. They even appeal to many of the same ancient sage kings. Against this background, it is unsurprising that Han Feizi
, writing towards the end of the era, will single out the Confucians and Mohists as the two preeminent moral intellectual orientations in his time. For similar reasons, it is also not surprising that the 
                Zhuangzi
                
               tends to criticize the Confucians and Mohists together as if birds of a feather, even though the two groups would have thought of themselves as quite opposed.
Again, it would be misleading to think of Xunzi and Mozi as sharing a common aim and differing only on the means—their respective conceptions of what counts as good order in the world differ. (Part of Han Feizi’s
 criticism of the two orientations is precisely that while they both claimed to follow the same ancient sages, their proposed dao are incompatible with each other.) Nonetheless, the aims of the two overlap in recognizable ways and their kinship becomes all the clearer when both are contrasted with other disputers of the dao. For example: they are more alike to each other than to thinkers such as Yang Zhu
 and Zhuangzi
, who do not seem particularly concerned to propose a dao
 for ordering the states and the world as opposed to one which would enable individuals to make the best of their own existence. Or for that matter Laozi
 or Han Feizi
, who do have much to say about how best to bring order to the states and the world, but downplay or outright reject the importance of morality in their conceptions. In other words, when Xunzi (or the Confucians in general) and Mozi are set off against these other thinkers, it becomes clear that they are competitors within essentially the same ideological space. This feature of the relationship between the two sides can explain why Xunzi sometimes exaggerates the differences between his own thinking and that of Mozi
.
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Footnotes
1See Sect. 2 below for an overview of the elements in Mohism that relate to the dialectic between Xunzi and Mozi. On the Mohist school, see Knoblock
 and Riegel
 2013: 7–14 and Johnston
 2010: xxii–xxv. An ancient tradition has it that Mozi studied with Confucian teachers but eventually “regarded their rituals to be worrisome and inappropriate” and so rejected them (
                    Huainanzi
                    
                   21.4; Major
 et al. 2010: 864). All citations of the Mozi will be by chapter and paragraph number, using the division of the text in Johnston
, though the translations are my own.

 

2
Munro
 1996: 193 made the point as well, though without presenting numbers. There are some 23 explicit mentions of “Mozi,” “Mo Di” (the personal name of Mozi), “Mohists,” and the like across ten different chapters in the Xunzi. The two main concentrations are in Xunzi, chapter 10, “Enriching the State,” and chapter 20, “Discourse on Music,” and both essays can be read as anti-Mohist polemics. In comparison, Song Xing
, who was denounced together with Mozi in chapter 6, “Against Twelve Masters,” merited only a total of eleven explicit mentions across four different chapters, the bulk of which are concentrated in one continuous passage in chapter 18, “Correct Judgments.” Mencius
, Xunzi’s main Confucian rival, was mentioned nine times across four chapters, including four times in chapter 23, “Human Nature is Bad,” where he is the main foil. Other named opponent thinkers include Hui Shi
 (five mentions in four chapters), Shen Dao
 (three mentions in three chapters), Wei Mou, Shen Buhai
, Laozi
, Zhuangzi
 (one mention each). The numbers become even more lopsided if we accept the identification of Song Xing
 as a Mohist (Schwartz
 1985: 240–41). Be as it may, while Song Xing
 is criticized together with Mozi in “Against Twelve Masters” (HKCS 6/21/20), the two are contrasted both in “Discourse on Heaven” (HKCS 17/83/4–5) and in “Undoing Fixation” (HKCS 21/103/8). In addition, the theses Song Xing
 is presented as propounding and which Xunzi criticizes in “Correct Judgments”—(1) “making clear that being insulted is not disgraceful will cause people not to engage in brawling”; (2) “being insulted is not disgraceful”; and (3) “people’s inborn disposition is that they desire little, but they all believe that their inborn disposition is to desire much [and] this is a mistake” (HKCS 18/88/10, 18/88/21, and 18/89/11)—are either not found in the Mozi corpus or are in tension with its teaching. For instance, compare thesis (2) with Mozi 47.1, which argues that yi 義 (“righteousness”) is more important than anything else in the world, as shown by the fact that people are willing to contend and kill over a single yan 言 (“words”; though here referring to ethical doctrines). Song Xing
 will not be discussed in this study.

 

3Useful collations and discussions of the relevant passages can be found in Zhang
 2001: 271–79, Xue
 2007 and Liu
 2010.

 

4See also Schwartz
 311–14; K I.30–31, 81–82, 149, 183; K III.113–38.

 

5[Editor’s note: for more discussion of the relation between Xunzi’s view of language and that of the Mohists, see Chris Fraser’s essay in this volume.]

 

6That Mohism is opposed to Confucian ritual and music is noticed from early on in the tradition. See e.g., 
                    Zhuangzi
                    
                  , chapter 33, “Beneath Heaven,” and Han 
                    Feizi
                    
                  , chapter 50, “Eminent Intellectual Orientations.” The slightly later 
                    Huainanzi
                    
                   preserves this tradition: “Singing to stringed instruments and dancing to drums so as make music; turning, bestowing, diminishing, yielding so as to practice the rites; having lavish burials and lengthy mourning so as to send off the dead: these were established by Confucius
, but Mozi opposed them” (13.9; Major
 et al. 2010: 500–501).

 

7Dan Robins
 (2012) argues that Mohist jian’ai is closer than is often thought to the thinking of the Confucians. See also Loy 2013b: 497–500.

 

8For a more detailed study of the possible ways in which ideas relating to Mohist jian’ai might have influenced Xunzi, see Masayuki Sato

 2009 and 2010; the latter also contains a summary of recent Japanese scholarship on the relationship between Mohist and Xunzian thought.

 

9Scott Cook
 argues that “Though Mohism, at least in its early forms, by no means espoused doing away with hierarchical privilege altogether, it is possible that by Xun Zi’s time they had increasingly inclined toward taking such a stance” (Cook
 1997: 14n40). But there is no actual evidence that such a development occurred. The Lüshi 
                    chunqiu
                    
                   portrays them as seeking employment or being employed in the governments of their time, or as submitting to the authority of their own leaders who were, in turn, ostensibly able to pass on their titles (19/3.4; in Knoblock
 and Riegel
 2000: 16/7.1). All this suggests that, if anything, the latter-day Mohists were quite comfortable with the idea of hierarchy.

 

10Xunzi uses this characteristically Mohist phrase in HKCS 9/36/11, 9/38/6, 10/46/21, 12/57/15–16, 12/60/10, 12/63/6, 13/64/13, 16/76/4, 24/119/12. See also 23/117/9, 25/121/7, and 25/121/8–10. “Exalt the Worthy” names three core chapters (chapters 8–10) in the Mozi, which are the main sources for the corresponding Mohist doctrine.

 

11For what follows, see de Mesquita
 et al. 2003. For a more popular treatment of the same issues, see de Mesquita
 and Smith
 2011.

 

12See the essay by Hutton in this volume (pp. 79–81).

 

13The fact that the burial Xunzi prescribes for the executed convict resembles that prescribed by the Mohists is a thinly veiled jab that the latter would have people treat all manner of departed “as no better than executed criminals” (Hutton
 2014: 208n30).

 

14See the essays by Berkson and by Hutton and Harold in this volume.

 

15See also the essay by Hutton and Harold in this volume (pp. 287–88).

 

16The main difference is that the Mozi presents the problem faced in the state of nature in terms of people fighting each other because they hold to diverse and conflicting conceptions of righteousness, rather than because they are pursuing their own desires. The corresponding solution in the Mozi thus consists in the enforcement of a common conception of righteousness by a hierarchy
 of leaders; see the more detailed analysis in Loy 2005.

 

17For a more extended discussion of the consequentialist structure of both Mohism and Xunzi’s thinking, see Robins
 2009.
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1 Introduction

To begin with, there were no “Daoists” in Xunzi’s time. The term daojia 道家 (our “Daoism
”) was coined over a century after his death by the Han Dynasty historian Sima Tan
 (165–110 B.C.E).1 Xunzi talks about Laozi
 and 
Zhuangzi
, but he does not refer to them in a way that suggests he thinks of them as constituting a distinct school.2 Indeed, he does not even refer to them together. Still, even if there was no “Daoist school” in Xunzi’s time, we know that he became familiar with the thinkers and ideas that came to be associated with that school during his time at the Jixia Academy
 in Qi.
According to Knoblock’s
 chronology of Xunzi’s life and works, he spent two decades of his life at Jixia
, first from his mid-teens to mid-twenties, then again from his mid-thirties to mid-forties (K I.4–6, I.54–55). Zhuangzi’s ideas figure prominently in Xunzi’s writings from the first period. Indeed, though there is no proof that Zhuangzi himself was present at the academy, it seems likely that he was. It is hard to imagine his antirationalism
 evolving except in response to a highly intellectualized environment.3 And, again following Knoblock’s
 chronology, it appears to have been during Xunzi’s second tenure at Jixia
, from 275 to 265 BCE, that he formulated his criticism of Laozi
 (HKCS 17/83/4–5, H 181–82).
The word “Confucian” did not exist during Xunzi’s lifetime, either. Xunzi identified himself with the tradition of ru 儒
 (“scholars”) stemming from Kongzi
, though not with what became the orthodox line through Mengzi
 but with that of the relatively unknown disciple Zigong
 (not 子貢 but 子弓). The 
                ru
                
               had in common their commitment to li 禮 (“ritual”) as the glue holding society together. It is on the basis of li that 
ren
仁
 (“benevolence”) is possible. The legendary paradigms of this tradition were the sage kings Yao, Shun, and Yu. More recent and historically verifiable exemplars were the Zhou founders, Kings Wen and Wu, and Wu’s brother, the Duke of Zhou. By contrast, the thinkers who became known as “Daoists” rejected ritual as a guide, which is part of why Xunzi rejected them, as we shall see.
Despite this rejection, however, Xunzi makes use of some characteristically Daoist principles and vocabulary, notably in his descriptions of the 
sage’s
 heart
 as xu 虛 (“empty”),
                
               yi 壹 (“single-minded
,” literally “unified”), and 
                jing
                
               靜 (“still”), and of the sage’s action as wuwei 無為
 (“nonaction”) (HKCS 21/103/25, 21/105/19, H 228 and 232). So it makes sense for us to ask what Xunzi learned from the Daoists even if that is not the way Xunzi himself would have put the question. The short answer to this question is: he learned “enough.” Explaining what that means takes us through his ideas about the nature of 
Heaven
, the role of the heart, and the functions of ritual. He agrees with the Daoists that we cannot count upon nature to support moral projects; in this, he thinks they were right about Heaven. And he agreed with Zhuangzi about the qualities of mind, or heart
, necessary to respond to nature effectively: emptiness
, unity
, and stillness
. But he did not agree that this was all that was necessary. In addition, he believed that people need to make an effort, a decision to immerse themselves in and identify with ritual traditions in order to supply the standards nature could not. In what follows we will work through these under the headings of “Heaven,” “Heart,” and “Ritual.”

2 Heaven
When Huan Tui attempted to kill him, Kongzi
 said, “It is Heaven itself that has endowed me with virtue. What have I to fear from the likes of Huan Tui?” (
                Analects
                
               7.23, RCCP 22). When his favorite disciple, Yan Hui, died young, he lamented, “Oh! Heaven has abandoned me! Heaven has abandoned me!” (
                Analects
                
               11.9. RCCP 31). Depending on the context, tian 天 can be translated as “Heaven,” “sky,” or “nature.” Whether Kongzi
 fully personified Heaven as an intentional agent or was speaking metaphorically is debatable,4 but he evidently expected the natural/historical world to support his ethical project and was surprised and disappointed when it failed to do so.

Mozi’s
 anthropomorphism is less ambiguous:Heaven desires what is right and dislikes what is not right. This being so, if I lead the people of the world to act in accordance with what is right, then I will be doing what Heaven desires. And if I do what Heaven desires, Heaven will do what I desire. (RCCP 91)

He reasons that Heaven cares for all people impartially
, “Because it sheds light upon all impartially” (RCCP 93), and that the measure of Heaven’s concern is the wealth, order, and population of the state. Thus Mozi
 disagrees with Kongzi
 about the importance of tradition as a basis for government, arguing instead that decisions should be based on a utilitarian
 calculus maximizing the wealth, order, and population of the state.
Though the two early philosophers disagree about the requirements of morality, however, they are alike in the assumption that Heaven supports it. For contrast, consider chapter five of the Daoist classic, 
                Daodejing
                
              :Heaven and earth are not benevolent;
They treat the myriad creatures as straw dogs.
Sages are not benevolent;
They treat the people as straw dogs. (RCCP 165)

Straw dogs were ritual implements, honored during the sacrifice but discarded unceremoniously afterwards. It is all a matter of circumstance. Laozi
 invokes the central Confucian virtue of ren 仁 (“benevolence”) to reject the notion that Heaven favors Confucian morality and asserts instead an amoral universe.
Zhuangzi makes the point differently, but with an equally memorable image: “Don’t you know about the praying mantis that waved its arms angrily in front of an approaching carriage, unaware that they were incapable of stopping it” (Watson 1968: 62 and 133). Though Zhuangzi does not describe Heaven as indifferent, he does describe it as not playing favorites, which amounts to the same thing.
As an illustration of the error of assuming that the world shares our values, the mantis returns in another story sometimes described as Zhuangzi’s “conversion experience” (Maspero
 1971: 215, cited in Nivison
 in Graham
 1981: 117–18, Nivison
 in Rosemont
 1991: 132–33, and Ivanhoe
 1991a).Zhuangzi was wandering by the edge of the Diaoling preserve when he saw a strange magpie flying up from the south. Her wings were seven feet across and her eyes were an inch around. She bumped into his forehead and then crashed in a chestnut grove. He said, “What kind of bird is this, with such magnificent wings that don’t get it anywhere and such big eyes that can’t see?” Hitching up his robes and tiptoeing forward, he pursued it, bow in hand. He saw a cicada forgetting itself in a pretty bit of shade. A praying mantis took advantage of the cover to grab for it, forgetting its own body at the sight of gain. The strange magpie was right behind, eyeing the prize and forgetting its truth. Zhuangzi shuddered. “Yikes! Things certainly entangle one another, each one dragging in the next!” He threw down his bow and ran back the way he came, with the warden behind him, cursing. (RCCP 248)5


Zhuangzi is so mesmerized by the magpie, strangely reminiscent of the fish-cum-bird from his own opening chapter, that he forgets where he is and almost gets caught trespassing. The external world is indifferent to our goals and desires. Failure to realize this indifference is a mistake, arguably the mistake if this story is, in fact, Zhuangzi’s conversion. And it is the mistake that both Kongzi
 and Mozi
 make.

Kongzi
 and Mozi
 thought that Heaven supported their philosophies. The Daoists assert it does not. At stake is not just a rhetorical issue of validation but the nature of the philosophical project. It is no longer a question of securing Heaven’s support but of how to live in a world in which Heaven will not come to our aid, at least not in any active way. And Xunzi sides unambiguously with the Daoists on this point:There is a constancy to the activities of Heaven. They do not persist because of Yao. They do not perish because of Jie. If you respond to them with order, then you will have good fortune. If you respond to them with chaos, then you will have misfortune. If you strengthen the fundamental works and moderate expenditures, then Heaven cannot make you poor. If your means of nurture are prepared and your actions are timely, then Heaven cannot make you ill. . . . You must not complain against Heaven; its way is simply thus. (HKCS 17/79/16–21, H 175)



There are no natural disasters, only human ones, due to our failure to respond or prepare. This is a deviation from the traditional view, something Xunzi learned from the Daoists.
But while accepting the Daoist premise that “Heaven and earth are not benevolent,” Xunzi does not accept Laozi’s
 conclusion that sages, too, should therefore “treat the myriad creatures as straw dogs.” Kongzi
, Mozi
, and the Daoists disagreed about whether Heaven favored human projects but they agreed that humans should follow Heaven’s lead either way. Xunzi’s rejection of the idea that people ought to model themselves on Heaven is something new. It illustrates what Graham
 called the “split between Heaven and man” in third century BCE Chinese philosophy (Graham
 1989: 215). In the philosophical literature prior to this, the word “Heavenly” or “natural” was virtually synonymous with “good,” just as today in certain contexts the word “unnatural” implies “bad.” Zhuangzi’s enigmatic story of the Commander of the Right, for instance, questions people’s assumptions about what is Heaven and what is man, but not their priority:Gongwen Xuan was startled when he saw the Commander of the Right, and he asked “What kind of man is this? What happened to you? Was it heaven, or was it man?” The Commander said, “It was heaven, not man. Heaven makes each thing du 獨 (“unique”) whereas people try to fit in. That’s how I know it was heaven, not man.” (RCCP 225–26)

This is a strange story. Du also means “one-footed,” which explains Gongwen Xuan’s surprise at seeing him and also his question. He wonders whether the Commander’s missing leg is due to natural causes or was amputated as punishment for some perceived crime or misdeed, such as unwanted political advice. Zhuangzi is generous in his forgiveness of physical deformities—think of Splay-limb Shu in chapter 4 or Royal Nag in chapter 5 (RCCP 231–32). On the other hand he disapproves of the ambition that runs such risks—think of his admonitions to “live out your years” and “complete your life” (RCCP 223, 224). The Commander’s answer is vague: he was just being himself. The story questions our ability to tell the difference between the natural and the human, but not the idea that conformity with nature is our goal.

Kongzi
, Mozi
, and the Daoists disagreed on whether Heaven supported their plans but they all agreed, mutatis mutandis, that people should follow Heaven’s lead. In arguing that the people should respect Heaven but go beyond it, in splitting Heaven from man, as Graham
 puts it, Xunzi changes the paradigm. That this involves more than just reshuffling the priority of two terms, “Heaven” and “human” is evidenced in the number of other words that change meaning in the process. For example, wei 偽
 in Mengzi
 is clearly bad, rendered as ‘artifice’
 or ‘feigning’ (3A4, 5A2; RCCP 133, 143). Though it retains this sense in Xunzi, it also takes on the meaning of “deliberate effort
,” which is the precondition of human goodness (e.g., chapter 23, HKCS 23/113/1 – 23/118/1, H 248ff.). Similarly, the word 
                qing
                
               情, which in earlier literature refers generally to the facts of a situation or defining characteristics of a thing, in Xunzi takes on the specific reference to feelings, which it retains in later literature (Graham
 1986: 59–65). Splitting Heaven and man required a whole new world view but was necessary if Xunzi was to accept the Daoists’ morally passive universe while remaining committed to Confucian values.
Xunzi remains committed to the Confucian ideal of benevolent government, that is, universal rule supported by popular consent. Precisely what this means we shall turn to in a few moments. But he accepts that this ideal cannot be justified by a simple appeal to the natural world, so he must root it somewhere else. By rooting the Confucian ideal in wei 偽
 (“deliberate activity”), he puts it beyond the reach of simple empirical justification by impartial observers. He cannot appeal to the way the uninitiated feel, either spontaneously or upon si 思 (“reflection”) (see 
                Mengzi
                
               6A15). The rightness of the Confucian way
 can only been seen by those who have made a certain choice; and the reasons for that choice can only be fully appreciated by those who have made it. His reasoning, therefore, must look circular to anyone on the outside: “the sage is one who makes himself a measure” (HKCS 5/19/2–3, H 36). But this is what Xunzi must do to remain a Confucian in a Daoist universe.
The first thing that Xunzi learned from the Daoists, therefore, is that Heaven does not favor the Confucian project, or human projects generally. But unlike the Daoists, Xunzi does not think that Heaven is the source of value or a model for human conduct. This means that if we are going to persist with human values, we are going to have to do so on our own authority in an unhelpful and often dangerous world. The next question is how to do that.

3 Heart
Interestingly, Xunzi appears not to have interpreted Zhuangzi the way so many modern readers do, as arguing in favor of relativism
 or skepticism. Rather he took Zhuangzi as arguing in favor of a virtue ethic
 in the sense that the right course of action is revealed by the intuitive responses of a certain type of character rather than conformity to a more conventionally objective standard or code. What would have been Zhuangzi’s targets in arguing for such a virtue ethic
? The candidates are numerous. We might begin by contrasting a virtue ethic
 in this sense to the notion that the standard for proper behavior could be exhaustively mapped out by tradition and ritual. But hardly anyone was arguing this in Xunzi’s time, if anyone but the most doctrinaire ru 儒
 (“scholars”) ever did. A more significant force was a cluster of ideas prompted by Mozi
 and developed by Shen Buhai
, Shen Dao
, and Shang Yang
 into what became known as “Legalism
,” a term which must be used with the same caveats as the names of other early Chinese schools.6


Legalism
 is best seen against the background of Kongzi’s
 famous advocacy of a government of men, not laws
: the way to rule was by cultivating a certain type of personality. He used the word 
                de
                
               德 (“virtue”) to describe the moral charisma that enables the ideal ruler to lead simply by the power of example:In governing, what need is there for executions? If you desire goodness, then the common people will be good. The Virtue
 of a gentleman is like the wind, and the Virtue
 of a petty person is like the grass—when the wind blows over the grass, the grass is sure to bend. (
                    Analects
                    
                   12.19, RCCP 37)

The most effective way to lead is not through threats or bribery but by winning people’s hearts. The most effective way to win people’s hearts is by caring about them, taking their concerns as one’s own. The way to become an effective ruler, therefore, is to become a certain kind of person, one who cares broadly and deeply about others.
In this sense, Kongzi
 is also a virtue ethicist
. The difference between him and Zhuangzi is that Kongzi
 thinks there is a proper model for the kind of person one ought to become: the benevolent sage kings Yao, Shun, and Yu, or more proximately the gentleman versed in the rites. Zhuangzi rejected these models as inadequate to the diversity of human experience and prescribed a cultivated open-mindedness as a means of being true to oneself.7


Mozi
, by contrast, argued that the job of the ruler, rather than fiddling with his personality, is to maximize the wealth, order, and population of the state (RCCP 57–63). These rudimentary ideas of Mozi’s
 were elaborated in different directions by later thinkers. Shen Buhai
 focused on the role of shu 術
 (“techniques” or “policies”) and xingming 刑名 (“performance and office” or what we might call “performance standards”) in the development of an effective administration. Shen Dao
 emphasized the need for an elaborated legal code to direct the populace. And Shang Yang’s
 emphasis on rigorous rewards and punishments in order to secure compliance was widely credited for the Qin state’s rise to prominence in the fourth century BCE.
It is tempting to focus on the impact of these ideas on the lives of ordinary people; from ministers to peasants, the goal is to script their lives as clearly and completely as possible. The people Xunzi was interested in convincing, however, were not the ruled but rulers. If Legalism
 reduced the lives of ordinary people to blind obedience, it also reduced the lives of rulers to the simple implementation of a formula or policy.8

Xunzi agreed with Zhuangzi in rejecting these cookie-cutter approaches as inadequate to the complexity and unpredictability of life. There is no single formula or policy that will apply to every situation. The only tool with the right kind of flexibility is the properly trained human 
heart
. As Xunzi puts it, “[Someone asks,] ‘May I inquire about how to run the state?’ I answer: I have heard of cultivating one’s person, but have never heard about ‘running the state’” (HKCS 12/58/10, H 121). “Running the state” is a matter of techniques
 and policies. Cultivating one’s person refers to the formation of character.
Xunzi offers long, vague paeans to the 
gentleman
:The gentleman is tolerant yet not lax, principled yet not oppressive. He debates but is not quarrelsome, investigates keenly but does not aim to astound. He stands alone without being superior, and is strong without being violent. He is flexible and yielding yet not unscrupulous. He is respectful and cautious yet congenial. This is called utmost good form. The Odes says, “Warm and respectful of others, virtue alone is his foundation.” This expresses my meaning. (HKCS 3/9/15–17, H 17)

At first this may sound like simple praise of Xunzi’s favored ideal, but the point, I would argue, is the assertion that what makes the gentleman a gentleman is not his adherence to a formula or policy but the state of his heart. Other passages support this, for instance where Xunzi distinguishes the well-bred man who merely follows rules from the gentleman and sage
 who internalize them (HKCS 2/7/18–19, H 14) and his remark that “the person of ren carries out the Way without striving, and the sage
 carries out the Way without forcing himself” (HKCS 21/105/19 – 21/106/1, H 232). Whereas Mozi
 had argued that we needed some standard of judgment—a compass, square, or balance (RCCP 94)—Xunzi is asserting that the only standard that can apply to every situation is the properly trained heart.9

Not only does Xunzi agree with the Daoists in asserting the need for a virtue ethic
, he also agrees on the type of heart that is required. He compares such a heart to calm water that acts like a mirror
:The human heart can be compared to a pan of water. If you set it straight and do not move it, the muddy and turbid parts will settle to the bottom, and the clear and bright parts will be on the top, and then one can see one’s whiskers and inspect the lines on one’s face. But if a slight breeze passes over it, the muddy and turbid parts will be stirred up from the bottom, and the clear and bright parts will be disturbed on top, and then one cannot get a correct view of even large contours. The heart is just like this. (HKCS 21/105/5–7, H 231)

The debt Xunzi owes to Zhuangzi here is clear by comparison with the following passage from Zhuangzi, chapter 13, “The Way of Heaven”:The sage is calm, but not because he declares calmness good. None of the ten thousand things are enough to rattle his [heart], so he is calm. When water is calm, you can see the wispy hair on your temples in it. Its surface is level and sets the standard for great builders. If water is so clear when calm, how much more so the spirit! The calm [heart] of the sage is a mirror
 to heaven and earth and a looking glass for ten thousand things. (RCCP 244)

The world does not share our concerns. Because of this, it is of the utmost importance that we respond to the way the world is rather than the way we wish it were. Xunzi follows Zhuangzi in invoking a mirror
 as the image of this kind of objectivity.
Not only is the image of the mirror
-heart Daoist in origin, the three terms Xunzi uses to further analyze it—“emptiness
,” “single-mindedness
,” and “stillness
”—are also familiar from Laozi
 and Zhuangzi, though not previously in this combination.10 Xunzi explains:How do people know the Way? I say: with the heart. How does the heart know the Way? I say: it is through emptiness
, single-mindedness
, and stillness
. . . . Humans are born and have awareness. With awareness, they have focus. To focus is to be holding something. . . . Not to let what one is already holding harm what one is about to receive is called being “empty
.” The heart is born and has awareness. With awareness, there comes awareness of differences. These differences are known at the same time, and when they are known at the same time, this is to be two-fold. . . . Not to let one idea harm another idea is called being “single-minded
.” When the heart sleeps, then it dreams. When it relaxes, then it goes about on its own. When one puts it to use, then it forms plans. Thus, the heart is never not moving. . . . Not to let dreams and worries disorder one’s understanding is called being “still
.” (HKCS 21/103/25 – 21/104/4, H 228)

That the heart is empty
 does not mean that it is devoid of knowledge. It means that people can learn
 about things while still remaining open-minded, by not allowing their knowledge to lead to prejudice and preconception. Similarly, single-mindedness
 does not mean that the heart has a single, fixed view but rather that it is capable of encompassing different and even conflicting ways of looking at things without becoming partisan. Finally, it is natural for people to speculate about possibilities and toy with different choices. Their hearts can nonetheless remain still
, however, to the extent that they are able to preserve a critical distance on their own activities and emotions
.11

This discussion takes place in Xunzi’s chapter 21, “Jie bi” 解蔽 (“Undoing Fixation,” HKCS 21/102/5 – 21/107/17, H 224–35). “Fixation” is the error to which the mind is prone, which Xunzi describes as mistaking one “twist” or “corner” of the Way for the whole thing (HKCS 21/102/5, 21/103/11–12; H 224, 227). One way or another, all previous philosophers except Kongzi
 have made this error. The way to avoid it is not by adhering to a rule or standard but by cultivating an open mind, which Xunzi analyzes in terms of these three characteristics. So long as people can overcome the problems of obsession, partiality, and enthusiasm, he argues, they will be able to see the world completely and respond appropriately.
Xunzi appropriates and develops these terms but there is no evidence that he is redefining them in a fundamental way. His analysis of them is original but is not something in principle that Laozi
 or Zhuangzi would have disagreed with. Indeed, David Nivison
 has gone so far as to argue “that Xunzi’s Confucianism is the logical outcome of Zhuangzi’s Daoism” (Nivison
 1991: 138, 2000: 182). That is to say, on this view, that Zhuangzi’s method of open-mindedness leads to the Confucian way. Zhuangzi himself may not have said as much but his commitment to the method would have required him to remain open-minded as to the results. And if emptiness
, single-mindedness
, and unity
 were all there is to it, then it would be hard not to conclude that Nivison
 is right. Yet Xunzi explicitly rejects Zhuangzi as “fixated on the Heavenly” and “not understand[ing] the value of the human” (HKCS 21/103/9, H 227). So there must be something more going on, at least in Xunzi’s mind.
There are various different ways of parsing the relationship between Zhuangzi and Xunzi, but the problem with most of them is that they sound too much like agreement.12 If Xunzi did not agree with Zhuangzi, if he did not think that Confucian traditionalism follows as the consequence of Daoism, he must have thought the 
rites
 had something to add to the mirror
-heart. One way or another, whether as a preparation, an adjunct, or a final polish, the mirror
-heart supplements ritual training but does not replace it. To see why, we need to consider what exactly Xunzi understood by ritual training.

4 Ritual
To answer this question it is useful to consider Xunzi’s response to Zhuangzi’s thoughts on language. Zhuangzi says:[People say that] saying is not just blowing breath. [They say] saying says something. But if what it says isn’t fixed, does it really say anything? Or does it say nothing? We think it is different from the twittering of sparrows. But is there really any difference or isn’t there? . . . .
Appropriate? Appropriate. Not appropriate? Not appropriate.13 A way is made by walking it. A thing is so by calling it so. How is it so? In so-ing it, it is so. How is it not so? In not-so-ing it, it is not so. There is always a way in which things are so. There is always a way in which things are appropriate. There is nothing that is not so, nothing that is not appropriate. (Adapted from RCCP 217–18)

People mean different things by the same words. Given that fact, it is foolish to assume that others mean the same thing you do, just as it was foolish of Kongzi
 and Mozi
 to assume that Heaven
 valued the same things they did.
Xunzi recognizes people can mean different things but he draws a different conclusion. The clarity of his response suggests that he had the text of Zhuangzi in mind as he wrote:
Names
 have no predetermined appropriateness. One forms agreement in order to name things. Once the agreement is set and has become custom, then they are called appropriate, and what differs from the agreed usage is called inappropriate. Names have no pre-determined objects. One forms agreement in order to name objects. Once the agreement is set and has become custom, then they are called names of objects. Names do have a pre-determined goodness. If they are straightforward, simple, and do not conflict, then they are called good names. (HKCS 22/109/10–11, H 239)

He agrees that names are artificial and largely arbitrary. It is good for them to be direct, etc., but this has as much to do with their suitability to human endeavors as with their relations to objects. But although he agrees that names are artificial, Xunzi disagrees with the suggestion that this makes them any less binding. Quite the contrary, it is precisely because names have no predetermined appropriateness that we have to deliberately master agreed usages, because there is no nature to fall back on.
That names can be both artificial and binding seems clear enough with things like tables and chairs. The important point is to apply it to evaluative terms like “good” and “bad,” “benevolence” and “righteousness.” For Xunzi, goodness and badness are as artificial as are fair and foul in baseball though, once again, no less binding on that account.14 The continuity between ordinary words and moral terms is highlighted in ancient Chinese by the fact that the word shi 是 means both “this,” as opposed to bi 彼, “that,” and “right,” as opposed to fei 非, “wrong” (Hansen
 1983). Thus “learning
 the names for things” was not simply one aspect of moral education but the entire thing—once you count in the names “good,” “bad,” “right,” and “wrong.” This is why, as stated earlier, the rightness or wrongness of the Confucian way
 is only fully evident to someone who has made certain decisions. By internalizing and committing to these names, people acquire a new set of values, an affective aspect that we might call a “second nature
.” Acquisition of this second nature is compatible with a heart that is empty
, single-minded
, and still
, as Xunzi has explained, since emptiness
 means not being devoid of knowledge but being open to new things, etc. Quite the contrary, it is only on the basis of this second nature that the empty
, single-minded
, and still
 heart can function effectively for Xunzi, like an umpire in baseball or a judge in court.
The difference between Xunzi and the Daoists here is interesting. Whereas Laozi
 seemed to regret having to use language at all, Zhuangzi was obviously comfortable learning a whole lot of words, including evaluative terms. The difference is that he used them without committing himself to them. Though the precise mechanics of this commitment remain obscure, presumably it fell under the heading of Xunzi’s “deliberate activity
.”
The role of ritual training in the cultivation of a second nature
 is straightforward and familiar, so I will not dwell on it here.15 There is a second function of ritual education that requires attention to the specific rituals that Xunzi had in mind: the later

 as opposed to the former kings
, in particular the founders of the Zhou Dynasty as opposed to the sages Yao, Shun, and Yu. What was it about the Zhou rituals that made them so important in Xunzi’s mind?
The Zhou li 禮 included many of the sorts of things we commonly associate with the word “ritual”: who should wear what when, how to conduct elaborate ceremonies, etc. It also contained a great deal of concrete, practical information about things like tax codes, pay scales, and administrative structures. Xunzi echoed Kongzi
 in saying that a chief virtue of the Zhou rituals was that they were well preserved (
                Analects
                
               2.23). But that was not their only virtue. As much as anything else, the Zhou li represented a compromise between the theoretical purity of the sage kings and the gritty pragmatism of Xunzi’s own time. The areas of compromise were wide-ranging and inter-related but it is worth pointing out three: the use of force, social mobility, and the acquisition of wealth.
According to legend, the sage kings ruled by virtue and had no need for the use of force. By Xunzi’s time, it was clear that violence was going to be part of the picture. The question was, how much? The Zhou traditions steered a middle course between the impractical pacifism of the sage kings and the militarism of, say, Sunzi’s Art of 
                War
                
              
. Throughout chapter 15 (“A Debate on Military Affairs”), Xunzi makes clear that violence is justified only in the service of benevolence
. Similarly, in chapter 18 he takes pains to refute the view that the sage kings never practiced corporal punishment
. “The service of benevolence” is a vague standard but its vagueness serves to focus attention on the Zhou kings as exemplars of the proper balance of benevolence and force, which is found, as we saw above, not in a fixed rule but in a quality of mind.

The negative example in this case was Duke Huan of Qi
. Under the guidance of his advisor, Guan Zhong
, he became so influential among the feudal lords that in 679 BCE the Zhou king granted him the title of ba 霸 “hegemon
,” what we might call a “strongman,” one who can keep the peace. Xunzi acknowledged that military
 approaches can be effective but denied that they were the most effective. In a discussion with his student, Li Si
, who was advising military
 strategy to the state of Qin, he said:The ‘expedients’ of which you speak are ‘expedients’ that are inexpedient. The ren [“benevolence”] and yi [“righteousness”] of which I speak are the most expedient of great expedients. Indeed, ren and yi are that by which one cultivates the government. When the government is cultivated, then the people will love their superiors, delight in their lord, and look lightly upon dying for their sake. Thus I say: everything that depends upon the generals and commanders of the army is a secondary matter. (HKCS 15/72/2–4, H 156)

Such strategies might sometimes be necessary, but they are not ideal. The Zhou kings represent the proper combination of benevolence and power:And so, the hand-to-hand fighting of Qi could not stand against the combat troops of the Wei clan. The combat troops of the Wei clan could not stand against the well-honed soldiers of Qin. The well-honed soldiers of Qin could not counter the regulation and control instituted by Duke Huan
 and Duke Wen. The regulation and control instituted by Duke Huan
 and Duke Wen could not oppose the ren and yi practiced by Tang and Wu. If the former were to try to stand against the latter, the result would be the same as if one took something that had been burned to a crisp and threw a rock against it. (HKCS, 15/70/9–11, H 150)

Xunzi does not claim that the Zhou kings did not have to fight or that their enemies were simply transformed by the force of their benevolence. He admits a role for violence. But what makes the violence effective is its subservience to a higher set of values.
In terms of social mobility, the sage kings Yao and Shun were famously meritocratic, disregarding family and rank to bestow the throne on the most worthy. The historical evidence on this practice available in Xunzi’s time was mixed. On the one hand, opening up offices to the most qualified people had shown great success. On the other hand, King Kuai’s attempted to yield the throne to his minister had ended in disaster (K II.192–93). The compromise that Xunzi found in the Zhou Dynasty was that the throne had to be hereditary to avoid chaos, with other positions open to the most qualified.16

Xunzi says, “Why are humans able to form communities? I say it is because of social divisions
” (HKCS 9/39/11, H 76). The translation of fen 分
 as “social divisions
” is easily misunderstood as implying that they are hereditary. Xunzi’s point, however, is not that social classes must be fixed but that jobs must be properly defined. Though people would normally start out in their parent’s career, Xunzi insisted that their ability to keep that position must depend on performance (see HKCS 4/14/10–12, H 26 ln. 116–22; HKCS 9/35/4–5, H 68 ln. 6–10; and HKCS 18/86/11–15, H 191 ln. 279–95).17

The counter-example Xunzi has in mind may again be Guan Zhong
 who, as Duke Huan’s
 advisor, transformed the post of xiang 相 from “attendant” to “prime minister” (K II.54–55). But while re-defining one’s job may have worked for Guan Zhong
 personally, it would lead to chaos as a general precedent. After Guan Zhong’s
 death, to cite one example, the ministers were so busy fighting for power that Duke Huan’s
 corpse was left unburied until maggots came streaming from his chamber (Watson 1964: 68). People need to know their jobs in order to do their jobs. Though there may be numerous ways to divvy up responsibilities, something has to be set as the standard. Xunzi found this in the format of the Zhou dynasty, which he outlines in “On the Proper Order for Officials” (HKCS 9/40/1–16, H 77–79).
Regarding the acquisition of wealth, Kongzi’s
 position was clear: “The gentleman understands rightness [yi 義], whereas the petty person understands profit” (
                Analects
                
               4.2, RCCP 12). By Xunzi’s time, it was clear that 
economics
 is a potent force in the lives both of individuals and states. Since we must take finances into account, the question again is, how much? And again, as with the question of how much liberty to take with one’s job description, the answer is, “Not as much as Guan Zhong
,” who took the acquisition of wealth to an extreme, both for his state and for himself. As a minister, he made it a top priority:Duke Huan
 of Qi, following the advice of his minster Guan Zhong
, initiated the system of buying up goods when the price was low and selling when it was high, and of exploiting the resources of mountains and seas, until he had the other feudal lords paying court to him and, with what had been up until then the little and out-of-the-way kingdom of Qi, had won for himself the title of hegemon
. (Shiji 30, Watson 1961: 105)

Guan Zhong
 made himself rich in the process and engaged in displays of luxury that disgusted Kongzi
 (
                Analects
                
               3.22 and 14.9). Xunzi admits that wealth is important as a source of power for the state and as a tool for attracting the best ministers. As with military
 force, however, it is justified only when in the service of benevolence. Once again, the proper balance is found not in a fixed rule but in the quality of mind
 paradigmatically illustrated in the Zhou kings.
This may seem far afield from the Daoists but that is the point. In the need to make hard compromises, Xunzi saw his world facing a serious problem to which the Daoists offered a tempting but dangerous non-solution. We see this in Xunzi’s explicit rejection of Laozi
: “Laozi
 saw the value of yielding, but not the value of exerting oneself. . . . If there is only yielding and no exerting oneself, noble and lowly will not be distinguished” (HKCS 17/83/4–5, H 182). The distinction
 between high and low is the difference between humans and animals
: “What is that by which humans are human? I say: it is because they have distinctions
” (HKCS 5/18/13, H 35). Distinctions
 are not just class distinctions
 but standards, the lines people will not cross, which according to Xunzi are the basis for the social 
order
 (HKCS 9/39/9–11, H 76). When it comes to tough compromises on things like violence, freedom, and wealth, yielding is not enough; people need to take an active role in shaping their 
desires
 as well as satisfying them.
In each of these cases, what the Zhou 
ritual
 represented to Xunzi was a compromise—between benevolence and force, between order and social mobility, between righteousness and profit. The mythic idealism of the sage kings was not practicable, but Xunzi did not want to go to the other extreme of saying that anything goes. In chapter 18, he rejects the versions of the sages presented by “vulgar purveyors of doctrine” (HKCS 18/83/11 – 18/89/21, H 183–200). In chapter 5, he takes a different tack, arguing that the tradition of the sages is not so well preserved as that of the Zhou: “if you wish to observe the tracks of the sage kings, then look to the most clear among them. Such are the later kings

” (HKCS 5/18/19, H 35). Either way, he concludes, “Reaching extremes of ultimate order / Comes from returning to the later kings

” (HKCS 25/120/14, H 265). The Zhou Dynasty represented a workable compromise between the impracticality of the sage kings and the rudderless-ness of his present age. Obviously, there can be no principled way to determine how much to compromise principle. This is why tradition is so important.
No doubt there were ways Xunzi thought the Zhou li were uniquely perfect, but it is the assertion of this chapter that they only needed to be good enough. To put it differently, sometimes good enough is perfect, and searching for better is worse. The problem Xunzi saw with changes to the Zhou ritual did not necessarily lie in the details of the proposed new order but in the motivations behind them. That is, it was not that innovations in economics and statecraft would not work but that the greed such innovation served was destabilizing. 
                Laozi
                
              
, chapter 46, says, huo mo da yu bu zhi zu 禍莫大於不知足 (“The greatest disaster is not to know ‘enough’”). Xunzi agreed that this was a problem, but he disagreed with the Daoists on how to solve it. The Daoists thought you could know “enough” by appealing to nature. The practice of 
                wuwei
                
               無為 (“non-action”) would lead to ziran 自然

, what is “spontaneously” or “naturally” so.
As Laozi
 puts it enigmatically, “This is why sages are for the belly and not for the eye” (
                Laozi
                
               chapter 12, RCCP 168). Apparently in the ancient world as in the modern, the eye (what we think we want) was often bigger than the stomach (what we really need). Laozi’s
 sage
 disregarded the former to reveal the latter. Xunzi agreed on the importance of knowing “enough” but disagreed that we could find it by an appeal to nature
. He thought neither the belly nor the eye could know “enough” on its own without “enough” first being defined for us by ritual.
Xunzi’s reasons for thinking this have to do with his understanding of desires as presented in the opening of his chapter 19 (“Discourse on Ritual,” HKCS 19/90/3 – 19/98/10, H 201–17). Desires are limitless both quantitatively and even more importantly qualitatively. Anger has no natural terminus, for instance, until we establish the form of an apology. Ambition must have a trophy. These things are artificial, but without them satisfaction would be impossible. This is true not just for “bad” desires like food and sex but for “good” ones like benevolence and righteousness. We have no natural intuitions about how much is enough—enough prosperity, enough freedom, enough violence. We—that is, those of use who are not sages—cannot figure it out or learn it on our own; if we could, it would be natural. A “cool calculation” would “lead from one’s ordinary desires to the moral Way [the Zhou li] as the best means of optimizing satisfaction” and Xunzi would have no reason to disagree with Zhuangzi
 (Nivison
 1991: 129, 2000: 176). But that is not the way it is, according to Xunzi; he does disagree with Zhuangzi
. Empirically, some standard has to be set for us. We have to be taught it. Fortunately for Xunzi, it has existed in the past, which is all we can ask for. Ritual gives form to satisfaction and defines “enough.”
Xunzi presents his argument against the Daoist position in a curious story:In the caves there lived a man named Ji. He was good at guessing riddles because he was fond of pondering things. However, if the desires of his eyes and ears were aroused, it would ruin his thinking, and if he heard the sounds of mosquitoes or gnats, it would frustrate his concentration. So, he shut out the desires of his eyes and ears and put himself far away from the sounds of mosquitoes and gnats, and by dwelling in seclusion and stilling his thoughts, he achieved comprehension. But can pondering ren in such a manner be called true sublimeness? Mencius
 hated depravity and so expelled his wife—this can be called being able to force oneself. Youzi hated dozing off and so burned his palm to keep awake—this can be called being able to steel oneself. These are not yet true fondness. To shut out the desires of one’s eyes and ears can be called forcing oneself. It is not yet truly pondering. To be such that hearing the sounds of mosquitoes or gnats frustrates one’s concentration is called being precarious. It cannot yet be called true sublimeness. One who is truly sublime is a perfected person. For the perfected person, what forcing oneself, what steeling oneself, what precariousness is there? Thus, those who are murky understand only external manifestations, but those who are clear understand internal manifestations. The sage follows his desires and embraces all his dispositions, and the things dependent on these simply turn out well-ordered. What forcing oneself, what steeling oneself, what precariousness is there? Thus, the person of ren carries out the Way without striving, and the sage carries out the Way without forcing himself. The person of ren ponders it with reverence, and the sage ponders it with joy. This is the proper way to order one’s heart. (HKCS 21/105/14 – 21/106/1, H 231–32)

This is a difficult story to unravel. The object of his attack seems to be a mélange of Confucians and Daoists. He mentions Mengzi
 and Youzi by name, and some have argued that the character Ji is based on Confucius’
 grandson, Zisi
.18 But the excessive sensitivity he ascribes to Ji sounds like a parody of 
                Laozi
                
               chapter 12:The five colors blind our eyes.
The five notes deafen our ears.
The five flavors deaden our palates.
The chase and the hunt madden our hearts. (RCCP 168)

On the other hand, the solution he offers also includes Daoist 
                wuwei
                
               (“non-striving”) along with his presumable Confucian elements. What are we to make of this?
The first thing to remember is that Xunzi did not categorize these thinkers the way we do. Evidently he saw Youzi, Mengzi
, and the thinkers we call Daoists as alike in at least one respect: their negative attitude towards desires, which Laozi
 wants to eliminate (wu yu 無欲, ch. 1 and passim) and Mengzi
 to reduce (gua yu, 寡欲, 7B36). Xunzi responds:All those who say that good order must await the elimination of desires are people who lack the means to guide desire and cannot handle the mere having of desires. All those who say good order must await the lessening of desires are people who lack the means to restrain desire and cannot handle abundance of desires. (HKCS 22/111/4–5, H 243)

The means to guide and restrain desires are the ritual principles handed down in the way of the sage kings.
This leads to the second thing to remember, which is that Xunzi’s perfected person is not Zhuangzi’s
. Rather than ridding himself of desires, Xunzi’s perfected person uses ritual to establish a limit for desires:The occurrence of desires does not wait upon the permissibility of fulfilling them, but those who seek to fulfill them follow what they approve of. . . . Thus, order and disorder reside in what the heart approves of, they are not present in the desires from one’s dispositions. . . . The Way is the correct balance from ancient times to the present. If one departs from the Way and instead, looking within, chooses based on himself alone, then he will not know to what disaster and good fortune are attached. (HKCS 22/111/6 – 22/112/2, H 243–45)

The five notes may deafen our ears, but if we needed complete silence in order to think clearly, we could never do it because we live in a noisy world. If we needed perfect simplicity in order to know “enough,” we could never do it because we live in a complex world. Xunzi does not spell out the details here, but the point is that, unlike Ji, we have to learn
 how much noise to tolerate, as we do in a library (which is, after all, never perfectly silent). Rather than knowing simplicity in order to learn enough, we have to learn
 “enough” before we can know simplicity. Along with the acquisition of new and artificial desires for things like benevolence and righteousness, the second function of ritual for Xunzi is to set limits for desires we have already, to teach us to know “enough.”

5 Conclusion
In many ways, such as his realism about human nature
 and his sophisticated understanding of psychology and ritual, Xunzi seems very modern. But one way he differs from us very much, as Rosemont
 and Ivanhoe
 have pointed out, is that he does not believe in progress the same way we do (Rosemont
 2000: 19; Ivanhoe 1991b: 318, 320). Clearly he thinks we can do a better or worse job of meeting our standards, but he does not think the standards can be improved. It is not so much that he does not think progress in this sense is possible; he does not think it is desirable. Even if there were other sets of ritual that work equally well or better, Xunzi would not think that was advantageous. Here good enough is perfect and searching for better is worse. We only need one set of ritual principles.19 The promise of progress invites a host of insatiable desires that lead eventually to disappointment and chaos.
This is what Xunzi learned from the Daoists, both from what he thought they got right and from what he thought they got wrong. He agreed with their account of Heaven
 as not acting on behalf of our moral projects. On that basis, he also agreed with their cultivation of a heart
 that is empty
, single-minded
, and still
 in order to respond to the world as it is. But he disagreed with them in thinking that this was enough. An open mind
 all by itself would not be sufficient to find the balances we need in things like the use of force, social mobility, and the acquisition of wealth, to give just a few examples. To do this, he concluded that we must appeal to a pre-existing standard, which he found in the ritual traditions of the Zhou Dynasty.
Admittedly, this is hard for us to accept. Our sense of progress is deeply ingrained in us and is a large part of the reason we engage in philosophy in the first place. We are committed to searching for something better. Still, though our modern commitment to progress may incline us to disagree with Xunzi on this point, our experience would seem to lend credence to his view. Our highly rational progress serves only to keep us on the brink of disaster, environmentally and economically, for example, perpetually seeing how much closer we can get to the edge without falling over.
We agree with Xunzi about a lot of things. His understanding of Heaven
 makes sense to us: we do not count on any natural or supernatural power to intervene on behalf of what is right. On that basis, his ideal of objective open-mindedness also makes sense, especially given our recognition of the constructed nature of knowledge and desires. Our commitment to limitless progress inclines us to disagree with him about the value of ritual tradition. Yet our persistent inability to agree on how much is enough in terms of things like violence, opportunity, and prosperity suggests he might be right about the limits of an open-minded approach. But we lack a golden age of our own to fall back on and it is not clear that the standards we do have are adequate to the challenges facing us. If that is true, and if Xunzi is right that we cannot rely on nature, either, then we have a problem.
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Footnotes
1See Sivin
                    
                   1978 and Smith
                    
                   2003.

 

2There are reasons to wonder whether Laozi
                    
                   and Zhuangzi even existed, at least as they are traditionally imagined. In what follows I make no suppositions about that but use the names to refer to the texts and their supposed authors.

 

3Graham
                    
                   introduces the term “antirationalism
” in Reason and Spontaneity (Graham
                    
                   1985: 159). For a development and comparison, see also Carr
                    
                   and Ivanhoe
                    
                   2000.

 

4See Louden
                    
                   2002.

 

5Translations from Zhuangzi are based on my own in RCCP.

 

6See Goldin
                    
                   2011.

 

7See Huang
                    
                   2015 for a more elaborate analysis of the relationship between virtue and diversity in Zhuangzi.

 

8See Ivanhoe
                    
                   2011.

 

9To disambiguate for Western philosophers, the “heart” includes emotions
 as well as thought. Training the heart has more to do with cultivating the right kinds of feelings than with vetting proper motives.

 

10See Stalnaker
                    
                   2003.

 

11My account of these terms differs slightly from those given in Yearley
                    
                   1980: 471–72 and Nivison
                    
                   1991: 130–31 (=Nivison
                    
                   2000: 177).

 

12These arguments are fleshed out in Kjellberg 1996: 16–19.

 

13
Hu 乎 can be read either as a question mark, as I have done here, or as a preposition, in which case the line reads “Things are appropriate in being appropriate, inappropriate in being inappropriate.” The ambiguity may be intentional: the question can be its own answer depending on how you read it.

 

14For a different interpretation of Xunzi’s conventionalism
 with regard to language, see Van Norden
                    
                   2000.

 

15See for example Lau
                    
                   2000: 210. By contrast, Singh
                    
                   2014: 216–22 presents an interesting argument for the incompatibility of ritual and self-cultivation.

 

16See Pines
                    
                   2005.

 

17I thank Eric Hutton for clarifying this point and providing the examples.

 

18See Knoblock
                    
                   III.332, n. 65.

 

19See the exchange between Eric Hutton
                    
                   and Kurtis Hagen
                    
                   in Dao: a Journal of Comparative Philosophy: Hutton
                    
                   2007a, b; Hagen
                    
                   2007.
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              Minister Sun’s [i.e. Xunzi’s] Way preserves rituals and proper attention to duties, and conduct that adheres to the straight and narrow, which gives security to the poor and debased.
              
                Mencius
                
              
              was
              also
              a great classicist and Confucian (Ru).
            
Liu Xiang
 劉向, Bie lu 別錄 [emphasis mine]

The common wisdom holds that Xunzi exerted an enormous influence on all aspects of Han thinking and policy-making, providing the groundwork for the new imperial ideology of the early empires, even if some of the institutional applications of his grand theories remained to be worked out during the course of the early empires. Scattered support for the prevailing view includes the following: (1) some 320 chapters of writings ascribed to Xunzi were in existence in late Western Han, from which Liu Xiang
 劉向 (77–6 BCE) culled a mere 32 for his revised edition of the Xunzi
1; (2) Han texts (some Western, some Eastern) list among the “disciples of Xunzi” three Han masters for two additional Classics, the 
              Odes
              
             and 
              Zuo’s
              
             Annals (Zuoshi Chunqiu 左氏春秋
)2; (3) Yan Kejun 嚴可均
 (1762–1843) identified forty-odd passages in Han Ying’s



              
             Han’s Outer Traditions on the Odes (Hanshi waizhuan 韓詩外傳
) that closely parallel passages in the extant Xunzi, while noting that “many” chapters in two Han compilations on the rites, the Rites Record (
Liji 禮記
) and the Senior Dai’s Rites Record (
Da Dai Liji 大戴禮記
), draw heavily upon the Xunzi as well3; (4) there are quite substantial citations from the Xunzi in a range of other Qin and Western Han masterworks, including Lü’s Annals (
Lüshi chunqiu 呂氏春秋
, comp. 239? BCE), Jia Yi’s
 賈誼 New Writings (Xinshu 新書, comp. ca. 170 BCE), Master Huainan (
              Huainanzi
              
             淮南子, comp. 139? BCE), and Liu Xiang’s
 two works, Profusion of Persuasions (Shuoyuan 說苑
) and New Arrayed Traditions (Xinxu 新序)4; and (5) one chapter of Ying Shao’s 應劭
 Comprehensive Analysis of Customs (Fengsu tongyi 風俗通義, comp. 203?), devoted to sages who failed to ascend the throne “because of bad timing,” lists Kongzi
, Mengzi
, Xunzi in chronological order, before assessing a decidedly second-string comprised of eight “worthy men” with the requisite good breeding and cultivation.5 To this list (generally accepted by scholars of Xunzi), I would add the extremely important (if today often overlooked) 
              Shiji
              
              
            

              
             chapter 129 devoted to “Assets Accumulating,” whose theoretical grounding clearly is based in Xunzi’s notions about human nature
 and the human condition.6

To the foregoing list, direct citations of the sayings of Xunzi (aka Sun Qing 孫卿, or “Minister Sun”) in Han writings amply attest Xunzi’s authority, though oral traditions in teaching and transmission insure fewer citations than might be expected of such a famous classical master living shortly before unification by Qin in 221 BCE.7 More surprising (and no less significant) are the number of indirect citations of Xunzi’s work in Han essays and poems. But evidence of Xunzi’s influence does not come only from the received tradition. A fragment from what some literary scholars have seen as Xunzi’s propagandizing efforts has been found among the excavated Qin wooden slips.8 And striking similarities in form and content relate writings in the received Xunzi to several newly excavated documents, for example, the Shuihudi
 treatise on “How to be a good official” and the Zhangjiashan
 laws and casebooks.9

At the same time, to hazard a rough sketch of the trajectory of Xunzi’s influence over the course of the four centuries of Han rule (206 BCE – 220 CE) is no easy matter. The reliance on oral teaching and oral transmission in Western Han obviated the need to cite masters by name, since the better educated could recite a huge corpus of writings from memory. We would expect a paucity of explicit references to Xunzi, and that, predictably, is what we find.10 Then, too, different persuaders arguing wildly different points often assigned different meanings to the same set phrases, so that a quick computer search for key terms in Han texts will hardly suffice. The problem is compounded because Xunzi himself aspired to borrow widely from the best policy proposals and ideas on offer in his day, so that ideas often ascribed to him in one text may match those ascribed to another thinker in other late pre-Qin compilations such as the Guanzi 管子
.11 As no premium was put on originality in the classical era in China (roughly the fourth century BCE to the mid-fourth century CE),12 successful advisors at the various courts of the time were wont to borrow one another’s ideas, slogans, and proposals freely. In consequence, important themes and issues were never cleanly cordoned off from intertextual encounters and afterlives.13 Small wonder that modern attempts to separate Mencian from Xunzian influence have been doomed to failure, though Xunzi explicitly denounced Mencius
 for entertaining several theses. That did not stop the Southern Song leaders of the True Way Learning camp from waging a belated “elevate Mencius
/suppress Xunzi” campaign and since most of our earliest printed editions date to their era or later, we cannot exclude the possibility that activist editors deleted or emended materials ascribed to Xunzi, even if we at this remove in time can only speculate about that possibility.
In addition, my training as a historian from Michael Loewe
 and Nathan Sivin
 predisposes me to doubt some comforting constructions that still underpin many, perhaps most of the scholarly articles relating to early China today.14 As a result of a careful sifting of the Han and immediate post-Han sources, I also have argued, with Loewe
, that the “classical turn” favoring Confucian teachings did not occur in mid-Western Han times, under Han Wudi (r. 141–87 BCE), but rather much later, in the reign of Chengdi (r. 33–7 BCE).15 As a Han historian, I am therefore forced to confront a serious quandary: how am I, as a responsible historian, to proceed to best ascertain the scope and depth of Xunzi’s influence during the four centuries of Han? How am I to follow up on my hunches, chief among them that few Han thinkers evinced a great deal of interest in debates about human nature
 (aside from Wang Chong’s
 contrarian tracts), in large part because Xunzi’s narrative about the human condition already served most rhetorical purposes so well?
16

              
             Or, even more narrowly, how should I read Sima Qian’s



              
             司馬遷 assertion that Xunzi, in company with Mencius
 before him, made Kongzi’s
 teachings “glossy and appealing” to power-holders?17 Put another way, can a method be devised by which to verify or reject the common wisdom about Xunzi’s influence during the two Han dynasties?
A review of the extant Han sources for Xunzi’s influence upon Han thought and institutions shows it pervading four aspects of elite culture at a minimum: in the programmatic outline of the new imperial ideology and the arts of governing that some have mistakenly characterized as “outwardly Confucian and inwardly Legalist
”18; in the philosophical underpinnings of penal and administrative law, and, more specifically, in justifications offered for “mutilating 
punishments
”; in the articulation of a highly plausible picture of the physiology and psychology of human nature, its inclinations, and condition in relation to social institutions; and in the stark rejection of any role for abdication in matters of dynastic succession.
19 Furthermore, Xunzi’s teachings inform discussions about direct vs. indirect remonstrance and technical discussions about logic,20 though the evidence is less compelling here, because so many thinkers weighed in on these issues. Still, the regularity with which Han thinkers claimed to advance ever more “comprehensive” (i.e., systematic) solutions for society’s ills suggests the power of Xunzi’s persuasions aiming at this.21 That notwithstanding, fundamental insights in Xunzi’s teachings seem to have exerted remarkably little impact on wide swaths of Han thought. To take one obvious example, few Han thinkers aside from Yang Xiong 揚雄
—and Yang’s
 case is complicated—accepted Xunzi’s argument that no web of sympathetic resonances binds the 
cosmic
 and social orders together.22 Absent Xunzi’s sharp sense of the divide between the realms and responsibilities of tian 天 (“heaven
”) and man, the Han governing elite’s resort to the stars, magicians, and omens for guidance occurred far more often than Xunzi would have liked, whether the inquiries concerned personal welfare or state policies.23

1 Xunzi’s Teachings
A brief synopsis of Xunzi’s most influential teachings shows a master skillfully weaving together accounts of the “people’s inclinations” and analysis of the prevailing “conditions of rule” among the warring states and factions. Key arguments in his “True King’s Rule” chapter allow us to trace these tight connections in Xunzi’s writings.24 That chapter opens with a sketch of the instruments of power and authority available to any 
ruler
, whether he aspires to become merely a strong man, a 
hegemon
, or a true king
.25 Ambitious rulers who are wise learn to promote “the worthy
,” defined as men of breeding and cultivation, and dismiss the incapable, regardless of seniority or heredity; they also improve the commoners’ lot before trying to reform or transform them. All three of these “tools” at the ruler’s disposal presuppose the judicious application of rewards and punishments, the carrots and the stick, by and on the officials in his administration, based on their performances.26 Rewards and punishments encourage the right sort of men to serve at court, even as they winnow out the less capable, dishonest, and obtuse. With the right sort of men in his service, the wise ruler benefits from their collective advice, so long as he strikes a balance in his treatment of them. Without trying either to overawe or to favor those at court, the good ruler will give special weight, when judging policy proposals and performances, to a question of how much they are likely to improve conditions in his realm for his people. In this way, the ruler at once can set up stable laws and institutions to serve as models and allow for continual adjustments to those models after appropriate consultations and deliberations. Above all, the ruler supervises the apportionment and distribution of official 
duties
, as the most effective way to insure that legal findings and administrative procedures among the king’s men are just
 and proper.27 Meanwhile, the wise ruler also parades himself as a model of prudential self-restraint, thereby setting the tone for his subjects below. With both the ruler’s reputation and the people’s allegiance assured, his decrees naturally are followed.
Challenging the theories propounded by other famous contemporaries, Xunzi cogently argues that hierarchies
 are natural and inevitable, both in heaven
-and-earth (i.e., the cosmos) and in human society: “Two men of equally high rank cannot serve one another, nor can two men of equally low rank command one another.”28 Given the propensity of untutored human beings to mismanage desires
 and resources, creating artificial scarcities in the process, sooner or later fighting will break out among equals, unless the sage ruler institutes a system of 
rites
 and duties that justly apportions rank and other goods of material and symbolic value in accordance with individual societal contributions.29 And since the people tend to be as skittish as horses when asked to accept new government measures, the ruler determined to win them over will first secure their approval not only by employing good men in office but also by establishing a wide range of charitable measures designed to advertise his care and love
 for the people. Relief efforts geared to the needs of the indigent and disadvantaged are particularly important.30 Far better to reapportion the wealth gained from taxes than to store up treasure in the palaces, Xunzi reasons, since the people’s unflinching support constitutes the most crucial factor in stable rule.31 To Xunzi’s way of thinking, history repeatedly shows the weakness of individual states that failed to implement the policies that he recommends.
Once those policies are in place, effective rulers then have the option of becoming merely hegemons or true kings, hegemons by definition being good at attracting and supporting the officers in their service, in contrast to true kings, defined as rulers who constantly seek ways to enrich their entire subject populations, in the full knowledge that cultivating their subjects’ affections is the only sure way to unify the body politic, rendering it invulnerable to attacks from within and without.32 After all, land grabs and duplicitous stratagems typically provoke wars
 with massive casualties, which usher in widespread disaffection among the very subjects who must provide the stable basis of a strong state.33 The rest of his “True King’s Rule” essay elaborates upon the different styles and commitments that hegemons or kings bring to governing. Hegemons know enough to always attend to 
economic
 policies, “converting uncultivated lands to cultivated, filling up their granaries and storehouses, so that they have sufficient means to fulfill their purposes.”
34 True kings go one step further, however, lightening the burdens of their people and attracting capable followers by their charismatic display of ritual decorum (the visible) and the continual exercise of their faculties of deep deliberation and discrimination (largely invisible), which leave nothing to chance, least of all their court appointments. At the palaces of true kings, then, there congregate all the men and materials needed to insure a peaceful world in which farmers, artisans, and merchants ply their trades with profit and pleasure.35 As the final guarantors of good rule,36 true kings may “restore antique excellence,” even as they follow the models of the “later kings.
                
                
              ”37

In giving priority to nourishing the masses, true kings acknowledge the fundamental lesson that “it is easy enough to annex territory, but considerably harder to secure it and maintain control over it.”38 Holding onto territory, let alone expanding it, comes most easily to those who have learned to imitate aspects of the cosmic order, e.g., its splendid beneficence, so their orders may in some sense be called “divine
.”
39 Operating on two levels, then, first within his inner circle at the court and then far beyond, the true king secures his subjects’ allegiance through a deliberate use of sumptuary regulations, magnificent ceremonies and spectacles, and sensible economic policies. His people requite him with love and respect and his officials, with affection and trust. In both cases, feelings of obligation may be carried to the point where some think it only right to die for their ruler in battle, if called upon to do so.40 By engendering a strong sense of cooperation and unity of purpose in all “those below,” the true king manages, without lucky breaks or resorts to unnecessary violence, to so exemplify charismatic power that his subjects put forth their every effort on his behalf.
41

The foregoing picture of good vs. ideal rule fits neatly with Xunzi’s portrait of human inclinations in relation to ruling conditions. In Xunzi’s view, human beings are superior to other animate beings for several reasons, including their possession of an innate capacity—not always exercised, to be sure—to judge what is appropriate and proper to their situations, despite conflicting 
desires
.42 This capacity located in the operations of the 
xin 心
 (“heart”) allows them, in turn, to congregate in hierarchical



                
               groups and redistributive societies (both units being 
                fen
                
               分)43 that apportion (also 
                fen
                
              ) vital tasks across the entire community. (Xunzi’s “order of officers” delineates that division
 of responsibilities within the capital, in listing members of the court from the emperor, his chancellor, and the local lords on down to the jailers and magicians.)44 Unlike Mencius
, who sees a reduction in the number and intensity of the desires as precondition for any cultivation, Xunzi insists that the desires and dispositions so inhere within human nature
 that one cannot root them out by any means.45 As Xunzi says in his chapter on ritual, if people find their inborn desires remain unfulfilled, then they will normally seek to satisfy them. “The inclinations are the very stuff of human nature,” according to Xunzi.46 Whereas Mencius
 predicated a love of parents as a “given” in human nature, Xunzi paid more attention to human desires as givens. As a result, the question of how to satisfy the desires underlies Xunzi’s basic analysis of human psychology and motivation
, as well as sociopolitical organization, not to mention his ideas about developing a better second nature.
Xunzi presumes, in company with many earlier thinkers, that the xin more or less simultaneously carries out several functions: categorizing all percepts by means of experience and/or logical analogy; ascertainment of the degree of salience of those percepts to important issues at hand, facilitating the correct assignment of the person’s focal attention; determination of the necessity for and proper direction of action; and summoning the person’s will to undertake necessary action.47 As Xunzi sees it, the sheer number of desires that happen to arise in a person’s xin is no indicator of how well that person will rule the body or the body politic. In self-governance or in governing others, all but the most destructive of desires can eventually be turned to constructive social ends, with enough hard work.48 And since every sort of operation within the body, not to mention contact between the body and the outside world, generates desires of all sorts (including the potentially good and complex desires for community, symbol systems, and beauty), it falls principally to the developed capacities lodged in the person’s “heart”—ideally, in the ruler’s “heart”—to instantiate for all to see a hierarchy of commitments and activities that conduce to good order rooted in integrity.49 In this connection, Xunzi argues that a would-be leader must see to the cultivation of his own nature before undertaking to lead others in the same process.
According to Xunzi, the single factor most likely to preserve the person (not to mention his family and “those below”) from the harm incurred by consuming and counter-productive desires is the person’s proper prioritizing of his competing desires; he delays the gratification of some desires, or even ignores some altogether, in the interests of eventually attaining the full satisfaction and “nourishment” of the most important of the heart’s desires. After formulating and adhering to that hierarchy of desires, the person, however lowly his station, may preserve a measure of independence from the external forces that otherwise tend to tug at the heartstrings, wearing the heart down.
50 Similarly, the single determinant of good rule is the ruler’s ability to mediate impartially among competing goods and parties in his realm on behalf of the common good. Accordingly, the successful ruler continually exercises superb judgment in deciding the most appropriate response to the conditions unfolding in his own state and those of his neighbors. That explains why an awful ruler like Jie 桀 and a sage-ruler like Yao 堯 may carry out the same basic policies and practices to diametrically opposed results.51

Honed through 
ritual
 practices, alert to good advice from his 
teachers
 and councilors, and steeped in the historical examples learned in a classical education, the true king
 carefully fashions the methods by which he may simultaneously satisfy and train his subjects’ always complex and occasionally volatile desires for food and sex, for psychological, physical, and economic
 security, for beauty and moral excellence, and for identity with larger or more enduring social units.52 Sumptuary regulations and boons for the weak and old constitute the primary means by which to advertise the ruler’s sense of justice
, when it comes to the redistribution of status, honor, and wealth in his realm. Essentially, sumptuary regulations grant privileges in due proportion to societal contributions, even as they curtail access to valuable goods and services for those who have added little or nothing to society’s advancement. “With lofty titles and generous salaries clearly held out before a person [to entice good behavior], and explicit penalties and deep disgrace obviously dogging his heels, how can a man of sense help but reform his ways?”53

One passage in Xunzi’s chapter 19, “On Ritual” (“Li lun” 禮論), loosely equates the general category of “ritual” with the term “sumptuary rituals,” insofar as Xunzi celebrates ritual precisely for its propensity to distinguish those of high and low ranks, “varying its quantities and degree of lavishness, in relation to the person’s [current] station and what is appropriate.”54 To illustrate this point, Xunzi reminds people that for the funeral
 of a high minister, notification is sent throughout his own state, so that the “eminent officials will all have time to arrive, and all necessary articles can be procured.” By contrast, at the funeral of an executed criminal, only the man’s wife and children may attend a thin coffin before it is hastily interred in the dead of night, without public lamentations or decorations.
                
               Because the rites “eliminate surplus and repair deficiency, extend the forms of love and reverence, and step by step bring to fulfillment the beauties” associated with appropriate conduct, through their regular performance not only the ideal ruler but also the gentleman can attain that enviable “middle state” where emotions
 and desires are fully expressed and yet channeled to constructive ends via consciously adopted aesthetic
 forms.55 Predictably enough, failure to set the right priorities elicits disastrous consequences: disorder in society and anxiety in the person, so that people become frantic and suffer from feelings of fragmentation.56

The very implementation and maintenance of correct sumptuary regulations, in tandem with the careful ranking of the performances of the king’s men in office, will be prompted by the ruler’s keen awareness of his own overriding desire to achieve and sustain pleasurable sensations for himself and his family for as long as possible, which will lead him, under the guidance of wise teachers and officials, to practice the Way. He presumes others are like him in having such desires; it is only that with those of lesser understanding, “the rites and music
 [may] provide models
, but they fail to persuade” people to practice them. Fortunately, people’s mimetic desires for sociality and their innate love of beautiful patterns of all kinds usually suffice to set all but the hopelessly immature on the path toward prudent behavior, so long as sumptuary regulations reinforce the same ethical standards instantiated in the true kings’ compelling behavioral models.57 However, those determined to become true kings or true teachers to kings may decide to reserve their highest form of teachings for the select few “in the know,” given how unlikely it is that others of inferior ambitions and greater arrogance can cultivate the same heady powers of the heart
 that permit instantaneous, yet profound introspection and circumspection. In any case, Xunzi avers, when rites areproperly established and brought to the peak of perfection, no one in the world can add or detract from them. Through them [the rites], the root and branches are put in proper order, beginning and end are justified, the most elegant forms embody all distinctions, and the most penetrating insights can explain all things. [For the most part, we can say that] in the world, those who obey the dictates of ritual achieve good order, . . . win safety and security,  . . . and survive. This is something the petty man cannot possibly comprehend.58


Thus the best rulers and teachers find their vocations in creating and propagating meaningful standards of decorum for the people through a variety of display rituals designed to publicize and enforce the ineluctable operation of intelligible laws of cause-and-effect within the social sphere. Once they know how to act, exemplary men drawn from all ranks will be happy to “fulfill their duties to honor those who deserve honor and to show affection for those who command affection.”59 Only such serene pleasure-giving and pleasure-taking in the context of cohesive communities of shared interests predicated on an equitable distribution of goods and services can provide lasting stability to a realm, as time goes on—all the more so, if the ruling line seeks to integrate new populations.60

Generally sidestepping the impulse to preach moral imperatives, Xunzi managed to formulate good reasons why smart yet morally immature people would be led to reliably choose to act in an exemplary way, once sumptuary regulations clarify and reinforce an act’s predictable consequences. Thus Xunzi’s extraordinary achievement lies in his identification of the cognitive role that ritual plays in forming people’s conscious and unconscious values and practices.61 After all, concern with rites practice inevitably “involves the establishment and maintenance of a whole range of perceptual norms.”62 Xunzi’s commonsensical, if elegant, theories about pleasure’s utility in providing good motivations
 (“the Hundred Pleasures born of a well-ordered state”)63 go a long way toward explaining his tremendous influence during the two Han dynasties. Though Xunzi rightly insisted that those in power would have to act upon his propositions before the merits of those propositions could be fully understood, any techniques or arts that could conceivably liberate thinking people from “being enslaved by things” or by other people were bound to exert a strong appeal in early societies accustomed to think deeply about hierarchy, reciprocity, and social justice
.

2 The Reception of Xunzi’s Theories in Han
The cases where one person exerts an indisputable influence upon another person or institution are probably far fewer than we think, given the messiness of human existence and of our own cognitive and social processes.64 To trace the influence of a prominent classical master such as Xunzi over the course of the four hundred years that span Western and Eastern Han, historians could conceivably adopt one or more of several tactics, depending upon how they defined “influence.” They could, for instance, (i) focus on the histories of individual followers trained in the master’s teachings, written or oral; (ii) consider restatements of important themes in the given master’s work in texts from the period, whether received or excavated; (iii) search for convergences between Xunzi’s prescriptions and Han institutions with regard to administrative structures, sumptuary regulations, ceremonies, festivals, court cases, and so on; (iv) ascertain which problems the master’s formulations appear to have resolved; and (v) trace how the master’s reputation fared over time, especially in comparison with rival masters with similar allegiances (for Xunzi, that would be Mencius
 and Yang Xiong
).
To fully explore each of these avenues in turn would obviously take far more time than a single essay affords. However, it may be helpful to list the most important evidence for each of the tactics listed. If we can establish that in early Western Han Xunzi was regarded as the “ultimate ancestor” of several Han masters, that he had his arguments reworked in important new compilations, and that his prescriptions helped to define or shape the Western Han officialdom and laws
, then we have gathered indisputable signs of the pre-Qin master’s profound influence in Han times. Those with curiosity may then want to push further, in hopes of ascertaining which philosophical problems seem to have dropped from sight (presumably because the master had resolved them), and how the great master is treated vis-á-vis other recognized authorities. For clearer answers to such questions are likely to shed more light on the more vexing question of classical learning’s overall impact during the four centuries of the two Han dynasties.
2.1 Five Classics Tutelage, via Teaching and Texts
Two fine scholars, Wang Baoxuan 王葆玹
 and An Zuozhang 安作璋
, have proposed divergent pictures of how the main scholastic lineages evolved over the course of the two Han dynasties.65 Nonetheless, both scholars posit a sharp conflict between different traditions of learning said to originate in the pre-imperial kingdoms of Qi and Lu, with Qi Learning for most of Western Han meaning the Gongyang commentary, and Lu Learning, the so-called “Lu version” of the 
                  Odes
                  
                . The Han standard histories trace the teaching of the Lu 
                  Odes
                  
                 back to Shen Pei 申培 of Lu, who initially received his training during Qin (221–210 BCE) from one Fu Qiubo 浮丘伯 of Qi, while studying in the capital. Fu’s teaching ultimately derived from Xunzi, we are told.66 In early Western Han Shen Pei proceeded to teach the Lu 
                  Odes
                  
                 to seven famous teachers, one of whom, Master Miu 繆, hailed from Lanling, Xunzi’s old base late in life. (Later masters from Lanling, who may have been inspired by their local hero, include Xiao Wangzhi 蕭望之, an expert in ritual,67 Meng Xi 孟喜, the Changes expert, and Meng’s father, another expert in ritual.) The line of filiation for Shen Pei’s version of the Lu 
                  Odes
                  
                 supposedly stretched from the Han founder’s time right down to the very end of the Western Han dynasty, with Wei Xuancheng 魏玄成, Yang Xiong
, and Liu Xiang
 all strong adherents of this version of the 
                  Odes
                  
                .68 Moreover, large areas of overlap existed between the so-called Han version of the 
                  Odes
                  
                 taught by Han Ying
 and Xunzi’s teachings, as noted above.69 And if the late account given in Lu Deming’s
 陸德明 Jingdian shiwen 經典釋文 (compiled between 582 and 89) can be trusted (a very big “if”), the Mao 
                  Odes
                  
                 was yet another commentarial tradition to draw upon Xunzi’s teachings. Lu
 states that Xunzi, as a fifth-generation disciple of Zixia 子夏, transmitted his approach to the 
                  Odes
                  
                 to Mao Heng 毛亨 (aka the Senior Mao) and his nephew, Mao Chang 萇.70 Certainly the unprovenanced Kongzi shi lun 孔子詩論 (ca. 300 BCE) lends credence to some association, for in constructing analogies between taking pleasure in sex and pleasure in ethical action, it builds directly upon Mencius
 and parallels Xunzi’s treatment of such questions.71 Unless we speculate that Lu Learning by late Western Han embraced the Guliang and possibly the 
                  Zuo
                  
                 as well as the Lu 
                  Odes
                  
                —possibly through Yin Gengshi 尹更始 and Liu Xiang
, who were well-versed in both 
                  Chunqiu
                  
                 traditions72—it proves harder to establish any tie between Xunzi (if not Shen Pei) and the Guliang 榖梁 tradition that gained imperial favor during the second century of Western Han rule, thanks to Xuandi’s (r. 74–48 BCE) patronage of that text.73

However, with Han ritual practices and texts, Xunzi’s influence could hardly be clearer. Despite a dire lack of precise information about the content of the teachings of Hou Cang 后倉/蒼 (fl. 72 BCE), the acknowledged expert in rites during Western Han, it is likely that Hou’s teachings lay behind the major ritual reforms enforced by a group of his pupils in late Western Han led by Kuang Heng 匡衡.74 Certainly, Xunzi’s influence is evident in the case of two other students of Hou, Dai Sheng 戴聖 and Dai De 戴德, the “Junior and Senior Dai” who compiled the 
                  Liji
                  
                 and Da Dai 
                  Liji
                  
                , for these two Han compilations on the rites incorporate whole passages from the Xunzi nearly verbatim, as do the standard Han treatises on music
.75 Some would tie Meng Xi’s influential reading of the 
                  Changes
                  
                 to Xunzi as well, on the tenuous grounds that Meng would have been trained by his father, a rites expert. If the traditional construction of these interpretive lines of filiation is correct, then Xunzi figures as the “proximate ancestor” for more than the 
                  Odes
                  
                 and the 
                  Chunqiu
                  
                —books traced to the Duke of Zhou and Kongzi
 and cast as the core teachings from the Five Classics for most of Western Han. Xunzi purportedly had a hand in the transmission of no fewer than four out of the Five Classics, the exception being the 
                  Documents
                  
                 (which the Xunzi cites repeatedly). Still, the 
                  Changes
                  
                 connection seems implausible when Xunzi omits that title from the list of the Classics to be studied.76 A respected PRC scholar, Ma Jigao 馬積高
, would go further: aside from the Xunzi-Shen Pei connection, Ma
 queries every other one of these purported connections, on theoretical, if not substantive grounds.
Turning from classical learning to laws
 and administration (in a world where legal judgments often turned on 
                  Chunqiu
                  
                 readings), we find Xunzi instructing Li Si
 李斯 and Han Feizi 韓非子
 before Qin unification in 221 BCE. Crucially, however, the extant Han texts do not ascribe to Xunzi complicity in their alleged crimes; they only mention him in the context of their signal achievements.77 Zhang Cang 張蒼
, a Qin official who served the Han loyally during the first three reigns of Western Han, is often identified as a adherent of Xunzi.78 Zhang Cang
 was famous for his love of books, his interest in the underlying mathematical basis for the Han system of pitch pipes and calendars, and for his advocacy of civilian rituals, as opposed to military tactics. In Zhang’s
 constellation of interests, we can discern a template in Xunzi’s insistence on the power invested in ritual acts and the necessity to glean the patterns behind regularities from books.79 Legend had Zhang Cang
 teaching the 
                  Zuozhuan
                  
                 to Jia Yi
 賈誼 (200–168 BCE), a junior officer at court. At the very least, both these advisors to Wendi evinced the same concerns about moving the Han house beyond the old Qin hegemonic
 model (to no avail, as it happens), concerns attested in their biographies and in the New Writings (Xinshu 新書) ascribed to Jia Yi
.80

There remains, of course, the larger question of the real impact of classical learning in Han times, which bears upon the reception of Xunzi’s influence. On the one hand, the proverb from Zou 鄒 and Lu 魯 said, “To leave one’s child a caseful of gold is less good than leaving him the text of a single Classic.”81 On the other, we read endless complaints by Han thinkers (e.g., Yang Xiong
 in his Exemplary Sayings or Fayan 法言) alleging that few among the governing elite were truly passionate about classical learning. Evidently most took classical learning as but a set of irksome exercises to be endured while preparing for a bureaucratic career.82 Certainly, classically educated men among the ranks of the governing elite felt no compunction in dropping their Confucian habits of talk when they addressed certain set topics dear to their hearts (reclusion, old age or death, lack of success).83 And the prestige attached to classical learning seems never to have been as important to successful careers as a person’s birth and connections.84 From the vantage point of the authors of the standard histories (other vantage points are missing), the Academicians at the relatively low rank of 600 bushels only really merited notice when they or their disciples ascended much further up the bureaucratic ladder.85

Records on recruitment and promotion during Han provide a rough gauge of classical learning’s real standing during the four centuries of Han, and thanks to Fukui Shigemasa 福井重雅
, the picture grows clearer. Recommended candidates from empire-wide searches for talent were often required to take a written examination called duice 對策, in response to formal questions submitted by the emperor.86 Scattered references to the duice exams in the received texts show the duice forcing candidates “to use the Classics to respond” to those questions. The sources name many people who gained “high marks” on the duice, but Fukui
’s careful analysis of these candidates’ careers controverts the “common wisdom” that high achievement on these duice tests resulted in significantly higher or better appointments. Indeed, two Hou Hanshu biographies (those of Kong Yu 孔昱 and Huang Fugui 皇甫規) even tell of men promoted despite poor performances on the duice exams. As Fukui
 states, “For official appointments during the Han dynasty, the centerpiece was recruitment from the commanderies and kingdoms, which process was clearly governed by norms [other than these exams]. Testing by the emperor and his court played no more than a follow-up, supplementary role.”87 This lack of correlation between mastery of the Classics and promotion to high office tells us a great deal about the Han court’s general attitude toward classical learning, even in Eastern Han. But does it tell us, in the end, how Xunzi’s teachings were viewed? After all, Xunzi, like Kongzi
 before him, thought book learning
 a less important qualification for sagely rule than efficacious policies promoted through good institutions.

2.2 Han Institutions: Rituals, Economic Institutions, Laws

As all serious students of early China know, the Han modeled
 their institutions closely after those of Qin, until late in Western Han, when the court, which had taken to employing ever more classicists since the reign of Yuandi (r. 49–33 BCE), witnessed a dramatic “classical turn” under the leadership of three highly committed and immensely talented classical masters at court: Liu Xiang
, Liu Xin
, and Yang Xiong
.88 Contrary to the standard view extrapolated from the 
                  Salt and Iron Debates
                  
                  
                 (Yantie lun 鹽鐵論
) polemic, this “classical turn” often led to a greater concentration of powers in the imperial capital at Chang’an, including greater supervision over classical learning.89 (Sadly, we know little about Eastern Han trends, in large part because long centuries elapsed between the downfall of the dynasty and the compilation of the standard histories for that dynasty.)90

That said, we have already seen how important Xunzi’s ideas and models were to the Qin and early Western Han. The 
                  Shiji
                  
                 biography of Lü Buwei 呂不韋 says, for instance, that Lü’s own compilation, the Lüshi 
                  chunqiu
                  
                 呂氏春秋, was put together by a group of learned men who were “like (ru 如) the followers of Minister Xun,” whose “writings [already] blanketed the empire” before unification in 221 BCE. Xunzi’s writings, in other words, had already become the gold standard for other compilations aiming to integrate all aspects of the sociopolitical realm in a single grand vision.91 Early assessments of Gaozu and his immediate successors reveal the founder’s intention to attempt the hegemonic
 model, as outlined in Xunzi’s chapter 9 (“Wang zhi”).92 (It was centuries later, in Western Han, with the classical turn, that dynastic pretensions led some Han rulers to style themselves or their predecessors as “true kings
.”)93 Xiao He 蕭何, asked to superintend the war effort in Han Gaozu’s absence, declared that visual displays could have far greater impact upon subject populations than any resort to arms, a message consonant with that of Xunzi’s chapter 15 (“Yi bing”). And, most tellingly, when another advisor, Cao Shen 曹參, was asked how best to “restore the state and order the people,” he immediately convened a court conference with “hundreds of Ru
” from the areas where Xunzi had served, since Xunzi was famous for having studied and taught “the arts of good imperial rule,” and for successfully implementing his theories in his last post in Chu.94

Xunzi’s writings supply few prescriptions mandating the exact form of administration that he envisioned, though he clearly objected to unfair disparities in wealth or in access to markets, and advocated a range of welfare programs, with a view to hastening the development of a more unified empire. At the same time, Xunzi’s “order of officers” to staff his ideal capital (noted above, p. 403) shows that he thought an ideal government would assume a very broad range of responsibilities, both foreign and domestic: policing and defense, the judiciary, the protection of natural resources, urban planning and public sanitation, supervision over farming, trading, and animal husbandry, and quality controls to be enforced over artisans and professionals of every sort, including shamans, prayer masters, and cult officiants. If aside from Plato’s
 Laws the sheer ambition of Xunzi’s comprehensive vision finds few parallels in other pre-industrial societies, equally unusual was Xunzi’s belief that the hierarchical
 division
 and ranking of various groups had best be balanced by reciprocal measures facilitating better communications across community groups. We have seen how fundamental is Xunzi’s reliance on the employment of sumptuary
 regulations as a mechanism for encouraging good conduct and dissuading bad. For this reason, we should not discount—as art historians have been wont to do—the Han effort to establish strict sumptuary
 regulations governing social relations both in this life and in the next.95 Xi’an archaeologists excavating Western Han Chang’an tombs report strict adherence to such regulations in the capital, as well as in the commandery and county administrative centers, suggesting the political will in Han to enforce multiple gradations, as do the Zhangjiashan
 stipulations correlating the orders of honor with bestowals of land, houses, and other goods.96 Seals from Han tombs likewise testify to this Han preference for finely graded hierarchies
.97

Methods for ranking populations are balanced by a set of interlocking policies designed to facilitate intrastate communications across the bureaucratic ranks, and even between the emperor and the least of his imperial subjects.98 Xunzi’s theories held that good rule could ensue, given the complexities of ruling diverse populations over vast territories, only if the hegemon
 or true king
 broadly solicited proposals and criticisms from representatives of each group within a context of mutual trust. As Xunzi put it,There has never been an enlightened ruler who succeeded by keeping secrets from his ministers or failed by being too frank with them. . . . If the ruler of men is too secretive, then only slanderous reports will reach his ears and honest advisers will fall silent. . . . But if the ruler is open with his men, then honest advice will reach his ears and slanderous reports will cease; gentlemen will draw close to him and petty men will depart.99


By Xunzi’s reckoning, then, a court’s openness to frequent consultations and corrections is both a precondition for and hallmark of a “flourishing
” civilized society, and lest we forget: Xunzi’s proposals diverged sharply from those of many late Zhanguo (aka Warring States) thinkers, precisely in their insistence upon the need for open and frank communication between parties in the realm.
Adoption of the Xunzian model led the Han throne for four centuries to style itself as “a bureaucratic monarchy” operating by a kind of constitutionalism, in sharp contrast to “an oriental despotism ruling through a bureaucracy.”100 For this reason, the Han patrimonial rulers relied upon frequent and wide consultation on policy matters with those deemed qualified by virtue of their ranks, their training, or their characters101—so much so that custom decreed that select groups of high-ranking bureaucrats, rather than the emperor himself, would initiate certain types of policy discussions and set policies, and bring deliberations to binding votes.102 The Han emperors were bound to uphold the precedents of their own ruling line, in addition to the laws of the land.103 Meanwhile, the interlocking systems of official recruitment and promotion in Han provided regular avenues for “advice and consent” by officials and official candidates.104 Petitions to the throne could even be submitted by commoners (directly at first and indirectly later). Moreover, the Han throne sought to explain, publicize, and propagate its values among subjects, great and small, through the circulation of regular reports from the people and to the people. The level, quality, and frequency of communications between the throne and its subjects seem unusual, if not unique in classical-era civilizations. It is well-nigh inexplicable unless we construe the Han court as operating a consortial rather than autocratic form of rule.
In Xunzi’s view, all power-holders should be judged by how well they employ the capacities they have honed over time for the benefit of those at lower ranks. So long as good men were in place, helping the 
ruler
 to foresee and forestall every sort of problem in the realm, it was only fair thatIf the administrative affairs be in disarray, the chancellor takes the blame. And if the customs of the realm be in error, the high-ranking are judged to be at fault. And if the world is not unified and the local lords habitually rebel, then the so-called ‘heavenly king’ is clearly not the right man for the position.105


Not even the emperor was above blame, in other words, for it was his responsibility not only to exemplify ritual
 decorum but also to provide for the common people enough food and shelter, while preventing the wealthy and high-ranking from scheming against the common good.106 Han texts reveal a readiness on the part of the Han emperors to accept blame for all manner of unfortunate events due to human misadventures, intentional wrongdoing, or natural disasters, a rhetorical readiness—real or feigned—that makes it all the harder for modern historians to “read” the imperial personalities buried beneath the layers of formulaic language.107

Han policymakers clearly noted Xunzi’s calls for a more integrated economy as basis for a strong ritual order. Xunzi had written in his “Great Summary” (“Da lüe” 大略 chapter),If one does not enrich [the people], there is no way to nourish the people’s inclinations [tied to their sense of satisfaction in life]; if one does not teach them, there is no way to order the people’s 
natures
. Therefore, each family should have five mu and a house, and a hundred mu of fields to be cultivated. The people work at their occupations, and do not take time away from them—that is the way to enrich the ruler. One sets up the Capital Academy, establishes the local community ritual centers, cultivates the six rites
—that is the way to lead them to the Dao. As the Odes says, “Give them drink; give them food. / Teach them and encourage them.” The king’s business will then be completed.108


Here Xunzi’s assumptions about economic
 behavior109 resonate with his ideas about social engineering, using human psychology and 
motivation
 techniques to satisfy the 
desires
 of a subject population and thereby unify them, while securing the material needs and physical and psychic well-being of the ruler as well. Jia Yi
, in two memorials, took much the same line in arguments to the Han throne, ca. 178 BCE, as did Chao Cuo 鼂錯 around the same time:It is human nature that if a man does not eat twice a day, he is hungry. And if he does not have garments cut for him for a whole year, he is cold. When hunger gnaws at the stomach but one cannot obtain food, when cold bites the skin but one cannot obtain clothes, when even a loving mother is unable to protect her child—how can the ruler ever command his people’s allegiance? The enlightened ruler knows the truth of this. He therefore strives to keep his people working at agriculture and sericulture; he lightens the poll tax and other government levies; he increases the stores of grains in order to fill the government granaries and depots, the better to prepare for floods and droughts, so that his people’s allegiance can thereby be secured. (Hanshu 24A)110


Similarly, Sima Qian’s
 treatise on money-making is premised upon two of Xunzi’s basic ideas: first, that all people have an innate desire to make a profit, and second, that none of the gods has agency in everyday matters, though credulous people can and do sometimes alter the course of human history.111 Even the 
                  Hanshu
                  
                 economic treatise echoes Xunzi in passages severely criticizing Han Wudi and Wang Mang, for respectively misusing talk of ritual implements in Wudi’s drive to extort money, and for Wang’s “liking to imitate the ancients, while ignoring the needs of the time.”112 Wudi clearly twisted Xunzi’s impeccable logic when he mandated that the “mountains and seas [including lakes, streams, etc.], as storehouses of heaven-and-earth, ought properly to belong to the Imperial Privy Purse,” rather than leaving them as public commons whose natural products could augment the incomes of those living nearby.113 For this, Han Wudi, just like Wang Mang, was roundly condemned in Eastern Han.
Further Han-era evidence testifies to Xunzi’s profound influence upon Han discussions about human motivation and ordinary social obligations. As readers will recall, Xunzi emphasized that only the inborn desires are prior to conscious formations, but feelings of love
 and duty can be the product of conscious activities, as well as the product of the unconscious mimetic emulation of role models.114 From this Xunzi concludes that each father-son relation must be characterized by courtesy and respect expressed through ritual forms, if the relation is to be mutually beneficial, in a stark departure from more conventional moralists who believed children always had the greater obligation. A son’s “conformity” with his parents’ wishes could never mean blind submission, in the views of Xunzi and his followers, since conscious deliberation was needed, if the son was to determine how best to further his parents’ interests in the long run.115 This idea that familial and social relations must be properly maintained through the efforts of both parties, with the onus on both sides to act well, is the basis of nearly all Han legal and ethical writings, whether the writers are discussing thorny legal cases, fraught gender relations, or decisions about remonstrance.116 Therefore, Dong Zhongshu 董仲舒
, Ban Zhao 班昭, Wang Chong 王充
, Zhongchang Tong 仲長統, and Kong Rong 孔融 all began with Xunzi’s own statement that socially constructed relations relied upon both parties’ conscious commitment to good behavior.
The issue of motivation underpins Xunzi’s influence on legal theories and practices. Han legal thinkers, believing Xunzi to be “the only man in his time [late third century BCE] to be clear about the Way of True Kings
,”117 drank deeply from the well of Xunzi’s writings (and admitted to doing so), even if the process known as the “Confucianization” of the laws was not completed until late imperial China.118 The opening passage in the 
                  Hanshu
                  
                 “Treatise on Penal Laws,” in fact, begins with a summary of points stressed in the Xunzi, as do several later sections.119 An edict issued by Chengdi also names Xunzi as the authority on the controversial issue of “mutilating punishments
,” noting that the first court deliberations on the laws were conducted by chancellor Zhang Cang 張蒼
 under Wendi.120 Nor should one discount the probable influence of Xunzi on Jia Yi
, whose preoccupation with sumptuary regulations led him to argue that “the rituals do not extend down to the commoners, nor are mutilations imposed on those of high rank.”121 Indeed, from Wendi on down to Emperors Xuan, Yuan, and Cheng, the court’s formal deliberations on punishments within its larger system of rewards and punitive measures bear all the signs of Xunzi’s influence,122 with high officials, Academicians, and “those well versed in the statutes and ordinances” convening with the emperor to discuss the appropriate level of violence likely to promote the domestic peace. A very long passage from Xunzi, also cited, stipulated the exact conditions under which punishments
 should be reduced in strife-torn areas.123 Thus Xunzi’s pronouncements figured as touchstones in bureaucratic debates about when to launch “punitive campaigns” against foreigners, and when to curry favor with populations (foreign and domestic) via regular and semi-regular disbursements in the form of charities, amnesties, and the “gracious recompense” offered other states for their tribute.124

When we examine the Han contexts that celebrate Xunzi’s authority, through either explicit or unmarked citations, those contexts rarely concern the debates over human nature
 that preoccupy so many academics today. Only two Han thinkers take up that issue, Wang Chong
 and Xun Yue 荀悅 (148–209), with Xun the author of Shen jian 申鑑 and Xunzi’s own descendant, as it happens.125 Discussions about human 
motivation
—a topic of far greater importance to members of the governing elite—are more apt to cite Xunzi than Mencius
.126 Han thinkers typically invoked Xunzi’s teachings under certain circumstances, for example, when they wanted to convince others that civil actions were more likely to conduce to good order than military
 actions; when they calculated how best to deploy troops in unavoidable wars
, so as to minimize damage to the ruling house and throne; when they were conscious of their need to resort to reasoning by analogy (“extending categories” in Chinese) in drafting legal documents or weighing alternative courses; and when they provided economic
 incentives within the rituals, in the hopes of securing the interests of the ruler and his subjects equally.127 In all these areas, forging a consistent tie between people’s feelings and conditions within the realm was Xunzi’s signal achievement, which translated into the noteworthy stability of the Han empire, as compared with its counterpart, the Roman empire, whose continuance virtually required eternal war for cultural and economic reasons.128


2.3 Comparisons with Rival Thinkers
There is little question that Han and post-Han thinkers accepted Xunzi’s account of human motivation in relation to the inborn nature and second nature (both xing).129 Only three pieces of writing discuss Mencius’
 famous theory, “Human nature is good,” at fairly widely spaced intervals, and all three dismiss Mencius’
 account as naive and unhelpful.130 Once we no longer think of the human nature debate as the single key to the early reception history of works by the Confucian masters, it seems relevant that (1) the names of Mencius
 and Xunzi are routinely coupled in Han, as were those of Kongzi
 and Mozi
 in pre-Han texts, with both Mencius
 and Xunzi being cast as “doors” [i.e., convenient entrés in] to Kongzi’s
 teachings131; (2) in any given work the citations of Mencius
 seldom outnumber citations to Xunzi, the Salt and Iron 
                  Debates
                  
                 being an exception132; and (3) of the pair, it is only Xunzi whose writings on ritual and law are cited extensively.
133 Explicit Han citations to the 
                  Mengzi
                  
                —aside from some disparaging remarks and a great many sayings that do not correspond to the extant version134—mainly come from two 
                  Mengzi
                  
                 books or chapters, Books 1 and 7, outlining the basic tenets of early pleasure theory and celebrating “benevolent government,” two themes that came to be elaborated in the extant Xunzi. Curiously, neither the “baby and the well” nor Ox Mountain figures in the surviving traditions dating to Western or Eastern Han, and the phrase “overflowing 
                  qi
                  
                ” appears but twice in a Han text.135

Xunzi’s impact should also be noted, despite the paucity of available sources, in relation to good writing. For example, the 
                  Hanshu
                  
                 “Treatise on the Classics and Other Writings” (“Yiwenzhi”) treats Xunzi as one of the four important creators of the fu 賦 style
, who supposedly used his verses to deliver elegant remonstrances to the courts he served; the 
                  fu
                  
                 form, of course, was the single most important verse form in the long centuries from Han through Tang.136 In prose, the rigor of Xunzi’s logic and the elegance of his lun 論 (single-themed essays) make Xunzi one of the most brilliant essayists of all time, whose language found its way into memorials and essays.137 It is true that during Eastern Han and the immediate post-Han period some came to argue that Yang Xiong’s
 writings had surpassed those of the pre-Qin classical masters.138 But Xunzi’s place as master-teacher “encouraging learning” (especially classical learning) was not superseded until the Song, when members of the True Way Learning persuasion denounced Xunzi and Yang Xiong
 as false masters “incapable of continuing the transmission of the Way.”139

Perhaps the clearest indication of Xunzi’s influence during the Han period is, however, the prominence of men from Lanling, Xunzi’s place of residence late in his life, at the Han courts—a prominence that is not likely accounted for by any other reason than the eminence of Xunzi as a teacher.140



3 Xunzi’s Reception During Six Dynasties, Sui, and Tang
Modern scholars, basing themselves on the extant texts in the received tradition, often erroneously conclude that the esteem for Xunzi’s writings was in sharp decline by Sui-Tang times, if not already by the Six Dynasties, especially in comparison with the reverence accorded his presumed rival, Mencius
.141 However, we have at our disposal today but a tiny fraction of the texts that once existed, and the catalogue of losses incurred by both the family and imperial library collections during the Six Dynasties through Tang period is simply stupendous.142 So just as it would make a huge difference if students of Han studies had the praise piece for Xunzi that Liu Xiang
 ascribed to Dong Zhongshu
,143 it would make a huge difference if we had the two synopses of Xunzi’s main points by the prominent classicists Wei Zheng 魏徵 (dated 631, in one juan) and Ma Zong 馬總 (dated 786, in 18 entries in 12 juan), in addition to Yang Liang’s 楊倞
 complete commentary compiled by 818, which serves as the primary basis for research on Xunzi today.144 Then, too, in the medieval period (as in Western and Eastern Han), “the customary way of expressing agreement with an earlier authority was to use his text, often without attribution, reproducing the same or closely similar phrasing,”145 which means that direct citations were seldom made in fine writing by accomplished classicists during the Six Dynasties, Sui, and Tang periods.
Given the losses incurred to medieval texts, all we can say at this point is this: Had Xunzi’s writings really been eclipsed during the Six Dynasties, Sui, and Tang by those of his perceived rival Mencius
, scholars would find it hard to account for the foregoing, as well as for several important essays by Liu Zongyuan 柳宗元
 (773–819), Han Yu
 韓愈 (768–824), and others of their day.146 Nor would we find the multiple citations of Xunzi in Tang collectanea, in legal and ritual treatises, in poems, and in other sources reflecting on classical learning.
147

                
               We sometimes forget the obvious: that Xunzi was not only a master of political theory, but also a deeply “erudite man well-versed in all matters” (tong Ru 通儒
), both theoretical and the practical. Wherever we find the impulse to synthesize discrete areas of knowledge and create theories, thoughts of Xunzi arose, judging from our sources. Moreover, the literary guwen movement that emerged after the An Lushan rebellion (755–763) celebrated Xunzi’s writing as one of its models, and the Tang preoccupation with “quietude” invoked Xunzi, along with Buddhist
 techniques and the “Doctrine of the Mean.”148

In this regard, it may be instructive to consider Liu Zongyuan’s attack on Han Yu
 in his essay entitled “Sayings about Heaven” (“Tianshuo” 天說). Liu, unlike Han
, did not believe in the existence of anthropomorphic gods named Heaven and Earth meting out praise or blame, good or bad fortune. Cleverly and subtly, Liu refuted Han Yu’s
 rhetoric in two letters by adapting Han’s specific metaphors of vegetation and illness to mock Han’s
 talk of the “mutual influence between heaven
-and-man,” and the non-material aspects of human life.149
What is above and blue the world calls “heaven
”; what is below and yellow, the world calls “earth.” What fills the space between . . . the world calls Primordial 
                    qi
                    
                  . Cold and heat the world calls yin and yang. All of the foregoing, no matter how vast, are no different from fruits and gourds, abscesses and piles, grasses and trees. . . . Heaven
 and earth are immense fruits and gourds, and the Primordial 
                    qi
                    
                   is an immense abscess or pile, just as yin and yang are immense forms of vegetation. How can any of these reward merit and punish harm? Violence and fatuousness, greed and over-consumption, are not due to spirits, are they?
Merit is gotten on one’s own [through men’s actions], and disaster is self-inflicted. . . . What morals are to man is what yin and yang . . . or the four seasons are to heaven
. . . . One should use one’s powers of discernment to try to understand human morality, and use one’s will to try to realize it. . . . This is the sages’ enterprise; morality and the Five Constants are things that exist only in the human sphere. (Liu Hedong ji)150


From Liu’s conception of the material universe flowed his ideas about justice
 and the administration of earthly punishments, as well as his faith in a complete separation between the physical cosmos and the operations of the Five Constants in the social world.151 And we should see Liu Zongyuan as but one of many Tang figures to openly denounce the correlative cosmological
 theories of earlier times,152 following Xunzi’s dictum, “Only the sage does not seek to understand Heaven
.”153

Still, David McMullen
 makes a compelling case regarding the compartmentalized nature of Tang classical learning, and the general lack of programmatic goals or means to “integrate ancient and modern” among the career-minded men of letters (Liu Zongyuan himself, and men like Du You 杜佑, Du Yu 杜預, and Quan Deyu 權德輿 being notable exceptions). For most literate men of Tang bent on a career, he says, the intended social context informed, if not determined, the appropriate compositional style and its contents. Nor was the emphasis on ideological purity and interiority so pronounced as it later became under the Song Neo-Confucians of the True Way Learning strain. Certainly Han Yu
 was an extrovert who boasted of “hundreds and thousands” of contacts.
154 That the highly selective readings produced under the distorting lens of later moralizers do not stop with the famous Han Yu
, curiously dubbed a proto-Neo-Confucian, is apparent from the ceaseless citation of one line from Han Yu’s
 “Reading Xunzi” (“Mencius
 is perfection itself, the purest of the pure!”) without the following assertions: “If not all [Xunzi’s] phrasing is exquisite, his points of departure from Confucius
 are very few indeed! Xunzi and Yang Xiong
 are pure, in the main, but they have minor flaws.”155 Similarly, readers often know Yang Liang’s
 pronouncement that Xunzi’s teachings were “easy to grab hold of, so he became a truly renowned man-in-service,” rather than his far more complimentary claim that the Xunzi “gives wing to the Six Classics, and adds lustre to Kongzi
 himself.”156 Equally to the point, while beginning students of Chinese culture learn Han Yu’s
 rather offhand comments in his “Transmission of the Way”
                
               schema, scholars tend to overlook how few men took up Han’s views on the Daotong 道統
. Sun Fu 孫復
 (988–1057), for example, named Xunzi, in company with Mencius
 and Yang Xiong
, as sages to be praised for passing on the teachings of the “Duke of Zhou and Kongzi
,”157 just as Li Hua 李華 (715–766) and Quan Deyu (759–818) had done before, celebrating Xunzi as a true proponent of the teachings associated with Confucius
 who had promoted the Classics and their techniques, and thereby “helped and assisted Five Classics learning” as much as some pre-Qin masterworks.158 We should not be surprised, then, that the History of the Jin (Jinshu 晉書)—completed in 648, twenty-five years after Han Yu’s
 death—gives a totally positive overview of Xunzi’s work, praising him as a central figure in the development of “not merely literature but wen 文
 [‘culture’], he having transmitted the torch of this culture159 down through the generations.”160

Yang Liang’s
 commentary unmistakably casts Yang as major contributor to this inexpressibly sublime culture inherited from the Duke of Zhou, for in his Preface Yang claims first, that all the Xunzi text(s) that he compared were so error-ridden that he virtually had to save the text from extinction, and second, that only “would-be experts in political gossip” in his era perused the Xunzi, as others deemed study of that text to be a “separate branch” of classical learning.161 When Yang lamented how few were the true connoisseurs of Xunzi’s writings in his own day, he was merely deploying a standard rhetorical trope found in countless prefaces, a trope expressly designed to simultaneously enhance Yang’s own reputation for discernment and flatter readers of his manuscript. However, gullible modern readers have trusted the factual accuracy of Yang’s lines, which are hard to square with multiple references, in both Yang’s
 Preface and in his commentaries, to the existence of many manuscript versions of the Xunzi in circulation.162

That said, in most respects Yang’s
 commentary looks just as we would expect, in that Yang offers paraphrases of the difficult-to-parse passages, identifies historical figures who appear in the text, glosses characters (sometimes explaining their derivations), points out loan characters, and cites the Classics and pre-Han and Han masterworks, noting at least some of the parallels between Xunzi’s writing and equally famous masterworks. But however good a guide Yang
 proves to be in most respects, Yang’s
 sense of Xunzi’s teachings falters badly upon occasion. To take one egregious example: Yang
 is far more credulous about the gods of heaven
 and earth than Xunzi, and thus Yang
 misconstrues a well-attested four-character description of the highest state of consciousness that an enviable person of cultivation can achieve, without resort to supplication of the gods (who may or may not exist), turning it into a portrayal of a magical person “himself conversant with the gods of heaven and earth” (zi tong yu shen ming 自通於神明
).163

As in Han, throughout the post-Han and pre-Song period the extant sources show remarkably little interest in the “Human Nature
 is Ugly” controversy. That phrase appears less than ten times in the extant historical accounts and in Buddhist
 tracts, and not in any theoretical way outside of Buddhism
.164 This evident lack of interest during the third through the ninth centuries forms a most striking contrast with the Northern and Southern Song preoccupation with Xunzi’s slogan “Human Nature
 is Ugly.” As the following essay in this volume will show, in Song a wide range of thinkers, both inside and outside the True Way Learning neo-Confucian circles, condemned Xunzi’s teachings on the basis of this one theory (generally mischaracterized).

4 Conclusion
In 1899 Liang Qichao
 made what seems like an overstatement: that the impact of Xunzi’s teachings had been more profound on the history of imperial China than that of the Supreme Sage, Confucius
:From Qin and Han on, political and scholarly theories both derived from Xunzi. . . . As for what we call the scholarly arts, they all derived from Xunzi, including Han Learning and the two factions in Song Learning. That being the case, one can say for the last two millennia, the world has only seen Xunzian Learning, not Confucian Learning.165


Presumably Liang
 had the following points in mind as he wrote: (1) the little interest shown in theories of human nature
 as compared with interest in pleasure theories describing techniques to motivate people; (2) the abiding interest in Xunzi’s views of 
laws
, rewards and punishments, sumptuary laws, and ritual institutions; (3) the adoption of Xunzi’s view that good government depends upon good men administering the laws, rather than rule by law; (4) Xunzi’s rhetorical
 style, with its propensity to end rigorous demonstrations of logic with apt citations from “proof texts” (nearly always the 
                Odes
                
               or the 
                Documents
                
              ), thereby encouraging the gradual elevation of the Classics during Han and post-Han times.166 Upon reflection, Liang Qichao’s
 sweeping statement simply casts Li Zehou’s
 assessment, made within the last decade or so, in more dramatic language, for Li
 says,Due to the influence of Song and Ming neo-Confucians, usually only Confucius
 and Mencius
 are considered to be the founding fathers of Confucianism. In actuality, however, without the contribution of Xunzi, Confucianism would never have survived.167



Li
 overstates the case; the pool of Kongzi’s
 supporters extended far beyond the ranks of the self-identified Confucians to include the much larger pool of dedicated classicists. Still, simple justice demands serious consideration of Sima Qian’s
 portrayal of the history of the early classicists, where Sima Qian
 argues that, were it not for Xunzi’s making Kongzi’s
 teachings more “glossy and appealing,” Confucian teachings would never have achieved the prominence accorded them in imperial China and afterwards.
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Footnotes
1When I speak below of “Xunzi’s writings,” I refer to the recension edited by Liu Xiang
 originally entitled “New Text,” the basis for all modern editions, including that of Yang Liang
, even though Liu may have accepted materials incorrectly ascribed to Xunzi. References to chapters in the Xunzi, however, will be according to the different arrangement of chapters made by Yang Liang, which most modern commentaries, translations, and concordances follow, including that of WXQ.

 

2The three are Master Mao 毛 for the Mao 
                  Odes
                  
                ; master Fu Qiubo 浮邱伯 for the Lu 
                  Odes
                  
                ; and the Han imperial counselor Zhang Cang
 張蒼 (fl. 180 BCE) for the 
                  Zuoshi
                  
                 
                  Chunqiu
                  
                . The last identification, from Liu Xiang’s
 Bie lu 別錄 (cited in the Zuozhuan zhengyi 正義, Postface 序), suggests that the 
Zuo’s
 influence started earlier in Western Han than some believe. However, the time gap between Xunzi and Zhang Cang
 seems impossibly large, unless Zhang
 was a very young disciple of a very elderly Xunzi. Yan Kejun
 1883: 3/3b, also casts Xunzi as a master of the Guliang Tradition but on somewhat shaky grounds. Yan
 can’t explain how Xunzi can be both a student of Zixia 子夏, on the one hand, and lambast “the debased Ru
 in Zixia’s camp” (子夏氏之賤儒) in his chapter 6 (“Fei shi’er zi,” HKCS 6/25/1), on the other, unless Xunzi charges the followers of Zixia with being unfaithful followers (?); cf. Fayan 12/12.
Several translations can be recommended to those who do not read Chinese or Japanese: those by James Legge
, for the Liji (1885); by James Robert Hightower, for the Hanshi waizhuan (1952); by Steven Durrant, Li Wai-yee, and David Schaberg
, for the Zuozhuan (2016); by Eric Henry
, for the Shuoyuan (forthcoming); and by this author, for the Fayan (Nylan 2013).

 

3See Yan Kejun
 1883: 3/3b; cf. Li Hua
 2010; Lai Yanyuan
 1963. Many scholars have noted that passages borrowed from the Xunzi appear in the Da Dai 
                  Liji
                  
                 chapter 49 (“Zengzi lishi”); also the 
                  Liji
                  
                 chapters 19, 39, 46 (“Yue ji,” “San nian wen,” “Xiangyin jiu yi”). Fan Youfang
 2001 ruminates on Xunzi’s chapter 19 (“Li lun”), but, notably, Xunzi never identified “desires
” and “evil” or “ugly” 惡 (see the discussion below). Ma Jigao
 2002: 197 disputes the influence of Xunzi on neoclassical texts, but his reasoning is faulty.

 

4For these works, see the indexes to the translations of the Lüshi chunqiu by Knoblock
 and Riegel
2000Riegel, Jeffrey K.; of the 
                  Huainanzi
                  
                , by Major
 et al. 2010; of the Shuoyuan, by Eric Henry
 (forthcoming), all of which are well-indexed. NB: My translations often depart from those of Knoblock’s
 three-volume rendition (1988–1994) of the Xunzi [indicated by “K” in the footnotes below]; I provide references to his work for the reader’s convenience.

 

5See Ying Shao
 1996, chapter 7 (“Qiong tong”). Xunzi is identified as both a sage and a worthy
 man of breeding (xian 賢)—the latter by his contemporaries. Then come worthy men, beginning with Yu Qing (supposedly Xunzi’s teacher), and ending with Chen Fan of Runan. Xunzi is praised for his learning in four of the Five Classics. (Oddly enough, the Documents does not appear in the list, though scholars have long detected Xunzi’s influence in Fu Sheng’s “Great Commentary” to that work.) NB: My translation of the word xian 賢 is meant to give equal weight to the social status and character of the “worthy
.”

 

6The chapter’s complex argument is studied in Nylan (2015a). Nor is the silence of the Xunzi regarding the legend of Bo Yi and Shu Qi, the main subject of 
                  Shiji
                  
                 chapter 61, coincidental, I would argue. Many other unattributed sayings from the Xunzi appear in 
                  Shiji
                  
                 (e.g., SJ 128.3226, cited in WXQ, juan 1, p. 11).

 

7According to Ying Shao
 1996, Sun Qing 孫卿 (“Minister Sun”) is the courtesy title the “men of Qi” gave Xunzi (i.e., Sun Kuang 孫況), though Sun’s highest official posts were Libationer for Jixia
 in Qi and later Prefect of Lanling, for Lord Chunshen in Chu. The number of direct citations to Xunzi in Han writings is 157 times, according to the CHANT ICS Concordance Series, as compared with 119 times for 
                  Mengzi
                  
                , of which 42 come from Wang Chong
 alone. (Apparent citations to Mengzi
 are also sometimes to other figures.) Not all citations to Mencius
 are flattering, though all extant citations to Xunzi are. More citations to Xunzi than to Mengzi
 occur in the 
                  Shiji
                  
                 [hereafter SJ] and 
                  Hanshu
                  
                 [hereafter HS] (28 vs. 16 in SJ; 24 vs. 16 in HS). Indirect citations number many more, as noted below.

 

8See Chen Liangwu
 2009: 119, for details. Chen
 sees these “Working Songs” as Xunzi’s attempt to proselytize by easy-to-remember mnemonics.

 

9The terminus ad quem for SHD is 217 BCE, and for ZJS, 186 BCE.

 

10See Nylan 2001, 2008. The “Gongyi” pian of Kong congzi 1998 is one of many texts to query the reliability of oral transmissions transcribed. NB: By this point in time, a comparison of excavated and received texts allows us to assert the probability that many direct references to masters (esp. Kongzi
 himself) were inserted over time into later editions. This pattern is so well known that Liao Mingchun
 2006, esp. p. 72, uses it to date editions (though Liao
 doesn’t expand upon the implications of his findings).

 

11Xunzi often cites traditions or commentaries, using the formula zhuan/chuan yue 傳曰 (“the tradition or commentary says”). The slogan “Employ the worthy,” probably first enunciated by the Mohists
, is embraced by nearly all the third-century BCE thinkers, as is the notion that “the people are the basis” of stable rule (min ben 民本).

 

12Recently, many scholars, following the lead of Li Xueqin 李學勤, have begun making curious arguments about what was and was not possible based on the strong presumption of regional learning. See, e.g., Chen Liangwu 2009

                  
                : n. 8.

 

13Cf. Lü Simian
 1982: 688–89. For one example of inter-textuality, see Hanshi 
                  waizhuan
                  
                 6/14, where two passages in the extant Xunzi are credited to Mencius
. (Of course, the lines may be proverbial.) This means that I do not accept the unilinear schema for tracing intellectual developments, contra such authors as Liao Mingchun
 1998: 80, where Liao’s
 dating schema relies on sets of three becoming sets of five over time.

 

14I query the existence of the so-called “Jixia Academy
” in pre-Qin times, which many erroneously take to be the source of Qin and Han Learning; I query the existence of discrete “schools” in pre-imperial times, as well as deep divisions between the so-called “New Text/Old Text” adherents in Han classicism. I see little reason to presume the leading role of Dong Zhongshu
 in Western Han. On the “factoid” of the Jixia Academy
, for which the early accounts never use the word xue guan 學官 (“academy”), see Sivin
 1995. (The status and function of Jixia
 is relevant, since Xunzi served as a Libationer at Jixia
, which I take to be some sort of official residence.) Loewe
 has consistently avoided translating Ru 儒
 as “Confucian,” and I have reserved the term for such dedicated ethical followers of Confucius
 as Xunzi (Nylan 2001), while emphasizing the disparate sources of inspiration that most pre-Qin, Qin, and Han thinkers drew from (Nylan 2008). For the dating of the “classical turn” not to the reign of Han Wudi (r. 141–87 BCE) but to the reign of Han Chengdi (r. 33–7 BCE), see Nylan 2011 and Nylan 2015b. Fukui
 2005 argues that the number of Academicians was possibly sharply reduced during Wudi’s reign, from around 70 in Qin and early Western Han to only 7; cf. the doubts raised by Loewe
 2011 regarding Dong Zhongshu’s
 role at Han Wudi’s court. Many scholars still assume first, that the 
                  Mengzi
                  
                 provided the main inspiration for Dong Zhongshu
, and second, that Dong
 himself was a major influence on Western Han thought.

 

15
Fukui
 2005 set me on this path.

 

16One must remember that the Kongzi
 portrayed in the 
                  Analects
                  
                 refused to speak at length about human nature (
                  Analects
                  
                 5.12); Xunzi either departed from this tradition or, as I suspect, didn’t know it. Xunzi’s account of qing
 情
 (“human inclinations”) and xing 性 (“human nature”) apparently was deemed satisfactory for most purposes; the differences between Xunzi’s theory and that of Mencius
 are not, of course, as the diametrically opposed slogans about human nature would make them seem. Xunzi thought human nature “ugly
,” rather than irretrievably “evil” (contra the usual Christianized
 rendering in English); see Sahlins
 2008 for this important distinction. Shen jian 1995, chapter 4 (“Zayan, shang”), shows that Yang Xiong
 and Liu Xiang
 both thought that human natures were “mixed,” in the sense of generated ethically good or bad impulses, depending on circumstances and basic proclivities. Other nice distinctions continued to be worked out, including the pragmatic application of Xunzi’s emphasis on “rule by ritual” under the watchful eye of the thinking ruler of discrimination, who is quite unlike Han Fei’s
 “empty ruler” who does not himself legislate, but lets the “rule of law” takes it course.

 

17The phrase run se 潤色 (“glossy and appealing”) perhaps cites 
                  Analects
                  
                 14.8 (Waley trans.: “give it amplitude and color”; Lau
: “make embellishments,” which seems less likely). SJ 61.3166, HS 88.3591 repeat the phrase.

 

18See, e.g., Xu Pingzhang 1988

                  
                : 127 for the use of this slogan.

 

19On the inclinations, see Fang Xudong
 2007; on abdication, Pines
 2005. The term I am using for “human nature and its inclinations” is xing 
                  qing
                  
                 性情, a superb study of which can be found in Mori
 1971.

 

20According to Ying Shao
, Xunzi lambasted Lord Chunshen in his 
                  fu
                  
                , which took the form of riddles. Li Zehou
 2010: 33 emphasizes the way in which Han Confucians used poetry as a means to convey veiled criticism, even satire.

 

21The value placed on being tong 通 (“comprehensive”) in analysis rather than piecemeal helps to explain why Eastern Han and post-Han critics did not regard Wang Chong
 highly. Wang’s
 essays contradict one another, and they offer no grand theory, aside from arguing that 
                  qi
                  
                 氣 is material (hardly a new idea); hence their failure to rise to the status of texts devoted to tongyi 通義 that aim to find the “comprehensive meaning.” The term 
                  qi
                  
                 is frankly untranslatable; for its meanings in the immediate pre-Qin, Qin, and Han periods, see Nylan 2010.

 

22For Yang
, see Nylan 2011. For Xunzi, see the opening lines to Xunzi, chapter 17 (“Tian lun”), where Xunzi says the “Perfected Man” understands “the division between the activities of heaven
 and those of mankind.” See WXQ 17.1 (pp. 306–7); HKCS 17/79/21; K III.15. However, the term for “sympathetic resonances” (gan ying 感應) could be applied to certain physiological processes whereby something external to the self stimulates it in such a way as to give rise to “motions” and “reactions” (dong 動 or ying 應). Li Zehou
 2010, chapter 3, inexplicably makes Xunzi the precursor to Dong Zhongshu’s
 “unity of heaven
 and humans.”

 

23As Tjan Tjoe Som
 1949: 75, remarks, by the time of the promulgation of the Bohu Conference conclusions (after 79 CE), the idea that “the events of man’s life correspond with the phenomena in the world of nature” had become an article of faith for the dynasty, despite Xunzi’s sharp divide between the cosmic and social realms. For “personal welfare,” see Poo Mu-chou
 1998. NB: I do not capitalize “Heaven” when translating 
                  tian
                  
                 because Xunzi denies the relevance, and possibly the existence of an anthropomorphic god.

 

24Chapter 9 of the extant Xunzi entitled ”“Wang zhi” 王制.

 

25The terms for “hegemon” and “[true] king” are ba 霸 and wang 王 respectively.

 

26WXQ 9.1–2 (pp. 149–52); HKCS 9/35/3–12; K II.94–95. Knoblock
 translates yi shan zhi 以善至 as “coming forward with good intentions” but Xunzi is interested in results, in my view, though these are clearly tied to intention. Hutton comments that the shan here can accommodate both intentions and results.

 

27WXQ 9.2 (pp. 150–52); HKCS 9/35/14–20; K II.95–96, speaking of what is gong ping 剬平 (“fair and just
”). Here (as elsewhere) Xunzi emphasizes that good judges must extrapolate from the laws “by analogy” (yi lei ju 以類舉) to cases not covered explicitly in the legal code, or miscreants will evade the law.

 

28WXQ 9.3 (p. 152); HKCS 9/36/1; K II.96.

 

29WXQ 9.3 (p. 152); HKCS 9/36/1–3; K II.96; cf. chapter 17 (“Li lun”), which presents sumptuary laws as one key to effective rule. In chapter 10, esp. sections 10.8–9 (HKCS 10/44/20 – 10/46/4), Xunzi specifically disputes the Mohist
 belief that material resources are inherently scarce; most relevant is the section translated in K II.127–30.

 

30While many are quick to see Mohist
 influence in all talk of ai min 愛民 (“caring
 for the people”), these ideas could equally well be ascribed to Mencius
 or several other thinkers. On the Han blending of Mohist
 and Confucian ideas, see Wallacker
 1978. Other measures are listed in WXQ 9.13 (HKCS 9/38/9–12, K II.101–2), including a taxation rate of 1/10. For the state care of the elderly, see Giele
 2006c; for other measures, see the Introduction to Nylan and Vankeerberghen
 2015. Henry Rosemont
 has emphasized this aspect of Xunzi’s views in his “State and Society in the Xunzi” (Rosemont
 2000).

 

31WXQ 9.5 (p. 153); HKCS 9/36/16–20; K II.98.

 

32WXQ 9.6 (p. 154); HKCS 9/36/17; K II.98, which states that hegemons fu shi 富士 (“favor those men-in-service”), while true kings fu min 富民 (“favor their subject populations”).

 

33Cf. WXQ 15.1b–c (pp. 266–67); HKCS 15/68/9 – 15/69/19; K II.219–22.

 

34WXQ 9.8 (p. 156); HKCS 9/37/6; K II.99. Some texts characterize Xunzi as anti-merchant, but there is little evidence of this, although he knows full well that the vast majority of subjects will be farmers, as is true of all pre-industrial societies. See Crone
 1989.

 

35WXQ 4.12 (p. 71); HKCS 4/17/3–4; K I.195; cf. ibid. 20.1 (p. 379); HKCS 20/98/14 – 20/99/2; K III.80–81. While one line in chapter 10 speaks of “reducing the numbers of traders and merchants” (WXQ 10.3b (p. 179); HKCS 10/43/6, K II.123) this merely urges an increase in the numbers of farmers, so anti-merchant sentiments do not figure largely in the Xunzi, as we have it.

 

36WXQ 9.2 (p. 151) HKCS 9/35/20; K II.96: 治生乎君子.

 

37WXQ 9.11 (pp. 158–59); HKCS 9/38/1–3; K II.101, for the term fu gu 復古 (“restore the past”).

 

38WXQ 15.6b (p. 290); HKCS 15/74/19; K II.234. At WXQ 9.13 (p. 160); HKCS 9/38/9; K II.101, and at 10.5 (p. 180); HKCS 10/43/19; K II.125, the term used for the masses is wan min 萬民.

 

39WXQ 9.14 (p. 162); HKCS 9/38/19; K II.102, for the term da shen 大神
 (“greatly divine
”). WXQ 9.15 (p. 163); HKCS 9/39/3; K II.103, identifies the junzi 君子 (either “noble man” or “ruler,” depending on context) as a Third Power with heaven
-and-earth (the cosmos), although junzi here almost certainly refers to the “ruler.” For the importance of unity as a function of one standard, even-handed policies, see WXQ 9.16a (p. 164); HKCS 9/39/11–12; K II.104, also WXQ 9.18 (pp. 171–72); HKCS 9/40/18 – 9/41/7; K II.108–9. “Divine
” seems to mean “supremely efficacious” when it refers to rulers and their officials. See fn. 23 above, regarding the use of “Heaven” with or without a capital “H.”

 

40On the first point, see WXQ 9.19a (p. 173); HKCS 9/41/9–14; K II.109, which speaks of punitive expeditions manned by loving subjects. On the second point, see Xunzi 9.19c (p. 174); HKCS 9/42/5; K II.111, which speaks of “using [the people] unto death.”

 

41WXQ 15 (passim). Cf. ibid. 4.12 (p. 71); HKCS 4/17/3–4; K I.195.

 

42

                    Analects
                    
                   2.4 had spoken of “following the heart’s desires without overstepping the bounds of right.” The term translated as “appropriate” is yi 義
. Eric Hutton
 2000, esp. p. 223, argues against the idea that it is the mere capacity for knowing and doing yi that makes humans superior to animals
. Wong
 2000 overstates the role desires play in Xunzi’s vision, assuming also that “There is nothing in our nature that Xunzi thinks can be called good” (Wong
 2000: 135), and second, that the inborn nature includes “the self-seeking tendency to satisfy the desires” (ibid). However, he writes, “[I]t is quite plausible that we do have feelings that are congenial to morality even if they aren’t moral feelings” (Wong
 2000: 150), which seems to contradict his earlier statement. Finally, he resolves the issue, saying, “Human nature is not evil because it contains nothing but selfish desire and feeling. It is evil because these kinds of desire and feeling dominate in conditions of insecurity and lack of order” (ibid, italics in original).

 

43WXQ 9.16a (p. 164); HKCS 9/39/11–13; K II.104. Behuniak
 2000 places equal stress on 
                    fen
                    
                  , but there are other problems; for example, I believe he is wrong to assume that the rituals of which Xunzi speaks are one or more books entitled 
                    Rituals
                    
                  .

 

44See WXQ 9.17 (pp. 166–71); HKCS 9/40/1–16; K II.106–8, for the xu guan 序官 (“order of officers”).

 

45For Mencius
, see 
                    Mencius
                    
                   7B35 for the desirability of reducing the desires (養心莫善于寡欲). Xunzi ascribes this idea to Song Xing
 (宋子有見於少, WXQ 17.12 (p. 319); HKCS 17/83/4–5; K III.22). See Nylan 2004: 90. Xunzi 4.9 (p. 63); HKCS 4/15/7; K I.191, says that the best and worst of men are “the same” in “only one aspect”: that they “have these desires” (fan ren you suo yi tong 凡人有所一同). Xunzi 27.63 (p. 502); HKCS 27/132/1; K III.222, says that all humans, even sages
, possess both a sense of appropriateness and a desire for benefit/profit. Desires are linked to the senses throughout the Xunzi, chapter 11 (“Wang ba”).

 

46WXQ 22.5a (p. 428); HKCS 22/111/14; K III.136: 
                    qing
                    
                   zhe, xing zhi zhi 情者性之質.

 

47For example, the Guodian
 “Wuxing pian,” section 22, says about 
                    cheng
                    
                  
: “Only those of the highest integrity in the realm can fully realize their true natures, and only those who can so realize their natures can fully acquire a humane nature” (唯天下至誠為能盡其性; 能盡其性則能盡人之性). Xunzi’s chapter 3 (“Bu gou”) includes a long passage about the importance of cultivating 
                    cheng
                    
                   to the completion of one’s endowed human nature (君子養心莫善于誠, WXQ 3.9a–c (p. 46–48); HKCS 3/11/4–12; K I.177–78). Wong
 1991: 33 identifies the most important function of the xin as recognizing the salient features of each situation, determining whether it is important to act or not. However, this is hardly the only capacity of the xin. For moral judgment as the capacity to use analogies, as well as focus, see Kim
 2014.

 

48Xunzi, after all, had no concept like that of Western original sin
. Contrast Sahlins
 2008. Put another way, the appetites generated by sensory contact, in other words, are not absolutely at war with “higher” impulses toward moral action; they constitute the only groundwork for all thought and action. NB: I do not agree with Van Norden
, especially his remarks about the need to engage in the “moral equivalent of war against our desires” in the process of moral cultivation (Van Norden
 2000: 127), though some others would.

 

49This theme of 
                    cheng
                    
                   誠 (“integrity”) appears often, e.g., in WXQ 17.3 (p. 309); HKCS 17/80/10; K III.16, which describes the “heart that dwells within the core cavity” as the single organ capable of correlating the activities of the senses.

 

50
Xunzi 3 (passim). For more, see Liang Tao
 2002; the key phrase is shen qi du 慎其獨 (either “to be cautious when alone [or in one’s family circle]” or “to be cautious of one’s singularity” (with the latter usage attested in Han texts as well). See WXQ 3.9b (p. 46); HKCS 3/11/7; K I.178.

 

51WXQ 9.18 (p. 171); HKCS 9/40/21 – 9/41/1; K II.108: “When a ruler finds himself in the circumstances where the world is coerced by one state’s aggression and he must find alliances with others, doing things he has no desire to do, so that day by day he comes to execute the same policies and commit the same actions as a Jie, this will not prevent his becoming a Yao.” Cf. WXQ 15.1b (p. 267); HKCS 15/68/14; K II.220: “But for a Jie to try to practice deception against a sage like Yao would be like trying to break a rock by throwing eggs at it or trying to stir boiling water with bare fingers.”

 

52This list comes from the opening paragraphs of Xunzi, chapter 19 (“Li lun”), which mentions the desires for satisfaction of the senses, for “symbols of trust,” for awesome spectacles, and for safety specifically. See Nylan 2004. Xunzi’s main criticism of Mozi’s
 teachings is that they do not make sufficient provision to satisfy people’s desires.

 

53WXQ 15.5 (p. 287); HKCS 15/74/4–5; K II.232.

 

54WXQ 19.3 (p. 357); HKCS 19/92/21; K III.62.

 

55WXQ 19.5b (p. 363); HKCS 19/94/8; K III.65.

 

56WXQ 19.11 (p. 376); HKCS 19/97/20–22; K III.72.

 

57NB: “Mimetic desires” is my own term for what Xunzi describes in the opening passages of his chapter 19, when he has ordinary people wanting to imitate their social betters who have more goods and services at their disposal, and finding that imitation will give them and their families the safety and security they crave.

 

58WXQ 19.2c (p. 355); HKCS 19/92/8–10; K III.60–61.

 

59WXQ 19.11 (p. 376); HKCS 19/97/22 – 19/98/1; K III.72.

 

60This may seem like a great many conditions, but I believe all are necessary; cf. Baier
 1992.

 

61The current academic fashion viewing such commemorative activities as mere political theater or worse—the cynical manipulation of “those below” by the sociopolitical elites of the early empires—necessarily downplays Xunzi’s achievement.

 

62Li Zehou
 2010: 13.

 

63WXQ 11.4 (pp. 210–11); HKCS 11/52/3; K II.156. No one should take this to mean that Xunzi is a hedonist. See Nylan 2001.

 

64Institutions typically take shape after a long process. See Mackil
 2010. For the messiness of human existence, one can see de Certeau
 1997; Bourdieu
 1993.

 

65See Wang Baoxuan
 1997; An Zuozhang
 2001.

 

66See HS 36.1921–22. Fu Qiubo is also known as Bao Qiuzi 包丘子 or Bao Qiu 鮑丘. Lu Jia 陸賈 and Huan Kuan 桓寬 say he was a student at the same time as Li Si
.

 

67HS 78.3271.

 

68According to An Zuozhang’s
 reconstruction, the Guliang represents the Lu Learning, opposed by the Qi classicists. However, An’s
 reconstruction is impossibly neat (and flawed in its assumptions about Modern Script-Archaic Script differences), even if An
 makes many useful points. Cf. Tjan Tjoe Som
, Bo hu tung, Tables 3, 7 (between pp. 86–87). The 
                      Zuoshi
                      
                     
                      Chunqiu
                      
                     and the Mao 
                      Odes
                      
                     supposedly were represented by Academicians at the court of Liu De 劉德, King of Hejian 河間 (r. 155–129 BCE).

 

69See, e.g., Yan Kejun
 1883: 3/3b. Ma Jigao
 2002:  209 says a long praise paean to Xunzi, “full of admiration,” remarking that Liu Xiang’s
 Xinxu and 
                      Shuoyuan
                      
                     are full of tributes to and citations from Xunzi. See, e.g., 
                      Shuoyuan
                      
                     2.21, 5.27, 11.01.

 

70Lu Deming
 [1873] 1983: “Shulu” 敘祿. But see above. For a convenient chart of lines of filiation posited in early works, see Xu Pingzhang
 1988: 119–20.

 

71
Riegel
 1997. Cf. WXQ 27.92 (p. 511); HKCS 27/135/7–8; K III.230.

 

72An Zuozhang
 2001 remarks, in section 2, that by mid-Western Han times, these location markers (Qi vs. Lu) no longer had much correlation with the places of origin of the followers. The standard narrative makes Liu Xiang
 a Guliang proponent, in contrast to Liu Xin
 (advocate of the 
                      Zuozhuan
                      
                    ), but Liu Xiang’s
 several compilations seem to use the 
                      Zuo
                      
                    . For Yin Gengshi and the Shen Pei-Guliang connection, see HS 88.3617–18; for the 
                      Zuo
                      
                    , see above (on Zhang Cang
 and Jia Yi
). Another possible tie is the court of Liu De 劉德, King of Hejian, who was allegedly an early collector of texts relating to rites and music
, but too little is known.

 

73HS 88.3617 shows the 
                      Odes
                      
                     and Guliang being taught together in Lu continuously from the time of Shen Pei. HS 88.3617–18 makes it equally likely that Xunzi influenced Dong Zhongshu’s
 reading of the Gongyang (hardly an impossibility, given Dong’s
 interest in jurisprudence).

 

74Every reformer who weighed in on the subject of the suburban sacrifices under Chengdi (r. 33–7 BCE) was a student of Hou Cang, including Kuang himself, Yi Feng 翼奉, and Xiao Wangzhi 蕭望之. See fns. 79, 89.

 

75See Pokora
 1975: 185 (item 291 M); Ma Jigao
 2002: 207 says that the 
                      Shiji
                      
                     treatises on music
 and astronomy in particular show Xunzi’s influence.

 

76We do not know how much Xunzi accepted certain cosmological
 constructions of his time concerning the sympathetic laws of attraction threading through the universe, but we do know that chapters 5 and 17 of the extant Xunzi deny that important cosmological
 connections between heaven
 and the people exist. Moreover, Xunzi, like Kongzi
 before him, was mainly preoccupied with events in the sociopolitical realm. In support of this point, I would add that the 
                      Changes
                      
                     is hardly mentioned in the Xunzi, there being only two direct quotations from the 
                      Changes
                      
                    , and three (or possibly four) other references to it. Moreover, a number of these quotes and references occur in chapter 27, which is generally regarded as having a weaker claim to represent Xunzi’s views. Notably, Xunzi does not identify the 
                      Changes
                      
                     as a Classic, unlike the 
                      Odes
                      
                     and Documents.

 

77

                      Yantie
                      
                     lun 1994: 4.3/24/21, for example, disassociates Xunzi from Li Si
, by showing how shabbily Li
 treated Xunzi and a student of his; similarly, Xinxu 1992 shows Xunzi reproving Li Si
; and Yang Xiong
 (a fierce critic of the Qin) in Fayan 12.5 calls Xunzi a true Confucian (“a different door in the same gate” [with Kongzi
]), meaning his teachings and example proved good entryways to Kongzi
 himself. The Xunzi itself contains a story of Xunzi upbraiding Li Si
 that serves as a parallel to the Xinxu story; see WXQ 15.3; HKCS 15/72/1–7; K II.228–29.

 

78E.g., Yan Kejun
 1883: 3/3b. See below.

 

79See, e.g., SJ 96.2675–76, for the term shu 數 (“regularities”). HS 88.3620 shows the close ties between the late Western Han reformers and students of Zhang Cang
.

 

80Lu Jia’s Xinyu is often said to be “drenched in” Xunzi’s teachings. See Xu Pingzhang
 1988: 184–89, citing Xiong Hanshu 熊翰叔 [= Xiong Gongzhe
 剬哲, author of Xunzi jin zhu jin yi 荀子今注今譯]; Ma Jigao
 2002: 205–7.

 

81HS 73.3101.

 

82See fn. 77 for the Han treatment of Xunzi’s association with Li Si
, Han Fei
, and the First Emperor of Qin.

 

83This continues in Six Dynasties, as we see from Dominik Declercq
 1998, writing on she lun 設論 (“hypothetical discourses”), which tend to air grievances.

 

84Nylan 2008.

 

85Nylan 2005.

 

86
Fukui
 1988, focuses particularly on several court appointments thought to lead to high office.

 

87
Fukui
 1988: 275.

 

88Ma Biao
 1996 calculates that, prior to Xuandi’s reign (r. 73–49 BCE), fewer than 10 % of the ministers could conceivably be called “Ru
”; but after Yuandi, of the remaining 18 ministers, 14 were Ru
; cf. Nylan 2011.

 

89Hence the organization of an imperial library under Chengdi and the later placement of several altars in the capital area. The first is the subject of Nylan 2011; the second, that of Tian Tian
 2015. One can see Liu Xin’s
 harsh “Letter about the Academicians” in this light as well. The standard view doubtless is based on 
                      Yantie
                      
                     lun’s depiction of the wenxue, as opposed to the strong reach of the centralized state. Loewe
 has queried the reliability and dating of the 
                      Yantie
                      
                     lun, calling it an “exercise” in rhetoric, rather than a transcription of the debates.

 

90However, the vast majority of the archaeological evidence dates to those two centuries.

 

91Ma Jigao
 2002: 181–82, suggests that all the parts of the Lüshi chunqiu that concerned cultivation of one’s physical person, employment of the worthy, musical
 education came from Xunzi, whereas calls for frugality
 came from the Mohists
, and other separate strands from others. I do not think the ideas in the text can be sourced so neatly.

 

92Probably this was true in Qin as well, given the six stele inscriptions erected by Qin Shihuang, but for Qin we have only a few tantalizing bits of evidence. What is abundantly clear from the evidence, literary and archaeological: the most forceful backlash against the Qin did not happen under Han Gaozu (r. 206–195 BCE), but in late Western Han, as a way of indirectly criticizing policies associated with Han Wudi (r. 141–87 BCE).

 

93Cai Yong’s 蔡邕
 Duduan 獨斷 (title meaning disputed, comp. ca. 175) shows the importance of court conference and court advisors. Giele
 2006a explicates the text, paying special attention to the particular forms the necessary channels of communications took in Han: petitions, memorials, presentations, the findings of court conferences, and dissents were duly registered with the throne, which, in return, publicized its wishes through edicts, instructions, appointment letters, and formal admonitions. The opening paragraphs of the HHS “Ru lin zhuan,” also show Guangwu and Mingdi performing for their court the role of “true king
” in charge of the propagation of culture and moral reform.

 

94See SJ 78.2396; 87.2539, the biographies of Li Si
 and Lord Chunshen, which credit Xunzi with knowing the diwang zhi shu 帝王之術
 (“arts of true emperors and kings”). That Xunzi had a large group of disciples is also implied in 
                      Yantie
                      
                     lun 4.3/25/14.

 

95I regret to say that Wu Hung, Martin Powers, and Anthony Barbieri-Low all refuse to accept the evidence that sumptuary regulations were routinely enforced, at least in urban centers.

 

96Zhang Xiangyu, Wang Xiaomeng, and others (personal communications); for one example of an outlying kingdom, see the Eastern Han tomb of a prince near Ji’nan (Rencheng). The term for jue 爵 is now translated “orders of honor,” rather than “noble ranks,” though it includes two noble ranks.

 

97
Giele
 2005.

 

98Generally speaking, according to Crone
 1989: 45, early empires sought only to (1) collect taxes; (2) maintain internal security; (3) maintain external defense. In Crone’s
 view, it is typically only industrial societies that aim to (4) educate subjects; (5) assign jobs; (6) give out money; (7) protect the environment; (8) organize sport and entertainment; (9) maintain public health; and (10) provide some services to the weak, orphaned, and old. Crone
 (ibid.) says, “The ideology that depicted him as an autocrat more often than not was designed to compensate for his lack of power.”

 

99See concluding section of WXQ 21.10 (pp. 409–10); HKCS 21/107/14–16; K III.111–12.

 

100
Adshead
 2004: 47 (said of Tang but applicable to Han). Adshead
 knows that many constitutions are unwritten.

 

101
Fukui
 1988 gives one of the best accounts of this system of recruitment and promotion.

 

102See Giele
 2006a, b.

 

103Hsing I-t’ien
 1987: 333–409, has done extensive work on precedents; Hulsewé
 and Loewe
 have been the leading scholars for the laws, including those mentioned in the newly excavated Shuihudi
 and Zhangjiashan
 finds. Wudi was known for his autocratic behavior, however.

 

104
Fukui
 1988.

 

105WXQ 9.17 (p. 171); HKCS 9/40/15–16; K II.108; cf. WXQ 9.19d (p. 174); HKCS 9/42/6–7; K II.111.

 

106HS 23.1102. See Hulsewé
 1955: fns. 5–6, 11, 62–63, 65, 67, 74, 76, 316, 318, 320–22. The HS biography of Lu Wenshu 路溫舒 (dubbed by Hulsewé
 a virtual “Appendix” to HS 23) continues the citations from Xunzi, in describing the people’s inclinations. See Hulsewé
 1955: 425. Hutton
 2006 explains the necessity in Xunzi’s ideal world for wise rulers to set up good institutions, so as to form people’s characters.

 

107See, for example, the memorial by Gu Yong 谷永, dated to 12 BCE, which is discussed in Nylan and Vankeerberghen
 2015: 293–322.

 

108WXQ 27.52 (pp. 498–99); HKCS 27/130/24 – 27/131/1; K III.219. NB: the local community ritual centers (xiang 庠 and xu 序) mentioned in 
                          Mencius
                          
                         3A5 are not “schools” in the modern sense, contra centuries of Neo-Confucian teaching.

 

109Xunzi, like others of his age, had no conception of an abstract “economy
,” let alone “the market”—a point made long ago by M.I. Finley for classical Greece and Rome, but which tends to be ignored by modern economists in China (e.g., Ye Shichang
 2004), who conflate Xunzi’s ideas with those of the modern [construction of] “economic man” bent on the pursuit of profit above all.

 

110Chao Cuo, cited in HS 24A: 1130. It is doubtful, however, that Xunzi would have approved of Chao’s solution to the problem (the selling of orders of honor in return for grain, possession of which would allow the possessor to use his rank to redeem his crimes).

 

111Sima Qian
 as a historian certainly follows Xunzi in his relentless focus on the human, rather than the cosmic. For further information, see Marsili
 2011; SJ 129.3253–54.

 

112For Wudi, see HS 24B/10b; for Wang Mang, see HS 24A/19b; Swann trans. 208; cf. HS 24B/6b, 8a (Swann trans. 245, 253).

 

113HS 24B/11b; Swann trans. 275. WXQ 9.17 (pp. 106–8); HKCS 9/40/1–16; K II.106, specifically allows for the people to use the products of these places to supplement their incomes. The excuse for an emperor to appropriate the products is that otherwise those shifty merchants will control resources and use them to “enslave and make profits from the humble folk.” Some may argue that Xunzi, in the beginning of chapter 24, cites the 
                      Odes
                      
                    
’ lines “There is no land but the Kings’ land . . . and no subjects not the king’s subjects,” taking this to permit an overlord to take any action, but that is not how the 
Odes’
 line is read in any early citations.

 

114Xunzi’s term for “conscious activity” is wei 偽
, which also means “artifice.”

 

115See Xunzi WXQ 12.3 (pp. 232–33); HKCS 12/57/26; K II.178, for cong 從 (“obedience,” “conformity”). The beginning sections of chapter 29 also provide a good illustration of this.

 

116
Sano
 2006. To Sano’s
 three examples of Eastern Han thinkers who followed Xunzi, I would add Ban Zhao’s “Lessons for Women.” See Nylan 2010, esp. the “Administration of the Family,” “The Art of Persuasion” chapters.

 

117HS 23.1079. The phrase is 時唯孫卿明於王道.

 

118See Hulsewé
 1955: 311, who notes that there are both direct and indirect quotations of Xunzi’s writings, as well as extracts and summaries. Aside from the Xunzi, most citations come from the Zhouli (8 identified by H.), Documents (6 identified), 
                      Analects
                      
                     (12 identified), and 
                      Zuozhuan
                      
                     (4 identified). Granet
 1934: 462–63, believed that the 
                      Hanshu
                      
                     “Treatise on Penal Laws,” in combining the two topics of punitive campaigns against outside parties and domestic punishments, saw both as the hegemon’s
 prerogatives. For the “Confucianization” of the law, see Dull
 1978; Elvin
 1984. (The term is more aptly applied to late imperial China, however.)

 

119Compare the opening passage in HS 23 with WXQ 9.16a (pp. 164–65); HKCS 9/39/9–18; K II.103–5, which gives the chief reasons why people are superior to the birds and beasts
, despite lacking sharp claws and teeth: their ability to form groups, to apportion scarce goods in order to avoid pitched battles, and to entrust certain tasks to their appointed rulers. Mention of a well-field system (
                      Mencius
                      
                     3A3) is tied to the institution of a military tax. HS 23.1085 likens the people’s love for the ruler to the “fragrance of orchids” (a metaphor from the Xunzi), before repeating a long passage from WXQ 15.1d (pp. 271–74); HKCS 15/69/21 – 15/70/10; K II.222–23. According to Liu Xiang’s
 authoritative Bielu, Dong Zhongshu
 supposedly “praised Minister Sun (i.e., Xunzi) in the books he compiled,” but this is not clear from the writings we have ascribed to Dong
 today, aside from Dong’s
 legal judgments.

 

120HS 23.1099; HS 42.2093.

 

121Jia Yi
 also put much stock in selecting proper tutors for the imperial heir, while mandating elite ritual performances (two policies consonant with Xunzi’s teachings). Jia Yi’s
 account in Xinshu 8.5/60/10–12 of the relation between 
                      qi
                      
                     氣, godlike perspicacity, and decorous form sounds very much like that found in the Xunzi. Jia Yi
 apparently borrowed the phrase li bu ji shuren, xing bu zhi junzi 禮不及庶人, 刑不至君子 (“The rites do not go down to the commoners, nor the punishments
 up to gentlemen”) from Xunzi, whose chapter 10 (“Fuguo”) has parallels in Jia</Emphasis> Yi’s
 Xinshu chapter 2.5 (“Jieji”); cf. 
                      Liji
                      
                    , chapter 1 (“Quli,” A).

 

122Xunzi is cited in Qian Hanji, chapter 24 (for Chengdi’s reign, year 33 BCE), as decrying as falsehoods the old legends that deny the use of mutilating punishments
 by the sage-rulers of the halcyon Three Dynasties (Xia-Shang-Zhou) periods.

 

123HS 23.22a.

 

124On these, see McKnight
 1981.

 

125A CHANT search of all Han and pre-Han texts (excluding Chunqiu fanlu, since most of it postdates Han, in my view) shows that while specific people are described (not often) as having either good or bad natures, and some texts describe how to improve people’s basic natures (e.g., HNZ 8), no text accepts Mencius’
 basic portrait of human nature. I regard Chunqiu fanlu, chapter 10.1 (“Shen cha minghao” section) as probably post-Han; for Han, see Wang Chong’s
 Lunheng, chapter 13 (“Ben xing”), and Xun Yue’s Shen jian, chapter 5 (“Zayan, xia”). In making this point, I depart from the main thrust of Xu Pingzhang’s
 1988 work, devoted to discussions of human nature.

 

126As when the Hanshi 
                      waizhuan
                      
                     5/17 specifically refutes Mencius’
 contention, arguing that even those with the best natures need an arduous course of study
, whereby they are gradually led, via the helpful intervention of sage kings and teachers
, “to become a person.”

 

127See Zhao
 2014.

 

128
Morley
 2010: 32 ff.

 

129The editor and I (along with some others) must agree to disagree regarding both the implications and the possibility of developing a second nature (also called xing) in Xunzi’s thought, when that second nature has fundamentally different inclinations than the original nature. See Arbuckle
 2003, on the phrase huaxing qi wei 化性起偽 (which A. translates as “transform the natural tendency and inspire conscious effort
”). In addition, WXQ 22.1a–b (p. 412); HKCS 22/107/22–23; K III.127 gives two definitions for xing, the first being “the endowment at birth,” and the second: “the xing’s harmonious accord with that endowment at birth; the perceptive sympathetic responses, at which it does not work, but which are so of itself.” The commentary emphasizes the positive associations of the second type of xing; moreover, it is hard to see how the inborn nature can be in accord with itself (as would be true if both definitions of xing refer to the same “inborn nature”), in descriptions of the good person or sage. Nor does it seem likely that the second xing can refer to the original nature, if it describes something that “without working at it” chooses to act in appropriate ways. (Trans. differs from K III.127.) [Editor’s note: contrast Tang Siufu’s account of these definitions in his contribution to this volume.]

 

130See fn. 125.

 

131Even Yang Xiong
, Mencius’
 self-proclaimed champion, calls Xunzi a door. See Fayan 2.19, 6.4, 12.5, or Fengsu tongyi, chapter 7; and Xu Gan 徐幹
, in Makeham
 2002: xxx. (Xu
 clearly prefers Xunzi to Mencius
, as shown by Makeham 2002: xxxiii.) SJ 121.3116 couples their names, and they are, of course, put into the same biographical chapter in that work; HS 88.3591 repeats it. Ban Gu

’s
                      
                     “Treatise on Men, Past and Present” (“Gu jin ren biao”) lists in chronological order a total of fifteen worthies from the time of Kongzi
 (the only person ranked a sage in the period from 771–221 BCE) and both Mencius
 and Xunzi are included in the list (HS 20.942, 950). Cf. HS 30.1725.

 

132The 
                      Yantie
                      
                     lun, chapter 4.3 (“Hui xue”), for example, seems intent on disassociating Xunzi from famous Qin figures, as is ibid. 2.5 (“Lun Ru”). Another exception is the Lienü zhuan, but its portrait of Mencius
 is far from flattering.

 

133In no case are whole paragraphs lifted from the 
                      Mencius
                      
                     in Han treatments of ritual or law, as was done with the Xunzi. So far as I know, neither Mencius
 nor Xunzi is explicitly cited as authority in court discussions, e.g., White Tiger Discussions (Bohu tong 白虎通
), presumably because neither master penned a Classic, but the most famous of the three rites Classics, the Rites Record or 
                      Liji
                      
                     is said to derive from Xunzi’s followers (see above). Moreover, the Bohu 
                      tong
                      
                     invokes Xunzi’s teachings in specific statements (e.g., Xunzi’s statement [mod.] about applying the rituals to improve those of superior status, but punishments
 for the commoners 由士以上則必以禮樂節之, 眾庶百姓則必以法數制之, WXQ 10.3a (p. 178); HKCS 10/43/2–3, K II.123), and its treatment of certain topics, including sumptuary regulations.
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 mother is a popular theme in Han literature, and such stories register criticism of Mencius
-the-child as a less-than-eager learner, and of Mencius
-the-adult for being a less-than-ideal husband. Wang Chong
 devotes a whole chapter to criticizing Mencius
; see Lunheng, chapter 30 (“Ci Meng”), though some might regard that as a sign of Mencius’
 influence ca. CE 100.

 

135For the “baby and the well,” see 
                      Mencius
                      
                     2A6; for Ox Mountain, see ibid. 6A8. Hao ran zhi 
                      qi
                      
                     浩然之氣 (
                      Mencius
                      
                     2A2) is cited by Ban Gu
 in his postface to the Hanshu, and also in Xu Gan’s
 Preface to the Zhonglun (see Makeham
 2002: xxx). I can find no reference to Ox Mountain or the “baby and the well” in the extant Han texts. Jing Fang’s Yijing commentary uses the phrase hao ran zhi Dao 浩然之道 (the “ever-flowing Dao”) in somewhat dissimilar terms.
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                      fu
                      
                     written during Han.

 

137See Wang Qicai
 2009: 32, 195, 246.

 

138See Han Yu’s
 praise of Yang
 in 14/25a; 11/21a (for championing Mencius
); 14/24b (for keeping free of Huang-Lao
 thought); for the elegance of his prose and 
                      fu
                      
                     (18/7a–7b); etc. Han Yu
 calls Yang Xiong
 a “great classicist” (da Ru), one of the few besides Mencius
 and Xunzi (31/7b).

 

139See Wing-Tsit Chan

 1967: 289.
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 2004: 90.

 

141ECT, p. 182, adopts the conventional view. But Xunzi is cited as often as Mencius
 in many Tang-Song works, e.g., the Jiu Tang shu, where both are mentioned 5 times. Interestingly enough, in some of these quotations, Xunzi’s name continues to precede that of Mencius
.
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143Liu Xiang’s
 Bie lu, cited in Ma Jigao
 2002: 207.

 

144At least two synopses of the Xunzi’s main points were made in Tang, the first by Wei</Emphasis Zheng and the second by M<Emphasis Type="SmallCaps">a Zong, as noted in the earliest extant commentary to the Xunzi, that by Yang Liang 楊倞 (dated 818). See Yan Lingfeng 1993

                    
                  , vol. 3: 31–39. We do have Wei’s comments recorded in the Suishu he compiled 629–36, i.e., after Han Yu
’s death, which explicitly place Xunzi in the main line of transmission for classical learning (ibid. 34.999, 75.1705, 77.1752). A welcome addition is the essay on Xu Gan
 徐干 by Liu Youming
 (2014).
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Schneider
 2012: 157, builds the case that Xunzi’s “world turned topsy-turvy” is the inspiration for poets like Du Fu, cf. Declercq
 1998, on the widespread use of Xunzian language in the “hypothetical discourses” favored by the most accomplished men of letters in Six Dynasties, Sui, and Tang. Cf. Taiping Yulan 390, for one example of a poem whose source is given as Sun Qingzi 孫卿子 [Xunzi]. See the Jiu Tang shu, “Treatise on Rites and Ceremonies” (“Li yi zhi” 禮儀志), 25.943, 945, for examples of treatises borrowing from Xunzi. Li Quan 李筌 (fl. 8th c.) discusses Xunzi’s all-important theories of human nature in his military classic, the Venus Yang Classic (Taibai yang jing 太白陽經); see Ma Jigao
 2002: 231–32. Besides essays that explicitly mention Xunzi, there are others that presume a “Xunzian view of moral education,” e.g., Li E’s 李諤 [d. 591] petition to Sui Wendi’s court (“Petition Regarding the Recommendation of Literary Style” or “Shang shu zeng wen ti”上書正文體); see Chen
 2010: 124–31.

 

148See Schneider
 2012, p. 12; McMullen
 1989: 633, 639. For “quiescence,” see WXQ 21.5d (pp. 395–96); HKCS 21/103/25 – 21/104/7; K III.104–5.

 

149Liu invoked Xunzi over 100 times in his writings. With regard to Liu’s rhetoric: in the letters Han
 had contrasted “unfeeling” vegetation with fully conscious human 
                    qi
                    
                  , in order to prove that only humans had “original 
                    qi
                    
                  ,” which conferred special powers of discernment. See Han’s
 “Letter to Cui Qun” (“Yu Cui Qun shu” 與崔群書) and his “Letter to Wei Zhonghang” (“Yu Wei Zhonghang shu” 與衛中行書) in Han Changli wenji, 3.108–10, 3.113. Liu turned Han’s
 phrases upside down.
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151See Liu Hedong ji, 16.285–92. Cf. Liu’s “On Heaven’s
 Honors” (“Tian jue lun” 天爵論, comp. ca. 808) essay (ibid. 3.49–51). Unfortunately, only half of Liu’s “On Decisive Punishments” (“Duanxing lun” 斷刑論) survives. Liu Yuxi 劉禹錫, a close friend of Liu Zongyuan, admired Xunzi’s notions also, and so he modeled his own essay “On Heaven
” (“Tian lun” 天論) on the chapter by Xunzi under the same name and also on Liu Zongyuan’s essays, though his essay was less systematic. Lü Wen 呂溫 (d. 811), Liu Zongyuan’s cousin, and Niu Sengru 牛僧孺 are two other famous contemporaries known to approve Xunzi’s “separation of heaven
 and man.” Lü famously expresses these ideas in his “Inscription on the Ancient Eastern Zhou City” (“Gu Dong Zhou cheng ming” 古東周城銘) and his writings about the Guoyu 國語; Niu, in two essays “In Praise of Loyalty” (“Song zhong” 訟忠) and “No More Talk about Fine or Ugly” (“Shan e wu yu lun” 善惡無餘論). Du Mu’s 杜牧 (803–52) works on human nature also took up the same topic a generation or so later, and Du’s essay against physiognomy recalls that of Xunzi, whom Du called a “great classicist.” Liu Yuxi praised Lü Wen as being like Xunzi; see Lamont
 1973–1974: 200 for details.
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 1992; Lamont
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 1989: 604, 623, 652. Han Changli ji, 1.11–13. Du’s systematizing impulses shape his Comprehensive Standards (Tongdian 通典) and 
                    Zuozhuan
                    
                   commentary. Besides the Neo-Confucians of the True Way Learning school, Xunzi came under fire from the Sus and from Wang Anshi 王安石 (d. 1086), always for his view of human nature.
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 was a lesser sage himself (ibid., 1.14).
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 2002: 1/35a–36a.
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 understanding of Xunzi, as a thinker who merely wants to “rein in and govern sensuous human desires
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The most familiar version of the history of Confucianism holds that Xunzi won the battle but lost the war for the hearts and minds of later Confucians. On this version, he played a substantial part in shaping Confucianism for several centuries after his death, but came to be associated with the doctrine that human nature
 is bad, which did not serve him well in the long run. Among the later philosophers he was decried most of all by those who participated in the Confucian revival that began in the Tang Dynasty with Han Yu
 韓愈 (768–824 CE), came to dominate Chinese philosophy and religious thought in the Song dynasty (960–1279 CE), and ended roughly with the fall of the last imperial dynasty (1911 CE). These thinkers are the Chinese Neo-Confucians that are the subject of this chapter. Although the Neo-Confucians varied widely in their views about moral knowledge and the foundations of ethics, many shared a sense that Xunzi had gotten something fundamentally wrong in his characterization of human nature, and that his rival Mengzi
 孟子 (Mencius
), who argued that human nature is good, better understood both the structure and the contents of human nature.
The truth is considerably more complicated than the familiar version of history suggests. Xunzi’s views were more widely admired than it implies. Some of his staunchest critics gave him credit for developing an effective program of ethical self-cultivation, even if they disagreed with the theories he used to underwrite it. It was not until the twelfth century that Xunzi’s rival became widely regarded as the full and generally inerrant inheritor of the Confucian tradition. Prior to this, both he and Xunzi were often regarded as authoritative albeit fallible spokespersons for Confucianism. Even in the period beginning in the twelfth century, however, Xunzi’s political thought continued to be admired and developed, as did some features of his moral epistemology. Most importantly, Xunzi’s presence remained strong in the ways typical of most thinkers who become standard philosophical foils: he set the terms of the debate on several key issues, often framing the alternatives in such a way that his opponents had to dispute the premises he was most comfortable defending, resulting in some elaborate metaphysical contortions in order to answer them. This was particularly true with respect to ethical or moral psychology, which, as we shall see, is an area of surprising overlap between Xunzi and his later critics.
In this chapter, I will explain how Xunzi’s views helped to shape the thought of the Chinese Neo-Confucians, understood to include all of the thinkers beginning with Han Yu
 described above. Sometimes, “Neo-Confucianism” is used more narrowly to refer to a sub-set of these—primarily 
              Daoxue
              
             道學 (“The School of the Way”) thinkers that held distinctive and somewhat Buddhist
 views about metaphysics and moral agency. But the aim of this chapter is to discuss Neo-Confucianism in its broader sense, one that includes both these more “orthodox” thinkers who drew on Buddhist
 metaphysics and the Neo-Confucians who preceded and followed them. Although members of the larger group disagreed about many matters of fundamental importance, they shared a distinctive sense of mission prompted by the threat (as they saw it) of Buddhist
 attitudes toward family and community ethics, and for almost all of them, Xunzi came to represent a distinctive understanding of human nature that needed to be grappled with. Although I will try to address the views of nearly all of the major Neo-Confucian philosophers who showed signs of adopting or reacting to Xunzi’s ideas, I will explore in the greatest depth the more nuanced and formidable criticisms of Zhu Xi 朱熹
 (1130–1200 CE) and Dai Zhen 戴震
 (1724–1777 CE), who were, respectively, Xunzi’s most influential and orthodox critic and one of his most sympathetic and unorthodox ones.
This chapter begins with a general overview of Xunzi’s changing position in the tradition (“Xunzi’s Status in Neo-Confucian Thought”), in which I discuss Xunzi’s status in three general periods of Neo-Confucian era: the early period, in which Neo-Confucian views of Xunzi were varied and somewhat ambiguous, the “mature” period, in which a broad consensus formed and then became orthodoxy for several centuries, and a late and often overlooked reassessment of Xunzi that took place in the eighteenth and nineteenth centuries. In the second section (“Debating Human Nature on Xunzi’s Terms”), I will discuss in greater detail Neo-Confucian criticisms of Xunzi’s views on human nature, noting that in certain key respects the Neo-Confucians (surprisingly) accepted Xunzi’s somewhat uncharitable characterization of the doctrine that human nature is good, thereby taking on a considerably greater burden of proof than necessary. In the third section (“Virtue without Roots”), I will attempt to explicate what is perhaps the most prominent but also the most laconic Neo-Confucian criticism of Xunzi, which is that Xunzi misunderstands the “great root” or “great foundation” of cosmic and social order, finding it in conventional human relationships rather than in the deeper, purer and more powerful inner workings of human nature. In the final section (“The Accretional Theory of Knowledge Acquisition”), I will explain how the major differences between Xunzi and his Neo-Confucian critics can be cast as a dispute about how moral knowledge is acquired, where Xunzi’s critics assume that acquiring moral knowledge of any meaningful kind is impossible without a natural base or foundation of moral knowledge to begin with.
1 Xunzi’s Status in Neo-Confucian Thought
In this section, I will tell the story of how Xunzi’s status as a philosopher in general became tied to a peculiar dispute about the metaphysical foundations of human nature, which played a large role in making him an enduring philosophical adversary, such that many Neo-Confucians came to see his views on human nature as both false and unfaithful to the Confucian tradition proper. This is also a story about how Xunzi’s principal rival came to be seen as having deeper insights into these metaphysical foundations. To some extent this story has more to do with a picture superimposed on the two philosophers than with the views that they defended in their texts, and where that is the case I will pass over some of the details of the complex and often abstruse dispute in which they found themselves. I will conclude the section by describing briefly how Xunzi’s political thought was better received by Neo-Confucians and reviewing a major rehabilitation of Xunzi at the end of the indigenous Confucian tradition.
1.1 Early Neo-Confucianism: The Tang Through the Early Song
Neo-Confucianism in the broad sense discussed here began as a response to the tremendous popularity of Buddhism
 in the Tang Dynasty (618–907 CE). By that time, Xunzi appeared most often in debates about human nature, where he was routinely presented as defending one of three prevailing views. Most writers of the era juxtaposed his view that human nature is bad with Mengzi’s
 view that it is good and the Han Dynasty thinker Yang Xiong’s
 (揚雄 or 楊雄, 52 BCE – 18 CE) view that good and bad natural dispositions are hun 混 (“intermixed”).1 The major Confucian thinkers rightly understood Xunzi to hold that human beings, although bad by nature, are nevertheless utterly improvable, such that one could refute him not only by showing human nature to have ample good tendencies, but also by showing that the badness in us is incorrigible. For example, Han Yu
 accused Xunzi (along with Mengzi
 and Yang
) of considering only a “medium grade” of human nature that is capable of being corrupted or improved upon, omitting individuals whose nature was so depraved that even their parents could see that they would never be reformed.2

Among Confucian scholars of the Song Dynasty, human nature began to take on a 
cosmic
 significance that was not intended by either Xunzi or his rivals. Very roughly, the xing (nature) of things in general became individual manifestations of an underlying 
li 理
 (“principle”) that explained cosmic processes, cycles, and norms.3 As a constituent of our nature it provides us with a distinctive connection to those processes and cycles, one that is felt and expressed in certain states and activities—for example, when we put aside all self-centeredness and see ourselves as part of a larger whole, or when we have immediate, egoless sympathetic reactions to the suffering of others (Ivanhoe
 2015; Tiwald 2011c).
This introduced a second layer of debate that, initially, was somewhat to the detriment of Xunzi, Mengzi
 and Yang
 alike. In one early and influential iteration of this view, the ancient three-party debate was concerned not with nature in its profoundest sense as a source of cosmic order, but with its more mundane side, which had to do with the way that this cosmic nature affected our everyday behavior and the course of our moral development. The latter side could be seen in how the heart/mind
 responds to wu 物 (“external things”), while (on most views) the former exists or inheres only in the state of 
                  jing
                  
                 靜 (“tranquility” or “stillness”) prior to external stimulation. For those philosophers who accepted this more cosmic and metaphysical conception of human nature, it was easy to explain how all three of the standing views (Xunzi’s, Mengzi’s
 and Yang’s
) were incomplete, because they focused largely on human nature’s role in guiding ordinary human activity, not in giving the cosmos and all its parts an orderly or harmonious structure. This made it possible to respond to any one of the three philosophers with a “split decision,” holding that the philosopher in question was right about human nature’s basic role in regulating human behavior, but failed to appreciate the fact that it was also a manifestation of cosmic patterns or principles.

In principle, then, it would have been possible for Neo-Confucians who believed in a cosmic human nature—orthodox Neo-Confucians—to say that Xunzi, while wrong, was no more nor less wrong than Mengzi
. After all, there is little definitive textual evidence to suggest that either Mengzi
 or Xunzi held a cosmic conception of human nature, and most Neo-Confucians saw human nature in the mundane sense as replete with bad qualities. In point of fact, the Neo-Confucians were generally far more reluctant to accuse Mengzi
 of missing or overlooking the cosmic conception. On the most popular version of the history of Neo-Confucianism, all orthodox Neo-Confucians felt this oversight was Xunzi’s (and Yang Xiong’s
) but not Mengzi’s
, so that the “split decision” view only applied to the former and not the latter. With a little trepidation, I will argue that the picture is a little more complicated than the popular version of history suggests. My focus here will be what I will call the early period of orthodox Neo-Confucianism, covering the eleventh century Song philosophers who saw themselves as Confucians but shared the cosmic conception of human nature. This period begins with Zhou Dunyi 周敦頤
 (1017–1073 CE), traditionally regarded by orthodox Neo-Confucians as the first to revive sage learning after the death of Mengzi
.
Zhou Dunyi
 held that human nature in its ordinary (non-cosmic) manifestation has both good and bad elements. On his view, it contains certain predispositions—such as determination or strength of will—that can become virtuous or vicious depending on how they are balanced against other natural dispositions.4 Zhou
 maintained that we become good by recapturing the tranquility of the heart/mind before it is stimulated by external things. This allows a person to act in harmony with the life-producing forces of Heaven
 and Earth, thereby achieving a state that Zhou
 calls 
                  cheng
                  
                 誠 (“sincerity”). Nowhere in Zhou’s
 writings does he propose that Mengzi
 was aware of this special way of accessing those cosmic forces. In fact, his only direct comment on Mengzi indicates otherwise, suggesting that Mengzi
 endorsed a less ambitious program of self-transformation because he failed to see the need to achieve unity with Heaven
 and Earth:
Mengzi
 said: “For cultivating the heart/mind, nothing is better than having few desires. If a person has few desires, although there will be times that he fails to preserve [the Way], they will be few. If someone has many desires, although there will be times when he does preserve it, they will be few.”5 To this I say: the cultivation of the heart/mind does not simply stop with making one’s desires few, for we make the desires few in order to reach the point of being without them entirely. When we reach the point of being without them entirely, then 
                      cheng
                      
                     誠 [“sincerity” or “unity with Heaven and Earth”] is established and [one’s heart/mind is] is clear and penetrating.6




A more tentative case against the popular version of history centers on the complicated and sometimes elusive philosopher Cheng Hao 程顥
 (1032–1085 CE), whose reflections on human nature point the way to a different version of the “split decision” on Mengzi
. As he saw it, human nature in its profoundest sense cannot be described either as good or as bad. The very act of attributing goodness or badness to nature presupposes that we are talking about it in a derivative (“active”) form. But if we are talking about human nature in its derivative form, it makes sense to say that human nature has both good and bad elements, where the former are essential and the latter are accidental. As Cheng
 put it, the good features of human nature remain constituents of human nature even if they become mixed with bad dispositions, just as pure water remains water even if mixed with mud or sediment. Cheng
 implies that the reverse is not true for the bad features of human nature: in order to count as parts of human nature at all, they must be mixed with a certain amount of the good, just as sediment must be mixed with a certain amount of pure water in order to count as water of any kind.7 On this reading Mengzi’s
 understanding of human nature is flawed but nevertheless closer to the truth than Xunzi’s, insofar as Mengzi
 identifies the essential qualities of human nature while Xunzi builds his account on the non-essential or accidental ones.
Not long after the early period, Neo-Confucian opinion shifted more decisively against Xunzi and toward Mengzi
. Neo-Confucian philosophers began to regard Mengzi
 as correct not just about human nature’s role in moral behavior and development (the more mundane side of human nature), but also about the deep or metaphysical structure of human nature (its cosmic side). By contrast, they accused Xunzi of understanding human nature only in its more mundane form, and furthermore considered this a much more consequential philosophical mistake than the reverse. I will turn to this most widely studied and influential period next.

1.2 Mature Neo-Confucianism
Neo-Confucian philosophers eventually rejected “split decision” views of Mengzi
 entirely and replaced them with the view that Mengzi
 was wholly right. Some contended that Mengzi
, unlike Xunzi, did after all understand that human nature was a manifestation of the underlying 
principles
 that harmonized and gave order to the cosmos. If passages of the 
                  Mengzi
                  
                 suggested otherwise then he was simply being misread. For example, Hu Hong 胡宏
 (1105–1161 CE) took issue with the view that by calling human nature “good” Mengzi
 simply intended to characterize human nature’s role in guiding ethical behavior. Hu
 argued instead that Mengzi
 intended “good” as an “exclamation of praise,”8 grasping at an ethical term only because he lacked other language to express the full depth of his admiration.9 Another approach, usually credited to Cheng Yi 程頤
 (1033–1107 CE), was to suggest that Mengzi
, unlike Xunzi, recognized that human nature is of two kinds, only one of which properly expresses human nature in its more profound sense as a manifestation of the cosmic principles.10 When Mengzi
 praised human nature as good, he was referring only to the latter, which is necessarily good, and not to the former, which can be good or bad depending on the ethical refinement of the person in whom it inheres.11

On this view, Xunzi’s mistake was not only to mischaracterize human nature, but also to focus exclusively on human nature in its mundane sense or aspects, and thereby miss the deep structure and power of the nature based in cosmic principles, which has a distinctive phenomenology and motivational
 force, and which in some sense is more our own or more part of our selves than the mundane kind. This paved the way for a new position on Xunzi, which credited him for being reasonably good on concrete or substantive matters pertaining to the specifics of moral cultivation, but faulted him for failing to realize that the “great root” or “great foundation”12 of order
 is in the cosmic principles endowed in one’s own nature. This view was popularized by Zhu Xi, Neo-Confucianism’s most systematic and influential philosopher.13 Zhu praised Xunzi for rightly understanding how ritual and musical
 models need to be supplemented with interpretation and insight, and how recitation of the classics contributes to proficiency.14 But he felt that Xunzi never really touched upon more fundamental issues in ethics and metaphysics, and likened reading him to eating coarse rice.
15

Zhu Xi came to define the Confucian canon, and due in large part to his influence, it was the 
                  Mengzi
                  
                 and not the Xunzi that became one of the core texts (the “Four Books”) studied by all aspirants to government office.16 This would seem to have sealed Xunzi’s fate as an outsider (and outlier) to the tradition, setting in motion a growing consensus that eventually led to the removal of Xunzi’s spirit tablet from the major Confucian temples (Nylan
 and Wilson
 2010: 160–61). And because Xunzi was excluded from the canon, it is sometimes assumed that the Neo-Confucians who favored Xunzi’s exclusion regarded him as irrelevant and not worth close scrutiny. There is powerful evidence to suggest otherwise. A standard line on Xunzi, perhaps first articulated by Cheng Yi
, was that Xunzi was a person whose “talents and abilities were great”17 but whose “mistakes were many.”18 Given the choice between this and someone who makes few errors but is also of little talent (like Yang Xiong
), the Neo-Confucians tended to conclude that the former was more worthy of our attention.19 Moreover, the recorded exchanges between Neo-Confucian masters like Cheng
 and their students reveal that they read portions of the Xunzi closely and expected their students to do the same, sometimes making subtle allusions to passages and assuming their students would recall the larger context, much as they assumed of their students for other foundational works.20

Furthermore, Xunzi’s strongest Neo-Confucian critics were nevertheless taken with certain elements of his thought, particularly his views about politics and methods of government. Zhu’s collaborator Lü Zuqian 呂祖謙
 (1137–1181 CE) admired Xunzi’s tough-minded realism about war
 and political authority (Marchal
 2010: 205). Zhu himself thought highly of Xunzi’s views on punishment
 and punishable offenses.21 In the Song and Ming periods, Xunzi continued to be strongly associated with the view that the success of a state depends largely on the talent and virtue of leaders, and not the design and effectiveness of rules or laws
.22 This general sentiment usually coincided with the Song and Ming Confucians’ views about the primacy of talent and virtue in effective governance, and against what they saw as a creeping tendency to rely on rules and institutions to do the work that is better left to the care and discretion of virtuous political authorities. One memorable line in chapter 12 of the Xunzi (“Jundao” 君道 or “The Way to Be a Lord”) became an oft-quoted and paraphrased refrain for the view: “there are people who create order
; there are no rules that create order.”23 After the fall of the Ming dynasty, Confucian proponents of more institution-based approaches to political reform looked for ways of revising the refrain. Perhaps the most famous such proponent, Huang Zongxi 黃宗羲
 (1610–1695 CE), concluded his argument for institutional reform by turning Xunzi on his head: “only after there are rules that create order will there be people who create order
.”24


1.3 Xunzi’s Rehabilitation in Late Imperial China
After several centuries as a popular foil for the Neo-Confucians, Xunzi was rehabilitated by a somewhat iconoclastic group of thinkers in the eighteenth and nineteenth centuries, during what was to become the final epoch of the indigenous Confucian tradition. The foremost thinkers of this period largely rejected the orthodoxy that had reigned since Zhu Xi’s time, most often on the grounds that Zhu
 and his successors had egregiously misread the canon, superimposing Daoist
 and Buddhist
 frameworks (especially metaphysical frameworks) on the classical Confucian texts.25 Armed with what this generation correctly perceived as the more historical interpretation of such canonical texts as the 
                  Mengzi
                  
                
, the 
                  Analects
                  
                 and the 
Liji 禮記
 (“Record of Ritual”), scholars such as Wang Zhong 汪中
 (1745–1794 CE) and Liu Gongmian 劉恭冕
 (1824–1883 CE) argued that Xunzi was one of the legitimate heirs to the tradition of Kongzi
 and the ancient sages, and perhaps (some hinted) even more so than Mengzi
, a suggestion that elicited outrage from mainstream Confucian scholars at the time (Elman
 2001: 113–14). Many of this period credited Xunzi for best understanding and thus passing on original Confucian rituals, as well as their underlying rationale. Liu even proposed that the traditional canon be expanded to include the Xunzi.
26

The most influential philosopher among these later defenders of Xunzi was Dai Zhen 戴震
 (1724–1777 CE), a prominent critic of orthodox Neo-Confucian ethics and metaphysics, and the foremost philologist of the Qing dynasty. Dai
 found in Xunzi a great theorist of the more constructive side of moral cultivation. On Dai’s
 view, Neo-Confucians of the previous several centuries had fallen into the habit of thinking that moral cultivation was largely a process of subtraction or recovery—that its most basic task was to pare away self-centered desires
 and cognitive biases, so as to let an innate and already fully-formed moral guide shine forth of its own accord (Ivanhoe
 2000b: 45–53). Xunzi provided a powerful counterpoint to this more subtractive conception of moral cultivation, explaining how good moral judgment and inclinations are not just liberated but actually constituted by the products of one’s 
learning
, through a process of “piling up” or “accumulating”27 the aptitudes and insights acquired through learning.28 On these points, Dai
 found Xunzi’s views penetrating and expressed in the manner of a sage.29

Nevertheless, even Dai
 stopped short of endorsing Xunzi’s doctrine of human nature
. Dai
 believed it a mistake to assume (as Xunzi’s doctrine does) that human beings are more or less morally blind by nature, and not capable of good judgment without first steeping themselves in the rituals and classics. On Dai’s
 view, we need a certain amount of preliminary (even if undeveloped) understanding of ritual propriety and righteousness in order to take the first steps toward a more comprehensive grasp of the moral order (Dai
 1996: sections 25–26).
At the end of Dai’s
 life and shortly after his death, a number of Confucian scholars took what might seem to be the last, monumental step toward a more complete embrace of Xunzi’s thought, defending outright his thesis that human nature is bad (xing’e). But in doing so, they took some interpretive liberties that would strike many contemporary scholars of Xunzi as suspect and which in my view are probably mistaken. Two general lines of argument were offered in defense of Xunzi’s doctrine. First, some suggested that Xunzi’s thesis should be taken as pragmatic rather than descriptive—that Xunzi only advanced the thesis to motivate strong moral remedies for the people of his own time, in which moral degeneracy was deeply entrenched and widespread, and did not intend “bad” to be a true description of the natures of all people, nor an appropriate thesis to advance in all times (Liu
 1965: 20.3a, comments to 
                  Analects
                  
                 17.2; Makeham
 2003: 290–94).
Second, some scholars argued that conventional interpretations of Xunzi’s thesis overstated the contrast between natural dispositions (xing) and the “goodness” which results from moral cultivation and activity. On the conventional reading as they understood it, Xunzi held that human nature could only be made good through artifice
 or non-natural forms of moral development. But some eighteenth and nineteenth century defenders of Xunzi argued that the character wei 偽
, conventionally read as “artificial activity
,” was—in text of the Xunzi—a loan character for wei 為, rendered more plainly as “activity” or “action.”30 On one developed version of this reading, Xunzi’s point was that people need to supplement natural human dispositions with activities like study and habituation, not that these activities transform human nature or create new dispositions that supplant the old ones. The products of moral cultivation are thus complements to (not substitutes for or replacements of) human nature, and Xunzi only described human nature as bad to suggest that it was insufficient by itself to bring about goodness.31 On another developed interpretation, Xunzi’s point was that goodness is a quality of a person’s actions and not of his natural character. Only in concrete, human activities does virtue really matter, and thus only by engaging in such activities can a person be called good.32

In some respects, then, this remarkable, late-stage rehabilitation of Xunzi appears to have come at the expense of a precise understanding of his most famous thesis. Still, this period witnessed a striking revival and renewed appreciation of his thought among its most talented Confucian scholars, informed by a considerably more historical understanding of the original Confucian texts.


2 Debating Human Nature on Xunzi’s Terms
In the rest of this chapter, I will look much more closely and carefully at Xunzi and his rivals’ positions in the philosophical territory most contested between them: human nature and moral psychology. I will focus on both Xunzi’s most influential Neo-Confucian critic and one of his most charitable critics, who are Zhu Xi
 and Dai Zhen
. This study begins with a surprising and often overlooked fact about Zhu’s
 dispute with Xunzi, one that might appear to stack the deck against the former. In key respects, Zhu
 accepted the debate on Xunzi’s terms, using a similar framework and adopting similar conceptions about both human nature and human vice. In this section, I will focus on one shared presupposition in particular: that in order to prove that human nature is good, one must show that it is originally good, and not just predisposed to become good when one follows a natural course of development.
When the classical Chinese thinkers refer to a thing’s “nature,” they could be understood in at least two ways. One holds that a disposition is natural only if it is more or less pre-programmed or hard-wired by innate features of one’s psychology or biology, like the eye’s capacity to see or the desire
 to eat and drink. On this view, features of human nature are to be contrasted with those that are brought about through socialization, education or any other form of concerted effort. Thus, on this view, the ability to speak a language fluently is not entirely natural, for it comes about only if one is immersed in a linguistic community and works to understand the language spoken by one’s peers, often with the intervention and instruction of others. Another intuitive way of slicing the distinction between natural and non-natural is more inclusive: on this view, a disposition is natural not just if it is innate or hard-wired, but if members of one’s species typically develop the disposition when fostered in a normal or healthy environment. On this view, language fluency might well be natural, if we assume that families and communities of fluent speakers are part of a healthy environment for human beings.33 Sophisticated inclinations like the desire
 for social approval are arguably natural as well. Let us call the former the “innatist” conception of human nature and the latter the “developmentalist” conception.
This way of distinguishing the two conceptions is rough, but it should be enough to appreciate how heavy a burden of proof the innatist conception of human nature imposes on defenders of the thesis that human nature is good (xing shan 性善). If developmentalists set out to show that human nature is good, they need only show that in a certain environment characterized as healthy or (at the risk of circularity) normal, people will typically become good. For the innatists’ argument to succeed, by contrast, we need evidence that human beings meet some threshold of goodness or moral virtue even before they are educated or socialized. For purposes of proving the thesis, innatists are at considerable disadvantage compared with developmentalists.
Among present-day specialists in Chinese thought—and particularly among those who do not read the Confucian classics through a Neo-Confucian lens—there is a relatively broad consensus that Mengzi’s
 conception of human nature most closely approximated the developmentalist one.34 The 
                Mengzi
                
               shows him distancing himself from the innatist conception of human nature when he invokes the notion of natural potentials to explain his view: “As for what human beings are inherently [
                qing
                
               情], they can become good. . . . As for their becoming not good, this is not the fault of their potential [cai 才]” (
                Mengzi
                
               6A6).35 Mengzi
 saw human nature as good in roughly the same way that we see it as being in the nature of flowers to bloom or bees to produce honey—the capacity in question isn’t present at birth, but it arises naturally when a typical specimen is provided with a healthy environment. Yet many Confucian philosophers have taken Mengzi
 as closely (but perhaps not perfectly) approximating an innatist. Xunzi is arguably one of the earliest culprits in this, as evidenced by several passages in chapter 23 (“Human Nature is Bad”), including this revealing set of remarks about the original material of human nature:Now people’s nature is such that their eyes can see, and their ears can hear. The brightness by which they see does not depart from their eyes, and the acuity with which they hear does not depart from their ears. Their eyes are simply bright, and their ears are simply acute. One does not learn this brightness. Mengzi
 says: people’s nature is good, but they all wind up losing their nature and original state [xing gu 性故]. I say: if it is like this, then he is simply mistaken. People’s nature is such that they are born and then depart from their original simplicity [pu 朴], depart from their original material [zhi 質]; they are sure to lose them. Looking at it this way, it is clear that people’s nature is bad. The so-called goodness of people’s nature would mean for one not to depart from one’s original simplicity and instead beautify it, not to depart from one’s original material and instead make use of it. It would be to cause the relation of one’s original simplicity and original material to beauty, and the relation of the [heart/mind’s
] thoughts to goodness, to be like the way the brightness by which one sees does not depart from one’s eyes, and the acuity by which one hears does not depart from one’s ears.36


On the reading proposed in this passage, Mengzi’s
 doctrine commits him to the view that the heart/mind’s thoughts or opinions are “naturally” capable of goodness in the same way that ears are naturally capable of acute hearing. This has two implications of note. First, both the heart/mind
 and the ears are sufficiently developed to work right from the start, without need for learning
. Whatever shortcomings remain can only be explained by one’s failure to either use or beautify these innate capacities. Furthermore, by analogizing human goodness to the ear’s capacity to hear, Xunzi adds a second and weighty implication to the innatist view: that the moral dispositions of human nature are in some sense incapable of substitution. One can no more improve upon human goodness by replacing these dispositions than one can improve the acuity of one’s hearing by replacing the ear’s natural ability to hear.37 In sum, Xunzi takes Mengzi’s
 innatism to presuppose two things: one, which we might call the “readiness thesis,” holds that human beings are hard-wired with moral capacities that are ready to be applied to a wide array of moral situations, perhaps after some further external conditions are met (for example, awareness that one can use them, a basic understanding of non-moral facts, an ability to concentrate or focus); the second, which we might call the “irreplaceability thesis,” holds that moral capacities cannot come about by eliminating or replacing the innate moral dispositions.

Zhu Xi, like almost all of Xunzi’s orthodox Neo-Confucian critics, accepts the innatist reading of Mengzi
. As is sometimes noted by scholars of Neo-Confucianism, Zhu tends to treat the slogan “human nature is good” as interchangeable with “human nature is originally good,”38 a habit that seems relatively ubiquitous among his Song Confucian predecessors.39 What is less noted is that Zhu shares both of the innatist presuppositions Xunzi attributes to Mengzi
 here—that is, he accepts not just the readiness thesis but the irreplaceability thesis as well. On Zhu’s view, if one is committed to the view that human nature is good, it must be the case that there are powers of moral judgment and motivation
 that are sufficiently formed in human beings right from the start, and that there is no way to become good without using these pre-existing powers.40 For those unfamiliar with orthodox Neo-Confucianism’s metaphysics and moral psychology, this may seem to have a number of absurd implications. On the whole, however, Zhu is aware of them and keen to show that they are not so implausible after all. Let me address the most noteworthy of them here, and show how Zhu goes about arguing that his view makes better sense of human nature and human experience.
The chief worry about Zhu’s innatist view is that it makes it difficult for him to explain moral vice. On the developmentalist view, at least, a defender of the thesis that human nature is good can say that vice appears because circumstances or personal failure prevent a person’s nascent moral faculties from fulfilling their natural course of development. By contrast, Zhu needs to explain why people go wrong in spite of the fact that they already have the capacity to judge correctly and act on those judgments. This is the problem that the doctrine of “two natures” is meant to address. In the previous section I discussed briefly the origins of this doctrine in the work of Cheng Yi
. Let me now say more specifically how Zhu applies it to this problem.
Zhu thinks that all creatures are born with natural capacities that enable them to harmonize with the universe, which are specific fen 分
 (“manifestations” or “allotments
”) of the 
cosmic
 
principles
 (li). These are what Zhu usually describes as our “original

” or “root” nature, the “moral” nature, or the nature of Heaven
 and Earth. Left to their own devices, these allotments
 help us to respond appropriately to external things and events, guiding us to both act and feel appropriately, usually without extended deliberation or reflection. Moral failure is due largely to the interference of the dispositions that make up our 
material

 or psycho-physical nature (qizhi zhi xing), which is constituted by 
                qi
                
               氣. The principal form of interference arises from selfishness or self-centeredness,41 which leads both our judgments and our motivations
 astray. When it leads our judgments astray, it gives undue moral weight to the things and events that bear on our own self-interest42 or it helps us to rationalize or provide excuses for behavior that we know deep down to be at odds with the promptings of our original nature. When it gives rise to bad motivations
, Zhu attributes this to selfish desires
, which we develop when external things seduce or entice us, thereby wresting some control away from the operative principles in our original nature. Much of the work of moral cultivation consists in eliminating or quieting the selfish desires
, or purifying the 
                qi
                
               in our material nature, so the original nature can act of its own accord.
Using this account, Zhu argues that Xunzi conflates the material nature with the entirety of human nature. The vast majority of human beings are born with a material nature that is unrefined, riddled with self-centered inclinations and cognitive biases. Xunzi’s mistake is that he moves too quickly from the observation that people are initially bad—which is true of the material nature in most cases—to the conclusion that their natures must be bad through and through. As a result, Xunzi obscures the principles in our original nature, so that we are not able to perceive them or understand how they can be leveraged for moral cultivation.43

It might seem that Zhu should thus give credit to Xunzi for being half right about human nature—that is, for being right about one part or kind of nature but not the other. In this way, perhaps Xunzi’s mistake is on a par with its inversion: inferring from the fact that our original nature is good to the conclusion that human nature is good all around. But Zhu declines to characterize Xunzi in this way. Following Cheng Hao
, he thinks it an error in understanding to characterize human nature solely in terms of one’s endowment of 
                qi
                
              
, while the inversion of this mistake—characterizing human nature in terms of one’s original nature—is simply “incomplete.”44 On balance, Zhu tends to treat Xunzi’s mistake as more fundamental than its opposite. His reasons for this are not clear, but I find three possibilities. First, because Xunzi is not even aware of our original nature as distinct from our material nature, he ignores human nature in its most important and distinctive sense—the sort of nature that has a profound connection to the rest of the cosmos and makes virtue possible. Second, Zhu sometimes follows the lead of Cheng Hao
 in speaking as though only the original nature is nature proper or nature in the truest sense, perhaps implying that it is something like a conceptual device to think of our 
                qi
                
               as kind of nature, and even then only when considered in combination with the original nature.45 Third, some scholars of Neo-Confucianism think the problem is not that our 
                qi
                
               endowments do not qualify as part of human nature, but rather that our 
                qi
                
               endowments do not qualify as ours—that one can claim possession of a nature only if it is bestowed by Heaven
, as is the case for our original nature.46

A second worry about Zhu’s innatist defense of the xing shan doctrine follows from the irreplaceability thesis. As suggested by Xunzi, the innatist defender of the view that human nature is good must assume that goodness can only come about by using pre-existing moral faculties, just as good vision can only come about by using the eyes. Zhu takes seriously the proposal that all people at all stages of life can in principle morally improve themselves, albeit in some cases a person’s stupidity or lack of commitment makes it unrealizable.47 Given that it is possible at all stages to do so (in principle), and given the irreplaceability thesis, Zhu is thus committed to saying that our good nature is also ineradicable. Even the most depraved must still have the robust moral faculties that would enable them to judge rightly and act virtuously, if only their material nature were purged of self-centeredness and cognitive biases. As evidence for this, Zhu contends that even in people with morally irredeemable character (like the tyrants Jie 桀 and Zhou 紂), we will consistently find that their vice is paired with some ignorance about the promptings of their conscience, or unwillingness to acknowledge it.48

A final worry about Zhu’s innatist defense of the view that human nature is good is that it is unfaithful to the views of Kongzi
 (Confucius
). In the 
                Analects
                
               (Lunyu 論語), Kongzi
 only once speaks openly about human nature, and this is to apportion responsibility for the differences we see among individual human beings: “By nature, people are similar to one another; by practice, they become far apart” (
                Analects
                
               17.2). The vexed term here is “similar” or “close”49 for it implies that human nature is not identical from one person to the next. However innocuous this claim may seem, it became a featured remark in the history of Neo-Confucian exegesis, most often juxtaposed with Mengzi’s
 claim that human nature is simply good, which thinkers like Zhu take to mean that there are no variations in nature whatsoever.
Here again, Zhu turns to the “two natures” doctrine to explain the difference between the two passages, insisting that Kongzi
 was referring to the 
                qi
                
              
-based material nature and that Mengzi
 was referring to the original nature.
 Given the weighty consequences of conflating the two kinds of nature, we might expect Kongzi
 to be more careful. But Zhu models his interpretation on that of Cheng Yi
, who implies that Kongzi’s
 use of the term is no more nor less sensitive to context than anyone else’s. A good reader should be astute enough to tell when he was discussing the nature in its more mundane sense, as when using it to describe the distinctive quirks and traits of individuals (Cheng and Cheng 1981: juan 18, 207).
The plausibility of Zhu’s “two natures” doctrine depends heavily on the metaphysics that underwrites it. For those who do not accept this metaphysics, it may seem that Xunzi’s view of human nature easily survives Zhu’s criticisms. But we have not yet exhausted the resources that Neo-Confucian philosophy provides for criticisms of Xunzi. As we will see in the next two sections, there are ways of detaching some of Zhu’s views from their metaphysical underpinnings and considering Zhu’s moral psychology on its own merits. Furthermore, not all Neo-Confucian philosophers accept the debate with Xunzi on his terms—that is, not all accept that showing human nature to be innately good is necessary in order to prove that human nature is good. Dai Zhen
 explicitly adopts the developmentalist reading of Mengzi
, and with it the developmentalist line of argument for the thesis that human nature is good. On Dai’s
 view, Mengzi’s
 claim that human nature is good is perfectly consistent with the proposal that human beings are only similar (and not identical) by nature. As someone who uses the developmentalist framework to discuss human nature, Mengzi’s
 point is that human beings are alike in having the potential to become good, a potential that draws upon moral and intellectual faculties that are unique to humankind. This allows for differences of degree in people’s original endowment of moral faculties and inclinations (Dai
 1996: section 21). To identify where Xunzi goes wrong, then, Dai
 is able to deploy arguments that do not assume we have a well-developed and ineradicable moral faculty endowed in us at birth.

3 Virtue Without Roots: Zhu Xi’s Critique of Xunzi’s Moral Psychology
In this section, I will identify and then explicate the argument that Xunzi fails to grasp or fully understand the da ben 大本 (“great root” or “great foundation”), conceived as the foundation and source of all-encompassing social and 
cosmic
 
order
. Although Zhu’s articulation of the argument appeals to some metaphysical concepts, the thrust of the argument is that Xunzi cannot adequately explain how virtuous behavior—behavior that comes freely and easily to the 
virtuous
 agent—can nevertheless exhibit the control and consistency of someone closely following guidelines or prohibitions. This argument raises objections to a perceived feature of Xunzi’s moral psychology and epistemology, which is of interest even to those who are skeptical about the metaphysical framework that Zhu and other orthodox Neo-Confucians presuppose. We begin with Xunzi’s own brief remarks on the great root and then move to the Neo-Confucian critique.
The Xunzi uses the phrase da ben in two passages, only one of which suggests the broader sense of the phrase at which Xunzi’s critics take aim.50 In that set of remarks da ben refers to a basis for enduring order in the world, the core substance of which consists of human relationships:Ritual and social norms [yi 義] are the beginning of order [zhi 治]. The gentleman is the beginning of ritual and social norms. Practicing them, habituating oneself in them, accumulating great regard for them, making oneself fond of them—these are the beginning of becoming a gentleman. Thus, Heaven
 and Earth give birth to the gentleman, and the gentleman brings order [li 理
] to Heaven
 and Earth. . . . If there were no gentleman, then Heaven
 and Earth would not be properly ordered, and ritual and social norms [yi 義] would be without a unifying guide. Above, there would be no lords or teachers, and below, there would be no fathers and sons. Such a state is called utmost chaos. When the positions of lord and minister, father and son, older brother and younger brother, husband and wife all begin then end, end then begin; when they are part of the same order with Heaven
 and Earth, and persist as long as the myriad generations—this is called the great root.51


On its face, Xunzi does not appear to be using “great root” as a technical or distinctively metaphysical term. What he seems to be after is the idea that certain networks of relationships provide a kind of sustenance and support for social order that is sustainable and compatible with the resources and limitations set forth by Heaven
 and Earth. Because the relationships are organized around procreation and have relatively well defined chains of authority, enabling people to organize on a grand scale, people are capable of coping with human mortality, scarcity of food, the changes of seasons and so on. Presumably these relationships also provide the social environment that makes possible the refined virtues of the Confucian gentleman, who both masters and learns to love rituals and social norms by immersing himself in these relationships.
However, there are some things in the passage that invite a more metaphysical reading, key features of which would stand out to readers of the Neo-Confucian era. For one thing, it suggests that the kind of order in question isn’t just social but also cosmic, allowing human beings to unite together with Heaven
 and Earth. It’s also notable that Xunzi uses the character li 理 (“principle,” “pattern”) to indicate the activity of putting things in order. Indeed, as John Berthrong
 has pointed out, Zhu Xi himself uses the phrase da ben to indicate the source of cosmic order and Zhu thinks li is that root (Berthrong
 2014: 404).

With this in mind, we can see how Xunzi’s Neo-Confucian readers could translate these passing remarks on the da ben into the language of their own metaphysics, and we can also see why, once that is done, they would find it deeply mistaken. Xunzi locates the great root in something which, by Xunzi’s own lights, is largely conventional and separated from one’s natural course of development. Xunzi thinks that people must study
 and habituate themselves to certain human relationships before developing a fondness and knack for them. Xunzi also expects these human conventions to do a tremendous amount of work, motivating people not just to put their own families in order but entire nations and even the natural world. By the time that the Song dynasty Neo-Confucians began reading and discoursing on Xunzi, many found it incredible that human beings could accomplish so much without the aid of natural dispositions, dispositions which have some powerful and deeply-felt connection to others, manifest in sympathy, compassion, and the feeling of being one part of a larger, organic whole.
Beginning with Cheng Yi
, orthodox Neo-Confucians found a trenchant criticism in the proposal that Xunzi overlooked or failed to grasp the true great root just by virtue of the fact that he thought human nature
 was bad.52 By then the Neo-Confucians had their own more philosophically and psychologically freighted conception of the great root, referring to unified, life-generating forces immanent in a state of mental and emotional
 equilibrium (sometimes called the “mean” or zhong 中).53 All of this suggests that the critique had both subtler and broader implications for their metaphysics and moral psychology than revealed heretofore. In fact, if one reads widely in the Neo-Confucian literature it is apparent that orthodox Neo-Confucians thought his failure to recognize the true great root offered up a sweeping indictment, and was a fundamental error from which many of his other errors follow. But among the records that survive there is very little elaboration on the nature of that error and its implications for other parts of Xunzi’s thought. Here, Zhu Xi offers the most hope for unearthing the finer points of this important criticism. There are a couple of reasons for this. First, while there is little elaboration to be found in the materials formally published by the orthodox Neo-Confucians, an examination of the (thousands of pages of) recorded lessons and dialogues between Zhu and his students suggest that he had a relatively nuanced understanding of the critique. Second, Zhu has much to say about that aforementioned state of equilibrium in which the great root is to be found.
In the remainder of this section, I will start with a brief description of some key areas of overlap between Zhu’s moral psychology and Xunzi’s and then proceed to explain why, by Zhu’s lights, Xunzi’s supposed confusion about the great root leads him astray. In this analysis, my particular concern will be how Zhu and Xunzi think we can both maintain control over our 
desires
 and yet experience virtuous behavior as effortless—two demands that might appear to pull in different directions. As we will see, both think that a certain tranquility
 of 
mind
 or stillness (
                jing
                
              ) is necessary for this difficult achievement. Zhu’s criticism in a nutshell is that Xunzi’s account of stillness
, while helpful in explaining how one finds virtuous behavior effortless, cannot by itself explain how one maintains the requisite self-control. For the latter, Xunzi needs the presupposition that the great root of order is internal to human nature
.
To begin, one area of overlap in the moral psychology of Zhu and Xunzi concerns the effortlessness of fully virtuous behavior. As for most Confucians, both philosophers think that the morally refined person will find little internal resistance to virtuous activity. Moral paragons can carry out even the most challenging actions “without striving” and “without forcing themselves.”54 This is because their feelings and desires are reliable guides for human behavior, so that a sage
 can count on them to steer him correctly: “The sage
 follows his desires and embraces all his dispositions, and the things dependent on these simply turn out well-ordered [
                li
                
              ].”55

Both Zhu and Xunzi think this transformation of one’s desires and dispositions requires a clarity of understanding sufficient to overcome doubts. In order to proceed with confidence, we must be able to see that the course of action we endorse is the correct one. Xunzi and Zhu both liken good moral understanding to clear or bright vision (ming 明), either implying or suggesting outright that an immediate sort of moral understanding boosts confidence in the same manner as sunlight boosts confidence in one’s ability to navigate physical obstacles and hazards, knowing that we have correctly apprehended them.56

The necessary confidence arises not just from clarity of moral understanding (confidence about what one “sees”), but also from having reason to trust one’s own judgment (confidence in one’s own faculty of “vision”). Both Zhu and Xunzi think we obtain these things by acquiring epistemic virtues, and share a particular interest in two of them. The first is xu 虛 (“emptiness
”), which is characterized by the ability to remain open to new or otherwise unwelcome facts or objects of attention. The second is stillness or tranquility of mind (
                jing
                
              ), understood (minimally) as maintaining good and level-headed judgment, unperturbed by worries or anxieties.
Zhu’s account of the first of these may or may not take cues from Xunzi. As an epistemic virtue, emptiness
 is widely invoked and elucidated by Chinese thinkers.57 But Zhu’s debt to Xunzi is clearer in the case of stillness
. Zhu shows signs of having paid close attention to Xunzi’s description of this epistemic virtue. Like Xunzi, Zhu has a keen interest in showing that stillness
 of some kind is compatible with an active and stimulated heart/mind. Just as Xunzi’s analysis of stillness
 rejects the (probably Daoist
 or Zhuangzian
) assumption that it is incompatible with making plans and worrying about things, Zhu is determined to refute Buddhist
 or quasi-Buddhist
 interpretations of mental stillness
 that make it incompatible with worldly activities and concerns.58

Finally, Zhu and Xunzi share a particular interest in ensuring that we maintain control or mastery of the body and sense organs, and they tell a similar story about how we lose this control. For both, it is necessary that the heart/mind not be led astray by external things (wu). We maintain control insofar as we can understand things for their real worth and in their true form, and this requires mental stillness
. Like a pool or pan of water, the heart/mind when unperturbed can reflect things exactly as they are. But occasionally the heart/mind is yin 引 (“attracted”) or you 誘 (“enticed”) by external things, at which point it is no longer able to assess things for what they are, much as disturbances to still
 water create ripples or stir up sediment which then distorts the images it reflects.59 Conveniently for purposes of Zhu’s interpretation, Xunzi again uses the character li (“principle”) to refer to the orderly system of practices and norms that a perturbed heart/mind tends to obscure.60

To sum up, the challenge for both Zhu and Xunzi is to find a way of combining the ease and effortlessness of virtuous action with control and mastery of the desires. For both, we do this in part by maintaining certain epistemic virtues that can resist the push and pull of things, chief among them the mental stillness
 well represented by the mirror
 metaphor. As a perfectly reflective mirror
 does not distort the size or shape of the objects it reflects, the still
 heart/mind does not overestimate or underestimate the importance or value of certain objects and states of affairs.61

Having agreed with Xunzi about the role of mental stillness
 in maintaining mastery over the body and desires, Zhu reaches a significant point of dispute with Xunzi. On the reading that I will defend, he thinks Xunzi’s account of stillness
 presupposes a more robust mechanism of mental control than Xunzi can provide. Xunzi can only say that the heart/mind maintains stillness
 by habituating oneself to resist temptations, or by learning not to become too invested in things like prestige or material goods. But for Zhu, this is not enough to maintain the ease and effortlessness of virtuous action. For that, we need two things that can only be provided by an intimate connection to the cosmic
 forces or “principles” that harmonize the world. The first is an intuitive ability to identify bad incipient yi 意 (“intentions,” “thoughts,” or “inclinations”) before they grow into entrenched and full-fledged desires. The other is a deep understanding of the rightness or wrongness of our actions, available to us right from the start. Without the intuitive ability to identify incipient bad thoughts, any attempt to develop the mental discipline of stillness
 will be too little, too late. Without the deep understanding of the rightness and wrongness of our action, the heart/mind’s judgments or assessments have too little motivational
 power, and cannot become inspiration for the profound (spirit-like) moral transformation that Xunzi requires. I will take each of these arguments in turn.
Let me start with the charge that Xunzi’s way of cultivating mental stillness
 is too little, too late. For Zhu, there will usually be subtle, nearly invisible inclinations in the heart/mind that lead to rationalization and self-deception. Left unattended, they begin to form a larger and more elaborate network of justifications and inclinations, until significant portions of the heart/mind become devoted to defending and protecting the interests they serve. Zhu has in mind things like the reasonably compassionate person’s desire to save a child from falling into a well:62 surely most decent people will be moved primarily by 
benevolence
 to save the child, but in most cases, a small part of them also thinks about the effect that their heroism will have on their reputation. Before long, this sort of thought will crowd out the nobler ones and form a more engrossing and intractable desire. In another example, Zhu talks about recommending people for positions based on merit, presumably rather than for personal or strategic reasons. These sorts of acts, however well intended, are usually followed by thoughts about the good impression that they will make on others, which typically sneak past us unnoticed.63

Many readers of Zhu will be familiar with his worries about incipient bad thoughts or inclinations. But his connection between this and the heart/mind’s inability to master itself is harder to detect. It emerges most forcefully in exegetical lessons otherwise devoted to more canonical Confucian literature, where Zhu attempts in passing to explain why Xunzi’s remarks about stillness
 and self-mastery fall short. In the extensive collection of recorded dialogues with students known as the Zhuzi yulei 朱子語類 (“Topically Arranged Conversations of Master Zhu”), on three occasions Zhu takes advantage of discussions of stillness (
                jing
                
              ) to quote a line from the Xunzi. This line is plucked from description of the heart/mind that Xunzi uses to set the stage for his own account of stillness
:When [the heart/mind] relaxes, then it goes about on its own [tou ze zixing 偷則自行]. When one puts it to use, then it forms plans. Thus, [the heart/mind] is never not moving. Yet, there is what is called being “still” [
                    jing
                    
                  ]. Not to let dreams and worries disorder one’s understanding is called being “still
.”64


Zhu apparently likes Xunzi’s description of the heart/mind as “relaxing and going about on its own” because it suggests both self-control and ease in its control, thus alluding to that precarious and hard-fought dissolution of the tension between the two. But in Zhu’s discussions it becomes clear that he also likes the line because it nicely captures what he takes to be a weakness in Xunzi’s account: namely, that the heart/mind as he understands it does not come equipped with the cognitive resources to keep itself in check. In one of the three passages that invoke this line, Zhu suggests that “relaxing” the heart/mind effectively lets down one’s guard so that the incipient bad inclinations can grow into full-blown selfish desires. The hidden inclination to save the child for the sake of boosting one’s reputation quietly slips past with the benevolent inclinations to save the child for the child’s own sake.65 Thus, as Zhu says in another passage that references Xunzi, relaxing and setting loose the heart/mind to go about on its own is the origin of insincerity
,66 understood here as a state in which one’s outward behavior masks inner division about that behavior.67 Even if the heart/mind can get these fully formed bad desires under control, one’s behavior will no longer have the kind of effortlessness characteristic of a sincere person (that is, one’s efforts will be too little, too late), and this is to the moral detriment of the moral agent. “To be blameless only because one can amend mistakes is not the highest position.”68

The story is happier for those who know how to distinguish between the good incipient thoughts and the bad ones. For those people, it is not hard to quell the nascent concern with one’s own reputation before it takes hold, and many are even able to take some pleasure or joy in doing so. Without wandering too far into Zhu’s more constructive view (and away from his critique of Xunzi), it should be enough to say that Zhu believes we can distinguish between good and bad inclinations or thoughts, provided that we know something about the source of the good ones (the “great root”), whose reactions have certain distinctive characteristics and perhaps a distinctive phenomenology. But by denying that human nature
 is originally good, Xunzi deprives himself (and his true believers) of the opportunity to discover and then develop a taste for the inclinations that arise from our better parts. They do not even know to look for this source, for their view of human nature leads them to distrust naturally arising inclinations and ideas right from the start.
Looking at Zhu’s remarks more broadly, he seems to think the importance of recognizing the great root in our nature consists largely in discovering that the heart/mind has a controlling agent or master. As we saw earlier, othrodox Neo-Confucians like Cheng
 and Zhu thought the great root could be found in a state of the heart/mind before it is stimulated by external things, prior to arousing feelings that can put us under the spell of those things.69 Zhu calls this state the “equilibrium” or “mean” (zhong), both because the emotions
 are in a state of tranquil
 equilibrium (stillness) and because the powers and faculties that enable this state also make it possible to strike the right balance in one’s actions. The “great root” refers not to a passive object of consciousness that shows us the way to proceed, but rather to powers and faculties of control that make it possible to proceed in spite of internal resistance or counterveiling forces. Overlooking or mistaking this root is the sort of thing one does when one assumes (wrongly, in Zhu’s view) that one can gain the necessary degree of self-control without the aid of a profound connection to the rest of the cosmos
. To borrow Zhu’s analogy, there must be some power or source in the pre-stimulated heart/mind that keeps consciousness from reacting to external things, just as there must be some power or source that determines whether and when to look or listen.70

Arguably, this raises the ante for defenders of the doctrine that human nature is innately good. On Xunzi’s view, that doctrine assumes that the ability to distinguish good and bad incipient inclinations is fully formed in the heart/mind, just as the ability to see visible objects is fully formed in the eye. To this, Zhu adds that the ability to control the eye—such that one can close it to visual stimuli—must be fully formed as well.71

This already is enough to begin to fine-tune our understanding of the “great root” critique. On a straightforward reading of Neo-Confucians who share Zhu’s view, the great root is immanent in the state of stillness before one’s heart/mind comes into contact with (or “is stimulated by”) external things. So, understood naively, the criticism might be taken to suggest that Xunzi was not even aware of the special power of the heart/mind derived from the state of stillness. But as we have seen, Xunzi is eminently aware of this power. What he is not aware of is that there must be some further explanation for the kind of mental discipline or mastery one finds in that state, some “master” at work even in the state of stillness
 that he values so highly. He loses sight of the great root not because he rejects the mental state in which it is discovered but rather because he doesn’t account for the agent that brings it about.
Given the care with which Zhu developed and articulated this critique to his students, it should not be surprising that versions of it appeared elsewhere in the Confucian tradition. Zhu’s regular interlocutor Lu Xiangshan 陸象山
 (1139–1193 CE), who also sees the power responsible for stillness
 as a fundamental source of self-control, criticizes Xunzi for thinking that the habit of looking only at one part of the bigger picture, which Xunzi calls bi 蔽 (“fixation” or “obsession”), is in itself an epistemic vice. Lu
 contends instead that fixation only becomes a vice when one lacks an inner master (Lu
 1965: juan 35, 13.b). A variant of the “too little, too late” charge appears in the thought of Wang Yangming 王陽明
 (1472–1529 CE), another giant of Neo-Confucian thought who otherwise has little to say about Xunzi. Wang
 shares Zhu’s worry that many inferior approaches to moral cultivation ignore the danger of incipient bad inclinations and do not encourage people to extinguish them before they grow into entrenched, self-centered 
desires
. And in Wang’s
 Chuanxilu 傳習錄 (“A Record for Practice”), he affirms the following description of Mengzi’s
 and Xunzi’s theories of human nature:
Mengzi
 discussed human nature directly from the perspective of the original source [yuan tou 源頭]. . . . Xunzi’s doctrine that human nature is bad was arrived at from the perspective of its mistakes and errors. One cannot say he was entirely wrong, only that his understanding was not refined. . . . Most people have lost the root substance of the heart/mind [xin zhi ben ti 心之本體]. In discussing human nature from the perspective of the original source, Mengzi
 wanted people to apply their efforts toward achieving a complete understanding at its source. In discussing human nature from the perspective of its mistakes and errors, Xunzi defined the task solely in terms of correcting errors that have already developed [mo liu 末流], by which point it requires too much effort.72




The second problem in Xunzi’s unrooted picture of moral agency is that it fails to explain how moral novices could have sufficient 
motivational
 power to transform themselves. On Zhu’s view, an innate goodness of nature makes possible the drive to overcome bad desires and forge ahead in a tough and otherwise discouraging regimen of 
learning
. It does this in part because it gives us a direct acquaintance with the rightness or wrongness of our actions, and because it enables us to take a distinctively moral joy or pleasure in doing what is right. I am more inclined to make amends and remedy my moral shortcomings—for example, my habitual mistreatment of my employees—if I recognize and understand the wrongness in them. And I am more likely to find joy in treating them properly if I can “see” why the treatment is good.
We might think that Xunzi’s model of moral cultivation is as capable as Zhu’s of providing us with sufficient moral insight to make us similarly motivated. But on Zhu’s view, not just any kind of moral insight will do. As he sees it, one must be able to understand and appreciate for oneself the goodness, rightness or virtue in good character and behavior. Thus he distinguishes between two paths of learning or study:What’s important is the boundary between “doing it for one’s own sake” and “doing it for the sake of others.”73 “To do it for one’s own sake” is to grasp the essence of things and affairs firsthand in reaching an understanding of them [zhi ba yao lihui 直拔要理會]—you want to understand them for yourself. It isn’t to understand them recklessly, nor is it to understand them in a way that makes you look good. . . . If this is how you were to go about it, even supposing you did understand them 100 percent accurately, they’d still have no effect on you at all.
74


Here we might take care to distinguish between two kinds of moral understanding: one, which I will call “direct,” is the sort of understanding we have when we are warranted in having confidence in our own beliefs or perceptions, as when I see and appreciate for myself why mistreating my employees is wrong. The other, “indirect” sort of moral understanding is the opposite: whatever confidence I might have that I hold the correct moral beliefs is borrowed from the authority of others—the teachers
, sages or role models that I strive to emulate, even if I do not see for myself why their practices are good ones. On Zhu’s view, only a version of direct moral understanding provides the motivational power to drive major transformations of character. This is the version in which one grasps the core and most important moral features of something directly or firsthand (zhi ba yao lihui).
One implication of Xunzi’s doctrine of human nature is that prior to moral cultivation, people have very little direct understanding of the moral practices that they should take up (Ivanhoe
 2000b: 239–40). Insofar as we aim to improve our direct moral understanding, we need to adopt certain rituals and standards of righteousness, relying on those who are more expert in the Way to help us apply them correctly. Only after a long period can we begin to understand the basis of these rituals and standards, so that we need not depend on the authority of others to judge with confidence that our practices are correct (Tiwald 2012). Following Philip J. Ivanhoe
, I will characterize this as the claim that one’s practice of the Way “runs far ahead of one’s understanding of it” (2000a: 96, see also 33–35).
On Zhu’s view, this concession undermines much of what the analogies between moral perception and vision were supposed to demonstrate. Xunzi talks about the way that clear sight gives us confidence to navigate the world, and assumes that the same is true for clear moral understanding, but what do we do until we acquire that clear sight? Presumably, in Zhu’s eyes, Xunzi is at a loss. A similar problem arises when we consider the connection between direct understanding and taking pleasure or joy in one’s moral actions: moral cultivation is possible in part because people come to recognize that there is happiness in living a morally good life, a realization that reinforces good moral behavior and helps to redirect the desires. But surely part of the pleasure we derive from doing good things depends in part on understanding why these things are good, and understanding it for ourselves.
Once again, Zhu thinks that Xunzi’s account could be rescued if he allowed that there is evidence of the great root in the state of mental stillness
 that they both prize. In one of Zhu’s lessons in the Classified Conversations, Zhu builds on the analogy between stillness
 and a mirror
 that perfectly reflects the images that pass before it. Here he points out that the power to reflect must inhere in the mirror
 and not the objects it reflects, for once an image passes away the mirror
 is nevertheless able to reflect again. This time, Zhu suggests that the power to reflect in the mirror
 is like the shen 神
 (“spiritual force”) that Zhu thinks is needed to have a truly transformative effect on a person’s character, a usage of “spiritual force
” that closely approximates Xunzi’s own. Later in the lesson, Zhu paraphrases (somewhat misleadingly) one of Xunzi’s remarks about the transformative effect of the benevolent military
 commander and his forces: “Wherever they pass [the people] are transformed, for in [him] the spiritual power
 is preserved.”75

With this reconstruction of Zhu’s version of the great root critique in place, it is worth asking how well the critique fares, or how just it is to Xunzi’s own positions. Let me start with the charge that Xunzi’s moral psychology—because unrooted—cannot explain how we manage to quell incipient bad thoughts before they become full-blown bad desires (the “too little, too late” charge). Xunzi, of course, did not anticipate the Neo-Confucians’ painstaking attention to this particular problem, but it seems reasonable to say that he was aware of the problem in some form or another. I find at least two possible lines of defense. First, it might be that Xunzi thinks we can combat incipient bad thoughts through refined powers of what we might call “selective perception”—the ability to perceive as salient only those features of the world that will elicit good responses from the heart/mind
, and to ignore or not dwell on those features that will elicit bad responses. With the exception of the kleptomaniacs among us, most of us do not suffer from the temptation to steal valuable objects from storefront window displays or the bags of passersby. This is in part because we have become habituated in such a way that we rarely even entertain the idea of doing so. Insofar as we perceive these objects, we do not perceive them as something-that-could-be-stolen, and we do this without willfully closing our heart/minds to the possibility of stealing them, or without forcing ourselves to ponder other things. This solution is suggested by some of Xunzi’s remarks about the ways that ritual practices can regulate the very manner in which the sense organs go about observing things, as in this memorable passage from his opening chapter (“Encouraging Learning”):The gentleman . . . makes his eyes not want to see what is not right, makes his ears not want to hear what is not right, makes his mouth not want to speak what is not right, and makes his [heart/mind] not want to deliberate over what is not right. He comes to the point where he loves it, and then his eyes love it more than the five colors, his ears love it more than the five tones, his mouth loves it more than the five flavors, and his [heart/mind] considers it more profitable than possessing the whole world. For this reason, power and profit cannot sway him, the masses cannot shift him, and nothing in the world can shake him.76




However, against this, Zhu would likely argue that incipient bad thoughts are more devious than Xunzi seems to imagine, for they appear not just when one perceives possibilities that tempt us into wrongdoing, but even slip quietly past us in the midst of our nobler reactions to the things worth perceiving. As we saw earlier, Zhu thinks some lingering desire to boost our own reputation will be hidden within the otherwise compassionate or 
benevolent
 inclinations that lead us to save the child on the verge of falling into a well. Presumably this isn’t the sort of bad thought that can be fixed by turning one’s attention elsewhere.
Another line of defense for Xunzi is to insist that understanding the proper Confucian way of life as a whole gives rise to a sense of love or attachment that crowds out bad inclinations or thoughts. Xunzi stresses in particular the beauty with which the Way satisfies competing desires and harmonizes human interests with the available resources and limits set by Heaven
 and Earth. Something about appreciating these principles as a whole elicits a kind of love that makes other goods pale in comparison, so that incipient bad inclinations have no grip.77

Of course, much of this argument turns on empirical claims about the heart/mind of the sage
, which are hard to settle when sages arise so infrequently. Still, it is likely that Zhu would find the empirical question about sagehood
 beside the point, for it passes over another problem for which Xunzi might appear to have no answer: namely, how moral amateurs like us can make it down the long path to sagehood in the first place. As we have seen, Zhu’s second worry about Xunzi’s unrooted moral psychology is that Xunzi cannot explain how morally unrefined individuals can have sufficient 
motivation
 to carry through radical changes of character. I propose that we look at this worry more carefully.
To recapitulate the second part of Zhu’s great root critique, Zhu thinks human beings need a great capacity for moral joy and understanding right from the start in order to undertake the hard work of reshaping our dispositions and desires. Clarity and depth of understanding are a major source of moral motivation, without which it is hard to both have sufficient confidence and derive sufficient joy from difficult moral tasks. To this charge, Xunzi could reply that Zhu moves too quickly from the premise that we need much drive for moral improvement to the conclusion that the drive itself must itself be moral or virtuous, that something like righteousness or mature benevolence must motivate us to become better people. If we allow that there can be less virtuous or even selfish reasons to improve our character, then Xunzi’s picture of moral cultivation offers considerable motivational resources. For Xunzi, much of the work of moral cultivation consists in learning
 the ritual tradition and finding virtuous friends or teachers
 to model and explain it. Recent work has begun to show that for him, people often have non-moral reasons to take up these tasks and surround themselves with virtuous people. Xunzi thinks moral neophytes can recognize that practicing the Way provides a relatively good and immediate way to satisfy their desires. He also thinks the kindness of virtuous friends and teachers tends to elicit a sense of indebtedness and reciprocity, and over time forges a bond of affection which the virtuous friend or teacher can then leverage for still greater improvements on the part of the moral neophyte (Hutton
 2000, Ivanhoe
 2000a: 34, Kline
 2000). Given a plausible picture of moral cultivation, it should come as no surprise if self-interest and unchecked devotion to friends and teachers
 turned out to drive the earliest stages of moral cultivation.78


4 Dai Zhen’s Critique of Xunzi’s Moral Psychology

I hope this is enough to see how the debate about the “great root” critique might continue, and enough to identify similar critiques by other Neo-Confucians. So far, I have focused largely on Zhu’s version of the critique, which is a richer version of that which can be found in the works of several authoritative orthodox Neo-Confucians, characterized by their metaphysical framework and attraction to certain Buddhist
 ideas of moral agency. Let me now turn to examine whether there are things we can say about Neo-Confucianism in its broader sense, inclusive even of those non-orthodox thinkers who reject the heavy-handed metaphysics of their orthodox forebears. My representative here will be Dai Zhen.
Dai shares Zhu’s view that we need direct moral understanding in order to drive the profound transformation of character that moral cultivation requires of us. We must be able to understand the Way and its various components in our heart/minds79 and grasp it ourselves80 in order to obtain the requisite sense of ease required for moral development and virtue.81 But unlike Zhu, Dai is not committed to saying that this direct insight is already fully formed and available to us, for Dai does not presuppose an innatist account of human nature
 as Zhu does. Dai’s preference for the developmentalist account gives him a distinctive advantage over Zhu on this issue. While Zhu must assume that a fully formed faculty of moral understanding is available right from the start, Dai can say that it comes to us incrementally. So long as one’s understanding does not lag too far behind the moral practices that one aims to take up, it is possible for us to have the right sort of insight to be further motivated to transform ourselves (and take pleasure in the results). Let us say that in order to develop a genuine desire to treat my employees kindly, I must have a direct grasp of the relevant core and important features of this practice myself—for example, that kind treatment makes the workplace environment warmer and more mutually supportive, that my employees care about their dignity as I care about mine, and so on. Although grasping these features presupposes a good deal of cognitive sophistication and insight, it is possible to approach them in an incremental way, so that each step toward a full understanding builds on prior steps that are motivational in their own right. I first learn to appreciate the advantages of social warmth and mutual support in my own family, and then in slightly larger groups in which I am a subordinate or equal, so that it only takes a small additional step to see how the same principles apply to my company.
Dai offers an even more challenging version of the criticism that Xunzi’s account of moral cultivation fails because it is not properly rooted in human nature, albeit without the language of the “great” root and with little reference to Zhu Xi or the Neo-Confucians that inspired Zhu. Dai’s critique harks back to a well-known passage in the 
                Mengzi
                
              
, where the Mengzi
 himself criticizes a rival philosopher for attempting to ground his moral worldview in two ben (“foundations” or “roots”), one presumably being human nature and the other being doctrines or guidelines grounded in some other way, without taking full account of the possibilities and limits set by natural human development (
                Mengzi
                
               3A5).82 On the reading that Dai presupposes, Mengzi’s
 point is that what counts as morally necessary or imperative for things83 should have a certain connection to what is natural
 for things,84 and that appealing to this connection is preferable to grounding moral necessity in some nature-independent authority like Heaven
 or a purely conventional
 moral tradition. Although he does not clarify this connection entirely, his view seems to be that the natural dispositions of things are aimed at some combination of self-preservation, growth or development, and reproduction, and moral necessity consists in “perfecting” the traits that contribute to these goods without going so far as to require feats of motivation and understanding that require a complete transformation of our inborn psychology.85 So, for example, Dai thinks we can perfect the love and care
 that exists in families or among friends, which are conducive to reproduction and growth, but he thinks the moral requirement to perfect them should not require a total abnegation of our inborn desires for self-preservation (that is, they should not require a complete lack of self-interest, or selflessness of heroically Buddhist
 proportions).86

Armed with this basic moral framework, Dai goes on to argue that both Zhu and Xunzi fail to properly ground moral imperatives in human nature. In Zhu’s case, he is in fact vulnerable to the very “two roots” criticism that Mengzi
 makes against his opponent, for Zhu

 distinguishes the material nature

 from the original nature

 and—in the name of the latter—requires deeply unnatural feats of emotional
 indifference and self-sacrifice (Dai 1996: section 14). By contrast, Dai suggests, Xunzi fails to appreciate the basic requirement that moral imperatives be rooted in human nature at all. He regards as natural the inborn material dispositions, consciousness and intellect of human beings, but does not see that the virtues of ritual propriety and righteousness must also have the special connection to our nature that was described above. Of course, Xunzi well understands that conforming to the imperatives of ritual propriety and righteousness must ultimately feel natural and work cooperatively with the intellectual faculties, feelings, and desires of the well-cultivated person. But Dai’s point seems to be that Xunzi does not appreciate how these later traits must be connected by a certain incremental path of development to the natural ones. Xunzi simply asserts that the imperatives can be 
learned
 by instruction,87 not recognizing that our natural moral feelings and faculties must cooperate every step of the way.88

Here I think we arrive at the most intractable point of disagreement between Xunzi and Dai. On the whole, Xunzi seems to reject the premise that moral imperatives should be connected to our nature in this way, and is content to say that direct moral insight can lag well behind the moral practices that we take up. Perhaps, then, we can only say that Xunzi and Dai adopt fundamentally different stances toward the nature and foundations of ethics, the resolution to which would take us into issues too wide-ranging to deal with here. While I think it is right to say that Dai’s disagreement with Xunzi is based in this more fundamental and wide-ranging dispute, I do not think this is Dai’s only recourse against Xunzi. In the next section, I would like to explore one more reason to think that moral imperatives have to be linked to natural moral dispositions in the incremental way outlined here. In so doing, I hope to uncover a critique of Xunzi that is shared by nearly all Neo-Confucians, orthodox and unorthodox, and thereby point to a presupposition that seems to motivate the widest swath of Neo-Confucians to reject Xunzi’s doctrine of human nature.

5 The Accretional Theory of Knowledge Acquisition
The final critique also targets the thesis that practice runs well ahead of understanding, which Dai Zhen takes to be one of the major motivations for Xunzi’s doctrine of human nature.
89 But it takes a different tack than the one we have seen heretofore. Instead of arguing that the thesis leaves Xunzi a problem of motivating moral improvement, it contends that Xunzi fails to understand how moral knowledge is acquired. It says that new moral knowledge must always have a certain relation to prior moral knowledge, so that the whole project of acquiring moral knowledge cannot even get off the ground without a certain amount of moral knowledge to start with.
Dai makes this point by analogy to digestion and nourishment. On Dai’s view, nourishment is a process in which stuff outside of the body is assimilated by and homogenized with the blood and 
                qi
                
               internal to the body, and the agent largely responsible for this assimilation is the very blood and 
                qi
                
               that already exists in the body. Nutrients cannot be converted into blood and 
                qi
                
               unless one has some blood and 
                qi
                
               already, presumably an amount sufficient to immerse the new materials. Dai suggests that a similar relation holds between the content and skills that one picks up from one’s moral learning and one’s prior moral knowledge: to acquire new moral knowledge one has to have a certain amount to begin with.90

When Dai offers this analogy, he does not say specifically why the analogy holds, but with a reasonably good foundation in Dai’s ethics and moral epistemology, it is not terribly difficult to reconstruct the argument. On Dai’s view as I read it, moral knowledge in the sense most important here consists in the ability to make reliable judgments about character and courses of action—judging whether a person is virtuous or her behavior is righteous, for example. So acquiring new moral knowledge is developing the capacity to make reliable judgments about matters one was previously unable to make reliable judgments about. Moreover, moral knowledge requires not just reliable judgments, but the kind of direct understanding and deeply felt conviction that he characterizes as “understanding in one’s own heart/mind
” or “getting it oneself” (Dai 1996: section 41).
The principal way this is achieved is by noticing relevant similarities between new moral scenarios and moral scenarios about which we already have internal, strong and reliable moral beliefs or intuitions. The most important evidence for this basic idea comes from the fact that Dai thinks his basic picture of moral education is already implicit in the thought of Mengzi
. For Mengzi
, mature human beings are more or less hard-wired to have the right intuitive responses to certain paradigm cases. When we see a child about to fall into a well, we presumably feel that we should stop him from doing so. When we see the bodies of our parents being eaten by vermin, we have a desire to cover them with earth (
                Mengzi
                
               2A6, 3A5). Acquiring new moral knowledge consists in recognizing relevant similarities between paradigm scenarios, in which our moral intuitions are strong and deeply felt, and scenarios where our intuitions are less strong or non-existent—a process that Mengzi
 sometimes characterizes as tui 推 (“extension”). Over time, we come to see that other situations are relevantly similar to our own. For example, we see that the situation of victims of unjust government policies is relevantly similar to some previous incident in which an innocent sibling or friend was persecuted. And as we start to notice and appreciate these similarities, we learn how to arrive at reliable and deeply felt judgments about the victims of unjust policies as well (Ivanhoe
 2002b).
A second important claim, for which we saw evidence above, is that the newly appreciated similarities have a close enough resemblance that—upon identifying them—one feels a natural or unforced assent to the relevant moral conclusion. If the conclusion feels forced, then this is an indication that one’s newly acquired moral beliefs are not sufficiently integrated with the deeply held ones, that one has skipped steps, so to speak. For Dai, this is necessary in order to sustain a kind of unity or continuous thread in one’s warranted and deeply held beliefs, which is another essential feature of moral knowledge. Dai has great confidence that similarities which are originally seen only by drawing multiple inferences can eventually come to be seen more immediately, much in the way that we come to recognize subtle differences between complex patterns at a glance (Dai 1996: section 1). This ability to come to appreciate complex similarities in a more immediate way is necessary to thread together one’s assemblage of moral beliefs. For Dai, one’s newly acquired beliefs do not rise to the level of being direct or “understood in one’s heart/mind” until they are connected in this way (Dai 1996: section 41).

At this level of generality, Dai’s argument relies on a picture of knowledge acquisition that is ubiquitous in the Neo-Confucian tradition. Zhu Xi
 also insists that newly acquired moral knowledge be linked analogically or by relevant similarities to reliable judgments ready at hand, and that one fails to have the right relation between new and old if one skips steps or gazes too far into the distance (tiao yue wang yuan 跳越望遠).91 Lu Xiangshan
 also insists that one must feel a kind of natural assent to one’s newly acquired beliefs in order for them to preserve the integrity of one’s moral knowledge.92

Earlier, we saw that Dai uses the phrase “getting it oneself” (zide) to describe the sort of direct understanding that virtuous agents should have. The practice of acquiring knowledge by getting it oneself is widely endorsed by Neo-Confucians. Sometimes, this endorsement is paired with the claim that one should do much of the work of identifying and inferring from similarities on one’s own, without being spoon fed answers by a teacher. Very often it is paired with the claim that the recognition of similarities should be unforced and come about naturally.93 Dai rejects the view that the very work of identifying similarities should be unforced (he has the more modest view that merely the conclusions drawn from these similarities should feel natural or unforced). But he shares the assumption that getting it oneself requires that one have prior direct or internal moral understanding of moral scenarios in the epistemological neighborhood.94

A final possible condition for the acquisition of new moral knowledge is that the new understanding somehow answer a need or invitation on the part of the understanding one already has. My reading of Dai on this point is somewhat speculative, but his remarks are suggestive enough to merit speculation. Dai says that the process of assimilating external nutrients into the blood and 
                qi
                
               of the body requires not just that the internal material do the digesting and assimilating, but that it issue a kind of summons95 to the external material (Dai 1996: section 21, Ji 294, Hu 284, Chin 118, Ewell 243). If this observation extends metaphorically to knowledge acquisition, it must have something to do with the idea that there should be some discontent with one’s pre-existing knowledge, so that when faced with new situations that it cannot judge well, it will satisfy one’s moral curiosity or some sort of cognitive appetite to arrive at a conclusion that makes better sense of things. This too requires a prior base of moral knowledge, and presumably one sophisticated enough to achieve a sense of fulfillment upon having a problem resolved.
To pull these arguments together, the final criticism of Xunzi holds that Xunzi cannot explain how human beings acquire moral knowledge in the first place. Even to get the project of knowledge acquisition going, one must have enough pre-existing moral knowledge to accomplish at least two things: to see relevant similarities between the situations one already knows and the situations one wants to better understand, and to see them well enough that one’s assent to one’s judgment about the new situation comes naturally or unbidden. On the view of Neo-Confucians far and wide, this requires a certain core of moral knowledge right from the start, expansive enough that one can see how, for example, certain acts of irreverence for the dead are relevantly similar to leaving the body of one’s parents unburied, or how the mistreatment of one’s neighbor resembles the mistreatment of one’s own sibling. To this, some Neo-Confucians add the further requirement that one be prepared enough to recognize the similarities without forcing oneself to look for them. And we could either substitute or add Dai’s more modest demand that the newly acquired knowledge answer to a discontent with or perceived inadequacy in the pre-existing knowledge, which also requires a good foundation from the start.
For some scholars of Confucianism, these arguments might appear to be based on a misreading of Xunzi. Xunzi, in spite of his many remarks that expound on the viciousness of uncultivated human beings, nevertheless allows that people develop certain natural affections, not least the 
love
 of children for their parents. This could be taken to suggest that Xunzi and the Neo-Confucians are not so far apart, for much of that raw, preliminary material that they consider foundational moral knowledge takes the form of care or empathy for members of their immediate families. When Zhu
 and Dai give examples of “extending” moral knowledge, they most often speak of feelings of compassion that move gradually outward from one’s nearest and dearest, eventually to all members of the human species and ultimately to all living things. This being the case, it is tempting to say that even Xunzi thinks we are hard-wired with sufficient moral knowledge to kick the process of moral cultivation into motion, whatever he may say about our natural ignorance.
This challenge raises more issues than I can address here, but it is worth at least pointing to some directions in which this debate might run. If the Neo-Confucians are going to insist that Xunzi nevertheless misses the boat, they are going to have to do so by arguing that natural affection for family does not rise to the level of moral knowledge. That is, there is more to moral knowledge than simply caring about another person’s well-being. For Mengzi
, it might be hard to say what these further ingredients are, for he seems to think that even the love of small children for their parents counts as a kind of knowledge (
                Mengzi
                
               7A15). But on the whole, the Neo-Confucians have a clearer picture of the additional materials that are required. For Zhu
, moral knowledge necessarily manifests itself in certain moral attitudes, chief among them being a kind of respect for those deserving of it. Even in children of two or three, he thinks, we can find a special reverence for one’s elders.96 Dai thinks that moral attitudes are necessarily informed by what he calls the love of life,97 with an implicit ability to recognize how certain life-based traits (for example, the capacity to grow, the desire
 to survive) give other living creatures moral standing not unlike one’s own (Dai
 1996: section 21).
In fact, in this respect I think Xunzi would be happy to grant the Neo-Confucians’ characterization of him, saying that for him too, there is much more to moral understanding than care and concern. On Eric Hutton’s
 reading, feelings of ren 仁
 (“benevolence”) become virtuous
 only when regulated by the special demands of one’s proper role
, of which moral agents must have a good grasp before their care can be expressed or acted upon in a virtuous way (Hutton
 2000: 230–31). This opens the door to a view not unlike Zhu’s
, where the small child’s love for her parents only becomes virtuous when the love is accompanied by respect that tracks the parents’ status as elders or progenitors. The major fundamental point of dispute between Zhu
 and Xunzi, then, is not whether love of family must have a certain amount of moral and cognitive sophistication in order to be virtuous
, but whether the sort of love that comes naturally really is morally and cognitively sophisticated. For Zhu Xi
 and other Neo-Confucians, it is, and we can see from the above line of argument why it must be. For Xunzi, by contrast, it is not, and it is easy to see why Xunzi would think the psychological facts are on his side. Here, I think, we have arrived a dispute that reaches well into conceptual and empirical territory that is as contested today as it was then.
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19Cheng and Cheng (1981: juan 18, 231, juan 19, 262). See also Zhu (1986: 137.10/3253–54).

 

20A striking example comes from a thoughtful exchange between Cheng Yi
 and a student (Cheng and Cheng 1981: juan 18, 191). There, the student asks Cheng
 about a respected interpretation of the Doctrine of the Mean (
                      Zhongyong
                      
                     中庸), which holds that people can “gradually attain” (xun zhi 馴致) an imperceptible Dao through inward vigilance and caution. In Cheng’s
 response to the student, he glosses the phrase “gradually attain” (xun zhi) as “gradually advance” or “draw near [to the good] by soaking oneself [in its presence]” (jian jin 漸進), a play on words and artful reference to Xunzi’s “Encouraging Learning” (HKCS 1/1/20 – 1/2/1, H 2–3). The ensuing discussion assumes that the student (and readers of the dialogue) will know much about the specific program of self-cultivation that Xunzi recommends in that chapter.

 

21See Zhu (1986: 78.136/2002).

 

22Although the Neo-Confucians correctly saw Xunzi as holding that highly virtuous officials contribute tremendously to successful governance, they did not have a clear consensus about whether Xunzi thought the ruler
 himself needed to be highly virtuous. In part, this was because they were not sure what to make of Xunzi’s proposal that some hegemons
 (ba 霸) could substitute for a true king
 when the latter was out of reach. In this respect their uncertainty closely approximates the uncertainty that Eirik L. Harris finds in contemporary literature on Xunzi and the hegemons
 (see Harris’ essay in this volume).

 

23
You zhi ren wu zhi fa 有治人無治法. Xunzi, HKCS 12/57/3, H 117. For example, see Hu
 (1987: 8.18).

 

24
You zhi fa er hou you zhi ren 有治法而後有治人. See Huang
 (1965: 6). For a translation, see de Bary
 (1993: 99) or Tiwald and Van Norden
 (2014: 318). Although many Neo-Confucians held Xunzi’s political thought in high regard, most also took it to be contaminated by ideas that had come to him (inadvertently) from early Legalist
 philosophers like Shen Buhai
 申不害 (d. 337 BCE) and Shang Yang 商鞅
 (390–338 BCE). According to Zhu Xi, this came about because Xunzi advocated for modeling government policies not just on the remote practices of the most ancient sage kings
 like Yao and Shun, but also on the Houwang 後王

 (“Later Kings,” likely the Western Zhou rulers). Xunzi found the accounts of the later kings

 both reliable and more expedient for historical investigation (Xunzi HKCS 5/18/18-22, H 35–36), but Zhu apparently believed the accounts were corrupted by (and hard to extricate from) Legalist
 theories popular at the time. See Zhu’s preface to the poem “Chengxiang” 成相, no. 1, in his Chuci jizhu 楚辭集注 (“Collected Commentaries on the Chuci”) (2010: 223–24).

 

25This period witnessed tremendous advances in philological techniques and resources, which the most accomplished Confucian scholars frequently used to overturn longstanding Neo-Confucian readings of the classics (Elman
 2001: 93–122).

 

26These two figures joined at least a dozen of the major philologists and commentators of this prolific period. The best reconstruction of Xunzi’s revival among these scholars is in Makeham
 (2003: 287–95).

 

27
Ji 積.

 

28See Dai’s
 Evidential Analysis of the Meaning of Terms in the Mengzi 孟子字義疏證 (1996: section 25) and Tiwald (2010: 401–6). All citations of specific pages of Dai’s
 Evidential Analysis will begin with the section number and then page numbers in four standard editions or translations: The Collected Works of Dai  Zhen (Dai  Zhen ji 戴震集) (Dai 2009), Hu Shi’s 胡適
 edition (Dai: 1996), the translation by Ann-ping 
                      Chin
                      
                     and Mansfield Freeman
 (1990), and the translation by John W. Ewell
 (1990). These will be abbreviated as “Ji,” “Hu,” “Chin,” and “Ewell,” respectively.

 

29
Dai
 (1996: section 25, Ji 299, Hu 291, Chin 125, Ewell 169).

 

30
Zuo wei 作為. The best-known refrain in Xunzi’s discussion of human nature might be translated conventionally as “the goodness [of human beings] is a matter [or product] of 
                      artificial
                      
                     activity” (qi shan zhe wei ye 其善者偽也; my emphasis). These nineteenth-century defenders of Xunzi suggested that it should be read instead as saying that human goodness is a matter or product of action, without any implication that the action is artificial
 or non-natural. For the refrain see Xunzi, HKCS 23/113/3, H 248.

 

31This was the position of Jiao Xun 焦循
 (1763–1820 CE), best known as the author-commentator of the Correct Meanings of the Mengzi (Mengzi zheng yi 孟子正義). See Jiao’s
 preface to 
                      Mengzi
                      
                     3A (1987: 316–17) and Makeham
 (2003: 289, 293–94).

 

32This was the view of Liu Baonan 劉寶楠
 (1791–1855). See Makeham
 2003: 291 and 298–99.

 

33Philip J. Ivanhoe
 makes excellent use of analogies between moral development and language development to illuminate Xunzi’s and Mengzi’s
 doctrines of human nature. See Ivanhoe
 (2000b).

 

34For just a few examples, see Ivanhoe
 (2002: 37–46, 57–58), Graham
 (2002), and Van Norden
 (2007: 201–11).

 

35Slightly modified from Van Norden
 (2008).

 

36
Xunzi HKCS 23/113/19 – 23/114/2, H 249–50; Hutton’s translation.

 

37“Those things in people that cannot be learned
 and cannot be worked at are called their ‘nature’” (Xunzi, HKCS 23/113/18, H 249); Hutton’s translation.

 

38
Xing ben shan 性本善, my emphasis.

 

39See Cheng
 and Cheng
 (1981: juan 18, 187), and Zhu (1986: 4.57/68, 4.66/72, 6.68/108). For the passage in which Xunzi substitutes ben xing for xing see Xunzi, HKCS 23/115/20–22, H 253.

 

40As stated earlier, this leaves room for some additional and more constructive work necessary to access the pre-existing moral insight. For accounts of some of the subtler constructive work as construed by Zhu, see Angle
 (2009: 161–78) and Van Norden
 (2007: 47–48).

 

41
Si 私.

 

42
Shun
 2010: 186–87.

 

43Zhu 1986: 4.40/64–65, 59.52/1388.

 

44Zhu routinely quotes the following remark by Cheng
, reading Cheng’s
 “nature” as a reference to original nature: “To discuss the nature without discussing 
                    qi
                    
                   is incomplete. To discuss 
                    qi
                    
                   without discussing the nature is unclear” (論性不論氣, 不備; 論氣不論性, 不明. Cheng and Cheng 1981: juan 6, 81).

 

45Zhu 1986: 4.40/64–65, 4.46/67, 4.52/68. As Philip J. Ivanhoe
 points out, Zhu essentially takes the Buddhist
 claim that character and perceptual flaws are unreal and substitutes the claim that these flaws are unnatural (Ivanhoe
 2000a: 44–45).

 

46See Dai
 (1996: section 27, Ji 303, Hu 298, Chin 132, Ewell 288). A.C. Graham
 seems to invoke either or both of the second and third reasons (Graham
 1992: 44).

 

47Zhu and Lü 2008: 1.14, 27–28, translation available in Chan
 1967: 1.14, 14–15.

 

48Zhu 1986: 59.4/1375, 118.89/2863–64.

 

49
Jin 近.

 

50
Xunzi, HKCS 9/39/1–7, H 75–76 (lines 286–315) and HKCS 16/79/7–9, H 173 (lines 381–89).

 

51
Xunzi, HKCS 9/39/2–6, H 75 (lines 291–306); slightly modified from Hutton’s translation.

 

52Cheng and Cheng (1981: juan 19, 262).

 

53See Zhu and Lü (2008: 1.3, 20); translation available in Chan
 (1967: 1.3, 8).

 

54The Chinese for these phrases are wu wei 無為 and wu qiang 無彊, respectively.

 

55
Xunzi, HKCS 21/105/18 – 21/106/1, H 232; Hutton’s translation.

 

56See Xunzi HKCS 21/106/3–4, H 232; Hutton’s translation. Kwong-loi 
                    Shun
                    
                   highlights a number of shared ocular metaphors in Shun
 (2010: 180–81).

 

57
Stalnaker
 (2003).

 

58See Xunzi, HKCS 21/104/3–4, H 228 and Adler
 (2008).

 

59
Cai Renhou 蔡仁厚
 makes the interesting point that both Xunzi and Zhu Xi see the heart/mind as playing a largely managerial role over the other parts, regulating them in the name of standards that are not of its own making (like a household manager following orders from the head of the household). But there is a stronger sense of the heart/mind’s mastery where it actually serves as both enforcer and source of the regulations it issues (like heads of household themselves). Cai
 finds this more robust sort of self-mastery not in Zhu’s conception of heart/mind but in his account of our original or moral nature
 (1987: 10–11, 49).

 

60See Xunzi, HKCS 21/105/5-8, H 231. It is likely that Zhu Xi was also struck by the fact that Xunzi cites a passage from the 
                    Documents
                    
                   (although slightly altered and attributed to a lost text), which, on Zhu’s reading (but probably not Xunzi’s), suggests that one develops a superior heart/mind through a state of mental equilibrium (zhong 中). See Xunzi, HKCS 21/105/4, H 231, Legge
 (1970: 60) and Zhu’s preface to the Doctrine of the Mean (
                    Zhongyong
                    
                   中庸) in Zhu (1983: 14). Thanks to Eric Hutton for drawing this passage to my attention.

 

61Again, see Xunzi’s mirror metaphor for the heart/mind at Xunzi, HKCS 21/105/5–8, H 231.

 

62To cite a famous scenario described in 
                    Mengzi
                    
                   2A6.

 

63Zhu (1986: 16.86/330–31).

 

64
Xunzi HKCS 21/104/3–4, H 228; Hutton’s translation.

 

65Zhu (1986: 16.86/330–31).

 

66
Bu 
                    cheng
                    
                   不誠.

 

67“Even if one’s behavior is correct one’s thoughts may still conceal some hidden fetters of miserliness. . . . This is how insincere thoughts originate in what Xunzi calls ‘relaxing so that [the heart/mind] can go about on its own’” Zhu (1986: 72.114/1838).

 

68Zhu (1986: 72.113/1837).

 

69See Zhu and Lü (2008: 1.3, 20); translation available in Chan
 (1967: 1.3, 8).

 

70Zhu 1986: 96.42/2469. Partial translation available in Chan
 (1967: 146).

 

71Zhu’s point is not that we have to maintain the stillness
 of the heart/mind even as we go about our regular activities, but that the power we access in stillness
 has to be accessed in active states as well (Zhu and Lü 2008: 4.53, 218–19; translation available in Chan
 1967: 4.53, 145–48). This gives Zhu another potential criticism of Xunzi: Xunzi cannot explain how the power inherent in stillness
 transfers over to one’s judgment in the midst of one’s encounters with external things and events.

 

72
Wang
 2000: section 308; translation modified from Ivanhoe
 2002a: 55.

 

73
Wei ji 為己 and wei ren 為人. Zhu takes these phrases from 
                        Analects
                        
                       14.24.

 

74Zhu 1986: 8.80/139; translation by Gardner
 1990: 110.

 

75
Suo guo zhe hua, suo cun zhe shen 所過者化, 所存者神
 (Zhu 1986: 60.105/1441). The passage alluded to here appears in Xunzi’s chapter 15, “A Debate on Military Affairs” (HKCS 15/71/24, H 155). Zhu suggests that this was a common expression whose deeper significance Xunzi himself was not alert to. His unmentioned evidence that it was a common expression probably included 
                    Mengzi
                    
                   7A13.

 

76
Xunzi, HKCS 1/4/16-19, H 8; Hutton’s translation.

 

77This is another and perhaps mutually compatible way of reading the passage quoted above. See also Xunzi, HKCS 22/111/14-18, H 244.

 

78As Eric Hutton has pointed out to me, this opens Xunzi to another line of criticism from Zhu Xi. Presumably, at some point in a would-be virtuous agent’s moral development, he will cease seeing his behavior (and reasons for that behavior) in non-moral terms and take up a moral point of view. But what accounts for that transition? If there is a story to be told in the Xunzi it is not forthcoming. By contrast, the “great root” helps to explain how the moral point of view is eventually discovered and then adopted as a way of framing one’s thoughts and inclinations.

 

79
Ming yu xin 明於心.

 

80
Zide 自得.

 

81Dai 1996: section 41, Ji 325–26, Hu 330–31, Chin 169–70, Ewell 396–98.

 

82
Mengzi’s
 adversary here is a Mohist
 who wants to split the difference between impartial care
 and graded love, allowing that people can form special attachments to family in the early stages but should eventually come to care about all people equally. For more on this (admittedly controversial) reading of the “two roots” passage see Nivison
 (1996) and Van Norden
 (2007: 305–12).

 

83
Biran 必然.

 

84
Ziran 自然
.

 

85Dai 1996: section 15, Ji 285, Hu 270, Chin 100, Ewell 199–200.

 

86To this we might add moral requirements more familiar to contemporary moral philosophers, such as the requirement that we forcibly harvest one innocent and healthy person’s organs in order to save the lives of three sick people, or save the life of a stranger’s child in lieu of saving the life of our own. Both of these are moral requirements that seem to follow from a theory that (to put it somewhat crudely) requires us to bring as much good to as many people as possible, which is a rough description of what contemporary philosophers call “consequentialism
.” For most of the human species, it would be impossible to so transform ourselves that we could feel at home in systems of moral norms that require such things of us, in large part because they go so strongly against the life-based dispositions that are natural for our species. And insofar as we think these life-based dispositions should set limits to our moral norms, we share common cause with Dai Zhen. For more on contemporary responses to overly demanding moral requirements see Williams
 (1981) and (1985).

 

87
Jiao 教.

 

88Dai 1996: section 15, Ji 285, Hu 271, Chin 100–101, Ewell 200–201.

 

89“[Xunzi] thought ritual propriety and righteousness issue only from the heart/mind of the sage, so that ordinary people must [first] engage in learning and only then can understand ritual propriety and righteousness” (Dai 1996: section 25, Ji 299, Hu 291, Chin 125, Ewell 269).

 

90Dai (1996: section 26, Ji 300, Hu 292–93, Chin 126, Ewell 274).

 

91Zhu 1986: 49.27/1203.

 

92See Lu’s
 discussion of the expression qiu ze de zhi 求則得之 (“seek it and you shall get it”) in Lu
 (1965: juan 32, 4b); translation available in Ivanhoe
 (2009: 91).

 

93For a succinct review of various Neo-Confucian accounts of “getting it oneself,” see de Bary
 1991: 43–69.

 

94See Dai (1996: section 41) and Tiwald (2010: 411). For the Neo-Confucians, the dispute about whether zide is forced or unforced turns on the Neo-Confucians’ interpretation of 
                    Mengzi
                    
                   4B14, where Mengzi
 says, “The gentleman immerses himself in the Way, wanting to get it himself [zi de zhi 自得之]. Getting it himself, he is at ease with it. Being at ease with it, he relies upon it deeply. Relying upon it deeply, he comes across its source wherever he turns.” The balance of the evidence favors the view that getting it oneself can be forced. The “unforced” interpretation assumes that the reflexive character zi (“self,” “oneself”) is also being used in the sense of “natural” or “spontaneous.” But in the language of Mengzi’s
 era, it was extremely rare to see zi in this latter sense when located in front of verb-object phrases, as is the case here (de zhi) (Harbsmeier
 1981: 197–99).

 

95
Zhao 召.

 

96“Reverence for one’s elders” is jing zhang 敬長. See Zhu (1983: comments on 
                    Mengzi
                    
                   7A15).

 

97“Love of life” is huai sheng 懷生.
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Editor’s note: the present text is a translation by Eric L. Hutton of an essay by Lan Hung-Yueh 藍弘岳 that was originally written in Chinese for this volume.

1 Introduction1

Xunzi is usually spoken of together with Mengzi
, and occupies an extremely important position in ancient Chinese intellectual history. The work that records his thought, the Xunzi, was already transmitted to Japan as early as the ninth century.2 Moreover, important editions of the Xunzi from various Chinese dynasties—such as the Xining 熙寧 edition from the Northern Song dynasty, the Zuantu Huzhu 纂圖互注 edition from the Yuan dynasty, as well as twenty-two editions from the Ming dynasty—were also transmitted to Japan.3 However, prior to the Edo period (1603–1867), except for Emperor Hanazono 花園天皇 (1297–1348)4 and gozan Buddhist
 monks like Kokan Shiren 虎關師錬 (1278–1346), few people had read the Xunzi.5 It was not until the early part of the eighteenth century that Japanese studies of Xunzi began to flourish, namely when an important thinker in the intellectual history of the Edo period, Ogyū Sorai 狄生徂徠 (1666–1728), carefully read and commented on the Xunzi and his commentary was published with the title Doku Junshi 讀荀子 (Reading Xunzi). Thus, in the history of Japanese studies of ancient Chinese classics (and especially the history of Japanese studies of Chinese “masters” texts), the Doku Junshi has an extremely important place and significance. Furthermore, with respect to Japanese intellectual history, Sorai’s own thinking was also stimulated by the Xunzi. Others, ranging from Edo-period Confucians after Sorai down to recent researchers, have especially emphasized this point, and have believed that Sorai’s thought is just a sort of extension of Xunzi’s thought.6 With regard to this view, the present essay adopts a relatively reserved attitude, however. To speak of its conclusion first, this essay judges that one cannot say that Sorai’s thought is just a sort of Edo-period extension of Xunzi’s thought, but rather it is the case that, based on “Ming dynasty knowledge”7 and under the guidance of the methodology of 
                kobunjigaku
                
              /guwencixue 古文辭學 (“the study of ancient words and phrases”),8 Sorai uses the Xunzi to reconstruct “the Way of the sages.” The Xunzi is thus indeed an important text that stimulates Sorai’s thought, but there are many intellectual differences between Sorai and Xunzi that need to be clarified. This essay will focus on discussing these questions. Subsequently, based on this study, it will discuss the development of scholarship on Xunzi in Edo Japan after Sorai.

2 The Genesis of the Doku Junshi

Why did Sorai, in the early part of the eighteenth century, undertake to produce a commentary on the Xunzi? Concerning this question, we should first look at the social conditions. Compared to its contemporaries in Ming and Qing China or Yi (Chosŏn) Korea, Edo Japan was different in that it did not implement imperial civil service exams, and so Confucians and samurai who prized research on specific Confucian classics found it hard to rely on their learning to achieve success and fame. This situation made it such that, when reading classics, they were relatively able to avoid being restricted by the authority of Song dynasty Confucianism, and could instead use their own sense for questions and their own methodology to read those classics and to reconstruct what they judged to be “the Way of the sages.” This is precisely the reason why, in the latter half of the seventeenth century, the 
kogaku 古學 (“Ancient Learning”)
 school advocated by those such as Itō Jinsai 伊藤仁齋
 (1627–1705) and Ogyū Sorai could flourish.9 For the same reason, in comparison to their Confucian contemporaries in China and Korea, they were able to use a more liberal attitude in approaching studies of the miscellaneous masters (shoshi/zhuzi 諸子) that had relatively little connection with exam preparation in China.
Next, with regard to the aspect of publishing, even though the imperial civil service exams of Ming China paid little attention to studies of the miscellaneous masters, the publishing industry in the Ming dynasty was very developed, and often because of readers’ appetite for the unusual, it published many works studying the miscellaneous masters. When Ogyū Sorai read and commented on the Xunzi, he used the Ming dynasty edition by Zhong Renjie 鍾人傑. In fact, with the development of the publishing industry in the Ming dynasty, many books were transmitted to Japan. Discussion of sinological research in Edo Japan, including that on the Xunzi, should be premised upon the vibrant academic and publishing situation in Ming China. Related to this point, if one carefully examines the Doku Junshi, one can in fact discover that Sorai cites in great quantities the Tongya 通雅 by the Ming dynasty evidential scholar Fang Yizhi 方以智 (1611–1671), and the opinions of authors of annotated and punctuated editions such as Sun Kuang 孫鑛 (1542–1613) and Gui Youguang 歸有光 (1507–1571).10 In the Ming dynasty, research on the miscellaneous masters was conducted primarily through the method of producing annotated and punctuated studies, and thus Sorai can be said to have developed his own research on the Xunzi based on studies of the miscellaneous masters that were guided by the evidential learning and the annotation and punctuation practices of the Ming dynasty. Moreover, as will be discussed below, the reason that Sorai began to read and comment on the Xunzi was also due to his being guided by a methodology that he embarked upon after being inspired by the Ming dynasty school that advocated “the study of ancient words and phrases” (
                kobunjigaku
                
              /guwencixue 古文辭學).11

Now according to the judgment of Sorai’s student Hattori Nankaku 服部南郭
 (1683–1759), the Doku Junshi is an “incomplete middle-period work” of Sorai’s (Hattori
 1988: 378–81). That is to say, it is an incomplete and not fully mature product written at a time when Sorai was influenced by Song Confucianism, and Sorai himself had no plans to publish it. However, it was subsequently prepared for publication by his disciple Usami Shinsui 宇佐美灊水
 (1710–1776) and then printed in Hōreki 宝暦 year 14 (1764). That published edition is called the “Hōreki printed edition,” in contrast with Sorai’s own handwritten edition. However, in contrast with Sorai, who used the imperfect Ming dynasty edition of the Xunzi by Zhong Renjie as the base text for his commentary, what Usami
 used when doing his editing work was an edition of the Xunzi with commentary and containing the complete text.12 Furthermore, when Usami
 was doing his editing work, he deliberately excised Sorai’s older views that were based on Song Confucianism. For this reason, there are many instances in the Hōreki printed edition of the Doku Junshi where the original content has been excised or emended.13 Despite this, later Xunzi commentaries that cite or oppose Sorai mostly proceed on the basis of the Hōreki printed edition,14 and so if one is going to investigate the relation between the Xunzi and the development of Sorai’s thought, then one should take his own handwritten edition of the Doku Junshi
15 as primary, but if one is going to discuss the influence of Sorai’s research on the Xunzi, then one should emphasize the Hōreki printed edition. In this section, based on his manuscript (i.e., his own handwritten edition) I will first describe the purpose of Sorai’s research on the Xunzi.
Earlier, we used the perspective of social conditions and the developed state of Ming dynasty scholarship and its influence on Edo Japan’s Confucianism to discuss the problem of why Sorai started to research the Xunzi in the early part of the eighteenth century. However, the most important causes for why Sorai conducted research on the Xunzi were likely his concern for “the Way of the sages,” as well as his methodology based on the study of ancient words and phrases
. Concerning the relation between “the Way of the sages” and the study of ancient words and phrases
, Sorai says:As for the proper way to read books, take understanding the ancient words and phrases
 and understanding the ancient speeches as your priority. . . . Only then can you honor their teachings, for when one knows how ancient and modern words and phrases differ, then the ancient speeches can be understood, the ancient principles [gi/yi 義
]16 can be comprehended, and then the Way of the ancient sages can be grasped and expounded. (Ogyū, Benmei 1973b: 251)

That is to say, in Sorai’s view, if one is going to explain “the Way of the sages,” one must first understand “ancient words and phrases
.” And the method for reading and understanding ancient words and phrases
 is none other than to rely as little as possible on existing commentaries, and to read in great quantities books from the Han and earlier, in order to understand their sentence structures, stylistic devices, historical narratives, etc., and thereby to understand the method of drawing mutual connections among texts and to read on that basis. In fact, in the annotated edition of Yang Liang 楊倞
, which is the earliest commentary on the Xunzi, Yang says in his introduction:But because ancient and modern characters are not the same, and the languages of Qi and Chu differ, then in consulting materials, one has to do so broadly. In some cases one must pick a character whose side component is similar and whose sound is interchangeable. In some cases missing characters must be added and duplicated phrases must be excised. In some cases one must seek the answer from the ancient forms of the characters, and in some cases one must seek it from the dialects. (Yang Liang
 apud Ogyū, Doku Junshi 1941: 1–2)

Sorai comments, “These few sentences are truly the crucial method for reading ancient books” (Ogyū, Doku Junshi 1941: 1–2).
Speaking of the connection with his methodology of studying ancient words and phrases
, the Doku Junshi also cross-references earlier books in great quantities and uses the method of cross-referencing to produce the commentary. Among the books that the Doku Junshi cites, most are from the Han dynasty and earlier, except for some dictionaries, rhyme books, encyclopedias, and a few other books from after the Six Dynasties. Moreover, as a reflection of his methodology of studying ancient words and phrases
, the Doku Junshi also mentions Wang Shizhen (1526–1590) and other Ming dynasty literati (Ogyū, Doku Junshi 1941: 34, 201, 209, etc.). Among the many commentaries on the Xunzi produced throughout the various dynasties, probably only Sorai uses 60–70 texts to comment on the Xunzi. This point amply evinces his commentary’s particular characteristics and value. From the books he cites, not only can one see the particular characteristics he inherited from the Ming dynasty study of ancient words and phrases
, but also one can see his attention to and use of Ming dynasty rhyme books such as the Yunhui Xiaobu 韻會小補 by Fang Ziqian 方子謙 (Fang Risheng 方日升), the Wenqiji 問奇集 by Zhang Wei 張位, the Zixue Zhinan 字學指南 by Zhu Guangjia 朱光家, and so on. When one adds to this Sorai’s use of Ming dynasty annotated editions as discussed earlier, I would say that Sorai’s Doku Junshi is a work that is built on the basis of Ming dynasty knowledge.
In relation to the issue of the study of ancient words and phrases
, Sorai once said, “The Six Classics and the thirteen masterpieces are immortal sayings for the myriad ages.”17 In the Nankaku sensei tōka no sho 南郭先生燈下書, Hattori Nankaku
 (1683–1759) of the Sorai school proposes that these “thirteen masterpieces” are the 
                Zuozhuan
                
               左傳, the 
                Zhanguoce
                
               戰國策, the 
                Chuci
                
               楚辭 of Qu Yuan 屈原
, the 
                Chuci
                
               楚辭 of Song Yu 宋玉, the 
                Laozi
                
               老子, the 
                Zhuangzi
                
               莊子, the Liezi 列子, the Xunzi 荀子, the Lüshi Chunqiu 呂氏春秋, the 
                Huainanzi
                
               淮南子, the 
                Shiji
                
                
              

                
                
              

                
               史記, the 
                Hanshu
                
               漢書, and the Zhaoming Wenxuan 昭明文選 (Hattori
 1978: 6). These works are largely what the Sorai school regarded as necessary readings for studying ancient words and phrases
.
However, Sorai believes that among these thirteen masterpieces, the Xunzi has an especially important position. In the Doku Junshi, Sorai says, “If the people of this age do not understand the Xunzi, how will they be able to read the Six Classics?” (Ogyū, Doku Junshi 1941: 154). He also says, “Among books by Confucians from before the Han, beyond the 
                Analects
                
               and the 
                Mengzi
                
               there is only the Xunzi—could it be acceptable not to read it?” (Ogyū, Doku Junshi 1941: 202). In other words, setting aside the 
                Documents
                
               and other such classics, and beyond the 
                Analects
                
               and the 
                Mengzi
                
              , the Xunzi is a work that represents Confucian thought from before the Han dynasty, and so given Sorai’s intention to reconstruct “the Way of the sages,” the Xunzi is a required piece of reading. Furthermore, he says that Xunzi is “a loyal
 servant to Zisi
 and Mengzi
” (Ogyū, Bendō 1973a: 200).18 In Sorai’s view of Chinese history, Zisi
 and Mengzi
 were, just like the other miscellaneous masters of the Hundred Schools, engaged in “the Warring States business of wandering about and offering persuasions” (Ogyū, Bendō 1973a: 205), and even though they were trying to revive the “Way of the former kings
” after the collapse of “ritual and music” and the rise of the “Legalists
” and Laozi
, Zhuangzi
, and the other miscellaneous masters, nevertheless Mengzi
 did not accord with the rituals instituted by the former kings when explaining the kings’ “principles.” Instead, Mengzi
 relied directly on the “heart/mind
” with which the former kings practiced the rituals, and so he proposed his thesis that “human nature
 is good,” but in depending on the effectiveness of spoken accounts of “the Way of the former kings,” he in fact went against the educational guideline of the former kings and Confucius
 that “rituals and music were not discoursed upon; they presented deeds and affairs to show [people]” (Ogyū, Bendō 1973a: 204–5). As a result, he caused “the Way of the former kings” to be reduced to “the Confucian tradition,” and not only caused the Legalists
 to flourish, but also led to the rise of “the Heart/mind School,” including Song Confucianism (Ogyū, Bendō 1973a: 205). In this kind of understanding of history, the way Xunzi’s thesis that “human nature
 is bad” is considered is that, since Xunzi thought that the claim of human nature’s
 goodness would surely lead to ritual and music being discarded, he proposed that “human nature
 is bad” in order to oppose this. Hence, from Sorai’s perspective, both the thesis that human nature
 is good and the thesis that human nature
 is bad are “theses aimed to save the [troubled] times” (Ogyū, Bendō 1973a: 204), which is to say that they are pronouncements made in particular historical circumstances.
Nevertheless, even though Sorai has some criticisms of Mengzi’s
 behavior and thought, he also believes that Mengzi
 is someone who understands the Way of the former kings. The important point rests in his reminders to us not to rely on the perspective of Song Confucianism to understand the 
                Mengzi
                
              . At the same time, Sorai also reminds us not to rely excessively on the perspective of “human nature
 is bad” versus “human nature
 is good” to understand the difference between Mengzi
 and Xunzi, and moreover he believes that one should not take Xunzi and “negatively liken him to Shen [Buhai]
                
               申不害, Han [Feizi] 韓非子
, and their ilk” (Ogyū, Kokujunshi Batsu 1985b). In fact, in the Doku Junshi, Sorai early on points out that it is problematic to understand Xunzi as a figure “outside Confucian teaching,” and he goes so far as to say, “Moreover, in speaking of the bad things done by Li Si
 李斯, the practice of tracing them back to Xunzi began with Dongpo
 東坡, yet Dongpo
 never read Xunzi, but was merely good at using forced interpretations to distort what is correct Principle” (Ogyū, Doku Junshi 1941: 201–2), thereby criticizing the views of those in later generations from Su Dongpo 蘇東坡
 (1037–1101) on down who regarded Xunzi’s thought as the wellspring for the thought of Li Si
 and other Legalists
. In Sorai’s opinion, the importance of the Xunzi is none other than that “in his book there are preserved many scattered, remnant teachings” about Confucius
 and the Way of the former kings (Ogyū, Kokujunshi Batsu 1985b). That is to say, Sorai comes to understand the Xunzi from the perspective of one who understands the ancient Chinese “Way of the sages,” and this is a view that he had already established during the period when he was writing the Doku Junshi. Even though Sorai was still under the influence of Song Confucianism when he wrote the Doku Junshi, he was at the same time beginning to use the method of the study of ancient words and phrases
 to re-evaluate what could be called “the Way of the sages.” The Doku Junshi can be regarded as a notebook that Sorai kept while reading Xunzi in the middle of this process.19


3 The Xunzi and Sorai’s Thought
3.1 Sorai’s Criticism of Song Confucianism
As discussed above, when Ogyū Sorai was writing the Doku Junshi, he was still under the influence of Song Confucianism, but in another aspect, he had already adopted a line of discussion different from Song Confucianism. Subsequently, after establishing his new Confucian views in his main works, the Bendō 辨道 (“Distinguishing the Way”) and Benmei 辨名 (“Distinguishing Names”), he developed a thoroughgoing criticism of Song Confucianism.
Ogyū Sorai uses a historical perspective in understanding Song Confucianism. He believes that Song Confucianism is a Confucian outlook that formed under the influence of laws, the examination system, Buddhism
, the Old Text movement, and the Song period in general (Ogyū 1985c: 259). As regards the tendency of Song Confucians to rely on 
ri/li 理
 (“Principle”)20 to draw conclusions about ancient classics and institutions, he has a certain amount of understanding and sympathy (Ogyū, Bendō 1973a: 208), but he criticizes their methods. Sorai says:Overall, the scholarship of Song Confucians focuses on speaking it [i.e., the Way], emphasizes exhausting Principle, and works at making clear this Principle, so as to cause people to be convinced at what they are saying. This is almost enough to subdue people and leave no opposition, but in fact it is the root of their malady. (Ogyū 1985d: 248)

That is to say, Sorai believes that the Song Confucians want to use “Principle” to draw conclusions about the contents of the Six Classics, but they use contemporary language to explain their conclusions and persuade people. He thinks that the Song Confucians pay no attention to the changes in language over history, such that they use “the language of today to look at the language of ancient times, and do not grasp the gist of ancient words, and thus have many contrived readings” (Ogyū 1985a: 203), so their explanations of the classics are often erroneous. Furthermore, with respect to political thought, Sorai believes that Song Confucianism is a kind of debased scholarly outlook that appeared after “Legalist
 practices sank into their bone marrow” (Ogyū, Bendō 1973a: 203). Because “Principle” possessed both a subjective but also a compelling character, the emperor and officials could all treat their own words as “Principle” and so abusively apply the laws concerning spoken commands. On the other hand, in the Seidan 政談 (“Discourse on Government”), Sorai points out that the “study of Principle” could be applied to affirm “natural” regulation and realistic logic (Ogyū, Seidan 2011: 102), and so also be used to render more reasonable problematic conditions brought about by ideas that mixed up ritual and legal order. However, according to Sorai’s view, Song Confucianism does not understand that using “feelings” (i.e., people’s feelings) as a kind of theory about how to govern in fact falls far short of even Han Feizi’s
 Legalist
 thought (Ogyū 1985e: 186).
In sum, in Sorai’s understanding of history, beginning with the Song dynasty there appeared this particular body of knowledge that is Song Confucianism, and it seeped into the political system, causing “government affairs,” “the art of scholarship on the classics” and “literary accomplishments” to become completely separated from each other (Ogyū 1985f: 296). Sorai’s style of scholarship that develops under this view of history is a challenge and corrective to Song Confucianism and its obscuration of “the Way of the sages.”

3.2 Sorai’s Confucian Teachings and the Xunzi
In the history of Confucianism, a distinctive feature of Sorai’s thought is that he does not explain “the Way
” in terms of the metaphysical “Principle” of Heaven, Earth, and Nature, nor in terms of people’s internal moral sentiments. Rather, adopting the perspective of history and politics, he explains “the Way” as the rituals
, music, and institutions (in his words, “ritual, music, punishments, and government regulations”—see Ogyū, Bendō 1973a: 201) that were created by the ancient Chinese sage kings
 in order to “bring peace to all under Heaven.” In a different regard, he also uses the perspective of the former kings’ establishment of “names
” in order to explain the content of “the Way” and the process of its manufacture. For Sorai, the Xunzi is a very important text for helping him to understand “the Way of the sages.”
3.2.1 
“Correct Naming
”
In his main works, the Distinguishing the Way and Distinguishing Names, Sorai advocates that “the Way” is an “overarching name,” and moreover he titles the latter book as Distinguishing Names. The reason for this is that he wants to position his own Confucian thought as a re-discovery of the “names” mandated by the ancient Chinese sage kings, and at the same time as an inheritor of Confucius’
 project to “correct naming.”
First, Sorai says:When things and names [for them] match, only then will explications be enlightening, and only then can the Six Classics be grasped and discussed on the basis of them. The Six Classics are [what delineate] the “things,” and the 
                        Analects
                        
                       and the 
                        Liji
                        
                       are [what delineate] their “principles
.” The “principles” must be properly related to the “things,” and only then will the Way be ascertained therefrom. (Ogyū, Bendō 1973a: 200)


From the birth of the people onward, there have been “things” and there have been “names.” . . . As for the things that have no visible form to them, they are what ordinary people cannot see, and the sages set up for [the people] names for [the things]. Only then could ordinary people see and recognize them. This is called “the teaching of names.” . . . And so, those who wish to seek the Way of the sages must seek it from the Six Classics through recognizing the things [they present], and seek that [i.e., the ability to recognize those things] from books before the Qin and Han through recognizing the names [they use for things]. When things and names are not at odds, it is simply then alone that the Way of the sages can be grasped and discussed on the basis of them, and so I composed Distinguishing Names. (Ogyū, Benmei 1973b: 209–10)

In the two passages cited above, Sorai makes clear that his purpose in composing these books is to seek from the 
                    Analects
                    
                  , 
                    Mencius
                    
                  , and other “books from before the Qin and Han,” an understanding of the “names” that were mandated by the sages—such as “the Way,” “virtue,” “benevolence,” “wisdom,” etc.—and that help constitute “the Way of the sages.” To do so is also to make clear the relation between “names” and “things” (i.e., “the Six Classics”) that is obscured by the explanations of Song Confucianism, which rely on “Principle” and “the language of today” (Ogyū, Benmei 1973b: 209–10). Sorai says to “seek [the answer] from the Six Classics through recognizing the things [they present],” and he explains these “things” as “the tenets of the proper teaching” (Ogyū, Benmei 1973b: 253), which have “rituals” and “principles” as their main content. However, in Sorai’s account, “rituals” and “principles” in fact have a complex relation

. “Rituals” already contain the “many principles,” while “principles” also take “rituals” as their standard and respond to “affairs” in the world. Thus, he says, “Rituals are used to regulate the heart/mind
, while principles are used to regulate affairs. Rituals are used to preserve regular conditions, while principles are used to respond to changed circumstances” (Ogyū, Benmei 1973b: 220). In Sorai’s account, the “principles” of “things” (i.e., rituals) are thus the “objects” that correspond to the “names” mandated by the sages. So, Sorai’s thought is that if one is going to understand “the Way of the sages,” one must enter into the world of “ancient language” constituted by the “books from before the Qin and Han,” in order to recognize clearly the “principles” in specific pieces of text that are designated by specific “names” (i.e., per the “teaching of names”), so as to make “things and names [for them] match.”
However, this relation that connects “names” with “things” (rituals) via the medium of “principles,” is unstable. That is because when the “names” mandated by the sages were written down, they became “symbols,” and so are at risk of being explained with “principles
” that have no relation to the “things” (rituals). In Sorai’s understanding, Confucius
 has a special status because, in a new time, he once again made clear, organized, and transmitted the Way of the sages. Hence, Sorai’s project of “distinguishing names” makes sure to rely on Confucius’
 project of “correct naming.” Precisely based on this idea, Sorai once again recognizes the importance of the Xunzi and is influenced by it. Thus, in the Doku Junshi, Sorai says, “Only after Confucius
 was it possible to cultivate the Way of the former kings” (Ogyū, Doku Junshi 1941: 31), and in the commentary on chapter 22 of the Xunzi in the Doku Junshi, Sorai proposes, “[The title of] this one chapter, ‘Correct Naming,’ means that names must match their real objects, and this is the directive passed down from Confucius
 to correct naming” (Ogyū, Doku Junshi 1941: 192). It is as if, on Sorai’s personal understanding, Confucius
 and Xunzi and Sorai himself have, crossing the ages, become [the only] ones who understand and transmit the relation between the “things” (rituals and principles) instituted by the ancient Chinese sage kings and the “names” they mandated for them.
Thus, Sorai uses the perspective of the sages’ naming practices and their government through rituals and music to understand Confucius’
 ideas about “correct naming.”21 He believes that what Confucius
 calls “correct naming” should be taken as referring to the idea that the behavior of one governing (the lord) should conform both to the “rituals and principles” created by the ancient sage kings in accordance with ethics and morality (i.e., filial
 piety) and to the “names” they mandated.22 According to Sorai’s explanation, Confucius
 believed that the behavior of Duke Chu of Wei was a kind of behavior in which “naming was not correct,” because the Duke “treated his father as if he were his enemy, treated his grandfather as if he were his departed father, named his father as an ‘enemy,’ and named his grandfather as ‘departed father,’” and so went against the “rituals and principles” (objects) underlying the “names” such as “father,” “grandfather,” etc. Furthermore, under such circumstances, “the way of filial
 piety” on which “rituals and music” were based would not be established, and as a result would cause “rituals and music not to flourish.” Additionally, because the “rituals and music of the former kings” were created in order to deter the people from “behavior that is unrestrained and vile,” if rituals and music do not flourish, then one will have to rely on “strict punishments
,” or else order cannot be obtained (Ogyū, Rongo chō 1977: 510). Thus, Sorai is like Zhu Xi 朱熹
 in not using the perspective of philosophy of language or epistemology to explain “correct naming,” but he also does not understand “correct naming” via a moral politics or moral philosophy that takes “Heavenly Principle
” as its basis. In Sorai’s explanation, the “objects” that correspond to the “names” are not some “Heavenly Principles
” underlying the rituals, but are rather the rituals and principles that the sages created and the way of filial
 piety that the rituals have as their foundation. Thus, the “rituals and music” of which Sorai speaks were, as previously, still based on morality, but the consequence if “naming is not correct” is not that one falls out of harmony with Heavenly Principle and nature, but rather the problem that when the rituals and music established by the sages and the “names” they mandated have lost their effectiveness for ordering the people, then one can only rely on strict punishments
. Thus, while Sorai uses effectiveness for governing the people (i.e., through “the teaching of names”) as the basis for understanding “correct naming,” he also understands Confucius’
 “correct naming” from the perspective of understanding “the teaching of names,” that is, the perspective of one who understands the sages’ practice of governance through naming and rituals and music. This way of thinking likely was influenced by the Xunzi.
In fact, Sorai is probably building on Xunzi’s view about how true kings
 institute names, and proposes that “the names ‘benevolence,’ ‘principle,’ ‘ritual,’ and ‘wisdom’” and so on are all “names” that the former kings set in accordance with rituals and principles (i.e., their objects), and he believes that when “names” are used as referring symbols in people’s linguistic life, then one must not depart from their “objects” (i.e., the rituals and principles created by the sages), so that they have an effect for governing the people.
23

                    
                   Sorai uses precisely this perspective to understand chapter 22 of the Xunzi. In his Doku Junshi, his explanation of that chapter is especially detailed. First, when he explains Xunzi’s phrase “the perfected names of the later kings” (HKCS 22/107/21, H 236.1),24 he proposes that “in general, this is saying that these names were established by the sages and cannot be changed or altered” (Ogyū, Doku Junshi 1941: 171). He understands “names” as “symbols,” the same as the “official language” of later generations, whose function is to communicate intentions and thoughts across the different languages of various states, so as to bring understanding to all people (Ogyū, Doku Junshi 1941: 172). Later, he explains that the naming activity discussed in Xunzi’s remark, “When objects are not understood, then one engages in naming, and when the naming is not understood, then one tries to procure agreement” (HKCS 22/110/3, H 240.171–73), is “the affair of one with a position,” i.e., business that a lord or king should conduct. Next, he explains Xunzi’s remark, “When the agreement is not understood, then one engages in persuasion, and when the persuasion is not understood, then one engages in demonstration
” (HKCS 22/110/3–4, H 240.173 – 241.175), as “the affairs of subordinates,” i.e., those in government besides the lord or king use their local language to explain to people “the Way,” and in turn use “the Way” to demonstrate and persuade [them of] right and wrong (Ogyū, Doku Junshi 1941: 187). In explaining Xunzi’s remark, “In demonstration and persuasion, one does not let objects and their names be at variance, and thus makes clear the proper ways for acting and remaining still” (HKCS 22/110/6, H 241.183–85), he says:Those who engage in demonstrations and persuasions work at ensuring that names and their objects are not divorced from and at variance with each other, so as to make clear what deviates from the Way and what does not deviate from the Way. For this reason, the teachings of the miscellaneous masters of the Hundred Schools, and those who make names and their objects divorced from and at variance with each other, are not truly engaged in demonstrations and persuasions. . . . One accepts a name according to the object, and establishes a symbol and ensures that the myriad people are not confused—this is procuring agreement and naming. Demonstrations and persuasions must have this as their function. Otherwise, one’s demonstrations and persuasions, though skillful, are not the way of the sages. (Ogyū, Doku Junshi 1941: 189)

Sorai believes that the political activities of the miscellaneous masters of the Hundred Schools rely on their own personal feelings and linguistic practices, and so their demonstrations and persuasions deviate from the relation between “rituals and principles” and “names” established by the former kings, and hence he proposes that the miscellaneous masters of the Hundred Schools, whose “demonstrations and persuasions, though skillful,” are still “those who make names and their objects divorced from and at variance with each other, [and] are not truly engaged in demonstrations and persuasions.” Correspondingly, Sorai claims that he engages in demonstration and persuasion on the basis of the “rituals and principles” instituted by the former kings, and that he is truly engaged in demonstrations and persuasions on behalf of the “names” set by the former kings.
Sorai was likely inspired by Xunzi in using the relationship between the names set by the sages and the rituals and principles that the sages established to understand Confucius’
 advocacy of “correct naming,” and on that basis Sorai develops his view of governance through ritual and music and discusses the “teaching of names” that was how the ancient Chinese sages governed the people. However, in comparison with Xunzi’s view on correct naming, which also creates developments in the study of names, such as linguistics and logic, Sorai has none. With respect to this aspect of Xunzi, Sorai adopts a critical position, saying it is a kind of thought that “is confused about the use of names, such as to disorder their objects” (Ogyū, Doku Junshi 1941: 185), which is to say that it is thought that disorders the transmission of the “Way of the sages.” Regardless [of this point], with regard to Sorai’s thought, Xunzi is just [another] person engaging in demonstrations and persuasions, but his demonstrations and persuasions are helpful for understanding “the Way of the sages.”


3.2.2 “The Way of the Sages” (“rituals 禮 and principles 義”)
Sorai not only receives inspiration from Xunzi’s doctrine of correct naming, Sorai’s understanding of the objects of names (“rituals” and the “meanings”/“principles” 義 that are born from the rituals) also probably benefits from Xunzi’s thought. With regard to the similarities and differences between Xunzi’s view of rituals and Sorai’s view of rituals, Maruyama Masao 丸山真男
 claims that what Xunzi calls “ritual” is still a view in which public and private are not distinguished, and is a pre-modern view that links morality and politics, and so it differs from the thought of Sorai, which understands “ritual” from a purely political perspective and contains the sprouts of “modern consciousness” (Maruyama
 1952: 117). However, this is an explanation that relies excessively on recent Western political thought to interpret Sorai. In fact, Sorai says, “In the rituals and music of the former kings, nothing is more paramount than filial
 piety. If the way of filial
 piety is not established, then rituals and music cannot be grasped and made to flourish” (Ogyū, Rongo chō 1977: 510)—he regards as important the moral basis that lies behind political regulations. The present essay argues that the difference between the thought of Sorai and Xunzi is perhaps elsewhere.
Sorai says, “It is plain that the Xunzi is superior to the 
                    Liji
                    
                  , so if the people of this age do not understand the Xunzi, how will they be able to read the Six Classics?” (Ogyū, Doku Junshi 1941: 154). He also says, “I sought to verify [the answer] in Xunzi, and only then did I grasp the ancient rituals for greetings” (Ogyū, Rongo chō 1977: 51). It is plain that for Sorai, the Xunzi is an important classic for rediscovering the ancient Chinese ritual system, and that its importance even exceeds that of the 
                    Liji
                    
                  . But even so, I am not on this basis able to say that Sorai is a thinker who belongs to the school of Xunzi. That is because, for Sorai, the Xunzi and the 
                    Liji
                    
                   are both important texts for understanding the ancient Chinese ritual system. Sorai mainly understands Xunzi as an inheritor and interpreter of the Zhou dynasty ritual system. Sorai’s stance toward Xunzi’s view of rituals is that there are parts that he accepts, but he does not accept it completely. Below I will discuss the differences and similarities.
3.2.2.1 Ritual and the Sages
Sorai says:[Xunzi says,] “The Way is not the way of Heaven, nor is it the way of Earth. It is that whereby humans make their way, and that which the gentleman takes as his way.” [HKCS 8/28/15–16, H 55.101–3]—this is a great insight on Xunzi’s part, and the reason why he values ritual and criticizes the Five Phases [doctrine] rests completely in this. (Ogyū, Doku Junshi 1941: 53)

He endorses Xunzi’s [idea of] following the human way, and especially using the way of the gentleman involved in governing to understand “the Way,” and [the idea of] putting the emphasis on ritual. With regard to this point, Sorai’s view that regards “ritual” as the core content of “the Way of the sages” has its source in the Xunzi. Not only this, but Xunzi was the first among the pre-Qin masters to discuss the origin of rituals,25 and so Xunzi’s view of the sages instituting rituals and his discussion of the various types and functions of rituals are also an important intellectual wellspring for Sorai’s views of ritual. For example, when compared with Mencius
, who loves to pair “benevolence
” and “principle
,” and takes them to be the content of “the Way,” Xunzi loves to pair “ritual” and “principle
,” and takes them to be the content of the Way. In the Doku Junshi, Sorai specifically highlights this point, saying, “[Xunzi says,] ‘What is central is called rituals and principles’
 [HKCS 8/28/15, H 55.100–101]. This is an insight on Xunzi’s part” (Ogyū, Doku Junshi 1941: 52). Moreover, as Xunzi says, “ritual is a means of nurture” (HKCS 19/90/5–6, H 201.12), and the passage that takes “nurturing” as the function of ritual also appears in several places in Sorai’s discussions (Ogyū, Bendō 1973a: 203, 206; and Benmei 1973b: 214, etc.).
However, although Sorai is the same as Xunzi in that both trace the origin of rituals back to the creative activities of the 
sages
, and both understand “sages” mainly from the perspective of true kings
, one of the bases for Sorai’s view of the sages is the claim in the “Yueji”
 chapter of the 
                      Liji
                      
                     that “One who creates is called a sage” (LJ 19.3/99/21), and so among those whom Sorai calls sages are ancient sage kings such as Shen Nong and the Yellow Emperor, who invented “the way to put things to use and make ample provision for life,” and ancient sage kings such as Yao and Shun, who invented “the way of correctness and virtue” (i.e., they created the system of rituals and music) (Ogyū, Bendō 1973a: 201). In Sorai’s account, in addition to possessing a government based on political virtues such as “wisdom” and “benevolence,” they also possess a special Heavenly mandate

, and so their achievements are not something that can be arrived at through 
study
 (Ogyū, Bendō 1973a: 201). According to the Xunzi, sagehood is something that can be arrived at through study, and it even has something of a Daoist
 tint to it.26



3.2.2.2 Human Nature and Heaven

Xunzi says:In ancient times, the sage kings saw that because people’s nature is bad, they were deviant, dangerous, and not correct, unruly, chaotic, and not well ordered. Therefore, for their sake they set up rituals and principles, and established proper models and measures. They did this in order to straighten out and beautify people’s inborn dispositions and nature and thereby correct them, and in order to train and transform people’s inborn dispositions and nature and thereby guide them. (HKCS 23/113/10–12, H 248.27 – 249.34)

In Xunzi’s account, the reason that the sages institute ritual is that human nature
 is bad. He understands “human nature” in terms of people’s natural dispositions and nature (i.e., desires
), and believes that if one lets the desires
 run wild, it will bring about circumstances where there is no order. Hence, he says:The former kings hated such chaos, and so they established rituals and principles in order to divide things among people, to nurture their desires
, and to satisfy their seeking. They caused desires
 never to exhaust material goods, and material goods never to be depleted by desires
, so that the two support each other and prosper. This is how ritual arose. (HKCS 19/90/4–5, H 201.6–11)

That is to say, Xunzi believes that the purpose of creating rituals rests in making a reasonable assignment of “things,” so as not to have people letting their desires
 run wild with the result that chaos erupts.
In comparison, Sorai believes that Xunzi’s theory that “human nature is bad” is simply a pronouncement made against the background of the disputes among the miscellaneous masters of the Hundred Schools at the end of the Warring States period, and Sorai does not agree with it. Basically, he does not define “nature” in terms of good or bad, but instead defines “nature” in terms of “material quality,” and he claims that one’s “nature” is a latent potential that needs to be cultivated through learning in order to become virtuous (i.e., a native endowment), and that it differs from person to person. Thus, he does not discuss the origins of “ritual” based on the goodness or badness of human nature, but rather discusses it on the basis of the sages’ virtue (wisdom and benevolence) and the mandate of Heaven

. Sorai believes that the sages of course “like what is good and hate what is bad,” and so there is production of punishments
 and rewards, but he also believes that the reason the sages establish “rituals and principles” does not rest with whether human nature is bad, but rather with the sages’ benevolence (Ogyū, Benmei 1973b: 223). It is also the case that Sorai does not understand benevolence as an internal moral nature of the heart/mind
. He opposes that sort of Song Confucian style of explanation, and instead adopts a wholly political perspective in understanding benevolence as “virtue that brings peace to the people.” Sorai says:Overall, when the former kings established this Way, their intention was to bring peace to all under Heaven for subsequent generations. . . . And so, the former kings relied on the fact that people all have hearts inclined to care for, nurture, help, and complete each other, and that they [the people] have talents [endowments] that can be put to use and made to work, and they [the kings] established this Way and then all under Heaven in subsequent generations followed it and put it into practice. That each person was able to fully realize their nature and fate . . . must be attributed simply to [the kings’] bringing peace to the people. (Ogyū, Benmei 1973b: 210–11).


Overall, the Way of the former kings is such that they followed along with people’s dispositions in order to set it up. (Ogyū, Benmei 1973b: 222)

In Sorai’s view, the reason why the sages created the system of rituals and music was that the sages understood that people all have “hearts inclined to care for, nurture, help, and complete each other,” and so they must live social lives in a community and must have systems of regulations and rules, but people also all have “talents [endowments] that can be put to use and made to work,” and so one ought to ensure, through an ideal system of planning, that people can each have a proper place according to their “nature,” and that each can rest comfortably in his life.

That being the case, it is not simply that the sage alone is to possess benevolence, but rather all those engaged in government should possess benevolence. What makes the sage different from the ordinary people involved in government is his “wisdom
.” The sage’s “wisdom
” is further divided into the “wisdom
” that “comprehends the way to govern” and the “sageliness” that “comprehends the ways of rituals, music, 
ghosts
, and 
spirits
” and “comprehends the ways of Heaven
 and earth” (Ogyū, Benmei 1973b: 216–17). “Sageliness” has a religious connotation, which comes from the ancient sage kings’ abilities to join sacrifices and government in a single, unified system. Thus, the ancient Chinese sage as Sorai understands him is not purely a politician, but also possesses an aspect of comprehending Heaven, ghosts, and spirits, that is to say, the aspect of a diviner. Sorai says, “As for respecting Heaven and respecting ghosts and spirits, the Way
 of the former kings takes this as its root” (Ogyū, Benmei 1973b: 227), and, “The Way
 of the former kings is rooted in Heaven—they upheld Heaven’s mandate

 and carried it out” (Ogyū, Benmei 1973b: 215). Similar expressions appear in his works, with “respecting Heaven” as the core of his political thought. The basis for the sages’ instituting of the system of rituals and music is accordingly also referred to “the mandate of Heaven

,” but Sorai’s understanding of Heaven is also different from that of Xunzi.
Xunzi says, “There is a constancy to the activities of Heaven” (HKCS 17/79/16, H 175.1), and regards Heaven as the regulatory principle of the natural realm, breaking the connection between Heaven and human affairs such as order and chaos, and instead emphasizing “the respective allotments of Heaven and humankind” (HKCS 17/79/21, H 175.25) To propose this idea and break away from the religious notion of Heaven is one major reason that Xunzi has an important place in Chinese intellectual history.27 Regarding this view of Xunzi’s, Sorai basically understands and endorses it.28 He especially praises Xunzi’s criticism of the “Five Phases” theory that is an important concept in the view of Heaven and humanity as inter-connected, and he believes that this is “a great insight” on Xunzi’s part (Ogyū, Bendō 1973a: 34). However, even though the two thinkers share a view of nature in which Heaven and humans are separate, in comparison with Xunzi, who may be influenced by Daoist
 thinkers29 and who leans toward seeing Heaven as nature itself, the conception of Heaven in Sorai’s account is more complicated. [For him,] Heaven is the “vast” sky and the place where natural phenomena such as winds and rain are produced, but it is also the wellspring for the mandate of Heaven

 and the “ancestor of the hundred spirits” (Ogyū, Benmei 1973b: 235). That is to say, Sorai’s conception of Heaven not only connotes nature, but also connotes a religious, anthropomorphized spirit. His understanding of Heaven draws from Xunzi in some places, but in the greater part is taken from the idea of the mandate of Heaven

 and the anthropomorphized view of Heaven that appear in the Six Classics (especially the 
                      Documents
                      
                    ). Thus, Sorai claims that “respecting Heaven” is “the first principle in the school of the sages” (Ogyū, Benmei 1973b: 235). Based precisely on this understanding of Heaven, Sorai understands the sages as having the role of mediators between Heaven and human society, and thus he regards them as having become creators of the system of rituals and music because they obtained the mandate of Heaven

. The more important point is that although Sorai gives importance to the religious dimension of Heaven, he also claims that the sage will rely on his own “wisdom
” to make use of the mandate of Heaven

, ghosts, and spirits in carrying out affairs. It is precisely with regard to this feature that Sorai’s thought has been considered to have a kind of modern aspect.
Thus, in Sorai’s account, the sage’s great virtues (i.e., wisdom
 and benevolence
) and his mandate from Heaven

 are in fact the wellspring of “ritual.” This is very different from Xunzi’s view. This difference in all probability has to do with the fact that aside from the Xunzi, Sorai also understands the systems of rituals and music of the Three Dynasties via classics such as the 
                      Documents
                      
                    , the 
                      Zuozhuan
                      
                    , and the Zhouli. The conception of Heaven expressed in these classics has a religious coloring, and they adopt a religious and governmental perspective in speaking of the issue of “rituals.” Thus, I would say that even though Sorai’s thought is influenced by Xunzi, the Xunzi is just one important source text for Sorai’s understanding of “the Way of the sages,” and is not the only important source text, and so one should not excessively understand Sorai as a thinker in Xunzi’s system. However, to bring the topic back around, Sorai’s research on the Xunzi was indeed a milestone in Edo-period intellectual history, and so Japanese research on Xunzi really developed after Sorai.




4 Japanese Research on Xunzi After Sorai
As described above, an important foundation for Edo-period Japanese studies of Xunzi was the Hōreki printed edition of the Doku Junshi edited by Sorai’s disciple Usami Shinsui
. That is because, on the one hand, there appeared research on the Xunzi that continued and supplemented Sorai’s views, while on the other hand there also appeared works that criticized Sorai’s commentary on the Xunzi. Before the last part of the Edo period, in addition to the Doku Junshi, there were as many as 61 or so other works that either provided commentary to or discussion of the Xunzi.30 However, 34 of those have already been lost.31 The following discussion will focus on just the surviving commentaries to the Xunzi to analyze the state of such research in Edo-period Japan.
First, as regards research that continued and supplemented the Doku Junshi, according to the research of Kitada Kazuichi 北田數一
, besides Usami Shinsui’s
 edited version of the Doku Junshi, there were also works such as the Junshi kōchū 荀子考注 by Irie Nanmei 入江南溟 (1678–1765), the Dokujunshi ho 讀荀子補 by Tozaki Tan’en 戶崎淡園 (1724–1806), and the Junshi kōchō 荀子考註 by Ōtake Dōkai 大竹東海 (1735–1803).32 However, these books are mostly scattered and lost already, and their contents largely cannot be known. Among the works that have survived, the Junshi ihei 荀子遺秉 by Momonoi Hakuroku 桃井白鹿 (1722–1801) is recognized as a work that is a relatively straightforward continuation of the Doku Junshi.33

On the other hand, after the publication of Sorai’s Doku Junshi, sporadically there appeared many works critiquing Sorai’s explanations of the Xunzi. First, after the Doku Junshi, there was the research of Tsukada Taihō 冢田大峯
 (1745–1832) on the Xunzi. In the history of Edo-period Confucianism, Tsukada Taihō
 should be classed as a member of the setchūgaku 折衷學
 (the “Eclectic School”). Concerning the Eclectic School
, Hirose Tansō 廣瀬淡窗
 (1782–1856) explains:Afterwards, when the teachings of Itō Jinsai
 and Butsu Sorai flourished, and Cheng
-Zhu
 learning declined, many Confucians fell into floweriness or recklessness, and none of them worked at personally carrying out [the Confucian teachings]. As a result, the people of the age detested them, and many again returned to Song Confucianism. However, they were not unaware of the problems with Song Confucianism, and so they alternated between taking some points while rejecting others from each among the Cheng


                    
                   brothers, Zhu Xi
, Itō Jinsai
, and Butsu Sorai. People of the time called them “the Eclectic School
,” and of the Confucians of that era, seven or eight out of every ten were members of the Eclectic School
. (Hirose
 1978: 1)

That is to say, these so-called “Eclectic
” scholars were, on the one hand, influenced by Sorai, but on the other hand they also criticized Sorai. For example, Tsukada Taihō
 is the same as Sorai in giving great weight to the Xunzi, but also criticizes Sorai’s work, saying that “forced and willful interpretations make up more than half of it” (Tsukada
 1978: 5). His own commentary on the Xunzi mostly reflects his scholarly stance of finding an eclectic position between Song Confucianism and the “Ancient Learning
” [of Sorai and others]. Moreover, because Tsukada had only the published version of the Doku Junshi at the time he composed his Junshi dan 荀子斷, he naturally had a very opposed attitude toward the Doku Junshi. Regarding the part where, as discussed previously, Sorai praises Xunzi for explaining what is “central” as “rituals and principles” and says that this is “an insight on Xunzi’s part,” Tsukada
 criticizes this, stating: “Mokei [i.e., Sorai] says that this is ‘an insight on Xunzi’s part’—but how could this be the insight of Xunzi alone? He [Sorai] is simply like someone who does not know the 
                Documents
                
              ” (Tsukada
 1795, commenting on Xunzi HKCS 8/28/15, H 55.100–101). In one regard, Tsukada
 continues Sorai’s emphasis on the 
                Documents
                
              , but in another regard, he thinks that Sorai’s understanding of the contents of all the classics is still problematic, and so he criticizes Sorai’s view of Xunzi for having many errors. This is largely the main form of criticism directed at Sorai’s research on Xunzi during the Tokugawa period. As described below, Katayama Kenzan
 片山兼山 (1730–1782) was also like this.
Even though Katayama Kenzan
 can also be categorized as a member of the Eclectic
 school, he was originally a disciple of Sorai’s disciple Usami Shinsui
, but he later established his own school after having doubts about Sorai-style scholarship, and he was a prolific writer. In terms of his research on Xunzi, there are the Junshi itteki 荀子一適, Junshi Yōchūseigo 荀子楊注正誤, Mōjun ruikō 孟荀類考, and Junshi kō 荀子考. Of these, the Junshi Yōchūseigo and Mōjun ruikō have already been lost. Later on, in the Doku Junshi matsu 讀荀子抹, which was published as “reviewed by Katayama Kenzan
” with Kenzan’s
 students “Chō Mannen 長萬年 and Ochi Tsūmei 越[智]通明 as authors,” they first list the explanation in Sorai’s Doku Junshi and then unleash a thorough critique of it. For example, with regard to the passage in the Doku Junshi that says, “[Xunzi] says, ‘What is central is called rituals and principles.’ This is an insight on Xunzi’s part,” the Doku Junshi matsu offers the critique, “As for taking ritual to be this ‘central’ thing—how would this be a special insight of Xunzi’s? The principle of all the Six Classics is to say this. From this I know that Master Butsu [Sorai] did not understand ritual. I also see that Master Bustu was not good at reading the Six Classics.”34 In fact, it is not the case that Sorai does not know that among the Six Classics there are places, such as in the 
                Documents
                
              , that explain what is “central” as “ritual and principles”—Sorai is merely adopting the perspective that Xunzi is someone who understands the Six Classics in order to praise Xunzi. In making use of this remark to criticize Sorai as “not good at reading the Six Classics,” Kenzan
 seems guilty of criticizing just for the sake of criticizing.
However, research on the Xunzi later on in the Edo period mainly developed from Kenzan’s
 line. Kenzan’s
 Junshi itteki can be called an important work in this school. That is because, after this book, such research developed into the Junshi jutsu 荀子述 by Kenzan’s
 son, Asakawa Zen’an 朝川善庵
 (1781–1849) (see Asakawa
 1978: 231–33). Furthermore, the Junshi zōchū 荀子増注 by Kenzan’s disciple Kubo Chikusui 久保筑水
 (1759–1835) was also formed by taking Kenzan’s
 Junshi itteki as its foundation and supplementing it.35 However, besides using Kenzan’s
 [school of] commentary on the Xunzi, the Junshi zōchū is compiled also on the basis of [rare] editions [of the Xunzi] from the Song and Yuan dynasties, and it also uses the results of other studies on Xunzi done after Sorai’s.36 The Junshi hoi 荀子補遺 of Ikai Keishō 猪飼敬所
 (1761–1845) is a supplement to the Junshi zōchū, and these two books can be described as works that sum up the great achievements in research on the Xunzi during the late Edo period.
In addition, Kenzan’s
 works also include the Junshi kō 荀子考, a book that was later compiled by Kenzan’s
 students Hagiwara Dairoku 萩原大麓 (1752–1811) and Matsushita Kikō 松下葵岡 (1748–1823) together, by excising and supplementing their teacher’s explanations.37 Also, Aizawa Nanjō 藍沢南城 (1792–1860) was a disciple of Kenzan’s
 disciple Matsushita Kikō, and so works of his such as the Junshi teigi 荀子定義 can also be said to belong to Kenzan’s
 lineage: in the Junshi teigi, Nanjō follows Kenzan’s
 view in unleashing criticism of Sorai’s claims about Xunzi, such as that both Mengzi
 and Xunzi were merely Warring States persuaders.38 Furthermore, according to reports, the now-lost Junshi Yōchūsanpo 荀子楊註刪補 by Hatakama Rinsai 幡鎌粼齋 (1776–1823) was also influenced by Kenzan’s
 Junshi kō or Junshi Yōchūseigo.39

Moreover, as is shown in the appended table, research on the Xunzi was also done by other major Confucians of the late Edo period, such as Minagawa Kien 皆川淇園 (1734–1807) and his disciple Ōta Kinjō 大田錦城
 (1765–1825), as well as Kinjō’s son, Ōta Seiken 大田晴軒 (1795–1873). Although these books have all been lost, Ōta Kinjō’s
 famous work Kyūkeidan 九經談 frequently quotes the Xunzi (in its “General Discussion” 總論). Ōta Kinjō
 can also be regarded as an Eclectic
 scholar, but he gives great weight to “evidential learning” and often cites works connected with the “evidential studies” of the early Qing period, and so he is also classed as a member of the evidential learning school.40 Thus, he criticizes Sorai’s evidential scholarship as “thoroughly unrefined,” and criticizes his thought as “the utilitarianism
 of Guan [Zhong]
                
               and Shang [Yang]
                
              ” (Ōta
 1804: 14), saying that “his views were no further advanced than those of Gaozi and Xun Qing [Xunzi]” (Ōta
 1804: 15). It is thus apparent that as early as the Edo period, there was a prevalent view that Sorai’s thought followed the ideas of utilitarianism
 and Xunzi. However, it is likely that those whose thinking was influenced by Xunzi were not limited to the Sorai school alone; Tokugawa thinkers such as Yamagata Bantō 山片蟠桃 (1748–1821) and Miura Baien 三浦梅園 (1723–1789) may also have been influenced by Xunzi.41 After the Meiji, the views of Xunzi, such as the theory that human nature
 is bad, were understood and discussed from the perspective of Western philosophy.42

In sum, from Sorai onward, under the influence of thinking that aimed to revive the ancient ways, not only scholars in Sorai’s school, but also scholars in the so-called “Ecletic School” were energetically doing research on the Xunzi. It is interesting that after more than 200 years of research on the Xunzi, when we come to the Meiji period and thereafter, the Xunzi is a text that has helped the Japanese not only in understanding the ancient Chinese “Way of the sages,” but is moreover a medium for understanding recent Western philosophy.

5 Conclusion
Although Ogyū Sorai’s thought is often regarded as an extension of Xunzi’s views, for Sorai the Xunzi is just one important text for understanding the “Way of the sages” that is his ultimate pursuit. Thus, we should not—through an over-reliance on the perspective of Chinese intellectual history that focuses on the opposition between Mengzi
 and Xunzi—understand Sorai’s thought as just an extension of Xunzi’s views. On the other hand, Ogyū Sorai

 is indeed the originator of Japanese Xunzi studies. Edo-period Japanese research on the Xunzi after Sorai, regardless of whether it adopted a supportive or critical stance toward Sorai’s Doku Junshi, all recognized it as important preceding research.
Furthermore, in regard to the development of research on the Xunzi throughout East Asia, although the publication of Doku Junshi was earlier than important Chinese commentaries on the Xunzi in the Qing dynasty such as the Xunzi Zazhi 荀子雜志, in the content of those commentaries there are many cases that echo or are similar to [the Doku Junshi]. This phenomenon has attracted the attention of recent Japanese scholars of China, who have engaged in detailed examination of the matter.43 Even though their conclusion is that this is a coincidental agreement, this kind of agreement in fact has as its background issues of using similar commentarial methodology such as [attention to] loangraphs.44 To sum up, the questions of how the commentaries that were produced by Edo Confucians in their studies of the classics and the miscellaneous masters (including studies of the Xunzi) were received and read in Qing dynasty China, and how Tokugawa Confucians received Qing dynasty scholarship—these are all important research topics that await further clarification.

Appendix: Edo-Period Japanese Commentaries on the Xunzi
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                	Title
	Author
	Record/condition of the work

	
Doku Junshi 讀荀子
	Ogyū Sorai 荻生徂徠
	4 juan in 4 volumes, published in Hōreki year 14 (1764). Also collected in Yan 1979

                              
                            


	
Junshi dan 荀子斷
	Tsukada Taihō 冢田大峯
	4 juan in 4 volumes, published in Kansei year 7 (1795). Also collected in Yan
 1979


	
Junshi ihei 荀子遺秉
	Momonoi Hakuroku 桃井白鹿
	2 juan in 2 volumes, published in Kansei year 12 (1800). Also collected in Yan 1979

                              
                            


	
Junshi kō 荀子考
	Momonoi Hakuroku 桃井白鹿
	2 juan, lost

	
Junshi zōchū 荀子増注
	Kubo Chikusui 久保筑水
	20 juan in 10 volumes, published in Bunsei year 8 (1825). Also collected in Yan 1979

                              
                            


	
Junshi hoi 荀子補遺
	Ikai Keishō 猪飼敬所
	1 volume, published in Bunsei year 13 (1830)

	
Junshi zōchū hoi 荀子増注補遺

	
Junshi hikki 荀子筆記
	Asakawa Zen’an 朝川善庵
	1 volume, handwritten edition

	
Junshi jutsu 荀子述
	Asakawa Zen’an 朝川善庵
	1 volume, handwritten edition. A modern edition is collected in Seki 1978

                              
                             and in Yan 1979

                              
                            


	
Junshi itteki 荀子一適
	Katayama Kenzan 片山兼山
	1 volume, handwritten edition

	
Junshi Yōchūseigo 荀子楊注正誤
	Katayama Kenzan 片山兼山
	Lost

	
Doku Junshi matsu 讀荀子抹
	Katayama Kenzan 片山兼山
	5 volumes, handwritten edition

	
Junshi kō 荀子考
	Katayama Kenzan 片山兼山
	Handwritten edition

	
Mōjun ruikō 孟荀類考
	Katayama Kenzan 片山兼山
	4 juan, lost

	
                            Junshi zōchū shakugi
                          
荀子増註釈義
	Aizawa Nanjō 藍沢南城
	1 volume, handwritten edition

	
Junshi teigi 荀子定義
	Aizawa Nanjō 藍沢南城
	1 volume, handwritten edition

	
Junshi kai 荀子解
	Seya Dōsai 瀬谷桐齋
	Lost

	
Junshi kai 荀子解
	Ban Dōzan 伴東山
	Lost

	
Junshi kagaku 荀子家學
	Unknown
	1 volume, handwritten edition

	
Junshi kanken 荀子管見
	Ōsuga Nanpa 大菅南坡
	Lost

	
Junshi kikigaki 荀子聞書
	Unknown
	1 volume, handwritten edition

	
Junshi gimoku 荀子疑目
	Matsugaki Sodai 松垣曾大
	1 volume, handwritten edition

	
Junshi guan 荀子愚按
	Eda Kei 江田絅
	3 juan in 3 volumes, handwritten edition

	
Junshi kei 荀子觽
	Oka Hakku 岡白駒
	2 juan in 1 volume, handwritten edition

	
Junshi kō 荀子考
	Ikai Keishō 猪飼敬所
	2 juan in 1 volume, handwritten edition

	
Junshi kō 荀子考
	Ōta Kinjō 大田錦城
	Lost

	
Junshi kō 荀子考
	Ōta Seiken 大田晴軒
	4 juan, lost

	
Junshi kō 荀子考
	Okamoto Yasutaka 岡本保孝
	Handwritten edition

	
Junshi kōzoku Hoi 荀子考續補遺
	Okamoto Yasutaka 岡本保孝
	1 juan, lost

	
Junshi kō 荀子考
	Onda Keirō 恩田蕙楼
	Lost

	
Junshi kō 荀子考
	Kawame Tadashi 川目直
	1 volume, handwritten edition

	
Junshi kō荀子考
	Nagai Seisho 永井星渚
	1 volume, handwritten edition

	
Junmō kō 荀孟考
	Nagai Seisho 永井星渚
	8 juan, lost

	
Junshi kō 荀子考
	Niida Nanyō 仁井田南陽
	Lost

	
Junshi kō 荀子考
	Hagiwara Dairoku 萩原大麓
	Lost

	
Junshi kōchō 荀子考註
	Ōtake Dōkai 大竹東海
	6 juan, lost

	
Junshi gōkai 荀子合解
	Nishiyama Motobumi 西山元文
	22 juan, lost

	
Junshi sankō 荀子参考
	Takahashi Baishō 高橋梅洲
	Lost

	
Junshi Shakō Hosei 荀子謝校補正
	Hosaka Seisō 蒲坂青荘
	Lost

	
Junshi jusetsu 荀子樹説
	Miyamoto Kōson 宮本篁村
	Lost

	
Junshi seiakuron 荀子性惡論
	Nigita Kyōmei 饒田強明
	1 volume, handwritten edition

	
Junshi setsu 荀子説
	Furuya Aijitsusai 古屋愛日齋
	Lost

	
Junshi setsu 荀子説
	Matsushita Kikō 松下葵岡
	3 juan, lost

	
Junshi sen 荀子箋
	Morokuzu Kindai 諸葛琴台
	6 juan, lost

	
Junshi senchū 荀子箋注
	Tōjō Itsudō 東條一堂
	May be the same as Junshi Hyōshiki, collected in Yan 1979

                              
                            


	
Junshi hyōshiki 荀子標識
	Tōjō Itsudō 東條一堂
	1 volume, handwritten edition

	
Junshi zenshoan 荀子全書按
	Usami Shinsui 宇佐美灊水
	1 volume, handwritten edition

	
Junshi himōben 荀子非孟辨
	Zakōji Nanpei 座光寺南屏
	1 juan, lost

	
Junshi hyōchū 荀子標注
	Nishijima Jōzan 西島城山
	Lost

	
Junshi hyōchū 荀子標註
	Hoashi Banri 帆足萬里
	10 juan, printed edition. Also collected in Yan 1979

                              
                            


	
Junshi hyōban 荀子評判
	Unknown
	1 volume, printed edition

	
Junshi kenshi 荀子篇旨
	Minagawa Kien 皆川淇園
	Lost

	
Junshi ryakkai 荀子略解
	Minagawa Kien 皆川淇園
	2 pian, lost

	
Junboku kōryō荀墨綱領
	Fujiwara Seisan 藤原成粲
	Lost

	
Junshi Yōchūsanpo 荀子楊註刪補
	Hatakama Rinsai 幡鎌粼齋
	20 juan, lost

	
Junshi ryakusetsu 荀子略説
	Asaka Konsai 安積艮齋
	1 juan. A modern edition is collected in Seki 1978

                              
                             and in Yan 1979

                              
                            


	
Doku Junshi 讀荀子
	Kamei Shōyō 亀井昭陽
	6 juan, lost

	
Hyōsen Junshizensho 標箋荀子全書
	Chiba Unkaku 千葉芸閣
	10 juan, lost

	
Hyōchūkunten Junshi 標注訓點荀子
	Oda Kokuzan 小田穀山
	Lost

	
Mōjun dokudan 孟荀獨斷
	Funau Chōhin 舟生釣浜
	8 juan, lost

	
Junshi kōchū荀子考注
	Irie Nanmei 入江南溟
	Lost. Added to this list on the basis of Kitada 1941

                              
                            : 25–26

	
Doku Junshi ho 讀荀子補
	Tozaki Tan’en 戶崎淡園
	Lost. Added to this list on the basis of Kitada 1941

                              
                            : 28–29
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This article is a result of my project, “The Study on Criticism and Reception of Xunzi in the Chosŏn Period,” which was funded by JSPS Grant-in-aid for Scientific Research in 2009–2010.

1 Introduction
The modern academic study of Chinese philosophy by Korean scholars began after the Japanese colonial period (1910–1945) and the Korean war (1950–1953). However, it was not really until after the 1960s that modern studies of Chinese materials, much less studies of Xunzi, began to flourish in Korea. Since then, there has been a growing body of scholarship in Korea dealing with many aspects of Xunzi’s thought from various viewpoints.1

This chapter concerns itself with the reception of the Xunzi prior to this time, and considers the question of how the Xunzi was read and understood in pre-modern Korea, focusing on the Chosŏn period (1392–1910). The Chosŏn Dynasty adopted Neo-Confucianism as its state ideology, calling it 

Sŏngnihak/

xinglixue
2 性理學 (“the Study of Nature and Principle
”). In following the doctrine of the daotong 道統
 (“the true lineage of the Way”) espoused by Zhu Xi 朱熹
 (1130–1200), Chosŏn thinkers advocated Mencius’
 view, xingshan 性善 (“human nature
 is good”), while regarding as heretical Xunzi’s opposed view, xing’e 性惡 (“human nature is bad”). This was one factor that caused difficulty for open discussion of the Xunzi in that period. Moreover, there was not even one commentary on the Xunzi produced during the whole of the Chosŏn era. This is quite extraordinary, compared with the numerous commentaries on the Xunzi from the contemporary Qing period of China (1644–1912) or the Edo period of Japan (1603–1868).3 It can be said that this contrast is highly revealing about the philosophical atmosphere of Korea during Chosŏn times.
These two facts—the absence of any commentary on the Xunzi and the dominance of 
                Sŏngnihak
                
              —can easily lead one to think that study of Xunzi was absent in the Chosŏn period. This has been the common understanding among historians of Chosŏn Confucianism. Although it has been seen as a ‘fact’ that Xunzi was dismissed as a ‘heretical’ thinker, if we want a proper academic evaluation, we need to analyze how Chosŏn period scholars understood Xunzi’s position and their reasons for rejecting it.
It is a popular misconception that Chosŏn thinkers left behind neither discussions of Xunzi nor other records indicating that he was studied. This presupposition has discouraged further research into the direct or indirect influence of Xunzi on Chosŏn thinkers. In fact, however, in literary collections from the Chosŏn period there are various records showing familiarity with Xunzi, in various places such as prefaces, postfaces, notes, letters, quotations, etc. Such instances are found even in the Chosŏn Wangjo Sillok 朝鮮王朝實錄 (“The Authentic Records of the Chosŏn Dynasty,” hereafter CWS).4 Not only do the dates of these records span the whole Chosŏn period, but their contents are also diverse; they cover not only the issue of human nature, but also questions about politics, economics, military
 affairs, education, agriculture, music, and rituals. It is especially noteworthy that aspects of Xunzi’s philosophy were actively adopted by reformist thinkers of the later Chosŏn period.
In this chapter, we will take up the main issues in these discussions and explore how Chosŏn scholars read the Xunzi, and which parts they evaluated positively or negatively.

2 Publication and Circulation of the Text
Before discussing the theoretical problems, it is helpful to know about the publication of the Xunzi and its distribution in the Chosŏn period. The first critical edition of the Xunzi was that of Liu Xiang 劉向
 (77–6 BCE) in the Western Han, which was arranged in 32 chapters. In the Tang Dynasty, Yang Liang 楊倞
 (fl. 818) made the first extant commentary edition.5 In the Song Dynasty (960–1279), various editions of the text were published in woodblock prints. The oldest text that preserves Yang Liang’s
 commentary is the Taizhouben 台州本 (“the Taizhou edition”) printed in the eighth year of the Chunxi 淳煕 reign in Southern Song (1181). It was delicately reproduced and compiled in the Guyi Congshu 古逸叢書 (“Compendium of Lost Ancient Books,” hereafter GYCS).6 The Taizhou edition is a reproduced version of the Xiningkanben 煕寧刊本 (“Xining printed edition”) published in the first year of the Xining reign in Northern Song (1068),7 which is no longer extant.
Historical records tell us of the publication of the Xunzi in pre-modern Korea. It was common in the Koryŏ period for local governments to make woodblocks of Chinese classics and present them to the royal court, and the royal library of Koryŏ, known as the Pigak 秘閣 (“The Secret Pavilion”), was then in charge of printing these books as well as storing them and the original woodblocks.8 Concerning one such gift, the Koryŏsa 高麗史 (“History of Koryŏ”) has the following record from the fourth month in the thirteenth year of the reign of Munjong 文宗 (1059):庚辰, 知南原府事試禮部員外郞李靖恭,進新雕三禮圖五十四板・孫卿子書九十二板。 詔置秘閣, 仍賜衣襨。
On the sixteenth day [of the sexagesimal cycle], the governor of Namwŏn prefecture, Vice Director of the Bureau of Courtesy, Yi Chŏnggong 李靖恭 presented the fifty-four newly carved woodblocks of the Samnyedo/Sanlitu 三禮圖 (“Charts and Diagrams of the Three Books of Rites”) and ninety-two woodblocks of the Son’gyŏngja-sŏ/Sunqingzi shu 孫卿子書 (“Book of Minister Sun, Master”). [The King] ordered them stored in the “Secret Pavilion” and bestowed him silk garments in reward. (1955: 1.168)

Both the honorific and the title of the book, Xunzi 荀子 (“Master Xun”) became popular only after the Tang Dynasty period. Before that, the text was generally called the Sunqing 孫卿 (“Minister Sun”), Sunqingzi 孫卿子 (“Minister Sun, Master”) or Xunqing 荀卿 (“Minister Xun”). According to the oldest bibliography of China, the Xunzi was originally titled Sunqingzi 孫卿子 (“[Book of] Minister Sun, Master”).9 Thus, the work that is titled “Book of Minister Sun, Master” in the above quotation probably designates one version of the Xunzi. It is significant that the publication of the Xunzi was affiliated with the Bureau of Courtesy, and that it was grouped together with books related to the Three Books of Rites, which suggests the possibility that the text was regarded as a significant reference work for rituals.
There is, however, no other record referring to this version of the Xunzi, and it seems to be totally unknown hitherto. This Koryŏ edition of the Xunzi was carved on woodblocks nine years earlier than Xining edition, so it is necessary to correct the generally accepted view that regards the Xining edition as the oldest printed version of the text.10 It is uncertain whether the Koryŏ edition was based on a Chinese printed edition or a transcribed copy. Considering the small number of woodblocks that were made, it might be in a totally different style from the Taizhou edition, not to mention that it must not have included any commentary. It is quite possible it was made following the early Northern Song print style.11

Yang Shoujing 楊守敬
 (1839–1915) testifies that another printed edition of the Xunzi existed in pre-modern Korea. Yang
 accompanied the ambassador Li Shuchang 黎庶昌 (1837–1897) to Japan, where he made an effort to collect books that originated in China but had subsequently become rare or were lost there, yet were still extant in Japan. In the postface for the Taizhou edition written in 1884, Yang
 says, “Among these, there is another old woodblock printed edition from Chosŏn, and it is also almost identical to this edition.”12

Several decades earlier, Iiyama Yoshikata 飯山義方
 referred to a certain kanbon 韓本 in his hanrei 凡例 (“explanatory notes”) for the Junshi zōchū 荀子增注 (“Expanded Commentary on Xunzi”), edited by Kubo Ai 久保愛


                
                
               (1759–1835) and printed in 1825:韓本異同, 多與宋本合, 自卷首題名, 以至注文盡然。唯有一二不同而已, 全據宋本而刻之者也。始有金澤文庫藏書印, 惜未見其原本而已。
The kanbon 韓本 is almost identical to the Song edition13 in every respect, from the title at the head of the juan to the commentary. Except for only one or two differences, [the woodblocks] are carved in complete accordance with the Song edition. There is the collector’s stamp of the Kanazawa Bunko on its first page. I regret that I have not seen the original text yet. (Kubo
 1825: 1.2)

“Kan” 韓 here refers to the Chosŏn peninsula. Thus, this kanbon must be a Korean edition that was transmitted to Japan. This Korean edition is frequently consulted when collating characters in Junshi zōchū. Considering Iiyama’s
 remark that he had not seen the original text, it was probably a facsimile transcribed copy that was circulated among the editors of the Junshi zōchū.
14 Although the relationship between this kanbon and “another old woodblock printed edition from Chosŏn” mentioned by Yang
 is unknown, they are quite possibly identical, because both are described as being almost the same as the Taizhou edition. One thing is clear: both were different from the Koryŏ edition.
Unfortunately, there are no other records of the existence of those editions. Interestingly, in addition to the Xunzi, other books of ancient thinkers, like the 
                Mozi
                
               墨子 or the Han Feizi 韓非子
 are also missing records of publication during the Chosŏn. In contrast, many books related to Neo-Confucianism appear in the chabu/zibu 子部 (“Masters Section”) in the catalogue of Chosŏn books.
Accordingly, it is unlikely that the Xunzi was actively circulated in the Chosŏn period. Unlike the Koryŏ period, Chosŏn scholars probably read imported books from Ming and Qing China, or the excerpts and abridged anthologies of various thinkers, such as the Baijia leizuan 百家類纂 (“Classified Collections of Various Schools”), which circulated widely in the late Chosŏn period.15


3 Views on Xunzi in the Koryŏ Period (918–1392)
Due to the lack of commentaries and specialized studies on the Xunzi in pre-modern Korea, we must use posthumous wenji 文集 (“Collected Works”) as our primary sources,16 from which fragmentary records regarding Xunzi will be taken up and analyzed hereafter.
There are few available sources detailing the study of Xunzi in the pre-Chosŏn period. Among the historians of Koryŏ, Yi Kyubo 李奎報
 (Paegun kŏsa 白雲居士, 1168–1241) and Yi Chehyŏn 李齊賢
 (Ikchae 益齋

, 1287–1367) mention Xunzi briefly. Yi Kyubo
 thought that both Xunzi and Yangzi
 (i.e., Yang Xiong
 揚雄) were representative Confucians who inherited Confucius’
 teachings, stating:且孟子不及孔子, 荀楊不及孟子。然孔子之後, 無大類孔子者, 而獨孟子效之而庶幾矣。孟子之後, 無類孟子者, 而荀楊近之。故後世或稱孔孟, 或稱軻雄荀孟者, 以效之而庶幾故也。
Moreover, Mencius
 cannot equal Confucius
, and Xunzi and Yangzi
 cannot equal Mencius
. For, after Confucius
, there were none who were overall in the same category [of greatness] as he was, but Mencius
 alone adopted his model and approximated it. After Mencius
, there were none who were in the same category [of greatness] as he was, but Xunzi and Yangzi came close to him. So, the reason why in subsequent generations some praise “Kong-Meng” 孔孟 (Confucius
 and Mencius
), while others praise “Ke-Xiong
” 軻雄 (Mencius
 and Yangzi
) or “Xun-Meng” 荀孟 (Xunzi and Mencius
) is that they [i.e., these later figures] adopted his [i.e., Confucius’
] model and approximated it.


Yi
 does hold Mencius
 in higher regard than Xunzi or Yangzi
, saying that “Xunzi and Yangzi cannot equal Mencius
.” Still, there is no inherently negative sentiment toward Xunzi in his text, either.17

Yi Chehyŏn
 was a distinguished scholar of Koryŏ, talented both in literature and the studies of Confucian Classics. He was a disciple of Paek Ijŏng 白頤正 (1247–1323), who had studied Neo-Confucianism in Yuan China and made efforts to spread its teachings in Koryŏ. Yi Chehyŏn
 stayed in the dadu 大都 (“capital,” i.e., Beijing) of the Yuan and had academic exchanges with the famous scholars Yao Sui 姚燧 (1239–1314), Yan Fu 閻復 (1236–1312), Yuan Mingshan 元明善 (1269–1332), and Zhao Mengfu 趙孟頫 (1254–1322).
Based on historical investigation, Yi Chehyŏn
 disapproves of Xunzi’s academic lineage. In chapter 6 of the Xunzi, Xunzi criticizes the teachings of Zisi
 子思 and Mencius
, and approves only those of Zhongni 仲尼 (i.e., Kongzi
) and Zigong 子弓
. It is unclear, however, who this “Zigong
” really was. Yang Liang
 claimed that “Zigong
 is probably Zhonggong 仲弓 [a disciple of Confucius
]; the ‘Zi’ 子 expresses his being [Xunzi’s] master.” Yi Chehyŏn
 disagrees with this interpretation, for Zhonggong was born too early to have been Xunzi’s master. He argues that this “Zigong
” must have been another person who had the same name as Zhonggong. Considering the fact that this Zigong’s
 disciple Xunzi argued for the badness of human nature
 and that Xunzi’s disciple Li Si
 李斯 caused a catastrophe for Confucianism, the incident of fenshu kengru 焚書坑儒 (“the burning of books and the burying alive of Confucians” by the Qin state in 213 BCE), he argues that this Zigong’s
 school was unrelated to the Confucian School.18

What is noteworthy in Yi Chehyŏn’s
 critique is that he tries to treat Xunzi’s thought from the perspective of academic genealogy. In the Yuan Dynasty, the Cheng
-Zhu
 School was established as an official school in the national academy. Considering Yi Chehyŏn’s
 academic career, it is probable that his critique of Xunzi was based on the Neo-Confucian doctrine of “the true lineage of the Way.”

4 Views on Xunzi in the Chosŏn Period (1392–1910)
4.1 Criticism and Exclusion
One of the main themes of Chosŏn Confucianism was inquiry into the human heart/mind
 and nature. Chosŏn Confucians poured their thoughts and efforts into seeking the origin of goodness and explaining the motivation for moral behavior. Zhu Xi’s
 philosophy provided a theoretical scheme for their investigations. Due to the academic atmosphere, most Chosŏn thinkers’ writings about Xunzi dealt mainly with the issue of human nature; they criticized Xunzi’s argument as theoretically incomplete, even as “heretical.” In this section, we will explore the criticism and the exclusion of Xunzi mainly along two lines: the history of thought, and its relationship with the Confucian system.
4.1.1 Critiques of the Argument That “Human Nature Is Bad”

                  	(1)
                          Ha Ryun’s Discourse on Nature
                        


 




                

The earliest remarks on Xunzi’s discourse of human nature in the Chosŏn period are found in the essay “Sŏng sŏl” 性説 (“Discourse on Nature”) written by Ha Ryun 河崙
 (Hojŏng 浩亭

, 1347–1416). He was a chief adviser that helped prince Yi Pangwŏn (1367–1422) to be enthroned as the third King T’aejong 太宗. He was also a minister who played a large role in constructing a firm basis for the dynasty by establishing important policies and various other national systems. It is well known that he abolished and purged Buddhist
 temples throughout the country. Ha evaluates Xunzi’s discourse under the conceptual frame of Neo-Confucianism as follows:性者, 天理之在人心者也。仁義禮智信, 其名也。……寂然不動者, 其體也; 感而遂通者,其用也。惻隱羞惡辭讓是非, 用之見於外者也。觀其見於外者, 則可以知其體之有諸中矣。此所謂本然之性也。惟其資稟不齊, 故有昏明強弱之不同。此所謂氣質之性也。……夫本然之性, 則堯舜與塗人一也; 而氣質之性, 則十百千萬之不同。然而強勉學問, 而變化其質, 則本然之性, 卽此而是矣。

Sŏng/xing 性 (“human nature”) is the ch’ŏlli/tianli 天理 (“Heavenly principle”) inside the human heart/mind. “Benevolence, righteousness, ritual propriety, knowledge, and truthfulness” [as discussed in the 
                        Mencius
                        
                      ] are its names. . . . “To be still and unmoving” [as discussed in the Book of 
                        Changes
                        
                       易經] is its ch’e/ti 體 (“fundamental state”); “To be stimulated and then penetrate things” [as discussed in the Book of 
                        Changes
                        
                       易經] is its yong/yong 用 (“function”). “Commiseration, shame and dislike, modesty and complaisance, and approving and disapproving” [as discussed in the 
                        Mencius
                        
                      ] are external manifestations of its functioning. Through observing these external manifestations, we can know that its fundamental state is present within us. This is what is called the ponyŏn chi sŏng/benran zhi xing 本然之性 (“original nature

”). Only because of inequality in inborn endowments are there differences between the wise and the foolish, the strong and the weak. This is what is called the kijil chi sŏng/qizhi zhi xing 氣質之性 (“material nature

”). . . . Thus, in regard to the original nature, there is no difference between ordinary men and the sages Yao or Shun; in regard to the material nature, they differ in myriad ways. Yet, if people make strenuous efforts at learning and inquiry, thereby changing their material, then the original nature will be just as it is. (Ha, HMC 6.453)

Using the concepts of original and material natures, Ha Ryun criticizes various views of human nature, including those of Mencius
, Xunzi, Yang Xiong
 and Han Yu
, as dealing with only one of the two sides.孟子言性善。此極本窮源之論, 而不及乎氣質之性。荀子言性惡, 楊子言善惡混, 韓子言性有 三品。是皆言氣質之性, 而不及乎本然之性。

Mencius
 argued that human nature is good—this was a discussion to elucidate the fundamental state [of nature], without mentioning the material nature. Xunzi argued that human nature is bad; Yangzi
 argued that both good and bad are mixed together in it; Hanzi argued that there are three grades of human nature—these are all discussions of material nature without mentioning the original nature. (loc. cit.)

It is hard to find in Ha’s view anything unique or any development beyond Zhu Xi’s
 ideas.19 It is, however, important that Zhu Xi’s
 views are understood accurately in Ha’s writing. This clearly shows the philosophical preference of the leading members of the Chosŏn Dynasty—literati and politicians—for Neo-Confucianism. Not only that, but it also foretells the direction of subsequent developments in Chosŏn intellectual history. Particularly in regard to the understanding of Xunzi, Ha’s view is typical among Chosŏn thinkers. Even those who had positive opinions of Xunzi’s thought often criticized Xunzi on the grounds that he had not considered an essential point, namely the “original nature.”
Yet, there is no remark in Ha’s writing that condemns Xunzi’s theory as “heretical” thought. Similarly, Chŏng Tojŏn 鄭道傳
 (1342–1398), who was an outstanding Neo-Confucian scholar in his time, did not regard Xunzi as a heretical thinker, either.20 As a chief adviser of the first King T’aejo 太祖, Chŏng
 established national ideologies and institutions, but was later assassinated by Prince Yi Pangwŏn. While he argued strongly for the exclusion of Buddhism
, he made no negative remark about Xunzi. This is likely due to the historical circumstances of the period, in which Neo-Confucians focused their criticisms on Buddhism
. In the last years of the Koryŏ Dynasty, under national patronage and protection, Buddhist
 temples and monks caused many socio-economic problems. Many of the Neo-Confucians involved in building the new dynasty thought that Buddhist
 corruption had caused the ruin of Koryŏ. Thus, in enacting the national propaganda sungyu ŏkpul 崇儒抑佛 (“Revere Confucianism and suppress Buddhism
”), it was urgent for the Confucians of the early Chosŏn period to highlight the heresy of Buddhism
 from the perspective of Neo-Confucianism, as opposed to differentiating between the orthodoxy and heresy within the Confucian tradition.	(2)
                          Kang Hŭimaeng’s Discourse on Nature
                        


 






Kang Hŭimaeng 姜希孟
 (Sasukchae 私淑齋, 1424–1483) was the younger brother of the famous literati painter and calligrapher Kang Hŭian 姜希顔, and was a prominent literary bureaucrat from the time of King Sejong 世宗 to the time of King Sŏngjong 成宗. In his essay “Sŏngsŏn sŏl” 性善説 (“Discourse on the Goodness of Human Nature”), he analyzes Xunzi’s argument from the viewpoint of “original nature” and “material nature.” He quotes the first whole paragraph of chapter 23 (“Human Nature Is Bad”) from the Xunzi
21 and criticizes it. Kang’s criticism focuses mainly on two points: the problem of the concept of xing 性 (“nature”) and the origin of goodness and morality. The first part of Kang’s criticism is as follows:性果惡歟?先人物稟賦之初, 而無惡可名。性果善歟?後人物形質之生, 而善端或微……今夫孩提之童, 初無好利疾惡聲色之慾。故順其性而自無不善。及其長也,知貧富之殊焉,斯有好利之心, 而爭奪生焉。……然則從孩提之心則初無不善, 長爲衆欲所蔽則善端或微。
Is human nature really bad? Before humans and all other beings are endowed [with their nature] in the beginning, there is nothing that can be named “bad.” [Then] is human nature really good? After humans and all other beings are born with physical form and its material, there is a hint of goodness but [it is] nearly imperceptible. . . . Now “babes in arms” have no love of profit or feelings of envy and hatred, nor 
desires
 for [good] sounds and sights. Therefore, if they follow their own nature, they naturally become good. [But] when they “grow up,” they become aware of the differences between the rich and the poor, then hearts with a love for profit appear, and strife and theft arise. . . . Thus, if one follows the hearts of “babes in arms,” there is nothing bad at the beginning, but when they grow up, [original nature] is concealed by various desires so that the hints of goodness become nearly imperceptible. (Kang, HMC 12.124)

The phrases haiti zhi tong 孩提之童 (“babes in arms”) and zhang 長 (“grow up”) are originally used in a well known passage of the 
                    Mencius
                    
                  : “Babes in arms all know to love their parents, and when they grow up, they all know to respect their elder brothers” (
                    Mencius
                    
                   7A15). In the 
                    Mencius
                    
                  , both “babes” and “grown men” equally keep their innate nature after being endowed with it by Heaven
. In contrast, Kang restricts the state only to “babes,” and describes “grown men” as losing their original nature and becoming involved with moral wrong. In this way, while borrowing Mencius’
 terms, Kang differentiates between the two to contrast original nature and material nature.
According to Kang, what Xunzi regards as human nature (love of profit, feelings of envy and hate, desires of the ears and eyes) does not belong to babies but to grown men. That is to say, those things are not inborn nature, but the inclinations caused by the physical form and its material. In this respect, Kang argues that Xunzi is wrong to call those inclinations original nature.

The second focus of Kang’s criticism is on the problem of the origin of morality, and deals mainly with Xunzi’s arguments that, if men only follow their inborn nature, then society will fall into chaos.聖人不失其赤子之心者也。 豈可以枸木之待檃括, 鈍金之待礲礪, 終謂金木之本不利直也。衆人之待師法得禮義, 終疑人性之本不善。待師法而後正, 得禮義而後治, 則師將以性外之法, 矯人爲正乎?禮義果性外之物, 而付畀人性乎?人性本惡, 則師法從何而正, 禮義從何而有, 善安從生?
The sages are those who never lose the chŏkcha chi sim/chizi zhi xin 赤子之心 (“the heart of a newborn baby”). Even if warped wood awaits application of the press-frame [before it becomes straight] and dull metal awaits application of the grindstone [before it becomes sharp], how could we use these facts ultimately to conclude [as Xunzi does] that metal in its original state is not sharp and that wood in its original state is not straight? Even if most men await 
teachers
 and norms and [need to] obtain ritual principles and righteousness [before they are put aright], how could we use these facts ultimately to suspect [as Xunzi does] that human nature in its original state is not good? If [as Xunzi said] men are put aright only after awaiting teachers and norms, and become orderly22 only after obtaining ritual principles and righteousness, then won’t the teachers be putting men aright by a norm external to their nature? But are ritual principles and righteousness really external to human nature, and [later] conferred upon it? If human nature is originally bad, then where do teachers and norms come from and so put things aright? Where do ritual principles and righteousness come from and so exist? How can goodness come into being? (Kang, HMC 12.124)

Kang reformulates the analogies of “warped wood” and “dull metal” originally used by Xunzi in order to criticize Xunzi’s argument. Xunzi analogizes the warped and dull states of wood and metal with the badness of human nature and the application of the press-frame and grindstone with instruction by teachers and norms.23 In contrast, Kang argues that humans are changeable only because they have a good innate nature. Likewise, he assumes that ordinary men can be good only because their inborn natures are receptive to teachings and norms. In this sense, the sages
 are the best examples for him to argue for the goodness of man’s original nature. Kang says the sages are those who keep their inborn nature “intact.” The difference in moral behavior between ordinary men and sages rests entirely in the fact that the latter display perfectly their original nature without any interference from their material form.
With his questions at the end of the passage above, Kang points out that Xunzi’s theory that human nature is bad is full of contradictions. In his eyes, Xunzi’s theory cannot explain the origin of goodness. Although Xunzi says that ritual principles are created by the sages,24 he never talks about what induced the first sage
, whose original nature must have been bad, to start his efforts toward goodness without any teaching or norm to follow. If one continues to ask these questions, Kang thinks, the theory that human nature is bad will fall into “the chicken or the egg” problem and must eventually face a logical dead-end in explaining the origin of goodness. These are all problems that Kang argues Xunzi is unable to overcome.	(3)
                          The Dispute over Human Sentiments: The Four Beginnings and The Seven Feelings
                        


 






Concerning Xunzi’s view of human nature, another important critique is that of the seventeenth-century scholar, Kim Ch’anghyŏp 金昌協
 (Nongam 農巖

, 1651–1708). However, before looking at his thoughts, it is necessary to discuss the main intellectual issues of the time immediately prior to him. In particular, during the sixteenth century, there was a well-known debate
 about the sadan ch’ilchŏng/siduan qiqing
 四端七情
 (“four beginnings and seven feelings”) by two prominent Confucian scholars, Yi Hwang 李滉

 (T’oegye 退溪
, 1501–1570) and Yi I 李珥

 (Yulgok 栗谷
, 1536–1584).25 The notion of the “four beginnings” is an important concept in the 
                    Mencius
                    
                  , designating the reactions of (1) commiseration, (2) shame and dislike, (3) modesty and complaisance, and (4) approving and disapproving. Mencius
 claimed these to be the beginnings of benevolence, righteousness, ritual propriety, and wisdom, respectively. Because he assumes that every man had these four beginnings, Mencius
 argues that inborn human nature is good. On the other hand, the “seven feelings” in the “Liyun” 禮運 (“Ceremonial Usage”) section of the 
Liji 禮記
 (“Records of Rites”) refer to certain human feelings in general: desire, hate, love, fear, grief, anger, and joy. (Here I will use “sentiments” as a general term that covers both the “four beginnings” and “seven feelings.”) The main issue in the “Four-Seven Debate” is how to understand those sentiments in relation to good and bad, as well as their relation to 
i/li 理
 (“principle”) and 
                    ki
                    
                  /qi 氣 (“material force”). The controversial point was whether “the four” and “the seven” are two distinct sets of sentiments that have different sources, or whether they are just the same sentiments, but considered in two different ways. Chosŏn Confucian scholars could not find enough elucidation of these issues in Zhu Xi’s
 works, so they developed their own theories from ethical, psychological and metaphysical perspectives.
The debate started with a discussion in a series of letters between Yi Hwang (hereafter, T’oegye
) and Ki Taesŭng 奇大升 (Kobong 高峰, 1527–1572). After 8 years of debate, T’oegye
 concluded that “For the four beginnings, principle is the initiating factor, and material force conforms to it. For the seven feelings, material force is the initiating factor, and principle is merely carried along within it [or them].”26 T’oegye’s
 view, which posits two different possible causal priorities between principle and material force, might be taken as a dualistic understanding that sees the four and the seven as each having their own point of origin.
Two years after T’oegye’s
 death, another dispute took place between Yi I (hereafter, Yulgok
) and Sŏng Hon 成渾 (Ugye 牛溪, 1535–1598). Adopting the point of view that “the initiating factor is material force; the explanation for its being the initiating factor is principle,”27 Yulgok
 argued that in the case of both the four and the seven, “material force is the initiating factor, but principle is merely carried along within it [or them].”28 He considered the four as being a subset of the seven, but took the four as designating only certain morally good feelings among the seven. In this way, he preferred a monistic view of the origins of the four and the seven and rejected his predecessor’s dualistic vision.
Although T’oegye
 argues that principle and material force alternate in being the initiating factor for the sentiments (igi hobal 理氣互發), there is a sense in which he stresses principle, and so his dualism is called chuli-ron 主理論, which means “the doctrine of the primacy of principle.” On the other hand, when Yulgok
 emphasizes that both principle and material force are inseparably united parts of a single process that produces the sentiments (igi ilto 理氣一途), he argues that only material force is the initiating factor for the sentiments, and so Yulgok’s
 monism is called chugi-ron 主氣論, “the doctrine of the primacy of material force.” It was these two doctrines of T’oegye
 and Yulgok
 that determined the direction of thought in the Chosŏn period. Since the sixteenth century, almost all Korean Confucians, regardless of their particular positions, shared the same ethical problems and theories of heart/mind
 discussed in these debates and considered those problems to be their core philosophical concern. Later generations that succeeded T’oegye
 and Yulgok
 formed two main schools, which played significant roles in both academic and political activities in the country.
There is no particular discussion of Xunzi in T’oegye’s
 work. In the case of Yulgok
, there is only a brief remark in the discussion of the manifestations of one principle:夫理之本然, 則純善而已; 乘氣之際, 參差不齊。……理一分殊四字, 最宜體究。徒知理之一而不知分之殊, 則釋氏之以作用爲性, 而猖狂自恣, 是也; 徒知分之殊而不知理之一, 則荀揚以性爲惡, 或以爲善惡混者, 是也。
Principle in its original state is purely good, [but] when it is present in material force, [its manifestation] is diverse and inconsistent. . . . The four words li yi fen shu 理一分殊 (“principle is one, but its manifestations are many”) most of all deserve to be experienced and investigated. Only knowing the “one principle” and being ignorant of the “many manifestations” is [the same as] Buddha’s
 unrestrained recklessness based on his misunderstanding of function as [original] nature; while only knowing the “many manifestations” and being ignorant of the “one principle” is [the same as] Xunzi and Yangzi
 regarding [human] nature as bad or as combining good and bad. (Yi I, HMC 44.196, Kalton 1994: 119–20)


Yulgok’s
 interpretation clearly shows that he does not treat principle and material force dualistically: he thinks that principle in its original state is purely good, but it can be manifest and become active only insofar as it is present in material force. Seen in this way, Yulgok
 evaluates the views of both Xunzi and Yang Xiong
 as addressing only the phenomenal manifestations of principle while failing to understand its fundamental quality in human beings.	(4)
                          Kim Ch’anghyŏp’s Analysis of the Argument about Human Nature
                        


 






Let us now return to Kim Ch’anghyŏp
. He was a disciple of the famous Neo-Confucian scholar Song Siyŏl 宋時烈
 (1607–1689), the leader of the Sŏin 西人 (“Westerners”), who succeeded the Yulgok
 school. Kim’s elder brother Ch’angjip 昌集 was one of the four prominent figures of the ruling political party Noron 老論 (“Elder”), which was derived from the Sŏin. Partly through this relation, Kim Ch’anghyŏp rose to the rank of a high-level bureaucrat; in later years he devoted his life to the study of classics.
In his early twenties, Kim wrote an essay titled “Sŏngak ronbyŏn” 性惡論辨 (“Analysis of the Argument for the Badness of Human Nature”). This essay might be the most logical discussion of Xunzi’s argument among Chosŏn thinkers. It starts with the statement, “Human nature is good. When Minister Xun said ‘nature is bad,’ he is talking about 
                    qi
                    
                   氣 (‘material nature

’) only, and not xing (‘original nature

’).”29 Although his view is similar to that of Ha Ryun
 or Kang Hŭimaeng
, it should be understood against the background of the Four-Seven Debate in the sixteenth century.

Kim argues that social disorder stems not from human nature being bad, but rather occurs because the good original nature is overwhelmed by badness when the material nature

 conceals the original nature. Even so, Kim shares Xunzi’s position that order and harmony in society result from the creation of ritual principles and norms by the sages
. However, he differs from Xunzi when it comes to the sage’s nature. Kim believes that only sages have no badness in their temperament or material nature

 from birth, and so have a nature that is purely good. According to Kim, the sages always behave with utmost propriety and morality not because they regard it as good, but because they just follow their own nature. On his view, the teachings of sages
 never require men to forcibly act against their own nature in order to obey their instructions; instead, they eliminate harmful dispositions and allow men to follow their own nature.30

Kim then takes up the same analogies of wood and metal as Kang Hŭimaeng
 does. As if responding to Kang’s
 previous questions, he says, “Warped wood can be straightened because its nature is to be soft; a dull piece of metal can be sharpened because its nature is to be hard. . . . [Human beings] have a nature such as to achieve goodness, and so the sages can make them good. In that case, can [their becoming good] be called a matter of forcing them to become something that is not their nature?”31 Kim’s use of analogy and his conclusion are almost identical to those of Kang
. It is unkown whether Kim had ever read Kang’s
 article, but it is noteworthy that the analogies of wood and metal are reformulated continuously. It was unique for Chosŏn thinkers to use this analogy when focusing on the origin of goodness; no such reformulation of these analogies from Xunzi is seen in Chinese Neo-Confucian scholarship.
Other analogies Kim uses in regard to human nature are as follows:今夫目之能視也, 耳之能聽也, 人之所同得乎天也。而聾盲不能然者, 病也; 非耳目之性然也。善醫者治之, 則投以湯丸, 施以鍼焫……。醫雖善也, 豈能取其性之所無而與之哉。亦去其爲病者而已。人性之必善, 猶耳目之能視聽也; 而惡焉者, 其聾盲者也; 聖人者, 其善醫者也; 教化刑法者; 其湯丸鍼焫也。今有見人之聾盲者曰, “耳目之性然也, 而醫者能聰明之,” 其有不以爲愚者乎! 卿之説, 正類此。
The eyes have ability to see and the ears have ability to hear. This is endowed upon all men by Heaven. A blind or a deaf man has no such abilities [because of] illness, not [because of] the nature of the ears and the eyes. [If] a good doctor is to cure him, then he would give him medicine and practice acupuncture or moxibustion. . . . However, even though he was the best doctor, how could he take what the [patient’s] nature lacks and give it to him? The doctor just eliminates the cause of illness. The fact that human nature is surely good is just like the fact of the eyes and ears having the abilities to see and hear; and badness is like blindness or deafness. The sage is the same as a good doctor; teachings and laws are like medicine, acupuncture or moxibustion. Now if someone were to see cases of blindness or deafness in people and say, “Such are the natures of the ears and eyes [of blind and deaf people], but doctors can make them hear and see,” then is there anyone who does not think him an idiot? The discourse of Minister Xun is just like that. (Kim, HMC 162. 205–6)

Blindness and deafness might be good analogies to explain the obstruction of material force in realization of one’s original nature. As Kim said, we may not think disorders of seeing or hearing are the original states of our eyes and ears. Taking advantage of this illustrative analogy, Kim attacks Xunzi’s view as mistaking a temporary disorder for the original condition.
Xunzi, however, distinguished between the ability of the sense organs and that of practicing goodness. In Xunzi’s eyes, such ability of the sense organs is a different kind of thing than moral ability. The moral ability to know and practice ritual principles does not naturally and automatically manifest itself. This ability is not inherent, but rather is acquired by learning
 and perfected by continuous efforts.32 Thus, because Kim’s critique disregards Xunzi’s distinctions, it can hardly be considered accurate.

The problem is that while Xunzi distinguished between the two abilities, he also said, “A man in the street can become a sage king Yu, since every man has the capacity to understand benevolence
, righteousness, and the right norms” (Xunzi, HKCS 23/116/7–8; K III.158, 23.5a). These statements may confuse us, because they apparently contradict his claim that “moral ability is acquired,” and they even sound like the argument for the claim that “human nature is good.” Kim analyzes this problem as follows:卿之言曰, 塗之人, 皆可以爲禹。又曰, 塗之人, 皆有可以知仁義法正之質, 皆有可以能仁義法正之具。夫卿之謂仁義法正之質與具也, 豈謂人所固有者乎, 抑謂襲而取也哉? 若必襲而取而可, 則人未必皆有。苟曰皆有, 則其非襲而取也審矣。夫非襲而取也, 則固性之本然而無待乎僞矣。此非孟子所謂性善而人皆可以爲堯舜者乎?以卿之力攻孟子, 而於此卒不能異其說. 亦見理之自然, 非辨説之所能易也。卿之學, 博而篤矣, 惟未晣於性氣之分, 而不究乎善惡之本。
Minister Xun says, “Every man on the street can become a Yu,” and “Every man on the street has the capacity to understand benevolence
, morality, and the right norms, as well as the ability to practice them.” When Minister Xun speaks of “the capacity to understand and ability to practice benevolence
, righteousness, and the right norms,” does it mean that those are what man originally has? Or, does it refer to what is acquired by learning? If it must be acquired by learning, then men do not necessarily all have it. If one says, “everyone has it,” then it is clear that it is not acquired by learning. [If it is] not acquired by learning, then it is assuredly the original state of one’s nature, and there is no need to await any artificial
 [effort]. Isn’t this what Mencius
 meant by saying that “[human] nature is good and every man can become a Yao or a Shun”? Minister [Xun] spent his energy to attack Mencius
, but in the end on this point he is unable to differentiate his view [from that of Mencius
]. It is obvious that the [goodness of human nature is] the spontaneous [result] of principle
, and it cannot be changed by an argument. Although Minister [Xun]’s learning was broad and sincere, it could not elucidate the difference between [original] nature and material force, and did not fathom the origin of good and bad after all. (Kim, HMC 162.207)

However, what Xunzi intended to argue was that moral abilities are just potential and not innately perfected; human nature is regarded as bad not in the sense that it could never be good, but that it sometimes, and more often than not, fails to realize goodness. Regardless of Xunzi’s intention, Kim understands human nature from within the Neo-Confucian conceptual frame of “fundamental state” versus “function.” As far as Kim is concerned, “the nature” is the fundamental state of a being and that whereby functions become manifest; at the same time it is the constant principle
 behind various phenomenal attributes. In another piece of writing Kim says, “In this world, there is nothing that is wholly external to the xing 性 (“nature”). Thus, even all those things that are not good are also issued by the nature.”33 What is important here is that both good and bad are understood as spontaneous issuances or results of the “nature.” Following the typical Neo-Confucian understanding summed up in the slogan xing ji li 性即理 (“nature is principle
”), Kim concludes that the fact that “human nature is good” results spontaneously from principle
.
From within this kind of conceptual perspective, any claims to the effect that factors wholly external to the nature—such as wei 僞
 (“artificial efforts”)—are the origin of goodness cannot help but be considered irrational; the logic that sees everything as, in a sense, internal to or part of the nature is a stronger position, particularly in terms of its genealogy within the Confucian tradition. Given this perspective, Kim judges that Xunzi’s argument fails to explain the origin of good and bad.


4.1.2 The Exclusion of Xunzi from the Confucian System
So far, we have explored how Chosŏn thinkers understood Xunzi’s argument for the badness of human nature and how they responded to it. Next, we will see how Xunzi was excluded from their educational and liturgical systems.
Xunzi’s argument on human nature was often used as a test question for the national examination. For example, Ha Ryun
 himself developed the following exam question: “Xunzi said that human nature is bad; Yangzi
 said that it is combines good and bad; Hanzi [Han Yu
] said there are three grades of human nature. Is there anything valuable to consider in these theories?”34 The same sort of question was often discussed in the kyŏngyŏn/jingyan 經筵 (“Classics Mat”). The Classics Mat was a kind of educational system for the King, in which eminent scholars, who were also government officials, gave lectures and had discussions about the ideal way to rule the country. It was based upon the imperial education system of the Han Dynasty; the Chosŏn developed and systematized it as an important regular routine of the King. The system began with the first King T’aejo. From the reign of Sŏngjong 成宗 (r. 1469–1494) onward, it became routine for the king to receive a morning lecture, and it was also common for there to be three lectures a day.35

The fourteenth king of Chosŏn, King Sŏnjo 宣祖 (r. 1567–1608), ascended the throne at the young age of fifteen. His main lecturers were Yi Hwang, Ki Taesŭng, Yi I, and Ryu Hŭich’un 柳希春
 (Miam 眉巖

, 1513–1577). Among them, Ryu
 had earlier been accused of political misdeeds and banished to the northern periphery for 19 years, but returned to the court with the enthronement of Sŏnjo. Ryu’s
 consistent devotion to learning and writing during his long exile finally brought him glory, especially in the Classics Mat. Beginning in 1567, he gave lectures on the 
                    Analects
                    
                  , The Basic Learning 小學, Reflections on Things at Hand 近思錄, Abundant Meanings of the Great Learning 大學衍義, and the Book of 
                    Documents
                    
                   尚書 as an Officer of the Classics Mat, a practice that lasted for 9 years. Sŏnjo admired Ryu’s
 broad knowledge and often followed his opinions when there were different interpretations among lecturers.
In a morning lecture held in the second year (1569) of Sŏnjo’s reign, the text of the day was the “Mengzi Xushuo” 孟子序説 (“Introduction to Mencius”) by Zhu Xi
. Sŏnjo asked about the consequences of Xunzi’s and Yangzi’s
 inaccurate understandings and poor arguments. Ryu
 replied:荀卿明王道述禮樂, 而其歸主於明法勑罰, 出入申・商之間, 至以性爲惡。楊雄尊孔孟黜申韓, 而主於黃老, 至以性爲善惡混。
Although Minister Xun elucidates the way of a king
 and explains ritual and music, his main point consists in elucidating laws
 and promulgating punishments
, which fits right in among Shen [Buhai]
                        
                       申不害 or Shang [Yang]
                        
                       商鞅, and eventually arrives at the belief that human nature is bad. Although Yang Xiong
 reveres Confucius
 and Mencius
 and rejects Shen Buhai
 and Han Feizi
, he mainly deals with [political thought based on] Huang-Lao 黄老



                        
                       [i.e., the Yellow Emperor and Laozi
], and eventually arrives at the belief that human nature combines both good and bad. (Ryu
, HMC 34.440)

It is significant that Ryu
 understands Xunzi’s and Yang Xiong’s
 arguments about human nature as based in their affinity for other schools and that he perceives characteristics of Legalism
 in the Xunzi.
Over the entire course of a king’s reign, the daily Classics Mat lectures disciplined him to internalize the standard Neo-Confucian understandings of Confucian classics. Due to this life-long education, in certain cases kings became more learned than ordinary officers. For instance, Yŏngjo 英祖 (r. 1724–1776) often teased new officers by testing them with questions, including a question on Xunzi’s argument about human nature.36 Such indoctrination of the kings with Neo-Confucian views paved the way for the official exclusion of Xunzi from the Confucian tradition subsequently.
This exclusion became manifest official policy during the seventeenth century, in the later Chosŏn era. The most significant occurrence was the removal of Xunzi’s spirit tablet from the munmyo/wenmiao 文廟 (the “Confucian Shrine”), where it had stood in the 37th post of the shrine’s eastern corridor since the fifteenth century as an object of veneration alongside the spirit tablets of many other famous Confucians.37 The roots of this event can be traced back to the period after the fall of the Ming Dynasty in China in 1644. At the time, Chosŏn Confucians portrayed Chosŏn as the “Eastern Zhou” 東周, i.e., as the true inheritor of the Confucian culture that was in danger of being wiped out by the “barbarian” Manchus of the Qing dynasty. When these Chosŏn thinkers proposed important amendments to the national liturgies, Confucians of local colleges continually insisted on including eminent scholars of the Chosŏn in worship at the Confucian Shrine. Those requests were complicated by political power games, but a significant thread running throughout all of these activities was a firm intention to establish the “orthodox lineage” of Confucianism in the context of this new conception of Chosŏn. It is as part of this trend that, in the seventh year (1681) of the reign of King Sukchong 肅宗, the Minister of Administration Kim Sŏkchu 金錫冑 and the Prime Minister Kim Suhang 金壽恒, both members of the Sŏin, proposed the exclusion of thirteen figures from the Confucian Shrine, including Xunzi, on the basis of the Ming dynasty liturgical system. These thirteen figures were singled out as foremost for exclusion because they “betrayed the Way of the sages, and were untrue to the teachings of Confucianism.”38 It was in the next year (1682) that the rituals for inducting new spirit tablets and excluding previous ones were actually held. The tablet reading “Xun Kuang, the Senior of Lanling 蘭陵伯荀况” (i.e., Xunzi) was excluded from worship, while ones for Yi I and Sŏng Hon were newly included.39 In a letter written in 1686, Song Siyŏl
 remarks that the satisfaction provided by this event was “like when an itch gets scratched.”40 It should not be overlooked that this new regimen of worship at the Confucian Shrine was closely bound up with the success of the Sŏin group in establishing the Yulgok
 School as the orthodox version of Chosŏn Confucianism.41



4.2 Affirmation and Acceptance
It is clear that criticisms of Xunzi revolved around the issue of human nature and, consequently, these censures of his doctrine generated negative assessments of all of Xunzi’s thought. There were, however, several thinkers who dissented from this kind of stance and in some cases adopted Xunzi’s ideas. Here I will introduce some representative figures among the dissenters.	(1)
                        Yun Hyu’s Restoration of Ancient Rites and Reevaluation of Xunzi
                      


 






Yun Hyu 尹鑴 (Paekho 白湖

, 1617–1680) is well known for the yesong 禮訟 (“Dispute on Ritual”) that he engaged in with his rival Song Siyŏl
. The death of King Hyojong 孝宗 in 1659 brought on a heated dispute over the length of the mourning
 period to be undertaken by Hyojong’s mother-in-law, the great concubine Cho 趙大妃. The point of the debate was whether Cho should emphasize mourning for him as her son or as her king. Song
, who was one of the Sŏin that succeeded the Yulgok
 School, insisted on one year of mourning in virtue of the former relation. Yun, who was one of the Namin 南人 (“Southerners”) who succeeded the T’oegye
 School, insisted on 3 years’ mourning in virtue of the latter relation.
                  
                 The dispute was about more than the difference between the two schools’ attitudes toward ritual process; it expanded to become a genuine political conflict and struggle.
Although he accepted some of Zhu Xi’s
 interpretations of the Confucian Classics, Yun also gave weight to koju/guzhu 古注 (“ancient exegeses,” i.e., commentaries and other explanatory materials that predated and differed from Zhu’s
 views). On these grounds, he developed his own interpretations of the Doctrine of the Mean 中庸 and the Great Learning. Although some scholars praised his interpretations, his political opponent Song
 accused him of being idan 異端 (“heretical”), and a samun nanjŏk 斯文亂賊 (“enemy of Confucian culture”), and engaged him in the dispute on ritual. The political battle around this dispute eventually resulted in Yun’s tragic death.
Yun evaluated Xunzi differently than other Chosŏn thinkers. He wrote a commentary for chapter 27 of the Xunzi (“Dalüe” 大略, “The Great Compendium”) but unfortunately it is no longer extant; only its preface has survived. “The Great Compendium” is a collection of short statements about rituals, politics, proper behavior for rulers, etc. Yang Liang
 considered it a collection of Xunzi’s words, but Yun thought otherwise. In his “Preface” he says:今觀此篇所錄, 蓋與記禮家相類。而其言豈弟, 其義淵微; 與曾思游孟諸聖賢之言相出入; 粹然無醇疵可言也。豈孔門諸子相與記所聞, 以相授受剬誦者乎。而卿亦與聞而傳之者歟。不然卿之學固不粹, 豈獨此篇之無疵也。今表而出之, 分篇詁釋, 以與好古者共焉。
Now when I look over the contents of this chapter, they are similar to [the work of] the experts who recorded the rites. The sayings are “gentle and at peace” and the meanings are deep and subtle; they are compatible with sayings of the various sages and worthies, like Zengzi 曾子, Zisi
 子思, Ziyou 子游, and Mencius
; they are pure and there are no flaws to speak of. Could it be that the disciples of Confucius
 recorded what they had learned so as to transmit it through public recitation? And that Minister Xun also learned and transmitted them? If it were not so, the teachings of Minister Xun must be wholly impure, but then how could it be that this chapter alone is flawless? Now I have punctuated it and marked it up, dividing it into sections and giving explanations, so as to share with those who love ancient culture. (Yun, HMC 123.388; Yun 1974: 994–95)

As Yun points out, sentences similar or identical to those of chapter 27 are found in the 
                  Analects
                  
                , as well as in ritual books such as the Records of Rites, Record of Rites by Dai the Elder 大戴禮記, and Ceremonies and Rites 儀禮. Yun believes that these passages are not Xunzi’s own words, but are rather transmissions from ancient Confucians.42 What is interesting is that he traces their origin back to the disciples of Confucius
. Yun thinks that chapter 27 is worthy of a commentary precisely because it transmits the Way of Confucius
, which is different from other “impure” chapters of the Xunzi.
A dialogue that is available only in the last edition of his collected works, however, discloses Yun’s real opinion of Xunzi.43 The dialogue starts with someone asking, “The teachings of Xunzi bring chaos to the world. Now you take his book and write a commentary on it—do you have some intention to subvert the sages?”44 Yun replies by noting several cases where Neo-Confucians drew from other schools, such as when Shao Yong 邵雍
 took the “Apriori Eight Diagrams” 先天卦畫 from Daoism
. Yun suggests, “We must see whether it accords with the Way or not. Why ask about a person’s character?”45 His general evaluation of Xunzi’s thoughts continues:卿之學出於孔門, 而去聖未遠。余意其微言大義, 殆有所受之, 固不可錄瑕而揜瑜, 因彼而棄此也。抑考卿之學, 非不原仁義述禮樂, 襃然以聖賢師法自律。唯其以性爲惡, 以善爲僞, 以子思孟子爲難天下, 其悖謬恣睢又如此。
The teaching of Minister [Xun] originates from the school of Confucius
, and is not far from the time of the Sage [i.e., Confucius
]. In my opinion, there is perhaps something of the weiyan dayi 微言大義 (“subtle words with great meaning” [of Confucius
]) that [Xunzi] received. Thus, we should not take [his] faults only and conceal [his] excellence; we should not throw the latter away because of the former. If we investigate [Xunzi’s] teaching, it always takes benevolence
 and righteousness as its source and expounds ritual and music. How magnificently it takes its key from the sages, worthies, teachers, and their norms! It is wrong and impetuous only insofar as it regards man’s nature
 as bad, regards good as artificial
, and regards Zisi
 and Mencius
 as causing troubles for the world. (Yun 1974: 994–95)

Although Yun’s critique of Xunzi’s argument about human nature
 is no different than that of other Chosŏn thinkers, he gives a positive evaluation of Xunzi as a missionary for the Confucian Way. It is notable that his criterion of evaluation was not based solely on Xunzi’s view of human nature
. As Yun expresses when he reveals his wish to share a new but also “ancient” understanding with “those who love ancient culture,” he tries to be free from the dogmatism of Neo-Confucianism.
In 1679, one year before his death, Yun presented a work titled Konggo jikchang dosŏl 剬孤職掌圖說 (“Illustration of the Official Duties of Ducal Ministers and Advisors”) to King Sukchong. In it, Yun introduces the duties of ministers and administrators as explained in the “Offices of Zhou” 周官 chapter of the Book of 
                  Documents
                  
                . He expounds the ruling system of the Zhou dynasty and its principles and requests its application to the Chosŏn ruling system. He cites the ritual principles in various social relationships and situations as described in chapter 12 of the Xunzi (“Jundao” 君道, “The Way of Lords”).46 He also cites chapter 21 (“Jiebi” 解蔽, “Dispelling Blindness”), drawing both from its discussion of historical figures (emperors and officials) who were doomed by their particular obsessions and from its explanation of the way to enlightenment,47 as well as from Yang Liang’s
 commentary on chapter 21.48 When citing chapter 21, Yun says, “[Xunzi’s and Yang’s] words are so deeply moving and painfully serious that they are enough to make one weep for the way of the world. They are attached as follows, with a hope that your Holy Majesty will read them many times.”49

Despite being accused of a heretical interpretation of the Classics and condemned as an “enemy of Confucian culture,” Yun

 still suggested the reforms to the king, and did so using the text of that “heretical thinker” Xunzi. This shows his unyielding spirit and conviction regarding both his academic and his political positions. His intellectual originality was a valuable step toward forging a new path in the history of Chosŏn thought.50
	(2)
                        Yi Ik’s Understanding of Xunzi
                      


 





In the middle of the seventeenth century, there formed a new academic movement called 
sirhak 實學 (“Practical Studies”)
. Even though the movement was not completely new or distinct from Neo-Confucianism, it criticized the idealism and dogmatism of previous studies and gave weight to pragmatic research aimed at improving people’s lives. Inevitably, it evolved in the direction of insisting on reform of social systems.

Yi Ik 李瀷

 (Sŏngho 星湖
, 1681–1763, hereafter Sŏngho) is a famous scholar and member of the Practical Studies
 movement in the late Chosŏn period. His father Yi Hajin 李夏鎭 (1628–1682) recommended Yun Hyu
 as a lecturer for the Classics Mat, but after the Dispute on Ritual, Yi Hajin was exiled from the court along with Yun Hyu
. Since Sŏngho’s elder brother also had been accused of political intrigues and spent his life in prison, Sŏngho gave up his desire to become an official and retreated to his hometown to devote his life to academic studies. He had many precious resources for his academic activities in the thousands of books that had been brought over from Qing China by his father. Sŏngho was inclined toward the sŏhak 西學 (“Western learning”) that had been transmitted to China in the Qing dynasty, and he used this broaden and deepen his knowledge of astronomy, mathematics, geometry, and Catholicism, which influenced his worldview and understanding of history.
Sŏngho was a prolific writer. His posthumous collection of works titled Sŏngho sasŏl 星湖僿説 (“The Minute Discourse of Sŏngho”) is not a ‘minute’ collection of sayings but an encyclopedic compendium of knowledge, classified into five categories: Heaven and Earth, Myriad Beings, Human Affairs, Classics and Histories, and Literature. Among these, the category of Classics and Histories includes an article titled “Xunzi.” It reads:荀卿大儒也。禮論一篇, 褚少孫採爲禮書, 戴政君節爲記。皆津津理趣: 如長江一瀉, 前波後瀾, 渺漫不可窮詰也。
Minister Xun is a taeyu/daru 大儒
 (“Great Confucian”). Zhu Shaosun 褚少孫 took excerpts from the chapter “Discourse on Ritual Principles” 禮論 [chapter 19 of the Xunzi] when making the “Book of Rites” 禮書 [in the Records of the Grand Historian 史記]; Dai Sheng 戴聖 abridged it when making the Records [of Rites 禮記]. Those works are all expansions of the theory [of Xunzi]: as when the Yangtze River overflows, an initial wave is followed by a surge, and then it spills over and expands in limitless elaborations. (Yi Ik 1970: 2.79–80)

Sŏngho does not hesitate to accord Xunzi the title of “Great Confucian.” This term comes from chapter 8 of the Xunzi (“Ruxiao” 儒効, “The Model of the Confucians”) and signifies one who has the ability to make the world harmonious via ritual principles and morality. There, Xunzi names historical figures who deserve this honorific, such as the Duke of Zhou 周剬, Confucius
, and Zigong 子弓
. Here, Sŏngho is claiming that Xunzi himself matches those other “Great Confucians
.”
This evaluation is based on the grounds that Xunzi’s ritual
 theory is the origin of later important books of rites, and it is true that paragraphs of chapter 19 of the Xunzi are found in those books. From a historical perspective on studies of rites, Xunzi is indeed an important figure who compiled the ritual texts of the pre-Qin period and expounded ritual principles, which later made it possible for the School of Rites to establish adherence to ritual at the imperial level. This evaluation by Sŏngho’s in particular has great significance, for it was very rare to view the Xunzi as part of the historical background to the School of Rites
 during the Chosŏn period.51

Another important point in Sŏngho’s evaluation of Xunzi concerns the heart/mind
. Commenting on the passage in chapter 9 of the Xunzi (“Wangzhi” 王制, “The Regulation of a King”) that distinguishes among inanimate things, plants, animals
 and human beings according to whether they have 
                  qi
                  
                 氣 (“material force”), sheng 生 (“vitality”), 
zhi 知
 (“consciousness”), and 
yi 義
 (“righteousness”),52 he praises Xunzi’s discussion, saying, “It is enormously helpful with regard to simsul/xinshu 
心術
 (‘the proper techniques for the heart/mind’).” He continues:“有知”屬氣, “有義”屬理。其有義, 亦非知覺之外, 而當其只有知覺時, 不過“形氣之心”。雖如此, 而却舍己從理, 所謂“有義”。便是 “人心道心”之説, 而精窮該舉, 無復遺憾。 非有得於心, 能然乎?
[What Xunzi spoke of as] “having consciousness” is something that comes from material force; “having righteousness” is something that comes from principle
. “Having righteousness” never occurs separated from consciousness, but mere “having consciousness” is no more than the hyŏnggi chi sim/xingqi zhi xin 形氣
之心 (“material heart/mind”).53 In spite of this, humans can discard their individual [desires] and follow principle
. [This is] what he spoke of as “having righteousness.” [Xunzi’s meaning] is the same as the discourse about [how each person has both] insim/renxin 人心 (“the human heart/mind”) and tosim/daoxin 道心 (“the heart/mind that follows the Way”), and he elucidates it so thoroughly with detailed explanations that he leaves no room for misgivings. If he had not grasped it in his own heart/mind, how could this have been possible? (Yi Ik 1970: 2.79)

Sŏngho thinks that “having consciousness” and “having righteousness” correspond to “material force” and “principle
” respectively, and parallels those two with the “human heart/mind” and the “heart/mind that follows the Way.” Here he might have in mind Zhu Xi’s
 explication of the “receptive and dynamic consciousness of the heart/mind”54 in terms of the line from the Book of 
                  Documents
                  
                 that states, “The human heart/mind is precarious; the heart/mind that follows the Way is subtle” (人心惟危; 道心惟微).55 A nearly identical statement is found in chapter 21 of the Xunzi,
56 which says that the lines comes from the Dao Jing 道經 (“The Classic of the Way”). Now, Sŏngho takes what Xunzi says in chapter 9 as an explanation for the line quoted from The Classic of the Way.57 In other words, Sŏngho “discovers” the thesis about “the human heart/mind and the heart/mind that follows the Way” in the argument about “consciousness” and “righteousness” in the Xunzi, and consequently Xunzi must have pioneered the so-called “two-heart/mind” theory a long time before Zhu Xi
 suggested it. Thus Sŏngho boldly argues that Xunzi is a great thinker who “grasped” this important truth in his own heart/mind. More generally, Sŏngho criticized the academic mainstream that treated Zhu Xi’s
 teaching as absolute, and he suggested different interpretations of both the Doctrine of the Mean and the Great Learning, as Yun Hyu
 had done. His academic challenge to the Zhu Xi
 school may have been influenced by his academic lineage and family history as discussed above.
Sŏngho also employed Xunzi’s thought in his theory of social reformation.58 In his essay, “Wangp’ae byŏngyong-non” 王霸並用論 (“Discourse on Adopting the Ways of Both the [Confucian] King
 and the Hegemon
”), he argues that both tŏngnye/deli 德禮 (“rule by virtue and ritual”) and chŏnghyŏng/zhengxing 政刑 (“rule by regulation and punishment
”) are indispensible.59 This idea is drawn from Xunzi’s political thought.60 In particular, Sŏngho regards “the way of the King
,” which guides people with virtue and rituals, as the ideal reign system, yet he also stresses the necessity of rule by coercive regulations as a backbone to support this ideal.61 This kind of argument contrasts strikingly with the political theory of Mencius
—who was worshiped as a sage by Chosŏn Confucians—which authorized only the way of the King
 and neglected the way of the Hegemon
.
One of the reasons for why Sŏngho emphasizes the way of the Hegemon
 might be that he diagnosed the most urgent task of Chosŏn as obtaining real power, rather than practicing seemingly virtuous but actually helpless politics. He agreed with Xunzi, Han Feizi
, and Shang Yang
 in thinking it would not be wise for one to believe that in times of troubles and disorder the world can be ruled merely through teachings of morality and ritual principles.62 These thoughts are probably rooted in the historical experiences of the miserable defeats suffered by the Chosŏn during invasions by Japan and the Qing government of China.	(3)
                        An Chŏngbok’s Use of Xunzi to Confront the Christian Theory of Soul
                      


 





Later thinkers followed Sŏngho’s evaluation and interpretation of Xunzi. Among his disciples was An Chŏngbok 安鼎福
 (Sunam 順菴

, 1712–1791), the famous author of the Tongsa gangmok 東史綱目 (“An Outline of the History of the East,” i.e., Korea), who organized and classified his master Sŏngho’s writings and published the Sŏngho Sasŏl yusŏn 星湖僿說類選 (“The Classified Minute Discourses of Sŏngho”).63

An Chŏngbok
 depicts Christianity
 as heretical thought,64 and he criticizes it in a dialogue titled as Chŏnhak mundap 天學問答 (“Questions and Answers about Christianity
”). There, An
 uses Xunzi’s classification of beings (chapter 9) to confront Christian
 discourse on soul derived from Aristotle’s
 De Anima. Earlier, Matteo Ricci
 (1552–1610) had advocated an Aristotelian
 view and presented “vegetative soul” (anima vegetativa, shenghun 生魂), “sensitive soul” (anima sensitiva, juehun 覺魂) and “rational soul
” (anima rationalis, linghun 靈魂) as the distinguishing characteristics of plants, animals
, and human beings respectively. Ricci
 argued that only man has all three souls, and moreover that the rational soul
 alone is immortal, different from the others.65 When asked his opinion of this view of three kinds of souls, An
 answers by quoting Xunzi, to show that China already had similar classifications, thereby denigrating Christian
 theory as being nothing new at all.66
	(4)
Chŏng Yagyong’s Integrated Understanding of Human Nature and the Heart/Mind



 






Chŏng Yagyong 丁若鏞

 (Tasan 茶山
, 1762–1836, hereafter Tasan) paid attention to the Xunzi’s ontological classifications and its concepts of “the human heart/mind” and “the heart/mind that follows the Way,” and reinterpreted them in his own philosophical system. When he was young, Chŏng had a friendship with Sŏngho’s descendants, Yi Kahwan 李家煥 (1742–1801) and Yi Sŭnghun 李承薰 (1756–1801). In his autobiography, Tasan recollects that he was fifteen when he read Sŏngho’s books for the first time and made up his mind to devote himself to academic studies.67 This clearly shows the great influence of Sŏngho on his studies.
Tasan was a great integrator of Practical Studies
 and Western Studies, and was also the most prolific writer among all Chosŏn thinkers.68 He served as an officer during his twenties and thirties with the favor of King Chŏngjo 正祖 (r. 1776–1800). After the sudden death of Chŏngjo, he was persecuted for his Christian faith and exiled for 18 years. During this period most of his works were written. Tasan produced many unique interpretations of the Confucian Classics, as well as provided systematic theories in various fields, including ritual, music, agriculture, technology, geometry, medicine, and etymology. He also suggested the reforms in the political, economic, and legal systems.
Tasan understands human nature
 differently from previous Confucians. He repudiates the metaphysical reading of xing 性 (“nature”), basing his argument on the pre-Qin use of the word.性之爲字, 當讀之如雉性鹿性草性木性, 本以嗜好立名, 不可作高遠廣大說也。……今論人性, 人莫不樂善而恥惡……今觀孟子言性, 皆以嗜好立喩。今人推尊性字, 奉之爲天樣大物, 混之以太極陰陽之說, 雜之以本然氣質之論, 眇芒幽遠, 恍忽夸誕。
The word sŏng/xing 性 (“nature”) should be read as in the cases of “the nature of pheasants,” “the nature of deer,” “the nature of grass,” or “the nature of trees.” The word was originally established as a term to refer to kiho/shihao 嗜好 (“appetites and proclivities”), and one must not make it into some lofty and grandiose notion. . . . Now when we judge human nature, [we see that] every man delights in goodness and feels shame for badness. . . . Now when we look at Mencius’
 discussions of “nature,” in every case he establishes his explanations by reference to appetites and proclivities. But nowadays people exalt the word “nature.” They elevate it to the point of being as great a thing as Heaven, mix it with the notions of taiji 太極 (“the Great Ultimate”) and Yin-Yang, and adulterate it with theories of “original

 and material nature

.” Thus, [discussions of human nature] have become vague and remote, hazy and extravagant. (Chŏng, HMC 282.38)

Regarding the concept of “nature,” Tasan criticizes previous Confucians (of both China and Korea) for giving a forced reading that divides human nature in two: “original nature” and “material nature.” In Tasan’s view, the Neo-Confucian belief that the original state of the heart/mind is purely good, but one’s endowed material nature interferes with the original nature and so results in bad, is really just a version of the Buddhist
 theory of Buddha
-nature. Tasan points out that benran zhi xing 本然之性 (“original nature”) is a concept originating in Buddhism
, especially the Śūraṅgama Sūtra 楞嚴經, and he claims that it is therefore improper to predicate benran (“original”) of xing (“nature”). He further notes that the word benran is never found in any Confucian Classics or other pre-Qin philosophers’ works, in which xing always designates “appetites and proclivities.”69

Instead of original nature and material nature, Tasan suggests a different pair of concepts: hyŏnggu chi kiho 形軀之嗜好 (“physical appetites and proclivities”) and yŏngji chi kiho 靈知之嗜好 (“moral appetites and proclivities”). The former are the appetites of the body and its sensory organs, such as the nose’s fondness for fragrances and dislike for foul stenches; the latter are the appetites of heart/mind, which delights in goodness and feels ashamed of badness. Between the two, Tasan claims that “human nature” designates only “appetites of the heart/mind” or “moral appetites.” He thus treats human nature as an aspect of the heart/mind.靈體之內, 厥有三理。言乎其性則樂善而恥惡, 此孟子所謂性善也。言乎其權衡則可善而可惡。此告子湍水之喩, 揚雄善惡渾之說所由作也。言乎其行事則難善而易惡,此荀卿性惡之說所由作也。荀與揚也, 認性字本誤。
Inside the yŏngch’e/lingti 靈體 (“spiritual organ”) [that is the human heart/mind], there are three principles. [First,] if we talk about its “nature,” it delights in goodness and feels ashamed of badness. This is what Mencius
 means by saying, “Human nature is good.” [Second,] if we talk about its kwŏnhyŏng/quanheng 權衡 (“deliberations”), it can be good or bad. This is the source from which comes Gaozi’s use of rushing water [being indifferent to east and west] as an illustration [that human nature is neither good nor bad], and Yang Xiong’s
 theory that good and bad are mixed [in human nature]. [Third,] if we talk about its haengsa/xingshi 行事 (“conduct and action”), it is difficult to practice good things and easy to practice bad things. This is the source from which comes Minister Xun’s theory that “Human nature is bad.” Xun and Yang
 are originally mistaken in their understanding of the word “nature.” (Chŏng HMC 282.39, Setton
 1997: 84)

By establishing a new model of the heart/mind that consists of three aspects—nature, deliberation, and conduct, Tasan incorporates all the discourses on human nature, including those of Mencius
, Gaozi, Yang Xiong
, and Xunzi, as three aspects of a single heart/mind.
As discussed previously, Sŏngho
 understood Xunzi’s ontological classification in relation to the explanation of “human heart/mind” and “the heart/mind that follows the Way.” Following Sŏngho’s
 view, Tasan also regards Xunzi’s classification as providing an important perspective for explaining human nature and the heart/mind. It is especially noteworthy that Tasan quotes passages from the Xunzi as significant evidence for interpreting the concept of “nature” in the 
                  Mencius
                  
                 and the 
                  Analects
                  
                .
For instance, consider the remark from 
                  Mencius
                  
                , “There is very little difference between men and 
animals
.”70 Zhu Xi
 explains that they do not differ with respect to the fact that both receive their nature from the 
principles
 of Heaven
 and Earth; only human beings, however, are endowed with pure material force among them, so that only they can realize their nature completely.71 In other words, Zhu Xi
 locates their difference in the material nature. Tasan argues against this interpretation, saying, “The only thing different is the heart/mind that follows the Way,” or in other words, “the moral heart/mind.”72 Borrowing Xunzi’s terms, Tasan says that although man and animal are the same in having 
zhi 知
 (“consciousness”), man is differentiated from animals by his yi 義
 (“righteousness”) or daoyi 道義 (“morality and righteousness”). On this point, Tasan thinks that focusing on “morality” and “righteousness” is enough to explain human nature, and he opposes the Neo-Confucian view that “To discuss human nature without discussing 
                  qi
                  
                 氣 (‘material force’) is incomplete.”73 His logic is as follows:論艸木者, 單言生活之性, 不可曰未備。論禽獸者, 單言動覺之性, 不可曰未備。論人者單言道義之性, 何以謂之未備也?
In discussing plants, even if we only refer to “vitality” as their nature, [then despite the fact that they also have material force] it cannot be said that this discussion is “incomplete.” In discussing animals, even if we only refer to “locomotion and consciousness” as their nature, [then despite the fact that they also have material force and vitality] it cannot be said that this discussion is “incomplete.” Likewise, when we discuss human beings, even if we only refer to “morality and righteousness” as their nature, [then despite the fact that they also have material force, vitality, locomotion, and consciousness] how can this discussion be called “incomplete”? (Chŏng, HMC 282.138)


Predictably, Tasan’s discourse on human nature proceeds to the problem of the “human heart/mind and the heart/mind that follows the Way.” What is noteworthy is his textual criticism of the sixteen characters in the Book of 
                  Documents
                  
                 that read, “The human heart/mind is precarious; the heart/mind that follows the Way is subtle. Be concentrated and unified! Faithfully hold to the mean” (人心惟危, 道心惟微。惟精惟一, 允執厥中). These sixteen words had earlier been regarded as the xinfa 心法 (“the dharma of heart/mind”) transmitted down through the sage kings Yao, Shun, and Yu, which was taken by many as the firm basis for the Neo-Confucian doctrine of “the true lineage of the Way.” After the Song dynasty, however, a growing body of historical criticism argued that the chapter “Dayumo” 大禹謨 (“The Counsels of Yu the Great”), in which these lines appear, is not a genuine part of the 
                  Documents
                  
                , and questions about its authenticity

 later became a focal point for critics who charged that Neo-Confucian doctrine was erroneously built on apocrypha.74 Similarly, Tasan concludes that Mei Ze 梅賾 forged

 the “Dayumo” chapter by borrowing the twelve characters beginning with “the human heart/mind” from the Xunzi and taking the last four from the 
                  Analects
                  
                 (20.1).75

Although Tasan’s textual criticism accuses Mei of forgery, he neither neglects the message of those words nor rejects the entire teachings of Neo-Confucianism. On the contrary, Tasan thinks that the two phrases from the Classic of the Way quoted in the Xunzi must be “one of the secret instructions of Way that has been transmitted ever since [the time of the] Five Emperors.”76 At the same time, he gives absolute importance to these words as well as to Zhu Xi’s
 interpretation of them in the preface to his commentary on the Doctrine of the Mean, calling them xingming zhi gongan 性命之剬安 (“a puzzle [designed to reveal the truth about] the endowment of human nature”). In short, he acknowledges that both the “dharma of the heart/mind” and “the true lineage of the Way” have been transmitted down to his time as part of Neo-Confucian thought, provided that his new interpretations about the human heart/mind are accepted. Tasan’s understanding is as follows:人心惟危者, 吾之所謂權衡也; 心之權衡, 可善可惡; 天下之危殆不安, 未有甚於是者。道心惟微者, 吾之所謂性好也; 天命之謂性, 率性之謂道, 斯之謂道心也。……性之樂善, 雖根於天賦, 而爲物欲所蔽, 存者極微。
“The human heart/mind is precarious” refers to what I call “deliberation.” The deliberation of the heart/mind is able to be good or bad; there is nothing more unstable and dangerous in the world than this. “The heart/mind that follows the Way is subtle” refers to what I call the “appetites of one’s nature”; [when the Doctrine of the Mean says that] “the Heavenly Mandate

 is called the nature, and following the nature is called the Way,” this is what is called “the heart/mind that follows the Way.” . . . Although [human] nature’s delight in goodness is rooted in one’s Heavenly endowment, when it becomes concealed by earthly desires, the part of it that is preserved is extremely subtle. (Chŏng, HMC 282.40)

In this way, Tasan discusses the problem of good and bad in terms of the distinction between the human heart/mind and the heart/mind that follows the Way. Neither the concepts of “principle and material force” nor “transformation of material nature” appear in his discussion. While Neo-Confucians explained the difference between the gentleman and the petty man by reference to the purity of one’s material force, Tasan explains it by reference to one’s active choice between the human heart/mind and the heart/mind that follows the Way.
Insofar as “the nature” means the moral appetite and proclivities, Tasan also argues that “human nature is good,” but what determines whether one is good or not is the choice by one’s heart/mind to follow those appetites or not. In his eyes, the origins of good and bad do not rest in the inborn nature, but rather in the decision-making of the heart/mind. In this regard, there is a noteworthy saying of his: “A reputation for benevolence
, righteousness, ritual propriety, and wisdom is attained after [one has practiced proper] conduct and behavior. Those are not human nature but are rather human virtues [that they acquire through conscious effort].”77

On Tasan’s view, the realization of goodness or moral behavior is attained only by one’s own decision or conscious effort. We can thus see that Tasan’s discourse on human nature and self-cultivation has an astonishing similarity to Xunzi’s. Yet Tasan also differs from Xunzi in taking the stance that human nature as endowed from Heaven
 is the appetite to love goodness, and in emphasizing the psychological continuity between inborn nature (appetite) and moral behavior.78

In addition to the above, it should be noted that Chosŏn thinkers give many quotations from the Xunzi, including chapter 1 (“An Exhortation to Learning”), chapter 2 (“On Self-Cultivation”), chapter 12 (“On the Way of a Lord”), chapter 15 (“Debate on the Principles of Warfare”), and chapter 27 (“The Great Compendium”) which cover education, self-cultivation, politics and military
 affairs. This shows that various parts of the Xunzi were read without being utterly rejected, except its discourse on the badness of human nature. However, we must be careful to point out these quotations are not always taken directly from the text of Xunzi, but rather are often quotations from the works of Neo-Confucians79 or anthologies of Pre-Qin thinkers.80 Detailed textual studies of these issues are necessary to clarify the actual route by which Chosŏn thinkers accessed Xunzi’s thought.


5 Conclusion
We have explored how pre-modern Korean thinkers criticized or accepted the Xunzi. Mainly, they focused on the thesis of the human heart/mind and nature, and their conclusions were not much different from the views of Chinese Neo-Confucians. This similarity is obviously related to the fact that the main philosophical concern in the intellectual world of Chosŏn was discussion of the human heart/mind and the origin of goodness. Given such concerns, Korean thinkers conducted in-depth discussions, such as the Four-Seven Debates
, which developed Zhu Xi’s
 doctrine of the heart/mind and nature; with regard to Xunzi’s thought, their interest likewise concentrated on the discourse of human nature. In their eyes, Xunzi’s argument was antithetical to the mainstream theory or incomplete in its explanation of the origins of sages and goodness. After the late seventeenth century, due to complicated political and ideological circumstances, the negative criticism went to the extreme of excluding Xunzi from the Confucian Shrine.
However, during this same period various aspects of Xunzi’s thought were highlighted by reformist thinkers. They found a theory for social reform, even a new perspective from which to rethink Neo-Confucianism, in the Xunzi. In particular, its classification of beings in chapter 9 (“The Regulations of the King”) shed new light on the interpretation of “the human heart/mind and the heart/mind that follows the Way” and provided momentum to open a new current of thought. From the seventeenth century onward, both exclusion and acceptance of Xunzi coexisted in Chosŏn’s intellectual topology.

6 Abbreviations

              CWS
Chosŏn Wangjo Sillok (The Authentic Records of Chosŏn Dynasty)


GYCS
Guyi Congshu (Compendium of the Lost Ancient Books)


HMC
Han’guk Munjip Ch’onggan (Korean Literary Collections in Classical Chinese)



SI
                      Sŭngjŏngwon Ilgi (Daily Records of the Royal Secretariat)
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Footnotes
1As for the modern studies of Xunzi after the colonial period in Korea, refer to Jung (2006: 183–220).

 

2[Editor’s note] In this essay, when romanizations are given for both Korean and Chinese pronunciations of terms, the Korean pronunciation is always given first. Where only one romanization is given, it may be Korean, Japanese, or Chinese, depending on what is most fitting for the particular case.

 

3[Editor’s note: For more information on Japanese commentaries on the Xunzi, see Lan Hung-Yueh’s essay in this volume, especially the table given in the appendix to that piece.]

 

4Only recently has the study of Xunzi in the Chosŏn period started. Yun
                    
                   (2009) gathered various sources and provided a preliminary study of the subject.

 

5Through comparison of Liu Xiang’s
                    
                   collated edition and Yang Liang’s
                    
                   edition, Kanaya

                    
                   Osamu has speculated about the original form of the Xunzi. Based on such textual studies, he has elucidated hidden features of their editorial practices, and proceeded to discuss the formation of Xunzi’s thought and its characteristics. See Kanaya
                    
                   (1951: 9–33).

 

6
Yang Shoujing 楊守敬
                    
                   acquired an yingmoben 影摹本 (“facsimile transcribed copy”) version of the Taizhou edition originally stored in the Kanazawa Bunko 金澤文庫 and made a delicate yingke 影刻 (“woodblock duplicate”) version of it. It is often called the Guyi Congshu Yingke Taizhouben 古逸叢書影刻台州本. For detailed information, refer to Yang’s
                    
                   Postface for the Taizhou edition (1884). See also Yang
                    
                   (1988a: 180–82), and his Chronological Autobiography (1988b: 17–19).

 

7See Yang
                    
                   (1884).

 

8On the printing of Chinese classics and the function of the royal library in Koryŏ, see Chŏn
                    
                   (1978: 4, 1990: 114–36).

 

9Ban
                    
                   (1962: 6.1725).

 

10
Gao Zheng
                    
                   systematically classifies various editions and versions of the Xunzi derived from the Xining edition and their transmission in his remarkable work. See Gao
                    
                   (1992). Although he mentions a Korean text that was identical with the Xining edition, there is no remark on this Koryŏ edition.

 

11It should be noted that most Koryŏ editions of Chinese classics made by local governments were usually reproductions of Song-Yuan editions. See Chŏn
                    
                   (1978: 69–72, 1990: 136). As for the number of woodblocks, the Taizhou edition that includes commentary consists of approximately 420 pieces (8 lines per half page, 16 characters per line). Thus the comparatively small number of woodblocks of the Koryŏ edition might suggest the possibility that it was merely an abstract or anthology. But among famous early Northern-Song-style prints, for example, the fifty juan edition of the Yili zhushu 儀禮注疏 has 15 lines per half page with 27 characters per line, and the thirty-two juan edition of the Shengsong Wenxuan 聖宋文選 has 16 lines per half page with 28 characters per line. Excluding commentary, but including the table of contents, the Xunzi has less than 76,000 characters. If we calculate with 16 lines per half page with 28 characters per line, 92 woodblocks are sufficient for the whole text.

 

12Yang
                    
                   (1884).

 

13“The Song edition” designates one version of the Taizhou edition that was transmitted in Japan. Gao
                        
                       believes that it was kept by Kariya Ekisai 狩谷棭齋 (1775–1835). See Gao
                        
                       (1992: 23).

 

14See Gao
                    
                   (1992: 23).

 

15On the acceptance of zhuzixue 諸子學 (“study of the various masters,” i.e., various pre-Han thinkers) in the Chosŏn period, see Kim Cheolbeom
                    
                   (2007) and Sim
                    
                   (2007).

 

16The main collected works of Korean thinkers are available in the Han’guk Munjip Ch’onggan 韓國文集叢刊 (“Korean Literary Collections in Classical Chinese,” hereafter HMC).

 

17
Yi Kyubo
                    
                   (HMC 1.557). His opinion is close to the view of Han Yu
                    
                   韓愈 (Han 1987: 36).

 

18
Yi Chehyŏn
                    
                   (1913: 1.4).

 

19
Cheng Hao 程顥
                        
                       (1032–1085) emphasizes that understanding human nature requires consideration of both xing 性 (“original nature”) and qi

                        
                       氣 (“material disposition”) (Cheng 1981: juan 6, 81). Zhu Xi
                        
                       praises Cheng Hao’s
                        
                       words highly and explains the defects in pre-Han thinkers’ arguments about human nature, using the paired concepts of benran zhi xing 本然之性 (“original nature”) and qizhi zhi xing 氣質之性 (“material nature”) (Zhu
                        
                       1994: juan 4, 66).

 

20
Chŏng Tojŏn
                        
                       (HMC 5.368).

 

21HKCS 23/113/3–7; K III.150–151, 23.1a.

 

22The character translated “become orderly” was shi 始 (“to start”) in the original text, but here I read it as zhi 治 following another text (Kapchinja-bon 甲辰字本), as restored in the Hōzabunko 蓬左文庫 in Japan (Kang 1992: 629).

 

23
Xunzi, HKCS 23/113/9–10; K III.151, 23.1b.

 

24
Xunzi, HKCS 23/114/8–9; K III.153, 23.2a.

 

25For a general introduction to the debate and a complete English translation of the exchange, see Michael Kalton
                        
                       (1994). For an English study of the philosophies of T’oegye
                        
                       and Yulgok
                        
                      , see Edward Chung

                        
                       (1995).

 

26四端理發而氣隨; 七情氣發理乗之。 Yi Hwang (HMC 30.405), Kalton (1994: 73).

 

27發者氣也; 所以發者理也。 Yi I (HMC 44.195, 200), Kalton (1994: 115, 131).

 

28氣發而理乘之。 Yi I (HMC 44.200), Kalton (1994: 132).

 

29人之性善. 荀卿之言性惡也, 氣也; 非性也。 Kim Ch’anghyŏp (HMC 162.205).

 

30Kim (HMC 162. 205).

 

31曲木之可以直也, 以其性柔也; 鈍金之可以利也, 以其性剛也……有至善之性, 而聖人得以善之. 若是者, 可謂非其性而强之乎。 Kim, loc. cit.

 

32
Xunzi, HKCS 23/113/16–19; K III.152, 23.1c.

 

33天下無性外之物。凡不善者, 亦皆性之發也。Kim (HMC 162.334). The first sentence is originally Cheng Hao’s
                        
                       words. Cheng
                        
                       makes this remark with regard to the xin 心
 (“mind”) (Cheng 1981: juan 18, 204), whereas Zhu Xi
                        
                       relates it to the goodness and badness of human nature (Zhu
                        
                       1994: juan 95, 6.2429).

 

34荀子言性惡, 揚子言善惡混, 韓子言性有三品, 其亦有可取者歟? (HMC 6.471).

 

35The historical records regarding the “Classics Mat” in the Chosŏn Dynasty have been systematically collected in a recent research project at the Institute for Korean Studies at Yonsei University (2008–2011). The Complete Sources for the “Classics Mat” in the Chosŏn Dynasty 朝鮮經筵資料集成, with explication and commentaries, will be published soon.

 

36CWS 42.418, Yŏngjo Sillok 英祖實錄 37, entry for 1734.2.1 (丁未). For details, see the Sŭngjŏngwon Ilgi 承政院日記 (“Daily Records of the Royal Secretariat,” hereafter SI) 773/43.133. For other questions of Yŏngjo on Xunzi’s argument about human nature, see SI 774/43.197.

 

37CWS 5.176. Sejong Sillok 世宗實錄 128–35. For the details on the disposition of spirit tablets in Confucian Shrine, see Orye 五禮 (“The Five Rites”), which was a newly edited liturgical book in the reign period of Sejong (r. 1418–1450). For a general introduction to the rituals of the Confucian Shrine during Chosŏn, see Palmer
                        
                       (1986).

 

38違背聖經, 得罪名敎。 CWS 38.562. Sukchong Sillok 肅宗實錄 12, entry for 1681.11.9 (戊午).

 

39CWS 38.590. Sukchong Sillok 肅宗實錄 13, entry for 1682.5.21 (戊辰). For the details on the new disposition of the spirit tablets, see Yi Kŭngik
                        
                       (1912: juan 3, 144–50).

 

40如癢得搔。 Song
                        
                       (HMC 111.106).

 

41For the detailed discussion of liturgical reforms at the Confucian Shrine, see Jung Okja
                        
                       (1986: 133–60).

 

42Kubo
                      
                     also holds the same opinion, but Yun preceded him (Kubo
                      
                     1825: juan 19, 10.1).

 

43Yun (1974: 994–95). This dialogue is absent in the 1927 edition (compiled in HMC), and included in only the 1974 edition. Yun’s sons organized a posthumous collection of his works, but it could not have been published at the time, and so it was secretly stored among his family until 1927. In trying to understand the reasons for the delayed publication of Yun’s work, one relevant fact is that his opponent’s party, Noron, was politically dominant from the eighteenth century until the end of the Chosŏn dynasty.

 

44或曰, 荀卿之學, 亂天下者也。今取其書而表章之, 無乃非聖賢之意歟?

 

45蓋觀其合道與否耳, 奚問其人爲哉。Yun (1974: 193).

 

46
Xunzi, HKCS 12/57/23–26, K II.178–79, 12.3.

 

47
Xunzi, HKCS 21/102/15 – 21/103/6; K III.100–102, 21.2–3; and HKCS 21/103/16–21; K III.103–4, 21.5a–b.

 

48Yun (HMC 123.464, 496–97; 1974: 1202, 1258–60). Considering the variant characters that appear in his quotations, the text of the Xunzi that Yun Hyu used was likely derived from the Ming edition (Shidetangben 世德堂本) or one of its descendants.

 

49其言感慨痛切, 足爲世道流涕。分附于左, 冀聖明特爲之三復焉。 Yun (HMC 123.496, 1974: 1258).

 

50For a general explanation of Yun Hyu’s philosophy, see Keum
                      
                     (1998: 231–57).

 

51The School of Rites in Chosŏn mainly elucidated Neo-Confucian ideology and adapted the rites for daily life. The first study in this vein on the Records of Rites was Yegi-Ch’ŏn’gyŏnlok 禮記淺見録 (“Shallow Opinions on the Records of Rites”) by Kwon Kŭn 權近 (1352–1409), which provides exegesis from the viewpoint of the Zhu Xi
                      
                     school. It was actually based on the Collected Discourses on Records of Rites 禮記集說 by Chen Hao 陳澔 (1260–1341) in the Yuan Dynasty. Kwon’s interpretation was very influential until the end of the Chosŏn period. Among the disciples of Yulgok
                      
                    , a representative scholar of the School of Rites was Kim Changsaeng 金長生 (Sagye 沙溪, 1548–1631), who tried to establish standards for family rites of the Chosŏn rulers, mainly using the Family Rites of Zhuzi 朱子家禮 and sometimes supplementing it with ancient rites. Although he makes reference to ancient rites, there are no remarks in his work about the Xunzi. In the seventeenth century, the mainstream of ritual studies focused on the Family Rites of Zhuzi. For more on studies of the Records of Rites and the Family Rites of Zhuzi during the Chosŏn period, see Lee
                      
                     (2009: 49–68) and Chang
                      
                     (2010, 2013).

 

52
Xunzi, HKCS 9/39/9–10; K II.103–4, 9.16a.

 

53This view is not different from that of Neo-Confucianism, but it should be understood in the context of the history of Chosŏn thought as well, which directed Sŏngho’s discussion toward the problem of the “human heart/mind and the heart/mind that follows the Way.” Discourse about these two heart/minds had been a hot issue in Chosŏn philosophy since the Four-Seven Debate
 of T’oegye
                          
                         and Yulgok
                          
                        . Here, the term “material heart/mind” is probably borrowed from T’oegye’s
                          
                         work (Yi Hwang: HMC 30.391), in which it refers to the “human hart/mind” and the origin of human desire.

 

54心之虛靈知覺。Zhu (1983b: 14).

 

55In the preface to his commentary on the Doctrine of the Mean, Zhu
                      
                     writes:

                    The receptive and dynamic consciousness of the heart/mind is simply one. But the reason for thinking that the “human heart/mind” and the “heart/mind that follows the Way” are distinct is based on the fact that the former arises from the selfishness in one’s material form, while the latter has its source in the correctness in one’s endowed nature
, and so the kinds of consciousness are not the same, and thus the one is perilous and unsettled, while the other is subtle and difficult to perceive. However, people all have this physical form, and so even those with the greatest wisdom cannot lack the “human heart/mind.” It is also the case that people all have this nature
, and so even those with the basest stupidity cannot lack the “heart/mind that follows the Way.” (Zhu
                          
                         1983b: 14)


                  

 

56
Xunzi, HKCS 21/105/4; K III.106–7, 21.7a.

 

57In another essay, “Sunja Haep’ye-p’yŏn” 荀子解蔽篇 (“The ‘Dispelling Blindness’ chapter in the Xunzi”), Sŏngho makes a direct link between these two passages. Yi Ik (1970: 2.492).

 

58For more on Sŏngho’s accepting attitude toward Xunzi, see Won
                      
                     (1997: 55–101).

 

59Yi Ik (1970: 2.341).

 

60
Xunzi, HKCS 11/49/20 – 11/50/8, K II.150–52, 11.1b–c.

 

61Yi Ik (1970: 2.341).

 

62
Yi Ik, “Hyŏngbŏm-non” 刑法論 (“Discourse on Punishment and Law”) (1970: 1.407); “Chŏnghyŏng” 政刑 (“Regulation and Punishment”) (1970: 1.536–37); “Sangang yŏyŏl” 商鞅餘烈 (“The Remnants of Shang Yang’s Achievement”) (1970: 2.208–09).

 

63The length of this text is approximately one third of Sŏngho’s original work.

 

64For An’s criticism of Christian
                      
                     thought, see Keum
                      
                     (2003).

 

65Ricci
                      
                    ’s classification of souls is in his “Lun Renhun Bumie Dayi Qinshou” 論人魂不滅大異禽獸 (“Argument for the Immortality of Human Souls and Their Great Difference from Birds and Animals”) (Ricci
                      
                     1607: 1.27).

 

66
An Chŏngbok
                      
                     (HMC 230.149). See also Keum
                      
                     (2003: 125–27).

 

67
Chŏng Yagyong (HMC 281.339).

 

68For more on the life and scholarship of Tasan, see Keum
                      
                     (2001) and Setton
                      
                     (1997).

 

69Chŏng (HMC 282.38–39).

 

70
Mencius

                      
                     4B19.

 

71Zhu
                      
                     (1983a: juan 8.293–94).

 

72所異者惟是一箇道心。Chŏng (HMC 282.125).

 

73Cheng
                      
                     (1981: juan 6, 81).

 

74
Mei Zhuo 梅鷟
                      
                     (1483–1553) also points out that the passage is a forgery that borrows the phrase “人心之危, 道心之微” from the Xunzi (Mei
                      
                     1825: 2.14–15). Wang Xianqian
                      
                     王先謙 supports Mei’s
                      
                     study (Wang
                      
                     2011: juan 3, 1.153). Yan Ruoqu 閻若璩
                      
                     (1636–1704) gives an independent argument for this conclusion (Yan
                      
                     2010: juan 2, 1.122–24).

 

75Chŏng (HMC 282.40).

 

76人心道心, 亦必是五帝以來相傳之道訣。 Chŏng (HMC 282.40).

 

77仁義禮智之名, 成於行事之後, 此是人德, 不是人性。 Chŏng (HMC 282.80).

 

78It should not be overlooked that there is a discussion of continuity between the qing

 情 (“natural sentiments”) and yi 義
 (“righteousness”) in the Xunzi, which presents both the stance that ritual
 is counter to the natural sentiments and the stance that ritual is based on the natural sentiments. For more on how Xunzi deals with both the continuity as well as gap between them, see Jung (2011).

 

79For example, Yulgok’s
                      
                     Sŏnghak chibyo 聖學輯要 (“Essentials of the Learning of the Sages”) gives the following quotation of the Xunzi: “The Lord is the basin. If the basin is round, the water [in it] will be round” (君者, 槃也。槃圓而水圓). Considering its abridged form, it is certainly not a direct citation from Xunzi (where a similar passage appears in chapter 12; HKCS 12/58/11; K II.180, 12.4), but rather a quotation from the Daxue Yanyi 大學衍義 (“Abundant Meanings of the Great Learning”), edited by Zhen Dexiu 眞德秀 in the Song period. Another passage from the Xunzi, “Bright Heaven never returns! My sorrow is endless. After a thousand years it must come back, for this is the constant rule from antiquity” (皓天不復, 憂無疆也; 千秋必反, 古之常也), gave encouragement and confidence to Chosŏn thinkers who had suffered the turmoil of political battles. Considering its character, it is not a direct quotation from the Xunzi (see chapter 26, HKCS 26/125/18; K III.203, 26.6), but is rather a quotation from the recitation from the Chujasŏ jŏryo 朱子書節要 (“The Collected Works of Zhu Xi

                      
                    ” or “Anthology of Works of Master Zhu

                      
                    ”), edited by T’oegye
                      
                    .

 

80See footnote 15 above.
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	442n20

	1
	1/2/3–5
	I.137–38, 1.5
	3.57–73
	17–18
	13–14, 298

	1
	1/2/5
	I.138, 1.5
	3.71–73
	17–18
	104

	1
	1/2/5–7
	I.138, 1.5
	3.73–79
	18
	14–15

	1
	1/2/11 – 1/3/1
	I.138–39, 1.6
	3.80 – 4.120
	18–19
	43

	1
	1/3/7–8
	I.139, 1.8
	5.128–31
	19
	17

	1
	1/3/7–9
	I.139, 1.8
	5.128–35
	19–20
	45

	1
	1/3/8
	I.139, 1.8
	5.132–34
	19
	37

	1
	1/3/8–9
	I.139, 1.8
	5.131–35
	19–20
	18

	1
	1/3/9–10
	I.139, 1.8
	5.136–39
	20
	18

	1
	1/3/9–12
	I.139–40, 1.8
	5.128–44
	20–21
	46

	1
	1/3/10
	I.139, 1.8
	5.139–41
	20
	69, 298

	1
	1/3/10–12
	I.139–40, 1.8
	5.140–44
	20
	18–19

	1
	1/3/14–15
	I.140, 1.9
	5.145–51
	20
	19–20

	1
	1/3/14–17
	I.140, 1.9
	5.145 – 6.155
	20
	48

	1
	1/3/17
	I.140, 1.9
	5.153 – 6.154
	20
	46

	1
	1/3/17–18
	I.140, 1.9
	5.153 – 6.158
	20
	20–21

	1
	1/3/20
	I.140, 1.10
	6.159–60
	20
	441n14

	1
	1/3/20–21
	I.140, 1.10
	6.159–67
	20–21
	21–22, 47

	1
	1/3/23
	I.140, 1.11
	6.168–69
	21
	49

	1
	1/3/23 – 1/4/1
	I.140–41, 1.11
	6.168–73
	21
	174

	1
	1/3/23 – 1/4/4
	I.140–41, 1.11
	6.168–85
	21
	22, 47

	1
	1/4/6–10
	I.141, 1.12
	6.186 – 7.205
	21–22
	285n24

	1
	1/4/12
	I.142, 1.13
	7.206–7
	22
	48

	1
	1/4/12–14
	I.142, 1.13
	7.206–16
	22
	48

	1
	1/4/14
	I.142, 1.13
	7.215–16
	n/a
	207n14

	1
	1/4/16
	I.142, 1.14
	8.217–18
	22
	46

	1
	1/4/16–18
	I.142, 1.14
	8.217–24
	22–23
	207

	1
	1/4/16–17
	I.142, 1.14
	8.217–21
	22–23
	441n14

	1
	1/4/16–19
	I.142, 1.14
	8.217–28
	22–23
	48, 461n76

	1
	1/4/16–20
	I.142, 1.14
	8.217–31
	22–23
	60, 114

	1
	1/4/19–20
	I.142, 1.14
	8.230
	23
	50

	2
	2/5/3–6
	I.151–52, 2.1
	9.1–14
	25
	49

	2
	2/5/6–8
	I.152, 2.1
	9.13–22
	25
	57

	2
	2/5/12–15
	I.152–53, 2.2
	10.38 – 11.58
	26
	50, 69

	2
	2/6/12–13
	I.154, 2.5
	12.99–100
	28
	57

	2
	2/6/16
	I.154, 2.6
	12.110
	28
	71n14, 225

	2
	2/6/16–17
	I.154–55, 2.6
	12.112–18
	28–29
	58

	2
	2/7/1–3
	I.155, 2.6
	12.118 – 13.127
	29
	58

	2
	2/7/5–6
	I.155, 2.7
	13.128–133
	29
	59

	2
	2/7/12–15
	I.156, 2.8
	13.149 – 14.162
	30
	43

	2
	2/7/18–19
	I.156, 2.10
	14.167–74
	30–31
	383

	2
	2/8/1
	I.157, 2.11
	14.175
	31
	232, 261

	2
	2/8/1–2
	I.157, 2.11
	14.175–80
	31
	204

	2
	2/8/1–3
	I.157, 2.11
	14.175–84
	31
	47, 83

	2
	2/8/1–4
	I.157, 2.11
	14.175–92
	31
	51

	2
	2/8/3–4
	I.157, 2.11
	14.185–89
	31
	57

	2
	2/8/16
	I.158, 2.14
	15.232–33
	33
	60

	3
	3/8/20 – 3/9/1
	I.173, 3.1
	16.1–7
	n/a
	225

	3
	3/9/2
	I.174, 3.1
	16.7–11
	n/a
	311

	3
	3/9/3
	I.174, 3.1
	16.12–13
	n/a
	311n34

	3
	3/9/15–16
	I.175, 3.4
	17.48–53
	n/a
	80

	3
	3/9/15–17
	I.175, 3.4
	17.48–54
	n/a
	26n46, 383

	3
	3/10/6
	I.176, 3.6
	18.72–74
	n/a
	441n14

	3
	3/10/9–10
	I.176, 3.6
	18.85–90
	n/a
	179

	3
	3/10/12
	I.176–77, 3.7
	19.95–96
	n/a
	188n29

	3
	3/10/12–16
	I.176–77, 3.7
	19.94–109
	n/a
	77

	3
	3/11/4–5
	I.177, 3.9a
	19.120–23
	n/a
	346

	3
	3/11/4–12
	I.177–79, 3.9a–c
	19.118 – 20.156
	n/a
	346–347, 404n47

	3
	3/11/5
	I.177–78, 3.9a
	19.123–24
	n/a
	180

	3
	3/11/7
	I.178, 3.9b
	20.135
	n/a
	405n50

	3
	3/11/14–18
	I.179, 3.10
	20.157 – 21.174
	n/a
	45

	3
	3/11/15
	I.179, 3.10
	20.160 – 21.162
	n/a
	39

	4
	4/12/22
	I.187, 4.2
	23.20–21
	n/a
	313

	4
	4/13/4
	I.187, 4.3
	24.40–41
	n/a
	91n56

	4
	4/14/3
	I.189, 4.6
	25.88–89
	n/a
	208

	4
	4/14/10–12
	I.189–90, 4.7
	26.116–22
	n/a
	388

	4
	4/15/4–5
	I.191, 4.8
	27.170–75
	n/a
	58

	4
	4/15/7
	I.191, 4.9
	27.176–78
	n/a
	206, 206n11, 404n45

	4
	4/15/7–8
	I.191, 4.9
	27.176–80
	n/a
	37

	4
	4/15/10
	I.191–92, 4.9
	27.187–88
	n/a
	120

	4
	4/15/14
	I.192, 4.10
	28.202–4
	n/a
	178, 207n15

	4
	4/15/14–15
	I.192, 4.10
	28.202–6
	n/a
	38, 40–41, 186

	4
	4/15/14–17
	I.192, 4.10
	28.202–13
	n/a
	57

	4
	4/15/14 – 4/16/3
	I.192–93, 4.10
	28.202 – 29.243
	n/a
	58

	4
	4/15/16–21
	I.192, 4.10
	28.208–28
	n/a
	279n17

	4
	4/15/17
	I.192, 4.10
	28.212–13
	n/a
	178

	4
	4/15/17–21
	I.192–93, 4.10
	28.214–28
	n/a
	115, 441n15

	4
	4/15/22 – 4/16/3
	I.193, 4.10
	29.232–43
	n/a
	204

	4
	4/16/5
	I.193, 4.11
	29.244–46
	n/a
	203

	4
	4/16/5–11
	I.193–94, 4.11
	29.244–67
	n/a
	116

	4
	4/16/11–13
	I.194, 4.11
	29.271 – 30.277
	n/a
	113

	4
	4/16/15–16
	I.194, 4.11
	30.284–93
	n/a
	115

	4
	4/16/16
	I.194, 4.11
	30.289–90
	n/a
	180n20

	4
	4/16/18
	I.194–95, 4.12
	30.294–96
	n/a
	207n13, 217n33

	4
	4/16/18 – 4/17/3
	I.194–95, 4.12
	30.294–306
	n/a
	104

	4
	4/16/18 – 4/17/6
	I.194–95, 4.12
	30.294 – 31.320
	n/a
	362

	4
	4/17/1–2
	I.195, 4.12
	30.298–305
	n/a
	295, 361

	4
	4/17/3–4
	I.195, 4.12
	30.306–11
	n/a
	402n35, 403n41

	4
	4/17/5
	I.195, 4.12
	31.316
	n/a
	338

	5
	5/17/10–24
	I.203–4, 5.1
	32.1 – 33.52
	n/a
	26

	5
	5/17/11–13
	I.203, 5.1
	32.8–14
	n/a
	45

	5
	5/18/13
	I.206, 5.4
	35.104–5
	n/a
	389

	5
	5/18/13–17
	I.206, 5.4
	35.104–19
	n/a
	302n21, 361

	5
	5/18/13–18
	I.206, 5.4
	35.104–21
	n/a
	100, 112

	5
	5/18/14–16
	I.206, 5.4
	35.109–15
	n/a
	362

	5
	5/18/16–17
	I.206, 5.4
	35.115–17
	n/a
	298

	5
	5/18/17–18
	I.206, 5.4
	35.118–21
	n/a
	304, 361

	5
	5/18/18–19
	I.206, 5.4
	35.120–28
	n/a
	85, 134

	5
	5/18/18–22
	I.206–7, 5.4
	35.122 – 36.138
	n/a
	443n24

	5
	5/18/19
	I.206, 5.4
	35.126–28
	n/a
	389

	5
	5/18/24 – 5/19/4
	I.207, 5.5
	36.139–55
	n/a
	85

	5
	5/19/2–3
	I.207, 5.5
	36.148
	n/a
	381

	5
	5/19/4
	I.207, 5.5
	36.153–55
	n/a
	304

	5
	5/19/10–11
	I.208, 5.6
	37.173–78
	n/a
	174n14, 296

	5
	5/19/11–12
	I.208, 5.6
	37.178–81
	n/a
	70

	5
	5/19/12
	I.208, 5.6
	37.181
	n/a
	314

	5
	5/20/12
	I.210, 5.9
	39.227
	n/a
	314

	5
	5/21/1–5
	I.210–11
	39.249–69
	n/a
	314

	6
	6/21/19–20
	I.223, 6.4
	40.22–30
	n/a
	361, 372

	6
	6/21/20
	I.223, 6.4
	40.30
	n/a
	354n2

	6
	6/23/4
	I.225, 6.9
	42.99 – 43.100
	n/a
	74–75

	6
	6/23/7
	I.226, 6.9
	43.113–14
	n/a
	174n14

	6
	6/23/15–16
	I.227, 6.10
	43.140 – 44.147
	n/a
	72n18

	6
	6/24/24 – 6/25/2
	I.229, 6.13
	46.219–29
	n/a
	81n37

	6
	6/25/1
	I.229, 6.13
	46.224–25
	n/a
	396n2

	7
	7/25/7
	II.57, 7.1
	47.1–2
	n/a
	123

	7
	7/25/18–21
	II.58, 7.1
	48.37–50
	n/a
	124, 129

	7
	7/25/20–21
	II.58, 7.1
	48.47–48
	n/a
	119n44

	7
	7/25/21 – 7/26/4
	II.58–59, 7.1
	48.51–58
	n/a
	126

	7
	7/27/3–5
	II.61, 7.4
	51.143–55
	n/a
	174

	8
	8/28/15
	II.71, 8.3
	55.100–1
	n/a
	488, 493

	8
	8/28/15–16
	II.71, 8.3
	55.101–3
	n/a
	81n38, 297, 488

	8
	8/28/15 – 8/29/2
	II.71–72, 8.3
	55.99 – 56.131
	n/a
	311n34

	8
	8/29/4
	II.72, 8.4
	56.132–33
	n/a
	74

	8
	8/30/1–2
	II.74, 8.6
	58.205–10
	n/a
	60

	8
	8/30/12
	II.75, 8.7
	59.239–41
	n/a
	57

	8
	8/30/12–13
	II.75, 8.7
	59.241–44
	n/a
	59

	8
	8/30/13–15
	II.75–76, 8.7
	59.244–53
	n/a
	59

	8
	8/30/15–17
	II.76, 8.7
	59.253–62
	n/a
	60

	8
	8/30/19
	II.76, 8.7
	59.263
	n/a
	180

	8
	8/31/1
	II.76, 8.7
	59.266
	n/a
	60

	8
	8/31/1–3
	II.76, 8.7
	59.266 – 60.272
	n/a
	70

	8
	8/31/3–4
	II.76, 8.7
	60.275–77
	n/a
	143

	8
	8/31/5–10
	II.76–77, 8.7
	60.280–97
	n/a
	46

	8
	8/32/11
	II.79, 8.9
	62.373–74
	n/a
	82n40

	8
	8/32/16 – 8/33/5
	II.79–80, 8.10
	63.386 – 64.432
	n/a
	47

	8
	8/33/11–14
	II.81, 8.11
	64.443–57
	n/a
	91

	8
	8/33/18 – 8/34/5
	II.81–82, 8.11
	65.474 – 66.496
	n/a
	43

	8
	8/33/20
	II.81, 8.11
	65.480–81
	n/a
	205n10

	8
	8/34/2
	II.82, 8.11
	65.487–89
	n/a
	491n28

	8
	8/34/7–8
	II.82, 8.11
	66.507–511
	n/a
	155

	8
	8/34/10
	II.82, 8.11
	66.518
	n/a
	217n33

	9
	9/35/3–6
	II.94, 9.1
	68.1–13
	35–36
	363

	9
	9/35/3–12
	II.94–95, 9.1–2
	68.1– 69.36
	35–37
	400n26

	9
	9/35/4–5
	II.94, 9.1
	68.7–10
	35–36
	388

	9
	9/35/14–20
	II.95–96, 9.2
	69.36–66
	37–38
	401n27

	9
	9/35/16–17
	II.95–96, 9.2
	69.47–55
	37
	314

	9
	9/35/20
	II.96, 9.2
	69.65
	38
	402n36

	9
	9/35/22 – 9/36/2
	II.96, 9.3
	69.67 – 70.78
	38
	107, 133

	9
	9/35/22 – 9/36/3
	II.96, 9.3
	69.67 – 70.83
	38
	304

	9
	9/36/1
	II.96, 9.3
	69.72–74
	38
	401n28

	9
	9/36/1–3
	II.96, 9.3
	69.72 – 70.83
	38
	401n29

	9
	9/36/2
	II.96, 9.3
	70.78–79
	38
	297

	9
	9/36/2–3
	II.96, 9.3
	70.78–82
	38
	110–112

	9
	9/36/11
	II.97, 9.4
	70.104–5
	39
	363n10

	9
	9/36/16
	II.98, 9.5
	71.119–21
	40
	132n66

	9
	9/36/16–20
	II.98, 9.5
	71.128–38
	40–41
	402n31

	9
	9/36/17
	II.98, 9.5
	71.126–27
	40
	402n32

	9
	9/37/1–17
	II.99–100, 9.7–9
	72.167 – 73.215
	42–44
	128n59

	9
	9/37/2–3
	II.99, 9.7
	72.170–76
	42
	115, 120

	9
	9/37/6
	II.99, 9.8
	72.179–80
	42
	402n34

	9
	9/37/14–15
	II.100, 9.9
	73.202–6
	43
	116

	9
	9/37/14–16
	II.100, 9.9
	73.202–12
	43–44
	129

	9
	9/37/14–17
	II.100, 9.9
	73.202–15
	43–44
	63

	9
	9/37/19
	II.100, 9.10
	73.216–17
	n/a
	116

	9
	9/37/19–20
	II.100, 9.10
	73.216–20
	n/a
	127

	9
	9/38/1–3
	II.101, 9.11
	73.221–32
	44
	402n37

	9
	9/38/5
	II.101, 9.12
	73.233–34
	44
	116

	9
	9/38/6
	II.101, 9.12
	73.238–39
	44
	363n10

	9
	9/38/9
	II.101, 9.13
	74.247–48
	45
	402n38

	9
	9/38/9–12
	II.101–2, 9.13
	74.246–61
	45
	401n30

	9
	9/38/9–19
	II.101–3, 9.13–14
	74.246 – 75.285
	45–46
	120

	9
	9/38/19
	II.102, 9.14
	74.279–80
	46
	403n39

	9
	9/39/1–5
	II.103, 9.15
	75.286–302
	46–47
	297, 305

	9
	9/39/1–7
	II.103, 9.15
	75.286 – 76.315
	46–47
	60n25, 451n50

	9
	9/39/2
	II.103, 9.15
	75.291
	46
	111

	9
	9/39/2–6
	II.103, 9.15
	75.291–306
	46–47
	452n51

	9
	9/39/3
	II.103, 9.15
	75.296–97
	47
	299, 403n39

	9
	9/39/4
	II.103, 9.15
	75.298
	47
	367

	9
	9/39/5
	II.103, 9.15
	75.305–6
	47
	304

	9
	9/39/9
	II.103, 9.16a
	76.316–18
	47
	221n39, 333–334

	9
	9/39/9–10
	II.103–4, 9.16a
	76.316–19
	47
	524n52

	9
	9/39/9–11
	II.103–4, 9.16a
	76.316–23
	47–48
	389

	9
	9/39/9–13
	II. 103–4, 9.16a
	76.316–333
	47–48
	302n21

	9
	9/39/9–16
	II.103–4, 9.16a
	76.316–39
	47–48
	99–106, 108, 110, 115, 120, 131–132, 149

	9
	9/39/9–18
	II.103–5, 9.16a
	76.316 – 77.353
	47–49
	418n119

	9
	9/39/11
	II.104, 9.16a
	76.322–23
	47
	388

	9
	9/39/11–12
	II.104, 9.16a
	76.322–26
	47–48
	273n6, 403n39

	9
	9/39/11–13
	II.104, 9.16a
	76.322–33
	47–48
	403n43

	9
	9/39/15–16
	II.104, 9.16a
	76.333–39
	48
	152, 362

	9
	9/39/16–17
	II.104, 9.16a
	76.342–43
	48
	175

	9
	9/40/1–16
	II.106–8, 9.17
	77.379 – 79.450
	49–52
	388, 404n44, 417n113

	9
	9/40/2–3
	II.106, 9.17
	77.385 – 78.389
	50
	280

	9
	9/40/13
	II.107, 9.17
	79.438
	52
	180

	9
	9/40/15–16
	II.108, 9.17
	79.445–50
	52
	416n105

	9
	9/40/18 – 9/41/7
	II.108–9, 9.18
	79.451 – 80.491
	52–54
	403n39

	9
	9/40/19–20
	II.108, 9.18
	79.460–62
	52–53
	119n43

	9
	9/40/21 – 9/41/1
	II.108, 9.18
	79.466–69
	53
	405n51

	9
	9/41/9–14
	II.109, 9.19a
	80.491 – 81.514
	54
	403n40

	9
	9/42/5
	II.111, 9.19c
	82.573
	56
	403n40

	9
	9/42/6–7
	II.111, 9.19d
	82.577–79
	56–67
	416n105

	10
	10/42/12
	II.120, 10.1
	83.1
	n/a
	298

	10
	10/42/12–21
	II.120–21, 10.1
	83.1 – 84.43
	n/a
	362

	10
	10/42/13
	II.120, 10.1
	83.6–7
	n/a
	40–41

	10
	10/42/16
	II.121, 10.1
	83.20–22
	n/a
	97, 347

	10
	10/42/17
	II.121, 10.1
	83.25–27
	n/a
	101n12

	10
	10/42/23
	II.121, 10.2
	84.44–47
	n/a
	255, 360

	10
	10/43/1
	II.122, 10.3a
	84.76 – 85.78
	n/a
	361

	10
	10/43/2–3
	II.123, 10.3a
	85.84–86
	n/a
	421n133

	10
	10/43/6
	II.123, 10.3b
	85.100–1
	n/a
	402n35

	10
	10/43/9–10
	II.123, 10.4
	85.105–10
	n/a
	96, 101n12

	10
	10/43/13
	II.124, 10.4
	86.122
	n/a
	80n34

	10
	10/43/14–15
	II.124, 10.4
	86.124–28
	n/a
	273

	10
	10/43/19
	II.125, 10.5
	86.143–45
	n/a
	82n40, 402n38

	10
	10/43/20
	II.125, 10.5
	86.148–49
	n/a
	58, 130

	10
	10/44/8
	II.126, 10.6
	87.181–82
	n/a
	331

	10
	10/44/20 – 10/45/6
	II.127, 10.8
	88.216–17
	n/a
	359

	10
	10/44/20 – 10/45/14
	II.127–29, 10.8
	88.216 – 90.273
	n/a
	79n33

	10
	10/44/20 – 10/46/4
	II.127–30, 10.8–9
	88.216 – 91.330
	n/a
	401n29

	10
	10/45/7–23
	II.128–30, 10.8–9
	89.244 – 90.305
	n/a
	281

	10
	10/45/8–9
	II.128, 10.8
	89.246–56
	n/a
	361, 364

	10
	10/45/8–10
	II.128, 10.8
	89.248–58
	n/a
	365

	10
	10/45/11–13
	II.128–29, 10.8
	89.260 – 90.273
	n/a
	365

	10
	10/45/16 – 10/46/4
	II.129–30, 10.9
	90.274 – 91.330
	n/a
	45

	10
	10/45/16–21
	II.129–30, 10.9
	90.274–97
	n/a
	366

	10
	10/45/21–22
	II.130, 10.9
	90.295–96
	n/a
	366

	10
	10/46/21
	II.132, 10.10
	93.390–91
	n/a
	363n10

	11
	11/49/15
	II.150, 11.1a
	99.12–13
	n/a
	132

	11
	11/49/16–17
	II.150, 11.1a
	99.18–21
	n/a
	71n13, 132

	11
	11/49/16–19
	II.150, 11.1a
	99.17–29
	n/a
	131

	11
	11/49/19–20
	II.150, 11.1a
	99.29–32
	n/a
	128, 131

	11
	11/49/20 – 11/50/8
	II.150–52, 11.1b–c
	99.33 – 100.81
	n/a
	525n60

	11
	11/50/3
	II.151, 11.1b
	100.54
	n/a
	111

	11
	11/50/3–4
	II.151, 11.1b
	100.54–56
	n/a
	127

	11
	11/50/4–10
	II.151–52, 11.1c
	100.56 – 101.87
	n/a
	121n47, 124–127, 129, 132n66–67

	11
	11/50/10–11
	II.152, 11.1d
	101.88–95
	n/a
	125

	11
	11/50/21–22
	II.153, 11.2a
	102.129–35
	n/a
	121

	11
	11/51/4–9
	II.154, 11.2b
	102.143 – 103.169
	n/a
	133

	11
	11/51/11
	II.154, 11.2c
	103.170–72
	n/a
	121

	11
	11/51/11–13
	II.154, 11.2c
	103.170–81
	n/a
	122, 126, 133

	11
	11/51/13–17
	II.154–55, 11.2c
	103.182 – 104.201
	n/a
	122–123, 125–127, 132

	11
	11/51/14
	II.154, 11.2c
	103.185–86
	n/a
	208

	11
	11/51/19–21
	II.155, 11.3
	104.202–11
	n/a
	133

	11
	11/51/23
	II.156, 11.4
	104.212
	n/a
	212n26

	11
	11/51/24 – 11/52/1
	II.156, 11.4
	104.219–23
	n/a
	203, 277

	11
	11/51/24 – 11/52/4
	II.156, 11.4
	104.219 – 105.234
	n/a
	112–113

	11
	11/52/1
	II.156, 11.4
	104.222
	n/a
	301n17

	11
	11/52/3
	II.156, 11.4
	105.231
	n/a
	407

	11
	11/52/14
	II.157, 11.5b
	105.264–65
	n/a
	121

	11
	11/53/9
	II.159, 11.7a
	107.334
	n/a
	121

	11
	11/53/12–13
	II.160, 11.7b
	108.348–51
	n/a
	207n13

	11
	11/54/13–14
	II.163, 11.9a
	110.450–55
	n/a
	361

	11
	11/55/7
	II.165, 11.10
	112.526–30
	n/a
	361

	11
	11/55/23
	II.167, 11.12
	114.590–93
	n/a
	58, 79, 130

	12
	12/57/3
	II.175, 12.1
	117.2–3
	n/a
	443n23

	12
	12/57/3–9
	II.175–76, 12.1
	117.1–29
	n/a
	82n41, 84n46

	12
	12/57/15–16
	II.177, 12.2
	118.53
	n/a
	363n10

	12
	12/57/23–26
	II.178–79, 12.3
	119.81 – 120.101
	n/a
	522n46

	12
	12/57/26
	II.178, 12.3
	120.98–99
	n/a
	418n115

	12
	12/58/3
	II.179, 12.3
	120.123
	n/a
	168, 311n34

	12
	12/58/6
	II.179, 12.3
	121.137
	n/a
	82n40

	12
	12/58/10
	II.180, 12.4
	121.142–44
	n/a
	383

	12
	12/58/11
	II.180, 12.4
	121.145–47
	n/a
	531n79

	12
	12/59/11–12
	II.181–82, 12.6
	123.204–9
	n/a
	102, 117, 129

	12
	12/59/11 – 12/60/2
	II.181–83, 12.6
	123.204–42
	n/a
	81n38, 82n43

	12
	12/59/15–16
	II.182, 12.6
	123.224–25
	n/a
	123

	12
	12/60/3
	II.183, 12.6
	124.250
	n/a
	80n34

	12
	12/60/10
	II.184, 12.7
	124.274
	n/a
	363n10

	12
	12/60/10–18
	II.184–85, 12.7
	124.271 – 126.322
	n/a
	78n31

	12
	12/60/20
	II.185, 12.8a
	126.324–26
	n/a
	206

	12
	12/61/20 – 12/62/10
	II.188–89, 12.9
	128.420 – 130.462
	n/a
	88

	12
	12/62/19–20
	II.190, 12.10
	131.501–2
	n/a
	131

	12
	12/62/20
	II.190, 12.10
	131.503
	n/a
	82n40

	12
	12/63/3–7
	II.190–91, 12.11
	131.531 – 132.559
	n/a
	121, 123n50

	12
	12/63/6
	II.191, 12.11
	132.550–51
	n/a
	363n10

	12
	12/63/7–9
	II.191, 12.11
	132.559–67
	n/a
	121–123

	13
	13/63/28 – 13/64/5
	II.199, 13.2
	134.49 – 135.81
	n/a
	260

	13
	13/64/13
	II.200, 13.2
	136.102
	n/a
	363n10

	13
	13/65/14
	II.202, 13.7
	138.186
	n/a
	71n13

	13
	13/65/18
	II.203, 13.7
	139.208–11
	n/a
	71n13

	13
	13/65/19
	II.203, 13.7
	139.213–14
	n/a
	298

	13
	13/66/2–3
	II.204, 13.9
	140.241–50
	n/a
	71n13

	15
	15/68/3
	II.218, 15.1a
	145.1
	59
	314

	15
	15/68/9 – 15/69/19
	II.219–22, 15.1b–c
	145.20 – 148.109
	60–63
	402n33

	15
	15/68/14
	II.220, 15.1b
	146.38–40
	60
	405n51

	15
	15/69/21 – 15/70/10
	II.222–23, 15.1d
	149.132 – 150.179
	64–66
	419n119

	15
	15/70/9–11
	II.223, 15.1d
	150.173–81
	65–66
	387

	15
	15/70/13
	II.224, 15.1d
	150.193–94
	66
	111

	15
	15/71/21–27
	II.228, 15.2
	155.348 – 156.378
	72
	127n57

	15
	15/71/22
	II.228, 15.2
	155.353–54
	72
	71, 224

	15
	15/71/23
	II.228, 15.2
	155.355–56
	72
	73n21

	15
	15/71/24
	II.228, 15.2
	155.359–61
	72
	460n75

	15
	15/72/1–7
	II.228–29, 15.3
	156.379 – 157.404
	73–74
	126, 41n77

	15
	15/72/2–4
	II.229, 15.3
	156.384–91
	73–74
	387

	15
	15/72/4–5
	II.229, 15.3
	156.391 – 157.395
	74
	133

	15
	15/72/6–7
	II.229, 15.3
	157.399–404
	74
	133

	15
	15/73/8–9
	II.230–31, 15.4
	159.463–65
	76
	127n57

	15
	15/73/16
	II.231, 15.5
	159.493–94
	77
	130n63

	15
	15/74/4–5
	II.232, 15.5
	160.525–28
	78
	406n53

	15
	15/74/19
	II.234, 15.6b
	162.580–82
	80
	402n38

	16
	16/75/13–14
	II.239, 16.2
	163.26–31
	n/a
	109

	16
	16/75/18–19
	II.240, 16.2
	164.54–55
	n/a
	71n14

	16
	16/76/4
	II.241, 16.3
	165.86–87
	n/a
	363n10

	16
	16/77/5–6
	II.243, 16.4
	168.189–90
	n/a
	73n20, 81n38

	16
	16/77/9
	II.244, 16.4
	168.207
	n/a
	179

	16
	16/79/7–9
	II.248–49, 16.8
	173.381–89
	n/a
	451n50

	17
	17/79/16
	III.14, 17.1
	175.1–5
	83
	79, 299, 491

	17
	17/79/16–19
	III.14–15, 17.1
	175.1–14
	83
	360

	17
	17/79/16–21
	III.14.15, 17.1
	175.1–24
	83–84
	380

	17
	17/79/21
	III.15, 17.1
	175.24–26
	84
	400n22, 491

	17
	17/80/1
	III.15, 17.2a
	175.27–28
	84
	143

	17
	17/80/2–3
	III.15, 17.2a
	176.34–37
	84
	143, 299, 331

	17
	17/80/5–6
	III.15, 17.2b
	176.39–48
	84
	143, 170

	17
	17/80/7
	III.15, 17.2b
	176.48–49
	84
	424n153

	17
	17/80/9–10
	III.16, 17.3a
	176.53–58
	85
	221

	17
	17/80/9–15
	III.16, 17.3a
	176.50 – 177.75
	84–85
	144–145, 155

	17
	17/80/10
	III.16, 17.3a
	176.57
	85
	180n20, 301, 405n49

	17
	17/80/12
	III.16, 17.3a
	176.62
	85
	222

	17
	17/80/21–22
	III.17, 17.4
	177.87–91
	86
	143

	17
	17/80/27
	III.17, 17.5
	178.108–10
	87
	143

	17
	17/82/3
	III.19, 17.7
	179.171–72
	89
	311n34

	17
	17/82/3–4
	III.19, 17.7
	179.171–75
	89
	72

	17
	17/82/4
	III.19, 17.7
	179.174
	89
	43

	17
	17/82/6–7
	III.19, 17.8
	179.176–82
	89–90
	143

	17
	17/82/6–8
	III.19–20, 17.8
	179.176–86
	89–90
	249

	17
	17/82/8
	III.20, 17.8
	179.185–86
	90
	356

	17
	17/82/20
	III.21, 17.11
	181.227–31
	91
	81n39

	17
	17/82/22 – 17/83/1
	III.21, 17.11
	181.238–41
	91
	76n27

	17
	17/83/3–4
	III.22, 17.12
	181.247 – 182.254
	91–92
	372

	17
	17/83/3–6
	III.22, 17.12
	181.247 – 182.262
	91–92
	81

	17
	17/83/4
	III.22, 17.12
	181.253–54
	92
	361

	17
	17/83/4–5
	III.22, 17.12
	181.254 – 182.256
	92
	354n2, 377, 389, 404n45

	18
	18/83/11 – 18/89/21
	III.32–48, 18.1–10
	183.1 – 200.587
	n/a
	389

	18
	18/84/6–7
	III.35, 18.2
	185.88–90
	n/a
	79

	18
	18/85/5–15
	III.36–38, 18.3
	187.159 – 188.206
	n/a
	63

	18
	18/85/19 – 18/86/2
	III.38–39, 18.4
	189.219 – 190.250
	n/a
	148

	18
	18/86/10
	III.40, 18.5b
	191.274–76
	n/a
	180

	18
	18/86/11–15
	III.40–41, 18.5b
	191.279–95
	n/a
	388

	18
	18/87/2
	III.42, 18.5
	193.334–35
	n/a
	491n28

	18
	18/87/8–9
	III.42, 18.6
	193.353 – 194.358
	n/a
	174

	18
	18/87/17–18
	III.43, 18.7
	195.390–95
	n/a
	354

	18
	18/88/10
	III.45, 18.8
	197.454–55
	n/a
	354n2

	18
	18/88/12–19
	III.45, 18.8
	197.462 – 198.492
	n/a
	310n31

	18
	18/88/21
	III.46, 18.9
	198.493–95
	n/a
	316, 354n2

	18
	18/88/21 – 18/89/9
	III.46–47, 18.9
	198.493 – 199.551
	n/a
	310

	18
	18/88/24
	III.46, 18.9
	198.505
	n/a
	308

	18
	18/89/11
	III.47, 18.10
	199.552 – 200.554
	n/a
	354n2

	19
	19/90/3
	III.55, 19.1a
	201.1–3
	93
	213n27

	19
	19/90/3–5
	III.55, 19.1a
	201.1–11
	93
	39, 97, 110, 181, 295, 319, 360, 370

	19
	19/90/3–8
	III.55, 19.1a–b
	201.1–18
	93–94
	181n22

	19
	19/90/3 – 19/98/10
	III.55–73, 19.1–11
	201.1 – 217.600
	93–114
	390

	19
	19/90/4
	III.55, 19.1a
	201.6–7
	93
	297

	19
	19/90/4–5
	III.55, 19.1a
	201.6–11
	93
	489

	19
	19/90/5–6
	III.55, 19.1b
	201.12
	93
	52, 488

	19
	19/90/5–8
	III.55, 19.1b
	201.12–18
	93–94
	233

	19
	19/90/5–18
	III.55–57, 19.1b–d
	201.12 – 202.54
	93–95
	53

	19
	19/90/7
	III.55, 19.1b
	201.15
	93
	80n34

	19
	19/90/10–11
	III.56, 19.1c
	201.19–23
	94
	52

	19
	19/90/14–17
	III.56, 19.1d
	202.38–48
	94–95
	154, 217

	19
	19/90/18
	III.57, 19.1d
	202.51–54
	95
	369

	19
	19/90/20–22
	III.58, 19.2a
	202.55–63
	95
	52, 252

	19
	19/91/1–5
	III.58–59, 19.2a
	202.64 – 203.86
	95–96
	52

	19
	19/92/3
	III.60, 19.2c
	203.121–23
	98
	243

	19
	19/92/8–10
	III.60–61, 19.2c
	205.138–47
	98
	407

	19
	19/92/13–16
	III.61, 19.2d
	205.155–64
	99
	53

	19
	19/92/15–16
	III.61, 19.2d
	205.163–64
	99
	69n6

	19
	19/92/15–17
	III.61, 19.2d
	205.163 – 206.167
	99
	53

	19
	19/92/17
	III.61, 19.2d
	206.167–68
	99
	245

	19
	19/92/17–18
	III.61, 19.2d
	206.167–71
	99
	92n57

	19
	19/92/21
	III.62, 19.3
	206.177–79
	99–100
	406n54

	19
	19/92/21 – 19/93/1
	III.62, 19.3
	206.176–90
	99–100
	53–54

	19
	19/93/2–3
	III.62, 19.3
	206.192–94
	100
	54

	19
	19/93/10–12
	III.63, 19.4b
	207.216–27
	101
	243

	19
	19/93/11–15
	III.63, 19.4b
	207.231–39
	101–2
	151

	19
	19/93/20
	III.64, 19.4c
	208.258–61
	102–3
	237

	19
	19/93/24 – 19/94/1
	III.64, 19.4c
	208.280–82
	103
	251

	19
	19/94/1–6
	III.64–65, 19.4c–5a
	208.281 – 209.303
	103–4
	54

	19
	19/94/3–6
	III.64–65, 19.5a
	209.286–303
	103–4
	239

	19
	19/94/8
	III.65, 19.5b
	209.304–7
	104
	53, 76, 406n55

	19
	19/94/8–9
	III.65, 19.5b
	209.307–10
	104
	237

	19
	19/94/13–14
	III.65–66, 19.5b
	209.325 – 210.332
	105
	225

	19
	19/94/14
	III.66, 19.5b
	210.331–32
	105
	243

	19
	19/94/19–21
	III.66, 19.5b
	210.350–57
	106
	53, 205, 243

	19
	19/94/20
	III.66, 19.5b
	210.354
	106
	76n26

	19
	19/95/1
	III.66, 19.6
	210.359–60
	106
	43

	19
	19/95/1–2
	III.99, 16.6
	210.361–62
	106
	254n29

	19
	19/95/1–3
	III.66–67, 19.6
	210.359–70
	106
	180

	19
	19/95/3–4
	III.67, 19.6
	210.370 – 211.374
	106–7
	297

	19
	19/95/6–7
	III.67, 19.7a
	211.377–81
	107
	237

	19
	19/95/12–13
	III.67–68, 19.7a
	211.407 – 212.417
	108
	238

	19
	19/95/13
	III.68, 19.7a
	212.415
	108
	54

	19
	19/95/16–17
	III.68, 19.7b
	212.434–5
	109
	491n28

	19
	19/95/16–19
	III.68, 19.7b
	212.430–40
	109
	52

	19
	19/96/1
	III.68–69, 19.8
	212.443
	109
	247n18

	19
	19/96/4
	III.69, 19.9a
	213.449
	109
	244

	19
	19/96/4–5
	III.69, 19.9a
	213.453–55
	109
	151

	19
	19/96/5–8
	III.69, 19.9a
	213.454–66
	109–10
	240

	19
	19/96/10–12
	III.69, 19.9b
	213.469–74
	110
	101–102

	19
	19/96/10–13
	III.69, 19.9b
	213.469–78
	110
	62, 153, 186

	19
	19/96/10–21
	III.69–70, 19.9b–c
	213.467 – 214.489
	110
	76n26, 90n55

	19
	19/96/13
	III.69, 19.9b
	213.477–78
	110
	242

	19
	19/96/15–21
	III.70, 19.9c
	213.478 – 214.489
	110
	153

	19
	19/97/4–5
	III.70, 19.9c
	214.502–5
	111
	273

	19
	19/97/7–12
	III.70–71, 19.9c
	214.510 – 215.530
	112
	89n53

	19
	19/97/8
	III.71, 19.10
	214.515–18
	112
	102n13

	19
	19/97/20
	III.72, 19.11
	215.551–52
	113
	244

	19
	19/97/20–22
	III.72, 19.11
	215.551–216.559
	113
	236, 406n56

	19
	19/97/22 – 19/98/1
	III.72, 19.11
	216.561–62
	113
	407n59

	19
	19/98/1–2
	III.72, 19.11
	216.562–65
	113
	236

	19
	19/98/2–3
	III.72, 19.11
	216.566–72
	113
	248

	19
	19/98/3–5
	III.72, 19.11
	216.573–76
	113–14
	282n22

	19
	19/98/5–6
	III.72, 19.11
	216.576–77
	114
	251

	19
	19/98/7–10
	III.73, 19.11
	216.584 – 217.600
	114
	246

	20
	20/98/14
	III.80, 20.1
	218.1
	115
	55, 109n26, 153

	20
	20/98/14–15
	III.80, 20.1
	218.1–3
	115
	212, 276

	20
	20/98/14–17
	III.80, 20.1
	218.1–9
	115
	181

	20
	20/98/14–19
	III.80, 20.1
	218.1–16
	115–16
	55, 181n22, 370

	20
	20/98/14 – 20/99/2
	III.80–81, 20.1
	218.1–30
	115–16
	402n35

	20
	20/98/21–22
	III.81, 20.1
	218.17–23
	116
	56

	20
	20/98/21 – 20/99/2
	III.81, 20.1
	218.17–30
	116
	274, 371

	20
	20/99/1
	III.81, 20.1
	218.28
	116
	82n40

	20
	20/99/4
	III.81, 20.1
	218.31–32
	116
	270

	20
	20/99/4–8
	III.81, 20.1
	218.31 – 219.48
	116–17
	280

	20
	20/99/15
	III.82, 20.2
	219.61–63
	117
	56, 270

	20
	20/99/15–18
	III.82, 20.2
	219.61–73
	117–18
	57

	20
	20/99/18–22
	III.82–83, 20.2
	219.74 – 220.94
	118
	57

	20
	20/99/24
	III.83, 20.2
	220.94–96
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Cheng, Chung-ying

Cheng, Hao 程顥

Cheng, Yi 程頤

Cheung, Leo K.C.

Chin, Ann-ping

Chŏn, Hyebong 千惠鳳

Chong, Kim-chong

Chŏng, Tasan 丁茶山

Chŏng, Tojŏn 鄭道傳


                  Chŏng
                  ,
                  Yagyong 丁若鏞
                
SeeChŏng, Tasan 丁茶山

Christianity


                  Chuci
                  楚辭
                

Chung, Edward


                  Chunqiu 春秋
                  (“
                  Spring and Autumn Annals
                  ”)
                

Community
SeeQun 群

Confucius
SeeKongzi 孔子

Conscious activity
SeeWei 偽

Consequentialism
See alsoUtilitarianism

Constructivism
See alsoConventionalism

Continence
SeeEnkrateia

Conventionalism
See alsoConstructivism

Cook, Scott

Cooper, John

Copp, David

Cosmology

Crisp, Roger

Crone, Patricia

Csikszentmihalyi, Mark

Cua, Antonio S.

Curzer, Howard


D


                  Da Dai Liji
                  大戴禮記
                

Dai, Junren 戴君仁

Dai, Zhen 戴震

Dance
See alsoMusic


                  Dao
                  道 (“the Way”)
                


                  Daodejing
                  道德經
                
See alsoLaozi 老子

Daoism
See alsoDaodejing 道德經, Laozi 老子, Zhuangzi 莊子


                  Daotong
                  道統 (“Transmission of the Way”)
                


                  Daoxue 道學
                  (“School of the Way”)
                

Davidson, Donald

de Bary, Wm. Theodore

de Certeau, Michel

de Mesquita, Bruce Bueno

De Reu, Wim


                  De
                  德 (“virtue”)
                

                  deyin
                  德音
                

Death rituals

Debate
SeeBian 辯

Debon, Günther

Declercq, Dominik

Deliberate effort
SeeWei 偽

Denecke, Wiebke

Deng, Xi 鄧析

Deontology

Desires
SeeYu 欲

DeWoskin, Kenneth

Dispositions
SeeQing 情

Disputation
SeeBian 辯

Distinctions
SeeBian 辨

Divine command theory

Divinity
See alsoShen 神

Divisions
SeeFen 分


                  Doctrine of the Mean
                
SeeZhongyong 中庸


                  Documents
                  (text)
                

Dong, Zhongshu 董仲舒

Dongfang, Shuo 東方朔

Drège, Jean-Pierre

Dubs, Homer H.

Duke Huan of Qi 齊桓剬

Dull, Jack L.

Duty/duties
See alsoYi 義


E


                  E
                  惡 (“badness,” “evil,” “ugliness”)
                

Economics

Elman, Benjamin A

Elvin, Mark

Emotions
SeeQing 情

Emptiness
SeeXu 虛


                  Enkrateia
                  (“continence”)
                

Eno, Robert

Evil
SeeE 惡

Ewell, John W.

Existentialism


F


                  Fa
                  法 (“laws,” “methods,” “models”)
                

Fackler, Guido

Fan, Youfang 范友芳

Fang, Xudong 方旭東


                  Fen 分
                  (“divisions,” “allotments”)
                

Feng, Youlan 馮友蘭

Filial piety
SeeXiao 孝

Fingarette, Herbert

Fischer, Paul

Flourishing

Foucault, Michel

Four-Seven Debate

Frank, Robert H.

Fraser, Chris

Freeman, Mansfield

Freud, Sigmund

Frugality


                  Fu
                  賦 poetry
                

Fu, Sinian 傅斯年

Fujikawa, Masakazu 藤川正數

Fukui, Shigemasa 福井重雅

Funerals
SeeDeath rituals


G

Gao, Zheng 高正

Gardner, Daniel K.

Gassmann, Robert H.

Geaney, Jane

Gentleman
SeeJunzi 君子

Gewirth, Alan

Ghosts

Giele, Enno

Goldin, Paul R.

Goldman, Alan

Gombrich, Ernst H.

Gongsun, Long 剬孫龍

Gordon, Rosemary

Gracyk, Theodore

Graham, Angus C.


                  Grand Scribe’s Records, The
                
SeeShiji 史記

Granet, Marcel

Grice, H. Paul

Gross, Rita

Guan, Zhong 管仲


                  Guanzi
                  管子
                

Guodian 郭店


H

Ha, Hojŏng 河浩亭
SeeHa, Ryun 河崙

Ha, Ryun 河崙

Hadot, Pierre

Hagen, Kurtis

Hall, David L.


                  Han Feizi
                  韓非子 (person or text)
                

Han, Dongyu 韓東育

Han, Ying 韓嬰
See alsoHanshi waizhuan

Han, Yu 韓愈

Hanke, Martin

Hansen, Chad


                  Hanshi waizhuan
                  韓詩外傳
                
See alsoHan Ying


                  Hanshu
                  漢書
                
See alsoBan Gu 班固

Hanslick, Eduard

Harbsmeier, Christoph

Hardt, Dale

Harold, James

Hart, H.L.A.

Hashimoto, Keiji 橋本敬司


                  Hattori
                  ,
                  Nankaku 服部南郭
                

He, Liankui 何聯奎

Heart, heart/mind
SeeXin 心

Heaven
SeeTian 天

Hegemon
SeeBa 霸

Henry, Eric

Hertz, Robert

Hierarchy
See alsoFen 分

Hirose, Tansō 廣瀬淡窗

Hobbes, Thomas

Hsing, I-t’ien 邢義田

Hu, Hong 胡宏

Hu, Shi 胡適


                  Huainanzi
                

Huang, Paulos 黃占竹

Huang, Yong 黃勇

Huang, Zongxi 黃宗羲

Huang-Lao 黃老 thought
See alsoLaozi

Hui, Jixing 惠吉星

Hui, Shi 惠施

Hulsewé, A.F.P.

Human nature
SeeXing 性

Humaneness
SeeRen 仁

Hume, David

Hunter, Michael

Hutton, Eric L.


I

Iiyama, Yoshikata 飯山義方

Ikai, Hikohiro 豬飼彥博
SeeIkai, Keishō 猪飼敬所

Ikai, Keishō 猪飼敬所

Impartial caring
SeeJian’ai 兼愛

Incontinence
SeeAkrasia

Inoue, Tetsujirō 井上哲次郎

Integrity
SeeCheng 誠

Intentions
SeeZhi 志

Itō, Jinsai 伊藤仁齋

Ivanhoe, Philip J.


J

Jenner, Donald


                  Ji
                  積 (“accumulation”)
                

Jia, Jinhua 贾晋华

Jia, Yi 賈誼


                  Jian’ai
                  兼愛 (“impartial caring,” “inclusive caring”)
                

Jiang, Yougao 江有誥

Jiao, Xun 焦循


                  Jing
                  靜 (“tranquility,” “stillness”)
                

Jixia Academy 稷下

Johnston, Ian

Judaism


                  Jun
                  君 (“lord”)
                
See alsoWang 王 (“true king”)

Jung, Carl

Jung, Okja 鄭玉子


                  Junzi
                  君子 (“gentleman”)
                

Justice
See alsoYi 義


K

Kalinowski, Marc

Kalton, Michael C.

Kanaya, Osamu金谷治

Kang, Hŭimaeng 姜希孟

Kant, Immanuel

Katayama, Kenzan 片山兼山

Kavka, Gregory


                  Ke
                  可 (“approval,” “assent”)
                

Keum, Jangtae 琴章泰

Kim, Ch’anghyŏp 金昌協

Kim, Cheolbeom 金喆凡

Kim, Myeong-seok

Kim, Nongam 金農巖
SeeKim, Ch’anghyŏp 金昌協

Kim, Sungmoon

Kinds
SeeLei 類

King
SeeWang 王

Kitada, Kazuichi 北田數一

Kivy, Peter

Kline, T.C.

Knechtges, David R.

Knoblock, John


                  Kobunjigaku 古文辭學
                  (“study of ancient words and phrases”)
                


                  Kogaku
                  古學 (“Ancient Learning”)
                

Kongzi 孔子

Korsgaard, Christine


                  Kubo
                  ,
                  Ai 久保愛
                
SeeKubo, Chikusui 久保筑水

Kubo, Chikusui 久保筑水

Kurozumi, Makoto 黒住真

Kwan, Tze-wan


L

LaFargue, Michael

Lai, Whalen

Lai, Yanyuan 賴炎元

Lamont, H.G.

Langton, Rae

Lao, Siguang 勞思光


                  Laozi
                  老子 (person or text)
                
See alsoDaodejing 道德經

Later kings
SeeShengwang 聖王

Lau, D.C. 劉殿爵

Laws
SeeFa 法

Learning
SeeXue 學

Lee, Bongkyoo 李俸珪

Lee, Janghee

Lee, Ming-huei

Legalism
See alsoHan Feizi; Li, Si; Shang Yang; Shen, Buhai; Shen, Dao

Legge, James


                  Lei
                  類 (“categories,” “kinds”)
                

Lewis, Mark E.


                  Li
                  理 (“pattern,” “order,” “principle”)
                
See alsoOrder


                  Li
                  禮 (“rites,” “rituals”)
                
See alsoDeath rituals; Rites (text)
Relation to Yi 義 (“righteousness”)

Li, Binghai 李炳海

Li, Disheng 李滌生

Li, Hua 李華

Li, Si 李斯

Li, Zehou

Li, Zhexian 李哲賢

Liang, Qichao 梁啟超

Liang, Qixiong 梁啟雄

Liang, Tao 梁濤

Liao, Jilang 廖吉郎

Liao, Mingchun 廖名春

Liberalism

Lidin, Olof

Lifton, Robert


                  Liji
                  禮記
                

Lin, Hongxing 林宏星
SeeDongfang, Shuo 東方朔

Liu, Baochun 刘宝春

Liu, Baonan 劉寶楠

Liu, Gongmian 劉恭冕

Liu, Shuxian 劉述先

Liu, Xiang 劉向

Liu, Xiaogan

Liu, Xin 劉歆

Liu, Youming 劉又銘

Liu, Yuli

Liu, Zongyuan 柳宗元

Loewe, Michael

Long, Yuchun 龍宇純

Lord
SeeJun 君

Lord Shang
SeeShang Yang 商鞅, Shangjunshu 商君書

Louden, Robert

Love
SeeCaring

Loyalty
SeeZhong 忠

Lu, Deming 陸德明

Lü, Simian 呂思勉

Lu, Xiangshan 陸象山


                  L
                  ü, Zuqian 呂祖謙
                


                  Lunyu
                  論語
                
See alsoKongzi 孔子


                  Lüshi Chunqiu
                  呂氏春秋
                


M

Ma, Biao 馬彪

Ma, Jigao 馬積高

Machle, Edward J.

MacIntyre, Alasdair

Mackil, Emily

Major, John S.

Makeham, John

Malinowski, Bronislaw

Malmquist, Göran

Mandate of Heaven
SeeTianming 天命

Marchal, Kai

Marsili, Filippo

Maruyama, Masao 丸山真男

Maspero, Henri

Massey, Daniel

Mawangdui 馬王堆

McDowell, John

McGrath, Alister

McKnight, Brian

McMullen, David

Mei, Zhuo 梅鷟


                  Mencius
                
SeeMengzi


                  Mengzi
                  孟子 (person or text)
                

Metzger, Thomas

Meyer, Dirk

Military force
SeeWar

Mind
SeeXin 心


                  Ming
                  名 (“names,” “naming”)
                

Mirror metaphor

Mizukami, Masaharu 水上雅晴

Mohism
See alsoMozi

Moore, G.E.

Mori, Mikisaburō 森三樹三郎

Morley, Neville

Morrison, Madison

Motivation
See alsoKe 可; Qing 情; Wei 偽; Xing 性; Yu 欲

Mou, Bo

Mou, Zongsan 牟宗三

Mourning
SeeDeath rituals

Mower, Deborah


                  Mozi
                  墨子 (person or text)
                
See alsoMohism

Munro, Donald

Music


                  Music
                  (text)
                


N

Nagel, Thomas

Names
SeeMing 名

Natural law

Nature
as cosmic force
SeeTian 天
of human beings
SeeXing 性
state of
SeeState of nature

Needham, Joseph

New Confucians
See alsoMou, Zongsan; Tang, Junyi

Nivison, David S.

Nominalism

Nylan, Michael


O

O’Neill, Onora


                  Odes
                  (text)
                

Ogyū, Sorai 荻生徂徠

Order
See alsoLi 理; Zhi 治

Original sin

Ōta, Kinjō 大田錦城

Owen, Stephen


P

Palmer, Spencer J.

Paper, Jordan

Pattern
SeeLi 理

Perception

Pines, Yuri

Plato

Pluralism
See alsoRelativism

Pokora, Timotheus

Poo, Mu-chou

Principle
SeeLi 理

Prinz, Jesse

Puett, Michael J.

Punishment


Q


                  Qi
                  氣
                


                  Qing
                  情 (“dispositions,” “emotions”)
                

Qu, Yuan 屈原

Queen, Sarah A.


                  Qun 群
                  (“community”)
                


R

Raphals, Lisa A.

Rappaport, Roy

Rationality, reason (as faculty)

Rawls, John

Realism
metaethical
political
symbolic


                  Records of the Grand Historian
                
SeeShiji 史記

Rectification of names
SeeZhengming 正名

Relativism


                  Ren
                  仁 (“benevolence,” “humaneness”)
                

Rhetoric

Ricci, Matteo

Rickett, W. Allyn

Riegel, Jeffrey K.

Righteousness
SeeYi 義

Rites, rituals (practices)
SeeLi 禮


                  Rites
                  ,
                  Rituals
                  (text)
                
See alsoLi 禮

Robins, Dan

Robinson, Jenefer

Roetz, Heiner

Role ethics

Roles
See alsoBian 辨; Fen 分; Yi 義

Rosemont, Henry, Jr.

Rosenblatt, Paul

Roth, Harold D.


                  Ru
                  儒 (“Confucians”)
                

Ruler
See alsoBa 霸; Jun 君; Wang 王

Ryu, Hŭich’un 柳希春

Ryu, Miam
SeeRyu, Hŭich’un 柳希春


S

Sacks, Oliver

Sagart, Laurent

Sage
SeeSheng 聖

Sage king
SeeShengwang 聖王

Sahlins, Marshall D.


                  Salt and Iron Debates
                
SeeYantie Lun 鹽鐵論

Sano, Daisuke 佐野大介

Sato, Masayuki 佐藤將之

Sayre-McCord, Geoffrey

Schaberg, David

Schiffer, Stephen

Schipper, Kristofer

Schneider, David K.

Schofer, Jonathan

Schumer, Fran

Schwartz, Benjamin I.

Scruton, Roger

Seki, Giichirō 関儀一郎

Seligman, Adam

Sellars, Wilfrid


                  Setchūgaku
                  折衷學 (“Eclectic School”)
                

Setton, Mark

Shafer-Landau, Russ

Shang Yang 商鞅

Shanghai Museum texts


                  Shangjunshu
                  商君書
                


                  Shangshu
                  尚書
                
SeeDocuments

Shao, Yong 邵雍


                  Shen 神
                  (“spirit,” “spirit-like,” “divine”)
                

Shen, Buhai 申不害

Shen, Dao 慎到


                  Sheng
                  聖 (“sage”)
                
See alsoShengwang 聖王


                  Shengwang
                  聖王 (“sage king”)
                

                  Houwang
                  後王 (“later kings”)
                
See alsoWang 王

Sherman, Nancy


                  Shi
                  士 (“scholar,” “educated man,” “man of service”)
                


                  Shiji
                  史記
                
See alsoSima, Qian 司馬遷


                  Shijing
                  詩經
                
SeeOdes


                  Shu
                  術 (“techniques”)
                


                  Shui/shuo
                  說 (“persuasion,” “explanation”)
                

Shuihudi 睡虎地


                  Shujing
                  書經
                
SeeDocuments


                  Shun
                  順 (“follow,” “be compliant”)
                

Shun, Kwong-loi


                  Shuoyuan/Shuiyuan
                  說苑
                

Sim, Kyungho 沈慶昊

Sima, Guang 司馬光

Sima, Qian 司馬遷
See alsoShiji 史記

Sima, Tan 司馬談

Sincerity
as contrast to ritual

                  as translation for
                  cheng
                  誠
                
SeeCheng 誠

Singh, Danesh

Single-mindedness
SeeYi 壹


                  Sirhak
                  實學 (“Practical Studies”)
                

Situationism

Sivin, Nathan

Sizer, Laura

Slingerland, Edward G.

Smith, Alastair

Smith, Kidder

Smith, Wilfred

Soles, David E.

Song, Siyŏl 宋時烈

Song, Xing 宋鈃


                  Sŏngnihak 性理學
                  (“Study of Nature and Principle”)
                

Spirits
See alsoShen 神

Spirituality


                  Spring and Autumn Annals
                
SeeChunqiu

Stafford-Clark, David

Stalnaker, Aaron

Stanford prison experiment

State of nature

Stillness
SeeJing 靜

Stohr, Karen

Stoicism

Storr, Anthony

Street, Sharon

Streng, Frederick

Study
SeeXue 學

Sturgeon, Nicholas

Su, Dongpo 蘇東坡

Su, Xinwu 蘇新鋈

Sugamoto, Hirotsugu 管本大二

Sugimoto, Tatsuo 杉本達夫

Sun, Fu 孫復

Sung, Winnie

Swidler, Leonard


T

Tajiri, Naofumi 田尻尚文

Tan, Jiajian 譚家健

Tang, Junyi 唐君毅

Tavor, Ori

Teachers

Thompson, Lawrence

Thompson, P.M.


                  Tian
                  天 (“Heaven,” “Nature”)
                

                  Tianming
                  天命 (“Mandate of Heaven”)
                

Tian, Tian 天田

Timmerman, Gayle M.

Tjan, Tjoe Som

Tranquility
SeeJing 靜

Triad of Heaven, Earth, and humans
SeeCan 參

Trilling, Lionel

True king
SeeWang 王

Trustworthiness
SeeXin 信

Tsukada, Taihō 冢田大峯

Tu, Weiming 杜維明

Tucker, Mary Evelyn

Twiss, Sumner B.


U

Uchiyama, Toshihiko 内山俊彦

Unity of the heart/mind
SeeYi 壹

Usami, Shinsui 宇佐美灊水

Utilitarianism
See alsoConsequentialism


V

Vaihinger, Hans

Van Norden, Bryan

Vankeerberghen, Griet

Virtue
See alsoDe 德

Virtue ethics

Vohs, Kathleen D.


W

Wagner, Richard

Wagner, Rudolf G.

Wallacker, Benjamin E.


                  Wang
                  王 (“true king”)
                
See alsoJun 君; Shengwang 聖王

Wang, Baoxuan 王葆玹

Wang, Chong 王充

Wang, Kai 王楷

Wang, Keping

Wang, Ling

Wang, Niansun 王念孫

Wang, Qicai 王啟才

Wang, Tianhai 王天海

Wang, Xianqian 王先謙

Wang, Yangming 王陽明

Wang, Zhong 汪中

War

Watson, Burton

Way
SeeDao 道

Weakness of will
See alsoAkrasia


                  Wei
                  偽 (“deliberate effort,” “conscious activity,” “artifice”)
                

Wei, Huilin 衛惠林

Wei, Zhengtong 韋政通

Weingarten, Oliver


                  Wen
                  文 (“good form,” “pattern,” “culture”)
                

Whitehead, Alfred N.

Williams, Bernard

Wilson, Thomas A.

Wingo, Ajume H.

Wisdom
SeeZhi 智

Won, Jaerin 元在麟

Wong, David B.

Wood, Allen

Worthy, worthiness
SeeXian 賢

Wu, Wenzhang 吳文璋


                  Wuwei
                  無為 (“non-action,” “effortless action”)
                


X


                  Xian
                  賢 (“worthy,” “worthiness”)
                


                  Xiao 孝
                  (“filial piety”)
                


                  Xiaojing
                  孝經
                


                  Xici
                  繫辭 (“Appended Explanations”)
                


                  Xin
                  信 (“trustworthiness”)
                


                  Xin 心
                  (“heart,” “heart/mind”)
                


                  Xing
                  性 (“nature”)
                

                  Benxing
                  本性,
                  benran zhi xing
                  本然之性 (“original nature”)
                

                  Qizhi zhi xing
                  氣質之性 (“material nature,” “psycho-physical nature”)
                

Xiong, Gongzhe 熊剬哲


                  Xu
                  虛 (“emptiness,” “openness”)
                

Xu, Fuguan 徐復觀

Xu, Gan 徐幹

Xu, Jie 許結

Xu, Pingzhang 徐平章


                  Xue
                  學 (“learning,” “study”)
                

Xue, Baicheng 薛柏成


Y

Yan, Kejun 嚴可均

Yan, Lingfeng 嚴靈峯

Yan, Ruoqu 閻若璩

Yanagisawa, Minami 柳澤南

Yang, Liang 楊倞

Yang, Shoujing 楊守敬

Yang, Xiong 揚雄/楊雄

Yang, Zhu 楊朱


                  Yantie Lun
                  鹽鐵論 (“Salt and Iron Debates”)
                

Ye, Shichang 葉世昌

Yearley, Lee


                  Yi
                  壹 (“unity,” “single-mindedness”)
                


                  Yi
                  義 (“righteousness”)
                


                  Yi
                  議 (“argumentation”)
                

Yi, Chehyŏn 李齊賢


                  Y
                  i
                  ,
                  Hwang 李滉
                
SeeYi, T’oegye 李退溪

Yi, I 李珥
SeeYi, Yulgok 李栗谷


                  Yi
                  ,
                  Ik 李瀷
                
SeeYi, Sŏngho 李星湖

Yi, Ikchae 李益齋
SeeYi, Chehyŏn 李齊賢

Yi, Kŭngik 李肯翊

Yi, Kyubo 李奎報

Yi, Sŏngho 李星湖

Yi, T’oegye 李退溪

Yi, Yulgok 李栗谷


                  Yijing
                  易經 (“Book of Changes”)
                

Yin, Wen 尹文

Ying, Shao 應劭


                  Yu
                  欲 (“desires”)
                

Yu, Jiyuan

Yu, Mingguang 余名光


                  Yue
                  樂 (text)
                
SeeMusic (text)


                  Yueji
                  樂記
                


                  Yueshu
                  樂書
                

Yun, Hyu 尹鑴

Yun, Muhak 尹武學

Yun, Paekho 尹白湖
SeeYun, Hyu 尹鑴


Z

Zhang, Cang 張蒼

Zhang, Dainian 張岱年

Zhang, Luyuan 張路園

Zhang, Yongyi 张永义

Zhangjiashan 張家山


                  Zhanguoce
                  戰國策
                

Zhao, Guohua 趙國華

Zhao, Zhenxin 趙貞信


                  Zhengming
                  正名 (“correct naming,” “rectification of names”)
                
See alsoMing 名


                  Zhengzhi
                  徵知 (“verifying knowing”)
                


                  Zhi
                  志 (“intent,” “intentions”)
                


                  Zhi
                  治 (“order,” “govern”)
                
See alsoOrder


                  Zhi
                  知 (“understanding,” “awareness,” “consciousness”)
                


                  Zhi
                  智 (“wisdom”)
                


                  Zhong
                  忠 (“loyalty”)
                


                  Zhongyong
                  中庸
                

Zhou, Dunyi 周敦頤

Zhu, Shizhe 朱師轍

Zhu, Weizheng 朱維錚

Zhu, Xi 朱熹


                  Zhuangzi
                  莊子 (person or text)
                

Zigong 子弓

Zimbardo, Philip


                  Ziran 自然
                  (“so of itself,” “spontaneous,” “natural”)
                

Zisi 子思


                  Zuozhuan
                  左傳
                



Footnotes
1(Note: Contributors to this volume are indexed when their published work is discussed by other contributors here.)
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